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Abstract

This thesis proposes a comparative approach to the writings of Antonin Artaud and
Walter Benjamin. It is centred on the conceptualisation of the unconscious, and the
two themes that derived from it in the writings of Artaud and Benjamin: magic and
experience. The thesis departs from the Freudian understanding of the unconscious to
explore the surrealist approach to this notion. It takes into account Freud’s recourse to
a broad basis of non-scientific expertise, as well as the different inputs of
psychoanalysis, occultism and marxism in the constitution of surrealism. From this
scenario it questions whether the unconscious is a liberating dimension of psychic
life, or a limiting source of experience. The answers, different and unique, that the
works of Artaud and Benjamin offer in their discussions of the role of the
unconscious structure this project thematically. Above all, magic appears as a
recurrent theme in the definition of experience, following the change in traditional
configurations precipitated, significantly but not exclusively, by the work of Freud.
The outcome of the present thesis identifies the affinities and dissimilarities between
the writings of Artaud and Benjamin. The positive and constructive aspect of their
formulations on magic and experience represents the high point of this comparison.
They concern the progressive reconstruction of conditions for experience, in
particular through the exploration of the field of language. The writings of Artaud and
Benjamin express the necessary occupation with both the negative and positive

aspects of the problem of experience at the present time.



1. INTRODUCION

Antonin Artaud and Walter Benjamin, two well-known authors from the first half of
the twentieth century, were figures embedded in the philosophical and cultural problems of
their era. The vast range of their elaborations on themes such as literature, politics, cinema
and theatre are marked, however, by the development of a personal point of view, a singular
perspective that neither immerses itself completely in the subject in question, nor makes itself
entirely explicit through it. The results of this attitude in the two writers are radically
different. Nevertheless, an underlying kinship can be found in their texts, one that this work
relates, above all, to the changes that affected the notion of experience, and its material

possibilities, during the late nineteenth and early twentieth centuries.

The common philosophical understanding of experience at the time held that human
beings were able to formulate a satisfactory understanding of themselves and the world. The
most prominent trends of this understanding were represented by idealism and empiricism,
with a particular dominance of the synthesis proposed by Immanuel Kant in Kritik der Reinen
Vernunft (“Critique of Pure Reason,” 1871). Correlated to this belief in the possibility of an
enlightened command of oneself, and a positive transformation of the world, was the idea of
material and spiritual progress that derived, just like the philosophical approaches mentioned
above, from the precepts of the enlightenment. The natural progress of humankind, and the
expected control of nature never actually took place in the terms envisioned by the
eighteenth-century movement. The idea of man related to it, later assuming the form of

humanism, seems to have had a more lasting destiny.

According to Theodor Adorno and Max Horkheimer in Dialektik der Aufkldirung
(“Dialectic of Enlightenment,” 1944), the enlightenment already contained the seeds of its
own limitation. It envisioned the emancipated man as he who, with the help of science and
technology, takes complete control of nature. But the knowledge produced by the
enlightenment, by means of de-mystification of the world — according to Adorno and
Horkheimer, “it wanted to dispel myths, to overthrow fantasy with knowledge” (1) —
produced a unique and exclusive version of reality, which became a further form of “false
clarity.” As the authors state: “myth becomes enlightenment and nature mere objectivity”
(Adorno and Horkheimer 6). This attitude means, in the final analysis, that the enlightenment
was only able to recognise things to the extent that it could manipulate them. For Adorno and
Horkheimer, that is one of the reasons why the movement, despite presenting itself as the

bastion of freedom, gave way to attitudes of repression and domination.
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While Adorno and Horkheimer connect the enlightenment to the European twentieth
century wars and fascism, they also point to the absence in it of a larger understanding of
psychic life, one capable of including aspects not identified with reason. Sigmund Freud is
the figure who brought this understanding prominently to light. At the turn of the nineteenth
century, he established a theory on dreams as a highly complex activity of the mind. In
particular in Die Traumdeutung (“The Interpretation of Dreams,” 1900), the meaning of
dreams is sought in a work of analysis connecting their apparent content to ideas that appear
disguised. What dreams conceal and at the same time reveal is an important dimension of
psychic activity, different from consciousness. According to Freud, this dimension was
broader and more influential than any other aspect of mental life — Freud describes the
unconscious as “the true psychical reality” (Dreams 607) — and it sheltered people’s most

fundamental impulses and drives.

The dream process, according to Freud, accesses remote and recent memories, in
order to dramatise an idea to the dreamer. This dramatisation is imagistic in nature: the dream
“thinks” in images. The unconscious is here defined only through resemblance, but it is the
concept on which Freud’s theory is based. According to a formulation from 1933, “it is filled
with energy reaching it from the instincts, but it has no organisation, produces no collective
will, but only a striving to bring about the satisfaction of the instinctual” (Freud Lectures 105-
6). From this account, the unconscious appears as an unco-ordinated arrangement of drives,
regulated by the tendency to seek their discharge. It finds, therefore, a permanent obstacle in
its way to consciousness. The dream is precisely a point in which a connection between the
conscious and unconscious aspects of reality takes place. The same can be said of mind

formations such as psychosomatic symptoms, jokes and lapses.

However negative, Freud’s discovery would impact on many fields in both science
and culture, and was fundamental to the set of changes taking place in the early twentieth
century. Once imaginary formations began to be understood as possible emissaries of psychic
truth, the role of the unconscious dimension in intellectual and artistic production, often
underestimated, found through Freudian formulations a form of rehabilitation. Amongst the
tendencies that followed and expanded Freudian propositions are the avant-garde movements
of the first decades of the twentieth century in Europe, in which Artaud and Benjamin took
part. The forms of their participation were distinct: Artaud as an active member in the
twenties, and Benjamin as a critic and observer in the late twenties and thirties. Surrealism, in

particular, envisioned the unconscious as an important element in the systematic exploration
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of the contents lying beyond dominant forms of rationality and culture. In this context, Freud
represented, to the surrealist movement, a powerful revelation. As André Breton states in
“Manifeste du Surréalisme” (1924): “si les profondeurs de notre esprit recélent d’étranges
forces capables d’augmenter celles de la surface, ou de lutter victorieusement contre elles, il
y a tout intérét a les capter (...) pour les soumettre ensuite, s’il y a lieu, au contrdle de notre

raison”' (Manifestes 20).

The ambiguous character of the surrealist explorations of the unconscious is evident:
at the same time an incursion into a life beyond reason and an urge to include it amongst the
recognisable human faculties. Despite Freud’s insistence on a distinction between dream and
reality — or material and psychical reality — the surrealists envisioned the Freudian
unconscious as an invitation to confuse such boundaries, giving the importance attested to the
unconscious to all psychic matters. Freud had frequently had recourse to a varied store of
non-scientific expertise while attempting to establish his theory as a recognised scientific
field. This is a trend that the surrealists, as heirs to romanticism, were also willing to explore
in their confrontation of reason and the “reigning logic.” For them, it couldn’t be more
suitable that the unconscious should make its way to consciousness through dreams.
Conducive spaces for the privileging of the imaginary and the marvellous, dreams were

associated with non-rational forms of thought, mystic inspirations and clairvoyance.

Surrealism deliberately reaches beyond the boundaries of Freud’s doctrine, while also
bringing contributions from nineteenth-century parapsychology and occultism to the fore. Its
concern with the establishment of a new order of things, presumably of a broader and more
flexible nature, took the form of a surrealist mystique, a topic to which Artaud made a
particular contribution. The surrealist rehabilitation of excluded forms of knowledge,
inaugurated by the unconscious, included all that “sous couleur de civilisation, sous prétexte

»2 (Breton Manifestes 20). The thematisation of

de progres, on est parvenu a bannir de I’esprit
occultism, madness and oriental culture, and the different approaches to the matter of
otherness, can be considered a part of surrealism’s exploration of pre-scientific knowledge.
They also refused a set of social institutions, paving the way for concrete fights, which
culminated in a commitment to communism in the late twenties. Stripped of its scientific

character, the unconscious dimension was an important source for the construction of a

I e

if the depths of our minds conceal strange forces capable of increasing those on the surface, or victoriously
fighting against them, there is all the more interest in having them captured ... in order to submit them, if
applicable, to the control of reason”. All quotes were translated by me, with the assistance of Katy Stone and
Rachael McGill.

* “under the guise of civilisation, under the pretext of progress, we managed to banish from the spirit”
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revolutionary reality.

The original and controversial conjunction represented by the approach of surrealism
to the unconscious, psychoanalysis, unconventional forms of knowledge and the methods and
ideology of dialectic materialism exerted decisive influence on the works of Artaud and
Benjamin. They are heirs to this intellectual trend that made use of the Freudian notion of the
unconscious through the avant-garde and surrealist enterprise. More importantly, their
writings questioned the traditional notion of experience, as expressed in the world view of the
epoch, and participated in the re-emergence of forms of mysticism in the twentieth century.’
These gestures, according to Evelyne Grossman in “Modernes Déshumanités” (2012), were
part of “la recherché constante d’une sortie de la finitude de I’humain”™ (Déhumanités 49). In
practical terms, Artaud and Benjamin criticised the presumption of supremacy of a self-
centred, fully intentional and conscious human being. They appeal particularly for a
“spiritualisation” of life and thought, as opposed to the scientific and individualising

tendencies of the time.’

The interpretations that Benjamin and Artaud elaborated on the conditions of
experience and magic in the twentieth century derive partially from their very different
backgrounds. In fact, the writings of both authors are frequently approached from the point of
view of their lives. This highlights a common critical bias that is at times facilitated by their
own style and subjects. The discussion of the lives of Artaud and Benjamin, while it should
not over-code their writings, is nevertheless able to provide elements of correspondence with
them. That is, a form of communication that emerges from the confrontation of life and text.

Having this in mind, some biographical landmarks are highlighted.

Walter Benedix Schonflies Benjamin was born in 1892 to a prosperous Jewish family

based in Berlin.® He was the eldest of three children. Benjamin’s father worked as an antiques

? The term mysticism, just like magic, alludes to a set of beliefs that prescind from immediate verification and
logical explanation. Historically, such terms evoke the moment at which practices that were once constituent of
the social sphere became estranged from it, and no longer integrated the tissue of experience. After the
emergence of science, they designate prescientific forms of knowledge, such as folklore and popular culture,
and the modern attempts to restore the value of such knowledge through rites evoking the magic worldview. A
further discussion can be found in the forth chapter of this work (p. 115-207).

* “search for a constant output of the human finitude”

> The notion of spirit is privileged, throughout this work, over terms such as mind, intellect and soul. Our use, in
consonance with the writings of Artaud and Benjamin, corresponds to the Greek pneuma, the German Geist and
the French esprit or élan vital. 1t expresses the ideas of breath of life and vital spark. The call for
“spiritualisation,” in this context, suggests the necessity to turn to substancial and non-evident aspects of live.

® The information summarised here is taken from Osborne and Charles’ entry in The Stanford Encyclopedia of
Philosophy, and Scholem’s Walter Benjamin: The Story of a Friendship. The biographical data on Artaud comes
from the notes by Grossman to the volume Euvres (Ed. Quarto).
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trader, owning a number of investments, through which he guaranteed the family a high
standard of living. Like many during that period, Benjamin’s family followed the path of
assimilation indicated by enlightened Judaism two centuries earlier. At the age of 13,
Benjamin was sent to a boarding school in Thuringia. There he was introduced to the liberal
reformist tendencies that would define his younger years. He became involved with what is
today known as Die Deutsche Jugendbewegung (“The German Youth Movement”). In its
journal, Der Anfang (“The Beginning”), he published his first essays, around 1910.
Benjamin’s texts concerned, for the most part, the theme of awakening of the younger

generation, in relation to a spiritual transformation of society.

Later Benjamin attended the universities of Freiburg and Berlin, focusing his studies
on philosophy. He remained active in the youth movement until 1914, when he denounced its
leader, Gustav Wyneken, for supporting the war efforts. In 1915 Benjamin started a life-long
relationship with Gershom Scholem, a fellow student at Berlin and a future Kabbalist, with
whom Benjamin discussed Judaism in particular. At the age of 27, he defended his doctoral
dissertation on German Romanticism at the University of Bern. Benjamin’s
Habilitationsschrift (thesis allowing entry to the academic profession), however, was rejected
in 1925 on charges of incomprehensibility. It versed on the subject of the German Trauerspiel
(“Mourning Play”), and an excerpt of it was published soon after with acclaim. An academic
career being an impossibility for him, Benjamin worked on demand for literary journals,

receiving lifelong financial support from his father.

In the mid-twenties, Benjamin’s interests turned to marxism, a decision inspired by
his reading of Georg Lukacs, his friendship with Bertolt Brecht, and a visit to Moscow in
1926-7. The orientation of his work, from that period on, concerned the conjunction of
different cultural analyses with the precepts of historical materialism, rather than being a
work located within such precepts. In 1933, after a period of comings and goings, Benjamin
left Germany for the last time. He travelled in exile through several European cities,
sojourning in Paris for the longest period. In the thirties, he was supported by the Institut fiir
Sozialforschung (“Institute for Social Research”), submitting his articles for the meticulous
criticism of the group, and particularly of his friends Adorno and Horkheimer. During the
war, he spent some time in a French concentration camp, after which he undertook failed
ventures to leave the continent. Benjamin passed away in 1940, supposedly having

committed suicide, during an escape attempt at the border city of Port Bou, Spain.
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Antonin Marie Joseph Paul Artaud was born in Marseille in 1896, the eldest son of a
trader family. The majority of Artaud’s brothers and sisters were stillborn or died very young.
While Artaud’s father was French, his mother came from a multi-ethnic family based in
Turkey. As a consequence, Artaud was in contact, from an early age, with Turkish, Greek
and Italian, of which he learned to speak the last two. As a teenager, he suffered from an
unidentifiable disease, consisting of confusion, pain and anxiety. From 1915 onwards, Artaud
spent time in nursing homes. The diagnoses he received were usually vague, such as
neurasthenia and hereditary syphilis. During these stays he was administered drugs to relieve
his pain, including laudanum and opium. In 1916, Artaud published his first poems. The

activity of writing was to remain continuous in the years to come.

In 1920, Artaud met the psychiatrist Edouard Toulouse, with whom he established an
intellectual kinship. Artaud moved to the outskirts of Paris, to live in Toulouse’s quarters. At
this point, he painted, drew and wrote, encouraged by the physician and his wife, and
frequently published in their journal, Demain (“Tomorrow”). His interests in theatre and
dadaism led him to engage, particularly through the figure of Max Jacob, with the Parisian
artistic scene. From that point on, Artaud was part of the theatre company Atelier, and started
his long and profitable relationship with theatre. He actively participated in different aspects
of the production of plays, and freuquently appeared as an actor in them. In 1923, Artaud
published the first issue of Bilboquet (“Cup-and-ball”), a journal written entirely by him. In
the personal sphere, he experienced financial difficulties, while his health problems became

characterised by the sensation of paralysis.

The year 1924 saw Artaud’s cinema début, the publication of “Correspondence avec
Jacques Riviére,” and, as a result of the latter, his first contact with the surrealists, whose
group he joined immediately. In 1925, Artaud was an active member, publishing in the
journal La Révolution Surréaliste (“The Surrealist Revolution™), as well as books of his own,
such as L’Ombilic des Limbes (“Umbilical Limbo”) and Le Pese-Nerfs (“Nerve Scales”). By
the end of the year, differences within the surrealist group started to emerge around the form
to be taken by the surrealist revolution, leading to the formal expulsion of Artaud in 1927.
Artaud and Breton, one of the central figures of the movement, remained in contact. Their
relationship of mutual support, marked by a few periods of disagreement, would last all their

lives.

In 1925, Artaud had already started working to establish the “Théatre Alfred Jarry,”

that would function until 1930. He remained involved with theatre and cinema for many
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years, and these art forms, to a great extent, offered him the financial and spiritual means to
keep working. For some time in the thirties, Artaud carried out various trips. He travelled to
Mexico in 1936, where he spoke at a series of conferences on surrealism and theatre, and
spent some time with the Tarahumaras tribe. On his return, he continued to work on various
texts and exhibitions, sojourning with friends or on the streets. In 1937 he undertook a trip to
Ireland with very few financial resources. His letters of this period attest to the experiencing
of a great mystic exaltation. Artaud was arrested and deported to France, met in Le Havre and
sent to a psychiatric hospital. This was the beginning of a period spent in several psychiatric
institutions, which only ended in 1947. In the meantime, despite dreadful living conditions,
Artaud wrote and drew almost uninterruptedly, and many of his books were published while
he remained hospitalised. He was released and returned to Paris in the first months of 1947.

One year later, he died of rectal cancer, aggravated by his poor living conditions.

The public biographical data of Artaud and Benjamin give no evidence of a meeting
between the two. Despite being contemporaries, they did not mention each other, at least as
far as this writer is aware, during their life time. They at times frequented the same milieu,
particularly the surrealist circles in Paris in the late twenties and early thirties. Perhaps they
could have crossed paths there or in Marseille on a few occasions in the thirties, but no sign
of any such meeting has been found. Amongst the few critics who have discussed the absence
of references between them, Rainer Nigele, in The Cambridge Companion to Walter
Benjamin (2004), points to some similar aspects to be found in their views on surrealism.
While identifying in Benjamin’s essay on the avant-garde movement the reference to a crisis

in the European intelligentsia, Négele states:

Walter Benjamin does not mention the fact that at least one French writer,
Antonin Artaud, shares the same perspective, insisting on the high stakes of
writing beyond the limits of aesthetic concerns. It is indeed one of the most
puzzling aspects of Benjamin’s essay on Surrealism and his other writings on
the French scene, that, as far as I know, there is not one single mentioning of
Artaud. To be sure, Artaud had ruptured his relations with the Surrealists, but
precisely because he saw their potential and their limits in the same terms as
Benjamin. (175f)

The present work hols that the terms in which Artaud and Benjamin expressed their criticism

to surrealism were not exactly the same. They point to a similar orientation in Artaud’s and

Benjamin’s engagement with the movement, and the form of experience it produced.
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As in the case of surrealism, the elements that link Artaud and Benjamin are also
those that distance them. They are, for instance, the relationship with avant-garde
movements, the acknowledgement of the crisis of enlightened reason, the input of magic in
the constitution of a form of critique. While the themes, and, at times, even the notions used
by them are the same or analogous, there is a stark difference in the nature of the writings of
Artaud and Benjamin. This distance underscores their works, giving rise to different tones,
different uses of language, which, while perhaps not completely incompatible, are not
siblings.

The comparison of Artaud and Benjamin does not aim at reconciling their differences,
let alone erasing unsolved problems that emerge from the examination of them. The notion of
image, on these grounds, offers an unequivocal starting point. From Freud’s definition of the
dream as an imagistic dramatisation of the commitment between unconscious wishes and
conscious life (Dreams 79; 87), to Benjamin’s appeal to the political sphere “reserved one
hundred percent for images” (Surrealism 191), and Artaud’s evocation of the clear language
of images in the thematisation of /a Chair (“the Flesh”) ((Euvres 148), this notion pervades
these author’s most important formulations. Also relevant to this issue is the surrealist
“collection of images” from the unconscious, highlighting the articulation of an experience

both imaginative and revolutionary.

The notion of image evoked in such contexts designates much more than an aesthetic
sign. According to Didi-Huberman in Survivance des Lucioles (2009), it refers to the
figuration, the act of rendre présent (“rendering present”) something real, historical, and even
oneself. Psychic and mental images are the most representative of this understanding, and
cannot be separated from the process in which they are engendered. Didi-Huberman relates
images to the imagination — “ce travail producteur d’images pour la pensée”’ (52) —,
suggesting that in ways of imagining lie ways of being political. As in a flash of lightening,
images open the way to action. The writings of both Benjamin and Artaud, while they startle
the reader with images, require imagination as part of the reader’s engagement. Not in order
to decodify metaphors, but to take part in the sensitive interplay between the production of

images and forms of living.

Moreover, if Benjamin and Artaud testify to the decay and absence of traditional
experience, their attempts to construct new forms from this diagnosis are permeated by

images. Artaud’s point of departure is the excruciating feeling that dominates his experience,

7 “the work that produces images for thought”
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from which he acquires a radical perspective on the discontinuities of thought. Writing
appears as one possibility of figuration, that is, the acquiring of distance from the
fundamental distance within his own being. It is the dramatisation of this position that brings
images to the front. Artaud is then confronted with an untranslatable knowledge, a terrible
wisdom that accesses at once the imagination and the fundamental problems of living. This
form of knowledge represents a thread, a point of connection amidst the eternal separation of
instances of life. It is, for the most part, fragile and not comforting to Artaud. It represents,
nevertheless, a step on the path towards the establishment of a corps vivant (“living body”).
As Artaud states, his concern is with “une révolution de la conscience qui nous permettra de
guérir la vie™® (Euvres 728). The activities of figuration and dramatisation are vital to this

endeavour.

In Benjamin’s writings, the problematisation of experience, while it takes into
consideration the decay of a mystical world view, points to the reminiscent presence of magic
in the current forms of living. Images are a privileged form of trace of this disappearing
world view. According to Benjamin, they operate outside the chronological order, and are
capable of both recovering and dispersing a forgotten or repressed past. By doing so, images
are able to provoke a transformation of the present. Benjamin states: “the past can be seized
only as an image which flashes up at the instant when it can be recognized and is never seen
again” (Theses 255). Surrealism, cinema and literary writing are some of the fields through
which Benjamin investigates this reminiscent sphere, leading him to his ambiguous diagnosis
on the impossibility of experience, but also the possible reconstruction of it, in a new,

“synthetic” form.

The comparison between Artaud and Benjamin allows for an understanding of the
extent to which the deviation and dramatisation performed by images in relation to pre-
established situations plays an active part in building the conditions for a transformative
experience. The dimension of the unconscious, permeated by images, appears in their works
under different facets, of which those grouped under the notions of magic and experience are
privileged in this work. What will become evident in the pages to follow, once again, is that
the approaches of both authors are radically different. While Benjamin’s world view, and
particularly his vision on language, is hermeneutically oriented, aiming, ultimately, at the
restoration of an interpretation that allows the unveiling of potentially transformative

significations, Artaud’s is the heir of a tragic orientation of thought, concerned with the

8 «a revolution of consciousness that will allow us to heal life”
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irrecoverable fragmentation of the soul, preventing the formation of absolute meaning.
Although Benjamin does not envision any ultimate resolution or restoration, and indeed at
times expresses the fragmented dimension as the only experienceable one, and although
Artaud recurrently nourishes ideas of recuperation and the joining of fragments into some

new form of consistency, the thoughts’ horizon of the two writers cannot be matched.

The interest of this work lies in capturing the formulations that emerge from the
positioning of the writings of Artaud and Benjamin side by side. The positive, constructive
aspect of their works represents the high point of this endeavor. It concerns Artaud’s and
Benjamin’s attempts to overcome the darker aspects of the changes related to the field of
experience in the twentieth century. Although traditional forms of experience were no longer
available, and the dissolution in understanding of thought and the self had reached a point of
no return, new conditions for experience were being slowly and tentatively constructed.
Artaud and Benjamin give a testimony of radically different, but connected, forms of this

construction.

Additionally to the different philosophical orientations, the formal dissimilarities
between the writings of Benjamin and Artaud are illuminated by their comparison. Because
the nature of their writings is very different, the point of departure of this work required the
establishment of a common basis for analysis. While, for Artaud, writing is an act that cannot
be merely operated on and about certain subject, but has instead to be “incarnated,” Benjamin
addresses his subjects of investigation in a more traditional fashion. Therefore, if the role of
the distanced critic seems to fit Benjamin quite comfortably, Artaud intends to merge in the
same act the roles of writer and critic, the actor and the spectator. According to Grossman,
Artaud “pratiquera toute sa vie ce qu’il appelle ‘la culture en action.” La littérature est donc

. . . . N qe 9
un acte, la mise en jeu de forces, I’inverse d’'une consommation a distance.” ((Euvres 25).

While Artaud opposes the idea that culture and life are separate fields, Benjamin, in
contrast, is supposed to have aspired to the position of “the only true critic of German
literature” (Arendt 4). As a consequence of these dissimilarities, which once again reflect the
fundamental differences between Artaud and Benjamin, the interpretation of the notions of
the unconscious, experience and magic in this work are the result of an effort that is at least
partially interpretative towards their writings, while hopefully having remained true to their

1deas.

9 “will practice all his life what he calls ‘culture in action.” Literature is thus an act, the invocation of forces, the
inverse of a distant consummation.”
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The theme of a comparison between Artaud and Benjamin propose some further
questions. Artaud’s texts seem to require a particular positioning on the part of the reader,
questioning as they do the very nature of the writing process. Artaud problematises, for
instance, the reader’s conscious and unconscious engagement in his writings. In what
concerns the engagement of this work, the emphasis is on bringing out his living legacy, that
is, his consistent commitment with the constitution of vital forms of living. This opposes the
interpretations that emphasise impotence and suffering in Artaud’s writings, without
highlighting the other facets of the tragic experience: of ecstasy, fury and passion. In relation
to Benjamin, the question is that of escaping psychological and apolitical frameworks,
particularly the search for a character to assign meaning to the “fragmented work.” The aim
here is to reveal Benjamin’s at times erroneous, but always innovating, search for new forms
of experience and political action, to take place at the crossroads between a disenchanted

world and the remaining traces of magic.

Finally, the present work intends to approach the writings of Artaud and Benjamin
through a comparative framework focused on the conceptualisation of the unconscious,
particularly through the themes that derived from it in the work of the two writers: magic and
experience. The research proposition concerns the intricate relationship of the notion
proposed by Freud with the mystical aspect of both authors’ writings, in order to propose the
“image” of experience that permeates their accounts of modernity. It argues that the Freudian
approach to the unconscious is a fundament of their works, although it is explored in contexts
and directions distant from the precepts established by the Viennese psychiatrist. Also present
in the surrealist perspective, these “estranged” tendencies do not coincide completely in the
views of Artaud and Benjamin. They point to similar interests, and allow a criticism of

different aspects of their writings.

Departing from the Freudian understanding of the unconscious in The Interpretation
of Dreams, this work explores the surrealist definition of this same notion, particulary
through the writings of Breton. It includes the different inputs of psychoanalysis and
occultism in surrealism, as well as Breton’s attempt to integrate the discoveries of Freud with
the precepts of dialectic materialism. It considers that, from Freud’s recourse to a broad basis
of non-scientific expertise to establish his theory in the scientific field, to the concurrent
influence of recent psychoanalytic theory and occultism in surrealism, the question that have

remained open is whether the unconscious’ relation to magic is a conditional or a determinant
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one. From this issue derives the more general elucidation, evoked in the writings of Artaud

and Benjamin, of whether the unconscious is a liberating or a limiting source of experience.

The answers, different and unique, that the works of Artaud and Benjamin offer in
their discussions of the role of the unconscious, and, through it, of the spiritual and magical
sphere of life in the constitution of experience structure this work chronologically and
thematically. Magic appears, in the writings of Artaud and Benjamin, as a recurrent theme in
the exploration of the forms of and means towards achieving truthful and significant
experience, in opposition to the chronic condition that these authors name the dispossession
or decay of experience. Artaud and Benjamin work, to some extent, against the grain of the
scientific tendency of Freud’s writings, as well as being in disagreement with some aspects of
the incursion of surrealism into discussions of unconscious potentialities. Nevertheless, while
both writers depart from the scenario established by these two trends, they also resort to them

at various points in their work.

Artaud and Benjamin approached the unconscious as a sphere that shelters what
magic and astrology used to reveal. While it operates as a substitute or remnant of this
dimension in the secularised world, it is also engaged in manoeuvres that undermine
individual and social development. Magical powers are mobilised either towards radical
change or, conversely, towards the prevention of the conditions for this transformation.
Within this framework, the field of magic undergoes a transformation, from having a
restricted and almost marginal role, to participating in both authors’ speculations on
processes that affect the whole of society. While for Benjamin this transformation takes the
form of an engagement in organising the communist revolution, in Artaud it is a revolt
against all forms of oppression, both material and spiritual. As mentioned above, both authors

explore this connection through the theme of images.

Permeated by the exploration of the magic or mystical dimension of life, Artaud’s and
Benjamin’s investigations into experience not only elaborate a radical diagnosis of the
conditions of living in modernity, but also outlines the different forms taken by this notion
following the crisis of traditional definitions precipitated by the work of Freud. Artaud and
Benjamin envision, through a combination of forms of communion and solitude, represented
by language or writing, and religion or spiritual transcendence, the possibility of both
dramatising and gaining distance from the negative diagnosis of contemporary experience, in

order to engender the procedural construction of new forms of it.
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In this context, language appears as related to an “original” sphere, in which both the
fragmented and decayed forms of experience are explored through the idea of the trace. In
relation to language, the fundamental distance separating the writings of Artaud and
Benjamin becomes once again evident. If this distance does not constitute an estrangement,
this is partially due to both having attempted to create new forms of consistency from their
analyses of the thresholds of experience, of the emergence of a “new consciousness” of the
fading of traditional forms. The kinship or parenté between the works of Artaud and
Benjamin, in this regard, concern the connecting of underlying tendencies, instead of the

establishing of identities.



PART I

The Unconscious: From Sigmund Freud to the Avant-Garde Movements
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2. THE DISCLOSURE OF THE UNCONSCIOUS

In the theory progressively elaborated by Sigmund Freud in the book 7he
Interpretation of Dreams, two instances of the psychical life — here understood in the
original Greek sense of psukhé (Psyche), i.e. the breath of life, the human soul — are
described. One of these instances, today familiar in popular discourse, is itself unconscious,
remote from rational thinking, and unable to emerge without the intervention of the second
instance, that of consciousness (Freud Dreams 169). However, despite making use of a
negative definition of the unconscious, Freud considered this dimension to have a much
larger role in human life than the conscious one (Freud Dreams 607). His theory, initially
dramatically rejected by both the general public and specialists, has come to exert influence
on a number of intellectual fields. In its philosophical aspect, for instance, the notion of
unconscious becomes the umbrella beneath which a variety of phenomena, hitherto only

marginal in the history of thought, can be explored.

In the framework of the present text, analysis of Freud’s first extensive work, The
Interpretation of Dreams, is privileged over a more comprehensive examination of several of
his writings. This is due to the inaugural nature of the book’s presentation of Freud’s notion
of the unconscious, as well as its significant cultural impact. It represents the line that
connects Freud and the avant-garde movements, particularly surrealism, to the complex
unfolding of the unconscious dimension of experience in the works of Antonin Artaud and
Walter Benjamin. No less important here is the fact that, in the book in question, the notion of
the unconscious is “revealed” throughout via Freud’s exploration of the dream, that eternally-
disputed subject that became a crucial part of the work of the Surrealists and also of the

cultural milieu that fed into both Artaud and Benjamin’s writings.

Moreover, as an inaugural work in the field of psychoanalysis, The Interpretation of
Dreams 1is an exemplary dramatisation of the way in which control of the domain of valid
knowledge was under dispute: Science was pitted against a vast and disparate body of non-
scientific wisdom, from traditional lore accumulated and transmitted over centuries, to more
recent developments in mysticism and popular culture. This is particularly interesting when
considered in the context of the later establishment of science as the principal, and arguably
single, source of truth and valuable knowledge in the twentieth century. One of the central
aims of the present work is therefore to demonstrate the survival of one facet of the

conflictive development of the notion of the unconscious in the works of authors relevant to
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the twentieth century. They are, in this sense, the enduring connection between a dimension

beyond rationality and elements of prescientific thinking about the soul.

This approach follows the logical development of Freud’s book, taking into account
the intricate and multifold nature of its genealogy. In doing so it hopes, on the one hand, to
render the different elements involved in the complex emergence of the concept of the
unconscious visible; and, on the other hand, to demonstrate the parallel operation of two
fields of reference in Freud’s theory, namely a scientific and a non-scientific one. It begins by
briefly contextualising The Interpretation of Dreams in relation to both Freud’s own
trajectory and the recent ancestry of the unconscious in the history of thought. This is
followed by a review of the presentation of the unconscious through the course of the book,
paying special attention to those elements that contradict the dominant tone of the work, that
of a dialogical process between writer and the reader, leading to a recognition of Freud’s
postulates. The third section of this text focuses on a few elements that point to the singular
place occupied by prescientific notions in Freud’s work. Through analysis of these, it
attempts to characterise the ambiguous status of such elements in the early expression of
psychoanalytic theory, a status that would influence the treatment of the notion of the

unconscious throughout the twentieth century.

In conclusion, the thesis proposed here with regard to the emergence of the
unconscious in Freud’s theory is that it is as close to nineteenth century science as it is to
prescientific thinking on dreams and other psychical formations. In methodological terms,
Freud’s approach differs enormously from that of either of these fields. However, a defining
element seems to lie in the fact that Freud, when writing The Interpretation of Dreams, was
eager to be accepted by the ruling scientists of his time, a desire which necessitated the
limited space assigned to non-scientific wisdom in his theory. Artaud and Benjamin, on the
other hand, work against the grain of this scientific trend, presenting an experience of

unconsciousness immersed in the remnants of magic and mystical practices.

2.1. Freud and the Theory of Dreams

According to the French psychoanalyst Didier Anzieu (11), the book that Sigmund
Freud expected to provide him with great personal and professional recognition, took eight
years to sell out its first edition. The Interpretation of Dreams — originally titled Die
Traumdeutung — represented a departure from the short essays and reviews Freud had

published before 1899. From accounts of animal physiology to clinical medicine and
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neurology, the psychiatrist’s trajectory can be traced back through these rarely-read early
publications (Freud Three Essays 223-257). First as a laboratory technician, later as a hospital
clinician, Freud wrote about topics that were relatively significant to the fields of physiology
and medicine at the time. The nature of scientific discovery at the end of the nineteenth
century, for instance, can be charted through Freud’s studies of cocaine, which were gathered
together in a paper in 1884. In this case, believing in the effective therapeutic use of the
substance, Freud recommended it to colleagues and patients. This was unfortunately partly
responsible for the early death of one of his colleagues, Ernst Fleischl. Although not an
exceptional fact in the nineteenth century medical field, this event precipitated intense
feelings of both lack of recognition and guilt on the part of Freud (Anzieu 13). He displayed
such reactions at different points in his life, including during his sleep, as he later made

public in The Interpretation of Dreams.

Freud’s interest in the functioning of the psychical life became decisive when, in
1885, he travelled to Paris to study under the French psychiatrist Jean-Martin Charcot, who
was famous for the use of hypnosis in the treatment of hysteria (Souza and Endo 47). Back in
Vienna, he resigned from his position at the hospital in order to devote himself completely to
private practice, while starting to treat nervous diseases with hypnotic suggestion (Freud
Three Essays 4). It was through his fellow psychiatrist Josef Breuer, and the much-discussed
case of Anna O. — originally Bertha Pappenheim — that Freud became acquainted with the
concept of the retrogression of neurotic symptoms once the patient had “freely” addressed the
afflicted manifestations and, particularly, after he or she had recalled the original experiences
related to them (Freud Hysteria 262-3). This was named cathartic analysis by Breuer and
Freud, and is characterised by its orientation towards the patient’s expression of emotions,
leading to those supposedly present at the original scene of trauma and later repressed.
Hypnosis, in this case, was the tool used to suspend the critical instance that prevented such

emotions from emerging.

According to Souza and Endo (48-9), Freud began to adopt the cathartic method in his
practice, subsequently altering it once he abandoned the use of hypnosis. His collaboration
with Breuer, however, proved to be prolific. The two published Studies on Hysteria in 1895,
introducing the idea that symptoms of this illness were symbolic representations of traumatic
memories, often of a sexual nature (Freud Hysteria 210). This was not the first book
published by Freud. In 1891 On Aphasia: A Critical Study had appeared, in which Freud

reviewed previous theories on brain damage and challenged them using clinical material. It
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was, however, the first of his works to have a psychological orientation. It is worth noting in
this context that Freud and Breuer would later disagree on the importance of sexual aspects in
the aetiology of mental conditions (Souza and Endo 44). In any case, Studies on Hysteria
represented Freud’s commitment to the analysis of psychical afflictions through approaching

hidden aspects of the mind, precisely ten years after he made his decisive journey to Paris.

The year following the book’s publication, 1896, was significant in Freud’s life and
work. This was due above all to the death of his father, an event that engendered, after a
period of deep sadness, what the author called his process of self-analysis (Freud Drafts 257).
Through this, Freud would put to the test his recent theories on the functioning of the mind,
paying particular attention to dreams. However, the self-analysis was not a solitary process.
Instead, it was based largely on Freud’s constant exchange with the German otolaryngologist
Wilhelm Fliess, his main supporter and close friend at the time (Souza and Endo 51). Due to
findings obtained through this process, Freud abandoned, for instance, the trauma theory of
neurosis, while recognising the importance of infantile sexuality. In the same year, according
to letters exchanged between Freud and Fliess, the structure behind The Interpretation of
Dreams had already been sketched (Freud Drafts 233-9). The book, however, was not
completed until three years later, in 1899. Freud dated it 1900, intending to situate it in a new
era. And indeed, in relation to previous theories of dreams, the work of Freud did inaugurate
a new period, based on the establishment of a distinction between the manifest and the latent
contents of dreams. It is in the “gap” opened up by this distinction that Freud makes his

major contribution to the understanding of the Psyche, the notion of unconscious.

Freud was not a pioneer of his times when it came to dealing with the notion of the
unconscious (Kirchner 684). As pointed out by Arnim Regenbogen, “the history of the
unconscious can be understood both as the history of a philosophical problem
(Problemgeschichte) and as the history of a concept (Begriffsgeschichte)” (Nicholls and
Liebscher 3). While the concept of the unconscious is quite recent in the history of thought,
the philosophical problem concerning the existence of such a dimension can be dated back to
ancient times. In the latter case, according to Nicholls and Liebscher in Thinking the
Unconscious: Nineteenth-Century German Thought, the problematic extends from Buddha,
Plato and Plotinus, through the writings of the Middle Ages, up to its modern expression
(Nicholls and Liebscher 4). In the former case, the concept’s complex genealogy in

nineteenth-century German philosophy and literature is immediately evident. This is the
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context from which the work of Freud emerged. Here follows a short recapitulation of this

genealogy, largely based on the retrospective proposed by Nicholls and Liebscher (3-25).

The first text to use the word UnbewufStseyn (“unconsciousness”) is widely accepted
to be Ernst Platner’s Philosophical Aphorisms (1776). Its framework, however, is far from
original. Platner’s approach inherited its structure from the writings of philosophers such as
René Descartes, John Locke and Gottfried Leibniz, who in turn influenced and responded to
each other’s work (Nicholls and Liebscher 6). Briefly, the reception of Descartes in England
and Germany resulted in various assertions regarding the impossibility of limiting the human
experience to rational consciousness and thought. The definition of what might lie beyond
this dimension, however, was not thoroughly established. For Leibniz, for instance, this
sphere was concerned with the multiplicity of perception of which the human being is
capable, elements of which must necessarily exist at a level beneath consciousness, the so-
called petites perceptions (Kirchner 684). It was Leibniz who ultimately established a
German philosophical discourse on the unconscious, with Platner and Christian Wolff
amongst his prominent successors. If, for Wolff, the unconscious manifests itself in the
failure to differentiate what is perceived by the human senses, leading to the “darkness of
thoughts,” for Platner, it includes ideas both with and without consciousness, characterised as

intrinsic parts of the soul’s life.

Alongside the Leibnizian tradition, Kant’s ideas also contributed to establishing the
nineteenth century discourse on the unconscious. Despite their blatant differences, in
Anthropology from a Pragmatic Point of View, published in 1798 — but probably written
between 1781 and 1787 —, Kant formulated a notion of obscured ideas that is very close to
the theories of Leibniz. He mentions the existence of representations without consciousness,
pointing to a sphere of intuitions and sensations that would go on to inspire the speculations
of Romantic writers. His later works on critical philosophy, however, focus almost
exclusively on the exploration of reason, leaving little space for the darkness he once
envisioned, or at least reserving a much more privileged role for the faculty of understanding
than for the sensibility of the self. The transcendental idealism formulated by Kant, however,
would lead to a tradition in which a divided “I” — an object of inner sense or intuition at the
same time as it is a subject thinking through the operations of understanding — is at times
minimised in favour of what is often conceived as the “not-1.” An example is Friedrich
Schelling’s attempt at a Kantian project in System of Transcendental Idealism (1800), in

which the term unconscious is used in connection with subjectivity, freedom and nature. This
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relative “empowerment” of the not-I would remain important in the works of Schiller,

Schopenhauer and Nietzsche, before entering, directly or indirectly, into the work of Freud.

The philosopher Eduard von Hartmann also occupied a prominent place in the field of
speculation on the unconscious in the German-speaking world of the nineteenth century. His
book Philosophy of the Unconscious, published in 1869, appeared in eleven editions and was
supplanted only by Freud’s work as the chief theory in the public sphere. Despite the public
acclamation he received, however, Hartmann was severely criticised by the academic elites of
the time, as was Freud some decades later (Nicholls and Liebscher 1). The author described
the unconscious in terms of the Absolute, an all-inclusive whole that is both will and idea,
suffering and order (Hartmann E. 58-60). On a practical level, he considered the role of this
dimension in a large range of fields including language, religion, history and social life. On
an abstract level, the two poles of the unconscious were described as being exchanged along
the world’s development and as being responsible for the intercalation of pleasure and pain in
the human experience. Finally, as summarised by Henri Ellemberger, Hartmann’s approach
traversed different fields of knowledge, in that he distinguished three layers of

unconsciousness:

(1) the absolute unconscious, which constitutes the substance of the universe
and is the source of the other forms of the unconscious; (2) the physiological
unconscious ... at work in the origin, development and evolution of living
beings, including man; (3) the relative or psychological unconscious, which

lies at the source of our conscious mental life. (Ellemberger 210)

It is remarkable how little the unconscious described by Hartmann resembles the
scattered, though strict, philosophical approaches of Leibniz, Kant and their followers. With
Philosophy of the Unconscious, the unconscious was elevated from being a notion that had
been modestly and carefully put forward, and been relegated to a secondary place in the rank
of philosophical matters, to a comprehensive idea, present at every level of experience, from
the origin of all things to everyday life. Hartmann was therefore responsible for a
popularisation of the term within academic and public spheres, paving the way for Freud’s
work, even if their definitions of it consistently differed. It is worth noting here that, in
addition to the comprehensive approach that distinguishes his work from both that of Freud
and of the other authors previously mentioned, Hartmann was a pessimist. He believed that
the resolution of the two poles of unconsciousness constituted a voluntary departure from

life, that is, the triumph of idea over will (Hartmann E. 386).
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The context in which Hartmann’s work appeared, of laboured philosophical
approaches on the one hand and growing popular interest on the other, is characteristic of
how the notion of the unconscious was viewed in the nineteenth century. Nietzsche, in 1873,
expressed it ironically thus: “In the entire world one does not speak of the unconscious since,
according to its essence, it is unknown; only in Berlin does one speak of and know something
about it, and explain to us what actually sets it apart” (262). In this sense the work of
Hartmann, a Berlin-based transcendental realist, is the exception in terms of nineteenth
century philosophical treatment of the unconscious. It emerged in a cultural atmosphere that
could conceive of and receive such thematisation, albeit subjecting it to sharp academic

criticism.

2.2. Die Traumdeutung

Considering the medical context within which Freud develops most of his ideas,
together with the philosophical approaches to non-consciousness prevalent in the German-
speaking world at the time, The Interpretation of Dreams emerges as a radically different
account of the unconscious that is, however, not without ancestry. Freud himself opened his
book with a review of previous texts on dreams, establishing a very different lineage to that
presented above, with the exception of references to Hartmann and Kant (Freud Dreams 35-
120). In both cases, however, Freud acknowledges no influence. In the case of Kant, he refers
to his affirmations that dreams give a glimpse into one’s inner nature, and that they are
connected to mental illnesses (Freud Dreams 98; 115). In the case of Hartmann, Freud
highlights his pessimism, asserting that, in common with other observers, the German
philosopher envisions dreams as painful experiences (Freud Dreams 159). The first
remarkable feature of The Interpretation of Dreams, then, is its open intention to take its
place as part of a field of scientific research. As Freud himself states in 1904, while
presenting the notion of the unconscious to his readers, “please do not be afraid that this is
going to land us in the depths of philosophical obscurities. Our unconscious is not quite the
same thing as that of philosophers” (Freud Three Essays 266). However, while showing that
his orientation is principally scientific, Freud could not completely obscure the humanistic

aspect of his work.

In fact, as pointed out by Bruno Bettelheim in Freud and Man's Soul (1983), a word
often used by Freud to designate his object of study and its dynamics was Seele (“soul”), a

notion that, together with its derivatives, virtually disappeared in James Strachey’s
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translation. It has been most frequently translated as “mind,” which fits well with Freud’s
scientific aspirations. However, it also obscures the original context, that of a non-alienated
relationship between the intellectual and the emotional aspects of life. , The dream, for
instance, was described as the result of Seelentdtigkeit (“the soul’s activity”). In fact,
Strachey recognised having translated psychisch as psychical and seelisch as mental, even
though he believed them to be synonymous (Strachey xix). On this point, Bettelheim (4)
contends that the fact that Strachey was personally designated, together with Alix Strachey, as
the English translator of Freud’s oeuvre, did not prevent him from producing mistranslations.
Moreover, Freud and his daughter Anna Freud personally supervised the process, hampering

posthumous criticism.

This shift of emphasis leaves the reader of the Standard Edition with the general
impression that Freud’s work was relatively abstract and depersonalised (Bettelheim 10).
Another reason for this, of a more cultural nature, could be the distance separating readers
from the context in which The Interpretation of Dreams was written. The metaphors used by
Freud, for instance, demand some knowledge of the German used in Vienna, and the literary
and mythological references evoked throughout the book require familiarity with classical
literature (Bettelheim 37). Strachey, in the General Preface to the Standard Edition, mentions
Freud’s knowledge of the Greek and Latin classics, as well as the literatures of Germany,
England, France and Spain. On this point, he states that: “most of his allusions may have
been immediately intelligible to his contemporaries in Vienna, but are quite beyond the range
of a modern English-speaking reader” (Strachey xvi). Also relevant is the particular place
occupied by psychoanalysis within the field of modern science at the time, a field in which
philosophy and scientific research were still not completely distinct areas of study, but were

engaged in a constant struggle for delimitation.

In the section of Die Traumdeutung presenting the review of scientific literature
dealing with the problems of dreams Freud can therefore be seen giving an account of what
are for the most part medical and psychological essays published in the fifty years previous to
1899." The few “philosophical” works he approaches are mostly secondary literature on
ancient philosophy and books on mythology. In these cases he gives only schematic accounts
of their understanding of dreams, considering the reader to be acquainted with such material.

The bibliographical narrative produced by Freud highlights, on the one hand, the general

' In newer editions of the book, however, Freud incorporated later publications, specifically those reacting to
The Interpretation of Dreams.
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medical understanding that dreams are irrelevant activities of the mind that hold no special
meaning, and on the other hand, the belief that the production of dreams is related to causes
outside mental life, from disturbances of sleep to internal organic sensations related to illness.
Concerning the material of dreams, the bibliography generally places their origin in waking
experience, considering that dreams bring into play no more than fragments of this, in a
visual format. There is, therefore, the recognition that dreams “think” essentially in images,
and construct a situation from them. For many authors, dreams simply “hallucinate” the
information from waking life, the act of dreaming being considered to be outside the limits of

the authority of the self.

On the moral sense of dreams the authors brought up by Freud diverge. Whereas for
some “the purer the life, the purer the dream” (Freud Dreams 95), for others the morality in
dreams has a specific psychical source, making the dreamer free of responsibility for them.
The first view is related to the belief that dreams are the language of truth, as was evident in
the use of dreams in inquisition trials, for example. In the second approach it is the instinctive
man who is revealed by the dream, a man subjected to his passions once his will has been
suspended. All this is reflected in different theories of the function of dreaming. Freud
distinguishes three of them, according to which: 1) the whole of psychical activity continues
in dreams, but producing different results influenced by the state of sleep; 2) dreams imply a
lowering of psychical activities, an impoverishment of connections; 3) dreams have the
capacity to carry out special psychical activities (Freud Dreams 102-9). One can see how
each of these approaches has different implications for the role and the assessment of dreams.
In the first, no special value is attached to the act of dreaming, and no particular reason is
offered as to why one should dream. In the second case, dreams are conceived as being the
result of a weakened state of mind and therefore cannot be expected to hold any particularly
significant meaning. It is in the third case that something exceptional is attributed to dreams,
leading to assumptions that range from the liberation of the imagination to healing and

artistic functions within the dreaming act.

Finally, on the relation between dreams and mental diseases, Freud states briefly that
for some authors there is a close connection between the two, in consonance with the view
that dreams are part of a chaotic functioning of the mind. In some cases the dream is seen
either as the cause of the madness, or as its first manifestation. Some of the philosophical
approaches that Freud brings up in his literature review of dreams also appear at this point,

including Kant’s quote that “the madman is a waking dreamer” (Dreams 115), as well as
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Schopenhauer’s two-fold description of dream as a brief madness, and madness as a long

dream.

Freud’s own position in relation to the sources he describes is not immediately clear,
despite the fact that throughout the literature review he makes both favourable and hostile
comments. The review serves more than anything as the platform from which Freud can
launch his own project, starting, in the book’s second chapter, with the direct presentation of
one of his own dreams and his interpretation of it. However, one should point to the place
occupied by Freud’s opinions in the bibliographic narrative he establishes. First of all, dreams
obviously hold a meaning for Freud, and moreover have significance for the understanding of
an individual’s whole psychical life. In this sense external causes, such as a noise disturbing
sleep or a physiological malaise, might have an influence on the formation of dreams, but this
is nothing compared to the power of psychical forces. These usually proceed from an alliance
between a recent waking experience and a remote memory inaccessible to consciousness, the
latter being more important in the formation of the dream. For Freud, some of the mind’s
activities simply continue to function during sleep, while others are diminished. Crucial,
however, is the fact that dreams present special features because they operate using the same
mental tools as waking life, but in a different fashion. The morality that society imposes on
the dreamer can therefore not be of the same nature as that imposed on the waking man;
dreams may be said to speak the truth, but it is a truth of another order, cloaked in its own

particular disguises.

The fact that dreams can be interpreted is, according to Freud, the key contribution
made by his theory in relation to the previous approaches he analyses. This assumption finds
no parallels in the dominant dream theories of the nineteenth century. However, the
exception, brought up by Freud, of Karl Albert Scherner, must be highlighted. In Das Leben
des Traumes (“The Life of the Dream,” 1861), the author points to the fact that human
imagination makes use of symbolism in the construction of dreams, and that such symbols
are therefore interpretable. Scherner is particularly attached to a few specific elements of
dream representation, related to the dreamer’s internal organs. In this sense, he makes an
attempt at interpreting dreams that is similar, in many ways, to prescientific dream-
interpretation based on fixed symbols. As we will see, this is not very distant from Freud’s
ambiguous approach to dream symbolism. However, as Freud himself points out, no function

is attached to symbols in Scherner’s account, and by extension, no function is suggested for
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the dream. In this sense, Freud’s theory does bring a new emphasis when contrasted with the

dominant dream theories of the nineteenth century.

This makes Freud perhaps the first author, in the context of enlightened knowledge, to
make a systematic effort towards determining the significance of the dream in relation to
general psychical life. Through dreams, he established a whole new approach on the
functioning of the mind, an approach that, as mentioned above, was particularly innovative
because of its systematic exposition of the unconscious. In Studies on Hysteria, Freud had
defined, together with Breuer, the actual psychical force of unsuspected traumas from the
patient’s past. In The Interpretation of Dreams, the role of the unconscious in a large
spectrum of mental activities is established, including those that form part of the regular
functioning of the mind. In Freud’s words, dreams are a universal fact, and their
interpretation is “the royal road to a knowledge of the unconscious activities of the mind”

(Dreams 604).

Curiously, though, in The Interpretation of Dreams there is the sense that the notion of
the unconscious emerged unintentionally, as a side effect of the investigation of dreams.
Freud’s literature review shows that the unconscious is far from being his initial target. The
structure of the book invites the reader to follow Freud’s incursion, step-by-step, into the
dream universe. He offers careful and consecutive descriptions of dream phenomena,
lucubration on their significance and refutation of his hypothesis until a synthesis is
proposed, usually not of a permanent nature. In this regard, Freud’s style is remarkably
dialectical, clear and convincing, as many critics have pointed out. According to Stéphane
Moses, it transforms the reader into a singular addressee, who incarnates, through the text,
the author’s opposite number. This dialogical structure displays some principles of Freud’s
theory of knowledge, namely that the truth can never be apprehended in the abstract sphere of
ideas, but “qu’elles se déploient tout d’abord au cours du processus de 1’échange linguistique

entre deux sujets”'! (Mosés Réves 37).

This seems to be the case in The Interpretation of Dreams. Freud imagines his reader
to be sceptical and averse to his propositions. In his dialogue with this opponent, he appears
to present and work through his arguments completely exhaustively, though in fact this is
rarely the case. The impression usually left for the reader is that the author has pre-empted all
possible holes that might be picked in in his theory, or at least enough of these to make the

reader carry on reading. In this way, after an extensive literary review on dreams, the content

! “That they first of all unfold in the process of linguistic exchange between two subjects”
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of which he largely dismisses, Freud presents the reader with the thorough analysis of one of

his own dreams, a “specimen dream.”
9

2.3. Dream and Wish-Fulfillment

In the first interpretation of a dream presented by Freud, through which he claims to
reveal the millennial secret of this psychical phenomenon, a very particular process takes
place.'” It seems, at first, very improbable that Freud’s interpretation can be accurate. He
begins by defining the work of interpretation as the replacement of the dream “by something
which fits into the chain of one’s mental acts” (Dreams 121). Such a formulation is the result
of associations that the dreamer “freely” establishes from the dream’s content. Freud also
reports two previous existing approaches to dream interpretation: the replacement of the
dream’s content by an intelligible and in certain aspects analogous one, as in the case of the
prediction of the future through dreams; and the decoding method, which translates specific
signs into arbitrary meanings, as in the case of the dream manuals. Criticism of Freud points
to the absence of scientific treatment of the subject in both cases. In other words, the
application of these approaches as credible dream-interpretation theories is considerably

restricted, despite their similarities with the Freudian method.

Freud’s own approach is not immediately graspable. As Studies on Hysteria tells us, a
dream can be part of the psychical chain that refers to the memory of a pathological idea.
Once the element in the patient’s mental life from which this idea originated is revealed, the
pathological arrangement tends to collapse. In the presentation of the inaugural analysis of
his own dream, however, Freud remarks that it is the dream of “an approximately normal
person” (Dreams 129). This is in the context of the reasons given by the author for not having
privileged the dreams of patients in his analysis, in order to emphasise the universality he
intends to attach to his theory."” In contrast to Freud's previous considerations on dreams,
therefore, The Interpretation of Dreams proposes that dreams are formed from materials that
are not necessarily pathological in nature. They usually represent a particular state of affairs
as the dreamer would have wished it to be, and in this sense they represent a commitment

towards the fulfilment of a wish.

"2 For the description and full interpretation of the dream, see Freud Dreams 130-44.

" In other sections of the book, however, Freud analyses various patient’s dreams, starting from the fourth
chapter.



Hartmann 27

The presentation of the dream begins with a preamble, which gives an account of
some of the events that took place the day before the dream. This is followed by a
transcription of the narrative of the dream, produced after waking. Once this dream narrative
is established, the analysis pursues the separation of the dream into its constituent parts and
the elucidation of associations brought up by each part. Initially, the interpretation consists of
contextualising the dream in terms of the events of the previous day, which function as
starting points for the associations. According to Freud, feelings or scenes evoked by such
events usually lead to the latent content of the dream. Freud suggests that traces of the
previous day appear in the dream because they somehow continue to occupy mental activity
until the state of sleep occurs. The elements evoked through these associations, in turn,
usually relate to significant past experiences of the dreamer, as well as to his/her expectations

for the near future.

What Freud’s specimen dream presents, briefly, are distorted versions of such recent
and remote elements. Through the act of associating, Freud is able to develop awareness of
his current feelings in relation to past experiences, in a way that proves the extent to which
their significance and power remains active in the present. Other important features of the
dream are the replacement of one person in reality for another in the dreams, as well as the
use of exact opposites in relation to values and feelings, presenting the situation as the
dreamer would have wished it to be. The path from the associations to the analysis, as
evidenced by these examples, is never obvious. Freud connects different elements of his past
and present experiences in order to determine to which event or emotion a certain element of
the dream refers. Also particularly important in Freud's method are the exact words in which
the dream is described, which usually lead to the original incidence of a verbal expression or
usage, whether from the context of popular culture or from the dreamer’s own experience. In
this sense the narration of the dream is part of the elaboration that takes place in the dream

itself.

The scene dramatised in Freud's dream represents a revenge enacted on two people
who had previously hurt his self-image. The dream achieves this by presenting a situation in
which these people are proven to be wrong or discredited. Through his dream, Freud felt
reassured that he was right, crediting, as he did, great significance to the dream. In other
words, it fulfilled certain wishes on the part of the dreamer, wishes that were prompted by,
but did not originate from, the events of the previous day. In addition, the conclusion the

dream intended to bring in relation to recent events was that the dreamer had no



Hartmann 28

responsibility for a certain condition in a patient, but someone else did. In order to do this, it
referred to other earlier situations in which the dreamer had his ability questioned, and
presented them as proof of him not being wrong. Following consideration of all of this, Freud
is convinced he has discovered the meaning of dreams, even if at this point he has guided the
reader through the analysis of no more than his specimen dream, believed to be exemplary.
On the one hand, the detailed description of his associations present a convincing frame for
the final interpretation, even after Freud has admitted the occultation of certain “indiscreet”
information. On the other hand, the egoistic character of the dream's motivation and scenes

seems to demand further investigation.

Wish-fulfilment, therefore, attainable through a tortuous interpretative path, is a
fundament of Freud’s theory. In order to give more consistency to his argument, he first
presents what he considers to be simple dreams. Before that, however, one is reminded of an
important distinction. As pointed out above, Freud insists on discrimination between the
manifest and the latent content of dreams. The manifest content is what occurs in the dream,
namely the source of the narrative established after waking; the ideas behind the dream’s
construction, on the other hand, are its latent content. These ideas or thoughts precede the
dream’s existence, and are to be extracted from its manifest content through an analytic
process. As Freud schematically states, the extrapolation from latent to manifest content is the

work of the dream. The inverse operation is what the process of analysis intends to undertake.

In order to further access the dream’s latent content, therefore, Freud starts by
considering children’s dreams, in which the manifest content has a clear proximity to an
expressed wish from waking life. Freud provides examples that demonstrate how children
usually dream of what they desire, creating a situation in which the wish figures as fulfilled.
The dreaming figuration of the desire usually operates through sensorial and visual situations.
As an example, Freud describes a situation in which his daughter was heard calling out, while
asleep, for strawberries, omelette and pudding, precisely after being prevented from eating
during the day due to an illness. According to Freud, these were her favourite foods. In this
sense, the child’s psychical life is portrayed as much less complex than the adult’s: it seems to
lack many of the critical systems that prevent the expression of certain contents in adults. In
the adult, what Freud terms the dream-work operates much more sophisticated
transformations. The first example that Freud shares in this regard is the compression of

different elements of waking life into one in the dream.
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This is related to the theme of distortion in dreams, a motif approached by Freud from
the perspective of wish-fulfilment. If dreams are the fulfilment of a wish, he asks, how and
why does the dream-work operate so many distortions in the adult’s dream, instead of
presenting the wish plainly and simply, as is the case in the dreams of children? The answer,
one can suppose, lies in a critical system that prevents the passage of certain mind contents
into consciousness, during the day as well as during the night. Freud explains the reason for
such a phenomenon in the following terms: if the wish-fulfilment is unrecognisable, “there
must have existed some inclination to put up a defence against the wish” (Dreams 166).
Seeking a social parallel for this internal event, the author refers to the common act of
dissimulation or “politeness” amongst people of differing social classes, which prevents the

free expression of certain issues.

In this context Freud also quotes one of his favourite passages from Goethe’s Faust:
“Das Beste, was du wissen kannst / Darfst du den Buben doch nicht sagen“'* (Dreams 166).
This saying refers to politeness in social relations, but also to the fact that Freud, during the
presentation of his theory, is compelled to stay silent about his most intimate experiences and,
specially, the sexual character of his dreams, even if they hold the key to his insights. It is
also not gratuitous that the phrase from Faust was pronounced by Mephistopheles, with
whom Freud seems to have identified himself, in the sense that he is bringing to the field of
science the darkest human impulses, such as those which appear in dreams, leading to the

attribution, by his critics, of a “diabolic” element to him (Mosés Réves 110).

The prevention of the expression of certain contents in these situations is what Freud
terms “censorship.” He further exemplifies his usage with a political example, that of the
writer who has to disguise truths about those in authority in order to prevent the suppression
of his words. With these two examples, Freud describes the formation of dreams in terms of
truth and disguise, pointing to the ultimate necessity of the latter in situations in which the
truth is unbearable, or even dangerous. He presents different life scenarios, featuring various
degrees of normality, with the intention of affirming the necessity of a filter or disguise that
guarantees the existence of at least a version of psychical truth (better than no truth at all).
The existence of a restricting system in mental life, moreover, is the raison d’étre of
psychoanalysis, in the sense that this discipline intends to systematise knowledge capable of

decoding the distorted messages transmitted by the soul about its contents, as well as working

' “The best of what you know may not be told to boys”
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towards the construction of a social space within which such expressions can be made and

studied.

Freud here describes two instances of the operation of the psychical apparatus,'® both
of which play a role in the formation of dreams and other mental activities. The action of the
first instance is in itself unconscious and cannot appear in consciousness without the
intervention of the second instance. Between the two, the element of censorship prevents the
passage of material that might be unpleasant or shocking to the subject, even if this is content
constructed by the person himself or herself, and based on past experience. Of the two
psychical forces that give shape to the dream: “one of these constructs the wish which is
expressed by the dream, while the other exercises a censorship upon this dream-wish ...
forcibly bringing about a distortion in the expression of the wish” (Dreams 168).
Consciousness is thus conceived as a sense organ able to perceive data originating from
elsewhere, that is, the unconscious wish that precipitates the dream. The action of
consciousness in relation to the formation of the dream is therefore not creative, but

defensive.

Having guided the reader through the analysis of a specimen dream, with all of its
indiscretions and improbable associations, and having discussed the discovery of disguised
wish-fulfilment and the necessity of censorship over the soul, Freud proposes the following
modified formula for the definition of dreams: “a dream is a (disguised) fulfilment of a
(suppressed or repressed) wish” (Dreams 183). But what is the nature of the wish, and how
does it enter the construction of the dream? His identification of the wish as stemming from
the unconscious allows Freud to delineate the reach of this dimension much more clearly.
These are the developments that led his theory to become a major influence on twentieth

century culture.

2.4. The Material of Dreams

From superficial daily experiences to deep egoistical wishes, “dreams can select their
material from any part of the dreamer’s life, provided only that there’s a train of thought
linking the experience of the dream-day (the ‘recent’ impressions) with the earlier ones”

(Dreams 192). In relation to such recent impressions, even the lay observer can conclude that

!> Remembering that Freud did not use a technical nomenclature that included the German word geistig
(“mental”), as the English translation suggests. Instead he made use of seelisch, as in his reference to the soul’s
organisation in die seelische Organisation, usually translated as “mental apparatus.” The Greek-derived Psyche,
according to Freud, is closer to the meaning of Seele.
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dreams have a preference for the unimportant details of waking life. From the analysis of
many dreams, his patients’ and his own, Freud concludes that the reason for this preference
lies in the necessity for some sort of displacement, since “ideas which originally had only a
weak charge of intensity take over the charge from ideas which were originally intensely
cathected” (Dreams 200).'® This is one of the first mentions Freud makes of the existence of
psychical energy and its role in the functioning of the mind. Dreams are the combination of
these two categories of material, from recent and from remote experiences. Energy

transference allows them to become a lasting mind formation.

The material of dreams can stem from different sources, from one or several recent
and psychically significant experiences, or from internally significant experiences, as long as
they are combined into a unity, however “absurd” of this unity might appear. For Freud,
internal experiences, in other words, experiences that are not immediately accessible to
consciousness, are often traced back to childhood. In fact, according to the author, “the
deeper one carries the analysis of a dream, the more often one comes upon the track of
experiences in childhood which have played a part among the sources of that dream’s latent
content” (Dreams 219). In the various dreams analysed in this section of the book, Freud
revisits scenes from his childhood that he considers to have played a founding role in his
personality. Such scenes are most commonly remembered as part of the process of dream
interpretation, even if they do not seem to have been completely forgotten before this

exercise.

The great emphasis given to childhood experiences is continually apparent in Freud’s
writing. At times, he comes close to claiming a total prevalence of infantile scenes in the
dramatisation of a dream. On this point Moseés (Réves 100-6) highlights the figure of the
revenants, i.e. characters “coming back” from childhood memories at various moments in
one’s life, as ghosts that perpetually “haunt the scene.” According to the author, the word
revenant, employed by Freud in the context of a dream interpretation, has two main usages in
the French language: it may designate a spirit or figure from another world (especially the
world of the dead) that enters into our world, or it may refer to someone returning home after

a long period of absence.

The dream in question is given the title “Non vixit” by Freud (Freud Dreams 430-4;

488). In it Freud gives expression to his wish for the death of some of his work colleagues,

' Note that the original word for cathexis, a Greek term chosen by Strachey, was Besetzung. Many criticise this
as unnecessarily esoteric, since other English options were available, such as “charge.”
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who in this context are haunted by the ghost of his first enemy in life, a boy with whom
Freud used to play. According to this childhood memory, the criteria for the resolution of a
conflict, and the establishment of the power balance between the two children, lay in the
establishment of “who came first.” Similarly, in Freud’s understanding of his career, the
question of who came first proves to be very important, providing appropriate material for
dreams and other symptomatic formations in association with this infantile scene. As Mos¢s
puts it: “a cet égard, la totalit¢ des personnages du réve “Non vixi” (mais cela vaut pour ceux
du réve en général et méme de I’inconscient) ne seraient en réalité que les réincarnations

d’une préhistorie archaiche, c’est a dire ... des Revenants”'’ (Réves 100-1).

Since they are part of an archaic pre-history stored unconsciously, the revenants are
not only figures connected with early childhood experiences relating to antagonism and the
consequent questioning of one’s primal right of existence, but also characters from a distant
time and world, such as the world of the past. As Mosés (105) states, in the context of the
reception of The Interpretation of Dreams, Freud himself was also a revenant, especially in
relation to the dominant scientific ideas of the time, with which he intended to combine other
sources of knowledge. These originated, on the one hand, from mythology and popular
culture, and on the other, from the recondite parts of the soul, vide the sexual elements of his

theory.

On this concern Freud is content to state, at the end of the section on the material of
dreams: “every dream was linked in its manifest content with recent experiences and in its
latent content with the most ancient experiences” (Dreams 239). In fact, despite highlighting
the importance of infantile experiences, Freud later added footnotes to subsequent editions of
The Interpretation of Dreams in which he proposes alternative interpretations to the ones
presented in the main text. These interpretations usually relate to mythological or literary
aspects, and are described as “further interpretative material” or “another interpretation.”
While mythology was always one of Freud’s sources, the frequency with which he mentioned
it increased over the years, in tune with certain developments in his theories that will be

examined below.

As well as infantile material, Freud also establishes the purport of somatic sources in
dreams, a controversial theme in the literature he analyses at the beginning of his book. It is

through this approach that Freud characterises dreams as the guardians of sleep: when a

"7 “in this regard, all the characters in the dream ‘Non vixit’ (but this applies to those in dreams in general and

even in the unconscious) would actually be reincarnations of an archaic prehistory, i.e. ... Revenants”
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somatic input threatens to interrupt the individual’s sleep, the dream usually incorporates this
element into the dream formation, presenting the urge in question as satisfied. The classic
example used by Freud is that of the sensation of thirst participating in the formation of a
dream, leading to representations such as the dreamer swallowing down water in great gulps.
Freud treats somatic sources as sort of second-rate dream formation materials, in contrast

with many nineteenth-century authors, who presented them as the main reason for dreams.

When dealing with what he calls “typical dreams,” i.e. dreams that almost everyone
dreams alike, Freud adopts the ambiguous attitude that he also displays in his discussion of
the symbolism of dreams. On the one hand, he claims it is impossible to interpret another
person’s dream unless that person is prepared to “communicate to us the unconscious
thoughts that lie behind its content” (Dreams 259). This seems to make the use of symbolic
interpretation impractical. On the other hand, if the dreamer has employed symbolic elements
in the content of the dream, Freud considers it possible to make use of this “second and
auxiliary method of dream interpretation” (Dreams 260f). The determination of whether or
not there are symbolic elements in the dream, as well as of the possible meaning of such

elements, is part of the task of the interpreter.

Freud goes on to make various attempts at interpreting certain types of dream, such as
dreams in which the individual is pictured as naked, and dreams in which the subject
witnesses the death of a loved one. In these examples, Freud identifies the dream’s wishes as
feelings of shame from childhood and egoistic impulses. What takes shape here is Freud’s
famous and infamous Oedipus complex, an emotional and behavioural pattern built on
childhood experiences and re-enacted through symbolism, though going beyond it in terms of
complexity. According to Freud, the Oedipus complex can be structured according to
different variants that define its meaning but are not universally interpretable, even if the

general pattern is to some extent.

The first mention Freud makes in relation to this psychical structure comes after a
long digression beginning with the observation that dreams about the death of parents usually
represent the parent of the same sex as the dreamer. At this point Freud states the following:
“I cannot pretend that this is universally so, but the preponderance ... is so evident that it
requires to be explained by a factor of general importance” (Dreams 273-4). The author
traces a brief cultural map of the hostility concealed in the relationship between parents and
children, starting from mythology and legend — the devouring of his children by Kronos and

the emasculation inflicted by Zeus on his father — and moving on to cultural practices of
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middle-class families in the nineteenth century, in which parents only reluctantly give
independence to their children. The examples also include cases of psychoneuroses, in which
Freud observed the early emergence of death wishes towards parents, more precisely after the

awakening of both sexual wishes and the child’s affection for the parent of the opposite sex.

The legend of Oedipus is then presented as a confirmation of Freud’s assumption that
has come down from antiquity, that is, “a legend whose profound and universal power to
move can only be understood if the hypothesis I have put forward in regard to the psychology
of children has an equally universal validity” (Dreams 278). In other words, according to
Freud, the legend’s ability to affect us can only be explained through the trans-generational
recurrence of its plot, which mirrors the hypothesis formulated by Freud. The legend’s great
value, accordingly, lies in the fact that it casts light on human history, as well as on the
evolution of religion and morality. In Jacques Ranciere’s words, the “legendary material”
presented by Oedipus is universalised by Freud in two ways: “comme explicitation de désirs
infantiles universels et universellement réprimés, mais aussi comme forme exemplaire de

révélation d’un secret caché”'®

(15). The Oedipus complex in Freud’s theory operates on two
levels. One is strictly related to the inhibited affections the child has for one parent, while the
other is concerned with the tragedy of living in error without being aware of it. Regarding
this second aspect, the combination of blindness and progressive revelation, together with the
conduct of Oedipus throughout this process, is comparable to the work of psychoanalysis on

the contents of the unconscious.

In Freud’s theory, as in the legend, desires of the sort experienced by Oedipus can
only be accompanied by feelings of repulsion and disgust, leading to horror and self-
punishment, as expressed in the tragedy. Here Freud is alluding not only to the emotions that
take place between two generations, but also to the strong resistance that this part of his book
met with from readers. In order to support his assertions, in the 1914 edition Freud included a
section on Shakespeare’s Hamlet, pointing out that, despite important differences, this

tragedy “has its roots in the same soil as Oedipus Rex "’

(Dreams 282). In a sort of defensive
move, however Freud remarks, that all creative writings are open to more than one
interpretation, and that his attempt was to interpret the deepest motives of the writer. As noted
by Ranciere (11), perhaps more than just material to be interpreted, Freud finds in literature

and art a sphere in which a certain unconscious mode of thinking already operates effectively.

18 . . . . . .
“as a demonstration of universal and universally repressed infantile desires, but also as an exemplary form of

revelation of a hidden secret”

' Previously to 1914, the section on Hamlet was included as a footnote.
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The material of dreams, therefore, may vary from irrelevant details from recent
waking life to abstract arrangements transmitted through tradition. The unconscious is home
to an inexhaustible and fluid range of experiences. Its different formations, however, some of
which come into contact with consciousness, are ultimately arranged according to a logic
defined by the individual. One thing seems to stand out in the study of unconscious material
in Freud’s dream interpretations: that it is the most remote, usually infantile, memories which
seem to provide the non-rigid pattern for adult experience. The interactions of the different
sources that feed into consciousness and unconsciousness, resulting in the thought-formations
that reach the waking spirit, point to the complexity of the mind’s dynamics. The ways in
which the dream works on the materials available to it, therefore, reveal the kinds of activities

that psychical life is capable of. The dream, according to Freud, illuminates the soul.

2.5. The Dream-Work

Unlike other theories, psychoanalysis searched for the meaning of the dream in the
material dramatised in it. Having introduced the notion of dream-thoughts, i.e. the latent
content of dreams, Freud defines the task of interpretation as that of investigating the links
between the manifest and the latent contents of dreams or, more precisely, “of tracing out the
processes by which the latter have been changed into the former” (Dreams 295). It is through
this process that the dream’s mode of expression can be understood, as well as its relation to

the unconscious dimension of life.

The first thing that becomes clear to an observer comparing dream-thoughts with
dream-contents is that the latter are usually more condensed than the former. In other words,
if one compares the quantity of memories and experiences that lie behind every dream scene
with the scene itself, a work of condensation seems to have taken place. This condensation
gives the impression of having been a process of omission, since “the dream is not a faithful
translation or a point-for-point projection of the dream-thoughts, but a highly incomplete and
fragmentary version of them” (Dreams 298). In fact, dream-thoughts and dream-contents are
presented by Freud as being two different modes of expression of the same material, the
latent content having been transcribed into another “language,” the manifest content, the laws

of which must be studied and revealed.

So what is the connection between the elements present in the manifest content of the
dream and the dream-thoughts? If the condensation takes place through a process of

omission, why do certain elements remain expressed in the dream, and not others? First of
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all, as Freud stresses throughout the analysis of different dreams in this section, the elements
of a dream are determined by dream-thoughts repeated many times over. In other words, it is
not that every individual dream-thought finds a separate representation in the dream, but that
the whole mass of dream-thoughts are subjected to a process whereby “those elements which
have the most numerous and strongest supports acquire the right of entry into the dream-
content” (Dreams 302). In other words, a multiplicity of connections links the two instances,

and that is precisely part of the process of condensation.

Here Freud reminds us of an example from his specimen dream. In it a patient, Irma,
was translated into a collective image that grouped together three people: a patient, Freud’s
daughter and one of his acquaintances. All of these figures, according to the author, were
“concealed” behind the figure of Irma, which was then required to contain a number of
contradictory features. The condensation process had sacrificed the other figures: everything
that reminded the dreamer of them had been passed to Irma. A collective figure can also be
produced through the conjunction of features of two or more people in the dream, as for
example when a figure bears the name and the physical characteristics of one person together
with the psychical features of another. According to Freud there is always, however, a single
feature shared by the two. Freud (Dreams 311) here mentions the Galton pictures as
illustrations of condensation.”” In these portraits, two or more family members have their
images projected onto one photographic plate, in order to emphasise similar features and to

distinguish others.

According to Freud, it is when words are expressed in dreams that the work of
condensation can be at its clearest. Considering that words are treated in dreams as concrete
things, they are apt to be combined in the same way as other elements, giving birth to
neologisms. Freud describes a variety of dreams that feature not only neologisms but also
lapses and scrambling of words. The same syllabic “chemistry” appears in waking life in the
form of jokes, and it’s no coincidence, Freud tells us, that many dreams are amusing, given
the similar conditions in which dreams and jokes are constructed. Both formations are forced
into finding a creative way to express of unconscious material, since the most direct route is

barred.

The other feature of dream-work observable in Freud’s analysis of latent and manifest

materials is that certain elements of the dream-thoughts are displaced. While assuming

*% Francis Galton [1822-1911] was an English artist and scientist. The technique of “composite portraiture” was
originally devised in order to investigate the “average face.”
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central importance in the latent contents, in the dream they may appear as relatively
insignificant: “the dream is, as it were, differently centred from the dream-thoughts” (Dreams
322). Freud takes this to mean that what is presented in dreams is not necessarily what is
most important in dream-thoughts, but rather what occurs repeatedly in them. In common
with its treatment of events from the previous day, the dream-work privileges material of low
psychical value, which then gains a higher value in a displacement of energy as other related
instances “buy their way” into the dream. After this has occurred, the dream no longer
resembles the core of the dream-thoughts and is more suitable to pass through the censorship
process: “displacement is one of the chief methods by which that distortion is achieved”

(Dreams 325).

In consonance with the notion of displacement, Freud observes that, what the dream
actually draws from the various dream-thoughts is their subject matter, rather than the
connections between them. In one example, he observes that dreams “reproduce logical
connection by simultaneity in time”*' (Dreams 330). In this sense, the fact that two elements
are presented together in a dream usually indicates a particular link between them, or rather
between what corresponds with them in terms of dream-thoughts. This seems to be
particularly striking in the case of relations of opposition, which are usually disregarded in
dreams. Dreams can combine contraries into a unity, and seem to have no difficulty in
presenting an element by means of its wishful contrary, pointing to a certain permeability of
opposites in the unconscious. If one thinks of common reactions such as “if only it had been
the other way around!” in relation to a disagreeable event or memory, it is plausible that the
act of disregarding, uniting or reversing opposites may give expression to the fulfilment of a
wish. It is in this context that Freud delivers his advice to the analyst to revert some elements

of the dream if it resists interpretation.

A study of historical linguistics would suggest the notion has more ancient origins. In
a footnote added to the book in 1911, Freud refers to a pamphlet of Abel,* entitled The
Antithetical Meaning of Primal Words (1884). In it the author reviews the origin of
antithetical meanings in ancient languages, particularly Ancient Egyptian. According to Abel,
in the first instance such languages “have only a single word to describe the two contraries at

the extreme ends of a series of qualities or activities (e.g. ‘strong-weak,” ‘old-young,” ‘far-

*! Emphasis in the original. Unless indicated, the emphases are identically reproduced in the quotations
throughout this work.

2 Karl Abel [1837-1906] was a German comparative philologist. His investigations of the Egyptian-Semitic-
Indo-European roots were acclaimed at the time.
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near,” ‘blind-sever’)” (Dreams 334f). For Freud, this further confirmed his conviction that his
ideas on the nature of the unconscious were correct. According to Abel, it was only in the
second phase of their development that these languages distinguished contraries, by making
small modifications to the original words. The ancient languages, in this sense, mirror the
treatment of oppositions of the unconscious, opening the way for Freud to later connect

ontogenesis and phylogenesis.

Closely related to this is the fact that similarity is the only logical relation represented
in dreams. According to Freud, this relation is somehow assisted by the work of
condensation, since it helps to reduce the number of elements contained in the dream. The
composite figures created by the agglomeration of similar elements, as mentioned above,
form their own new images. This is sometimes responsible for the fantastic or absurd
character acquired by dreams, representing figures “which could never have been objects of
actual perception” (Dreams 339). This takes place in accordance with the necessity, on the
part of the dream-formation, to escape censorship, as well as being a result of the fact that
composite figures allow for the integration of elements usually not accepted as part of one’s

Psyche.

Freud attributes one of the most remarked-upon features of dreams, that of the
presence of fantastic features — traditionally discussed in relation to the theme of
imagination — to the operation of dream-work on completely non-fantastic material. In this
sense, the fantastic appearance of dreams is above all the effect of dream-distortion. As
mentioned above, the material of dreams might be composed of trans-individual and even
tradition-transmitted elements. The creative arrangements produced by the dream-work,
however, have to be understood as effects of the combining of the available materials,
independently of their origin. Moreover, Freud states that dream-thoughts are never absurd in
themselves, instead “the dream work produces absurd dreams and dreams containing
individual absurd elements if it is faced with the necessity of representing any criticism,
ridicule or derision which may be present in the dream-thoughts” (Dreams 452). Absurdity
being the result of a contradiction in the dream-material, dreams are often more profound the

crazier they seem.

In the same sense, as mentioned above, the intensity with which the different elements
of dream-thoughts are represented in dreams varies, and does not coincide with the
importance given to them in the latent content. The opposite is in fact usually the case. Freud

makes use of a Nietzschean expression in this context, stating that “a complete
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Otransvaluation of all psychical valuesO takes place betwesratér@l of the dream
thoughts and the dreamDrgams345), even if what seems to be taking place is more an
inversion than a transvaluation. Regarding the multieleermination of elements entering a
dream, Freud concludes that the elements reachindrélaen form the startingoint for the
numerous trains of thought that constitute the interpretation process. This logic implies that
the work of condensation must have been more intense at the points at which more trains of
thought are produced in the aymb process. With this statement, Freud opens up an
ambiguity of causality that is not at all uncommon in his oeuvre. The dreaknapparently
relates to all material more or less independently of its origin, importance and value, but it
also seems to bmore sensitive to quantitative features in drehoughts than to qualitative
ones.

A third factor must also be added to condensation and displacement in the process of
dreamformation. Freud calls it Oconsiderations of representability.O That is, férernre
for visual representations in dreams, which are described as richer in associations than
conceptual ones. According to Freud, a dre¢hought is not usable by the dreavork while
still in an abstract form; Obut once it has been transformed attwigi language, contrasts
and identifications of the kind which the dreavork requires E can be established more
easily than before@®feams354). The visual appeal of dreams is a direct result of the
attractiveness of visual content to the dreaark while undertaking its selection process.
The transformation of conceptual material into images also forms part of the requirements of
the censorship process. It is curious to note, in this regard, that the value Freud gives to words
in dreams seems to stamdcontrast to his emphasis of the importance of visual features. It
could be said that Freud characterises the visual aspect of dreams as part of what is
misleading about them, since it is only through words, during the narration of the dream, that
one @n access to its real meaning and the psychical benefits of that understanding. It is
precisely due to their abundance of associations that images are not a good aid to the analytic
process, despite being the OoriginalO form of the dream. Freud idéwiesks the tracks
to the dreamOs meaning as being the verbal connections that emanate, accurately though ir
limited form, from the dreargontent, within the strict borders of Ofree association.O

The fourth and final aspect involved in the constructibnd@ams is secondary
revision. This is perhaps best understood through consideration of ththadleametimes
appears in daams in the form of the phrase Ols this only a dr@aft2ording to Freud, this

happens when an element of the dream bypassestisership process, preventing it from
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interfering with the dream-content in order to soften it. As a result, “the dream loses its
appearance of absurdity and disconnectedness and approximates to the model of an
intelligible experience” (Dreams 495). The critical function of secondary revision is never
completely “asleep,” even in the midst of dreaming. In practice, one activity of the dream-
work is filling in the gaps in the dream-structure. In fact, the waking mind seems to act
towards perceptions in a very similar way, namely establishing order, setting up relations and

creating a more or less intelligible whole.

According to Freud, in dreams it is actually “normal thinking” that interferes with the
demand for coherence, showing the continuity of some mental functions between the states of
sleep and waking. This fourth aspect of the dream-work, therefore, plays a smaller part in the
dream-formation than the other three. Despite being present from the first activities that lead
to the formation of dreams, it does not play a major role in the process of selection and
combination of materials. In fact, all four functions of dream-work exert their influence
through “preferences and selections from psychical material in the dream-thoughts that has
already being formed” (Dreams 496). They very rarely perform a creative role, in the sense
that they do not come up with new dream-material, and instead work with what is available in

the dream-thoughts.

Briefly, therefore, two separate functions guide mental activity during the
construction of a dream: the production of dream-thoughts and their transformation into the
content of the dream. Dream-thoughts, according to Freud, are rational constructs formed
with the “expenditure of all the psychical energy of which we are capable” (Dreams 510), i.e.
they form part of mental processes that, while they have not become conscious themselves,
also give rise to conscious thoughts. The second function, on the other hand, the
transformation of unconscious thoughts into the content of the dream, is peculiar to dream-
life. In this context Freud highlights the particularity of dream-work in comparison with
conscious mind activities: the former does not judge or calculate, but “restrict itself to giving
things a new form” (Dreams 510). Freud also points to the impossibility of comparing these
two activities. Despite the interference of “gap-filling” functions, such as secondary revision,

Freud insists that dream-work is fundamentally different in nature from waking thought.

Dream-work, through all of its features, can be said to act towards the evasion of the
censorship imposed on unconscious elements that try to make their way towards
consciousness. In order to accomplish this goal, it performs the condensation of materials and

the displacement of psychical energy from one element to another, so that the content of the
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dream does not resemble the dream-thoughts. It presents the dream in a visual format that is
allowed passage through the censorship process as an innocent entertainment for the sleeping
mind. Finally, the logical relations between the thoughts are given representation in a specific
format characteristic of dreams. Consequently, as a result of the process of its creation, the
dream is conceived by Freud as a mind formation that has its roots in unconscious,
mythological and primeval sources. Due to a quasi-conscious critical barrier, however, most
of these elements are discarded or compounded into a montage ultimately constructed to

deceive the sleeping mind.

2.6. Why Does One Dream?

In his final attempt to tie together all of the theories in The Interpretation of Dreams,
Freud admits that one cannot explain the psychical processes taking place in dreams, “since
to explain a thing means to trace it back to something already known” (Dreams 515). In other
words, Freud concedes that his theory is lacking an established psychological knowledge-
base from which to approach the examination of dreams. Determined to still do so, however,
he speculates on the functioning of the mind from the perspective of the elements presented
in the previous chapters of his book, and proposes a new systematisation of the general

operation of the Psyche, to which he gives the schematic title of | -system.

The idea proposed by Freud is that the soul’s apparatus be imagined as a compound
instrument, the components of which are called “systems.” These systems are not necessarily
arranged in a spatial order. For schematic purposes, however, it can be imagined that during a
psychical process, excitation passes through them in a temporal order. The apparatus has, in
addition, a sense of direction, since every psychical activity starts from stimuli and ends in
innervations, the term used for any system of nerves. More precisely, according to Freud, “at
the sensory end there lies a system which receives perceptions; at the motor end there lies

another, which opens the gateway to motor activity” (Dreams 539).

When a perception impinges on us, a trace of it is left behind. This can be described
as a “memory-trace.” It cannot be part of the same system involved in its perception,
otherwise that system, which Freud calls Pcpt. (Perception), would not be able to remain

constantly sensible to stimulus.?® Thus, behind the Pcpr. lies another system, this one
y P y

» The curious nomenclature designed by Freud for the psychic systems seems to serve the purpose of
preventing the direct identification between his schematization of mind function and the actual mind function.
However this does not detract from the fact that at some point the schematization supplants what it is referring
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occupied with the registering of excitations as traces, cMieem.(Mnemonic) The Mnem.
systemnot only retainghe content of a perception, but also the connections it has with other
memories, constituting associations. Consequently, whilePg@. system provides the
multiplicity of elements of consciousness, and cannot be obstructed by the accumulation of
perceptions, the traces contained inreem.are in themselves unconscious.

Applying this system to his theory of dreams, Freud stressestwioatigencies
participate in the dreafiormation, one occupied with the creation of drewughts, and the
other with the conversion of these thoughts into the dream format. The second agency, a
Ocritical agency,O operates in closer proximity to consegsiiman to the unconscious, since
it has similarities with the operations of waking life. When these agencies are replaced by
systems, this critical element operates at the motor end of the apparatus, that is to say, Oafter(
the registering of perceptioress memories and on the way towards their discharge as
innervations. This last system before the motor end is what Freud calls Othe preconsciousO or
Pcs, Oto indicate that the excitatory processes occurring in it can enter consciousness without
further inpediment provided that certain other conditions are fulfillddi®afns542). The
system lying behind it is therefore Othe unconsciouddcsyr since it has no access to

consciousness except via thes.system.

The impetus for the construction of a dreaomes from th&Jcs, and Olike all other
thoughtstructures, this dreainstigator will make an effort to advance into tRes. and
from there to obtain access to consciousneBs@arfis 543). As previously mentioned,
however, this path is barred by thaétical system, which inflicts censorship on the contents
intending to enter consciousness. So how does this impetus proceed in order to fulfil its
intention? First, there is the fact that the resistance is lowered during sleep, since even the
critical sysem has, in some sense, to sleep. Even in its weakened state, however, it allows the
passage of only a few inoffensive dreams. The only explanation that Freud can propose for
this problem is to suppose that at this point the excitation moves backwarddstaha
sensory end of the apparatus, reaching the perceptual system, thereby returning to the raw
material of thought and the traces of previous experiences that lie beyond consciousness. At
this point the excitation or thoughdrmation acquires a visuatharacter, linking with
memories couched in visual form close to Bept, memories that were suppressed or did
not become conscious. These connections happen not least due to the fact that these thoughts

have connections to memories which participatetheir formation. The most constitutive

to, since Freud does not give any further explanatif the terms chosen. The words in parenthesis, therefore,
are not originally from Freud.
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memories, usually from childhood, are the most attractive for the expression of unconscious
wishes. Not least, in this case, because childhood memories are more likely to have been
stored in a visual or acoustic for In this sense, Freud describes a dream as a Osubstitute for

an infantile scene modified by being transferred on to a recent experineaMs547).

Traces of recent experiences are then selected for their ability to give rise to the
revival of thesenfantile scenes, through the transference of energy taking place between
them and the formation of the unconscious, as described above. As part of this process, the
childhood memory somehow becomes concealed behind the recent idea. The regression of
the exitation towards the perceptual systeRtit) is the effect of the resistance of the
preconscious systenP¢s), but also of the attraction exercised by the presence of memory,
which possesses a large amount of sensory force. What the state of slelgpfaciiitates,
in this context, is the moving of excitations in the contrary direction performed during
wakefulness, which is usually from perceptions to discharge in consciousness. The dream can
therefore be seen as a sort of revival of the instinatopllses that usually dominate the
early human condition of childhood, together with the methods of expression available at that

time.

For Freud, as mentioned above, dreams generally arise from the emergence of
unconscious wishes striving to reach conssiess. They begin by connecting with
mnemonic traces of the current day, namely traces of the waking mindOs activity that have
retained a certain amount of psychical energy, probably because they evoked or referred to
certain unconscious contents. Thisgess implies a transfer of energy from the latter to the
former. The energy held within the unconscious wishes, which usually stem from infantile or
other constitutive experiences, is stronger than that possessed by recent elements of the mind.
This is wly dream formation features the conjunction of usually guesdevant traces of the

previous day with unconscious wishes.

Freud goes on to explain that this linking process usually takes place during the day. A
coalition of wishes and memories is formed, described above, then tries to force its way
through the preconscious system towards consciousness, where it meets with the resistance of
the critical element, fulhfunctioning at this point, which thus exerts a censorship on this
mind-formation to tle point of imposing a deformation or distortion onto it. This censorship,
is triggered by the feeling of displeasure or anxiety that the topic or the wish deriving from it
provoke in the system and, ultimately, in the subject. The formation originaltyeejby the

censorship could become an obsessive idea or delusion in consciousness if it was not halted,
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during sleep, by the sleeping state of the preconscious. The preconscious interrupts the
activity of thinking, so that the formation cannot advanca #s®ught. As mentioned above,
it enters a regressive path where it becomes attached to groups of memories. These take the
form of unconscious scenes, and will give the dréammation the attributes of
representability. Having become perceptual, the ftionas able to evade the censorship and
the preconscious state of sleep. In other words: as a perception, thefahmmaton is able
to excite consciousness, and is therefore treated by the preconscious in the same fashion as
anything else perceived. Filly, the dream is submitted to a second revision, concerned with
its relative intelligibility.

One can see how the formation of the dream brings different elements concerned with
the functioning of the mind into play, giving a privileged role to thecalisystem, which is
central to FreudOs theory of thought. The censorship is actually what prevents humans from
living an instinctual life, as well as what allows the development of abstract thinking.
Accordingly, it is what develops the latest in lifadéed Freud observes that this system is
practically absent in children, providing a reason for why childrenOs dreams express the
fulfilment of a wish with little or no distortion. The idea of censorship, moreover, is in
accordance with the conception bétdream as the guardian of sleep: if something abrupt or
outrageous emerges in the dream, sleep might be interrupted. Dreams need to appear, at leas
at first glance, to be inoffensive formations of the mind for the subject experiencing them.
This is in Bct the case for all mirbrmations in FreudOs theory: a strict censorship process is

also imposed on unconscious issues during the waking functioning of the mind.

In such a compound systematisation, temporal function is working at full capacity.
Freud renarks that this is an obligation inflicted by the requirement of a minimum level of
intelligibility. In reality, he believes, what takes place is a simultaneous exploring of more
than one path by the excitation, until it acquires the most suitable fopas® through
censorship. It is important for an understanding of FreudOs system to recognise that this
process in its entirety, like all other psychical structures, is a compromise: Oit is in the service
of both of the two systems, since it fulfils the twishesOreams577). In other words, the
dream discharges the unconscious excitation from which it originates, at the same time as
preserving the sleep of the preconscious system in return for a small amount of its work,
namely that allowing the passafgeconsciousness under certain conditions. The reason why
one dreams, therefore, is the need to give expression to an unconscious wish in a way that is

better accomplished during the state of sleep.
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The wish that motivates the dream, in addition, usualplves the revival of the
earlier instinctual life, which can be revisited through the dream without the risks usually
implied in such a revival. In this context Freud expresses one of his famous assertions
connecting phylogenesis and ontogenesis: OBehia childhood of the individual we are
promised a pictee of a phylogenetic childhodd a picture of the development of the human
raceO @reams 550). According to this vision, the development of the individual is a

recapitulation of the development of human beings as a whole.

Freud envisions, specifically, a revelation of Oarchaic treasuresO through dream
interpretation, which apparently-sguates his theory in close proximity to ancient theories
on dreams. According to Freud, the discovery of the continuing influence of early instinctual
life in adult experience, through its appearance in dreams, is a form of preservation of traces
of instincual life from the early stages of the human race. In this sense, the revelation of what
is Opsychically innateO in humankind would align psychoanalysis with other sciences
concerned with the uncovering and reconstruction of earlier periods of human @isten
Despite FreudOs s method being very different from the mystical explorations of mind paths
undertaken by older theorists, he shares their goal, based on the belief that the human mind is
ultimately analogous to nature, i.e. the physical forces regasiedusing and regulating the
phenomena of the world.

In a general sense, therefore, the analysis of dreams allowed Freud to develop a
system to explain the functioning of the mind beyond the state of sleep, often through
complementing his dream interpsgons with observations from his work with neurotic
patients. In a comparison of the dreams of OnormalO subjects with those of people with
mental impairmentsThe Interpretation of Dreamgells us: OFlectere si nequeo superos,
Acheronta movebd®Virgil qtd. inDreams604). Freud uses this woplay to reject the low
status reserved for the interpretation of dreams in the history of thought, and declare it Othe
royal road to a knowledge of the unconscious activities of the fiiB@ams604). But the
phrase is also a reflection on the functioning of the soul, which, according to Freud, is able to
mobilise repressed instinctual impulses, thereby both shaking up and integrating higher
thought.

24 OIf | cannot bend the Higher powers, | will move the Infernal Regions.O In Virgil®s poem, Juno enunciates this
phrase in a moment of desperation, when she failget help from the gods and must turn to the infernal
regions. It suggests, according to Bettelheim (69), that if the superior world (consciousness) does not respond to
the human drives, the underworld of the unconscious will shake it up.

% Emphasis added
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2.7. The Exceptional Life of the Unconscious

From the insertion of dreams into a schematic explanation of mind functioning one
learns how the activities of the unconscious are focused on the fulfilment of wishes, with the
unconscious impulses making use of the system in order to find discharges@moasness.
However, if these unconscious drives meet the censorship function without finding a means
of discharge, they are retained in their repressed state. In this case, such formations are not
completely inaccessible to the psychical system, butladeeta influence mind functioning
during unconsciousness. This schematic explanation of psychical life therefore shows how
the most complex levels of thought are possible without the assistance of consciousness.

The closing movement performed by FreudTime Interpretation of Dreamis an
attempt at replacing a topographical way of representing the unconscious with a dynamic
one. He stresses that Oideas, thoughts and psychical structures in general must never be
regarded as localised in organic elementthefnervous system but rather, as one might say,
betweerthemO DPreams606). In FreudOs words, the objects of inner perceptions are virtual
objects, akin to the image produced in a telescope by the passage of light beams.
Consequently, mind objects can be said to be no more than interstitial. It is in this kind of
considerabn, according to Freud, that the paths of the physician and the philosopher
converge. The speculation on the unconscious undertaken by both professions could produce
a common ground for further developments on the subject. For this to happen, both sides
would have to Orecognise that the term Ounconscious psychical processesO is Othe appropri
and justified expression of a solidly established fadd@@ants616). In the context of a still
hesitant reception for the notion of the unconscious in acadeimécesy the author dfhe
Interpretation of Dreamss not willing for his discoveries to go unoticed.

Freud believed he had contributed towards this development of a common ground
regarding knowledge of psychical life, in particular through his demoistrabat
complicated thought processes, such as the dream, can occur without the help of the subjectO:
consciousness, but in association with instances of it. For that assumption to take place, as his
method exposes, one must feel comfortable to proceaufdrgnce from a conscious effect,
which is the only way to learn of the existence of unconscious formations, to the unconscious
psychical process itself. In a departure from the approaches to dreams that had appeared
before, Freud is also responsible far differentiation of different parts within the
unconscious, one part being inadmissible to consciousness, the other being able to reach the
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conscious mind after having fulfilled ceriaulesN namely, in his terms, the systetdss.
and Pcs. In this sceario, consciousness is presented as no more than a-sgase
susceptible to excitation in response to contents external to it but unable, like the perceptive
system, to retain traces of alterations provoked by such perceptions. Thoughts are occupied

only with the connections between different contents present in consciousness.

From these assumptions Freud affirms that, since every conscious process can be
traced back to its unconscious origin, the unconscious must bedbe $phere of psychical
life, Othe true psychical reality@r¢ams607) in fact. But due to the censorship imposed on
this reality, it remains as unknown to humans as the reality of the external world is; both
accessing consciousness through certain filters. In this movement of the~bewad isolates
the psychological system in relation to each of these Orealities,O the material and the
psychical, treating them as equally inaccessible to human beings. This seems to be a retreat
from his previous position, closer to general relativiam,which everything outside
consciousness was considered unknown, despite the fact that, up to this point, material reality
had not suffered any questioning of this kind, additionally being considered the ultimate

source of drearmaterial in the form of ®mories of experiences.

At the same time, Freud speaks of an Ounconscious thinkingO that is not restricted to
dream activities, but it plays an important role in both the sleeping and the waking mind. On
the one hand, a dream is a form of expression ofilsag active but censored during the day.

This chimes with older beliefs relating to uncontrolled and indestructible forces producing
dreams. On the other hand, however, the same dream is a continuation and complementing of
the waking life, merging in degmconscious thoughts in order to give birth to an authentic
mind formation. In this scenario, Freud takes care to allocate equal importance to conscious
and unconscious life. Despite affirming that the unconscious is the true and larger psychical
reality, he assigns to consciousness the control over all contents that might gain access to
knowledge, as well as to the contents of Omaterial reality.O

This is reinforced when he author considers the ethical implications of the theories in
The Interpretation oDreams.Freud first highlights that he had not deeply considered Othis
side of the problem,O then evokes a dictum from Plato: Othe virtuous man is content to dream
what a wicked man does.O This is what seems to guide the Freudian approach to the theme of
sublimation and general thought, in which he considers such OelevatedO formations to be
interesting supplanters of instinctual wishes, as the dream also is. In order to give further
weight to this view, Freud discusses whether one should attribute realitgcbnscious
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wishes, again affirming the OtwealitiesO model: OIf we look at unconscious wishes reduced
to their most fundamental and truest shape, we shall have to conclude, no doubt, that
psychicalreality is a particular form of existence not to lmmfused withmaterial realityO
(Dreams614).

In this sense, according to Freud, a manQOs actions, and not his various mind
formations, should be enough to determinate his character. Consequently, while the
unconscious is at the centre of psychical lifshibuld not be held responsible for its actions,

i.e. the expression of unconscious impulses forms part of the psychical reality, not to the
factual one. This expresses the singular place assigned to the unconscious from the outset in
Freudian theory: a sggial, limited and not fully accessible dimension of life, which is
nevertheless at the basis of all human actions. The work of psychoanalysis, therefore, is to
discover ways in which this life might be encouraged to make appearances in the factual
world, finding outlets for the discharge of its energy there, without however completely
disrupting the terms in which a subject structures his or her experience. In other words, the
expression of unconscious contents is always subject to the limitations imposedy
conscious life, even if it tries to disrupt and change such limitations. FreudOs theory, however,
has the capacity to call attention to such unconscious contents and to their strength and
significance in psychical life. His work is an exhortatimnexplore and to OreleaseO this

dimension of life.

Two elements from the last section of FreudOs book, entitted OThe Unconscious and
ConsciousnesB RealityO [Preams605-15), played a key part in what came to be his legacy.
The first refers to the extemd which the barriers separating psychical and factual life are
contingent. Freud say©vhen the mode of functioning of the mental apparatus is rightly
appreciated and the relation between the conscious and the unconscious understood, the
greater part oWhat is ethically objectionable in our dream and phantasy livé$®ilound
to disappear(@reams614)

Here Freud seems to be pointing to the existence of conditions which restrict not only
the full appreciation of the functioning of the psychical life, but also a more general
understanding of the effects of such functioning in terms of social rules aradsmbhne
historical conditions in whiciThe Interpretation of Dreamemerged, as discussed above,
offered a limited openness, of complex and fragile construction, towards thematisation of
what might lie beyond the rational mind. The strong criticism lesatettie ideas expressed in

the book, however, especially those regarding the importance of sexual and infantile aspects
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to his thought, can be partially interpreted as a sign of historical resistance. Freud sought an
understanding of the human mind through revealing the powers of the unconscious by
immersing himself in the turgid waters of dreams. This came with a cost. The author himself
was aware of the “price to be paid” for having brought to scientific attention material that

previously lay outside its margins.

This cost has two dimensions. The first is related to the cultural sphere, briefly
described above, in which the idea of a role for the unconscious was only slowly gaining
territory, particularly through the work of Hartmann. On this concern, Freud expanded, in the
reach of his work, the place assigned to the unconscious in cultural life. The other dimension
is related to resistance at a psychological level, an opposition to the idea that such
troublesome impulses might form the basis of life. This particular element has the feature of
mingling a social diagnosis with a psychoanalytic precept, namely the theory that unpleasant
contents are repressed, and that one resists revisiting them. But the tendency to reduce
criticism to psychological resistance, as dramatised by Freud himself in the end of his book,
arguably had more nefarious than beneficial effects for psychoanalysis: there was a tendency
to despise even the most accurate criticism and opposition, although these were simply part
of the conditions required for the acceptance and diffusion of psychoanalysis. The vein
opened by Freud that allowed the incursion into “dream and phantasy lives,” a vein that was
able to transcend moral objections, experienced not only social and cultural impediments, but

also the resistance of psychoanalysis itself.

The second element to emphasise concerning Freud’s legacy is his intriguing
evocation, in the last paragraph and the appendix of The Interpretation of Dreamf a
relationship between dreams and premonition. It appears in the following informal fashion, as
if from nowhere, at the beginning of the book’s final paragraph: “And the value of dreams for
giving us knowledge of the future? There is of course no question of that” (Dreamso615).
While disregarding the use of dreams as speculations on the future, and emphasising that the
knowledge they offer is usually related to the past, Freud considers that as presentations of a
fulfilled wish, dreams are, in a way, leading us into the future. “But this future, stated Freud,
which the dreamer pictures as the present, has been moulded by his indestructible wish into a
perfect likeness of the past” (Dreams615). This “indestructible wish” related to the past was
to be the object of much speculation, not least because, as mentioned above, the unconscious
as revealed by Freud led to the exploration of ambiguous areas of psychical life in directions

that did not coincide with his vision. The Freudian commitment to an almost exclusive
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referencing of dream material to childhood experiences, for example, did not always remain
intact. It was as if Freud had guided the reader, by the hand, into an unknown landscape:
despite his guidance being indispensable, once there, interaction with the new space happens
independently of the guide. One is, however, always compelled to return to Freud’s writings

once the unconscious landscape shows new and unexpected facets.

It is remarkable that Freud, having started his book by setting himself up in opposition
to incorrect accounts of the world of dreams, including mystical interpretations, finishes the
volume with an ambiguous account of the relationship between dreams and premonition. As
well as this, in the central part of the book, he presents superstition and popular culture as
“closer to the truth” than the ruling scientific approach. From this one can surmise that
Freud’s intention to situate his theory within the norms of nineteenth century science —
which required the repudiation of superstitious beliefs — did not preclude his recurrent
realisation, throughout The Interpretation of Dreamf the similitudes between his own
approach and prescientific accounts of the nature of human experience, as well as their
common basis of core source material. The unconscious, in fact, is the dimension in which

Freud locates all of these elements, scientific and prescientific.

2.8. One or Two Lives?

In Les Vases Communicarii®32), André Breton proposes an alternative analysis of
eighteenth and nineteenth century theories regarding dreams, with special attention to that
proposed by Freud. He highlights the extraordinary vicissitudes experienced by the subject in
the past, not only in terms of the ascription of a minor place to it in the history of thought, but
also of the way it was commonly presented by different writers, from mystics to
philosophers, in the most obscure and ambiguous fashion. According to Breton, Freud
himself did not resist the temptation to declare the nature of the unconscious to be as
unknown to us as external reality, and in so doing he aligned himself with the majority of
authors before him (Breton Vasesl8). This failure to take a stand against the reluctance to
approach the problem of dreams might seem surprising coming from Freud, especially if one
considers the advancements he proposed in relation to the dream’s importance to psychical
life. In fact, as mentioned above, Freud’s attitude towards the relationship between waking
life and dream life, or the conscious and the unconscious dimensions of the Psyche, is
ambiguous at best. This section tries to clarify some of these elements by considering the

activity of day-dreaming, as discussed in The Int@pretation of Dreams
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According to Freud, dagreams, or waking fantasies, are the fulfilment of wishes just
as dreams are. Considered to be harmless enough to occupy consciousness for short intervals
of time, daydreams also suffer a minimal logical r&ein, which seems to work in the same
way as it does in dreams. They also present distortions and displacements of the original
material, but on a minor scale. The difference between aam and a delirium, in turn,
lies in the fact that, in the lattethe censorship function makes no attempt to conceal its
operation; it deletes the n@pproved excerpts leaving disconnected material behind.
Daydreams, however, give expression to certain wishes without overly arousing the attention
of consciousness, rgie they are at the same time unusual and consistent with other mind
formations. Daydreams do not leave the impression of an actual experience, since, unlike in
dreams, the thoughts in ddyeams are not transformed into sensory imaDesagms537).
What daydreams do, however, is allow the presence of unconscious contents within
conscious thought, albeit only for short periods of time.

The power of daydreaming, therefore, lies in the contents it brings up from
unconscious thoughts, contents that usualigaze and surprise as much as they are
disregarded. Their ideational material, according to Fr&reams496), is also formed
mostly from childhood impressions. Both dreams anddiagms provide insight into more
primitive ways of looking at things, allong contact with traces of experiences that form
Othe core of our being.O Such ancient and foundational elements, being unconscious and
therefore primal to the formation of conscious thought, can neither be destroyed nor
inhibited. They remain at the baof life without ever having to touch consciousness, despite
the latterOs continuous attempts to conceal them and thwart their emergence. It is now
generally acknowledged that the supposition and systematic exploration of such a dimension
by Freud is a dh proposition that changes our understanding of human nature.

Many who followed Freud attempted to privilege the exploration and expression of
this larger sphere of being, from which a truer self might emerge. In this context they pursued
FreudOs statentethat Oit is essential to abandon the overvaluation of the property of being
consciousO towards the Otrue psychiealityO Dreams 607) FreudOs full statement
continues as follows, after affirming that a conscious thought is only a remote effect of an

UNCONSCIOUS process:

The unconscious is the true psychical realityits innermost nature it is as

much unknown to us as the reality of the external world, and it is as
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incompletely presented by the data of consciousness as is the external world
by thecommunications of our sense orgafi3reams607)

At the heart of this statement lies an attempt to remove the unconscious dimension
from the uncertain field in which it had been placed so far in relation to consciousness. With
that in mind, Freud seems b& ready to sacrifice some of the common understandings to
which his own work gives expression. In so doing, his intention is explicitly to restore the old
antithesis between nscious life and dream life t@legitimate proportions,O through the
assertiorthat they arat leastequal in relation to the access one may have to them.

In what seems to be a rhetorical tool, Freud appears throughout the book to genuinely
believe, that the tacit reliance of humans on the existence of the factual world through
consciousness should not prevent them from admitting the existence of something that is not
perceived and recognised by this consciousness in the same way that the factual world is.
This is a key problem for Freud in the context of scepticism towards @msythwhich
ultimately states that the unconscious is the basis of both waking and dream life, being active
Oduring the day no less than during the night@ams608). On the subject of how this
dimension is OrevealedO by the interpretation of dreamllass of its relationship with
other instances of mind, Freud stresses in another section that Othe core of our being,
consisting of unconscious wishful impulses, remains inaccessible to the understanding and
inhibition of the preconsciousOréams599).In other words, in order to reach the centre of

psychical life, one must give up oneOs reliance on consciousness.

This way of presenting things might be appropriate if it were not for the fact that this
centre is unattainable. That is, the final aim syghoanalysis is not the revelation of the
unconscious as part of conscious life. Rather, it is the retracing of those unconscious thoughts
that happened to reach consciousness, in the process suffering modifications to their
unconscious form. Freud atte$d the impossibility of accessing the unconscious through any
method other than consciousness. It would likewise be impossible to trace back an
unconscious thought if not through the work of censorship, which is active during both
wakefulness and sleeBrecisely because of these features, the unconscious force can only be
investigated in relation to conscious life. Therefore, if, on the one hand, drearisedms,
and other formations that give a partial access to the unconscious are described lag Freud
no more than a faint expression of an alremdgsformed portion of their constitutive
materials, on the other hand, they can, as others as well as Freud have noted, offer a taste (if



Hartmann 53

not a form of experience) of the life of the soul which is somehow free from the limitations

and moral impositions of consciousness.

Here is a key expression of another important aspect of Freud’s theory, namely the
theme of ambiguity. This could arguably be at the root of The Interpretation of Dreams, as
well as of much psychoanalytic theory. From the child’s ambiguous first emotions towards
the nurturing figure — an affective pattern to be resumed throughout the adult’s life — to the
view of the unconscious as a part of psychical life graspable through effects taking place in
an instance which is, in many ways, its opposite, the ambivalent character of Freud’s
postulates seems to be an intrinsic and irresolvable part of his theory, a part that many refer to
as being related to the ambiguous nature of his object. On the other hand, when submitted to
a dialectical point of view, such aspect acquires the character of the intrinsic inseparability of

apparent contradictions, which are both constituent parts of the whole.

One remarkable element from the book neatly illustrates this state of affairs. Freud
(Dreams 144-5) confesses to being incapable, either through embarrassment or fear of
scandal, or out of respect for the characters of his dreams, of fulfilling the interpretation of
the dreams on which his theory is ultimately based. By not revealing “the best of what he
knows,” Freud relies upon the dialogical process of the book, a process related to the theory
of knowledge in psychoanalysis. As mentioned above, the knowledge on dreams is being
constituted within the discourse itself, not outside it, in the same way that a patient, in
dialogue with a therapist, constitutes his or her psychical history during the treatment. The
pedagogical and exemplary content of Freud’s interpretations shows that, despite being
lacunar, these interpretations are able to constitute a convincing approach to the elements
they do take into consideration, provided the reader accepts the invitation to be part of this

dialogic process.

In fact, this implicit agreement between writer and reader is the only element that can
offer a provisional resolution to the problem of the ambiguous propositions contained in 7The
Interpretation of Dreams. Hopefully, this does not mean that all readers should become
prototype patients: what is demanded by this reading process is arguably not that one begins
analysis, but that one agrees to question, together with Freud, the nature of some of the
phenomena of psychical life. In this “psychoanalytical dialogue,” to use an expression from

Moses (Réves 37), there is no abstract truth to be apprehended, only the display of the process

%% On this concern, Breton’s criticism of Freud in Les Vases Communicants, to be explored in the next chapter,
is informative.
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of discovering a possible truth. Tmsiseensceneof psychoanalysis through the course of
his book is precisely what calls the idea of objective knowledge into question, in &\aur
expertise built exclusively on intsubjectivity. In this sense, Freud proposes a new form of
knowledge that differs from the ruling scientific methods, and that relies on a dialogical
process instead of an objective one.

In this context, FreudQssistence on the necessary separation of psychical and
material existence points to the impossibility of using his theory to establish any resolution
between the life of the dream and the factual life, or superposition of one over the other.
Accordingly, psychoanalysis is more interested in the reality built up by a personal narrative,
than in the one taking place beyond consciousness. The fact that FreudOs theory is committed
to theexpressiorof the unconscious locates it firmly within the context ofegahtrends in
Western modernity, in which the peeninence of the subject, even if it is a fcamscious
subject, is emphasised.

2.9. The Magic of The Interpretation of Dreams

According to Moses Reves 55), as a consequence of its reliance on language,
psychoanalysis suffers from the kind of distrust aimed at all practices that cannot refer to
evidence from the Ooutside world.O In this sense, the discipline created by Freud is similar to
mythology. As Moses goes on to point out, since the logic thew leotploy predicates
linguistic immanence, they must be approached as narrations in which one can engage in
order to possibly rewrite, complete or transform the contents. In psychoanalysis as much as in
mythology, a question arises concerning the efficddii@language they use, which operates
between different levels of psychical life and, in the case of the former, from the depths of

unconscious memories to the current flow of conscious thoughts.

This efficacy is related to the ability of language bamge reality, placing the use of
language in psychoanalysis in close proximity to ancient descriptions of the power of the
word to enchant. This magical feature is described by Freud to have left remnants in
contemporary speech, and it is clearly presend modern guise, in the dialogic process of
psychoanalysis. Freud gives simple examples of the ability of words to interfere in factual
situations, such as in determining peopleOs emotions, in transmitting knowledge, and in
establishing oneOs judgmeatsi opinions. Through all of these, he highlights the power
attributed to language in the discipline he created, a potential arising from its magical
potential.
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Other than the clinical techniques of medicine, language is the field in which the
Freudian interpretation of dreams can be most easily related to other practices. Perhaps the
most obvious such connection is the similarity of the treatment of the dream-narrative with
the practice of Hermeneutics. The method of interpretation developed by Freud begins with
the translation of a sequence of images into a written report, and followed by the
contextualisation of the dream in a series of events, just as in hermeneutical methods. The
proper interpretation process, in turn, intends to reach the unconscious thoughts behind the
appearance of the dream, departing from the words in which the dream was expressed.
Moses, in this context, speaks of a re-translation of the dream’s manifest content into its
latent ideas, that is to say, “le travail d’interprétation consiste donc a ramener le contenu
apparent du réve a un autre, caché”*’ (Réves 115), a process which reveals the incongruous
content of unconscious thoughts. This multiple transposition from one kind of content to

another through the investigation of the apport of language is constitutive to the act of

interpretation in Freud’s theory. It also forms part of the traditional hermeneutic method.

Such correspondences can shed new light on the relationship between the discipline
Freud is delineating, psychoanalysis, and the various areas of study he refers to as “science.”
In The Interpretation of Dreams, the process by which Freud’s theory is established as a valid
form of knowledge involves the presentation of its interrelation with all the other disciplines
discussed. As Moses (Réves 65) stresses, Freud is differentiating his work both from ancestral
and popular knowledge on dreams and from the sceptical science of the turn of the century.
An example of this occurs in a passage from the book in which he confesses a change in his
opinion regarding lay knowledge on the meaning of dreams, which he initially considered to

be of no use for scientific purposes:

Thus one might feel tempted to agree with the philosophers and the
psychiatrists and, like them, rule out the problem of dream-interpretation as a
purely fanciful task. But I have been taught better. I have been driven to
realise that here once more we have one of those not infrequent cases in which
an ancient and jealously held popular belief seems to be nearer the truth than

the judgment of the prevalent science of today. (Freud Dreams 124-5)

If on the one hand Freud is bemoaning to the rigidity of contemporary science, on the

other he acknowledges the lack of rigour in the assertions of popular culture. In the case of

*7 “the work of interpretation consists therefore in bringing the apparent content of the dream back to another,

hidden content”
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science, Freud resents its inability to produce a new kind of knowledge, into which ideas
from non-scientific fields might be integrated. In this sense he considers medicine to be
particularly conservative when compared with other fields in which positivist parameters
were being revolutionised, such as physics. But at the same time he is unable to recede from
the scientific parameters that, according to himself, allow for the generalisation and
validation of his theory. In this sense, Freud’s work occupies a middle ground. The scientific
work undertaken throughout The Interpretation of Dreams is not in complete accordance with
the dominant scientific methods of the nineteenth century, making it wrong to assume that
Freud’s scientific intentions completely superpose his use of sources from popular and
ancient culture. At the same time, science is the arena within which he seeks acceptance of
his discoveries, and he is consequently engaged in a struggle to change its norms. There are
two operative notions of science in the book, which can be summarised as the dominant

science and the science practiced by Freud.

One might also expect the operation of two versions of mysticism in the book, namely
the one in which Freud finds the intuitions that are closest to the propositions of
psychoanalysis, and the one that inaccurately attributes sense to dreams as well as to other
psychical phenomena, usually making use of fixed symbolism and the treatment of signs. As
with the two varieties science, the two types of reference to prescientific knowledge are at
many points indiscernible. It is only from the treatment they receive through the course of the
book that distinctions can be made. Accordingly, the ancient methods of dream interpretation
based on fixed significations, should, according to Freud, be disregarded, while the presence
of accurate dream interpretations in popular culture points in the other direction. On many

occasions, when dealing with such material, Freud does not express a fixed opinion.

As Moses has noted, “il ne s’agit pas pour lui [Freud] de retourner naivement a des
formes de pensée prérationelles ... mais plutdt de les intégrer, un peu comme des citations,
dans son propre discours scientifique”® (Réves 67). One important expression of such
integration is to be found in the claim that the primal phase of psychical development is
analogous to the most archaic periods in the history of humanity. This analogy serves as a
model of how the integration of non-scientific material works in Freudian theory: the
references to ancient understandings of nature are related to the primal dimension of life, that

is to say, the dimension that appears first in human development, the unconscious. In this

¥ “for him [Freud] it is not a question of naively returning to pre-rational forms of thought ... but rather of
incorporating them, in the form of quotations, in his own scientific discourse”
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construction, the secondary process of the constitution of consciousness and rationality
comes later in both individual development and in “civilisation,” or human evolution.
However schematic, Freud envisions this relation as more than an analogy, asserting that the
exploration of the unconscious may contribute to the study of ancient forms of living. The
hypothesis behind this statement supports the idea that the unconscious holds traces of
previous ways of life, being the bearer of the perception of causal relations between different
elements in nature. Needless to say, such a world vision, in its completeness, is unattainable

nowadays, no matter how many traces of it have been left.

In Freud’s book, the subject that best expresses this hypothesis is symbolism.
Examining the methods of interpretation disregarded by Freud as “non-scientific” and non-
generalisable in The Interpretation of Dreamsne finds that, despite numerous differences,
these methods have much in common with his technique of interpretation.” Firstly, in the
cryptographic method the interpretation is performed with the help of a precise code
engaging with the text of the dream, which is considered as a form of encrypted writing. The
dream-text is thus translated into another text with the help of the lexicon. The treatment of a
dream as a coded wording that has to be translated is not far from the transposition of the
manifest content of dreams into dream-thoughts, showing the latent content of the dream as

the decoded result of interpretation.

In another method mentioned by Freud, that linked to Artemidorus of Daldis,” the
pattern of similarities continues. This interpretive technique is defined in the following terms:
“a thing in a dream means what it recalls to the mind - to the dream-interpreter’s mind”
(Dreams123f). The method of association in this case is remarkably similar to the Freudian
one, despite the fact that in the latter the associations should be established by the dreamer.
Additionally, the interpreter in this practice takes into account the circumstances in which the
dreamer finds himself. He then formulates an interpretation using skills acquired over an
extensive practice, such as intuition and imagination. Despite having the last word, therefore,

the interpreter cannot be said to act arbitrarily in his definition of the meaning of the dream.

Finally, in the symbolic method of interpretation the dream is considered to be a
distorted reflection of reality. The interpreter has thus to establish the analogies between the
elements presented in the dream and those to which these elements refer, with the ultimate

goal of making the language of the dream intelligible. Also called “symbolic,” this theory is

** For a broader description of such methods, please see Freud Dreams122-5.

%% Also known as Ephesius, Artemidorus of Daldis was a Greek diviner who lived in the second century. He is
the author of the five-volumed Oneirocritica, on the interpretation of dreams.
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different from the approach to symbols presented by Frelitheninterpretation of Dreams

as outined below. Their similitudes are detectable, however, for example in the fact that both
involve the revelation of a hidden sense, which is revealed through the establishment of the
links connecting the distorted material with the original material. Fsedid@gard for such
theories, therefore, concerns only their 1sgrentific nature, since in all other features they
display much affinity with his approach. Freud explains that such Opopular proceduresO
cannot Obe employed for a scientific treatment haf subjectO Dfeams 124). The

acknowledgement of the similarities falls to the reader to observe.

A further step towards realisation of the closeness of his theory to marginal scientific
knowledge is made in FreudOs proposition of the use of symbolighe fimterpretation of
dreams. This element is representative of the conjunction of different sources in his theory,
amongst them popular culture, in the form of common word usage. On this subject, Freud
mentions various examples, including the correctradserdinary wording regarding the
recognition of dreams as the fulfilment of wishes, especially in the form of adages, as well as
in the use of foreign languages for the interpretation of specific words in dreams. An example
of the first case would be thellowing: OOWhat,O asks the proverb, Odo geese dream of?0 The
answer: OOf corn.00 (FrBuekms157). On the subject of the use of foreign languages,
Freud proposes, for instance, that the word Obox,0 appearing in the dream of a German
speaker, can beleted to the German ter®YchsgOreceptacleO), used vulgarly to refer to
the female genitalia (FreuBreams 178; 376). In these cases, the determination of a
relatively common source for the meaning of the psychical formations again takes place in

the fidd of language.

In the same fashion, the emergence of symbolism in dreams, according to Freud,
points to a general presence of symbols in unconscious ideations. Sexual symbolism, for
example, Ois to be found in folklore, and in popular myths, legemgsiislic idioms,
proverbial wisdom and current jokes, to a more complete extent than in dre2mams(

365). Curiously, in this case the broader presence of symbolism in its different cultural
manifestations seems to serve for Freud as a guarantee tdgthmacy of his claims
regarding access to dream symbols. If such symbols also find expression in media other than
the dream, Freud seems to argue, their validity must be unquestionable. The same logic is
apparent when the reception of literary worksuged to legitimate FreudOs theory of the
Oedipus complex. In these cases, the cultural phenomena work as justification for the validity
of the scientific postulates.
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Moreover, it is precisely in relation to sexual symbolism in dreams, an element that
increases in importance in Freud’s theories over the years, that a discussion takes place about
whether symbols occur with a fixed meaning, or whether their significance can vary
according to the dreamer and the circumstances surrounding the dream. Here Freud questions
the very definition of symbol, concluding that it does not generally act as a direct form of
representation connecting two or more elements. In Freud’s conceptualisation the element
represented in the dream is concealed, throwing light upon the symbolic relation. According
to Freud, “Things that are symbolically connected today were probably united in the
prehistoric times by conceptual and linguistic identity. The symbolic relation seems to be a
relic and a mark of former identity” (Dreams 365). Freud establishes a theory of a common
original language, in consonance with his interpretation of separate words in dreams, and a
concept of extra-sensorial similarities that were once perceived by human beings and are
retained today in the form of unconscious traces that emerge in dreams and other psychical
formations. Although these ideas are remarkably remote from any possible verification, for
Freud they form part of the above-mentioned scientific legitimacy, which he sets in
opposition to “symbolic” methods that makes use of arbitrary codes. In other words, science
at the time, as today, allowed itself to believe in unprovable things. In addition, Freud saw the
unconscious as the dimension in which such unprovable things were revealed, the dimension

that was at the same time “a relic and a mark.”

One should not forget, however, that, for Freud, symbols are not limited to ancient
identities, but continue to evolve in relation to objects of present day life. Once Freud has set
down some precautionary rules, he mentions a few symbols that seem to have a fixed
meaning. The examples are familiar today. They include the idea that boxes, ovens,
cupboards and hollow objects stand for women in dream-thoughts, while all kinds of
elongated objects refer to the male sexual organ, and the climbing of stairs and ladders
symbolises the sexual act (Freud Dreams 367). The origin of such findings is the recurrence
of these symbols in dreams analysed by Freud and his fellow psychoanalysts.’' This element
might leave room for the supposition that such symbolism is characteristic of the epoch and
culture in which Freud lived, as well as the psychoanalytic framework. In a further attempt to
legitimise his clinical findings, Freud integrates mythology and folklore into his symbolic

scenario, naming beasts and different animals as symbols of elements that include genitals,

*! According to Bettelheim (51), on this subject in particular, the English translation tends to generalise what in
Freud’s usage is a specific instance. From der Ofen (“the oven”) and ein Weib (“a woman”) in the original, the
translation becomes “ovens” representing “women.”
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men, women and also children (the latter represented by small creatures appearing in dreams)

(Freud Dreams 370).

As arbitrary as this aspect of the theory might seem, Freud’s approach to symbolism
intends to adopt a “combined technique,” at least in relation to the ancient symbolic method
of interpretation. In this, the dreamer’s associations and the interpreter’s knowledge of
symbols — as well as the dreamer’s, one might add — should be taken into account. Once
again we find Freud drawing on a non-scientific source of information (the symbolism of
latent thoughts as traces of a former identity from prehistoric times) and combining it with a
“scientific” method of investigation (psychoanalysis, according to the terms of scientific

knowledge as defined by Freud). Freud tells us:

Regard for scientific criticism forbids our returning to the arbitrary judgment
of the dream-interpreter, as it was employed in ancient times ... We are thus
obliged, in dealing with those elements of the dream-content which must be

recognised as symbolic, to adopt a combined technique. (Dreams 366)

The use of the words “forbids” and “obliged” might indicate a rhetorical rather than a
de facto aspect to Freud’s view, since the inclination towards science occupies a prime
position in the book, as previously discussed. However, his approach to symbolism denotes,
perhaps more clearly than other sections of the book, the extent to which the integration of
elements of the worldview of earlier phases of the development of psychical life, as well as of
contemporary experiences that hark back to such views, are a constitutive and indispensable
part of his theory. In fact, if dreams can “go back” to primitive phases in the evolution of
language, symbolism and pictorial significance, Freud’s theorisation of the unconscious is
more than just a practical grounding based on clinical work and self-analysis. The world
views related to ancient mystical experiences, and described as part of the unconscious in the
form of traces, are equally central to the theory. These traces, he tells us, integrate human
experience and can at times reach consciousness. In them, the interpretation of dreams finds a
legitimate and important source, which also connects it with the fields of mythology, folklore

and symbolism.

Bettelheim establishes a connection between the title of Freud’s book (Die
Traumdeutung) and that of other fields of knowledge, such as Astrology (Sterndeutung). He
argues that the German word Deutung designates an attempt at elucidating a meaning, rather

than at making it explicit, somewhat like the English term “interpretation.” Sterndeutung and
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Traumdeutung deal with ancient experimental efforts to make sense of something. More

precisely, Bettelheim states:

By giving his book a title that he knew must evoke associations to the ancient
but still popular superstitious and fantastic attempts to make sense of
incomprehensible phenomena, Freud indicated that he did not shun efforts to
make sense out of what all serious-minded, scientifically inclined people were

convinced was utter nonsense. (Bettelheim 67)

The relationship of Freud’s work to bodies of non-scientific knowledge, therefore
passes through many phases, some of which are apparent in The Interpretation of Dreams.
Freud’s own prescientific beliefs were superseded by his growing effort to integrate the
“mystical” discoveries of psychoanalysis into scientific patterns. However the process that
led to his disclosure of the unconscious in the context of modern knowledge and civilisation
brought with it traces of various non-modern beliefs. The establishment of psychoanalysis in

the twentieth century has erased many of these traces.

Detouring back to Breton’s Les Vases Communicants, dream theorists are divided into
three groups. The first includes the “more or less conscious” followers of a rough materialism
that does not distinguish dream from the reality. The second group those of a positivist
inclination, who see the dream as a degradation of waking activities. The third is formed of
the idealists, who see dreams as “precious liberations” from waking life and assign to them a
superior activity of mind (Breton Vases 16-7). It is perhaps not so striking to observe that
Freud, despite his eloquent scientific efforts, must be placed, within Breton’s scheme, in the
third category, together with the mystics. This view marks the appropriation of Freud by the

surrealists.



Hartmann 62

3. SURREALISM, THE AVANT -GARDE AND THE UNCONSCIOUS

In 1932, when Breton and Freud were exchanging letters, Europe was steeped in the
maudlin mood of the interwar years, a time marked by the growth of a mainstream culture of
consumerism, which attempted to counteract the misery and hunger left behindAngtthe
World War. The euphoria that marked the end of the conflict proved to be superficial, a
delusion that could no longer be maintained once states stafiszptre the next waFreud
was by this time a renowned psychoanalyst and intellectual whaaodifear the possible
effects of HitlerOs rise to power, while Breton was the key figure of surrealism, an important

cultural phenomena committed, on its own terms, to the communist revolution.

Freud represented, to the surrealist movement in genenabteatial revelation.
According to Maurice Nadeau, Histoire du SurrZalismél964), One immense espoir est
nZ. Les srrZalistes trouvent dans les dZcouvertes de Freud une sphaiasoireO? (16).
As AndrZ Breton states in 1924, FreudOs work repieesthe end of an era of disregard for
the dream in philosophical, physiological and even artistic spheres. Surrealism took part in
this movement of rediscovery, but with a very different project. As stated in the first
OManifeste du SurrZalismeO (19%4he movement intended to capture the forces at the
depths of the human mind, it did so in order to fight those at the surface, that is in order to

submit them to the control of reason (Breldanifeste20).

SurrealitZ means the amalgamation of instasaf dream and reality to form an
Oabsolute realityO (Bretdlanifeste24). Despite FreudOs insistence on a distinction between
the two dimensions, the surrealists took his theories as an invitation to explore these
boundaries, recognising the importaratéested to the unconscious in all psychic matters.
Surrealism deliberately reaches beyond the boundaries of FreudOs doctrine, while also
bringing contributions of nineteenttentury parapsychology and different forms of occultism
to the fore. Moreover, &dr 1927, it was the part played by surrealism in the social revolution
taking place at the time that instigated the promising encounter between the theories of Freud

and Marx.

Surrealism must also be inserted into the agantle current that was flowing
through Europe in the early twentieth century. Heir of the artistic Secession Movements, as
well as part of a larger political awareness of the context that had led Europe to the wars, this
movement combined heterogeneous manifestations of the will tk Wwi#acurrent cultural

values. In surrealism, the avagarde is defined as Oune attitude de vie intransigeante, fondZe

32 OA great source of hope is borntHa discoveries of Freud, the surrealists see a temporary solution.O
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sur une conception du monde et de IOhomme qui nOest pas celle de I0Zpoque, mais en av:
dOelle®(Nadeau 116). The theme of progress,defined by bourgeois society at the time,
becomes one of the touchstones of the movement. While futurism, for instance, believes that
technical progress occupies a leading role as part of a necessary renewal of society, both
moral and behavioural, dadtés and surrealists condemn the belief that a technically
advanced civilisation is the unquestionably positive outcome of past struggles, let alone a
desirable future.

Together with this negation of certain modern ideologies, surrealism questions in
particular the dominance of science in the quest for knowledge. It initiates a search for other
sources that allow an appreciation of the Otrue value of life,O sources lying outside the
normalising framework of logic. In this sense, surrealism recovensgside FreudOs official
legacy and in spite of the psychiatristOs own methods, the kind of references he tried to
subsume to science. The thematisation of occultism, madness and oriental culture, and the
different approaches to the matter of otherness, e considered a part of surrealismOs
exploration of prescientific knowledge.

The movementOs attempt to enlarge the comprehension of the real and potential role
of the unconscious in human experience, particularly in relation to waking life, is an
interesting off-shootof psychoanalytic theory. This attempt gives space in particular to the
expression of aspects such as the disinterested play of thought, the fearlessness of
imagination and the immersive fantasy. In all this is implied the possibilitptieatan be, at
least temporarily, outside the world of judgment and exempt from social censure, as in a
continuous monologue of free association. In other words, surrealism proposes the experience

of the unconscious Oin its pure foriv@ar(ifestes36).

The effort to prove the compatibility between the interpretation of dreams and a
revolutionary perspective, undertaken by Bretm the Second Manifestand, most
particularly, in the book.es Vases Communicar(t932), establishes some meeting points
betweentrends of narxism and the surrealist elaboration of the legacy of Freud. More than
anything, however, it exposes theoretical clashes. The discussion, including its
contradictions, finds echoes in the work of Benjamin, not least when he seeks to create a
useable fusion of magical awareness and dialectic materialism, that is, to draw attention to

the magical aspect of words and objects capable of enhancing the revolutionH&Swg3.

¥ Oan intransigent attitude towards life, based on conceptions of the world and of man that do not coincide with
those of the current time, but which prefigure itO
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At the same time, it is pertinent to see how the change in orientatenreflism
towards narxism provoked a conflict with the precepts defended by the movement up to that
point, that is 1926. One aspect of this conflict is expressed in the impossibility for the
surrealists of continuing to defend the exclusivity of a reiatuof the spirit in the face of
the marxistOs conception of revolution, with its key facet of class struggle. ArtaudOs vision
grows incompatible with the position assumed by the surrealists from 1928, when the forms
of revolution, social life and persdnattitudes become prescribed blyet movementOs
appropriation of rarxism. This, in turn, is largely defined by a belief in the necessity of an
intellectual vanguard capable of leading the masses towards the development of its own class

consciousness

In view of this context, this chapter aims to explore the various developments in the
approach of surrealism to the notion of the unconscious, here chiefly defined by the first and
the second surrealist manifestos (1924 and 1930), together with BretonOs lloednus)

Les Vases Communicant$932). In order to propose a contextual understanding of the
movementOs precepts, it briefly explores the scene of Europeargad@ntmovements,
which broke with many of the values rejected by the surrealists in the wfofkeud and his
contemporaries. It offers the hypothesis that the original and controversial conjunction
represented by the approach of surrealism to the unconscious, psychoanalysis,
unconventional forms of knowledge and the methods and ideology oftdiateaterialism

was an important influence on the works of Artaud and Benjamin.

3.1. The Europe of AvantGarde Movements

Europe immediately prior to the First World War was a continent engaged in an
accelerated process of industrialisation. Following technical revolution of the mid
nineteenth century, a mass of workers was emerging as the new population of cities, while
certain older modes of existence were gradually disappearing. It is within this context, in
which a relative optimism followed theqdusion of technical developments and gradually
fed international disputes for markets, that the emergence of the earliest European avant

garde movements can be located.

The promise of progress related to modernithiclw can be traced back to the
enlightenment movement, persisted in the technological history of the twecietiry.
However, disputes over colonies and the First World War had begun to unsettle the

assumption. According to Evans, expectations surrounding the war were connected with
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previous experiences of conflicts, in which rapid advances were established through a few
important clashes, and without the cost of many lives. The First World War, however, took
four years to be over, and brought with it, alongside an unexpected ley#lysical
destruction, the destruction of certain notions previously innocently accepted, such as an
ideological optimism towards the use of machinery.

The war crystallised the astonisgilevel of the human capacityr destruction, as
well as the casualse with which this power could and would be put into action. Moreover,
the values on which the war was primarily based became for the most part untenable after its
occurrence. The grand, romantic justifications that pictured it as a duel for honour, for
instance, and even as a means towards finding some meaning in existence, became less
convincing in the face of such heavy losses. Nevertheless, nationalist appeals about strength

and domination still continued to find favour.

In general, the sense of disg8ionment towards the traditional values of European
civilisation was strong. According to Nadeau (I3, post1918 Europe experienced
multiple failures. These included the fact that political regimes proved incapable of
organising their forces for anytlgrother than war, while science came up with discoveries
that perfected different killing machines and philosophers sought to justify men in uniforms.
Such tendencies were fed by the nationalism and rivalry encouraged by states at war, which
at the sameme unquestioningly followed the worldew demanded by the apparatus of war
in many different fields of knowledge.

The avamngarde movements rejected the values of a civilisation that presented itself
as heir to an unquestionably superior culture and aligntwhile at the same time promoting
increasing inequality, ostracism and destruction. However, while futurism praised the
technological developments as the elements capable of constructing a more dynamic and
organic society, even associating its atg with the Italian fascism, dadaism and
surrealism expressed defiance towards the ideology of progress. These two movements were
profoundly disgusted by a civilisation that had happily embraced war, and come out of it with
laws and moralshe surrealist found repugnanfll of the movements had in common the

will for and the belief in a transformation at various levels of society.

3.2. Futurism: The Enlightenment of Speed

The vision of futurism, as the nineteenth century drew to a close, saw hubngy

pushed towards an absolute, although still vague, liberation. According to \éadone (9),
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when life acquired an accelerated rhythm, resilience and power it began to progressively
change the aesthetic make up of society. As Filippo Marinetti stated in Fondazione e
Manifesto del Futurismo (“Futurist Foundation and Manifesto,” 1909): “we affirm that the
world’s magnificence has been enriched by a new beauty: the beauty of speed™* (Marinetti
qtd. in Verdone 84). In order to understand the aesthetics of this new framework, the soul
335

should “once again become pure; the eye must be free from the veil of atavism and culture

(Marinetti qtd. in Verdone 87).

Marinetti’s fictional book 77ipoli’s Battle (1911), for instance, was a futurist
evocation of the machinery-like values that he believed should replace sentimentalism and
other traditional values evoked by works of art. One excerpt, relating to the novel’s feminine
character, gives the following description: “you are, small machine gun, a charming woman,
and sinister, and divine, at the wheel of an invisible hundred-horses chestnut, roaring with
outbursts of impatience”** (Marinetti qtd. in Verdone 89). Alongside the stereotyping
approach to the woman as a malicious and impetuous figure, an alignment between
instinctive features of humanity and machinery was evident, an ideal sought by the futurists

not only in literature and the arts, but ultimately in life.

The desire to link human features with the flat, bright, functional objects so recently
created was, according to Marinetti, a question of intuition. Futurist calls for “lyrics in
matter,” for instance, arose from a belief in the necessity of a return to nature, and away from
established culture, since the former was the source of human intuition. The human intuitive
ability was moreover the key to surpassing the hostility between human flesh and metal
engines, in an ideal mixture of nature and technique that evoked the ideals of the
enlightenment movement, which saw the control of nature as a potential breakthrough for
humanity. The futurists proclaimed themselves the new Signori della Luce (“Masters of the

Light”), primitivists with a new sensibility connected to the lucidity of the sun (Verdone 88).

The negation of tradition and past models played a central role in the futurist’s battle
for a new form of intelligibility. This negation was related not only to a desire to administer a
shock to a world seen as lethargic, but also to a wish to create a space for new generations,

that is, in this case, the futurists themselves, defined as those who saw the inevitable internal

** “noi affermiamo che la magnificenza del mondo si ¢ arricchita di una bellezza nuova: la bellezza della

velocita”

3% «(...) bisogna che 1’anima ridiventi pura; che ’occhio si liberi dal velo di cui ’hanno coperto I’atavismo e la

cultura”

“voi siete, piccola mitragliatrice, una donna affascinante, e sinistra, e divina, al volante di un'invisibile

centocavalli, che rugge con scoppi d'impazienza”
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changes brought by the advent of industrialisation. i gbnse, the Italian movementsva
unique amongst the avagarde groups in that it ersionedmachines as the most relevant
element of the new society, through which the establishment of new values can arise. The
desire to dismantléhe current culture, however, san element of futurism that would also

be taken up by other movements. The quesbb precisely which tradition veabeing
discarded is elucidated by theamfesto quoted above. In it the futurists expedsbeir

desire to destroy museums, libraries and all kinds of shelter for institutional memory.
Comparing museums with cemeterige movement rejected what it sas/the unproductive
reverential place occupied by culturaladdishments in society: they wepiaces one should

visit once a year in order to salute the dead, and no more.

The futurists regaet themselves as activists, but intend to adopt an activism
informed by what they caltithe OangularityO of things, an alternative to traditional forms of
appreciation of objects. Futurist activism is intended to act as a rather violent reminder of the
colourfulness of life, in opposition to the lifelessness dfitutsonal culture. Moreover, in a
gesture that is less easily grasped today, but makes sense within the premises of the
movement, Marinetti and his group envisdiwar as the highest expression of the conflict
of things, as a spontaneous eruptaf posgilities that embodiedn attempted solution to

the problem of life in motion (Verdone 63).

The futurists coulatonceive of no possible axistence between past and future. The
admirationof works of art from the past waaccording to them, a waste lo¢ test of human
abilities, andas harmful as Oprolonged paternal protection for young spirits.O The present,
alongside a constant pection towards times to come, was itself the movement. The
futurist disregard for the accounting of @nwa expressedn another excerpt from the
Manifesto: OTime and Space died yesterday. We are already living in the absolute, since we
have already created the eternal omnipresent spé@darinetti gtd. in Verdone 84). It is
easy to see how such a wisi could coincidewith that of faiscism, in whibh a halt in
chronological time was involved ithe establishment of a perfect social form. Velocity, in
this sense, is responsible for an enlargement of sensibility that should be followed to the
letter.

For the futuris$, theact of publishing their mnifestos in newspapers was of crucial

importance in showing the consonance of agmmtle ideas with the instantaneous

70l Tempo e lo Spazio morirono ieri. Noi viviamo gi” nell®assoluto, poichZ abbiamo gi" |Cretiana
velocit™ omnipresente.O
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information of daily news. Futurist techniques of promotion illustréites well. Narratives

of the groupOsctivities were distributed in different media, creating abundant exposure,
which, despite the questionable level of acceptance they enjoyed, served to popularise the
movement, as did with brand new products and simplified news of distant worlds. Such
strakgies were alien to the arts establishment of the time; they were seen as making dubious
use of an appeal to motivations other thacognition of artistic quality. Avangarde
criticism of establishment culture was also aimed at the functioning of tisécaviorld.
Futurism advocated a complete disregard for public and success, at least in any traditional
form. The only criticism of interest to the movement was the evaluation of their work as a

cultural commodity.

As an exasperatl form of modernism, furism wa full of the originality and
extravagance that would feature in other axgarle movements. And indeed, aating to
its participants, it wa not a school but a trend, a forward momentum that transcended its
members and its time. It is cleargetkfore, that some ofsi perceptions and aspirationsrere
shared with dadaism arsiirrealism. However, futurism walistinct in its urge for novelty
and admiration of machinery, and its envisioning of war as an appropriate form of
Qleansin® a pairing & man and machine in a spontaneous eruption of new possibilities.
This fact inevitably precluded the recognition of a legacy, or even continuity, between other

avantgarde projects and the futuriste®v world.O

3.3. Destructive Dada

When dadaism emergéa 1916, the disconnectedness it advocated became part of an
alreadyedablished ethos. Dadaists affirmed thatentions to break from previous forms of
art and convention, by advocating spontaneity and active simplicity. The story is often told of
Tristan Tzara, Jean Arp and Richard HuelsenbditidingO the word dada from the random
sliding of a paper knife beten the pages of a dictionary. Dada presented itself as the urge to
disorder any established order, to destroy any previous form or formula, to laugh at all
seriousness and respectability. The movement expressed an acute sense of the arbitrariness o
recaynition and success, as well as of the generally short duratithese phenomena. It
assertedfor instance, Oque notre agtigmatisme est aussi exclusiviste que le fonctionnaire

et que nous ne sommes pas libres et crions liBB(IAraLampisteries 15).

38 Othat our antlogmatism is just as exclusivist as that of the bureaucrat, that we are not free and that we
proclaim freedmO
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In many ways, dadaism evolved in opposition to futurism. Emerging in the middle of
the First World War, and mostly amongst immigrants living or taking refuge in Switzerland,
it positioned itself clearly against the conflict and as belonging to a gemethat had
inheritad its damage However, both movements hadcommon what would become some
of the diffused emblems of the European axgartde. These include contempt for past
models and traditions, especially in the artistic sphere, the systensagenehation of ideas
through popular media, and the search for new forms of expression that dispense with

immediate comprehensibility andltimately, with public recognitian

When set against futurism, perhaps thestrbstinguishing feature of dadaismits
selfirony. In this, the dadaistaligned themselves neither with previous nor with
conemporary social trends. Dada, as they often called, dmuldefined as a spirit of revolt
against all conformity, a hatred of systems, and a philosophy ogethtough spontaneity
and decomposition. According to the famous formula of Raousiann, member of the
German brangh@ADA is what you can make out of yourself@ios), expressing the new
kind of mentality that included the arts in what was seethe@search for a new ethics. For
Georges Hugnet, irutn, the movement also gatheramb@x qui, par le mZpris de la logique
et la nZgation ZrigZe en systeme, par le scandale et le rire dans leur attitude devant la vie et
devant IQart, participerent de ettt dOesprit visant au renversement de toutes les valeurs
admise&”® (Hugnet 73)

This passage reveals the new features that the digréyy past traditions acquiréal
dadaism. As well as a rejection of institumabsed culture and values, it was aestat mind
that rejectedthe guidance of logic and wabased on systematic negation. Tzara, in
OManifest®ada 1918,8xpresses it thus:

Que chaque homme crie: il y a un grand travail destructif, nZgatif, "
accomplir. Balayer, nettoyer. La propretZ de Riitth s'affirme apres I'Ztat de

folie, de folie agressive, complete, d'un monde laissZ entre les mains des
bandits qui dZchirent et dZtruisent les siecles. Sans but ni dessein, sans
organisation: la folie indomptable, la dZcomposifid(irzara Lampisteries

33)

39 Othose who, through their contempt for logic and systematic denial, through scandal and i
attitude to life and art, participated in this state of mind that aimed to overthrow all accepted valuesO

“0OLet each man proclaim: there is a great negative work of destruction to be accomplished. We must sweep
and clean. Affirm the cleanlinesd the individual after the state of madness, aggressive complete madness of a
world abandoned to the hands of bandits, who rend one another and destroy the centuries. With neither aim nor
plan, without organization: uncontrollable madness, decomposition.
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Here, the sense of revolt and the negative work ofrutggin, very dear to dadaism, sva
amusingly paraphrased using a watchword, so fashionable in periods of war. The use of the
term Ocleanlinesspbreover, markedatlaOs commitment to getting rfdotdl values, more

than with estalishing new ones. This activity wdikened to a mad state of mind, apparently
incomprehensible frm the exterior, whose actors mgeenvisioned as Obandits.O Curiously
erough, TzaraOs text could fitwurist motto if itwas not for the appearance of the concept

of Ofoolishness.O The wish to get rid of previous valumsgth a foolish activity impliethe
prevention of the establishmentrdw ones, since such activity svdeveloped Owith neither

aim nor plan.O Futurisrognversely, as seen above, positively proposed new social values.

The particularity of dada lies in its desire to abolish convention through a break with
the past, considered to be a source of disappointments, but also by promoting a break with the
future. More precisely, in this case, this is the future foreseen by the particular past that the
movement rejects. The expressiccantre lefuture (Oagainst the futureO) aatblition du
future (Oabolition of the future@Yzara Lampisteries15, 35) appear inhe context of
discussion of the inevitable transtenof all beliefs. They criticisethe values based on a
measurement of the supposed worth of human acts, thalled great deeds capable of
deliberately and systematically leading humanity towards gressive future. The daist
opposition to the future veatherefore linked with its opposition to vanguardist Oprophets.O
For dadaism, an actual novel future should not be systematically iratedtigsince this
already implied a predetermination of it. Dether with its dissnnectedness, what
distinguisheddada most strongly from previoand contemporaneous movementss \ita
traumatic experience of the war. The ideology of progressefended by the futurists, wa
profoundly discredited. Its related pnses of a positive domination in theestablishment
of equality amongst men, and fulfilment of material neadsnear and reachable futurereve
likewise rejected.

In sum, the dadaist movement sought, on various levels, to be a shibeEtwopean
culture of the time. Its open hostility to the eststidd social order was a consequenceef
carnage of war. In complete opposition to the futuristOs praise for technical developmen
dada proposedn absolute derogation of progressive values. Thenatgeriod would make
the dadaist toneven more strident. Surrealismsvat the same time the continuation and the
transformation of dadaOs cry for suspicion, destruction and ilibgical
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3.4. Surrealism andthe Enlarged Reality

The first issues of the magazinitZratureN edited by AndrZ Breton, Louis Aragon
and Philippe Soupault from 1919 to 1984already proclaim the intention to revisit certain
traditional values, as well as to question the understanding of the concefutaf e@reation
(Nadeau 27). Specifically, they promote the appreciation of new trends in the field that gives
the periodical its name. In 1920, however, the work was somewhat derailed by the arrival of
Tzara in Paris. Tzara began to steer the courdstt@fature towards dadaist precepts. The
Parisian dda was born, and gave a home to the restless tendencies that were already
animating the group. The divergences between dada and the earlier association, however,

would soon emerge.

As soon as 1921, Bton evincedh concern with the establishment of more OefficientO
and less anarchic ways of approaching the issues occupying the movement (Nadeau 31). To
some extent, the destructive character of dada created a limitation for its participants. As
Georges emontDessaignes explains, surrealism came to be Oune solution intelligente au
drame interne du mouvement datldftd. in Fauchereau 24). Instead of disregarding the
constituted forms of art in general, as dadaism proposed, Breton and his frienddimtende
attack the official representatives of contemporary cultural expression, incarnated by those
they saw to have betrayed Ola cause de 10esprit et de |OHdNare@u 31).

Remarkably, the break between the two movements first became apparent timough a
event that took the form of a trial, thatlis Proces Barres®®In this, while the emerging
surrealist movement tasked itself with judging those who had denigrated or prevented the
development of a free spirit in France, the dadaists demonstrated no faith in justice or
judgment at all, even their own a burlesque regnéation of justice. Dadaists saw themselves
as no better than those being judged, all humans ultimately Ostriving for the same piece of
bread.O From such discrepancies it is clear that the ssteigadinded to be taken seriously,
while the dadaists tained a stance of permanent defiance and contempt, including towards

themselves.

It was in 1922 that a formal rupture took place. The new group openly intended to
Oconstruct from destruction,O without however abandoning their corrosive criticism of the

culture surrounding them. After the brealittZrature continued to be published until 1924,

1 Oan intelligent solution to the internal drama of dadaismO
“2 Othe cause of the spirit and of manO
3 For more, please see Faucherea245
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giving voice to the new current. It claimed a nearly forgotten lineage of French poets as
predecessors, as well as some of the darker products of romanticism. In this regard the latter
is considered more as a Weltanschauung“world-view”) N that formulated, according to
Michael Lowy, a cultural criticism of modern capitalist civilisation (Incendio 18) — than as a
literary movement. On the other hand, as Umberto Eco (95) suggests, the twentieth-century
avant-garde movements also defied the Romantic idea of genius and “creation from
nothingness,” while making use of techniques such as collage, and, one could add, automatic
writing. Yet the surrealists made use of these texts to praise the obscure, strange and
mysterious aspects of experience. The surrealist movement, therefore, had as a starting point

the acknowledgment of a much larger reality than that one perceived by consciousness.

Fascinated by the world of reverie as revealed by Freud, the surrealists intended to
live and encourage the experience of the entire and complete man, who finally displayed his
obscurities in the open. The means of achieving this experience, however, was not pre-
determined. According to Nadeau, it could be summarised thus: “laisser s’exprimer ‘I’hote
inconnu’ dans sa profondeur, dans sa totalité, automatiquement”44 (17). In this sense, the
Freudian concept of the unconscious, i.e. the rediscovered attributes of the “unknown host,”
paved the way for the investigation of a whole new dimension of the psyche, one that the
surrealists, at this point, saw as an important weapon in their fight against the reigning logic.
Freud was of course not alone in exploring this new perspective. Discoveries taking place in
other fields of knowledge, most notably physics, also helped create an atmosphere of
suspicion towards traditional notions of sense and causality. The unstable economic and

political situation in interwar Europe also played a part.

It is important to note that the search for IOhomme entier¢‘the entire man™) had
already begun much earlier. From 1919, before Tzara’s arrival in Paris, immersed in an
atmosphere of distrust of rationality, the group around LittZrature had been undertaking
collective experiments in which altered states of consciousness were provoked. They also
visited mediums and clairvoyants, in blatant defiance of the scientific order of the day. These
experiments were attempts to achieve the fusion of action and reverie they envisioned as the
ultimate surrZalitZ In the flux of words and partial phrases that emerged in such states, they
noticed surprising meanings, which they interpreted as coming from unexplored and purer

parts of the mind.

# “Jet the ‘unknown host’ express itself, in its depth, in its entirety, automatically”
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These were the first experiments with automatism, a technique the surrealists
priviledgedother forms of expression. A mode intended to follow the speed of thiakiitg
emerges, automatism sought the release of a primitive and emotional OpoetryO free from the
rational constructs of culture. This rejection of the contents dictated by convention, along
with the disregard for aesthetics and morals, aligned surrealism other avangarde
movements. What strongly distinguished it from them, however, was its intention to go
beyond the boundaries of reason, in the search for an absolute reality as an alternative to the
modern world. In addition, surrealists defined trmmmon sensibility as a certain state of
fury. Their concern, at least during the first years of activity, was with the life of the spirit,
and the creation of open, neonformist ways of developing its possibilities.

After the break with dadaism, tlsirrealist group was formally founded. Breton, by
dint of his personal charisma and intellectual force, could be said to have been its centre. As
well as thesurrealists manifestpgpublished in 1924 and 193dthe group expressed its
vision through both e Bureau des Recherches SurrZalisi@Bureau of Surrealist
Research®nd the periodicala RZvolution SurrZalistéhe first nanifesto, in particular,
marked the irruption of surrealism on the avgatde scene, as well gsromptly
distinguishedits sirgular nature, which combined a systematic character with obscure

spiritual activities.

3.5.0Manifeste du SurrZalisme,0924.

OLOhomme, ce reveur dZfinitif, de jour en jour plus mZcontent de son sort, fait avec
peine le tour des objets dont il a AtdenZ " faire usage, et que lui a livrZs sa nonchalance, ou
son effort® (Breton Manifestes13). The first OManifeste du SurrZalismeO opens thus,
picturing man as a dissatisfied figure, placed amongst objects he is constrained to make use
of, and compelledo make an effort to try his chance in life. This man is described as being
attuned to his adventures and misfortunes, but affected by neither regret nor bad conscience.
If he has anydcidity, Breton alleges in theamifesto, it is in thinking of his clihood. This

part of life, destroyed as it may be, retains its attractiveness in adulthood. In infancy, man can

“5 The short document Offgomenes "~ une Troisi*me Manifeste du SurrZalisme ou Non,O published in 1942, is
not analysed here. It is more often interpreted as an assessment of the later movement than as a statement of a
new direction. For more, please see Bretdar{ifestesl49-62).

6 OMan, that inveterate dreamer, daily more discontent with his destiny, has trouble assessing the objects he has
been led to use, objects that his nonchalance has brought his way, or that he has earned through his own efforts.O
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find an experience free from severity, in which Oles pires conditions matZrielles sont

excellentes®(Manifestesl 4).

By growing up, man is faed to abandon part of the territory he once dreamed of
conquering. Life imposes restrictions on him to which he yields. For Breton, the faculty of
imagination in particular suffers from such limitations. It gradually becomes merely a
utilitarian instrumet) leaving man to his own destiny. At times, he will try to rediscover his
creative abilities, for instance when in love. He then experiences a sense of expropriation of
his own life, which is patent in his inability to respond to a spiritual urge bedasise
everyday experience has become completely focussed on practical achievements.

Breton declares: ®ge imagination, ce que jOaime surtout en toi, cOest que tu ne
pardonnes pa&iManifestesl4). Neglect of the imaginative ability leads to problems in
accessing it, meaning it is not fully available to man throughout his life. As well as being
conceived of as precious, the imagination is also linked to the concémedbm, which
appears in the amifesto as the expression of BretonOs Oseule asplizgitmed®
(Manifestesl4). Heidentifies the pleasures bestowed by the imagination on insane people,
for instance, as the result of their ability to immerse themselves in it. They are able to
experience a complete disregard for criticism and opinion fiteemexternal world, and a
relative indifference towards corrupt behaviours directed towards them, due to the fact that
they live permanently within their delusions and hallucinations.

This s the liberty espoused by theamfesto: indifference to thmoral behaviour and
dictates of society, together with an enjoyment of the pleasures of imagination. A realistic
attitude is described by Breton in strictly negative terms. He critiques the attention given to
the empty, weak moments of life, the ultimatgressionof this being modern novels.
According to Beton, these writings display @htraitable manie qui consiste ~ ramener
IGinconnu au connu, au classablédanifestesl9). The detailing and explanations offered
by the novel are responsible for auetion in force of the act the author intendedransmit.
According to the ranifesto, the source of life lies in the pure disinterested act, not in its

rationalisation.

*” Othe worst material conditions are excellentO

“8 Obeloved imagination, what | like most in you is your unsparing qualityO

9 Oonly legitimate ambitionO

*0 Othe incurable mania of wanting to make the unknown known, classifiableO
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Breton professes: Gus vivons encore sur le regne de la logiqi¢kdanifestesl9).
In this reign, experience itself is limited by the focus on immediate utility, which does not
allow for the exploration of unexpected aspects of life. The pattern of explication seen in
novels allows no place for the unknown, elusive or fleeting aspebtswdn experience. The
revelation of the unconscious by Freud is announced in this context as thdacgioig to
light the most important part of intellectual life. Breton suggests that OlQimagination-est peut
stre sur le point de reprendre ses droft§Manifestes20). As his metaphors suggest, he
seeks the exposure of the unconscious domain. The means of achieving this are at this point

unclear, but have been the subject of exploration by both poets and sages.

One route is known, however; that exgldrby Freud, the dimension of dreams.
According to Breton, there is no reason why one should attribute more certainty to waking
reality than to dreams, or to make it a privileged object for the exploration of different layers
of experience. OSelon toutgagance le reve est otinu et porte trace dOorganisation. Seule
la mZmoire sOarroge le droit dOy faire des couptitsnifestes21). At the same time,

Onous nOavons " tout instant des rZalitZs quOune figuration distincte, dont la coordination es
affaire de volontZO(Manifestes21-2). Breton points to the fragmentary character of both
reality and dream, raising the dream to the level of an experience capable of containing a

truth about life, at least to the same degree that as consciousness can.

It is not only within dreams or within consciousness that the issue of cominuity
discontinuity is at stake. Breton is also aware of the apparent exclusiveness of these two
dimensions: reality becomes submerged and inaccessible to memory whilst one isgireamin
the dream quickly dissolves on waking. Freud, as mentioned above, recognises the
emergence of fragments of reality in dreams, while the opposite cannot be said to be the case,
at least not in the strict sense of dreams taking place whilst one is avithktéhe particular
exception of daydreamindgp(eams200). Breton, however, seems to situate the dream within
a large range of imaginative activities, which can be in full operation during the day,

alongside consciousness.

Analysing waking life, Breton notes that the stability and balance traditionally
identified with it are relative. The spirit only rarely expresses itself and when it does, this is

*1 Owe are still living undehe reign of logicO

*2 Oimagination is perhaps on the point of reclaiming its rightsO

3 Qwithin the limits where they operate (or are thought to operate) dreams give every evidence of being
continuous and show signs of organization. Memory alone arrogatssltdhe right to excerpt from drear@s.

>* Gt any given moment we have only a distinct notion of realities, the coordination of which is a question of
will O
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commonly the result of an effect something else has had on it. For Breéoa, it no
guarantee that this effect, usually attributed to mere subjectivity or to an extrinsic cause such
as destiny, is not connected to the world of dreams. In fact, Breton questions the very reason
that Oconfere au reve cette allure naturelle, me &aicueillir sans rZserves une foule
dOZpisodes donOt 10ZtrangetZ ~ IBheure o jOZcrit me fouth(idaaife€tes24). In other

words, the dream might hold a certainty that is only apparently when fully present in
consciousness. Certainty, in any casmuld not be attributed only to events and feelings that

take place during waking life.

Breton believes that developing a collective awareness of dreams, beginning with the
registering of prominent elements in them, can contribute to a better appreattheir
importance, as well of as the values they embody, which seem to bear little relation to those
of consciousness. It is in this context that Breton first uses the word that forms the title of the
manifesto and the movement it describgscis” la rZsolution futire de ces deux Ztats, en
apparace si contradictoires, que sont le reve et la rZalitZ, en une sorte de rZalitZ absolue, de
surrZalitZ si IOon peut ainsi dirf(Manifestes24). He seeks the resolution of the
discontinuity between théwo states of dream and reality, through the promotion of an
absolute reality that can include both dimensions in a new form. The concept of the
merveilleuxOmarvellousO) becomes a kind of touchstone for the activities and afalysis
surrealists, sice it encompasses the world of dreams as well as the whole spectrum of
imagination in reality.

As an example of a work fully engaged with the marvellous, Breton offers the novel
The Monk by English novelist and dramatist Matthew G. Lewis. Originally ighbd in
1796 and translated by Artaud in 1931, it is described as a piece infused with a passion for
eternity, and filled with € qui de 1Qesprit aspifequitter le sol®’ (Manifestes25).
Representations of temptation and enchantmientinstance feaure in the booknot as
extraordinary absurdities, but as natural elements of life, part of the activities of a critical
spirit. This referencing of previous works of literature forms part of BretonOs efforts to situate
surrealism within the historical dde@ment of a certain current of sensibility, which appears
in literary writings as well as in other works of art, and predates the emergence of the
movement itself. Surrealism, therefore, is not to be seen as one moreggadanttrend

5 Omakes dreams seem so natural,aliodis me to welcome unreservedly a welter of episodesraoge that
they could confound me now as | write?O

%5 Ol believe in the future resolution of these two states, dream and reality, which are seemingly so contradictory,
into a kind of absolute reality, a surreality, if one may so speakO

" Owhat in the sptraspires to leave the groundO
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intending to break ith tradition. Its claim to a continuity with the works from previous
epochs is meant to reinforce its validiffhe Monkis an example of one of its major

concurrent Oinfluencegat of omanticism.

Breton highlights the existence of the marvellousrati@r claimed by surrealism at
different points in time, pointing out that it has not been homogeneous:

Le merveilleux nOest pas le meme " toutes Fpoques; il participe
obscurthent dOune sorte de rZvZlation gZnZrale donOt le dZtail seul nous
parvient: ce sont lemuines romantiques, lenannequinmoderne ou tout

autre symbole propre " remuer la sensibilitZ humaine durant un t&mps.
(Manifeste26)

The relics of the affectiond previous eras, the effects of angoing current of disquietude,

the role of ecstasy and dream through human history; all of these are elements also claimed
by surrealism as part of the backdrop to its own productions, and to its perspective on
moderniy. The members of the movement at the time are presented by Breton through a
scenario that combines the ruins of an ancient castle with the comforts of modern life, and
merges his own daydreams with the visions of actual people, presented simpdyg ags

(Omy friendsO). Possible objections to this format are anticipated by Breft:ne does

not live in a castle, but &ontaine street in Parisle considers the cathegory of poetic lie,
andrepliesto his own contearguments Ofest vraiment ~ netrfantaisie que nous vivons,

quand nous y somni@3(Manifeste8).

Anotherversion of this precept would reaghen one isctuallyliving, one is living
inside fantasies. The practice of poetry, according to Breton, should beiafarglied guide
to sich a life. That is, not a vacuous act of lyric expression, but a movement engendered by
constant creation within the domain of poetic imagination. For the surrealists, as discussed
above, one of the paths leading to this realm is available in situatest flom extrinsic
influences, such as the state of being close to sleep. Breton testifies to having himself
experienced the organic generation of distinct phrases while in such a state. They appear to
arrive Grom nowhereQand are usually followed by aiscession of sentences expressed in a
rhythm resemblinda pensZe parlZ@the spoken thoughtO). In another comparison, Breton
associates such manifestations with the monologue endorsed by psychoanalysis, a discourse

8 (0The marvelous is not the same in every period of history: it partakes in some obscure way of a sort of general
revelation only the fragments of which come down to us: they are the romangcthe moderrmannequinor
any other symbol capable of affecting the human sensibility for a period of time.O

*9 it is really is our imagination that we livehen we are in ®
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Osur lequel [Oesprit critiqie sujetne fasse porter aucyumgement, qui ne sOembarrasse, par
suite, dOaucune rZticene(Manifestes33). To live the poetic life of immersive and
continuous fantasy, therefore, is to live outside the world of judgement, exempt from censure,
as if in a monologe of free association. As will become apparent, the contempt for

literariness also finds unexpected expression here.

To contextualise the possibility of spontane poetry, Breton concludesaQitesse
de la pensZe nOest pas supZrieure " celle perde®" (Manifestes33). One could, in
principle, write and express in words the precise operation of thought. At the core of the
surrealist exploration of altered states of consciousness is a conception of trspipyre
which, through its own actionsan be capturedn disinterested, reflective situations. The
profusion of words and images produced through these activities is related to the more
philosophical act of OcZder la place ~ tout ce quOil y a dDadmissible, de 1Zgitime &4 mondeO
(Manifestes35). NeitherlOZcriture de la pensf®the writing of thoughtO) nkar pensZe
parlZe (Qhe spoken thoughtO) are free from impurity, however. This can include defects in
construction, repetitions and clichZs. Breton attributes these OweaknessesO tonsuggesti
distractions coming from outside thought itself, a fact that does not prevent the particular
emotion or the picturesque features of its wordy formations from taking place, nor from

convincing the surrealists of the existence of a poetic vein eutsigscious life.

The antecedents of such forms can be located within types of poetic production that
had been explored before the emergence of surrealism. BretonOs poetry, for instance, was
concerned with giving brief accounts of events in the form aipes, cuttings and
advertising, as well as with exposing the blank space between the lines by filling it with
tangential words. If, on the one hand, these techniques had much in common with the
products of dadaism, on the other hand they were relateshtwement that took place in the
poetic field itself. This was precipitated by Guillaume Apollinaire, a poet whose innovative
work greatly influenced the avagarde movementsApollinaire is from whom the term

surrZalismewas taken.

Breton having claimedhe right to use the term surrealism in the particular sense
described above, the moveniOs famous definition in thamifesto reads as follows:

€0 Quithout any intervention on the part of the critical faculties, a monologue consequently unencuytibeed
slightest inhibitionO

®1 Othe speed of thought is no greater than the speed of speechO
62 Ogive way to everything that is admissible, everything legitimate in the worldO
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SURRfALISME, n.m. Automatisme psychique pur par lequel on se propose
d'exprimer, soit verbalement, soit pari¥ soit de toute autre maniere, le
fonctionnement rZel de la pensZe. DictZe de la pensZe, en l'absence de tout
contr™le exercZ par la raison, en dehors de toute prZoccupation esthZtique ou
morale®® (BretonManifestes36)

The termautomatismeefers to his mode of production taking place at the boundaries of
consciousness, which can be expressed through different means. The absence of rational
control and the lack of preoccupation with aesthetic concerns also form part of this practical
definition, followed by an assertion of a fundamental belief in the omnipotence of dreams, in
the disinterested play of thought, in Ola rZalitZ supZrieure dee®f@imes de association
nZligZes jusquOa IBt(Manifestes36). The definition of surrealism is of a psichctivity
occupied with the expressions of the spirit, particularly when detached from external

determinations.

Breton lists public figures who, in one way or another, though never definitively,
were surrealists before the movementOs emergence, rigtharn the bastions of a spiritual
trend now being resumed through the movement. Among them are the writers LautrZamont,
Sade, Poe, Baudelaire, Rimbaud, Jarry, Swift, Rabbe and Roussel, and the artists Picasso,
Chirico, Picabia and DuchamMénifest37-8). The contemporary surrealists claim to be no
more than human recording devices: they have no talent in the literary sense, but serve as
receptacles for the dictation of thoughts. The result of such availability is described by Breton
as the production adtrong unexpected images, perhaps the best emblems of the contents of

the spirit, which might be transposed to words or into any other plastic representation.

This activity relies on the inexhaustible nature of thought. Or, according to Breton, O
chaqueseconde il est une phrase Ztrangere ~ notre pensZe consciente qui ne demande qu®’
sOextZriorisétgManifestes41). The strangeness of the thought formations should not be
ordered or corrected by consciousness, since the invisible connections amongsetpan
of the mysterious operations of the spirit. At the same time, surrealistic activity requires
certain simplicity, that is, a disinterest in any supposed personal ability that allows complete
passivity in relation to oneOs own thought creations.thirough the atmosphere created in

83 GBURREALISM, n. Psychic automatism in its pure state, by which one proposespr@ssN verbally, by
means of the written word, or in any other mariiethe actual functioning of thought. Dictated by the thought,
in the absence of any control exercised by reason, exempt from any aesthetic or moral concern.O

84 Othe superior realityf oertain forms of previously neglected associationsO

% Qevery passing second there is a sentence unknown to our consciousness, which is simply crying out to be
heardO
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such a state that OlOesprit se convainc peu " peu de la rZalitZ supreme de ce8 imagesO
(Manifestes19), an effect which leads to an enlarged awareness of reality. Breton reminds us
of a formula devised by the Germamranticist Novalis, according to which an ideal series

of events runs in parallel with actual events, allowing for the possible modification of

particular facts as you go alond#nifeste$1).

One example of this OsupplementingO of the actual expeseatzed to childhood,
and helps to clarify BretonOs assertion that singular features of infancy can be recovered in
adult life. In hs words: @esprit qui plonge dans le surrZalisme revit avec exaltation la
meilleure part de son enfanéeanifestess52). Childhood is considered by the surrealists
to be of great fecundity, and close to what theylaalraie vie(Oreal lifeO). It is the time Ooe
tout concourait cependant ~ la possession efficace, et sans alZasidmed® (Manifestes
52). The unusal combinations arising in surrealistic images can also be correlated with the
state of childhood, in which genuine horror is commonly accompanied by thrill, and lurid
monsters incarnate marvellous figures of thought. The effective possession of omelsif, i
sense, does not come with rational thinking, but instead with the fearless exploration of oneOs
imagination.

Surrealistic assemblages of different contents, whether in the form of words or
images, are often humorous. They include the instant jolegght up by the association of
titles and fragments of titles cut from newspapers (Bréfiamifestes54-6). The comic
features that emerge through these unexpected lyrical juxtapositions draw their power from a
guestioning of the facts of everyday life@ugh rearranging them, showing the questionable
relevance of such tacitly accepted forms of communication. Another part of the surrealistic
gesture consists of revealing the multiple facets of things, as a means of pointing to a much
broader existence thnin the existence we know of. It exposes the profession of abundant
contents that are not necessarily or usually perceived, but that nevertheless exist.

Since the movementOs intention is not merely to question reality, but to question the
way in whichit is represented, the refusal of dogmatism runs parallel to the surrealist
commitment to invention, as well as to the minimal attention it devotes to consciousness.
According to Briony Fer, surrealismOs aim above all is to warknGhe point of viewf the
unconsciousO (176). Considering the ambiguous nature of the latter, surrealist experiments
are at constant risk of being high jacked either by incomprehensibility or by convention.

66 che spirit gradually becomes convinced of the supreme reality of these imagesO )
67 Ghe spirit which plunges into surrealism relives with glowing excitement the best part of its chi@hood
% Qvhere everything nevertheless conspires to bring about the effectivéregsossession of oneg@lf
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However, in its references to childhood andthe power of dreams, thirst manifesto
expresses a profound admiration for situations in which life is exempt from the control of
rationality and conscious thinking. In this sense, infancy is generally understood in the same
terms in which Freud describes it Tie Interpretabn of Dreamsthat is, as the period in
which instinctual impulses dominate and imaginative powers find almost no restriction
(FreudDreamsb547). Equally compelling to the surrealists are the pervasiveness of fantasies,
the uncanny truth coming from dregntise marvellous life of the spirit; all of these notions

are central to the Freudian approach to the unconscious.

While the idea of pure and automatic psychic activity might seem to have been
inspired by this same source, for Freud, the life ofsfhat in its totality cannot be accessed.
The attempt of surrealists to envision a resolution between the unconscious life and the
material one could not be more distant from the perspective of Freud. According to the latter,
any attempt at voluntarily ewgitating the effects of the unconscious is a contradiction in
terms, since all unconscious formations would suffer the interference of censtngamsé
166). The surrealist gesture intends to repeat that performed by Freud some decades before,
of allowing hideous contents to come to light. However, it does this by extrapolating what in
FreudOs own theory had remained obscure, the unconscious Oin its pure form.O

The commitment of surrealism to breaking with rationality aligns it with other bodies
of thought, beyond those evoked by psychoanalysis. The movementOs attraction to mysticism
and occultism can be described as another fafctttis commitment. As the amifesto tells
us: Osous couleur de civilisation, sousexté de progres, on est parvenu ~ harde 10esprit
tout ce qui se peut taxer ~ tort ou " raison de superstition, de chimgescrire tout mode
de recherchee la veritZ qui nOest pas conforme " |IOUSdieifestes20). Curiously, this
extract echoes Freudian claims about the corrsstoEpopular and ancestral knowledge on
dreams, which were completely disregarded by modern science (bireaichs124-5).

As detailed in the previous chapter, Freud integrates such marginal contents into his
own scientific discourse. Surrealism seemdbé¢oattempting the same in relation to occult
practices, by engendering a discourse that is alseinsgiuting. However, while Freud
focuses on getting his work accepted by a scientific community, and therefore promotes the
submission of popular cultute the test of science, the surrealists seek the establishment of
enlarged perception of reality, of which the unconscious, to some extent stripped of its

% Qunder the pretense of civilization and pragrewe have managed to banish from the mind everything that
may rightly or wrongly be termed superstition, or fancy; forbidden is any kind of search for truth which does not
conform with accepted practicesO
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scientific character, is an important source. Actwly, Breton closes the first amifesto

with the following words: OCOQOest vivre et cesser de vivre qui sont des solutions imaginaires.
LOexistence est aillel® (Manifestes50). To live in thisother existence, unconcerned with
guestions of living and dying, and, therefore, with rationality and niggeissthe criticalaim

of surrealism in its first mnifesto.

3.6. The Second Surrealist Manifesto, 1930

Six years after the OManifeste du SurrZalisheaDappeared, a secondamfesto
emerged, informed by the mood of the time leading up to the Second World War. Much had
changed in the social milieu since 1924, and also within the surrealist group, with early
experiences having given way to accomplishments. Many surrealistgsriiad by then
been published, and the magazirse Revolution SurrZalistwas appearing periodically. At
the same time, the group had acknowledged the existence of surrealist painting. Its public
activities had been marked by scandals, in which the polepinions of the members took

centre stage.

In accordance with the first anifesto, the years following 1924 saw thecsatied
surrealist revolution being explicitly located in the field of ideas, beyond political battles. The
following excerpt from anniternal documst, dated 1925, is exemplarya®ZalitZ immZdiate
de la rZvolution surrZaliste nOest pas tellement de changer quoi que ce soit ~ IQordre physiqu
et apparent des choses que de crZer un mouvement dans les eghtits@ luvres 155).

The novement defined its goal as that of creating a new kind of mysticism, a new order of
thinking, a collective myth. According to Nadeau (71), the use of such terms exposes the
intention of surrealism to move towards concrete matters, these being expressadrh

through the form of myth.

The Moroccan War contributed to a change in orientation. In 1925, in order to form a
front of support for the rebels, the surrealists aligned themselves with communists and other
sympathiser groups. From these meetingsyes of political economy began to enter the
discourse of surrealism. The spiritual revolution, therefore, started to take the form of a social
revolution, while the initial idealism of the movement's precepts was gradually replaced by

dialectical materigsm (Nadeau 86). Through BretonOs particular admiration for the Russian

0 Qlt is living and ceasing to live that are iimagy solutions. Existence is elsewhere.O

1 Othe immediate reality of the surrealist revolution is not so much in changing anything related to the physical
and apparent order of things, as to create a movement in menOs mindsO
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revolutionary Leon Trotsky, surrealism manifested its intention to conceive of revolution
solely in the form of economic and social transformation. Russia was incorporated into the

pre-existing admiration of the surrealists for the Orient.

In 1927, the movement allied itself to the French Communist Party without however
giving up its status of a separate group. This move resulted in the expulsion of some of its
most important membersuch as Artaud, Soupault and Naville. In the political sphere, the
superficial postvar euphoria was definitively over, and states were resuming conflictual
dynamics. The OSeconde Manifeste du SurrZalistteadpted to dealith this switch in the
movemetOs revolutionary perspective, while at the same time reinforcing some of the trends

present from its inception.

Interestingly, the mnifesto opens with the reproduction of an extract from the
Journal de IOAliZnation Mentgl®Journal of Mental AlienatiO) in which the psychiatrist
Paul AbZly calls on his colleagues to react to what he defines denger exogene
(Oexogenous hazardO) to the psychiatric practice. This refers specifically to a passage from
BretonOs novéladja (1928), in which the authaffers a suggestion to the insane: to make
use of any phase of remission to kill people from the psychiatric service, preferably doctors.
After blaming the psychiatristsO own passivity for the proliferation of such Oinsolences,O
AbZly invokes societyOssponsibility to protect these professionals, precisely from what
they supposedly protect society from, thattli® mentally ill: Ogtte societZ semble oublier
quelquefoida reciprocitZ des ces devdifS(AbZly gtd. in BretorManifestes69). The piece
is accordingly titled OLZgitime DZfer@e

This open Oattack@ming from the psychiatricprofession is followed in the
manifesto by a discussion between a group of psychiatrists, reproduced by Breton. Here the
group gives a verbose defiom of surrealism as part of the framework of European
weaknessesThe comic seriousness of these assertions exposes the disturbance caused by
surrealism in fields that should not, in principle, be concerned by its activities. In response to
this, Breton e-situates the movementOs goal as the attempt to provoke, intellectually as well
as morally, Ounerise de consciencele 1Oespece la plus gZnZrale et la plus gfaveO
(Manifestes/2).

In other words, surrealism should provoke the revelation of artificibkgd
dichotomiesN those forming the basis of psychiatric assumptions, for instdnadich are

2 Othis society seems at timiegorget the reciprocity of these dutiesO
'3 Qacrisis of consciencef the most general and serious kindO
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responsible for the propagation of impoverished ideas about the means of revolution. The fact
that all dichotomies have a point of indiscernibility providee bverlap between the
movementOs fight for a generalised revolution and the Freudian notion of the unconscious. It
is only following the determination of the point of encounter, at which all divergences
coincide and where contraries become the same,vHradus social structures lose their

meaning. It is here that the quest for a positive social form should begin.

In times of desperation, as Bretonderlined in the Preface to theamifesto’* the
themes of indocility, revolt and violence must be approached unambiguously. From its
defence of the act of randomly shooting into the crowd, to its strongsmitof bourgeois
values, the secondanifesto bears the traces of the nervousness witbhwthemovement
faced the horizon of theew Qratastroph® represented lifie Second World War. Breton
justifies the harsh judgment meted out to surrealismOs antecedents, as well as the criticism of
its former members, as the expression of intransigencéO®jard dOun appareil de

conservation socialé{gManifestes77). On this concern, he states:

Tout est ~ faire, tous les moyens doivent etre bons ~ employer pour ruiner les
idZes ddamille, depatrie, dereligion. La position surrZaliste a beau stre, sous
ce rapport, assez connumcore fautl quOon sache quOelle ne comporte pas
dOaccommodemenitgManifestes 7-8)

It is in relation to this impossibility of OaccommodationO or flexibility that the case of

expelled members is discussed.

Artaud, who had been part of the surrealist movement since 1924, having directed the
Bureau des Recherches SurrZalisted participated extensively in the groupOs activities and
publications, is the first gbct of BretonOs attack in theamfesto. Bretonevokes the
occasion on which the surrealists protested ArtaudOs staging of a play by Strindberg,
claiming, amongst other things, that it had been motivated by reasons other than the artistic.
At the time, the surrealists professed to fight Osous toutes fermes |0indiffZrence
poZtique, la distraction de IC&ria spZculation puréQiManifestes/8). In fact,it seems that

the reason behind Artaud®s expulsion had more to do with his defense of the idea that the

" Written in 1946, the preface deals with the period in which the second manifesto was published, around 1930.
See BretorManifeste63-5.

S Oconcerning an apparatus of social preservationO

8 OEverything remains to be done, every means must be worth trying, in order to lay waste to the ideas of
family, country, religionNo matter how well known the surrealist position may be. With respéistonatter,
still, it must be stressed that on this point there is no room for compromise.O

7 Oin whatever form they may appear, poetic indifference, the distraction of art E the pure speculationO
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revolution should be conceived in purefyirgual terms, than with any artistic quarrel. The
details of ArtaudOs expulsion being related elsevhigseprominence in the amifesto is
surprising. Some lines from Artaud himself, claiming a lack of homouthe part of the
surrealists, are quoted and reacted agaifts¢ recording of such apparently petty detail
attests to thénigh esteem in which Artaud arigteton held each other, and the degree to
which they were personally affected by the rupture. ®h& other response from an
excluded member quoted in thanifesto is that of Soupault (Bretdanifeste83).

A derogatory tone characterises this whole section of the document. It enumerates
different former members, together with their misdeedspfaivhich are described as being
no longer part of surrealism. The criticism inflicted of them, as mentioned above, relates
largely to the recent and important OadditionO made to the surrealist movement, described by
Breton as the deepening of existing @@s, namely, the political direction taken by

surrealism and its embracing of communism.

Breton openshis section of the anifesto with praise for the contributions of thinkers
such as Hegel, Marx, Hartmann and Freud to the general understandingasfithuthen
goes on to make the following statement: Oje pense me(enZtonnera pas de voir le
surrZalisme, chemin faisant, sOappliquer ~ autre chose qu®” la rZsolution dOun probleme
psychologique, si intZressant sélf°® (Manifestes88). Although thenmovement considers its
application to psychological matters to have been a fruitful trajectory, Breton feels that the
time for something else has aet A question is posed in the seconahifesto concerning
the social regime, and whether this regimeusth be accepted or rejected. This question
guides the different analyses that emerge in the later sections téxthencluding the

assessment of surrealism itself.

In theoretical terms, Breton envisions the general tendency of surrealism as analogous
to the tendency of historical materialism. That is, the starting point of both avdneement
colossal(Ocolossal abortionO) undertaken by the Hegelian system, namely the negation of the
disbelief in the material world promoted by idealism. In thisseemmaterialism is the
negation of a negation, a movement towards a concrete understanding of reality and history.
What surrealism intends to contribute to this vision is Ode Iui fournir des possibilitZs de

8In the pamphlefAu Grand Jour(1927), signed by Bretoand others. This theme is approached in detail
below, in the pages 152and 16979.

9Ol dondt think it would be surprising to see surrealism, in time, applied to something other than the solving of
a psychological problem, as interesting as that may beO
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application nullement concmtes dans le domainconscier®® (Manifestes89). More
precisely, it aims to approach with the problems of love, dreams, insanity, art and religion
through the use of a dialectic method.

The passionate discrediting of the former members of the surrealist movement is
extendedin the subsequent pages of thanifiesto, to the members of the French Communist
Party and the intellectuals surrounding them. It is a response to the contemptebsdd
towards the surrealists, which is described by Breton as transient in relation to the actual
revolution, the result of the selfish aspirations of some individuals. He attributes their
mediocre acts Obien plut™t dans une pestgessivede consciace que dans IOexplosion
dOune raison soudaiffg®anifestesd4). Surrealism is described as the agent of a form of
contr™le des idZ@control of ideasO), in the absence of which such intellectuals would be
free to give expression to their latent indivédl ambition. Here the negative connotation
given to the expressioperte de conscienc@Oloss of consciousnessiplays the new
direction taken by surrealism in relation to consciousness as a result of its adherence to the
principles of historical matilism. Becoming aware of oneOs position within the capitalist
process of production, i.éa prise de conscience de classe an important value for the
communist revolution. The surrealists believe that a certain level of idea control is necessary
to prevent individual needs from overshadowing collective interests. In this context, a
concept such as Oloss of consciousnessO can only be negative, despite the group having use
similar phrases with a positive connotation in the past.

The surrealists go omw tassign themselves an avgardist role, this time in relation
to the proletariat, that is, according to the classic definition, those who do not own their
means of productigrbut have to sell their labour power to survilarx and Engels 19).
This postion can be inferred from statements such as the follovimjre intervention Ene
tend qud™ mettre en garde les esprits sZrieux contre un petit nombre dOindividus que, pai
expZrience, nous savons tre des niais, des fumistes ou des intrigants mais, de toute manisre,
des tres rZelutionnairement malintentionZ@anifeste€99-100). By assuming the role of
guide, the surrealist movement repeats, on a smaller scale, the founding intention of
communist political parties. According to Luktcs (40), Baety structureis the bearer of the
proletariatOs class consciousness, as well #ge afonsciousness of its historical vocation.

8 Oto provide opportunities for application that have no correspondence in the conscious fieldO
8 Orather to a loss of consciousness than to a sudden outburst of reasonO

8 Qour intervention .only intends to warn serious minds against a small numbemdifiduals who, from
experience, we know to be fools, phonies or plotters, in any casenpensilicious to the revoluti@n
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Not as an OorganisationalO structure, however, but in the sense that this consciousness
through articulating its demands, creates a new reality, that of the Party. This guiding role was
however necessarily lited by the bourgeois background of most of the intellectuals of the
prerevolutionary period, which made them unable to relate to the aspirations of the
proletarian class. In relation to this, Breton asserts, with reference to Tfotiséythe notion

of a Oproletarian cultureO can only be grasped through analogies and in terms of an antithesis
to the bourgeois establishment, for the reason that such a culture does not yet exist. The

limitations of the guiding role were therefore quite perceptible, evémetsurrealists.

On the subject of the impossibility of discerning, a priori, between revolutionary and
counterrevolutionary forces, the amifesto interestingly proposes a return to the original
surrealist investigations, since, it claims, the problemsocial action are no different from
Oun probleme plus gZnZral que le surrZalisme sOest mis en devoir de soulevercetujui est
de 10expression humaine sous toutes ses fottn@danifestes101) In other words,
surrealism envisions its revolutionatgsk as that of dealing with the problem of language.
Breton points to the interesting, but so far rather timid, experiments in the rampage of words
promoted by dada and by surrealism itself. The effects of these experiments include upheaval
in traditionalpoetic valuesystems and the destruction of the illusion of tacit understanding.
Despite its new engagement with communism, therefore, surrealism surprisingly judges there

to be no need for it to review the methods it has used so far.

Furthermore, accoidg to Breton, thisOnarxist formOof surrealism OnOentend pas
faire bon marchZ de la critique freudienne des idZ@d@nifestesl09). Instead it celebrates
Oa donnZ freudient@the important contribution of Freud to the critique of the dominance
of rational thinking. hat is, whilst adhering to thearxist discourse, which praises, perhaps
above all, awareness of the material conditions of existence, Breton does not discard the
critique of pure rationality. It is important tetice in this context that thearxist notion of
consciousness corresponds neither to a psychological nor to an empirically measureable one.
In fact, according to Luktcs, Oregarded abstractly and formlalg consciousness implies a
classconditioned unconsciousness of oneOs own -kitirical and economic conditionO
(History 52). That is to say, it implies the OimputationO of reactions to a particular position in

the process of productiothe thoughs menOwould have in a particular situation if they were

8 Marx and Engels also go on to be frequently mentioned in the second manifesto, particularly through
guotations from the latter.

8 Oa more general problem that surrealism has set out to addresshtimanfexpression in all its fords
8 Odoes not intend to make cheap criticisms of Freudian ideasO
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able to access it and the interests arising from itO (Lukifs®ry 51). In this sense, the
accomplishment of class consciousness means filling the gap between this OimputedO
consciousness and theypblological one.

The surrealist @mnifesto highlights the human desire to express itself through
creation, as well as destruction. This desire is described by Freud in terms of sublimation, the
OgiftedO solution to the impossibility of transmuting huntamtpsies into reality. This
notion represents the transformation of the dréieminto artistic creation, allowing the
establishment of a connection between reality and phantasy (Freud qtd. in Bestiéestes
110). In this sense, the Oartistic gift,O for Freud, is, psychologically speaking, a mystery.
Breton, however, seeks to challenge its Osacredness,O not only in terms of FreudOs theory, b
also of a general intellectual elitism.

He defines inspiration athe moment in which oneOs spirit is released from its
bondage to rational solutions. Such episodes of relative awareness are often experienced as &
kind of possession, recognisable from the Ocourtcircuit quOelle provoque entre une idZe
donnZe et sa rZpamte® (Manifestesl11). Surrealism, according to Breton, has done its
utmost to multiply these shecircuits, in order to reproduce the moments in which
OlOhomme, en proie ~ une Zmotion particuliere, est soudain empoignZ par ce Oplus fort que lui
qui le jette, ~ son corps dZfendant, dans 1O0immdtftéManifestes111). In this sense,
inspiration is strictly related to the unconscious, since it results in the expression of the
passive life of intelligence, in moments in which OpureO psychic activitypiacesience
over the abstract will towards salignification. It also corresponds to an awareness of the
possibility of removal from rational thinking, the existence of a meaningful life beyond lucid

control.

This ambiguous OsolutionO to the problenmsyiiation recalls Freudian attempts at
demonstrating the existence of the unconscious, while at the same time declaring its complete
dependence on conscious formations. The solution is of a singular dialectic nature: if
inspiration is a short circuit anstllogical thinking, it is also an awareness of this possible
exemption from it. This definition allows Breton to make use of both sets of nomenclatures
within surrealist discourse: awareness and unconsciousness, activity and passivity, direction

and dispsability.

8 Oshort circuit that it [inspiration] causes between a given idea and its res@ondent

8 Oman, when plagued by a particular emotion, is suddenly caught by something that is Ostronger than him,0
which will throw him, against his will, towards the immortalO
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For Breton, surrealism should make itself responsible for the expression of this
elusive imaginative life, by allowing it to emerge through the activities of automatic writing
and dream narration, the two forms privileged by the surrealisteindttempts to express
the full resources of the spirit. Since such resources exist in a state of disregard for
premeditated activities, as well as for the social values relating to them, they are described as
gratuitous thinking. In BretonOs words, ikisfZerie intZrieurgOinner magicO), which can
be obtained through methods accessible to everyblanifestes11X). He goes on to

emphasise the accessibility of these surrealist methods.

It is at this point that Breton presents an analogy betweegothleof surrealism and
that of another &ld of knowledge distinct from anxism. This ha been present since the first
manifesto, as discussed above, and here appears under theechmrehes alchimiques
(Oalchemical researches®uififestes124). The aalogy is established in the following

terms:

La pierre philosophale nOest rien autre que ce qui devait permettre °
IOimagination de IOhomme de prendre sur toutes choses une revanche Zclatante
et nous voici de nouveau, apres de siecles de domesticatid@esprit et de
rZsignation folle, ~ tenter dQaffranchir dZifileiment cette imagination pée

Qong, immense, raisonnZ dZreglement de tous lesOsehse reste®®
(Manifestesl 24)

Here Breton reprises the theme of imagination in relation to the material world, in order to
assert again the necessity of provoking the derangement of all the senses. Alchemy is offered
as a model of this disturbance, one engendered through a long aodeckgrocess. The
important new point that he makes here is that strictly reproducible methods should be used
in the search for knowledge.

The expressiomichimie du verbgOword alchen®, taken from Arthur RimbaudOs
Une Saison en Enfdd873), is used in the secondanifesto to link the surrealist view of
language, as specified above, with the need to provoke, through the imaginative powers, a
reconfiguration of the world. In its Omagic experiences with words,O to use an expression
from Benjamin Surrealism145), surrealism is close to the Kabbalah, in which the word is no
less than the model for the soulOs creation, and leads to the revolutionary pursuit of manOs

8 OThe philosopherOs stone is nothing other than that which allows manOs imagiaésoits final revenge

over all things, and here we are again, after centuries of spiritual domestication and insane resignation, trying to
definitively free our imagination, through 1y, immense, reasoned derangement of all the seardstbe

restO
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liberation from exploitative conditions through the reinvention ofohilser relationship with

the material world.

This approximation to the occult has many effects. The question of malediction, for
example, evoked mainly through the writings of LautrZamont, leads the surrealists to a
renewal of their commitment to disregaat public opinion. This takes on the aspect of an
effort to prevent the public from taking part in the deeper aspects of the movement.
According to Breton, Oil importe de rZitZrer et de maintenir ici le OMaranathaO des alchimistes,
placZ au seuil de IOoesnpour arreter les profané§@Manifestesl27). The Maranatha is an
Aramaic formula that, in the Christian context, corresponds to a bleSsittwat is, OThe
Lord is coming!GN  whilst, in alchemical writings, it functions as a curse (Stavish 197). The
word appears in the latter context in the Bibde, the end of PaulOs first letter to the
Corinthians: OIf any man love not the Lord Jesus Christ, let him be Anathema Maranatha.O
OAnathemaO here meanar§ed the people who do not embrace God on his imminent
return to earth shall be cursed. Breton, for his part, is probably referring to both the curse and
the protection that is seen to be the effect of the cryptic aspect of alchemical writings. As with
alchemy he seems to suggest that the ordinary public must be prevented from knowing the

secrets of surrealism, in order to avoid a diminution of its powers.

This leads to the famous formula demandihg occultation of surrealismE
DEMANDE LOOCCULTATON PROFONDE, VfRITABLE DU SURRFALISMEG? (Manifestes128).
The background to this, as well as the abmentioned risk of normalisation in the public
sphere, is the need to recognise the contributions of astrology mattdpsychique
(OmetapsychologyO) within therfre of modern scienceMénifestes128). The second
manifesto testifies, as thadt did in relation to dreams, to the importance of acknowledging
supernatural powers, such as those of mediums, which, though rare, according to the

surrealists, do exist.

This rehabilitation of excluded forms of knowledge appears, for instance, in
references to famous names in alchemy and hermeticism, alongside Sade and LautrZamont, in
BretonOs writings in particular. According to Michel Carrouges (22), these elemeris are n
just traces of esotericism displayed as a sign of erudition, but should be recognised as
cornerstones of the movement, inspiring its fundamental notions. However, if surrealism

praises mysticism, it also repels any traditional form aftsilism. As Nadeau puts it, Die

8 Qit is important here to reiterate and maintain the OMaranathaO of the alchemists, to place it at the threshold of
the work to prevent the entry of the profaneO

0 51 DEMAND THE PROFOUND, TRUE OCCULTATION OF SURREALISMO
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servait a rien d’avoir ramené ’inspiration sur la terre pour s’évader a nouveau dans le

surnaturel”™! (50).

If at some times the occultist aspect of surrealism seems to be based on actual
mystical practices, which take place outside of and independently from the movement, at
others it is clear that the kind of alchemy practiced by the surrealists is of a different type.
The expression “mental alchemy” (Manifestes 131) points to this. It is used to compare the
precautions taken by magicians before undertaking alchemical activities with the measures
required to enter, as the surrealists do, into “mental alchemical” duties. This refers to a
necessary moral asepsis that, according to Benjamin, prevents surrealism from becoming

assimilable by bourgeois morality (Surrealism 154).

Another aspect of the surrealist vision of revolution is close to a concept of revelation.
The theme of love is key to this context. It is initially accessed through the feminine figure,
which is described as somehow containing “tout ce qu’il y a de merveilleux et de trouble”*
(Manifestes 129f) in the world. Love is then endorsed as the activity capable of unifying,
under the same symbol, the ideas of both the salvation and the perdition of the spirit. Clearly
understood solely from a masculine perspective, and necessarily addressed to a woman, love
seems to be, for the surrealists, one of the only activities remaining that can reconcile men
with life. It provides a reflection of the spirit which is only partial, and which cannot be
293

controlled. Breton conceives love “comme le lieu d’occultation idéale de toute pensée

(Manifestes 130f), an occultation that allows for the coincidence of opposites.

The call for occultation reveals a belief in secrets that surrealism, at least to some
extent, is also intending to reveal. The contradiction lies in the fact that these secrets exist yet
are both accessible and inaccessible to everyone. The surrealist movement, as a methodical
process that attempts to bring hideous contents to light, without however diluting their magic,
represents an experience that maintains the dialectic existence of such ambivalences. While
there are points of convergence between the second manifesto’s call to revolution and its
elaboration of the legacy of Freud — such as the indiscernibility of false dichotomies — the
themes of prise de conscience and contréle des idées inevitably clash with the claim for crise
de conscience, not to mention with the concepts of féerie intérieure and courtcircuit logique.

It can be said that the psychic life as described by Freud is certainly an influence in the

! «it would be useless to bring inspiration to the earth if we are to escape once again into the supernatural”

92 a1l that is wonderful and disturbed”

%3 «as the ideal place for the occultation of all thought”



Hartmann 92

determination of this particular version of the conscionsonscious dynamic, but not the

only one.

Recapping some of the fundamental aspettsurrealism, Bron ends the second
manifesto with an abstract call for the conflation of traditional definitions of being ard non
being. At the same time, he calls on men to assume their freedom, in defiance of all the
failures of history. These aspects are both condettethe role of surrealism as the
revolutionOs avagardeN according to which it must direct intellectual forces towards the
inevitable insurgencél as well as to its leading role in the acknowledgment of alchemical

interferences in the OnaturalO oodéhings, including the spirit.

The surrealist engagement with issues of the spirit, especially in termscafiexh
Ohuman expression,0 merges with its commitment to apsditical process that goes
beyond its own activities, namely that represenby communism. The integration of
occultist sources together with the other fields previously explored by the movement is part
of the effort to enrich the revolutionary process with aspects that go beyond those
experienced by consciousness. Despite alhete trends, the idea of revolution occupies
centre stagef ithe final lines of the first mnifesto professed existence to be elsewhere
OlQexistence est aill€ddanifestess0) N , the second anifesto closes on quite a different
note. It urges merotrevolt, to use ideas as weapons against different forms of Obestiality,O
and finally, to welcome the discharge giins, once defeated, Ocommefeiwn de salvé®*
(Manifestesl37). At once salutation and salvo of guns, defeat contains either the beginning
of a new world or the real possibility of its end. There is no sign of a world elsewhere,
however. On the threshold of the Second World War, surrealism aspires to merge the
dimensions of human fantasy, mystical power and social revolution, with its feplastied

on the ground.

3.7. BretonOs Dreams: Between Freud and Marx

The goal of BretonOs bobks Vases Communicantgritten between 1931 and 1932,
is to show that the interpretation of dreams is compatible with a revolutionary perspective.
This intention is announced in the following terms: Ola conversion de plus en plus nZcessaire

E de IOimaginZ au vZcu ou plus exactement au dewoe° (Breton Vases10-1). The

% Oas a burst of fireO

% Othe increasingly necessary conversion ... of theeithég the lived or, more precisely, to the ways one
should liveO
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work investigates the means of directing the Oconstitutive forcesO of dreanmds towar
Oexperiences to come,O leading to the discovery of new ways of living. References to Freud
and excerpts from Marx, Engels and particularly Lenin, are abundant. BretonOs approach
moves through a heterodox reading of these authors and culminates witor@apaccount

of dreams, daydreams and fantasies.

As part of this, Breton offers his own definition of dreams. He sees them as
Oessentially movementQdialecticsense, their content moving from real contradictions to a
resolution through the taking oh action (BretorVasess9). Thedream can reveal the past as
much as it can expose the future, since it encompasses the moving nature of lgeychic
Here the emergence of aamist component takes the form of an engagement with Hegel. In
fact, as GZrar®urozoi explains in OLegases Communicants: Mafreud)(1992), at the
time of the bookOs publication, the affiliation between Hegel and Marx was perceived as a
peaceful kinship. The issue of a-salled Oepistemological ruptureO initiated by Marx over
Hegelian dialectics, much present in todayOs discourse, would emerge only decades later,
particularly with Louis Althusser®sur Marx(1965).

In Les Vases Communicantsoth the understanding of the dimension of dreams and
the task of their interpretatiomke part inthe surrealist conception of the entire mianits
full imaginative and revolutionary aspects. Curiously, Breton opens hisvatiokhe figure
of the French Bologist Marquis dOHervey de Sdirnis, who reported his experiences of
provoking and guiding his own dreamslies Reves et les Moyens de les Dirig2867).
Breton presents Saklienis in a positive light, while reproaching the lack of rigour of the
MarquisO methods. This figure will not be unfamiliar to the readEnefinterpretation of
Dreams.FreudOs account of Sabenisdeals with his OpremonitoryO dreams, which Freud
sees, unsurprisingly, as the result of the dreamOs ability to access oosomsainories
(Dreams571). Just like Freud after hithe Marquisstated that even the most chaotic dreams
have a sense, and can be explained. But in the mosirkaiote feature of hiaccounts,
namely the capacity to guide dreams, Freud sees no moreghingreconscious wish to

observe dreams overlapping with the wish to sleep.

BretonOs choicef Saint Denisfor the opening ofLes Vases Communicanis
unequivocal. One the one hand, it allows him to launch a notion of dreams based on a
collaboration betwen conscious and unconscious features, that is, rational command and
unconscious imagination. On the other, it makes explicit his move beyond Freudian ideas

towards a more comprehensive understanding of dream interpretation, one that includes a
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dialecticalapproachN and therefore does not exclude a connection with the future. In this
context, Breton criticises FreudOs conceptualisation of the continuity between dream and
waking life as a backndforth movement (BretoWase<20).

Freud, having recognisdthe principle of conciliation of contraries, as well as the
unconscious basis of human OmysticO beliefs, then seems to retreat by affirming that psychic
reality should not be confused with material reality. This move is a great disappointment to
Breton, paticularly in the context of FreudOs innovative formulations on dreams. It is not
BretonOs only objection, however. FreudOs approach to prophetic dreams in particular strikes
Breton as lacking a dialectic understanding, a recurrent themesivases Commicants
That is, the conception that the future might be foreseen through the dreamOs resolution of
contradictions is absent from FreudOs considerations.

Another lacuna in FreudOs theory identified by Breton leads him to elaborate on an
important branch fohis approach on dreams. Where Freud hesitates in offering up intimate
information, and indeed leaves the interpretation of many of his dreams patently incomplete
due to an apparent fear of infamy, Breton rushes nowmce his intention to breaown the
mur de la vie priv{Oprivacy wallQhamely this Obarrage social derrisre lequel il est entendu
que IOhomme, sans coupable indiscrZtion, ne peut chercher " riéh(Vas€28).

BretonOs gesture is more likely intended as a provocation against uhatiaocof
indiscretion, than a naive belief that a voluntary attempt to trespassing this social barrier
might be successful without the intervention of certain filters. In other words, BretonOs move
crosses the limits of politesse, but not the barriersirmfonscious censorship. What lies
behind it, unsurprisingly, is far from extraordinary, pointing to the fact that FreudOs reticence
might have been more stylistic than honcelated. It is nevertheless undeniable, as Breton
himself emphasises/dses29), that the role played by sexual concerns is almost absent in
FreudOs analysis of his own dreams, while it is quite abundant in the interpretations he offers

of the dreams of other people.

Considering these and other objections, therefore, BretonOs evaluation of FreudOs
theory on dreams is up to this point quite negative. In his view, what should be retained from
FreudOs theory is the method of interpretation, due to both its originaligfation to
previous theories and its practical character, derived from the psychiatristOs work in the
domain of mental disorders (Bretdases28). However, beneath BretonOs tone of contempt

% Osocial barrier behind which it is understood that man may not seek to see anything without guilty
indiscretionO
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lies the influence of FreudOs theoryLes Vases Communicant®t to mention on BretonOs
general approach to the theme of dreams.

The nature of the questions posed by Breton while interpreting dreams, and the very
fact that he attempts to OfillO some lacunae in FreudOs theory, act as a tribute. Declaring tha
he inends to extrapolate from the theory of the Viennese psychiatrist, Breton looks also to
authors mentioned by Freud in the bibliographic reviewltoé Interpretation of Dreams
Breton therefore quotes from sources such as Volkelt, Hildebrandt, Ellis arteD8ais,
sometimes reaffirming and sometimes explicitly opposing FreudOs authority on the subject.
At the same time, he points out the insufficiencies in the theories of these authors in relation
to the attempts of both Freud and hims&fetonOs literate review forms the backdrop to
his own approach on dreams, which has the basic elements of FreudOs theory as a constituen
part.

Similarly, quotations from Lenin are used to OunmaskO the bourgeois constraints of
many attempts at interpreting dreams, adl we at determining the exact relationship
between dream life and waking experience. This is particularly significant, as expected, in
relation to Freud. In one of these cases, for instance, Breton criticises FreudOs Omanque "~ pel
pres complet de concepin dialectique® (Vases20). In this contenxt, he makes use af
guotation from Lenin, according to which the educated bourgeoisie makes use of refined
tactics to keep knowledge associated to certain beliefs, which in the masses are engendered
either by ignorance or by the contradictions of capitalidfages21). Freud is designated part
in the intellectual bourgeois attempt to prevent the working classes from participating in the
production of knowledge, in particular because he does not realise the &mdhmole
played by contradictions in the construction of knowledge itself.

This criticism is related both to BretonOs dialectic definition of dreams, as described
above, and to his belief in the dreamOs role in the processes of realisatimiserdk
consciencgOrealisationOBreton describes the dream thus: Oa la tres courte Zchelle du jour
de vingtquatre heures, il aide IOhomme " accomplisdat vital3® (Vases59). Breton is
particularly interested in the relationship that can be establisheédretiveams and actions,

i.e. in how the formulations used by the former can give way to the latter. In order to

investigate this association, he analyses some of his own dreams and waking activities in the

" Oan almost complete lack of dialectic conceptionO
% Qin the very short coae of a twentyfour-hour day, it helps man to perform thieal leapO
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light of dialectics, by resuming the theme of ataouation of waking activity in the dream,

whichwas made explicit in the first surrealisamfesto.

Breton rejects the idea that we go into exile every night, remaining outside the limits
of the self during sleep. Supporting this argument is a confimea time in dreams. Here
Breton makes use of a quote from the British physician Haverlock Ellis, according to which,
in the waking state as well as in the dreaming one, an intense emotion provokes the sense of a
loss of time. If this is equally true @bth state, according to Breton, ®ltemps et IOespace
du reve sont donc bien le temps et [Oespace rZels: OLa chronolekgeobdigatoire? Non!O
(LZnine)® (Vases52). That is, in a rough use of dialectitswhich needs, in BretonOs view,
to replace theommonformal mindsefl neither time nor space can be measured absolutely
when dreams and reality are treated separately, but only when considered in relatabn to ea
other. The use of a quotation from Lenin in this context is intended to support the analysis of
the dream from an OexteriorO and dialeetiolutionary point of view. In this sense, the
absence of chronology can be related to what Benjamin callsxtp®$den in the continuum

of historyOThese®61)that iscaused by revolutionary action.

At this point one might ask whether the dialectic materialism assumed by the
surrealist movement in the late twenties differs from their general dialectic poimgvaf v
which had been present in terms of the search for an analytical synthesis of contraries, and
expressed through BretonOs admiration for Hegel from his student days onwards (Durozoi
32). If one takes, for instance, the call for a resolution of the mhiseaty between dream and
reality, which should be attained through the promotion of an absolute reality (surreality), one
sees that the precepts presenteldeis Vases Communicaritad already been expeesl from
the time of the first mnifesto (BretorManifeste24).

Therefore, as the group develops and embraces communism, what seems to be at
stake is not the adoption of a philosophical point of view, but of a positive form of social
revolt, that is, as mentioned above, a criticism of a social regichéharstruggle for another.
Specifically, while advocating the negation of idealism in favour of a concrete understanding
of reality am history, as presented in the secon@nifesto, Breton points to the
transformation of Hegel performed by Marx, thatleé abandonment of an analytical theory
for a revolutionary one. The contradictions within surrealism resulting from this new
direction should be related not to the adoption of a dialectic point of view, which already
existed and which did not suffer sifoant modifications, but to the assumption of a

% OTime and space in dreams are the same time and space in reality: Ols chronology required? No!O(Lenin)O
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necessarily practical aspect of communism, which cannot be separated from the vanguardist
trend adopted by the movement.

However, even on the lorexplored theme of the resolution of dream and reality,
somesmall variations are introduced lres Vases Communicants relation to previous
approaches. According to Breton, the assumption that the world of dreams and the real world
do not differ much from each othdpes not negate the task of Ofaire apercewvoiguelles
diffZrences de relief et dOintensitZ repose la distinction qui peut stre faite entre les opZrations
vZritables et les opZrations illusoir€$(¥ases70). This distinction remains important for the
determination of what are illusory operatioAsquote from Engels about the phantasmatic
figures created by the clergy and cultivated by oppressed people is relevant here: these
figures are descrilleas Oles mauvais produits dOun mauvais rZgimé¥Sbaigels qgtd. in
Breton Vases62). In this sense, the idea of the illusory acquires a coustelutionary
character, which should be distinguished from the imaginative source that Breton refers to,

and aims to put at the service of the revolution.

The final distinguishing criterionf the illusory is expressed through a quote from the
mathematician and physicist Henri PoincarZ, who features amongst the heterogeneous group
of authors quoted in the book. According to him, the objects around us Osont rZels en ce que
les sensations qignous ont fait Zprouver nous apparaissent comme unies par je ne sais quel
cimentindestructible et non par un faad dOun joul(PoincarZ qtd. in Bretokases76).

The principle is therefore defined through a sensation, which has practical effect®am hu
behaviour. According to Breton, the indication of the existence of this OcementO connecting
all perceptions lies in human habit. Through the regular practices executed by people in
everyday life comes the sensation that the objects surrounding theealafeor Breton, this

habit is Olui seul qui prZside, pour ce monde, au prZtendu mystere de sffacementty®
(Vasesr6).

This Oalleged mysteryO centres on the belief that the worlsl @distto the extent

that it is perceivedn facta very antimaterialistic notion. Here one finds a shred of idealism

19 Bdiscovering in which differences of relief and intensity the distinctions lie that can be made between real
and illusory operationsO

101 Othe bad products of a bad cultureO

192 Bare real in that the sensations they provoke in us appear to be united bgrsomedestructible cement,
and not by chanceO

193 Othe only part that exits, for this world, of the alleged mystery of its oviadimg presenceO
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in the @ommunisOBreton®* He then describes a structure that assures passage between the
dream and reality, that is, the existence of a capillary fabtissr capillaireconnecting the

two dimen#ons (BretonVasesl161). The importance of the distinction between dream and
reality thereafter assumes a secondary role to the tasks the movement assigns to itself. Breton
uses a metaphor to remind his reader of th@eter unfil conducteurentre les mondes par

trop dissociZs de la veille et du sommeil, de la rZalitZ extZrieure et intZrieure, de la raison et
de la folie, du calme de la connaissance et de IOamour, de la vie pour la vie et de la rZvolution,
etc 3% (Vasesl03).

Here one can sdbe recapitulation of various surrealist mottos, united in the familiar task of
building conditions in which presumably opposing spheres of life can convergence. This is an
attempt to approach the radical transformation of the world, but also to inierprigte most
complete form. For Breton, this should be the dual goal of surrealism: transformation and
interpretation. Every mistake in the interpretations made by men gives rise to a mistake in the

interpretation of the world, which becomes an obstiacies transformationasesl52).

Before this transformation can be achieved, there are all sorts of prejudices to be
overcone, whose origin Breton situates, without hesitatiomthin the individual
unconsciousQ.a transformation sociahne sravraiment effective et compie que le jour oe
IOon en aura fini avec ces germes corrupteurs. On nOen finira avec eux quOen acceptant, po
pouvoir 10intZgrer ~ celle de |Ostre collectif, de rZhabiliter IOZtude G1°Rrieton Vases
152) At this point, ¢early directing his efforts towards the psychological dimension of
revolution, Breton expresses the possibility of transformation as contingent upon an
understanding of its psychological barriers, in a move that gestures towards the appearance at
the timeof Die Massenpsychologie des FaschisrtEhe Mass Psychology of Fascign
1933), by Wilhelm Reich. Moreover, the shape to be given t&thide du maiOstudy of the
selfO)is not that of psychoanalysis. Instead, it is an exploration of the unusual, uncertain
paths to knowledge contained in mystical practices, gha#ishould, according to Breton, be
left open, despite all the disdain directed towards them by civilizegreult

104 According to LSwy inMorning Star(Chapter 5, OThe Revolution and the IntellectualsO), Breton considered
himself a marxist, OBut for him Marxism dialectically superseded the old oppositions between materialism and
idealism, the internal and the external.O

195 Ocast a common thread between the dissociated worlds of waking and sleeping, external and intgrnal real
reason and madness, the quiet of knowledge and love, the meaningless life and the revolution, etc.O

1% OThe social transformation will only be truly effective and complete when we have rid ourselves of these
corrupting germs. This can only come throwgiteeing to rehabilitate the study of the self, in order to integrate
it with that of the collective being.O
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If on the one hand Breton seems to align himself with the traditional idea of the
revolutionary vangua N that is, Oagir sur le prtdfiat pour Zlever son niveau de
conscience® (Vases142) N on the other hand he diagnoses a missing link in thig ve
action: that of desire, the feature capable of effectively uniting menOs wishes so that they may
confront a world that does not correspond with their feelings. The previous experience
acquired by the surrealist movement in the field of human affectibows it to assume a
connecting role for this in relation to dreams and revolution. The dreamOs illumination of
characters and objects effects a restitution of the sensible world; it allows one to revive, to

come to oneOs senses in relation to matepatiexce.

The sphere of emotions is vital to BretonOs attempt to conflate the real and the
imaginary dimensions of life, as watready apparent in the first surrealist manife3tioe
dream is the experience that best expresses emotion:

Rien ne me paratle nature = mieux illuminer la sphere du sentiment, ~
laquelle le reve apparti¢ren propre, ce qui le dZsigdgectivenent comme
terrain dOexpZriendes quOil sOagit, comme il continuera toujours ~ sOagir, de
sonder la nature individuelle entiere danssknstotal quQelle peut avoir de
son passZ, de son prZsent et de son dY&(BretonVasesl65-6)

The dream is at the core of BretonOs revolutionary discourse, the place in which menQOs
emotions and desires can be grasped in their clearest form. toigjthdreams that oneOs

past, present and future experiences can be probed. This too is a dialectical conception, since
Ole dZsir rZvele le devoir «tr@&Durozoi 42).

BretonOs definition of dreams is of an essential human activity, through which all
beings, animate or inanimate, can participate in the existence of the dreamer. The author
emphasises the importance of the dream amidst the destruction and euphoria of European
postwar society, by saying that, in the dream, Ole monde entier se recompossprdans
principe essentiel, ~ partir de lui [[Ohomni&(Vases160). This statement refers again to
BretonOs ambiguous conception of reality, at times that of a materialist, at times that of an

idealist. Unlike Freud, for whom the unconscious Ois as unknous ds the reality of the

197 Bact on the proletariat to raise oneOs level of consciousnessO

1% ONothing seems to better illuminate the sphere of emotions than the dreang inakielective terrain for
experiences through which it can, and will always, continue to probe the entire nature of the individeal in
most completsense, with awareness of its past, its present and its future.O

199 Odesire reveals the mistO
110 Bthe whole world is recomposed, in its essential principle, from him [the human being]O
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external worl® (FreudDreams607), Breton seems to believe in the relative attainability of
both. Accordingly, he states that Oce monde extZrieur, pour moi tout voilZ quOil fut, nOZtait pas
brouillZ avec le soleit® (Vases125). This is a reference to a comment by Nerval on the
absence of the sun in dreams: for Nerval, poetically speaking, light is much clearer Oaway
from the sun,O as it is in all the details of reality OrevealedO by dreams. Breton attests to his
belief in a typeof reality that can only be described as surreality. In this reality, the exterior
and interior worlds, both attainable and real, share more than a few features. They exist in as

far as our sensibility is able to perceive them.

Breton affirms the constaeixchange between the material of dreams and of waking
life, promoting an articulation of both the subjective and objective aspects of experience. He
is at his most revolutionary ihes Vases Communicanisien he confesses the very banal
behaviours, the meanderings of desire, everything pertaining to his concrete existence.
Presented as the result of the intention to Oreveal everytiirig@&ontrast with Freud\
this aspect is what he considers to be mg$iom the general revolutionary discourse. It is
also the recapitulation of his claim for a complete man, this time also sought for

revolutionary reasons.

BretonOs attempt to building a case for the study of the individual, particularly through
dreamswith revolution as the ultimate aim, links him with others, also oriented towards an
encounter between the theories of Freud and Marx. According to LSigrining Star this
is one of the curm@s that runs beneath orthodoxamism, Oa kind of thought vehi is
fascinated by certain cultural forms of the precapitalist past and which rejects the cold,
abstract rationality of modernmdustrial civilization.O This marxism, like that Bénjamin
and of Ernst Bloch, does not exclude the envisioning of the fthwoeigh the eyes of the
unconscious. That is, the unconscious is conceived not only in relation to the past, but also to

times to come.

BretonOs fusion of Marx and Freud.@s Vases Communicant®wever, is weighted
towards narxism. According to DurozdB3), this is related to BretonOs eagerness to show a
full commitment to the cause, since his engagement had more than once been questioned by
the French Communist Party. At the same time, the fact that his approach of Freud
occasionally sounds like an @pgy can be accounted for by noting not only the virtual
absence of references to the Austrian psychiatrist amongst communist groups, but also

11 Othis external world, as veiled as it was for me, was not blurred by the sunO
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BretonOs assessment of Freud as an Oesprit philosophiquement asséZ {(Breitet/ases

28). This alleged ldcof a sustainable philosophical basis in Freud is what Breton intends to
overcome through the use of dialectic materialism, while at the same time enriching the
revolutionary cause through a greater understanding of concrete emotional experience. The
qguesion of whether Breton accomplishes this goal is relativised through his frequent
designation of his attempt as Oexperimental.O Years later, in fact, Breton would dismiss the
importance given to materialism in the book, suggesting that the dialectic hetnsginary

and real was its most important element (Durozoi6}5The appendix toLes Vases
Communicantseproduces part of the correspondence exchanged between Breton and Freud
in 1932, which will be discussed below.

In his bookOs conclusion, Bretoturas to the familiar call for the establishment of
both a new man and a new world through salisen. Its agent is the poeteQloste ~ venir
surmontera 10idZe dZprimante du divorce irrZparable de |Oaction et 'd¥(vas=3170).
According to Breton, wly this figure will be able to execute the magical act of transposition,
that is the immediate unconscious mediation between the internal and the external
dimensions of experience. We return to the povdarmguage. In a sense, for the surrealists,
this was alwaysthe material of work, the territory for transformation, the voice of another

world within this one

3.8. ATroubled Heritage

According to Branco Aleksiin GFreud et les SurrZalistes, ses OFous IntZgrauxOO
(2011), Freud and Breton first meh Vienna in 1921, after which they kept up a sparse
correspondence through the twenties, consisting mainly of Breton sending his books and
Freud sending letters of acknowledgméAteksi! 96). In 1932 Breton senLes Vases
Communicantgo Vienna. Freud #n answered with a more extensive letter, in which he
referred to the use of his theory in the book, thereby beginning the exchange that is partially
reproduced in the Appendix of BretonOs book (Brétsesl 73-80).

The correspondence, as it appeard@s Vases Communicantsonsists of three
letters sent by Freud followed byreplicaby Breton'* They start with the discussion of one

112 Ophilosophicafl a somewhat uneducated siirit

113 Othe poet of the future will overne the depressing idea of an irreparable divide between actions and
dreamsO

4 The original letters sent by Breton could not be accessed. Starobinski and Ales some extracts from
them to be mentioned below.
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of BretonOs first references to Freudlés Vases CommunicanBreton must have sent the
manuscript to Freud earlier that year, sihesconfesses he had not advanced much in the
reading of it before the letter was written in December 1932. Freud responds to BretonOs
comment on the absence of Volkelt in the biblaggryy of The Interpretation of Dreams
(Freud luimeme E semble, en matiere dOinterprZtation symbolique du reve, nOavoir fait que
reprendre ~ son compte les idZes de Volkelt, auteur sur qui la bibliographie Ztablie ~ la fin de
son livre reste assez signiiivement muett8'® (BretonVasesl8)

It is not possible to know whether the manuscript sent to Freud in 1932 contained this
passage exactly as above, but a note added by Breton indicating the page referred to by Freud
in the edition quoted from above aegupositively for this. Freud, for his part, claims to have
acknowledged, in various passages of his book, the contribution of Volkelt, despite admitting
that the reference is absent in the French edition of 1926. This absence leads to further
stipulation on the part of Breton, which would be clarified by Freud as an omission
attributable to his colleague Otto Rank, who was responsible for the bibliography of the

German edition.

Despite its anecdotal character, this omission is the focal point of theit sho
correspondence. However, this discussion seems to also stand for others, and BretonOs tont
on the subject does not suggest a desire to go more deeply into these. Freud briefly mentions,
as an aside, BretonOs criticisms of the absence of the sexuaitetethe analysis of the
significance of his own dreamsTie Interpretation of Dream#ccording to Freud, this was
not due tdbackwardnesen sexual matters, but to the exceptional fact that most of his dreams
were related to the recent death of hithéa (BretonVasesl756). Once again, this seems
rather unconvincing, considering that none of the more than thirty personal dreams narrated
by Freud in the book touches on sexual significations. One can suppose instead that the
Ofather of psychoanalysigid not expose his full frailties in order to sustain an authoritative
position. Breton makes this one of the major concerntesf Vases Communicantas
mentioned above: the need to trespass in the sphere of privacy.

FreudOs response to BretonOs cotarakaut his use of VolkeltOs ideas takes the form
of a OconfessionO regarding surrealism:

Bien que je reeoive tant de tZmoignages de 10intZrst que vous et vos amis

portez ~ mes recherches, mokrme je ne suis pas en Ztat de me rendre clair ce

115 OFreud himself seems, as far as the sfimlinterpretation of the dream is concerned, to have simply
assimilated the ideas of Volkelt, whilst the author remains conspicuously absent from the bibliography at the
end of his bookO
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quOest et ague veut le surrZalisme. Petre ne suise en rien fait pour le
comprendre, moi qui suis si ZloignZ de 1B&(Ereud qtd. in BretorVases
176)

This assertion contains much more than a humble acknowledgement of ignorance. While
recognising the publiccalaim for surrealism, Freud also reveals his distance from and
misgivings towards it. Not only does he indicate that the movement might be inappropriately
aligning itself with his research he also points to its inability to make itself clearly
understooda quality that Freud obviously valued highly.

According to Jean Starobinski the essay OFreud, Breton, Myef2@D1),Freud was
probably convinced that the surrealists did not understandidris. However, Oen homme
bien ZevZ, il met le malentendusa charge et dZclare ne pas comprendre le surrZ&fismeO
(Starobinski 381). By confessing his ignorance of the world of the arts, Freud perhaps intends
to induce from his addressee a similar confession, of his ignorance of psychoanalysis. Freud
was certainf not in accordance with the surrealist claim that art should be no more than a
medium, lieu de passagebetween desire (or unconscious wishes) and actions. Freud
acknowledges the proximity of artistic works to unconscious matters as well as the presence
within it of many of the problems with which psychoanalysis is concerned. However, as
Starobinski explains, for Freud Oles artistes, reveurs supZrieurs, ne peuvent quOZprouver e
manifester avec force ce quOil appartiendra ~ la sciencergfliet dans soranguage
spZcifique®®(382). Freud therefore reserves for himself, and for psychoanalysis, the role of
the interpreter, and through this emphasises the gulf between art and science, a gulf that the
surrealists sought to close.

In conclusion, the contempavident in FreudOs declaration on surrealism is not
surprising considering the distance he saw separating the world of arts from the world of
science, while surrealism was occupied precisely with the transgression of such boundaries.
This probably inducedrreud, in the correspondee, to concentrate his effortsn the

designation of their differences. The fact that Freud is presented, together with other

118 OAlthough | have received many testimonies of the interest ybyaur friends show in my research, |
myself am not able to be clear on what surrealism is and what it means. Perhaps am | not equipped to
understand, since | am so distant from the arts.O

117 Obeing a webrought up man, he charges himself with the miststdading and asserts that he did not
understand surrealismO

118 Qartists, as superior dreamers, can only strongly feel and demonstrate that which science must interpret in its
specific languageO
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OliberatorsO such as Sade and Marx, as a predecessor of the surrealist movement, is likely tc

have mad¢his task feel even more relevant to him.

As mentioned above, Breton had also sent some of his previous books to Vienna in
the twenties (Aleks$i 96). After their first contact in 1921, when Breton visited Freud on a
dadaist OmissionO to interview him,réygorted his disappointment at finding a bourgeois
family man when he hoped to meet a figure of romantic magnetism. Nevertheless, the
correspondence persisted. Therefore, the confession of Freud in 1932 must be related to his
having read, or at least mademe ontact with, texts such as the firsanifesto,Nadja
(1928)and probablySurrealism and Paintin¢1928)(Aleksi! 98). The unfairness of BretonOs
accusation of plagiarism is intensified by the fact that he does not publish his own letters to
Freud inLes Vases Communicantsne of which certainly contained his apology for the
accusation concerning Volkert, which Freudrtks him for in his final missive.

If Freud is to be considered a predecessor of surrealism, the differences in the two
approaches should be clarified. Starobinski, for instance, refers to the surrealist account of
FreudOs concept of the unconsciousgusirms that were introduced in the previous chapter.
The existence of the unconscious, in FreudOs vision of it, does not imply a necessary
prevalence of it over other instances of the psyche. Freud is rather occupied with the
establishment of an appropearole for the unconscious in the functioning of psychic life
(FreudDreams670). This role is very significant and is related to the cause of human actions.
However, Freud never asserts that one should be governed by it, instead he values the filters
imposed by consciousness, so that social life and its correlated cultural and artistic forms can
take place. Surrealism, conversely, is a champion of the unconscious, demanding a deliberate
re-direction of the polarity between conscious and unconscious maftbis could only
appear to Freud asfalie, an act lying somewhere between extravagance and madness. This
is indeed what emerges from Freud and BretonOs short correspondence.

If Freud seems excessively concerned about BretonOs allegation that he gave
inadequate recognition to another authorOs contribution to his theory, this is because the
implication is that his methods are not suitably serious and rigorous. There is also the matter
of FreudOs personal phantoms regarding the originality of his wegarding the first of
these factors, Freud emphasises in the letters his discordance with BretonOs worldview, and
with that of surrealism in general. Referring to BretonOs reproach about the omission of

Volkelt, Freud comments: OVoitjui est grave, qui veout ~ fait ~ I0encontre de ma manisre
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habituelle!&° (Freud qtd. in Bretoivasesl73). That is, the accuracy which Freud claims for
himself in regard to his work clashes with BretonOs fluid and OimpertinentO style

As regards the second aspect, Breseems to be fully aware of it, and in fact
suggests to his addressee that he has a Oparticular susceptibility®O on the theme of his debts t
other authors. To this Freud responds that it is doubtless Oune forme de rZaction contre
|Gambition dZmesurZe denf@rece, heureusement surmontZ&®reud qtd. in BretoiVases
175). As far as an analysis of his intellectual obsessions is concerned, then, Freud seems
willing to make concessions. What remains in some doubt is his openness in relation to
themes such asahimits of psychoanalysis as established by his publication of 1900, and

subsequent undogmatic appropriations of his work, as in the case of surrealism.

While Breton is willing to apply the Freudian notion of the unconscious and expand it
in previously umexplored directions, fully aware that this is not in accordance with the reach
of FreudOs work, he maintains a relationship with the Omaster,O as if defying him to confront
some aspects of his oeuvre that have remained marginal so far. What becomisstioéear
size of the gap between their approaches, despite the historical and thematic connections they
maintain. Hence, in response to FreudOs insistence on maintaining the borders around
traditionally established areas of knowledge, an inheritance froomaésm that informs the
commitment of psychoanalysis to be part of science, Breton and the surrealists provoke a
voluntary confusion between wish and knowledg&sir and savoir. In the words of

Starobinski:

Breton travaille au triomphe dOun monisme fola magique et matZrialiste,
o+ IOZnergie du dZsir puisse stre mobdlisians tous les sens, et oe la
transformation psychique des rapports avec autrui (selon Freud) et la
transformation matZrielle de la sociZtZ (selon Marx et Trotski) puissent tre

entreprises dans un meme Zlan tout ensemble instinctif et raisoh(@85)

The fact that this momentum should be instinctive and rational, and should unite
magic and materialism, constitutes a major difference between the surrealist and the Freudian
projects.At the same time, the very existence of surrealism would not have been possible
without the more scientifically rigorous theories of Freud. The surrealist use of the term

19O This is very serious, and goes quite against my normélitabi
120 5a form of reaction against the overweening ambition of childhood, happily overcomeO

121 OBreton seeks to propagate a monism that is both magic and materialistic, in which the energy of desire can
be mobilised in all directions, and in which the psgdhansformation of relationships with others (according to
Freud) and the material transformation of society (according to Marx and Trotsky) can be undertaken in one
movement, at the same time instinctive and rational.O
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rigueur is related to the methods which should be used for a monist approach, mainly
conceived in opposition to the confusion evoked by dadaism on the one hand, and the
surrender to false images of redemption on the other.

To return to the definitin of surrealism from the 1924amifesto, quoted above, in
which it is described as pure p&yc automatism, it is salient that the terms used by Breton
exist in both occultist and psychological contexts (Bréamifestes36). In the case of the
former, automatism is, according to Nevill Drurfiitionary of Mysticism and the Esoteric
Traditions(1992), acts Operformed in trance without the conscious awareness of the mediumO
(26). What spiritualists see as the workings of a disincarnate entity or spirit entering the body
of the medium, psychologists describe as a dissociation leading to maioifssteom the

unconscious.

In the case of the psychological usage of the term, it is interesting to speculate as to
whether it refers to FreudOs psychological theories in particular. According to Fer (52), for
instance, the notion of automatism has its antecedents in the techrsgde by
psychoanalysts and patients in order to find tracks leading to the unconsciolise In
Interpretation of Dreamswriting indeed occupies a privileged place in the process of
analysis It is by writing down his dreamthat Freud begins his conjectuadout their
possible significance beyond the manifest content. This suggests that the technique of
automatic writing in surrealism might be inspired by psychoanalysis, with the difference that
in the former it is not used as a means to help individuasjtest to social or psychological
norms, but to systematically deviate from them.

However, inthe psychiatric fieldand particularly in France, the term has a broader
history. For Alekdi (94), the use of automatism in surrealism comes from PierreQkanet
LOAutomatisme Psychiq@The Psychic Automatisni,€89). Janet, who, like Freud, studied
under the guidance of Charcot, sees the psyche agniany and oriented towards complex
levels of organisation (Freud@ihree Essayd14). He describes automatisas a process
through which various elements that should remain subconscious acquire autonomy, as a
consequence of the splitting of the mind into separate Oconsciousnesses.O Despite the
resemblance between this discussion of the emergence of subcondeimemnte and
automatic writing, this idea remains close to the dualism that the surrealists protested against
in the Oatimes monistFreudN lamented for not having being a OtitheO mormsit In
addition, it describes automatism as negative. MeanwhiéksA (95) claims thaBretonOs
intention is to apply the idea of the Freudiamonologue incontr™I|Zuncontrolled
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monologueO) dree association to surrealist discourse, suggesting a connection between this
technique and that of automatism. For Freumydwver, free association is a technique that
works as a medium for analysis, the products of it not being valuable per se.

For Starobinski (387)in turn, the manifesto barely invokes Freud, and refers more
extensively to a school of psychiatry other thiaax represented by Janet. For him, the use of
automatism by surrealism owes a debt to a branch of psychiatry concerned with problems
such as somnambulism, hysteria and personality issues. It is true that Freud only rarely
mentions the notion of automatism his descriptions of the work of other authors. It was
however a common term in French psychiatric texts from the nineteenth century onwards,
with a negative connotation. While automatism was related tevédwed psychic actions,
such as spasms, cofmsgsness was seen as the integrative and necessary function for the
activity of thought to take place. The notion, then, was approached quite differently in French
psychiatry, in the Freudian account of dream narration, and in the products of automatic
writing created by the surrealists.

Alongside their efforts to define a psychological system in their own terms, the
surrealists had to find a theory to justify their championing of automatism. According to
Starobinski (394), they chose that of Frederic Myers English poet who turned to
psychological research late in life. Myers combined marvellous facts with established
psychological theory, coming up with the idea of a Osubliminal self,0 a kind of valued
unconscious. The unconscious or the subliminal $edfMyers, contains both aspects that
connect to our animal ancestors and superior aptitudes that appear to us only occékionally
due to the inappropriateness of our bod¥esn the form of phantoms, visions and other
supernatural phenomena. A supetieality exists in which human beings participate only

partially, on those occasions when the unconscious trespasses on the ordinary personality.

Starobinski (393) situates the antecedents of this theory in the parapsychology of the
eighteenth century. Fame branch in particular, led by Franz Mesmer, the German physician
who developed the idea of Oanimal magnetism,O automatism was most likely the expression
of a possession of the human body by external forces, an OinspirationO that had more positive
than regative connotations. This is very similar to the definition of automatism in occultist
practices. In fact Starobinski, while establishing a historical lineage of the presence of
mystical interests in medicine, tells us that Ola parapsychologi 8siecle prolonge, sous
une forme dZgradZe, et avec les secours dOune thZoriepbsaimlogique, la tradition
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millZnaire de 1Oenthousiasme sacrZ et de la dictZe surnaturelle de la parole 503aR)eO
Surrealism is understandably comfortable in sadname, although its vision departs from
that of the parapsychologists by dint of its focus on the material rather than the spiritual.

It seems that Breton intended to use the products of parapsychology in the surrealist
argument, while entirely disregaing its methods He states lies Vases Communicantsi
yOa toutes sortes de moyens de connaissance et certes IQastrologie pourrait,etestre
moins nZgligeables, condition quOen soient contr™I|Zes les prZmisses et quOy soit tenu pour
postulat ce guest postulatt®® (BretonVases125). Breton envisions the OalternativeO forms
of knowledge, such as astrology, the ephemerides, as well as the products of vision, prophecy
and telepathy, as the expressions of a larger reality. However, if it is to bd péateally in
the human experience, this reality should not be searched for through random
experimentation, but through controlled methods.

For Starobinski (39®), in turn, it is impossible to separate the products of
parapsychology from its methodshee in most cases the method and the anticipation
generated by them participate in the production of the expected supernatural effects. Breton
however proposes a new interpretation that will allow these phenomena to retain an important
value, that of dematrating the richness of Oincarnated thought.O It is this richness to which
automatic writing also gives expression. Instead of a communication with external forces,
automatism is related to tiictZe de la pens{@®dictation of thoughtO), that is, to aginal
obedience of contents to their origin, the centre of life, wherever that may be situated. This is
perhaps why Starobinski asserts that Ode IOhZritage spirite, le surrZalisme ne collectionne qu
les images® (401), that is, figures from other cultsreother times, other states of mind,
which can be interrogated with the purpose of enlarging consciousness.

Starobinski claims that Osur tous ces points, le rationalisme freudien Ztait incapable de
donner satisfaction® (402). The process of defining seafism is testimony to the
concurrent influence of psychoanalysis and occultism on the movementOs members. The
Osacred enthusiasmO for the supernatural aspects of psychic life, prolonged by rineteenth
century psychiatry and still significant in FreudOsrihef dream interpretation, is refreshed

122 Bthe parapsychology of the niretth century prolongs, in a degraded form, and with the aid of pseudo
physiological theory, the old traditions of sacred enthusiasm and the supernatural dictation of poetic speechO

123 Othere are many kinds of knowledge, and astrology could certainly be one of them, amongst the most
significant, provided its claims are monitored and what is a postulate is held as a postulateO

124 Bfrom the spiritualist heritage, surrealism collects nert@n imagesO
125Bon all these points, Freudian rationalism was unable to give a satisfactory answerO
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by the surrealists in the form of practices that combined fabulous inspiration with automatic
availability. The dictation of thought made men mere receptacles for marvellous contents,
operating at the limits of revie and concrete life. Dialectic materialism could enrich the

meaning of concrete life, while itself being enriched by incursions into reverie.

The notion of unconscious that emerges from the surrealist experience is detached
from the cultural context invhich it was conceived by Freud, that is, it is isolated from
established scientific thinking as well as from the cultural milieu within which FreudOs theory
sat. This must be related, at least partially, to the influence of the-ganald movements,
andtheir arguments for a detachment from the traditional values of a reverential, civilised,
progressive Europe. The notion of the unconscious offered by the surneatetgever not
free from other ideological connotations. The movement sought to exgaaqapieal through
a consistently positive allure, locating itself as an infinite source for the marvellous, but also
as a sociatevolutionary form. Artaud and Benjamin push these ideas to their extreme when

they pick up some of the threads left by theesalists in their approach to the unconscious.



PART Il

Artaud and Benjamin: Magic, Experience and the Unconscious
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4. MAGIC

In FreudOs approach, the unconscious is the sphere of psychic life that gives access to
an ancestral ansomewhat mystical past. This past, of indefinite historical character, can be
described as a psychological and social configuration thateffasemnants in the current
setting of experiengeone that can be accessed in various ways. The assumptior of tw
different mind configurations, the current and the mystical one, implies two forms of
understanding that transcend individual experience. While a few traces, to be found in the
current mindset, guarantee access to the mystical sphere, those are met®nsand are
never readable in their totality. They are, at once, signs of survival and disappearance, of
access and obstacle. These traces point to the process of decline of certain forms of life, while
also acting as reminders of both the transiefcaultural and social structures, and the urge
to actively build ways of living from the discontinuity of the past.

In the writings of Antonin Artaud and Walter Benjamin, magic appears as a recurrent
theme in the exploration of the forms of and means ttdsvachieving truthful and significant
experience, in opposition to the chronic condition that these authors name the dispossession
or decay of experience. The question that seems to guide these explorations is whether and to
what extent magic exists indhcontemporary world. Their approach to the notion of the
unconscious, and with it the sphere of magic, seems to be embedded in the legacy left by
Freud and the surrealists. Artaud and Benjamin work, to some extent, against the grain of the
scientific tenéncy of FreudOs writings, as well as being in disagreement with some aspects of
the incursion of surrealism into discussions of uncons@otsntialities. Wile both writers
depart from the scenario established by these two trends, they also resart & tregious
points in their work.

The notion of unconscious is related, in Artaud and BenjaminOs work, to prescientific
forms of knowledge It is not however,restricted to offering access to a mythological,
folkloric and ancestral past. The unconscipagakes in the enlargement of manOs awareness
and field of action, at the same time as being mobilised for processes that lead to alienation
and the prevention of individual and collective accomplishment. It is approached as a space
that shelters what ng&c and astrology used to reveal, operating as a substitute or remnant of
this dimension in the secularised world. However, it is also the sphere engaged in

manoeuvres that undermine individual and social development.

In the first texts approached in thibapter, ArtaudOs OExcursion PsychiqueO (1921)

and BenjaminOs OOn Language as Such and on the Language of MenO (1915), the magic:
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dimension is expressed as Otucked awayO in particular forms of contemporary life, such as
dreams and poetry. While Benjamirdpproach to language as the aspect through which
remains of divine powers can be exercised by men remains practically unchanged throughout
his oeuvre, ArtaudOs definition of magic in terms of practices of incarisatiamdercurrent

in his later writing, one that gains great strength in the last years of his life, while assuming a
somewhat tragic character.

Surrealism is the next focus of the texts approached here: they concern ArtaudOs
publications inLa RZvolution SurrZalisteas well as some intein@ocuments of the
movement, all of which date from the period between 1925 and 1926. The pamplaet
Grande Nuit(1928) is also covered in this section, since it offers a lucid account of ArtaudOs
view of the movement. Together with BenjaminOs edSayrealism: the Latest Snapshot of
the European IntelligentsiaO (1929), they present the understanding of these authors of the
presence of magic in surrealism. Finally, the texts OThe Work of Art in the Age of Mechanical
Reproduction® (1939) and OLeture IsautrZamontO (1946) propose a relationship between
magic and the emerging theme of the masses or Ogeneral consciousness.O These texts a
marked by a gloomy tone when identifying the operationghich the masses engage and

are engaged.

Three sectionsconstitute this chapter. Thérst comparestexts of Artaud and
Benjamin from 1921 and 1915 respectively, proposing a treatment of the notion of magic as a
trace. In the second section, the surrealist texts of Artaud and the palphl&@rande Nuit
are uxtaposed with BenjaminOs 1929 essay on surrealism. The focus is on both authorsO
assessments of surrealism in terms of its engagement with magic and commura8yn.ifrin
the third sectiontexts from the late thirties and forties present their vievhefrhasses and
their singular association with enchantment and ritual practices. Within this framework, the
sphere of magic undergoes a transformation, from having a restricted and almost marginal
role, to participating in both authors® speculations oregses that affect the whole of
society. These three sections are preceded by a short introduction to the theme of magic, in

which some of the differersttatus it has hatthrough the centuries are presented.

And finally, in the writings of Benjamin and Add, magic entertains a close
relationship with the theme of transforming social structures and psychological experience.
While for Benjamin this transformation takes the form of an engagement in organising the
communist revolution, from the point of view an intellectual, in Artaud it is a revolt

against all forms of oppression, both material and spiritual. This connection is explored, by
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both authors, through the theme of images, through which magical powers are mobilised
either towards radical change oonversely, towards the prevention of the conditions for this
transformation. For Artaud, the enchantment works through the preclusion of the emergence
of truth. For Benjamin, magic is deployed in both the enlargement of the human field of
action and inthe diversion of mass consciousness towards morealsgtirbed forms of

expression.

As a trace that allows for a deviance from the current world, via the past and opening
up a view towards a different future, the reminiscent magic or sinyplg @ouvelle srte de
magie®® (Artaud Euvres 238), retains the power of transformation that is associated, from
its first appearances in the Old Persian tetagoi, to religious rites and the interpretation of
dreams (Otto and Stausberg 16). The comparison betveand and Benjamin allows for
an understanding of the extent to which, in their works, this form of OdeviationO plays an
active part in building the conditions for a transformative expeeien

4.1. Magic: An Introduction

According to Otto and Stausbergliwfining Magic: A Reader, the etymology of the
word OmagicO relat® the ancient appellativeagus, more commonly defined by Greek
sources through the temugéi, meaning those Oin charge of religious rites such as sacrifices
and the interpretation of dreamsO (Otto and Stausberg 16yagtewere also functionaries
at the Persian court. This lent the term, once it was incorporated into the Greek language,
connoations relating to the military dispute between Greece and Persia. It became associated
with charlatanism, fraud and unconventional rites, a meaning that remained present for the
Greek and Roman authors who followed. Plato, for instance, condemned npagdtiles
while relating them to the worship of Gods by Persians (Otto and Stausberg 16). In the
Roman world, on the other hand, Plotinus opposed the general negative assumption by
proposing a theory of the operations underlying both magic practices aghti{Otto and
Stausberg 17).

Once the term was picked up by Christian authors in the first centuries of the
Common Era, its meaning suffered major modifications. Polarised with religion, it signified
fraudulent and undesirable rituals, related to esta@rtg an exclusive relation with demons
and, consequently, with Satan. This meaning represented, according to Otto and Stausberg,
the enhancement of Othe negative stereotypes already implied in the Greek and Roman

126 ©a new form of magicO
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understanding of Omagid@?). The magian was seen as an enemy of God, while the
Ocommon peopleO were at constant risk of being put in contact with demons. Thomas
Aquinas exemplifies this in straightforward fashion in his 1274 b®okima Theologica
Aquinas affirms in his traditionally rhetocal manner OWhen things are used in order to
produce an effect, we have to ask whether this is produced naturallyO (Aquinas 50). If the
answer to this question is negative, Aquina maintains, Oit follows that they are being used for
the purpose of produng them [the effects], not as causes but only as signs, so that they come
under the head of a compact entered into with the demonicO (50). The boundaries between
magic and nommagic therefore become nebulous, and defined @plysteriori

The work of Agippa of Nettesheim, whodge Occulta Philosophigor Three Books
of Occult Philosophy was published around 1510, also had a major impact on the
understanding of the term. Thearly modern concept of magic covers, in practice, all aspects
of human knowledge. Accordingly, in order to be a magician one should be versed in natural
philosophy, mathematics and theology. Magic is, in this sense, Othe most perfect, and chief
science@Agrippa 56). Consequently, anyone who intends to study and practice it cannot do
so without being skilled in the above areas, Ofor there is no work that is done by mere magic,
nor any work that is merely magical that doth not comprehend these three$ax@igrippa
58).

The notion of natural magic is AgrippaOs most influential. It is based on the

understanding of the world as a threefold structure:

Seeing there is a threefold world, elementary, celestial, and intellectual, and
every inferior is govered by its superior, and receiveth the influence of the
virtues thereof, so that the very original, and chief Worker of all cloth by
angels, the heavens, stars, elements, animals, plants, metals and stones convey

from himself the virtues of omnipotency upas. (Agrippa 55)

The naturebased conception of Agrippa therefore structures the world in three dimensions,
departing from the model of an omnipotent force expressing itself in all things. In this
scheme, the elementary world corresponds to human liéaih, while the celestial refers to

the ethereal bodies. The human mind and soul, the angels and the demons, as well as God, are
all situated in the intellectual worldn AgrippaOs scheme, different type of magic
corresponds to each of these worlds.

For the German writertherefore, magic Oinstruct us concerning the differing, and
agreement of things amongst themselves, whence it products its wonderful effects, by uniting
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the virtues of things through the application of them one to the otherO @§6ppSince it
includes a thorough knowledge of all aspects of nature, magic is conceived as somehow
intrinsically Onatural,O that is, related to the correlation of the elements in the existing world.
In relation to the threefold world, natural magic makepossible for humans to ascend to the
other spheres. In fact, the magician is a specialist in controlling the powers of the three
dimensions: he or she seeks the virtues of the elementary world with the assistance of the
sciences, and of the celestrabrld by means of doctrines, in order to join and confirm all of
them Owith the powers of diverse intelligence, through the sacred cerenforabgianO
(Agrippa 55). In thisthird aspect of the world, an OintellectualO dimension validates the
knowledgeacquired from the other spheres, and the magic becomes ceremonial.

The notion of natural magio AgrippaOs worls equated with Onatural philosophy,O
that is, the knowledge acquired from both experience and abstraction in the living world, with
the helpof the sciences. These might be strictly Oscientific,O such as physics, or they might be
of another order, as in the case of astrology or mathematics. However, such forms of existing
knowledge are only the means: the magic ultimately has to be validatbe ytellectual
dimension implied by the existence of the soul and the higher beings. AgrippaOs notion of
magic is therefore of mixed formation. Its main contribution lies in the establishment of a
comprehensiordeeply rooted in the study of nature ahe existing world. In relation to
previous approaches, especially those of Christian writers, it enhanced an affirmative
interpretation of magic that had started with the works of Marsilio Ficino and Pico della
Mirandola, both authors who had already QuEghOmagicO as an elementary force pervading
all sorts of natural processesO (Otto and Stausberg 17). In this sense, the tradition that
includes Agrippa promoted the notion of magic Oto the rank of a new philosophical discipline
that ought to systematidglinvestigate this natural forceO (Otto and Stausberg 17).

In sum, the notion of magic emerging from AgrippaOs approach is that of a Owonderful
virtueO containing the Omost profound contemplation of most secret thingsO (Agrippa 56),
things which represérthe knitting together of different elements of nature through the
powers of the superior bodies. The nineteasthtury idea of magic as the direction and
controlling of forces of nature therefore owes much to Agrippa&dga naturalis as is
apparent irthe work of authors such as Helena Blavatsky. However, before the rediscovery
of magic could take the form of an approach to the Ohidden mysteries of Nature,O the

eighteenth century account, marked by the world vision ofetiightenment, would also
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leawe its impression, and its contempt towards magical practices would continue to resonate

in later eras.

In his famousEncyclopZdie, ou Dictionnaire RaisonnZ des SciemEsArts et des
Mziers, edited between 1751 and 1780, Denis Diderot defines magiitras daughter of
ignorance and prideO (60). However he also distinguishes three types of magic: divine,
natural and supernatural, identifying the latter with AgrippaOs notions of celestial and
ceremonial magic.nl fact, t is only this latter categorthat Diderot disdains. He begins by
defining the general notion of mia in the following fashion: Camic, considered the science
of the first mages, was nothing but the study of wisdom; for at the time it wasakatO
(Diderot 60).In a second momenyhile identifying magic with ancient forms of wisdom
Diderot pointed to a timef decay in which men, through such knowledge, Osuccumb to the
temptation to appear greater than humanO (Diderot 60). It iskodiwedgeemerging from
this attempt that hattaches the meanings of Oillusory and contemptible,O also relating it to

barbarism, coarseness and savage peoples.

While this suggests a description ofgiamore characteristic of thelghtenmentOs
project, Diderot manages to keep some ambiguity tirdus threefold distinction. Divine
magig for instancejs defined in a strictly biblical manner, since it is related to the practices
that allow the Oknowledge of the plans and visions of sovereign wisdom that God (in his
grace) has revealed to holly mélled with his spiritO (Diderot 60). Magic is considered here
to be independent of oneOs knowledge and will, a giftGoghand, therefore, beyond oneOs
engagement and interest. Naturagic, in turn, is conceived as the-@apth study of nature
andthe amazing secrets that we find thereO (Diderot 60). Although apparently inoffensive,
this latter category is also related to the superstitious tendencies of dark magic. DiderotOs
decisive blow comes with the affirmation that humanijth the advent ofscience,is
gradually OrecoveringO from this kind of attitude:

The awareness of this -salled natural magic is, even in the eyes of the
multitude, continually retreating. Under the light of science we are, happily,
continuously discovering the secretsdasystems of nature, supported by
many sound experiences which show humanity of what #pslale itself and
without magic(Diderot 61)

Here the distinction and even opposition between magic and science becomes clear.

When describing what he calls Osupéural magic,O that is, what Ois properly called magicO
(Diderot 61), and which leads its subjects to an ignorance of science, Digeigrippa as
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a target. He ostensibly disqualifies the work of the medievigr, though without going into

detail. Characterised as a Oconfused heap of obscure, ansiguwli inconclusive
principles,Gand as Opathetic collections of materialO (Diderot 61), AgrippaOs scholarship is
reduced to an arbitrary system of useless practices, which are moreover a stimulus to err
and prejudices on the part of people. In contrast, OphilosophyOs ultimate task is to finally
disabuse humanity of these imaginary humiliationsO (Diderot 62), by leading the public

towards the recognition of scientific values.

Diderot adds a culturalnecdote to his encyclopaedic entsig magi¢ probably in
order to prevent malignant associations. While praising the fact that Oin countries where
people think, reflect and doubt, demons play a small role and diabolical magic remains
discredited and heldchicontemptO (Diderot 68 assuminglyEuropeN , he goes on to
describe medieval proceedings against sorcerers and witches as acts of people Oblinded by the
unhappy passions of envy and vengeanceO (Diderot 62). It could be said that for Diderot,
while magicis the childish system of barbaric peoples, the persecution of it represents a
departure from reason that is no less foolighally, DiderotOs conclusids thatthe end of
the horrors of theniquisition owed much to the rise of science.

The alightenmentOs attitude ofsiiain towards magic remainedrajor trend until
the Orediscovery® mysticismin the late nieteenth centuryTerms such aso€ultismO and
GesotericismO would then emerge, surrounded by language that, once again, defined magic as
the bearer of powers and hidden truths of existence. It represented, therefore, a continuation
of the Olong and egoing history of positive interpretations of the cept of OmagicO in
Western history@tto and Stausberg 64). However a psychological aspect was added to the
early modern vision. Magic was seen not only as the system and the practices organised
around a particular wisdom, but also as an expression of takes place in oneOs own
experience in relation to this structure. Helena Blavatsky is one of the main voices in this
nascent Western esotericism. She redefined magic in line with the occult powers of nature,
while at the same time giving it a new psyldgical touch, in consonance with the concerns

of her time.

BlavatskyOs definition is as follows: OMagic is the science of communicating with and
directing supernatural, supramundane Potencies, as well as of commanding those of the lower
spheresO (Blavéis 65-6). Here one sees the shift of focus from acquiring knowledge to
interfering with nature through knowledge. Human beings are the bearers and masters of an
ability that allows governance of the forces of life. The more explicit psychological aspect of
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it is expressed in the statement that “faith (in one’s own self) is an essential element in magic,
and existed long before other ideas which presume its existence” (Mackenzie qtd. in
Blavatsky 66). That is, in order to be a magician one needs not only to gather all possible
knowledge in relation to ways of understanding and governing the forces of nature, but also
to increase one’s own mental abilities far beyond the average, “almost to madness,” for “a
pursuit of this science implies a certain amount of isolation and an abnegation of Self’
(Blavatsky 66). The limited number of magicians is therefore justified by the fact that this
science is very difficult to acquire, not only in terms of learning, but also in terms of the

psychological preparation it demands.

Therefore, departing from a vaguely negative origin in antiquity, the notion of magic
acquired positive interpretations, particularly during the early modern period, which related it
to the understanding of nature and all existing things. Following a long period of relative
neglect, it was reanimated by Christian authors, who set it in opposition to religion and sacred
matters. It began to emerge in the writings of authors who united under the concept of magic
knowledge of the material and immaterial worlds and the attempt to ascend to higher levels
of experience. The enlightenment period represented a retreat of the notion to the margins of
valuable learning. While it was recognised as once having been part of the origins of wisdom,

it was generally seen as a decayed and arbitrary system, leading to error.

Finally, the nineteenth century would see a renascence of the positive aspects of
magic for the emerging groups occupied with esotericism, occultism and spiritual practices.
In this context, according to Antoine Faivre in Access to Western Esotericism, nature should
be known and experienced as alive in all its parts (Faivre 10). In order to understand the
connections between these parts, imagination and mediation are required, including the use of
rituals, symbols and intermediary beings. Together with the concept of transmutation, namely
that the knowledge of magic is inseparable from one’s experience of it, these features
characterise the approach to magical practices of the early twentieth century, the increased

interest in which was also propelled by surrealism.

The surrealist approach to magic, as explored above, takes at least two different
forms: the experience of profane forms of magic such as hypnosis and clairvoyance, and the
conceptual appropriation of notions such as automatism and mental alchemy. The approaches
of Artaud and Benjamin, as will become clear in the following pages, are highly influenced

by surrealism. However, they give much subtler and deeper accounts of magic when
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comparedio the avantmovement In this sense, both authors resurr@atumber otrends
surroundinghe uses of magithat werepresent at different historicenoments.

4.2. Psychic Excursion

The writing ife of Antonin Artaud could be described as beugeply tied to
disruption. In 1916 and 1918 he published poems and short texts, around the same time at
which he received a diagnosis of hereditary syphilis and was required to undergo injection
treatments. At the age of twerfiyur, Artaud was entrustedybhis parents to fdouard
Toulouse, a famous psychiatrist who also dabbled as an amateur in arts and literature
(Grossmanluvres 1712). Toulouse edited the magazibemain (OTomorrowQ}o which

Artaud contributed various articles between 1921 and 1922.

ToulouseOs psychiatric approach was guided neither by the principles of enclosure and
constraintN which Artaud would experience a decade l&tenor by the values of physical
treatment. Having foughigainst psychiatric confinement himself, Toulouse prop@sguen
dooiOtreatment, an important component of which was ArtaudOs collaboratDenuin
(Baillaud 190). Consequently,hite staying at ToulouseOs clinic near Paris, Artaud wrote and
published extensively under the encouragement of both the physin@nhia wife,
Genevieve Toulouse. The texts appear in a range of different forms, from poetry to short
essays on theatre, cinema, and art exhibitions. Most already exhibit the concise and
passionate style later identified with Artaud. Accordingstossmar(luvres 24), the same
can be said of his creative force, which was characterised from the beginning by an ability to
write many different types of piece within a short period of time.

One of the most remarkable texts written by Artaud during this periadlisd
OExcursion Psychiqu@lt is a twepage account of the world of magic, presented in an
outspoken manner. Written in the summer of 1921 Demain it ended up not being
published. In it Artaud envisions the close connection between magic and death as a means of
exploring the intrinsic secret of life, the mystery of existence itself. In this sense, the title
seems to make a double allusion: botth®articleOs theme and to ArtaudOs digression into it.
The piece opens with the following statement:

Le point de dZpart de la magie rZside dans IOincantation. Le mot de magie

Zveille confusZment dans IOentendement de la plupart 10idZe de pratiques
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occulies capables dOZveiller les forces sombres de la nature et dOasservir
jusquOaux phantassrde la mort. Et cOest en partie {75l uvres28)

The notion of magic as approached here is related to incantatibleme that impregnates
ArtaudOs work as a whokkccording to him the enchanting practice of incantation is the
Ostarting point@f magic. At the same timée defes that magic is Oce fait selel [dZvoier]

les rapports des choses 28€ de jouer aver le temps et la distance, et les antagonismes des
Zlementst® (fuvres 28).

By situating the original element of magic at the point of mediation, that is, where
human actions intersect with nbmman forces, ArtaudOs text aligns itself with the trend of
nineteentkcentury magic, which located the soumfenatural magic in the self. Artaud,
however, clearly intends to expand on the commonsensical notion of incantation, by moving
towards the assumption of a broad grafimccult practices only partiglrelated to magic.

The latter are Ocet ensemble ddiguas quasi historiques, les attributions tres prZcises de

tels personnages merveilleux, cette galerie de fant™mes humains, quOon appelle magicien:
sorcies, dervihes, fakirs&® (I uvres28-9). For Artaud it is not only human desire that
awakens in inteigence the inspiration to seek the marvellous power of magic. This group of
ancient practices, which differ for Artaud from vulgar conjuring, is also responsible for this
inspiration.

Aware of the risks involved in the evocations of stighres of Omystius flora,0
Artaud replaces his inaugural claim that existing ideas on maganapartie vrai(Opartially
trueO) with a jesting complaint about humanityOs inability to construct general visions into
valid notions. As it is not uncommon in ArtaudOs teattshis point he intercalates general
assessmentsf the state of culture with the texf@sticular theme. In this cagee does sby
mentioning the famous grimoire attributed to Albertus Magdilshich Artaud describes as
Oce rZgal des cuisinisregstZriques® (I uvres29). Artaud rejects the set format that had

become popular in relation to incantation practices, while at the same time advocating a strict

1275The starting point of magic lies in incantation. In the mind of most people, the word Omagic® awakens
confusing ideas of occuttractices capable of awakening the dark forces of nature and enslaving even the ghosts
of death. And this is partly true.O

128 Othis fact alone of [revealing] the relations between created things, of playing with time and distance, and
with the antagonismf@lementsO

129 Othis set of quakistorical practices, the careful attributions of such wonderful characters, the gallery of
human ghosts called magicians, sorcerers, dervishes, fakirsO

130 es Secrets dOAlbert le Grdirdt appeared in 1703. It is in faatrongly attributed to the German monk
Albertus Magnus [1193280], the master of St. Thomas Aquinas (Artaundes [,1 305).

131 Othis feast of hysterical culinariansO
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distinction between magicians and chemists/conjurors. The replacement of Ocommon senseC
with appropriate notionsN here highlighted by the distinction between OculinariansO
(chemists/conjurorsiind proper magicians allow men to break from the confusion that
constitutes general culture. By rejecting a banal approach to magic, the result oktite rec
resurgence of mysticism, Artaud situates the magical field elsewhere, out of sight, accessible
only through an evocation of past figures and their rituals.

In relation to the broad corpus of ArtaudOs work, the rejection of popular culture is not
an isdated act. What is remarkable in this early approach to magic, however, is the
apparently ambiguous definition of the notion as based on incantation préttaesjection
of the transcendentaiewpointN and the privileging of a field that had nothirgdo with
popular forms of magic ritual at the time. This focus is apparent in the statement that follows
ArtaudOs evotian of past magical figures: @rs ne savons pas sOil a jamais existZ dans la
suite des jours des magiciens tels quOil en pousseBatatutie champ sur la terre bZnie des
Mille et une Nuit6}** (I uvres?29). This ambivalent gesture of contempt and fascination
towards a past and, in ArtaudOs time popularised, wisdom can also to be found in surrealism,
to which Artaud would ally himself theeyears later. In the same way, the attraction of
surrealism to a new kind of mysticism, mediated by the notionesfeilleuxOmarvellousQ)

incorporated the rejection of any traditional forms of spiritualism.

Despite his rejection of figures amduals of the time, Artaud revisits a common
theme in nineteenth century magic, namely the connection between magic and death. Artaud
suggestsin OExcursion Psychiquéel@t death is a medium for the exploration of the primal
dimension of life. For himif is through the investigation of death Oque nous rencontrerions le
secret de IOemprise divine et de la configuration spirituelle du MdH#ledres29). The
reason for that, according to Artaud, lies in the high probability that, once spirits aredrelieve
of their Ocorporal crustO and finally capable of returning to the spiritual circuit, they are
immediately able to penetrate the mystery of the origin of things, whatever that may be.

The question of how one might explore the world of death remains Wbdhis
point, by establishing an association between the state of sleep and the &ftertidoably
relating to the provisional or permanéabandonmeof the bodyN Artaud announces a
mediumthat allows onese promene(Oto wanderQ) on this plankafmedium is hypnosis.
For Artaud, this technique OdZlivre en nous le subconscient au visage de verre et I0envoie

132OWe do not know whether there ever existed, in the days following [ancient practices], magicians such as
those that recurrently emerged from the blessed lanti@fArabian Nights.O

133 Othat we encounter the secret of divine influence and of the spionfajuration of the worldO
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sOZbattre en libertZ sur les lisisres de [Oautre mrftla®res29). The intriguing reference

to avisage de verrdOface of glassO) may be related to the sinister facial expression that
Artaud identifies in the sleeper. Because the fixed body is Oleft behindO once one is no longer
awake, and because experience in the dimensions of both sleep and hypnosis isgdisturbin
dint of lying Oat the edges of the other world,ChyipmotisedOs faeppears as somehow

rigid, encapsulated, trapped. After all, for Artaud, to venturetimtonorld of magic reveals

the rther worldin all its rigidity. Such pursuitan onlybe freeing in the sendbat it allows

one to get in toucht witthe spiritual dimension of life

It is interesting to notice that ian alternative version of this same text, disseminated
by Genevieve Toulouse and reproduced in the first book of Artald@ss Completes,
hypnosis is both linked with science and set in opposition to ancient incantation practices.
Artaud begins by conjecturing thatature, Oqui a joint si miraculeusement en nous
IOimpondZrable au connaissableO (Aftauds 1,1 305), haséft in humans a bridge to the
unknown, that is, to the OsuperiorO dimension of life. Artaud here introduces the idea that the
souffle or spirit is made from the same material in both humans andothes world.
Otherwise, he asks, how could the spiritsognise themselves, once they join the afterlife?
This element works in the text as an argument foistipposed connection between the two

worlds or dimensionsAcknowledging this, Artaud argues:

Mais lorsquQil y a une cinquantaine dOannZes la SciencavaictrouvZ le

moyen dOZmouvoir IOEmmanuel Immanent, de faire converser ces
impondZrables, dOamener " la face de la conscience les signesded I@au
moyen des miroirs, de boules, de passes et de tout IOappareil des hypnotiseurs,
quOa-elle fait i rituel ancien des pratiqgues magiques ou autrement dit de
|OIncantatiort? (Artaudiuvres 1,1 305)

Here science is envisioned as having interfered between the two worlds, obstructing
their communication while precisely claiming to have brought tietoeer. Consequently,
even hypnosis, while it represents the efforts of science to move the immanent dirfi@nsion,
is aligned with other senseless practices that try to bring the other world to conscious

134 Odelivers in us the subconscious with a face of glass, and sends it to play freely at the edges of the other
worldO

135 OBut while for fifty years Science has believed it had found a way to move the Immanent Emmanuel, to
converg these imponderables, to bring to the forefront of consciousness the signs of the beyond, by using
mirrors, bowls, passes and all the apparatus of hypnotists, what has it made of the ancient ritual of magic
practices, in other words, of Incantation?0

136 The reference to OEmmanuel ImmanentO could not otherwise be tracked.
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awareness. Artaud again opposes these practices amdhent rites of incantation, evoking
caricatured forms of mediationmirrors, bowls and passes. At the same time, the
identification of OlncantationO with ancient magic rituals shows how closely connected
Artaud understands these two dimensions to bdgewie capitalised use of this and other
words in this version of the text denotes their difference from common sense uses. Finally, if
hypnosis is part of an artificial effort by science to bring signs of the other world to
consciousness, and by meanscaficatured methods, what else can serve as a significant

means to explore the magic dimension?

Artaud finds himself at an impasse in the fact that spiritual life is misleadingly related,
in popular culture, to the other world through practices dissinfitan Incantation in its
original form. At the same time, this spiritual life is unable in itself to create a true connection
with this other dimension. aud proposes the following: édéement alors que nous
fatiguons les Esprits de nos puZrils radatagke nos malsaines prZoccupations et nous
laissons asservir par eux, ils avaient trouvZ le moyen de leur comnidhdevées 1,1
305). Artaud here introduces the theme of spiritual cleansing or refinement, in which the bad
features of oneOs character rbespurged before the spiritual dimension can take over. This
is a form of restoration of the original forces of the spirit, which maintains the -above

mentioned connection with the superior world.

ArtaudOs text retains a witty approach to magic ritualsaliefs. Referring to the
manuas of magic, for instance, regues: Oest assez Zvident quOil importerait assez peu ~
IOhomme de pouvoir renverser IQordre des ZIZments, sOil nOavait pas ¢k \@itgiaaux
dZcha’nement des phantasmes de la MdftCuvres29). Here, the reversing of elements, a
typical alchemic theme, is mocked as an irrelevant motive in the face of the control over the
mysteries of death. The samenche said for the reference taience, ad its alleged
seriousness and ability in relation to the imponderable features of the spirit, which results, for
Artaud, in no more than the production gi€whole apparatus of hypnotists.O

In these aspects, OExcursion PsychiqueO presents many tlamaib phove to be

central to ArtaudOs oeuvre, such as the paralysed body and dispossession. Regarding the

1373t is only when we wear out the Spirits with our puerile nonsense, our insalubrious concerns, and let
ourselves be enslaved by them, that they will have found a way to control fkefh® construction proposed

by Artaud is not very clear. We understand the last phrase as referring to the Spirits [they] commanding the
OunhealthyO aspects of inner life [them]. These OunhealthyO aspects constitute, for Artaud, intrinsic impediments
to the fee exercising of magic powers.

138 Oit is quite clear that it would not matter much for man to be able to reverse the order of the elements, if he
had not taken control over the vertiginous charge of the phantoms of deathO



Hartmannl24

latter, the vision of death as a dispossessiodZpouillemen{OdenudationO) retains in this
context the sense of a liberation, the characterlo€twis not necessarily positive. That is,

while death is a privileged theme in the approach to magic, here understood as the access to
lifeOs mystery, the liberation it promotes from the limiting body does not necessarily represent
a deliverance of the sb The particular kind of deliverance it promotes unites an experience

of awareness and realisation with the exposure of the rigid parts of spiritual life.

In this text, the attraction exerted by magic in relation to deatkiterrelated to a
morbid impulse towards the world of the dyimgy to the act of leaving life in itself. Instead,
Artaud claims, whilegeferring to theAncient Egyptian knowledge of wordsapable tdkeep
the soul within the borders between life and detithit OcOest I” que se rZvsle la solennelle
puissance de IOIncantatibiQuvres 1,1 305). On the same lines, he stat@8Oincantation a
pu servir par la suite ~ capter les forces brutes de la nature, mais la grande vertu de la Magie
rZside dans la subjugan de la Mort&° (I uvres29). In this sense, Artaud deviates from the
traditional vein of natural magic, not only because he proposes incantation as a point of
departure, but also because he situates the true scope of this practice within the investigation
of death. In this, his approach also differs from that of the mainstream elements of the

nineteentkcentury magicatenaissance

Finally, Artaud®s account of magic in OExcursion PsychiqueO focuses on a discussion

of the practices capable of controllingetforces of death in order to understand the secret of

life. These acts of incantation are traced back to an ancient line of characters which
apparently no longer exist. At the same time, a recent technique, that of hypnosis, is
highlighted as a possible edium for the exploration of the worlds of sleep, death, and
therefore magidN even if this is expressed with reservations. In fact, Artaud proposes that
the fascination with magic comes precisely from the possibility, attributed by him to wisdom
from Ancient Egypt, of exploring the limits between life and death. Only as a secondary
aspect magic should be occupied, through incantation, with collecting and directing the

forces of nature.

The terms in which Artaud treats the notion of magic in this early text point in
particular to the original relationship he conceives of betweenfitiis and the Oquasi
historicalO figures that once incarnated its powers, as well as to a mediating dimension
implicated in the operation of magiGenerally speaking, however, the approach to magic in

139 Othere the solemn power of Intzion reveals itselfO

140 Oincantation has been used subsequently to capture the raw forces of nature, but the highest virtue of Magic
lies in the subjugation of DeathO
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OExcursion PsychiqueO is somewhat detached compatteel tone adopted by Artaud in

later works, when referring to different aspectevoztementOenchantmentGhis notion
occupies an important place in the authorOs understanding of the Oconstitutional infirmity of
his being,0 as well as in the humer@nd correlated forms of dealing with and escaping

from the dispossession of oneOs own experience.

Perhaps the detached tone of the text can be related to an external cause. In a letter to
Genevieve Toulouse in September 1921, with which Artaud enclosesarticle for
publication, he comments on the te®d Excursion Psychique est une mise au point dans le
mode littZraire et dOun style assagi, rien qui puisse effaroucher qui que'teisoites 1,2
87). This statement firstly draws attention to thet thatArtaud considers thext to be set in
a literary style the result of an effort he only rarely emysdo In his own words to G.
Toulouse Owus savez pourtant bien la peine quOon a ~ caser sa littZfatiuet@s 1,2
87).In this sense, comparéd other productions from the same period, this text approaches
an abstract theme in a more concise and impersonal way, even if one can find some
characteristic features of Artaud in it, as discussed above. Artaud also suggests that his texts
had already mvoked some form of protest or discomfort by underlining the hasnéss of
OExcursion Psychiques@d its suitability for the magazine.

OExcursion PsychiqueO proposegtsifeatures and particularities, the importance of
the aspect of magic in Artausi®orld vision from very early on, even if the theme underwent
important changes in the course of his work. The most original aspect of the text is the
presentation of the spiritual world, accessible through incantation, as offering an experience
of both Iberation and limitation, ofdZlivrance (Odeliverance®) andZpouillement
(OdenudationO), but alsoratlotages(OdrivelO) and caricatured rigidity. Both aspects are

related, at this point in ArtaudOs vision, to the powerful force of death.

4.3. Magiclmmediacy

While the notion of magic in ArtaudOs work is explicitly approached from very early
on, the first writings of Benjamin are focused on the thematisation of youth, as well as of the
means for its Oawakening.O This is related to his participatidrat is known today athe

Die Deutsche Jugendbewegu(@The German Youth MovementO) in the years before the

141C‘)Psy’chic Excursion is focused on the literary mode and on a mature style, nothing that would frighten
anyoneO

142 Byet you know the trouble one has finding room for oneOs literatureO
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First World War Focused on educational and cultural reform, this organisation may have
served as a platform for the elaboration of Benjamin@sideas at the time, which already
represented a mixture of values drawing from German Romanticism as well as from a free
approach to Jewish mysticism, not to mention the reformist trend particularly influenced by
Gustav Wyneken** BenjaminOs first shorixts are therefore focused not so much on calls to
action as with the reorientation of the readerOs view on society and on the need for change.
Although the aspect of magic is not explicitly brought up by Benjamin in his early writings, it

is however not adent.

As a philosophy student in Freiburg and Berlin, Benjamin published essays on
metaphysics as well as on poetics and language. It is inypartwhile dealing with the lagt
subject that he introduces the notion of magic, in relation to his comteytlanguage as a
spiritual and ultimately divine feature of humanity. The analysis presented here focuses on
the article OOn Language ascl and on the Language of Memtten in 1915 and
published only posthumously. It is the result of a meditation by Benjamin on the theme of
language, which started as a response to a conversation with Scholem initiated earlier that
year (ScholemFriendship 43). In his text, Benjaminsserts that Oall communication of
spiritual contents is languageBafly 251), pointing to both a OspiritualistO approach to
language and a faeaching conceptualisation of it. However, the feature of an intimate
address, originally directed to Scholesymaintained throughout the text, while a number of
assertions remain scarcely explained, as if the author was hastily trying to define, through a
dialogue, what so far had remained unclear.

This dialogical character is visibfeom the essayOs first ssmte Benjamin is guided
by the search for an answer to the following question: Is it possible to talk about a language
of music, of sculpture, of technology, which is not identical with the specialised language of
such fields? His elaboration on this isquroceeds as follows: Oevery manifestation of the life
of the spirit in humanity can be understood as a kind of langugge 251). Al the above
mentioned expressions dtaislanguages, and consequently there are as many languages as
there as aréfe manifestationsThe reason for this diversity, according to Benjamin, lies in
the fact that language, in these contexts, is the principle that orients the communication of the
spiritual or intellectual contents of the subjects concerned. Therefore, tuseulp

143 Gustav Wyneken [1874964] was a German educational reformer under whagkance Benjamin studied
between 1905 and 1906. According to Wyneken, the awakening of youth should take the form of living culture,
which he understood to be a transformation of tradition in the light of prdagnéxperience (Eiland 2).
Benjamin cut Bort their relationship when Wyneken supported the militarisation of Germany before the war.
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communicates in the language of sculpture, and all other spiritual contents are communicated

in a language specific to their origin, be that living beings or matter.

What language communicates, for Benjamin, is the gesitiges Wesen (“spiritual
essence”) of things (Early 253). That is, contents are not located outside language and
expressed through language, but located in it, since what is communicable in a spiritual entity
is its language. This communicable aspect of things is language itself. One might say, in the
case of sculpture, for example, that what is communicable in a statue is no more than its
sculptural language. Humans may, and often do, relate such language to the language of
living beings, and therefore to certain ideas. In these cases, however, the communication of a

sculpture remains strictly “sculptural.”

The question that then emerges for Benjamin concerns the Unmittelbarkeit
(“immediacy”) of language: the actual and immediate communication of spiritual contents.
How does this process take place? To whom are all these languages communicating? Because
languages are what they communicate, their being cannot be limited: there is always an
incommensurable aspect to every language, since instead of translating things into language,
languages communicate the spiritual essence of things. It is precisely this last feature that can
never be exhausted, because, despite being able to communicate itself only through language,
reality is inexhaustible. According to Benjamin, the fact that languages communicate can be
called magisch (“magic”) (Early 258). Magic, here used in an attributive way, is the most
distinctive feature of this definition of language, which is capable of expressively

transmitting spiritual essences, without depleting them or the things they express.

Benjamin then attempts to demonstrate the operation of “the language of men,”
through which this immediacy takes place. He begins by highlighting the self-evident fact
that humans speak in words. Therefore, he asserts, man “communicates his own spiritual
being (insofar as it is communicable) by naming all other things” (Early 254). At the same
time, the act of naming recognises that all aspects of the material world are communicating
with men, in their own various languages, to the point that man communicates with them by
giving them a name. That is, “if the lamp and the mountain and the fox did not communicate
themselves to man, how could he name them? For he names them; 4e communicates himself
in naming them” (Early 254). According to Benjamin, this does not constitute a form of
anthropomorphism, being based on the fact that one knows of no other naming language than
that of humans. If the act of naming is how humans communicate, it is also how their

essence, reminiscent of divine powers, is expressed.
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Moving through BenjaminOs text, it is possible to follow the evolution of this pattern
towards his final spiritual comprehgion of language. The authioterrogats the addressee
of human communication. In other words, why do humansentdrmgs? According to a
common notion, this is due to the necessity for communication between men. For Benjamin,
this vision is not only equivocated, but also the product of a Obourgeois conception of
language,O according to which men communitemselesthroughnames, noin them. In
this case, it is not oneOs own spiritual content that is communicated through language, but
things themselvesin this bourgeois conception of languadlee word isthe means of
communication, @i objec{is] the thing, and its addressee a human beiBgay(255).

In opposition to this, Benjamin resumes his approashthe following Othe other
conception of language, in contrast, knows no means, no object, and no addressee of
communication. It saysn thename, the spiritual being of man communicates itself to GodO
(Early 255). By accepting that the content of linguistic communication is the spiritual essence
of existing things, which are, in turn, their own language as much as they are communicable,
one arives at the conclusion that human beimg® only communicate themselves, their
spiritud being, to a dimension able to captuitds form of expression. According to
Benjamin, this constitutes Ono addressee,O indicating that God is understood here more in

terms of a philosophical category than a religious entity.

This communication takes place Oin the name.O Here it is possible to conjecture that,
if the immediacy of language, namely the fact that it communicates, is designated Omagic,0
the act of naminggs, in itself, of a divine nature. One does not have to go back to the book of
Genesis, which is the reference employed by Benjamin, to surmise that the act of nomination
retains an originative feature in relation to the nominated things. The Oset diistoasial
practicesO related to different incantation rituals, as indicated by Artaud, maintained and re
enacted such powers through the centuries, against the backdrop of various cultures, as the
characters o$orciers fakirs and dervishes illustratelere the use of the expression Oguasi
historicalO is precise in its very indefiniteness, especially if one considers the nebulous status

of such practices in relation to ggloal account of human histary

The name is, therefore, Othe inmost essencangbihge itself,O and Oonly for this
reason is the spiritual essence of man, alone among all forms of spirit, entirely
communicableO (Benjamarly 255). In other words, the magical language that OspeaksO
from man in his ability to name things is at thensaime the expression of his own essence

and a form of communication between the essences of things. Benjamin asserts, once more,
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that the essence of mées in the exercising of this magical power o¥bings reminiscent

of divine creative powers. Banpin makederea connection with the notion of revelation,
which he defines through the following formula: the most precise and definitive expression of
things is at the same time a purely spiritual expression. The revelation of God or the divine in
language, therefore, is an intrinsic part of the act of naming, at the same time being a limited

but creative human act.

Scholem, in his booKhe Messianic Idea in Judaism and Other Essays on Jewish
Spirituality, exemplifies the notion of revelation thigiuthe biblical episode in which a voice
spoke to Moses from the Sinai. This voice, not meaningful in itself, represents Othat which is
capable of assuming meaning, which needs interpretation in the medium of language in order
to be understoodO (Scholevfessianic 50). At first incomprehensible, the voice of God
thereby acquires a frambat renders it utterable. ludaism, particularly, that frame is
related to tradition, which begins with the fixation of the divine expression into words, so that
it may beome comprehensible to men, before it can reach the state in which it becomes law,
that is, a way of life determined by revelation.

In BenjaminOs workhe act of namings also the provider of such a franiivine
creativity, when operated by men, becem@owledge: Oman is the knower in the same
language in which God is creatoEay 259). It is through the essences that silently radiate
from things that the divine word is captured by men, giving birth to knowledge. The language
of things themselvesfrom out of which the word of God silently radiates in the mute magic
of natureOHarly 261), is translated into that of ma#iccording to Benjamin,hings Ocan
communicate among one another only through a more or less material community. This
community isimmediate and infinite, like that of every linguistic communication; it is magic

(for there is also a magic of matterfarny 258).

The relative @ute magic of natur®as mentioned abovaloes not exclude the
communication of things among themselveghmform of a community whose efficacy, like
that of every language community, is defined by Benjamin as magic. The translation of
nameless into name departs from a Ocommunicating mutenessO of things, which man not only
expresses in his own language, also transforms, by adding something to it, in the form of
knowledge.According to Benjamin, what distinguishes the language of men from other
languages is the use of sourithe magic lies in both the facs that things are able to

communicate themselveschamong temselves, as well deat man communicates hasvn
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essence by expressing sutings. Consequently, the human spiritual being is completely
dependent on the communication of things, and intrinsically magic.

By the end of the articleBenjamin poposes a displacement of the notions he has
developed thus far, arguing that the magical power within human language, thatezbitai
the act of naming, isnly residual For him, his is metaphorically marked by the passage in
the book of Genesis in which the fall from paradise takes place. As Benjamin argues: Oln
stepping outside the pure language of name, man makes language a means (that is, a
knowledge inappropriate to him), atiterefore also, in one part at any ratepexresign; and
this later results in the plurality of languageE@rly 264). From beingmmanently magic,
therefore,language becomesxpresslymagic its instrumental aspect becomes prominent.
However, asOneidePerius highlights (101), the Adamic language remains present, in the
languageOs very structure, as the ideal of fair expression, that is, as a constitutive dimension
of language. Here, as in other cases, BenjaminOs notion of origin does not refer to a
chronological location, but locates the operation of an actual thing as a place of convergence
of different temporalities. BenjaminOs theory of language thus distinguishes from both an
instrumental and a mystical approach. In the first case because macal immediacy, in
his theory, remains a possibility in the structure of languAge in the second casé is
because for Benjamin words are not, in themselves, the essence of things, but rather the

expression of essences.

In this scenario thémutenesOof naturein relation to the sound language of men
becomes an act of mourning, the mourning obws ability to fully communicateThat is, f
theremainingmagicaspecbf language is not exercisathture remains silent. This situation
is close tohe generalisation Benjamin earlier called the Obourgeois conception of language,O
in which the human being is envisioned as communicating different contents through
language, and not being in it, that is, not taking part in dah@munication of things
Corsequently, in relation to thereseniecessary mediation afl communicationBenjamin
assertsOhe enslavement of language in empty talk is followed by the enslavement of things
in folly almost as its inevitable consequenc&arly 264). The authohere relates to the
bourgeoisie both the meaningless talk and the ornamental use of objects, a theme he resumes

many times over.
In the scenario portrayed by Benjamin, meafsnglements with language as a

limited and, at the saménte, powerful human #gure signifies the engagemenith the
residues of a magic dimension that used to be immambig diagnosis marks BenjaminOs
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understanding of this notion throughout his oeuvre. The essay finigtiesin interesting
notation: Qte language of nature éi®@mparable to a secret password that each sentry passes
to the next in his own language, but the content of the password is the sentryOs language
itselfO (BenjamifEarly 267). That is, if on the one hand reality expresses itself only through
language, onhie other hand it exists to human beings solely in that they are able to express it.

4.4. Remaining Traces

The two texts from Artaud and Benjamin presented here allow the reader to visualise
their early approaches to magic. They represent a starting thainwas subject to both
dispersion and restoration in their later writings. For while the theme of magic appears in
different guises in Artaud and BenjaminOs works, some of the basic assumptions concerning it
are already present in the essays introduneed. While Artaud locates the starting point of
magic in practices of incantation connected both to past magical figures and the exploration
of the theme of death, Benjamin delimitates its residual character within the human use of
language. In formal tens, ArtaudOs text is a short account apparently written expressly for
the magazin®emain.Its style is evocative and spontaneous, in common with many texts of
Artaud. BenjaminOs has as its starting point a dialogue with a friend, and was reworked, over
a fairly long period, into an academic text. Bearing in mind the different scope of the two
essays, this section is intended to provide an initial comparative approach to the authorsO
assessment of magic, presenting the hypothesis that it is envisionedhbiyn herms of a
trace.

In OExcursion PsychiqueO Artaud presents magic as intrinsically related to the themes
of incantation and death. This implies that the encounter with the magical dimension
encompasses an important human facet, and a depersomaligatis of incantation are
traced back to an ancient line of rituals that apparently no longer take place, while the
exploration of the magical dimension at present might be facilitated by recent techniques,
such as that of hypnosis. According to Artaall these aspects can be subsumed under the
exploration of the limits between life and death, one that originated in Ancient Egypt and
survived for centuries to the present day. For Benjamin, in turn, magic appears in terms of the
immediacy of language, wh the human use of it is described, through the notion of
denomination, as the translation of the language of things into that of men. In this sense, the
magic dimension is a survival element that maintains a relationship with a different world

configurdion.
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Here the German word for tracgpur,will be used to access the meaning of magic in
the works of Artaud and Benjamin. FreudOs uSpofclarifies its multiplicity of senses. As
in the English equivalent, these vary in intensity and context, encompassing meanings such as
track, lead, mark, sign and vestige. Freud, resuming his first attempts at schematising the
psychic apparatus The Inerpretation of Dreamsuses the term to refer to the emergence of
consciousness dhe location of a memory. Hassertsin Beyond the Pleasure Principle
(1919) Oconsciousness arises in plare $tellg of a memory traceHrinnerungsspdc**
(Freud qdt. inwiegel 104) On the one hand, it brings forward the idea of a coincidence or,
one might also say, a dialectic relationship, between two different instances of the psychic
life, consciousness and memory. On the other hand, there is the description of ragraor
form of register analogous to writing, alb&ihe which, according t&Wiegel, Ois never
readable as shh and in its entiretyOL@5). The trace is precisely this OwrittenO form:
inscribed, retained and nevertheless inaccessible in its totality.

Benjamin®Os use of the term seems to follow the same guidéfiiést is, themagic
traces in human language are to be understood not as fixed and forever determined signs of a
disappearing world or dimension, but instead as inscriptions that actively anphther
worldview, which remains present in the current onegipedy through such traces. They are,
therefore,the surviving access point to different social and psychological configurations,
which are subjected to-®gnification as soon as they arei¢bed uponThe access allowed
by them however, is only partial, due to the OdecayedO character of theiemdeviews

contained within them.

Benjamin situates magic as a residue intrinsically present in the actual functioning of
language. Accordingothim, in activities such as reading, the remaining magical traces can
emerge, particularly through the association of sounds. The mode of operation of this
dimension, in this context, seems to depend on the extent to which humans access its
potential, paicularly through creativity. Benjamin understands language as an intermittent
exercise of expression, since it cannot exhaust reality by fully expressing the essences of
things. His theory asserts the inexhaustible character of reality, at the sanfetimhaffirms
the dynamism of the human spirit, in its attempts at capturing the-facgtied aspects of the

144 Here the translation of Wiegel is privileged over StracheyOs, since it keeps the important sense of location
from the original. The Standard Edition goes asofed: OConsciousness arises instead of a meimamgO
(FreudStandard XVI11125). The thematisation of memory and trace can already be found, almost in the same
terms, inThe Interpretation of Dreamg. 610.

145 Benjamin quotes this very passage fr@®yondthe Pleasure Principlen the text OOn Some Motifs in
BaudelaireO (1940), while proposing the notion of shock experi8nbedkerlebnjs(BenjaminMotifs 160).
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world. As Leandro Konder suggests (gtd. in Perius 104), the exercise of human abilities in
relation to the magical aspect of language suffetheatime of writing from both abstract
detachment and the crass angsm with which humanityrelates to things. Consequently,
according to Konder, the creative use of words is mostly restricted to the spontaneity of
children and the audacity of poets.

While Benjamin envisions traces of magic persisting in language, Artaud mentions
actual magical practices as those through which a sense of the other world can be explored.
His approach relates different and, at times, ambiguous, elements to magic, sucktate
of sleep and the practice of hypnosis. The latter, for instance, while described as a medium
that allows men Oto wander in deatig®a status for Artaud that remains unclear, since it is
also related to the OparaphernaliaO brought up by &dieits attempts to Odeal with the
unknown.O The hypothesis put forward here is tiatelement through which a bridge
between the worlds of magic and reality should be explored, in ArtaudOs essay, is rather the
souffle.Artaud, having defended the exdste of a remaining link between the human aed t
superior dimensions, asks:obenent le souffle de 1Gdel” qui est en chacun de nous, et qui
un jour sOZveillera au souffle de IOEsprit pur, se reconlad@éinOZtait pas dOune essence
identique®® (Artaudiuvres 1,1 305)

One must consider the possible meaningsaffflein this case. The French term
stands for breath, puff of air, as well as for the idea of artistic and intellectual inspiration. Its
most abstract meaning, however, is that of vital impetus, i.e. the spirit. Artaud seems to
privilege this latter meaningyhich is also consonant with uses that arise in later works. This
does not mean, however, treduffleand esprit are interchangeable. Importantthis early
use ofsouffleseems to denote a connection not only to the Oother world,O but also, in this
particular scenario, to the qudsistorical figures united under the sign of Oancient ritual of
magic practices@r incantation.

Artaud asserts that if the humaauffleis made from the same material as the other
world, that is, if they share an Oidenticsgance,O their connection is somehow given. He
proposes two different aspects of this relation. The birth of Science is implied as having
caused an interruption in the exchange between the hsméfie and the Opure Spirit.O
Science, for Artaud, opposelset ancient practicefArtaud Tuvres 1,1 305). Thesouffle,
being a trace of a different configuration of things, of the Oother world,O it is in itself a

146 OHow the breath of the afterlife, that is found in each of us, and that one day will wakeelpreath of the
pure Spirit, would recognize itself if it was not of an identical essence [to the pure Spirit]?0
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connective element that represents the spiritual while it integrates human nature. It is a
remaining connection between two currently distinguished, but once potentially and virtually
indistinguishable, dimensions. Artaud does not develop this notionuatimeif at this point.

In his texts from the thirties, on the other hand,dbeffleacquires an interesting and even
practical signification, becoming the means for an individualOs realisation of their vital forces
(luvres 588).

Artaud and Benjamin propesdifferent locations where these traces have remained
present and, therefore powerful, in contemporary experience. It is interesting to observe that,
for Benjamin, the magical aspects of language integrate the diagnosis of a particular way of
performing ©ommunication in modernity, which he describes as instrumental and
Obourgeois.O This performance is connected, as mentioned above, to the OmutenessO in
which objects have fallen since language no longer entertained a close relationship with
things, that s, since things have not been able to express their esserlaeguage. The
theme of a decagf reality into darkness or muteness, in which its potential powers become
only residual, and its inner vitality can no longer be appreciated, is describedjaynBeas
part of the processes of instrumentation of both nature and langtzgye. seems to be
similarity between thigprocess ofinstrumentationand the actiorof science described by
Artaud

The theme of spiritual refinememhus acquies anotherconnotation. Coming, in
ArtaudOgext, after the description of scientific intervention into spiritual matters, it seems to
signify the need to purge not only the OintrinsicallyO unhealthy aspects of inner life,
mentioned asnalsaines preoccupationbut dso the stereotyped elements of its working,
related to an entire apparatus which is, in ArtaudOs words, destined to make Othe
imponderables converge@uvfes 1,1 305). In this sense, the inner being made free to
explore the limits of life and death is nohly divested of single, and perhaps personal,
preoccupations, but also of the machinery provided by repetitive social life. This is necessary
if it is to be available to be OcommandedO by spiritual life in its highest form, that is, to live a

fulfilled psychic life.

In time, ArtaudOs use of the waspritin OExcursion PsychiqueO develops at least
two very different connotations. Firstly, in the context of the aboeationed refinement,
the Espritsare identified with theinhealthy aspects of innerdifas beings that influence the
state of the soul in a maleficent way. This use wibhppear in various Artaud texts in
discussions oparasites de [O-ti@parasites of being@} explored below. The second usage
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occurs in descriptions dDEsprit purthe pure spirit positively identified with the other
world: the Osuperior dimension.O Both these connotations will give ground to a more
prevalent meanindl that of the life of the soul, the inner beify in ArtaudOs surrealist

texts. This is also the uya employed in this texéxcept wheretherwise indicated’

If both Artaud and Benjamin connect a change or decay from one social and
psychological configuration to another with a process of instrumentation and automation of
social life, they areertainly not alone in doing so. This pattern of transformatias been
approached, from different perspectivesollyer authorsMax WeberOBhe Protestant Ethic
and the Spirit of Capitalisr{il905) is one important referencecharacterises modern %
by rationalisation and intellectualisation, and, above all, by the Odisenchantment of the
world.O That is, the retreat of sublime values into the transcendental realm of mystic life or
into the brotherliness of personal relatioftsis the work ofGeorg Lukfcs, however, that
presents more analogiesth ArtaudOs and BenjaminOs.

Lukfcs, in the famous bodkhe Theory of the Nové€l920), proposes two different
modes of civilization, the integrated and the problematic, which are related, respetdively,
the worlds of the epic and the tragedy in ancient Greece. In the first mode, life and essence
are identical concepts. It is a rounded world, in which Othere is not yet interiority, for there is
not yet any exterior, any OothernessO for the soulOs(Ndut 30). From the time of
tragedy on, the substance of the world pales and it is no longer immanent, giving way to a rift
from which the notions of creation, destiny and soul emanate. From this break in the rounded
world, thinking emerges as an attenptdescribe OinsideO and Ooutside,0 Oa sign of the
essential difference between the self and the woNd@e{29).

Luktcsenvisions the RenaissanBe he mentions Dante, Giotto and St. Thomas in
particulaN as a period in which Othe world became roumzk anore, a totality capable of
being taken in at a glance®ogel 37). A new equilibrium Oof mutually inadequate,
heterogeneous intensitied@Yyel38) emerged for the first time, but also for the last. Perhaps
the synthesis proposed by authors such agppg in the notion ofnagia naturaliscan be
considered part of this attempt at totality, in which magic permeated the very notion of
nature. However, as Othe most perfect, and chief scienceO (Agrippa 56), it is not immanent in
the world. It is, in turnan Oequilibrium of mutually inadequateO elements, as Lukfcs puts it,
reunited under a totality. On this concern, the Hungarian author also situates all Greek

“*"We have decided to use the word OspiritO instead of Omind,0 which would be a common English translation
for esprit. The reason lies irhe use and connotation of OmindO as associated with intelligence, consciousness
and, ultimately, the brain, while OspiritO maintains the link with the dgititus, that is breath and spirit.
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philosophy, even when professing absolute transcendence, to be part of the dramatic or
problematicconfiguration Novel35).

While referring to the first of these configurations, Lukfcs professes ideas that are
close to Artaud and BenjaminOs descriptions of magic. OThe world of meaning can be
grasped, it can be taken in at a glance; all that is sages to find thdocusthat has been
predestined for each individual®ogel 32). In this scenario, there is ndasm to be
overcome by creation, since, for Luki€he world is wide and yet it is like a home, for the
fire that burns in the soul is tlie same essential nature as the state@(29).

The question, however, remains. Can Lukjustdon of aOcomplete change in our
concept of life and its relationship to essential being@vel 41-2) be analogous to wha
Benjamin and Artaud suggest relation to the shift from a immanently magic world to one
in which magic is contingent? According to Lukifcs, the section of the book in which he
compares the modes of totality in epic and dramatic art is essentially determined by Hegel
(Novel 15). Ths means that the categories he proposes are not so much historically
significant as intended to function dialectically in relation to both the movetoesmatrd a

recoveryof a totality and the inhabitation of a fragmentary world.

BenjaminOs descriptiorin turn, points the magic dimension as dealingith
mythological and theological apects. It concethge narrative about differenivorld
configurationsand the reminiscent power of men in relation to an immafoemt of power.

This can be said to beose to the Orounded worldO proposed in LukicsO epic configuration.
ArtaudOs notion of magic is expressed through mystic figures concerned more with their
relationship with a superior spiritual dimension, than with a cosmogenesis. The incantation
practies and theouffleare signs of the spiritual world in human flesh, related to a notion of
magic that, just likenagia naturalis permeates the natural worldrtaudOslescriptionof
science,similar to the onehistorically representelly the enlightenmenintervenesn this

world view. However, he dimension that the human spirit bridges, for Artaud, is not an epic
one. It is sspheranade from heterogeneous elemeartd consisiting of a recovered totality

In both OPsychi ExcursionO and OOn Languagekl@gic is approached as a
remnant of an earlier order of things, but only to the extent that it is the effect of the
conflictive forming of two different configurations. While these configurations are not clearly
defined in the above texts of Artaud andnpenin, it can be surmised that in one
configuration magic is to be taken as an immanent aspect, while, in the other, it is only a
detached and residual dimension. As mentioned above, it should not be assumed that one
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form has historically replaced the ethjust as consciousness FreudOs schendnes not
replace memor The idea of trace holdsn turn, that the interaction between the two
differentdimensionshas leado the occurrence of inscriptions, which function as portents of

magical experience.

This understanding aligns with that of Jeanne Marie Gagnebirsin-ria e Narras<o
em Walter Benjamiif2007), according to which BenjaminOs thematisation of the notion of
Ursprung (Oorigin®) does not propose the nostalgic return to a former worldhenor t
projection of it over the current one. It instead operates a leap outside the chronological order,
one capable of at once recovering and dispersing a forgotten or repressed past (Gagnebin
Hist—rial0O). Therefore, as a remnant, the magic dimension tkeasame time a sign of
conflictive development and a trace that allows the reactivation of some of its aspects. In this
sense, the different configurations cannot be recovered separately. In a practical sense, this
means that one cannot experience, thinodigcovering the traces of magic, the ancient world
vision in which it once integrated the very conception of life, just as one cannot escape,
during oneOs lifetime, from experiencing moments that detach from the very facts of live, that
is, of accessingraces of a different perceptive configuration.

Both Artaud and Benjamin saw groubceaking potential in encounters with this
other world or dimension of experience. To some extent, these depended upon producing a
significant confrontation with the pastpwever not necessarily a historical past. This theme
IS so strong that their texts often evoke a pattern of revelation. The idea of becoming aware of
magical traces, and of being able to explore them through appropriate media, carries a
promise of experigcing a more fulfilling life, or ultimately of finding a more significant
existence. A few years later Artaudtsthin OAdresse au PapeO (192%)nOce dZdale de
murailles mouvantes et toujours dZplacZes, hors de toutes les formes connues de pensZe
notre Esprit se meut, Zpiant ses mouvements les plus secrets et spoet@afsi ont un
caractere de rZVation, cet air venu dOailleut¥@ uvres153).

The question of how exactly one should explore the remaining magical dimension,
and for which purposes, remains relatively open for both Artaud and Benjamin. Their texts
suggest, however, that contact with the magical dimension retains the meaning of an
encounter with the unconscious. This can be assumed from both the references to death, sleep

and residual elements of experience, and to the precise functioning of this magical dimension,

148 Oin this labyrinth of moving and eweisplaced walls, awafrom all known forms of thought, our Spirit
moves, watching its most secret and spontaneous movements, those which have the character of revelation, of
an air from elsewherd® From OLettre aux Recteurs des Universities EuropZennes,O published in 1925.
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which in many senses evokes FreudOs description of unconscious rranesyAs Freud
explains, these traces can never be experienced while unconscious. Their obscure character
may either remain concealed, and therefore unknown, or become conscious, and

consequently radically transformed.

For Benjamin, the act of namingakes the premise proposed by Freud in relation to
the efficacy of language. That is, language, through its ability to interfere with reality,
demonstrates its competence to enchant. This ability is present, if garbled, in the dialogic
process proposed bgsychoanalysis. The ancient belief in changing the state of matter
through words, mentioned above, is described by Freud as having left remnants in
contemporary speech (FreDdeams365). This aspect is, once again, full of resonances with
BenjaminOs accou If for Benjamin the act of naming is the sign of a spiritual
communication between men and things, it is no surprise that this immediacy of language is
namedmagic The spiritual content expressed in such a denomination, consequently, is that of

its rdation to ancient meanings.

Despite the evidence of proximity with Freudian terms, however, Artaud and
BenjaminOs descriptions of the means by which magic can be explored cannot be contained
within them. Since for Benjamin magical power, even in its méuent form, is constitutive
of language itself, it is not completely absent from linguistic practices, even if it suffers from
increasingly less creative use. It remains virtually present and can be perceived in flashes,
such as in oneQs learning of laagg,in childrenOs use of words and in poetry and the arts.
Artaud, on the other hand, proposes the states of sleep and hypnosis as channels for the
magical dimension, while remaining suspicious of the methodic incursions into these
proposed by scientifiapproaches. His recourse to ancient ritual practices and figures can be
understood as a resort to OtraditionalO forms of magic, envisioned as the holders of truth in
the field. These forms are distinguished from the practices proposed by contemporary
Omaunals of magic.Magic remainsto some extentinaccessible: thquasthistorical status
of the practices evoked by Artaud makes themmemticable. As hédnimself commentsit is
impossible to know whether forces as powerful as those evoked byfigusds have ever
existed. This statemeneéaves the door open fdryoth the inclusion of past angresent
magical figures, anthe rejection of ordinary forms of magic.

And finally, Artaud and Benjamin do not perceive the traces of the magical dimension

in modern life as sensory data to be processed by ttohipsapparatus, as is the casehe
Freudian model. As mentioned above, the traces are the cultural imprints of a different world
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configuration which, despite being generally underst@sd historicaly completed, is
constitutional of the present forms, and therefore in a constant dialectical relationship with
them Always virtually present, the tracese constantly liable to be actualised in oneOs
experience. The form taken by this actualisation besoatear in other texts by Artaud and
Benjamin, to be approached below. The consideration of magic as a trace illuminates the role
of this aspect in their works, while their points of convergence and departure with the work of
Freud is of key interest, siB magic and the unconscious are commonly related in both

Artaud and BenjaminOs writings.

Artaud closes his text with the following consideration: OEt jOimagine quQil doit y
avoir dans la mort cette inquiZtude de IOhomme qui dort et se demande avee angOisst
vraiment un reve. Affolante questiot®(luvres | ,1 305). In surrealist fashion, Artaud
proposes that magic can foeind in the scenario @freamsThe themes of sleep, dream and
death once again appear to be interwov@msidered together, rfaudOs and BenjaminOs
approaches tthe confrontatiorof death, and the originative power of language, carebe s
as appealdo the theme of origins. That is, if death is the dimension through which the
mystery of life can be understood, it is also the one in which the constitution of the existing
world is questionedIn Artaud®s words, OcOest pourtant dans IQinvestigationaie due
nous rencontrierons le secret de 10emprise divine et de la configuration spirituelle du
monde®&° (I uvres29).

This theme igchoed in BenjaminOs perspectivéhenact of capturing and expressing
the spiritual essence of things through languétges. while man is expressing himself that
humanity is at the height of its spiritual relation with the inexhaustible world. Benjamin
concludes his essay thus: OThe language of an entity is the medium in which its spiritual
being communicates itself. Thainterrupted flow of this communication runs through the
whole of nature, from the lowest form of existence to man, and from man t® Gzaly
267). The pervasiveness of the magic dimension is envisaged as part of the human practice of
expressing essees through language. If the useful survival traces of magic present in this
world appear to be the access channels to a divine dimension of humanity, through voluntary
as well as fortuitous actions, it is an access that takes place through the dialectical
relationship between different world views or configurations. It is in the exploration of this

149 3nd | imagine that there must be in death this uneasiness of the man who sleeps and wonders anxiously if it
is really a dream. A maddening issue.O

150 Qyet it is in the investigation of death that we will find the secrets of divine influence and of tilspiri
configuration of the worldO
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contingent dimension of life, in which established forms lose their definition, and the existing

world can be genuinely questioned, that Artaud BedjaminOs iftking meet.

4.5. The Irreducible Spirit

Around 1921, Ataud connects with dadaism and the first writings of Breton, Aragon
and Soupault, the same time at which his texts appear in the mafeziren The first
personal contact betweeBreton andArtaud takes place in late 1924pllbwing the
publication of OCorrespondance avec Jacques RivimaDdOs exposition, in epistolary
form, of the intricate problem of expressi@oon Artaud is collaborating on the periodical
La RZvolution SurrZalistend, from 1925, he is assigned the direction ofBhesau des
Recherches SurrZalistewhich elucidate the precepts of therrealistic revolutiorin the
following terms: Cette rZvolution vise ~ une dZvalodson gZnZrale des valeurs, ~ la
dZprZciatiorde 10esprit Eau dZnivellement de la pensZé@rtaud i uvres141). At this
point surrealism is defined as Atat dOespritealing with the establishment of a new kind of
mysticism, for which surrealists are considered tdioeg neither in the world, nor in the
present, but Oin the spirit.O Artaud is very much in line with the surrealistic project of the

time, participating intensely in the advancing of particular issues.

ArtaudOs first text in the surrealist periodical appeaits second issue, of January
1925.The articleOs first sentences @bnde physique est encore " QArtaudi uvres123)
marks the beginning of a discourse of disintegration inspired by a painting by AndrZ Masson,
who joined the surrealists during thange period. It is however in the third issuelaf
RZvolution SurrZalisteamed 01925: Fin de 10ére ChrZti@that ArtaudOs imprint on the
movement is best observed. According to Pierre Naville (14), Artaud not only coordinated
this issue, but brought to the movement a new concept of revolt. The short text OE TableO
(OAt the Table@pens the edition with the folving lines: OQuittez les cavernes de |Qstre.
Venez. LOesprit souffle en dehors de [Qesprit. Il est temps dOabandonner vos logis. CZdez " |
ToutePensZe. Le Merveilleux est " la racine de 10&dptitArtaudi uvres130).

While calling for an abandonmerdf the OlodgingsO of being, which can be

understood here as the spheres of logic and rationality, Artaud proposes the inventiveness of

151 Othis revolution aims at a general devaluation of vahiélse impairment of the mind at the unevenness of
thoughtO

152 Othe physical world is still thereO

133 () eave the caves of being. Come. The spirit blows outkielspirit. It is time to abandon your houses. Give
way to the AlkThinking. Wonderfulness is at the root of the spirit.O



Hartmannl41

an OoutsideO dimension, corresponding to OwonderfulnessO-imtkioglO These are to

be found not through a detofmom life, but instead in its very roots. Artaud urges an
examination of the core of reality, the place where its principles, even the most obscure, can
be appreciatedAccording to him, Ofravers les fentes dOune rZalitZ dZsormais inviable, parle
un mona volontairement sibyllin® (ArtaudT uvres131). Here the terrsibyllin, just like

the English Osibyl,O refers to the mythological context in which cryptic content flows from an

oracle to be decrypted by priests.

Artaud refers to another world being cryptically announced in this one: from an
unviable reality, of rational foundations, speaks another one, voluntarily obscure. The very
notion of surrealitZ as mentioned in the previous chapter, relies on the passibfii
accessing a reality that lies within the perceptive one. In this context, the claim for Oanother
worldO keeps at least two meanings: the shifting from a material situation perceived as
exhausted and limiting towards an inner dimension of marvelleasures, and the
reconstruction of reality from the imaginative and-@wtlkingO aspects of experience. These
elements are not mutually exclusive: while surreglistmen understood as a transformative
force has had periods of greater focus on issueth@fspirit, and periods of more affinity
with political and social reality, the understanding of the spiritual dimension did not at any

point exclude a OmaterialO feature, or vice versa.

(E TableO also presents an interesting, though obscure, distibetiveen different
conceptions of Ospirit.O One of these seems to be its popular use, while another correspond:s
to the use made bydhsurrealists. Artaud states:uDaous juge, nOest pas nZ ~ I0esprit, ~ cet
esprit que nous voulons vivre et qui est poomsdehors de ce qui vous appelez 10eSpritO
(1 uvres130). The OrealO spirit, according to the text, is related to a notion of eternity that
comes through the nampediment of spiritual activities. In this sense, Artaitdates the
surrealists as Odiedans de |Qesprit, de 10intZrieur de |&°f(Quvres130).

As well as the two short texts by Artaud, the third issukaoRZvolution SurrZaliste
is filled with important texts @dressed to the Pope, the Ddlaima and thel5chools of
BuddhaO According to different testimonies, these texts were largely written by Artaud,
while other surrealists proposed a few adjustments (ThZVenirres 12 234; Naville 15.

The most remarkable aspect of them is their attack on institutions, somethingréadistar

154 Othrough the slits of a now unsustainable reality, speaks a deliberately cryptic worldO

15 Othose who judge us are not born in thetsgiis spirit that we want to live and that for us is outside of what
you call the spiritO

1% Oinside the spirit, from the interior of the headO



Hartmannl4z

had so far not undertaken. The OAdresse au,®apeinstance,contins the following
statement: ©®nOy a Dieu, Bible ou Evangile, il nOy a pas de mots qui arrstent I&éspritO
(Artaud Euvres 133). The institutions are here understood as arbramposing a
discontinuation of spiritual practices, whose original activity is continuous and independent
from organised establishments. Artaud seems to have brought to the movement a strong
impetus towards this critique.

While the address to the Popepresses the alienation of religion from theisghat
directed to the Daldiama opens with an acknowledgment of the inferiority of Occidental
culture compared to that of the Orient, as a result of Onos espritsicdatdOEuropZengd
(Artaud Euvres 136). That is, while the formenaintains a strict tone of scorn and reproach,
the latter favours a positive acclamation that flirts with submission. According to Nadeau
(72-3), this Orient mystérieux appears for the surrealists as the right emblem taesgpheir
opposition to the confusion of Occidental values. On the one hand, it is understood that the
Oriental sages dismissed any form of mechanical, compartmentalised knowledge, while, on
the other hand, they could be called Obarbarian,O due to thempbfor detached forms of

art and culture.

The DalaiLama is envisioned as a superior entity, weltsed in the valuable
knowledge of a purer, freer spirit. He is in fact calledRhge acceptable, a move that is in
consonance with the issueQOs tiflhe End of the Christian E@The periodicalOs intention
seems to be the inauguration of a new period focused on anothetdagsmdno less
traditional, religion: lmddhism. The contaminated Europeairisfs described as follows:
Omus sommegnvironnZs des papes rugueux, de littZrateurs, de critiques, de chiens, notre
Esprit parmi les chiens, qui pensent immZdiatement avec la terre, qui pensent
indZcrottablement dans le prZsént@Artaud Euvres 136). In opposition to his, the
teachings of théDalai Lama are described as leading to transparent liberation, including
detachment from the carnal world and the abolishment of suffering.

The text OLettre aux fcoles du BouddhaO assumes the same tone of a call for
OsalvationO coming from a vagugdined Orient. It is also an address from apprentice to
master, and abounds in formulations attesting to the OrientOs existing knowledge of ideas

pursued by the surrealists Oon this side of the world.O It describes, for instance, the current

157 Othere is no God, no Bible, no Evangel, there are no words capable of stopping the spiritO
%8 Oour contaminated European spiritsO

159 Owe are surrounded by rough popes, writers, critics, dogs, our Spirit is amongst the dogs, who immediately
think with the earth, who think hopelessly in the presentO
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suffering within Occidental culture as related to a pourriture (“rotting”) of reason, that is
“I’Europe logique écrase I’esprit sans fin entre les marteaux de deux termes, elle ouvre et

99160

referme ’esprit” " (Artaud Euvres 140). It also presents the intellectual class as mere larvae,

incapable of instigating transformation while so occupied with rater la vie (“missing life”).

The text evokes the Oriental spirits by contrast, but also establishes a broad similitude
to surrealist thinking, since, despite it all, the surrealists “avons capté la pensée la

. 161
meilleure”

(Artaud Euvres 140). The contempt for progress is another feature connecting
both groups, here expressed through an envisioning of the Orient as a prosaic, but deeply
spiritualised, society. That is, “comme vous, nous repoussons le progrés: venez, jetez bas nos

maisons” '

* (Euvres 140). If the institutions of civilised Europe, on which the notion of
progress is based, are to be destroyed, Artaud and the surrealists must also launch the quest
for a new society. The cry is thus: “Sauvez-nous de ces larves. Inventez-nous de nouvelles
maisons.”'® (Euvres 140). While buddhists are seen as highly spiritualised — immersed in
the “liberated spirit” that is so attractive to the surrealists — theirs is not seen as a form of
incarnated life. Instead, Artaud’s text opens with the call “vous qui n’étes pas dans la

Chair”l64

(Euvres 140). For those who happen to be “in the flesh,” like the surrealists and all
occidentals, the only available path is the “carnal path,” at some point on which the soul may

find its “inner land” and dedicate itself entirely to spiritual matters.

The mysticism of the Orient was bound to find a correspondent amongst the
surrealists. In an account of the activities of the Bureau, which remained open to the public
until the end of January 1925, Artaud and his colleagues re-elaborate the precepts of the
surrealist revolution. The text first presents the themes of devaluation of values, rupture with
logic and elaboration of a deeper order of things, then goes on to state surrealism’s need for a
philosophy, “ou ce qui peut en tenir lieu”'® (Artaud Euvres 141). This philosophy, according
to Artaud, must address the investigative methodology of surrealism, and allow landmarks to
be fixed. The document reads: “on peut, on doit admettre jusqu’a un certain point une

mystique surréaliste, un certain ordre de croyances évasives par rapport a la raison ordinaire,

1% «“Jogical Europe continuously crushes the spirit between the hammers of two terms, it opens and closes the
spirit”
1! “have captured the best thought”

192 «just like you, we reject progress: come, bring down our houses”

163 «“gave us from these larvae. Let’s invent new houses for ourselves.”

1% “you who are not in the flesh”

19 «or something that can take its place”
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mais toutefois bien d&minZestouchant ~ des points biefixZs de IOesprit® (Artaud
Euvres 141).

What kind of mystique could this be? At this point, surrealist philosophy seems
indistinguishable from the yéb-be-defined mystique. For the surrealist revolution Ovise au
reclassement spontanZ des choses suivaordre plus profond et plus fin, et impossible ~
Zlucider par les moyens de la raison ordinaire, mais un ordre tout de 1¥(Aetaud
(Euvres 141). The establishment of an order Oall the same,O that is, an order that does not
coincide with that of logi@and rationality, but which is nevertheless wddfined, is at the
core of this attempt. If it is a more or less organised system of beliefs derived from the
investigative methodology of surrealism, it must take into account the phenomena that

occupy thenovement, that is, above all, phenomé@ascending conscious experience.

The mystique can be better expressed here as a belief in the potentiality of states of
spirit that escape the control of reason and move beyond logic, such as those expressed
through automatic writing or daydreaming. The first lines of the documerdlacidative in
this regard: @Ifait dOune rZvolution surrZaliste dans les choses est applicable ~ tous les Ztats
de 10esprit, ~ tous les genres dQactivitZ humaine, ~ tousitesiZtmonde au milieu de
|Gesprit, ~ tous les faits Ztablis de morale, " tous les ordres d&&gpritdid Euvres 141).

Here the revolution is described as taking place Oin thingsO and through the spirit. The
products of the latter, however, are sigrfit only insofar as they differ both from a chaotic
expression of emotions and the errant character of the imagination. The surrealist sensibility,

at this time as well as throughout its course, holds fast to its traces of organisation.

According to Nadau (71), Breton summarises the surrealist activities of this time as
moved by the fundamental ambition of Ocreating a collective mythy&ibue surréaliste is
in this sense also a myth, a narrative on the origins antidamg of surrealism. It emares
a new world view, which attaches significance to the discoveries being made through the
surrealist Oexperiments,O and particularly the discrediting of the privileging of the rational
mind and OcivilisedO institutions. Following the statement on theforetbe establishment

of a sequence of beliefs, the document reads: Ole surrZalisme, plut™t que des croyances

156 Owe can, we must, admit to a certain surrealist mystique, a certain order of evasive beliefs in relation to
ordinary reason, but nevertheless well defined, touching on many fixed points of the spirit

157 Oaims at the spontaneous reclassification of things, following an order that is deeper and more refined, and
impossible to elucidate through ordinary reason, but an order nonethelessO

188 Othe fact of a surrealist revolution taking place in things icape to all states of mind (spirit), to all kinds
of human activity, to all states of the world concerned with the mind, to all the facts established through morals,
to all levels of the mindO
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enregistre un certain ordre de rZpulsioff{@rtaudi uvres141). Finally, the positive aspect
of the mystique is enquired into, but not objeelyvdefined.

The @Zclaration du 27 Janvier 192%@bther text largely ritten by Artaud, states
that Ok sSURRfALISME nOest pas un moyen dOexpression nouveau ou plus facile, ni meme
une mZtaphysique de la poZsleedt un moyen de libZration totale I@esprit et de tout ce
qui lui ressembl€d’® (Artaud T uvres151). Setting surrealism and literature apart, Artaud
focuses on the theme of a Oliberation of the spirit.O That is, in order to bring down the barriers
preventing the spirit from accomplishing ftdl potential, surrealism makes use of abstract
means, but also, if needed, Odes marteaux matZfe{g@aud 1 uvres 151). In an
anticipation of the later assumption of a material basis for the surrealist revolution, here the
total liberation of the spir professedly assumes a concrete facet, through, for example, the
attacks on institutions. It is conducive to remember what Nadeau (71) noted on this subject,
namely that such terms expose the desire of surrealism to move towards concrete matters, as

well as to produce the specific form of concreteness that is myth.

It is exactly during this period that the movement approaches the theme of whether
surrealism equates with revolution, or whether these two terms differ, inaugurating the space
for a choice. Asmall group meeting on April 2, 1925 opted for a common denominator, that
is, Oun certain Ztat de furédf(Nadeau 71), the application of which was not immediately
determined. Artaud was part of this group and, most certainly, this trend. According to the
same documer an internally circulated resolutid¥ , the surrealists Opensent que ce sur le
chemin de ette fureur quOils sont le plus susceptibles dOatteindre ce quOon pourrait appelel
IGillumination surrZalistd’and that the spirit, moreover, Oest un principe essentiellement
irrZductible et qui ne peut trouver " se fixer ni dans la vie, wleditG’* (Nadeau 71).

The state of fury is here assigned a central character in surrealist activity. As well as
its conciliatory role in the above situation, it also allows for the determination of the spirit as
a notion irreducible to any sulgjeeither in life orbeyond it This irreducibility is already

present in early affirmations such as Onul surrZaliste nOest au monde, ne se pense dans

189 OSurrealism, rather than beliefs, records a certain ofdepulsionsO

10 BSURREALISM is not a new or easier way of expression, or even a metaphysic of poetry; It is a means of
total liberation of the spirit and all that resembles it.O

171 Othrough material hammersO
172 Oa certain state of furyO

173 Othink that it is in the path of this fury that they are most likely to achieve what might be called the surrealist
illumination®

174 Ois an essentially irreducible principle, that cannot be fixed either in life or beyond itO
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prZsent®® (Artaud T uvres 141). The connection between the state of fury and the
expressionillumination surrZalistecannot go unnoticed. It expresses a state of spiritual
insight and clarification associated withetliury, and, if approached viautbdhism, of a
freeing awareness. One can assume, however, that the surrealist illumination takes a very
different form fromthe religiousone While surrealism igmmersed in its obscure mystique

and engaged in the exploration of the OeternalO aspects of thessfority ibf illumination

cannot be defined a priori. Benjamin expressed this idea in 1929, in terms of a Oprofane
illumination,O that is a nemeligious and materialishspired rapture (BenjamiBurrealism

146).

Along with his attack on the established system of values and thought, Artaud
approaches another target of the revolution, the inept arrangement of Hunkamgt The
direction of the surrealist revolution is professed to be a movement towards Oune confusion
absolue et renouvelZe des langd&s@rtaud T uvres 141). At the same time that the
superstructure should be shaken up and Oconfused,O on the pevebtiare is a need to
make explicit the nomational aspects of thinking. Artaud professes to a belief that the flaws
in thought can be revealed in a productive way. His words, directed in particular towards the
spiritually confused, testify to Ola vot@rde mettre au jour les dZtours dOune chose mal faite,
une volontZ de croyancé® (I uvres 142). That is, from the exposure of such
discontinuations OsOinstalle une certaine*BdiOuvres 142). Here Artaud attempts a
resolution: at the same time that tharealist, in his words, OdZsespere de sOatteindre
|Oesprit)® he is finally Odans IOespirt E et devant sa pensZe le monde ne pese pa¥ lourdO
(i uvres14l).

According to Artaud, it is in the intervals between thinking, in the moments of
reabsorption of th spirit thatla bete blanche(Othe white beast®f) thought appears. This
assires the surrealists, for hjrof their place in the present. The last excerpt of the text is
remarkable in expressing this position:

Au nom de sa libertZ intZrieure, des exigences de sa paix, de sa perfection, de

sa puretZ, il crache sur toi, monde livrZ " la dessZchante raison, au mimZtisme

75 Ono surrealist is in the wdylnor thinks of himself in the presentO

176 Ban absolute and renewed confusion of languagesO

17 Othe will to uncover the detours of something done badly; a wish for beliefO
178 Oa certain Faith is establishedO

179 Obecomes desperate to attain the spiritO

180 Oin he spirit E and before his thought the world does not feel heavyO
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embourbZ des siecles, et qui as b%timesons de mots et Ztabli tes
rZpertoires de prZceptes il ne se peut plus que le surrZel esprit nOexplose, le
seul qui vaille de nos dZracirtéf(luvres 142)

Despising the world for its insipid devotion to rationality, the surrealists retreat and at the
same time participate in the attempt to change theepts that guidét. This statement is
followed by a comment in the text in which Artaud addresses the Omarginals of traditional
thinking.O Marginality here goes hand in hand with the search for modalities of knowledge
outside the canon, such as Orientaltuwre, while also aiming at nonconforming forms of

expression such as coprolalia and aphasia.

In this context, it is no accident that mystic etents permeate the language uSdc
character of revelation, for instance, is described in OLettRee®urs des UniversitZs
EuropZennesO through movements of the spirit that are Osecrets et spontanZs, ceux qui ont L
charactere de rZvZlation, cet air venu dOailléifré&taud T uvres 153) as mentioned
above A similar theme is at work in OLettre aux MZidsChefs des Asiles de Fq@sn
which physicians are criticised for considering themselves able to measure a patientOs spirit.
References to mysteries that lie outside the limits of Oune quelconque mZtaptsique©
(i uvres153), mysteries ungraspablett®se professionals, attest once again to the obscure

aspects of knowledge identified by Artaud and the surrealists.

One particular text of Artaud from this period deserves consideration in this context.
In Le PeseNerfs a collection of texts published iAugust 1925, Artaud presents the
OcosmologyO surrounding his idea of writing, and particularly the suffering coming from the
impossibility of accomplishing it. One excerpt is notable for its reference to magic: OEtily a
un point phosphoreux o toute iZalitZ se retrouve, mais changZe, mZtamorphidsgepar
quoi??N un point de magique utilisation des choses. Et je crois aux aZrolithes mentaux,
des cosmogonies individuellé®* (I uvres162). Artaud seems to be signalling the virtual

existence of a point at which all real things meet, but do not necessarily coincide, a point that

181 O0On behalf of his inner freedom, of the requirements of his peace, of his perfection, of his purity, he spits on
you, world given over to desiccating reason, to mimicry muddied by cemtwhéch has built your houses of
words and set your repertoires of precepts until it is no longer possible for the surreal spirit not to explode, the
only spirit worthy of uprooting us.O

182 Osecret and spontaneous, those with a character of revelativanwit from elsewhereO
183 Oa whichever metaphysicsO

184 3\nd there is a phosphorous point where all reality comes together, but is changed, translomneldyy
what ?N a point of the magic use of things. And | believe in the mental fireballs, thedndiviosmogonies.O
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can be expressed through writing. It is y a very personal cosmogony that can allow the

conjecture of such amrrangement, whose central element remains to be defined.

Artaud refutes, in the same text, the traditional notion of oeuvre as the body of work
of an author. This denial is related to the impossibility of disposing of oneOs spirit in an
instrumental andconscious sense. If there is not a body of work, the usual notions of
language and spirit also come under scrutiny. In fact, Artaud states in a famous expression,
that all there is is Oun beau Phserfs3®> Ome sorte de station incomprZhensible et toute
droite au milieu de tout dans 10espfftQuvres 165). As Grossmaniyvres 65) has
pointed out, the notion gfese-nerfsfunctions as a double reference, both to the wpetser
(Oto thinkO) amkser(Oto weighQ). The surrealist Artaud oscillates bettheeexaltation of
the profusion of spiritual manifestations and the profound pain ofuibiment, due to the
malformation of thought. In this context, the mysticism that emerges from the exploration of
the spirit is that of an obscure order of elememd beliefs, at the intersection between
individual cosmogonies and collective myth. In this sense, in relation to ArtaudOs texts form
the period, the magical aspect of the spirit is at the same time nowhere to be found, and
entrenched in essential reality

The focus on the notion of spirit, particularly through the attempt at elaborating a
collective mystique, is in fact a constant in the texts written by Artaud or with his
collaboration in the first years of surrealism. The spirit appears as a vitantleilife,
closely connected to a notion of Oessential realityO that differs from materiality. It is seen to
be at the core othe eternal, marvellous, detached reality. While divorced from reason, in
terms of both established forms of logical knowledge metaphysical aspects of thought,
this spirit is irreducible either in terms of life or the dimension beyond life. As Artaud states
in OFragments dOun Journal dOEnferQ,(0928Y'tZ de 10esprit il y a la vie, & yO-tre
humain, dans le cercliuquel cet esprit tourne, reliZ avec lui par une multitude de fiSEO
(I uvres178). Separated and united, spirit, being and life remain connected. The delimitation
of a place of Oathought,O while it nurtures ArtaudOs affinities with surrealism, isaalso

factor in their separation.

185 G beautifulPsse-NerfsO
186 (a sort ofincomprehensiblstation, righin the middle ofveryhting in the spiritO

187 (peside the spirit there is life, there is the human being, in the circle in which the spirit turns, connected to it
by a host of threads EO
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4.6.E La Grande Nuit

In common with mosposterioraccountsE La Grande Nuijtpublished inJune 1927,
casts light on Artaud®s engagement with the prominent issues for surrealism, not to mention
his texts from the period.hat his pursuit remained, up until 1927, that of a revolution of the
spirit, is no secret. In a letter to Max Morise in April 1925, Artaud clarifies his position
concerning the polemiaf surrealism versusvolution.He states: 18 question d&kZvolutio
Ztait dZj" rZsolue quand je suis arrivZ parmi vous. Je nOai jamais coneu que le SurrZalisme pZt
sOoccuper de la rZa@?® (I uvres 156). According to Artaud, in the midst of this
contradiction both the notion of spirit and the condition of revolt reraaiguides. In this
sense, Artaud believes that the fights to be fought concern the confrontation of aspects
affecting the spiritOs movement along alrdadywn paths: habits, manias and traditional
lines of thought. A revolutiontout de memeOg ne voispas, pour ma part, un autre but
immZdiat, un autre sens actif ~ donner "~ notre activitZ que rwohaire, mais

rZvolutionnairebien entendu dans le chaos de 10e&pitOuvres156-7).

Unlike Au Grand Jou the surrealistsO angry statement of the neafeo ArtaudOs
exclusion, published in May 1927 N , ArtaudOs own explanation is not concerned with
personal intrigue. It focuses instead on his general vision of surrealism, in particular on what

sets him apart. Artaud states at the beginning of the text:

Que le surrZalisme sOaccorde avec la RZvolution ou que la RZvolution doive se
faire en dehors et adessus de IQaventure surrZaliste, on se demande ce que
cela peut bien faire au monde quand on pense au peu dOinfluence que les
surrZalistes sont parvenugagner sur les miurs et les idZes de ce tefips.
(Artaudluvres 236)

Artaud challengesfrom the startthe importance given to the disputes around surrealismOs
integration with communism, at the same time asserting the continuing existersce of
Osurrealist adventureDtside this sphere. This is particularly important in the context of
ArtaudOs claims for the inclusion adfpectsexterior to the official frame of surrealish

188 Ghe problem of the revolution was already solved when | arrived amongst you. | never conceived that
surrealism could deal with reality.O

1893 do not see, for my part, another immediate aim, another active meaning to give to\otyr theti is not
revolutionary, but revolutionary, of course, in the chaos of the spiritO

19 According to Grossmariyvres 172), the rupture between Artaud and the surrealists is effective as early as
November 1926Au Grand Jouiis signed by Breton, Aragon, fluard, Peret and Unik

191 OThat surrealism is consistent with the Revolution or that the Revolution should take place outside of and
above the surrealist adventure, one wonders what good it can do in the world, considelittlg thituence
that the surrealists managed to win over the manners and ideas of this time.O
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which he designates as being controlled by OBreton et ses adéfites®es236)N as a
response to what he envisions as the ineffectiveness of the group.

This kind of differentiation between the practicesl @onceptions of Artaud aritle
group permeates the whole text and applies to a variety of notioals,as those dkne
(OsoulPandrZvolution (OrevolutionORegarding the former, Artaud points to an interesting
aspect of the accusation made by the surrealists, that of ArtaudOs vision coinciding with Oce
qui estle propre des dZbiles mentaux, des impuissants el%deses® (luvres 235).
ArtaudOs answer is as followsor@me si un homme qui @iduvZ une fois pour toutes les
limites de son action, qui refuse dersfager awdel” de ce quOil croén conscience stre ses
limites Ztait moins digne dOintZ au point devue rZvolutionnaire, que tel braillard
imaginaire®* (luvres 2361), the last term referring to the surrealist Orevolutionarigsgd
is, while for Artaud a positive notion of soul includes its flaws and debilitieshich should
be consciously considedin terms of oneOs actioNsfor the surrealists this aspect appears
as a defect that can prevent righteous work.

The disputes around the term revolution have similar connotations. For Artaud the
communist agenda is concerned only with changing OlOansainle du mondéd
(luvres 236), having close to no interest in matters of the spirit, while Ojelamisurer
Zternellement douloun® et misZrable au sein de mon propre chartifefiOvres 237).
ArtaudOs demand, in relation to surrealism and to thealist revolution, is for a
transformed spirit, one capable of doing justice to its potentialities and rolling back its
impediments. Communisnm this contextwould represent only a superficial change. Artaud
also propose a definition of revolution: @g chaque homme ne veuille rien considZrer au
del” de sa sensibilitZ profonde, de son moi intime, voil® pour moi le point de vue de la
RZvolution intZgralé® (luvres 237).

In relation to this conception, the true scope of surrealism, for Artaud, iZCalagk

du centre spirituel du monde, de ce dZnivellement des apparences, de cette transfiguration du

192 ®Breton and his acolytesO
193 @hat which is proper to the mentally ill, the impotent and cowardsO (except takekufi@rand Jouy

194 Bas if a man who has expaced once and for all the limits of his action, who refuses to commit beyond
what he consciously believes to be his limits, were less worthy of interest, from the revolutionary perspective,
than some imaginary bawlerO

195 Othe worldOs social armatureO
19 3 know to remain eternally in pain and miserable in my own chdroeseO

197 Othat every man should consider nothing beyond his profound sensitivity, his inner self, that for me is the
perspective of the complete RevolutionO
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possible®? (luvres 238). Assuming a rather mystic connotation, this definition deals with
different aspects already present in a range of surrealist pextiularly ArtaudOs. However,

it proposes a world view that iscreasingly distant from that of surrealism in the late
twenties, and ever closer to ArtaudOs own. Artaud states that Otoute nmatiteace par un
dZrangemersprituel3®° (fluvres 238). By classifying matter as secondary to the spirit, he
seems to want to draw the surrealistsO attention to the fact that their interest in the material
world N in terms of historical materialism, or what Artaud names Oles cadres dZsespZrants de

la matiere@° (luvres 238)N should remain subject to spiritual issues.

The abovementionedOtransfiguration of the possibleO aimed towards the creation of
a substantial space at the margins of the concrete .widrisirepresents Aroad definition of
spirit as conceiwe both by early surrealism and by Artaud. Latethe text Artaud clarifies:
Ok mZamorphose extZriemrest une chose ~ mon sens qui ne peut stre dogn&epar
surcro”t®* (luvres 240). That the spirimatter relationship should take the form of a
distubance is not surprising in this context, even less so if one considers ArtaudOs convoluted

understanding of spirit and flesh.

What then erarges is an interesting finding. Artaud states:s@irZalisme nOa jamais
ZtZ pour moi quOune nouvelle sorte déa@f(luvres 238). Thisnew form ofmagic also

has a strict relationship with the unconscious:

LOimagination, le reve, toute cette intense libZration de IQinconscient qui a
pour but de faire affleurer ~ la surface de I0%ome ce quQelle a IOhabitude de teni
cachZ doit nZcessairement introduire de profondes transformations dans
IOZchelle des apparences, dans la valeur decsitioif et le symbolisme du

crZZ Le concret tout entier change de vsture, dOZcorce, ne sOapplique plus aux
memes gestes mentaux. L&l 1Qinvisible repoussent la rZalitZ. Le monde

ne tient plus’® (luvres 238)

198 Bthis shift in the spiritualeatre of the world, this unevenness of appearances, this transfiguration of the
possibleO

199 Gall matters begin with a spiritual disturbanceO

209 Bthe hopeless frames of matterO

201 Othe external metamorphosis is something that, in my opinion, can only wkéhptaigh an additionO
202 Hsurrealism has never been anything other for me than a new form of magicO

203 (yhe imagination, the dream, all this intense liberation of the unconscious intend to bring to the surface of
the soul what it used to keeping hidden, stmmecessarily introduce profound changes at the level of
appearances, in the value of significance and symbolism of the created. The whole concrete dimension changes
its habits, its crust, it no longer applies to the same mental gestures. The dimensienbejond, of the
invisible, pushes reality. The world cannot go on.O
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Here Artaud not only elaborates on the possible powers of surrealism, he also formulates a
framework for a transformation that takes place when unconscious contents move into th
material world. According to Artaud, such transformations occur through the action of
unconscious forces when they reach the surface of the soul, that is when they become
conscious. Implicitly meant is that the act of bringing content to the edge wy isabr

should be listed within the activities performed by surrealism.

This change is described by Artaud as taking place within the appearance of things.
The wordsveture (Ohabits@ndZcorce(OcrustGyre significant for the exterior aspect of the
transformation, while the spirit, in this case, remains an OinteriorO dimension. In fact, Artaud
seems to rely on a definition of reality as essentially immutable, a dimension in which only
superficial changes can take place. While opposing two pointewfan the revolutionary
subject, Artaud qualifies the world as Ole monde Ztouffant oe nous vivons, monde fermZ et
tout jamais immobile® (luvres 236). This is particularly interesting in the context of
ArtaudOs refusal to engage in such changes, die atescribes, pour avoir rZfusdie
mOengager alel” de moimeme@® (luvres 237). The world of the spirit is, for Artaud,
the only dimension in which fundamental changes can occur. In relation to it, as mentioned

above, material mutations are no more than additions.

As well as expressing contempt for material changes, this postigires that the
basis for OexteriorO transformation shoulgrogerly appreciated. Describes profound
and having effects in terms of values and symbols, the changes that take place in reality are
pushed forward by their®isible.O They are originatedn a dimension that lies beyond
materiality. In these terms, Artaud invalidates the possibility of a transformation that does not
have in its genesis a change or a force in the spirit. He in fact goes further by stating that
failure to imagine a revolutio outside the frames of materiality culminates in fatalism
towards reality. The diagnosis of this resignation is presdtedtaudas the reason behind
the ongoing immobility of surrealism, leading to a pessimism that he and Benjamin thematise
similarly, the latter only two years later (Benjan@arrealism190).

It is particularly in relation to this perceived sterility that ArtaudOs identification of
surrealism with magic must be understood. Magic, in this context, provides a milieu in which
the concree world is rich in connections with the beyond, that is a setting in which material
changes are inseparable from spiritual circumstances. ArtaudOs idea of naga Grande

204 Bthe suffocating world we live in, forever closed and immobileO
205 Ofor having refused to engage beyond myselfO



Hartmannl5:&

Nuit, as in OExcursion PsychigOmcludes the unconscious liberation Oonstivéace of the

soulO through dreams and imaginative activities.

Although powerful and deep, this dimension does not seem to have an end in itself.
Following its emergence, and the corresponding material changes it provokes, Artaud asserts,
Oon peut commeer " cribler les fant™mes, ~ arrster les faux sembBAd@rres 238). As
a consequence, criteria come into view that allows the sorting of the different manifestations
of imagination, the range of unconscious expressions. From spirit, through aedliback to
spirit: this is the course of ArtaudOs expected transformatibematically speakindn his
own words: ORimporte quelle action spirituelle si elle est juste se matZrialise quand il faut.
Les conditions intZriears de 10%.me! Mais elles guutriavec elles leur vsture de pierre, de
vZritable actior@°’ (luvres 23%). While spiritual issues necessarily materialise, the interior
conditions of the soul cannot but assume a concrete, practical form.

Surrealism, in this sense, remains in touch wité invisible. As opposed to the
groupOs spirit adZsordre(Odisorder&nd mesquine chican¢Opetty chicaneryO), Artaud
claims thatOPour moi le surrZalisme a toujours ZtZ une insidieuse extension de IOinvisible,
IOinconscient "~ portZe de la main. L&sdrs de IOinconscient invisible deggmaipables,
conduisant la langue directement, dOun se@’iuvres 239). These words evoke the
Opsychic automatismO so important in the first years of the movement. In a sense, Artaud has
remained faithful to the principles of surrealism, in terms of its intention to reveal Ole
fonctionnement rZel de la pensZ8@nd OlarZalitZ supZrieure de cergsnformes de
association ngjligZes jusqud" Ii®(Breton Manifestes36). ArtaudOs devotion to the spirit
and to everything related to it is no less strong than his belief in surrealismOs ability to bring
the unconscious Owitha handOs reachO and, directly or indirectly, to push reality towards
change.

What attitude could be more sympathetic to surrealism than a judgement of the
achievability of its promises? While detailing what is left of the Osurrealist adventure,O
Artaudclaims the following:

206 Gve can begin to screen off the ghosts, to stop the fake semblancesO

207 GAny spiritual action, if it is just, materialises when needed. The internal conditions of the soul! But they
carry with them their garments of stone, of real action.O

2% OFor me Surrealism has always been an insidious extension of the unseen, théouscaitain armOs
reach. The treasures of the invisible unconscious becoming palpable, leading language directly, in a single
burst.0

209 Bthe real functioning of thoughtO
219 Bthe superior reality of certain forms of association ignored until its appearanceO
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De la bonne utilisation des reves pouvait na’tre une nouvelle maniere de
conduire sa pensZe, de se tenir au milieu des apparences. La vZritZ
psychologique Ztait dZpouillZe de toute excroissance parasitaire, inutile, serrZe
de beaucoupluspres. On vivait alors ~ coup s$zmais cOest petite une loi

de 10esprit que I0abandon de la rZalitZ ne puisse jamais conduire quOaux
fant™me<’ (Artaudiuvres 239)

While the first phrase suggests a negative evaluation, the lines that follonwbdekeriearly
days of surrealism in a relatively positive light. However, in a surprising turn, Artaud locates
a departure from reality in this early period, a departure that he describes as related to the

emergence dant™meg&phantom®)

Artaud considers the inefficacy of surrealism in attaining the goals it set for itself to
be a result of its abandonment of the cause of the spirit. What becomes clear here is that this
assumption is valid not only with regard to surrealismOs alignmemtimunism, but also to
its early disbelief in both the capacity of the spirit and its competency to provoke changes.
Here Artaud is possibly identifying the later surrealists Watit™mes, word he seems to use
in a negative sense in this text. Anothesgbility, however, is that he is pointing to the fact
that illusory elements, i.e. the material changes, have assumed the foreground of the

movement.

In more detail, for Artaud the surrealistsO claim that an alignment with communism is
a logical develoment of the movementOs princigieshe argument presented in thecsnd
manifestoand connected to ArtaudOs expul$ioiis a fallacy. Firstly because OIOintZrieur du
surrZalisme le conduit jusqu®”~ la RZvolufitr(fivres 239), that isthe asociation wit
communism addsiothing to the efficacy of the movement. Secondly, because all logical
preoccupations that are not related to the reality of oneOs own being are, for Artaud, exterior
to the internal development of a cause. On this concern Artaud assedfubal to submit to
any discipline or superior morality, and considers the recent change of guidelines in the

movement a deviation, and not a logical development, from its original principles.

ArtaudOs conclusion is no less surprising. After haviatysed his own scruples in

relation to real action, he arrives at the judgement that he and the surrealists share the same

21 OFrom the proper use of dreams a new way of thinking, of locating oneself in the midst of appearances, could
emerge. The psychological truth was stripped of all parasitic and useless growth, and it was brought much
closer. We certainly lived back therytht is perhaps a law of the spirit that the abandonment of reality can lead

to nothing but ghosts.O

212 HsurrealismOs interior leads it to Revolution®
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reservations on this concern. Namely, a certain pessimism towards social change, even
though it is a pessimism that carries a grdinucidity, and the belief in an unconscious
spontaneity Oqui pousse malgrZ tout ~ 10atti(h@res 240). According to Artaud, the
surrealists are resolved in favour of action, at the same time that they declare themselves
incapable of it. Artaud closdbe article eloquently with the following lines: OEt moi en ce

qui me concerne geé jamais dit autre chose? Avec en ma faveur tout de meme des
circonstances psychologiques et physiologiques dZsespZrZment anormales et dont, eux, ne

sauraient se prZvald** (luvres 240-1).

Through the outlining of these deeplyoted differences but also striking similarities,
Artaud presents an image of surrealism that expresses both his admiration of and
disillusionment towards the movement. Even more important ienergence of a vision
that, through surrealism, developed within ArtaudOs own worldview, a vision full of obscure
tones but also luminous in terms of the positions it takes. That surrealism was for Artaud a
new form of magic is discernible in his engagetweith the spiritual verve of it, one that he,
of all the surrealists, possibly explored the most. His particular perspective on it would
become a collective assumption, as he himself points to in a letter to Joseph Bdtsalou
concernsthe groupOmcorporation of the notion ofmpuissancgOpowerlessnessO) as an
article of faith(Artaudiuvres 243)

The definition of surrealism as magic is also subject to ArtaudOs understanding of the
real problem posed to the movement as being thdifeofand death. d reaffirms this
proximity in a brochure published August 1927, OPoint Final®n®ifaudrait pas beaucoup
appuyer sur certaines tendances intimes du surrZalisme saisissable pour le faire verser dans
|Ooccultisme, voire dans une sorte tres partieiliee magiel> (luvres 241). However, the
guestion of life and death is also a concrete one. Artaud testifies, in the same document, to the
state in which he discovered surrealiSmOla vie avaiparfaitement rZussi ~ me lassgfO
(luvres 241)N, as well as to the movementOs assurance of sense amidst disconnectedness,
like that offered by many formd enagic. According to Artaud, surrealismade him believe

in the fragmentsffered by his thought, and to stop looking for its impossibleicoity. That

213 Othat urges, despite everything, towards actionO

Z4OAnd 1, concerning myself, have | ever said anything else? Having in my favour nonetheless abnormal and
desperate psychological and physiological circumstances which, themselves, cannot prevail.O

215 Ojt would not take much pressure on certain intimateetmmes of graspable surrealism to tip it into
occultism or even into a very special kind of magicO

21 gife hadbeen very successful boring meO
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is, Oje me rZapprenais " croire de nouveau en ma perigiietes 241). Artaud then asks
himself: What could be more revolutionary than a change such as this? And how much more
could this movement have accomplished if it had continued towalhe powerful thread

evident in these concerns?

Another question seems to remain open in ArtaudOs accotmiclies uporthe
importance of a notion of spirit, and consequently of a OmagicO worldview, to his rupture
with the surrealists. If, on the ohand, the change in focus from a revolution of the spirit to
a revolution in the material worldl even if, as discussed above, such terms are not in
complete oppositiofl is the point on which both Artaud and the surrealists claim to diverge,
on the otherhand, the similarities to be found in their attitudes, precisely in relation to
revolution and visible through ArtaudOs account, seem to point in another direction. This
might suggest a motive that lies outside notional arguments, perhaps in more personal
concerns. Both motives, however, point to a dispute around the possibilities of transformation
of the human spirit and the material world. This dispute occupies Artaud, the surrealists and

also Benjamin.

4.7. A Gothic Marxism

Benjamin deotes arenthusiastic essay torsealism in 129, the same year in which
the second manifesto appears. It is known that the German author had been following the
movement with interest in the twenties, and most particularly during his stays in Paris, in the
summersof 1926 and 1927 (LSwyRadical 17). Little information survives, however, on
actual contact between Benjamin and the surrealists. According to Scholem, Benjamin and
Breton exchanged letters for a period, but these have never been retrieved (Scholem qtd. i
L3wy Radicall7). The few remnants of this contact concern the period following BenjaminOs
emigration to France, in 1933. Pierre Klossowski gives a short account of BenjaminOs
attendance at the meetings @bntre Attaque the ephemeral fusion of groupgrunding
Breton and Georges Bataille in 1935. His presence is evoked by Klossowski as that of a
character showing consternation and curiosity towards the groupOs activity (Klossowski
85)_218

2701 taught myself to believe in my thoughts againO

Z8Klossowski wrote OLettre sur Walter I§enjaminC’) (195%eatequest of Adrienne Monnier. The occasion
was the French publication of BenjaminOs manuscript OThe Storyteller: Reflections on the Works of Nikolai
Leskov.O
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With only these few anecdotes, BenjaminOs relationship wiffréheh movement is
better known in terms ohis essay OSurrealismhel Latest Sapshot of the European
IntelligentsigOwhich was first published as three sectiondDie Literarische Wel{Orhe
Literary WorldQ) By the time of its publication, surrealisaready enjoyed great influence
inside and outside avagarde circles. Many saw the original surrealist spirit as fading away,
howeverfollowing the expulsion of not fewf its original members, and through the groupOs
courting of political revolutionaeis who ultimately could not see surrealism and communism
converging.

Benjamin seems to have found in surrealism a practical version of many of his beliefs.
According to Scholem, surrealism Oembodied much of what had erupted in him during the
years justpastO Rriendship 163). Perhaps the most interesting aspect of this encounter
concerns the convergence of interests in language, psychoanalysis, mysticism and historical
materialism. Scholem goes on to say tiat Benjamin,Osurrealism was something like
first bridge to a more positive assessment of psychoanalysigdship 163). Even if
Benjamin does not subscribe to all surrealist attitudes and practices, his fascination with the
movement lasted and gave birth to what is considered by manyat® lie masterpiece, the
PassagenweriOArcades ProjectO).

Benjamin opens thessay on surrealism by pointing to his privileged position as
detached observer, from which he can assess the movementOs strength. He characterise
himself as a German observanfiliarised, as he puts it, with the crisis of the humanistic
concept of freedom. In detail, the metaphor is that of the German critic locating his power
station beside the stream of surrealism. While he attests that this stream might be meagre in
its origin, it gains momentum with the Odifference in intellectual level between France and
GermanyO (Benjamisurrealism 177). Here could perhaps be added to the elements
increasing the stream, the almost idealised view of France amongst some of the German
intelligentsia,a feeling survivedfrom the ideals of the French Revolution. Benjamin also
points to the familiarity of the German critit who with every sentence acquires more of
BenjaminOs personal featuféswith the frantic determination Othat has awakenethe
movement to go beyond the stage of eternal discussion and, at any price, to reach a decisionC
(Surrealisml177). This feverish mood can be perceived, as discussed above, as early as 1927,
at the time of the disputes around the notion of revolution.

Though Benjamin does not mention Artaud in his text, some elements of the essay
touch on key elements of the movement in which the latterOs contribution was important. This
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is the case with what Benjamin calls the issue of the Opoetic life,O that adissude rupture

with the praxis that Opresents the public with the literary precipitate of a certain form of
existence while withholding that existence itself@urrealism 178). Nowhere is the
proposition of the inseparability between the spirit and #atwns, between the engendering

of both existence and the work of art, stronger than in Artaie®sBenjaminOswn
heterodox engagement withamxism at that time must be counted amongst the possible
reasons for his lack of interest in what, in the devamovement, did not echo his vieto

follow the same line of argument, while referring to the Odialectic ketvatl@ter evolved

in surrealism, Benjamin qualifies the period around 1924, that of ArtaudOs integration into the
movement, as Oa time whitndevelopment could not yet be forese(®realism178).

Benjamin further characterises this initial moment as focused on the precedence of
language over meaning and the self. In his words, language has precedence over meaning
since, in surrealism, Oimage and sound interpenetrated with automatic préSisiaaiism
178-9). As for the selfthe reason lies in the fact thatream loosens individuality like a bad
toothO(Surrealism179). Thisvision of surrealismhas echoes in at least two moments in
BenjaminOs own work. In the first, which has already beewagmmd herdl concerning
OOn Language as Such and the Language of Men® Benjamin criticises the
instrumentalisation of language and situates it as a spiritual medium of being. The second
moment concerns the sparse but insistent references to drearnte amgbortant threshold
between sleeping and awakening, particularly in O@me StregOwritten between 1924
and 1928. Even while Benjamin defines this early Oheroic periodO of surrealism as thankfully

past,he outlines similarities between the moven@shtvorldview and his own.

The theme of the loosening of the selprsviledgedby Benjaminin the essay. It is
further approachethrough what he callRausch(OintoxicationO). This word hadually
appeared in OOWay StreeDfragment OTo thelanetariunOin the context of the magical
relationship between ancient men and the cosmos, a relationship that disappeared in modern
society (BenjamirODneWay92-4). For Benjamin that relationship was rediscovered, albeit in
a new form, in surrealism. Vehhe defines as intoxication is strictly related to the surrealistic
experiencegas opposed to a vision of the movement as a form of literature. This intoxication
brings about a form of illumination, which differs radically from both religious and-drug
related ecstasies. Benjamin proposes that surrealism enactsrofaae illumination

[Erleuchtnug, a materialistic, anthropological inspiratio(@urrealism179). OProfaneO can
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here be understood in at least two senses: as secularligoous; and as comg before
religion and the sacred, as the Latin tepres ObeforeO affdnunOtemple indicate.

The examples of profane illuminatidwought up by Benjamipoint to this double
meaning. He speaks of love, revolt, objects and the surrealist Oexperiitie®rdsO as
the bearers of profane illuminations. In all cases, it is a Ofruitful, living experienceO that
departs from the present, while retaining a secret bond with the historical facet of things. In
outmaded objects, for instancehis is evidentn their short livesthat is, in the future
abolition that their past and preseareadycontain In this context,Benjamin mentions
AragonOdodk Paysan de Parig1926) which deals withthe recent and paradoxically
obsoletePassage de IOOpZmhich wasabout to be destroyed by the progressive projects of
Haussmannin another surrealist book, Bretori@sja (1928), Benjamin identifies further

motifs of profane illumination.

Nadja describes the unusuahcounter of Breton with enysteriousfemale figure,
their perambulations through Paris and the throwing open of their affedt®nature as one
exemplar of the books Oqu®on laisse battants comme des*PafBes®dn Nadja 18)
represents, in BenjaminOs view, an interesting counterpoint to the developthencit of
the interior by the petitbourgeois. The clarity with which Breton presents the facts
experienced by him and Nadja, as well as the frank display of his feelings towards her, are to
be praised as revolutionary virtues. This explicitn@ssording to Benjamin, Ois also an
intoxication, a moral exhibition, that we badly needé¢8@realism180). The next lines
focus on surrealismOs access to spiritualism, i.e. the frequenting of clairvoyants and the
interest in foreseeing the future, ex@drn some episodes Nadja

Having stated his displeasure in acknowledging such activities, BenjaminOs tone is
almost paternalistic: OWho would not wish to see these adoptive children of revolution most
rigorously severed from all the goinrgs in theconventicles of dowsatheel dowagers,
retired majors, andmigrZprofiteers?@Surrealism180). Here the German critiearly no
longer sees himself on a level below the French intelligentsia. One reason can be found in
BenjaminOs assumption that thé€saysticalGnterests assume a superficial, spiritualistic
form. As pointed out by L3wyRadical22), the image of the Ofortutedler,O amongst other
figures in Nadja is presented as having more of a profane nature than a spiritual one.
BenjaminOs mentiarf ZmigrZsin this context also draws attention. Its condescending tone
betrays BenjaminOs origins as part of a social elite, which, as much he made efforts to reframe

219 Othat we allow to swing like a doorO
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them, often surfaced. If he himself was notZanigrZat this point, it is not only becise his
exile in Paris started in 1933, but also due to the classist connotation of this word.

If Benjamin expects no illumination from mediumship, however, he certainly shares
the surrealist view on love. In fact, he envisions it as a distinguishimgerteof the
movement, one that he relates, without hesitation, to the mystical conception of love of
medieval authors, above all ianNadja is, on this regarist like Beatrice, the portent of a
new life inVita Nuova Through both the loosening of in@tluality and the experiencing of
an ecstatic transmutation, love more closely resembles an illumination than a source of sexual
pleasure. However, as in other forms of Oesoteric love,O the great power of such an encountel
lies not in thebelovedherself, but in the world surrounding her. For Benjamin, Breton Ois
closer to the things that Nadja is close to than to (Buealism181).

In this context, e importance of objects in surrealism is an element in which
Benjamin finds aothercorrespndent to one of his most cherished insights into modern life.
Namely, that objects are part of a Otopographical consciousnessO that develops independentl
from people, aDinglichkeit (Othingness@at roams the cities in particular. The merit of
Breton N and Aragon, it could be addéd is that of havingperceved the revolutionary
energies Mat appear in théutmodeddin the first iron constructions, the first factory
buildings, the earliest photos, the objects that have begun to be extBet@anin
Surrealism181). For Benjamin, it is as if the material destitution of moderriNlifaot only
in terms of objective material poverty, but also in relation to the fetishisation of objects, a
theme similar to the decay of language into instrumentalisatiormirrors the social
destitution, a hypothesis to be expanded later in this text.

Benjamin then describes the Otrigknot easily graspablehrough which modern
experience is converted into revolutionary experience by surred@i$ra.trick by which this
world of things is masterel it is more proper to speak of a trick than a metNodonsists
in the substitution of a political for a historical view of the gasBurrealismi182). Is
Benjamin referring to the assessment of the objectsO recent paselbf aod imminent
future of insignificance? Or is he referring to a remote past, in the sense of another time?
What would be the Opolitical view of the pastO in question? Benjamin does not answer these
guestions. His statement is followed by a long quaatiom Apollinaire, in which the latter
calls up the dead from castles, palaces and monasteries to return to earth and mingle with Oall
the people who today are still proud of their privilegesO (Apollinaire gtd. in Benjamin
Surrealism182). An important element of this decadent meeting is the dead being invited to
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feel at home in contemporary automobiles and sleeping carriages. ApollinaireOs account is
certainly ironic, signalling, on the one hand, the inner absurdity of admittingfehef the
privileged as the portent of an era, and, on the other hand, the ongoing isolation of the
privileged classes and their correlated objects in relation to the rest of the population, which
Owill give them short shriftO (Apollinaire qtd. in BenjaBiirrealism182).

According to Benjamin, Apollinaire is who originated this technique, that is he
substituted a political for a historical view of the past. Benjamin seems to be pointing to the
revolutionary character of this unusual encounter betwash gnd present, as a result of
which both are somehow reframed. In this sense, ApollinaireOs words become, in BenjaminOs
voice, a criticism of the bourgeoisie and its way of living. The confrontation with a
Ohistorical view of the p&seems to reveal ¢hintrinsic ideology of progress espoused by
the elite at different historical moments. The OtrickO performed by the surrealists could
perhaps be expressed in a simpler form: objects are the portent of the ruin of modern life.
L3wy, using an equally enigrtia formula, states that this trick meant Oseeing a very OobjectO
in terms of its futureN imminentN revolutionary abolitionOR@dical 20). That is, on the
one hand, the perspective of the extinction of everything bourgeois during and after the
communistrevolution, and, on the other hand, the view of disappearing objects as the signs
of the imminent revolution. In dialectic terms, it could be expressed thus: modernity, and with
it capitalist society, produces the signs of its own transience and destrecgn while it
reproduces itself indefinitely. The objects, for Benjamin, are the touchstones of this process.

The city of Pariseems to represerior Benjamin, the ultimate surrealist object. In an
interesting association, he suggests that one mustun the cityOs inner strongholds Oin
order to master their fate and, in their fate, in the fate or their masses, one(Buowalisih
183). That is, through the inhalian of city landscapes one can access the masses
OcontainedO within them. Landssapre here conceivexs mirrors that retain part of what
they reflect, in this case, urban citizedse figure of Nadja, for Benjamin, is another
exponent of these masses, and in this she is commanded by her Oliving unconsciousness.(
The masses are hettee undetermined, unorganised human element of the city, one to which
both the surrealists and Benjamin desire access. One could not say, up to this point, that their
interest takes the form of an immediate intention to organise the revolution. Buts$ @coce
the massesO fate assures an entrance to oneOs own, the topography of a city is the all mo
important. In this vein, Benjamin praises the use of photograpNadje: Oall the parts of
Paris that appear here are places where what is between thpketpats like a revolving
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door” (Surrealism183). The visibility of this space “in-between” gives way to the emergence

of social activity, hopefully, for Benjamin, in the form of revolution.

Perhaps in a gesture that intends to clear the way for the latter, Benjamin attempts to
dismiss misunderstandings around the term IQart pour IQatih relation to the avant-garde
movements. He situates the literature of the avant-garde, as mentioned above, as “magical
experiments with words, not as artistic dabbling” (Surrealism184). While exploring language
from within, the avant-garde relies on the magical aspect of language, with its revolutionary
implications. In this context, although Benjamin makes no distinction between futurism,
dadaism and surrealism, he seems to be referring to the last two in particular.**” One might
ask what is the precise nature of the notion of magic implied in this definition. If Benjamin is
not interested in any form of spiritualism, just as the surrealists are not interested in
institutional forms of belief, the magic suggested here resembles the reminiscent presence of
enchanting powers. Just as Freud describes them in relation to discourse in psychoanalysis —
evoked by the early Benjamin in terms of the expression of essences — magic reminiscences

seem to be key to Benjamin’s conception of profane illuminations.

Finally, Benjamin relaunches the questions that so fiercely occupied Artaud and the
surrealists in the years before 1929: “Where are the conditions for revolution? In the
changing of attitudes or of external circumstances? That is the cardinal question that
determines the relation of politics to morality and cannot be glossed over” (Surrealism190-
1). According to Benjamin, these questions have remained relatively open within the
framework of surrealism. His own view is that the “communist answer,” to which the
surrealists are very close, means absolute pessimism: “mistrust in the fate of literature,
mistrust in the fate of freedom, mistrust in the fate of European humanity” (Surrealismi91),
not to mention a lack of hope in any form of reconciliation between the classes. This
pessimism, as opposed to the dilettantish optimism of the bourgeois parties, even those on the
left, is not a contemplative one. As Lowy puts it, it is an active attitude “totally dedicated to
preventing, by all means possible, the advent of the worst” (Radical20). For Benjamin, this
is the direction that surrealism should take, that is, a full alliance with communism, and the

embracing of pessimism.

The form proposed by Benjamin, however, is that of an “organised pessimism,” an

expression that he borrows from Pierre Naville’s La RZvolution et les Intellectug|$926).

% Considering that the futurists had aligned with Benito Mussolini and fascism at least ten years earlier,
Benjamin’s praise is puzzling in the given context, but not at all exceptional at the time.
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Benjamin praises this as an Oexcellent essay,O subscribing to its evaluagionosetiment.

In it, Naville, who was part of the foundation of sadrem and left it to pursua full
commitment to communism, calls upon the surrealists to follow his example. He identifies in
the movement a positive pessimism towards the promises ofepsogf bourgeois society,

but criticises in them Oa negative and anarchist attitudeO (Naville gtd. iRk&iwy! 20).

To organise pessimism means, therefore, to abandon an anarchist attitude towards
organisation in favour of communism. Benjamin, howgdescribes it in his own terms as

the following task: Oto expel moral metaphor from politics and to discover in political action
a sphere reserved one hundred percent for imagesalism 191). Before entering this
sphere of imaged,is instructive ¢ take a glimpse at BenjaminOs position on communism.

As far as the essayn surrealisms concerned, BenjaminOs political stance is at first
ambiguous. His article evokes anusualineage of Ogreat anarchistsO such as Dostoyevsky,
Rimbaud and LautrZamont, as the antecedents of surrédlistikhail Bakunin, one of the
most prominent figures of anarchism, is evoked in terms of offering a notion of freedom that
only the surrealists we able to replace. BenjaminOs main critique of surrealism, however, is
its hesitant alliance with communism, which, for him, should become absolute. In other
words, surrealism should mobilise the energies of intoxication towards methodical

preparation fothe revolution §urrealism 189).

One possibility, therefore, is that suggested by LSRei{ca/ 18): Benjamin is above

all a proponent of dibertarian current that takes inspiration from both anarchist and
communist sensibilitiesHowever, theconstantresort of Benjamin to marxist theory after
1923 leads to the lasting formation of the assumptions that underlie his most important
insights. While his constant attempts at producing new ideas and insights from this theory
lead to anything but orthodoxarxism, Benjamin remained faithful to the most important
insights of historical materialism. The fact that he never joined the communist movement
should not obscure this theoretical commitment, which took the form of a constant and

creative rereading of Marand Engels.

In this sense, Benjamin and the surrealists seem todh@ved a singular approach to
marxism. According to L3wy,His marxism did not exclude a Ofascination withhantment
and themarvellous, as well as with the spellbound aspects of-rpoelern cultures and
societiesORadical 18). LSwy names this trend OGothic Marxism,O inspired by Margaret

21GUnusuald since this feature is neither assumed nor usually attributed to such authors. The remarkable
attribute of these Oanarchists,O for Benjamin, lies in their Ocult of evil as a political d&wiceflis(» 187),
one that prevented their incorporation by the bourgeois left.
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CohenOs bodkofane lllumination even while he reproaches her use of OgothicO as meaning
an interest in the irrational aspects of society (Coh&)*d*In any case, Wwat Benjamin
identifies in surrealism is Oa radical concept of freedoBu@reflism 189), related to
mankindOs struggle for liberation in both the subjective and social aspects of life. To this aim,
the surrealists propose their attempted conjunction of psychological and material
transformation or, according to Starobinski, Oun monisiméois magique et matZrialisté®
(385).

The question here revolves around the success of surrealism in Owelding this
experience of freedom to the other revolutionary experienceO (Berfam@alism189),
that is the communist one. The particular takhe movement, according to Benjamin, is
precisely the mobilisation of energies from the experience of freedom to be found in
intoxication, towards Othe methodical and disciplinary preparation for the revolutionO
(Surrealism189). That is, if intoxicationvasto be considered an end in itself, limited to the
enjoyment of its ecstatic component, this would be an undialectical experience, with no

revolutionary consequences.

At this point, Benjamin clarifies his vision of the ideal form that an exploration o

intoxication should take:

For histrionic or fanatical stress on the mysterious side of the mysterious takes
us no further; we penetrate the mystery only to the degree that we recognize in
it the everyday world, by virtue of a dialectical optic that pees the
everyday as impenetrable, the iemgtrable as everydagyrrealism189-90)

The mystery thus serves as a function that, through a Odialectical optic,O allows for a view of
guotidian life in its impenetrabilityin its occult facet. This dialectiis indeedclose to the
surrealist view of the occult as not part of another world, but instead experienced through the
everyday in the form of coincidences, found objects, and not least the mystification of

technical development.

Surrealist thinkingransitioned, according to Benjamin, from a Ohighly contemplative
attitude into revolutionary oppositionSufrealism185). In the organisation of pessimism, as
suggested above, the moral metaphor is expelled from politics, leaving the space open for

images. Just as in poetry, image and metaphor tend to collide. Without the metaphor, the

222 A5 L&wy suggests, the notion of the OirrationalO is absent from the work of Bemismwial] as not being
very central to surrealisnR@dical18). We here subscribe to his approach to the gothic from the point of view
of romanticism.

222 Oa both magic and materialistic monismO
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sphere of images is disposable, but it should not be approached through contemplation.
According to Benjamin, for the revolutionary intelligentsia, leaving the position of
contemplation implieson the one hand, interrupting the artistic career, and on the other hand,
making contact with the proletarian massdsre again is the Oorganised pessimidrheD
latter of these elements, howevean only be accomplished throughemmgagement with the
sphere of imagery. The best expression of this attempt so far, according to Benjamin, is the
joke: Ofor in the joke, too, in invective, in misunderstanding, in all cases where an action puts
forth its own image and exists, absorbingl @onsuming it, where nearness looks with its
own eyes, the longought image sphere is opene®drigalism191-2). In this sphere,
Opolitical materialism and physical nature share the inner man, the psyche, the individual E
with dialectical justiceCB(irrealism192).

Here Benjamin seems to be dealingce againywith several issues at the same time.
The passage from a contemplative to a revolutionary approaclemaceed through a further
passage, that from the metaphysical to anthropological matarialihis passage, according
to Benjamin, cannot take place without a rupture. In other words, it leaves a residue: the
body, whether individual or collecevone. The organisation of this bodccording to
Benjamin, can only take place in the sphere efithage. This is why profane illumination is
so important: it introduces imagery intbe revolutionary preess Benjamin says: Oonly
when in technology body and image so interpenetrate that all revolutionary tension becomes
bodily collective innervationand all the bodily innervations of the collective become
revolutionary discharge@urrealism192). To understand this claim, an excerpt from another
text of BenjaminOs is helpful, although belonging tater phase: Qids reproduction is
aided speciallyby the reproduction of masses. In big parades and monster rallies, in sports
events, and in war, all of which nowadays are captured by camera and sound recording, the
masses are brought face to face with thems&vg@enjamiwork of Art251).

This seemgo argue that it is only when the collective body, i.e. the masses, is able to
perceive itself by means of an image, that it acquires consciousness of its own existence as a
mass, and can organise itself and be organisedjaBiin is here describing thastist
manipulation of the masses through the technology of reproduction. The surrealists had
opened the way for a revolutionary entrance into this sphere of imagery, one that could
mobilise the mysterious and impenetrable aspects of evelijelags wellas the intoxicating
energies of love and language, towards a material and psychological revolution. In this sense,
according to Benjamin, they were the only ones to have understood the Opresent commandsC
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of MarxOs and Engel®smmunist ranifesto. Needless to say, thestablishment of
transcended reajitthat Benjamin envisioned asansequence of the revolutionary discharge
of such a collective body did not take place. Many paths of access to the energies of revolt

have remained open, Wever.So has the quegtr the conditions for revolution.

4.8. Magic and Pessimism

Artaud and BenjaminOs texts on surrealism propose an interesting relationship
between the notions of revolt and revolution, on the one side, and magic or the mystic
dimension of experience, on the other. In BenjaminOs approach, this subject takesdhe form
an analysis of the means through which surrealism is able to mobilise the energies of magic
towards revolution. For Artaud it is the quest for a revolution of the spirit, and the issue of
surrealism as a form of mystique or magic. This section intenelsptiore this relationship as
it appears in BenjaminOs and ArtaudOs texts, proposing a juxtaposition of their views.
Underscoring this thematisation is the pessimism that both authors identify in a materialistic
understanding of the world, which assumegaaticular form in surrealism. They each
illuminate different aspects of the issue, without however providing a final resolution. The
OremediesO presented by Benjamin and Artaud to the pessimism they identify are somehow
analogous, even if they assumefatiént complexions. For both, to advance towards

revolution requires an engagement with the magic and mystic aspects of life.

On this concernNaville is one possible connecting thread between Artaud and
Benjamin. Admired by Benjamin and an admirer ofafid, Naville, inthe 1975 readition of
the abovementionedbook La RZvolution et les Intellectuelsot only argues, like Benjamin,
for the need to organise pessimism, but also traces the revolutionary forces of surrealism back
to Artaud. His account adhe debates in the surrealist group around 1925 forms part of the
introduction writtenfor the bookOs republicatioReferring to thefirst months of 1925,
Naville states: @est Antonin Artaud qui nous avait entra’nZs, ce qui peut surprendre, sur la
voie dOun rZvolte dOun nouveau géfirEld). Artaud was entertaining a vague sense of
dissatisfaction in relation to the groupOs activities, at the time focused on language.
Distrustful of his own poetic attempts, and uneasy with the productions of automatig,wr
Artaud proposed a focus on existence, on what could be found Oen des" dé% (iasille
14).

224 3t was Antonin Artaud who had set us, perhaps surprisinglyhe path to a new kind of revoltO
225 Ounderneath wordsO
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This lead to the establishment of a new constellation of interests and, abtwé¢hall,
designation of a group of adversaries. Naville is unambiguoube role of Artaud in the
third issue oL.a RZvolution SurrZaliste

A vrai dire, ce fut beaucoup plus quOune collaboration. En peu de semaines,
nous conv’nmes tous quOArtaud apportait beaucoup de ce qui manquait assez
gravement aux ouvertures dvianifese du SurrZalismeue Breton venait
dOZcrire et de publier: IQattaque furieuse des intuitions o« la sociZtZ cristallise

ses contraintes maudit&$.(Naville 15)

Naville proposes that Artauthused a shift in the groupOs interests, a shift towards concrete
issues. Thesurprise evoked by him must be related to the subsequent development of
ArtaudOs relationship with surrealism, and, above all, to the general understanding that the

reason behind the rupture lies in ArtaudOs disinterest in concrete matters.

Theimportant aspect concerning these intrigues is the acknowledgement of the role of
Artaud in expanding the preoccupations of surrealism well beyond OlQagitation inconsciente
ou mZdiumniquéd (Naville 19). In other wordsOArtaud nous sommaitati@quer et pas
seulement de prospecter, et dDengager une lutte avant de rZcolter quoi qié® ¢Radlt®
19). This narrative helps to reframe not only these disputes, but also the commitment of
Artaud to the theme of revolt and revolution. If he was respongibléhe introduction of
political perspectives that engaged the movement in Ochercher dawsligionun objectif
dZfini ailleurs que dans les livreg®(Naville 19), ArtaudOs own commitment to the
OconcreteO aspects of the revolution must be evalnatedns of what has been defined

before, in this work, as an engagement with issues of the spirit.

As previously discussed, ArtaudOs notion of spirit does not exclude the material
dimension of experience. If the exhortations made in his surrealistftexts on a total
liberation of the spirit, together with the consideration of all spiritual states as equally
valuable, this must be framed in the context of an attack on the limiting rationality in vogue

at the time, a rationality that was especially undeed by the discoveries of Freud. For

226 OAs a matter of fact, it was much more than a collaboration. Within a few weeks, we all agreed that Artaud
had brought much of what was severely lacking in the opening @uhealist Manifestopwhich Breton had

just written and published: the furious attack on the intuitions in which society crystallises its cursed
constraints.O

227 Othe unconscious and mediumistic agitationO

228 C)Artayd summoned us to attack and not just prospect, and to engagstriggle before harvesting
anythingO

222 Bfinding in theevolutiona goal defined beyond booksO
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Artaud it was important in particular to uncover the detours of thought, the discontinuations
that usually occupied a marginal place in the understanding of the mind. From this
uncovering, he believed, valuable arelvnknowledge about the spirit could emerge, which

might reveal aspects of its secret movements.

This spirit, it should be remembered, cannot be contained in physical substance, nor
in the mind. For Artaud as well as for the surrealists, it is neithezrialahor transcendental.
Particularly in4 La Grande Nuit, the interpenetration of spiritual and material issues is
expressed in terms of a continuity: the spirit necessarily materialises righteous ideas, while
these materialisations open the way for toasideration of spiritual issues. What Artaud
explicitly refuses is the limitation of the idea of revolution to what he cédls €éadres
dZsespZrants de la mati9@QEuvres 238). In this regard, his approach is much closer than
it may at first seem tdhait of Breton, who, in OLZgitime DZfenseO (1926), refuses to separate
Ointernal realityO from the Omaterial worfd.If the Bretor©s position was to change
considerably in later years, it never really took the form proposed by Naville, that of a

complete handonment of idealism in favour of materialism.

In this context, ArtaudOs criticism of surrealist pessimism, expressed in terms of the
groupOs failure timagine a revolution outside the frames of materiality, does not seem to
contradict surrealist conptions. ArtaudOs belief is that only the spirit, in this case Othe
invisible,O can be the propellant of revolution. The surrealists abandon the primacy of the
spiritual in relation to the material world, but do not necessarily adopt the latter-as pre
eminant. The issue seems to be more one of emphasis than of distinct worldviews. Even so,
however, the irreducibility of both positions does not allow for an abstract resolution.
BenjaminOs approach to the surrealist conception of materialism can be illugrimakiis

regard.

Benjamin identifies in surrealism a sensibility to the magical aspects of everyday life
that couldbe mobilised towards revolution. He identifies the fact that the surrealists opened
the way for a revolutionary use of the sphere of imadéryhrough the approach of the
experience of intoxicatioll that is indispensable for the mobilisation and orgaiciseof
the masses. The materialism that Benjamin perceives in surrealism is, therefore, permeated
with nonmaterialistic elements. The profane illumination is Oa materialistic, anthropological

inspirationQ(Surrealism 179) that captures the OmagicO eeergi material reality. The

230 Othe desperate frames of matterO

%1 Curiously, this takes place in the context of a defence of surrealismOs autonomy before the French
Communist Party.
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OpropellerO of revolution is also the OspiritualO aspect of things, but only in the sense that it is
perceived as encapsulated in the material world, and inseparable from it.

For Artaud these two dimensions are also inseparalthough, in common with the
surrealists, he occasionally envisages detachment from the carnal world in a positive sense.
What seems to have taken place is a shift in perspective. While the surrealists, in BenjaminOs
vision, approach the spiritual worfdom the standpoint of material reality, for Artaud the
material dimension is secondary to the spirit. ArtaudOs explanation for the inefficacy of
surrealism in attaining the goals it has set for itself, as mentioned above, is its abandonment
of the causeof the spirit. Historically, surrealism had indeed abandoli@espritas the
movementOs most important cause. The question remains of whether surrealism has ever beel
other than an attempt at monism, at tinsetting its store by the spirit, at times by th
material.Artaud certainly shared this attempt, but with a more definitive focus, one that did
not exclude the concretisation of spiritual inspirations in the form of actions and concrete
attacks, ata RZvolution SurrZalistttests. The concept of rdution, that is, the form to be
taken by the state of revolt afdreur, seems to have alienated Artaud and the surrealists

significantly more than did any materialistic or monist world view

Another issue interest regarding surrealism and spiritualttera is highlighted by
Artaud in E La Grande NuitHe says: @lsurrZalisme nOa jamais ZtZ pour moi quOune
nouvelle sorte de magi@®iuvres 238). This statement resumes the topic of surrealism as a
new form of mysticism, which had been introduced in gheupOs documents from 1925.
ArtaudOsssertion is also a challenge to the surrealist embracing of materialism, which he
perceives as a recrudescence contrary to his view of surrealigmems6idieuse extension
de 10invisible, 10inconscient ~ portZdadmain®® (luvres 239%). Here Artaud presents a
polarised opposition in order to suggest that the new worldview of surrealism is devoid of the
mysticism it once sought for itself, that of an obscure and powerful order of beliefs. While the
surrealist submission to a materiajigtrspective develops, for Artaud, into an arid and static
conception of reality, his own vision of the movement as a new form of magic provides a
notion of reality embedded in the invisible, unconscious, spiritual aspects of life.

It is clear that Artad does not envision surrealism as intrinsically magg,the

expressiorOa new form of magia@notes. Similarly, in 1925 it was a matter of creating a
Onew form of mysticism.O In line with the hypothesis of traces presented above, Artaud and

%32 Osurealism has never been anything other for me than a new form of magicO
233 Oan insidious extension of the unseen, the unconscious within arm®s reach®
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the surrealits possibly consider magic as a remnant of a different social configuration, in
relation to which Oa new form of magicO can be established, rather than magic itself.
Historically speaking, their sensibility opposes the precepts of the enlightenmentyewmgde
particularly attuned to themes popular during the Middle Ages and early modernity, as
BretonOs references to love, to give one example, suggest. The form of magic they sought to
create had to be independent from other existing forms, most probaididered to be
decayed and spiritualistic, as Starobinski suggests in a statement that is worth reproducing
here: O@ |OhZritage spirite, le surrZalisme ne collectionne que les iffa@R0). That
surrealism should form a nexus with the rich store ofgesat accesses through its contact
with spiritual energies, is a claim very similar to that of Benjamin. As a new form of magic, it

is through images that surrealism mobilises not only the spiritual energies, but also,

potentially, the masses

Despitethe surrealist references to the Middle Ages, for Artaud, the ultimate status of
magic must remain open. For Benjamin, as mentioned above, the intoxication to be found in
surrealism is a renactment of thenagical relationship between ancient man ancdsenos,

a relationship that has disappeared in modern society. INW@n&treeOthe intoxication

or Rauschthat characterised the Ocosmic experienceO of ancient man is descrit@i igus:

in this experience alone that we gain certain knowledge af w@hearest to us and what is
remote to us, and never of one without the otherO (Benjamaway 93). Here a phrase

from Lukics on the epic civilisation is apt: OEverything in such ages is new and yet familiar,
full of adventures and yet their own. Tierld iswide and yet it is like a hor@ Novel29).

In this order of things, the cosmos intersects with everyday experience. Benjamin identifies
the decay of this form in Othe flowering of astronomy at the beginning of the modern ageO
(Oneway92), makimg the link, in this instance, with the discoveries of Renaissance science.

The intoxication captured by surrealism is that of a new form. For Benjamin, it
assumes a particularly profane intonation, one of materialistic inspiration. In the profane
illumination, the material world, in its immediate presence, is united with the marvellous
features associated with a remote point in time. The idea suggested by LSwy that surrealism,
just like romanticism, might be imbued with Oan ardent, and sometimes dgspkisine to
re-enchant the world@®&dical19), makes sense in the context of this wish to regain some of
the last remaining magical energies still available in the modern world. For Benjamin, these

energies manifest themselves in experiments with woxlgmoded objects, and

24 Osurrealism collects nothing more than images from the spiritualist heritageO
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coincidences. But they are found above all in the places where capitalist society produces the
signs of its own transience and destruction: the capture of these forces gains its meaning in

the context of revolution.

The surrealist iumination proposed by Artaud and his colleagues, on the other hand,
is connected with what they call Oa state of fury.O It expresses the spiritual insight and
clarification gained through an exploration of the OeternalO aspects of the spirit, as well as
through an attack on all instances of its oppression. As such, it keeps the same sense of a
revealing and ecstatic inspiration, but without the explicit references to either cosmic
experience or the material world in terms of places and objects. Whileireggaith the
obscure set of beliefs that the surrealists associated with their OmystiqueO at the time,
IGillumination surrZalistiacks a detailed elucidation. ArtaudOs definition of surrealism as part
of Oce dZcalage du centre spirituel du monde, dendeetigment des apparences, de cette
transfiguration du possiblE®(luvres 238)is a good example of what might be thought of

as a surrealist illumination

In both cases, one should not forget the connection of illumination with a state of fury,
as wellas with the revolution. As mentioned above, Artaud uses his diagnosis of the surrealist
pessimism of the late twenties to explore the issue of what the alignment with communism
has brought to the movement. In his opinion, revolution has always been thé@Hnmame of
surrealism. His issue is with the fact that the surrealists, as he sees it, have begun to deny that
all revolution starts in the spirit, withithe unconscious forces that reach the surface of the
soul, and can then provoke changes in reatitythe OvestureO of things. For Artaud, by
denying the importance of the spitiie surrealists have subscribed to a state of immobility
and fatalism, since reality is ultimately of a static nature. Artaud identifeeseason for the
surrealistsO pessém as the abandonment of a OmagicalO understanding of reality, that is, a
dynamic and spiritual one. At the same time, he acknowledges his own OlucidO pessimism
towards social change. Artaud sees no difference between his and the surrealistsO conjunctior
of a disposition to action aralsense of incapacity in relation toNore importantly, Artaud
identifies in the association with communism a moral attitude that Benjamin also touches
upon. ArtaudOs objection to it seems to be to the submission tormngffmorality that is

not one®s own.

235 Othis shift in the spiri centre of the world, this unevenness of appearances, this transfiguration of the
possibleO
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For Benjamin, communism is the solution to the surrealist impasse over which is the
most significant form of social change. He also identifies in pessimism a particular aspect of
this impasse. That is, if ammbracing of communism allows surrealism to differ from the
Odilettantish optimismO of the bourgeois left, it also risks imposing a limitation on its capacity
for action, in the form of a commitment to a deeply negative attitude related to the moral
elemen of politics. Benjamin does not make clear what this moral dimension is, but his
writings suggest this is related to the question of whether the conditions for revolution are to
be found in a change in attitudes or in external circumstances. He sayss @taardinal
question that determines the relation of politics to morality and cannot be glossed overO
(Surrealism191). It seems that Benjamin is for a combination of these two dimensions in the
revolutionary cause. For Artaud, this morality can dmdyvalid if the changing of attitudes

somehow precedes, in terms of relevance, the transformation of external circumstances.

BenjaminOs definition of organised pessimism, however, takes the form not only of a
move towards organised revolutidfh as opposé to the OanarchistO attitude it also
embraces the concept of imagery. That is, to organise pessimism, as mentioned above, means
Oto expel moral metaphor from politics and to discover in political action a sphere reserved
one hundred percent for imagg8rrealism191). This notion of image encompasses much
more than optical perceptiveness, as suggested in the discussion above about the awakening
of the consciousness of the masses through an tvespsl depiction of themselves. Images
here must be relatl to impressions, representations and ideas, as BenjaminOs praise of jokes
suggests: they are described as the Obest expression so farO of the attempt to contact th
proletarian masses through images. More particularly, BenjaminOs notion of dialea; imag
briefly discussed below, complements and enriches this description.

Both Artaud and Benjamin identify in the pessimistic attitude of surrealism a
limitation to action. In Artaud, this takes the form of a conceptualisation of surrealism as Oa
new form of magic,O onéhat providesan understanding of reality as embedded in the
invisible, unconscious, spiritual aspects of life. He is opposed to materialism and to a notion
of reality as profoundly immutable and static. He considers engagement with tistbf@iv
forces of the Ospiritual centre of the worldO to be indispensable in the pursuit of any form of
revolution. The inclusion of these immaterial energies in the revolutionary cause is also a
necessity for Benjamin, even if the realms of spirit andenate not clearly distinguished in

his essay. For Benjamin, surrealism should fully engage with the mobilisation of the Oecstatic
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energiesO as part of its methodical preparation for the revolution. For Benjamin, unlike for

Artaud, this implies a full comitment to communism.

It could be said that for both authors the advancement of the revolutionary force in
surrealism is related to it recognising the OmagicO and OspiritualO energies it has provec
capable of mobilising, rather than committing too dirith a predefined form of revolution.
However, his is made more explicit by Artaud than it is by Benjamin. It can only be inferred
from the latter, if one considers thtae act ofOexpelling the moral metaphor from politicsO
in orderto Odiscover thepbere of imagesO means focusing more on the experience of
intoxication than on the Party guidelinéhat pessimism should be an active attitude, in
terms of what LSwy Radical 20) defines as a dedication to preventing the advent of the
worst,is another blief that can be attributed to both Artaud and Benjamin.

Conceptualisations of the magical, spiritual dimension of modern experience are
envisioned, for Artaud as well as for Benjamin, in close relationship with an urge to
transform both spiritual and reaial reality. They give different forms to this urge, and, in
particular, different emphases to the elements of this relationship. A comparison of their
views allows for a better understanding of the revolutionary aspect of ArtaudOs thought, for
instance as a highly spiritual, but also material transformation. Naville, emphasising ArtaudOs
impact on the early phase of surrealism, points to his criticism of the surrealist OrZussites
publiques, assez mal masquZes par un sourire modeste et attristZ lnilsdegretst(16).

What Artaud brought to the movement also took the form of pessimism and mistrust,
particularly of the written form, not to mention the idea of a literary career.

Benjamin praises the fact that surrealism allows for the looseningdvidnality,
Artaud, that it allows the ultimate expression of oneQOs spirit.rBegial surrealismOs nexus
with the rich space of images drawn from its contact with spiritual energies, the act of
OrevelationO also being an important aspect in their awaghh For Artaud, from the
materialisation of spiritual ideas, including the exposition of the moments of discontinuation
of thought, one is able to access different imaginative formatimrsBenjamin, the sphere
of images is key to the constitutionapotential communion of action between modern men.
The masses, the automatisation of life and the possibflifeveloping oneOs own thought
are the themes through which Artaud and Benjamin investigate the notion of magic in the
texts approached in thelfowing section.

3¢ Opublic successes, poorly masked by a modest, sad smile or by subtle regretO
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4.9.Q ettre sur LautrZamontO

Isidore Ducasse, the author bés Chants de Maldorofl869) is the object of a
passionate essay written by Artaud one hundred years after DucasseO4 etirth.s@r
LautrZamont@as published in 194By Jean Ballard irCahiers du Sudand reprinted in
Supp™ts et Suppditonsin 1948%' Ducasse, who published under the pseudonym of the
Comte de LautrZamont, seems to have lived a poor, itinerant life in the nineteenth century
Paris. His work was damned as intolerable by the public at the time, mostly due to the
unusual cruelty and vicionsss presented in it. Ducasse died mysteriously at the age of
twenty-four, in a Paris besieged by the Prussian army. In a sense, the defiant images he
brought to light remained dormant for years until the surrealists helped therarteerge in
elegiac preses. As mentioned above, Ducasse could be counted as one of the predecessors of
the French avargarde movement. An image frobes Chants de Maldorpto mention just
one example, appeared recurrently in BretonOs writings, as the ultimate surrealigeencou

that of an umbrella and a sewing machine over a dissecting table (Btatoiestes0).

ArtaudOs piece appears at a time when, having beenpatieint in psychiatric
hospitals since 1937, he was privileging the epistolary form to give expregsis ideas.
As the letters fromSupp™ts et SuppliciatioeBicidate, around 1946 Artaud frequently
thematises the invasion of consciousness by infamous magical practices, whose goal is to
prevent the emergence of the potentialities of a few extraordmizgs. Artaud particularly
relates such practices to the events that lead to his imprisonment in Dublin in 1937, the
consequent extradition to France and the beginnindarfggourney through various French
psychiatric hospitals in the difficult yearamediately before and during World War |I.

ArtaudOshematisationof consciousness invasiaran be observed, for instance, in
letters exchanged with Breton, Henri Thomas, AréstBrd and Marthe Robehtigres XIV
55-162). However, ICettre sur LautrZamo@does not appear in the epistolary section of the
book It is one & the texts in OFragmentations,@egment that Artaud describes as Oune
espece de rZvision haletante de la culture, une abracadabrante chevauchZe du corps "~ travers
tous les totems dOune culture ruinZe avant dOavoir prisgipe@s XIV 9). Artaud
seems to wish for the text to beceéved as a document of cultural analysis, rather than a

personal plea. Its first lines are a request to the reader to recognize this distinction.

7 Supp™ts et Suppliciatiprtee book Artaud starts to compose in 1946, is a daleof different texts
organised under three axes: Fragmentations, Letters and Interjections.

238 (3ome sort of breathless review of culture, a preposterous ride of the body through all the totems of a culture
that has been ruined before taking shapeO



Hartmannl7t&

The text oens in the following fashion: @QjOai des confidences " vous faire sur le
comte impensable deautrZamont®® (Artaud Tuvres XIV 32). By proposing an open
dialogue whose elements disappear and reappear in the text, Artaud addresses the distance
that separates him from the public, but also himself from the subject of the text, LautrZamont.
The dossiepf Tuvres Complstes tells us that the piece was composed from a few notes and
an actual letter sent to Ballard in response to his request for a text (Araesl XIV 185).

Here the dialogical aspect, present at various points in ArtaudOs work, assufoes bf a

first person address, while making use of a few elements of epistolary writing, following the
format of an open letter. The fact that Artaud chooses such a format to express his account of
LautrZamont is significant. If the textOs first liseggest a confession limited to the initiated,

they also appear to assume a required, necessary public interest in LautrZamont.

The first subject Artaud considers is that of the remaining letters of Ducasse, in part
due to them having retained some offéne pieces of biographical information to survive his
death. According to ThZvenifugres XIV 296), Artaud accessed DucasseOs letters previous
to writing his text, probably in the edition that presdrgs Chants de Maldordollowed by
epistolary writigs and poems (LautrZamont 281 As part of his promised Oconfidences,O
Artaud mentions the tone of menace, coercion and dictatimuaasseQstters, which he
qualifies as extravagant and elegaDdh Ducasse, Artaud declarest @& peut Zcrire une
lettre usuelle simple sans quOon y sente cette trZpidation Zpileptoede du Verbe, qui, de quoi
quOil puisse sOagir, ne veut pas stre utilisZ sans fiPriu@es XIV 32). It is not
surprising that these words evoke the writings of Artaud himself. From ampéeXoem

DucasseOs correspondence, Artaud indirectly thematises his own address of the reader.

The discussion is built around a detail in which Artaud identifies a surreptitious
humour. In DucasseOs exchange with his editor, the exprésdices de la pstesubstitutes
the usuatimbresposte(Opostage stamp@he issue at stake is DucasseOs dispatch of stamps
in order to pay for a book by Baudelaire, and the substitution is related to using postage
stamps as money, a usual practice at the time. Acaptdi Artaud, the reader that does not
realise the significance of thia amid DucasseOs words has proven to be unfit for the text.
His opinion of this reader is: OcetiinOest que le goujat rZtensif dOune pute, et la matiere
incarnZe dOun poftidiuvre s XIV32-3). As a document of culture, ArtaudOs essay is not

2% Yes, | have something to confide in you about the unthinkable Cdimtte¥amontO

240 he cannot write a simple, ordinary letter without one feeling this epileptoid trepidation of the Word, which,
whatever it concerns, does not wish to be used withou@derO

%41 Ohe is no more thane retentive lout of a whore, and the embodied material of a pigO
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only an analysis of the state of society, it is a demand to the reader to choose a position in
relation to its content, that of DucasseOs destiny and the practices influencing it.

The main issu¢hat occupies Artaud is the proposition that Ducasse, together with

other poets and artists, is engaged in a clash with the bourgeoisie. Through the reference to a
number of eviintentioned practices and figures, the characterisation of the bourgsossie i
continuum from the OimbecilicO reader, who has no clue about the subtle humour of Ducasse.
These people incarnate the forces of bestiality in society, those interested, in ArtaudOs view,
in exploiting the artistOs heart for their own indulgence. Ghedions go further, in terms of
associations between these forces and some mystic symbols, among which we can mention
Oce vieux singe du Ramay&ita@uvres XIV 33). In an imagined dialogue between these
forces and LautrZamont, Artaud expresses the patedmpt at resisting the imposition of

normality onto his work.

One of ArtaudOs quotations from the letters of Ducasse exemplifies the tone of his
account. Discussing the forces trying to prevent Ducasse from attaining his true expression,
Artaud statesOMais LautrZamont ne se laisse pas arreter. OLaisse Hipri, siitn Zditeur,
reprendre maintenant dOun peu haut.O LOun peu haut de la mort, sans doute, qui, au jo
louche, 10a empor®® (luvres XIV 33). The note of sarcasm and the cutting from one
narative scenario to the other is indicative of the way Artaud approaches the story of
LautrZamont, as if trying to express the intrinsically tormenting and humorous features of his
life and death. ArtaudOs taunting remarks are somehow in consonancee wittxttiie of
devilishness and tactile humour bés Chants de Maldorpbut more than anything they
express the realisation of a process that intends to assault the writer through tricks that will
lead to his destruction.

Artaud considers the death of Ducasse as b&iog anodinement platdOtoo
anodynely flatQ). In other words, Oon nOa jamais considZrZ avec assez dOattention, et j
insiste, deremords la mort si Zvasivement plate du comte impensable de LautrZathontO
(lu vres XIV33). The emphasis on the word OremorseO points to the accountability of the

242 Othis old monkey from the RamayarfaOrhe Ramayana is a Sanskrit epic poem in which the Omonkey
peopleO or Vanara form an army to help the protagonist REmeg. are depicted as amusing, childish and
honest, and have some divine features.

23 ®ut LautrZamont will not be stoppe@et me,O he says to his publisher, Onow resume from a little way
above. The little way above meaning his death, no doubt, whickeddrirn off on that disreputable dayNOn

fact, this expression is one that Ducasse addresses not to his editor, but to the banker Darassev(astaud
XIV 247).

244 Qe have never considered with sufficient attention, and | stresmrse the evasivelyflat death of the
unthinkable Count of LautrZamontO
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general public for the death of the Count. This theraenmerges later, not only in many of
ArtaudOs letters, in relation to himself and to other writers, but also pnoisninehis welk

known text OVan Gogh le SuicidZ de la SocietZO (1947). According to Artaud, the dull death
of Ducasse draws attention to the mystery of his life, leading to the assumption that he was
unwanted in this world, or at least as unwanted as BPag]elaire, Nerval and Rimbaud. In
ArtaudOs words, Oon a voulu IOempecher non ouvertement mais occulienrest®Iy

186).

ArtaudOs analysis of the death of Ducasse assumes a tone at times sarcastic, at times
prophetic, but always severe, a featurattis also visible in his characterisations of evil
forces. Describing the voice that once addressed the writer, Artaud examines the difference
between being inside and outside the norm, the former being related, quite particularly, to the
unconscious dess of the bourgeoisie. In the text contained in the dossi@upp™ts et
SupplidationsN another version, possibly a draft, of the same piecéis words are: OCar
le bourgeois hypocrite et rZtensif de toute pulsation de poZsie instante, en instance de
grZsillement, dit au comte de L[autrZamont]: Cesse, rentre dans la norme, ton clur bat
dOhorreu®* (luvres XIV 189). According to Artaud, LautrZamont is from the outset not
swayed by these demands, although they demonstrate the nefarious forces dirboted
The mystery surrounding DucasseOs diatihe cause of which is absent from the death
certificateN , is another sign pointing in this direction. If, in relation to his life and genius,
Oirreducible to the world,O the anonymous death of Ducaseprapeér, it fits very well,

Artaud adds, with Otout le simiesque de ce subreptice de haine par lequel la sottise bourgeoise

escamote tous les grands renofffg@vres XIV 34).

In other words, if the petty and gratuitous death of Ducasse does not echo his life, it
echoes the narrowinded aversion towards all that escapes the norm, such as the gratuitous
wickedness olLes Chants de Maldoroin ArtaudOs words, this OimibifZ enracinZe®y’
(luvres XIV 34), which, in relation to the work of the abewentioned authors, Oa peur que

leur poZsie ne sa@tles livres et ne renverse la rZafitZ@uvres XIV 34), is the same force

245 GFor the hypocritical bourgeois, retentive of any pulsation of instant poetry, in the moment of crackle, told
the Count of L[autrZamont]: Cease, return to the norm, your heart beats in Hdribh@texts presented in the

dossier are composed of different versions of the final text, as well as, in this case, ArtaudOs notes on Ducasse
and drafts of letters to Ballard.

248 Ball thesimian aspects of this surreptitious hate through which the stupid bouiemes aside all the great
namesO

247 Odeepooted imbecilityO
248 Ojsafraid that their poetry might leave books and upset realityO
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that hasinterned some of them (here referring particujatbb psychiatric hospitals). The
reverse of reality is an interesting expression used in this context, particularly in terms of the
need to return to the norm, a dimension described in terms of an Ointerior.O The expression
aliznZ(Oalienated(eferringto someone®soi de postgOpoetic selfOfigures as part of the

same association. That is, for Artaud, it is while one is outside and alienated from the norm
that one is able to develop a work, becoming, consequently, the possible target of the
normalishg forces, whose methods may include that of internment. If a Oreversed realityQ
might threaten this state of things, it must be also related to the remote allusion, here, to the
position of the bourgeoisie in this process.

In consonance with this aspgecArtaud situates everyday life as an element
contributing to the situation ahe poet as an enraged beingt @ea femZ la bouche *
LautrZamont toueune afin dOen finir tout de suite avec cette agressivitZ montante dOun coeur
que la vie de chaque jowcatastrophiquement indispod&iuvres XIV 34). It seems,
however, that for Artaud reality is not necessarily maleficent. It becomes so once oneOs clear
vision is poisoned. In the case of Ducasse, he was once able to see reality clearly, a fact to
which his work testifies. This vision, though trueould not remain untouched: ftce de
venins refoulZs, de miasmes pesteux retenus E la rZalitZ ait fini par en devenir m&ZfiqueO
(luvres XIV 186). One might ask whether the reversal of reality is not inLfaatrZamontOs
act of showing, through images of gratuitous maleficence, the fact that reality is not
necessarily maleficent. If this is the case, the bourgeoisie is interested in maintaining a world
view of naturalised evil so that its own maleficeni@atd remain unnoticed. This leads to the
guestion of what exactly Artaud seed g5 Chants de MaldoroHis answer is not consonant
with the understanding of moral character contained in words such as OevilO and
Omaleficence &ccording to Artaud, in Maldoror Otout est atréeb@uvres XIV 35).

At this point, the scope of ArtaudOs hypothesis emerges: it concerns the practices
undertaken by those forces in society that coincide with the norm and act towards the
conservation ofits homogeneity. Their targets are great individuals, those capable of
disarraying the state of things while expressing the OtranscendentalO truths of the world. In
the case of Ducasse, Artaud interestingly situates the origin of this process in his act of
assuming the name Comte de LautrZamont. This is explained in the following passage:

24% Gand LautrZzamontOs mouth was shut while he was very young in order to put an immediate end to the rising
aggressivity of deart that everyday life had catastrophically injuredO

250 (py dint of repressed venoms, of retained miasma from plagues E reality has finally become evilO
%! Geverything is atrociousO
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Et je dis que IOinvention du nom de LautrZamont, si elle a servi ~ Isidore
Ducasse de mot de passe pour couvrir et pour introduire la magnificence
insolite de son produije dis que IQinvention de ce patronyme littZraire, tel un
habit audessus de la vie, a donnZ lieu, par son soulsvemedessus de
IOhomme qui 10a produit, au passage dOune de ces saloperies collectives
crasses, donOt IOhistoire des lettres est pleina, @ fait fuir, ~ la longue,

I6%.me dOlsidore Ducasse de¥¥ lievres XIV 35)

According to Artaud, DucasseOs assumption of another Named not just any
name, but Oun tres beau nom, un tres grand Adhidvres XIV 35) N provoked an
elevation abovehis human level, which in turn allowed the passage of theaked
saloperies(OmisdeedsQ). This notion introduces the idea that, when aiming at remarkable
spirits, conservative and evil forces do not act at random, but collectively and with co
ordinatin. At the same time, this process could only take place through some sort of
collaboration, probably an unconscious one, on the part of Ducasse. Artaud idemtifies i
Ducasse Oun esprit qui voulaitijours laisser tomber Isidore Ducasse au profit du céiteO
(luvres XIV 35). The existence of a spirit inside oneOs own personality, and particularly one
that acts against the survival of this same character, point to the different levels at which the

conforming forces act.

It is important to note that, accordinio Artaud, & cOest bien Isidore Ducasse qui a
trouvZ le nom de LautrZamont. Mais quand il IOa trouvZ, il nOZtait 3% feutes XIV
35). In the manner of mystic dictationN in no wayexceptional for his worll Artaud
formulates the process folloddy this operation:
Je veux dire quOil avait autour de lui, et de son %.me, cette floculation
microbienne dOespions, cette baveuse, acrimonieuse ruZe de tous les parasite

les plus sordides de IO-tre, tes les revenants antiques du 1o, cette

%52 say that the invention of the name of Lautreamont, if it servedrisidacasse as a password to cover and

to introduce the unusual magnificence of his product, | say that the invention of this literary surname, as a
garment worn on top of life, gave way, through the elevation of the man who produced it, to the passmge of t
crass collective misdeeds, of which the history of literature is full, and which made the soul of Isidore Ducasse
flee, eventually, from life.O

%53 Ca very beautiful name, a great nameO
%54 Ca spirit that always wanted to let Isidore Ducasse go in favoilne CountO
25 OEit waslsidore Ducasse who found the name of LautrZamont. But when he found it, he was not aloneO
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teigne de profiteurs innZs quison lit de nort lui a dit: ®lous sommes le
comte de LautrZamont, et tu nOes qui Isidore Du€g&¢kivres XIV 35-6)

Once again, the qualifications given by Artaud are rich and provocative. Here the parasites of
being meet thancient revenants of ndyeing, giving place to a numerous and profuse fauna

of malicious entities. In a variation of the text, Artaud names this Ola conscience conformiste
bestiale du plus grand nombfé@luvres XIV 187). Once it assumes the identity bét

Count and replaces Ducasse as the author, it leads to his early and anonymous death. The

motivation behind such activity occupies the next lines of ArtaudOs text.

The belief that Ducasse was a genius is implicit from the opening lines of the text. His
ability to see and express himself more clearly than most men is the reason for the wish for
his abolishment. In ArtaudOs words, Ducasse Oregardait et tisonnait dans la jachere de
IGinconscient encore inutili$Z@uvres XIV 36), opening the way for the poession of
what had so far remained unknown. This naturally constituted a threat to the stability of the
social order. However, for Artaud this unconscious space concerns only Ducasse, Ocar il nOy &
pas dans notre corps de points 0* nous puissions nowsner avec la conscience de
tous®° (luvres XIV 36). This intrinsic and almost absolute solitude within oneself stands in
opposition to the worldOs intentions: the world invades certain consciences in order to assure

the access to everyoneOs ideas (ditaues XIV 36).

Here, in particular, Artaud seems to use the teomsscienceand inconscient
interchangeably while referring to the distinguishing vision of Ducasse. One may suppose
that access to this Ofallow landO of the unconscious is, at |daslyparhat allows the
development of DucasseOs great consciéhEeen if he is able to access only his own
unconscious, this entry gives an insight into the general consciousness, otherwise his vision
would not be seen to be dangerous. In other words,dnly through oneOs own body and
experience, for Artaud, that valuable knowledge can be attained. Nevertheless, oneOs own

body is something one can orgdgrtialy possess.

%6 mean to say that around him and his soul was a microbial flocculation of spies, a slobbering, acrimonious
rush of the most sordid paites of being, all the ancient ghosts of Aming, this innate fungus of profiteers

who on his deathbed said to him: OWe are the Comte de LautrZamont, and you are no more than Isidore
DucasseOO

%7 Othebestial conformist conscience of the majorityO
%8 Ohedoked and stirred in the fallow land of the stifiexplored unconsciousO
%9 (pecause there is not one point in our body where we can meet with the conscience of allO

291 previous texts, such as OFragments dOun Journal dOEnferO (1926), access taithes waronssult in
states of paralysis, but also in the establishment of valuable knowledge. This ambiguous character is analysed
closely in the next chapter.
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At this point, Artaud describes the clash between individual and collectieens of
Ola partouze de IQinconscient interlope de tous contre la conscience interloquZe ®un seul®
(luvres XIV 36). The insistence on a conflict of individual versus collective points to the
significance of intellectual setfetermination in ArtaudOs rkpa position he assumed openly
in relation to his own work. In common with other writers evoked by Artaud, LautrZamont
imprinted anarchi-individualiste(OarckindividualistOxharacter on his writingvres XIV
37). This is what the ecordinated rise foconformist spirits threatens. Artaud explains:

Car 10opZration nOest pas de sacrifier son moi de poste, et, ~ ce-floment
dOaliZnZ" tout le monde, mais de se laisser pZnZtrer et violer par la
conscience de tout le monde, de telle sorte quOon méusoitlans son corps,
que le serf des idZes et rZactions de ffuvres XIV 36-7)

To become the servant of the ideas and reactions of others: that is how Artaud describes the
death of a poet, a writer, a Ogreat conscience.O The diversion of theomoitk fndividual
character, in turn, is what the general consciousness attempts in order to neutralise the truth

emanating from a Oposte enragZ par la vZitédvres XIV 37).

Whether the truth owned by the poet is capable of reversing reality can beve
known. Artaud does not explain whether such forces have always accomplished a
neutralisation of the vision of poets and artists, nor to what extent they can act once one of
these testimonies of clarity reaches the public. It is quite possible thtideong the
existence of a subjective level of action of these same conforming tendencies, the general
consciousness remains intact, with a few exceptions here and there. That is why a position on
the part of the public is required, and the question ltéthher one believes in the maleficent
incantation or not constantly poses itself, through Artaud, to the public. To ignore and to
forget, in this context, is also to be bewitched and take part in prastieeashantment.

ArtaudOs view coincides, to somdent, with an ideological position that identifies
the bourgeoisie with deeapoted conservative and conforming forces. According to Lukics
(History 11), for instance, it strives for the preservation of a structure of exploration, which is
expressed padularly through the effort to maintain the illusion of the immutability of the

categories created by capisali. In OLettre sur LautrZamon®@aud writes: Car le

%61 Ghe orgy of the doubtful unconscious of all against the disconcerted consciousness of oneO

62 (Because the operation does not consist of sacrificing oneOs poet self, and at that tisleratedslf, to
everyone, but of allowing oneself be penetrated and violated by the conscience of everyone, so that one is, in
one ownOs body, no more than the serf of the ideas and reactions of all.O

%3 Opoet enraged by the truthO
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bourgeois hypocrite et mZprisanbnfit, dopZ, poussah de latitede mZprisante, nOest,

rZalitZ, que cette antiquitZ chapardeuse E [ce] antique escanfbi¢lundes XIV 33). By
identifying the bourgeois with ancient villainous forces, but also with bygone conjurers,
Artaud points to the double character of his own criticism. That thensomus is implied in

his analyses is consistent with the extent to which vague notions of mysticism and magic are
intrinsic to the ideas of himself and his contemporaries, just as they integrate the thought of
Freud. On the other hand, the fact that tbargeoisie is unconsciously implicated in the
criminal acts of society against its own development is only a consequence of the notion of
class consciousness. According to Artaud, it is the bourgeoisie that instructs LautrZamont, in
patronising tones, orhé¢ subject of his Oatrocious@ividualistic writing: O@ais *a ne se

fait pas, non, #a ne se fait pas E Cesse. Rentre dans la f@fiéuvres XIV 33).

4.10. Anti-Fascism and the Work of Art

Departing from a quote from Paul ValZry, who describes the relationship between the
field of fine arts and the technical conditions of the late nineteenth century as being on the
verge of a transformation, Benjamin proposes an analysis of this stataiof affmed at
producing revolutionary tools in terms of cultural politics. More precisely, he intends to
hamperthe use of the concepts emerging instebntext Ofor the purposes aisEismO
(BenjaminWork of Art218).This is the political tone with whicBenjamin opens the famous
article OThe Work of Art in the Age of Mechanical Reprodudfiémticipating the gap
between revolutionary interests and his theses, Benjamin proposes that Othey brush aside &
number of outmoded concepts, such as creativitygemius, eternal value and mystéty
concepts whose uncontrolled (and at present almost uncontrollable) application would lead to
a processing of data in the Fascist sendétk(of Art218).

In 1936 Benjamin is in exile in Paris, living off his sparselipabion of essays, as
well as from a regular stipend from thestitut fYr Sozialforschungf which he had been a
member since 193%or the last seven years of his life, Benjamin lived an ZmigrZs life,
making efforts Oto be paid a decent fee for ansamual review, to avoid thetantion of the
French police Eor to find somebody willing to help with a visa that would open the doors to
England or the United StatesO (Demenzxwiii). The essay on the work of art is destined

%4 pecause the hypocritical asdntemptuous bourgeois, who is candid, doped, full of contemptuous certainty,
is, in reality, nothing but this villain antiquity E this ancient conjurerO

265 9BBut one cannot do that, no, one cannot do that E Cease. Return to the norm.00O
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for the Zeitschrift fYr Smialforschung (OJournal for Social Research@e InstituteOs
publication, where it appears for the first time in 1936, in a French translation by Klossowski.
The text approached here is that of its final version, from 1939, which appeared

posthumously iBenjaminOs collected work.

That nowadays study of OThe Work of ArtEQ takes place abovethiihhe field of
Media Studiess indicative of the neutralisation of the political content of Benjésiideas,
particularly of his mrxism (Clark 81). Thigprocess can be observed in relation to other
writers of this period, an irony if one considers the geatgmporaneous declarations of
intentions found in texts such as this. Scholem characterises the context in which the essay
was writen as one of a #itihesitant narxism on the part of Benjamin. Having criticised his
friendOs use of the notion of aura in what he callggeu@emarxist contextO in the second
section of the essay, Scholem sees BenjaminOsraasw justification that his marxism was
Omt dogmatic but heuristic and experimental in natureO (Schet@Endship 260). It is

possible that this character has remained constant throughout his work.

By schematically retracing the history of the relationship between the work of art and
the techmjues of its reproduction in the first section of the article, Benjamin proposes that, on
the one hand, the work of art has always been somehow reproducible while, on the other
hand, the extent and form of its reproducibility changed dramatically fronutheotf the
century onwardsWork of Art218-9). At this time technical developments acquired a place in
artistic processes, as is exemplifiéar instanceby the early use of photography by painters
(BenjaminPhotographyl74).

Benjamin goes on to poimut that technical reproduction has affected not only the
authenticity of the work of art, but also its authoriWofk of Art220). Even where these
notions can be considered as interlinked, however, the authority of a work of art remains
more deeply modied by the fact that it can be reproduced independently of manual work
than does its authenticity. That is, technical reproduction allows the copy to reach a much
larger world than the original, particularly in terms of the public, which mighge froman
expectant audience to the walker of a busy street. Therefore, according to Benjamin, Othe
situations into which the product of mechanical reproduction can be brought may not touch
the actual work of art, yet the quality of its presence is always dafgeéGWork of Art221).

Benjamin defines authenticity as the essence that the work of art transmits and has

transmitted since its creatiofihis definition recalls BenjaminOs treatment of language as the
communication of tb essences of thingsh& authaticity of an art object is also strictly
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connected to Oits testimony to the history which it has experientedOof Art221). The
changes in the level of authenticity inevitably affect the historical legacy of a work of art.
Benjamin envisions this @jeopardised by reproduction when substantive duration ceases to
matterOWork of Art221). This has consequences for the possibility of experig awork

of art, as besmes clear in BenjaminOs approadhémotion of aura.

Initially presented as a constitutive element of the authority of the object, aura is
further definedby Benjaminin relation to natural objects, as Othe unique phenomenon of a
distance, however close it may b@@rk of Art222). The social basis of thechy of the
aurg in turn,is considered to be the Oincreasing significance of the masses in contemporary
life,O that is, their desire to Obring thifidesefspatially and humanlyO (BenjanWork of
Art 223). In this definition, Benjamin attests to thewer of the masses, whose desire is
ascribed the capability of generating deep transformations in social life, as well as in
collective forms of perception. In relation to the processes of technical reproduction, the
position of the masses is that of dini¢éive bent towards getting hold of an object Oby way of
its likeness, of its reproductionO (Benjamiork of Art 223), that is, by somehow
overcoming its uniqueness. What Benjamin refers to as the massesO perception of a Osense «
the universal equalitpf thingsOis the consequence of an adjustment of reality that has

unprecedented effects on contemporary experience, having the work of art as a touchstone.

In opposition to this appropriation of objects from the perspective of likeness,
Benjamin describs the uniqueness of a work of art as Oinseparable from its being imbedded
in the fabric of traditionONork of Art223). Tradition, however, is not that of a fixed canon,
but one that is extremely changeable in accordance with the social conditionscimawhi
work of art is perceived. With this, Benjamin avoids the simplified argument of a positive
liberation coming from a break with tradition. As should become clear in the following, he is
neither a defender of tradition per se, nor blind to the intagesffects that this change has
brought.

Benjamin situates the origins of the integration of the work of art into tradition in the
cult, that is, the service of a magiealigious ritual Work of Art223). Its aura must then be
related to this early mfal function. In this context, the definition of aura as distance is
Onothing but the formulation of the cult value of the work of art in categories of space and
time perceptionONork of Art243), having the unapproachability of the cult image as its
prototype. Therefore, the unprecedented situation created by mechanical reproduction is not
comparable to the process of secularisation, which resulted, for its part, according to
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Benjamin, in a Otheology of artO expressed in the mi@am pour IOartMechaiical
reproduction gives rise not only to a decay of the aural function, but a situation in which, Ofor
the first time in world history, mechanical reproduction emancipated the work of art from its

parasitical dependence on ritualO (Benjaiviimk of Art224).

According to Benjamin, the change in the quantitative availability of the work of art,
facilitated by its reproduction, led to a change in its qualitative value. From being an early
instrument of magic, to being a piece designed for exhibition, thik wfoart undergoes a
transformation in which even its artistic function becomes incidental, despite the possibility
that the features related to the magical context may have been retained as part of in the
objectOs values of uniqueness and authorityB&aamin, both photography and cinema are

the best examples of objects of art as bearers of exhibition values.

Regarding photography, Benjamin points to the processual change from the cult value
of portraits, through the remembrance of absent loved ¢mebke role of photography in
establishing evidence of the world, as it is the case in Eugene AtgetOs portraits of a deserted
Paris Work of Art226). In relation to cinema, Benjamin notices the transformation of the
actorOs performance into a commoditjlevine actor, in exile in relation to the public as well
as to him/herself, Ohas to operate with whole living person, yet forgoing its Ak
Art 229). The cult of the movie star is an imperfect substitute for the former aura of the stage

actor.

The subsuming of film to a marketplace leads, according to Benjamin, to a situation
in which Oas a rule no other revolutionary merit can be accredited to todayOs film than the
promotion of a revolutionary criticism of traditional concepts of aMark ofArt 231). If, on
the one hand, Benjamin recognises the possibility that films promote some form of social
criticism, on the other hand he describes their relationship to the public as generally taking
the shape of neengagement. The equipment is so mdigally part of cinematic reality that
reality itself, in films, becomes the height of artifice. As Benjamin puts it, Othe sight of
immediate reality has become an orchid in the land of technoldypéx ©f Art233).

However, sub negative evaluation iohthefull account of his assessment of cinema.

For Benjamin, ntions of distance and proximity in relation to the work of art and its
public become more complex with the advent of new métkamakes use of an analogy to
exemplify this transformation, using the figures of the surgeon and the magician. While the
latter heals a person by the laying on of his hands, the former does so by penetrating into the
patientOs body. That is, Othe magiciamtains the natural distance between the patient and
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himself; though he reduces it very slightly by the laying on of hands, he greatly increases it
by virtue of his authorityO (Benjamiork of Art233). The surgeon, for his part, keeps no
physical distaoe from the patient, while abstaining from facing him Oman to man.O

This does not mean, of course, that the surgeon sustains no authority; in fact he shares
many features of the magicianOs aura. However, Benjamin says, it is from the penetration that
his authority emanates, in the same way that cinema gives an impression of ultimate truth
through its Openetration into realityO by means of technology. The multiple fragments
produced in the making of a film prescind from the notion of totality and unigsienes
characteristic of the painting. Nevertheless, the impression of reality they give is not
comparable to that of the painter, since, according to Benjamin, Oit offers, precisely because
of the thoroughgoing permeation of reality with mechanical equipra@naspect of reality
which is free of all equipment@/grk of Art234).

This dual metaphor subsists in the text, and recurs in BenjaminOs reference to FreudOs
revealing analysis of slips of tongle in Psychopathology of Everyday Lif@904)N as
comparake to the extent to which film Ohas brought about a similar deepening of
apperceptionONork of Art235). In film, images present such preciseness that their artistic
value becomes as fascinating as their scientific one. However contradictory it maytseem a
first, this particular feature is part of the revolutionary function of film, according to
Benjamin.

The reason for this lies in increased awareness. That is, by exploring hidden details of
the things around us, Othe film, on the one hand, extendsomprahension of the
necessities which rule our lives; on the other hand, it manages to assure us of an immense and

unexpected field of action@/¢rk of Art236). Benjamirfurtherstates:

Our taverns and our metropolitan streets, our offices and furnisbetsy our
railroad stations and our factories appeared to have us locked up hopelessly.
Then came the film and burst this priseorld asunder by the dynamite of the
tenth of a second, so that now, in the midst of itdléarg ruins and debris, we

calmly and adveturously go traveling.\M/ork of Art236)

It is easy to see, from this excerpt, the kinds of experience to which cinema and technological
development bring liberation. The similitude of tone with the theme of intoxication here is no
coincidence, to the point that some commentators have idemtif®ehjamin an exaggerated

optimism towards newer forms of media.
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To the informed reader, however, film is linked with other motifs in BenjaminOs work,
which usually relate to contemporary currents of thought. They bring innovation in the same
breath asannouncing the decay of traditional forms of experience. This process of decay is
however not all negative. Imagery expressing stuffy rooms, small streets, genteel railway
stations and controlled factories had to find ways of escaping their own limitafihrad is
not certain, as Benjamin himself attests, is that the technological developments would bring
about a liberation that did not bring with it other forms of limitation.

If for Benjamin film opens up spaces that have seem to have been closedsoff, it
because it reveals Oentirely new structural formations of the subjertOof Art236). That
is, the maximum permeation of technology allows for a deepening of perception, an
incremental increase of awareness in relation to elements that usedetaibed; if at all,
only unconsciously. The use of the notion of unconscious in this context is similar to the one
in which the revelations provoked by photography are discussed in OShort Story of
PhotographyO (1931). Here Benjamin uses the expresgtmal unconsciouso refer to
what photography reveals as present in the world and invisible to the human eye. It has a
privileged connection with space rather than with the mind. According to Benjamin, Othe fact
is, it is a different nature that speakshe tamera than speaks to the eye; different above all
in that, rather than a space permeated with human consciousness, here is one permeated witF
unconsciousness®hptography176). Since photographs show objects and landscapes as
they appear, in principleindependently of the human eye and presence, the space they
present is pervaded by unconsciousness. It is in this space, Benjamin argues, that magic used

to be found.

Due to this feature, Ofaultless technique is capable of conferring on what is evoked a
magical value such as, for us, a painting can no longer possessO (Bétjatoigraphy
175). It seems that the expression of unknown aspects of reality assumes the provisional role
of a space permeated by magic, while adopting, to the human eye, cextgalfeatures. It
is notas if, for Benjamin, technology has simply revealed that magic is not Oout there.O On
the contrary, technology exposes to view that matdélr has unexpected facets, and can
assume some of the features that used to be foumdgic. It becomes somehow OmagicalO
itself.

In the particular case of photography, Benjamin points out its ability to reveal

unconscious registers of what has been Osufficiently tucked away to have found shelter in
daydreamsOPhotography176). Once these pictorial worlds are visible, the differences
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between technology and magic are illuminated: what distinguishes them is a historical
variable. Benjamin argues that there is an interrupted passage from the ancient mystical world
view to theviewpoint of reality as it is exposed by technology, having as a possible mediator
the unconscious registers of the human mind. Here magic appears again as a remnant, to be
found only in particular forms of current reality. What sets the concept as toudktere

apart from its occurrence in the essay on surrealism is the clear appeal to a notion of the
unconscious, which Benjamin presents in accordance with Freudian ideas of repression and
the emergence of repressed content through daydreams (Breans 537). In a further
extract from the essay on photography, the ability of psychoanalysis to reveal unconsciou
contents serves as a model:ni@ophotography can show him [oneself] the optical
unconscious, just as it is only through psychoanalysis thdedras of the compulsive

unconscious@hotographyl76).

In the essayn the work of artBenjamin repeats almost the same words he used for
photography to speak of the enlargementanfareness occasioned by film:vidently a
different nature opens itdb the camera than opens to the nakediyié only because an
unconsciously penetrated space is substituted for a space consciously explored by manO
(BenjaminWork of Art236-7). By turning unconscious spatial perception into conscious data,
the film, e well as the photograph, enlarge the human field of action. Here Benjamin seems
to be aligned with the general thrust of psychoanalysis, since the awareness of Onew
structures of matterO carries in itself a powerful value, capable of engendering
transfornations, if not in reality, at least in the subject.

If in the field of psychoanalysis, the narrative aspect capable of engendering meaning
in the newlyemerged content proves to be more important than the content itself, the new
material from the opticalinconscious is not awarded similar treatment in BenjaminOs essay.
Benjamin affirms: Othe camera introduces us to unconscious optics as does psychoanalysis to
unconscious impulses@drk of Art237). The fact that there is an introduction to the
unconscioudield seems to be the most important feature of the technoldgy.is perhaps
the @seudemarxistO context evoked by Scholem in his criticism of the artificial optimism of
Benjamin towards cinem&c¢holemFriendship260). The essay on the work of tates up
the idea of the role of this emerging contéhtcoming from profane illuminations, from
photographs, from fim&N in the mobilisation towards revolution, but it does not make

explicit how this role might develop.
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Benjamin goes on to pair the effgmovoked by a dadaist work of art, which aims
ultimately, according to him, at diverting the public from contemplative immersion, with the
audienceOs response to the film. Both media are described as putting into action the act of
distraction BenjaminWark of Art238). To some extent, Benjamin considers film to be a later
manifestation of the issue at stake in dadaism. According to him, the latter Opromoted a
demand for the film, the distracting element of which is also primarily tactile, being based on
changes of place and focus which periodically assail the spectétorOdf Art238). That is,
distraction is the effect of the constant interruption of the publicOs associations by moving
images. In a statement that is key to the consideration of thennoti experience in
BenjaminOs works, he attests that Othis constitutes the shock effect of the film, which, like all
shocks, should be cushioned by heightened presence of iidOof Art238).

This idea of shock informs BenjaminOs view on the gebehalviour of the masses.
He defines the masses, in this context, as Oa matrix from which all traditional behaviour
toward works of art issues today in a new formOrk of Art239). However, while trying to
avoid the clichZ that the masses seek distrastioare art demands reflection, Benjamin
affirms that Othe distracted mass absorbs the work of \&ai® ¢f Art239), just as the
inhabitants of a city absorb its architecture. That is, the massesO mode of appropriation has
more to do with the habits creat through tactile and visual contact with objects than it has
to do with attention and voluntary dedication. Distraction provides a change in perception
that turns the public into a distanced critic or, in the words of Benjamin, an -zhiseled
examiner(Work of Art241).

The consequences of this fact are explored in the articleOs epilogue, in which
Benjamin resumes the theme of the relationship between new forms of technical reproduction
and fascism. The criterion is the notion of masses. For Benj&laimass reproduction is
aided specially by the reproduction of masses. In big parades and monster rallies, in sports
events, and in war, all of which nowadays are captured by camera and sound recording, the
masses are brought face to face with themselp@&tk of Art251). That is, the mass
reproduction of everything social participates in the constitution of the social category of the
masses. This takes place not only because mass movements are more accurately perceived b
mechanical apparatus than by theman eye, but also because the impact of mass
reproduction in social relations brings about a detachment that allows the aesthetic

experience of the masses to have itself as its object.
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Benjamin then describes one of the manoeuvres of fascism in metatithe seH
consciousness of the masses: this consciousness does not result in a social revolt that affects
the structure of property. Fascism gives these masses Onot their right, but instead a chance tc
express themselves@qrk of Art241). The resultaccording to Benjamin, is the introduction
of aesthetics into political life, including mass appreciation of mass movements as an
aesthetic experience. However, the culmination of this spectacularised logic, according to
Benjamin, is the fascist glorifian of war, which presents itself, like the cult of fhéhrer;
as immersed in ritual Wees. Benjamin quotes from the futurisanifesto, in which Marinetti
presents war as the ultimate expression of a progressive aesthetics, the flagship of new forms
of literature and graphic arts.

If the futurists, aligned with fascism, claimed war to be the resolution of the
Omillennial conflictO between man and nature, establishing in fact OmanOs dominion over the
subjugated machineryO (Marinetti gtd. in Benjakvork of Art 241), BenjaminOs analysis
points in the opposite direction. That is, Othe destructiveness of war furnishes proof that
society has not been mature enough to incorporate technology as its organ, that technology
has not been sufficiently developeddmpe with the elemental forces of societyO (Benjamin
Work of Art242). As a consequence, Benjamin envisions the increase in technical devices as
a factor that increases the likelihood of its OunnaturalO utilisation, of which war is an
example. This will emain the case, according to him, as long as there is no change in the
property system. It is implicit that the latter would bring to the employment of the means of
production an actual utilisation of natural materials, aimed at improvingsug&ining

structures.

In sum, Benjamin connects the changes in perception brought by technical
reproduction, which both engender and propel the mass phenomena, with the aestheticising
of politics. He concludes that fascism Oexpects war to supply the artisticafiatifiof a
sense perception that has been changed by technolgylOdf Art242). That the mass, in
contemplation of itself, is capable of experiencing its own destruction as an aesthetic
pleasure, is part of what Benjamin diagnoses as a process -afieadftion. Its nefarious
consequences, in this particular situation, should not prevent one from realising the
possibilities of liberation offered by the break with traditions in the field of imagery.
Benjamin himself is perhaps inaccurate, but defialyivinnovative in pointing to
potentialities in cinema and photography as forms of visual and emotional appropriation of
surrounding objects, even if the popularity of such media signifies the expiry of other modes



Hartmann191

of contemplation and reverence for therkvof art. Benjamin is likewise inaccurate when he
goes on to affirm that Oall efforts to render politics aesthetic culminate in one thing: warO
(Work of Art241). Even if this were correct in the highly ideological milieu of the Third
Reich, and even iftihas remained accurate in nationalist perceptions up until today, the
political actions of the masses have taken multiple aesthetic forms, of whicllieétion

and politicisation of art remain part.

BenjaminOs claim for the acknowledgement of thenemiions between the
splintering of the aura and the role of the masses in a process of adjustment of reality towards
proximity and likeness, even if it takes place in a OpsmaigistO context, provides the
material for an analysis of the ambiguous cbiaof technology once it becomes part of the
structures of perception. As Ditiuberman suggest8enjamin Oavait articulZ toute sa
critique politique "~ partir dOun argument sur |Oapparition et IOexposition rZciproques des
peuples et des pouvoifS€(29). The sphere of imagery, being the locus of deepening of
awareness and enlargement of the human Ofield of action,0 is also where the mutual
engendering of the masses and their power takes place, a potential for transformation that can
have multiple utilisabns.

4.11. The Spirit of the Masses

In the analysis of texts from Artaud and Benjamin from the late thirties and forties
presented here, one feature becomes clear, namely the significant increase in thematic scope
of their writings. In terms of th&eatment of the notion of magidjis takes the form of a
sharpening of its importance in the political and general senses. For Artaud, magic assumes a
principal role in the practices that contributed, amongst other things, to the events leading to
his internment, from 1937 on. As his lettersSupp™ts et Suppditions suggestOcOest de
magie subreptice quil vit, ce monde, et pour rien au monde il nOaurait voulu que f&le diseO
(ArtaudTuvres XIV 135). ForBenjamin, the magic element that is somehtwekad awayO
in the notion of aura, that of the decayed authority of the work of art, makes its reappearance

in the new media created by technical progress.

The theme of decay in relation to an ancient form is-kedwn in BenjaminOs

oeuvre. It represestnot only the significant change occasioned by factors such as the

266 thad articulatechis entire political criticism based on an argument on the development and reciprocal
exhibition of peoples and powersO

%7 Gt is on surreptitious magic that this world lives, and it would not for anything have wanted me to say soO
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emergence of science, the ideology of progress and the modernisation of urban life; it is also
a thematisation of the idea of a OnaturalO dispersion of everything incarnate. If onesconside
the theological foundations of BenjaminOs writifgsa key influence on his thought,
although itnever appears in a pure foifh the theme of decagan ultimately be associated

with the constant exodus of matter from the dutdematerial existence, aotion rooted in

Jewish mysticism (ScholeMysticism15). Decay, in this context, is a type of migration of
form, from one modality to the other. Despite its flexible character, Benjamin continuously
attempts to capture it in a detailed account, while éskabg its social and psychological
implications.

Aura is definedoy Benjaminsas Othe unique phenomenon of a distance, however
close it may beQ@MNork of Art222). The distance is a derivative of the authority of certain
images in magicaleligious rituals, to be found at the origins of the insertion of works of art
into tradition. The framework of this definition has appeared, as mentioned above, in other
writings by Benjamin. It has been related to both the cosmic experience of ancieNt man
described as the act of realisi@gvhat is nearest to us and what is remote to us, and never of
one without the other® (Benjan®meway93) N and to the objectOs Oapilit look at us in
returnO (Benjamiotifs 188). Both of these ideas relate to the theme of a dialectics of
distance presented by the 1939 essay. Here, distance encompasses at least two different
aspects: one is the OproximityO that exists between waakisamd the public, a closeness
that dismisses the authority of the object and prevents an attitude of contemplation; another is
the awareness allowed by the mass reproduction of @hwid® images of big parades and
mass movements. In both these aspdbes notion of aura appears as shattered through a
process that involves specialised techniques, but also through the social and psychological
attitudes related to the material development.

The notion of the masses appears only towards the end of Be@jstext. It assumes
a rather important position, however, once it leads to the connection between his analysis on
the work of art and the political context in which he envisages the analysis as a tool. The
connection can be described as folloatsthe ame time that technical development serves to
enlarge human perception and the field of action, it also inaugurates the space for processes
of manipulation. According to Benjamin, through photographic and filming devices the
masses can see themselves flacéace: a reassuring image that no human eye is able to
grasp. Referring to the mass parades of Nazi Germany, Benjamin is convinced that the

masses are sufficiently alienated from themselves to experience their own destruction as
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aesthetic enjoyment. Thisnd of alienation would not be possible without the devices that
allow the impression of the objects of perception, the masses being one of these, nor without
the distracted mode of interaction established as the pattern for their relationship with the
new media. Here, as in BenjaminOs essay on surrealism, therereslibation of the
revolutionary potential of a new form of perception, which could participate in changing the

social structures.

In ArtaudOs OLettre sur LautrZaniditte masses have a different role in the
functioning of society. Through the engagement with the life and work of Isidore Ducasse,
the Count of LautrZamont, Artaud refers to the process in which conforming fortaes or
consciencegZnerale(Othe general csciousnessGict in order to preserve the status quo,
particularly through the neutralisation of a few outstanding individuals. These are people
described as being able to see through to societyOs workings, particularly through their access
to sofar unexpored aspects of the unconscious. The goal of the conforming forces, in turn, is
to invade the extraordinary minds @snsciences toujours seul@single consciousnessesO)
in order to prevent the emergence of their perception. The fear that mobilisess ttedated
to the possibility that these individuals might provoke a Oreversal of reality,O a notion that is
not particularly clarified by Artaud. The hypothesis presented here is that it encompasses the
revelation that reality in itself can assume fomhifferent to its present one, which has only
arisen as a result of the continuous investment of the conforming forces in it. Artaud
describes the conforming forces as coinciding with the norm, to the extent that they are
associated with the bourgeoisie time social structure of that time. In this context, the
atrocious character of LautrZamontOs work disturbs the conforming forces by reflecting the
evil deeds that they perpetuate and continuously manage to forget.

While in Artaud the masses are the @gesf homogenising processes, for Benjamin
they are, at the same time, the subjects and the objects of different social tendencies. They
incarnate the desire for likeness and homogeneity, one that manifests itself through different
means, while entertairgna privileged relationship with magiBenjamin and ArtaudOs ideas
on this politicallysensitive aspect of social life reflect a traditional usage that sees in the
emergent urban population a conglomerate of incoherent particles that neverthelessdorms on
body. Benjamin in particular thematises BaudelaireOs uselefOcrowdQp describe the
Oamorphous crowd of passby® (BenjamiMotifs 165) imprinted as a hidden figure in the
authorOs poems. But perhaps the early writings of Marx and Engetedrédelby Benjamin
in the same essay on Baudelaire, are those that best characterise the emergence of the masse
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as a political concept. That is, at the same timetheste authordescribe, in a conglomerate
urban scenario, the thousands of people thethQpast one another as if they had nothing in
common or were in no way associated with one anotherO (Engels qtd. in Bevijatifsn

167), they mention that this Oagglomeration of three and a half million people on a single spot
has multiplied the strengtof these three and a half million inhabitants a hundredfoldO
(Engels gtd. in BenjamiNotifs 166).

The combination of strength and distraction, of social significance and absent
mindedness, is also present in the accounts of Artaud and Benjamin. The former, however,
avoids the term OmassesO in OLettre sur LautrZamont,O even if it appears on masy occasio
in which enchanting practices are described in his work. ArtaudOs most common expressions,
as seen in the previous section, #Pénconscient de toy®the unconscious of alldy
conscience de tout le mon@@the consciousness of everyoramt) finaly Ola conscience
conformiste bestiale du plus grand nomBfQ@uvres XIV 187). These formulations
suggest a mindset that, despite originating within a particular group of interests, is
experienced and reproduced as the opinion of the majority. The ambideatures of
strength and distraction do not entirely qualify the mindset of the masses, even if they are
important consequences of the intrinsic reproductive aspect of it.

In Group Psychologynd the Analysis of the Eq®@921), Freud gives an accourit o
the interesting combination of consciousness and unconsciousness in the behaviour of
groups®®® He proposes an understanding of the masses in terms of their similitude to
primitive mindsets. Above all, he identifies the phenomenon of Othe influencing of an
individual by a large number of people simultaneously, people with whom he is connected by
sonething, though otherwise they may in many respects be strangers to himO&engud
70). Freud initially explores the nature of this connection through an analysis of Gustav Le
BonO$sychologie des Fould¢$895). Le BonOs main argument is that indiv&lirah group
exhibit an average character, guided by the unconscious foundations of their personality.
Three elements are striking in relation to this idea. The first is that individuals in a group
yield to instincts or the unconscious, Oin which allighatil in the human mind is contained
as a predispositionO (FreGdoup 74). The second is that groups are sensible to phenomena
of hypnotic order, leading them to assume attitudes that are contrary to their individual

268 Othebestial ancconformist conscience of the majorityO

?%1n his translation of FreudOs essay into English, Strachey privileged the term OgroupO over Omasses,O despi
the fact that FreudOs use of the GerMasseindicates a more comprehensive meaning. While referring to
FreudOs text, we will use OgroupO and OmassO interchangeably.
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nature. And finally, in the group ¢hindividual can be lead into a Ostate of OfascinationO in
which the hypnotised individual finds himself in the hands of the hypnotiserO (Freyd
75-6).

Many elements of this account can be related to the approaches of Artaud and
Benjamin. Firstly, tb association between the unconscious and evil, as the sphere to which
the behaviour of the masses resorts, is akin to ArtaudOs description of general consciousness
Its acts, even if they concern a certain OconsciousNessid here Artaud seems to bengsi
this term in the sense Bkwuftsein, that is the awareness of a partée group of its social
role N vyield to the unconscious foundations of personality, engendering a process that takes
place, in Freudian terms, at the limits between consciousndsgsnaonsciousness. This is
highlighted by the fact that individuals in a group are able to assume features that do not
coincide with their personal characters, an element that fits in the framework of ArtaudOs
understanding of this conflict as that of miduality against collectivity. In this context, the
collective sphere is envisioned as the domain of Oinvasion,O where exceptional thoughts and
tendencies are overrun by the consciousness of everyone else, in their attempts at
homogenisationBenjamin, inthis context, focuses on the Oadjustment of realityO generated
by the homogenising trends of the masses, that is, the perception of likeness and proximity
that results from processes of artistic reproduction. However, Benjamin also points to the
revolutionary potential created by the masses, and in that regard moves beyond the negative
connotations present in the accounts of Freud and Artaud. His focus is on the role of the

masses irganisinga communist revolution.

The notion of distraction in Benjan@is essay establishes a connection with ArtaudOs
account of the forgetfulness of the masses regarding their own evil deeds, while bearing an
association with the abowveentioned Ostate of fascinatioofOthe masses identified by
Freud Distraction, accordijto Benjamin, is the massesO mode of relating with the work of
art in an era of technical reproduction. It is defined in terms of Oabsorption,O as opposed to
Ocontemplation@the distracted mass absorbs the work of artO (Berjamiif Art 239).

The malel for this relationship is to be found in the urban citizenOs engagement with the
architectural form of art: it encompasses neither reflective thought nor meditation. It is
instead based on the habits of the citizen in question in relation to the plaees the
particular architecture stands. The mode of examination, if any, is absetded, and marked

by the interruption of associations, an issue that Benjamin and other writers found to be at the
core of modern experience. The dialectic of proximitgl distance is crucial here: while the
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objects one sees on a walk through the metropolis, in cinema, and ibquegeois interiors
seem to be all transient and viewed from a distance, they are perceived in terms of their
reproducibility and therefore ¢& the authority of a work of art. The Oquality of their

presence,O to use an expression from Benjamin, is subject to their accessibility.

The absenmindedness of the masses in relation to the objects and images
surrounding them allows an unprecederdesdracted relationship with reality. This attitude
enables, for Benjamin, thaobilisation of the consciousness of the masses, from a possible
engagement with changing the structures of society, to the introduction of aesthetics into
political life, so tkat the masses gain Oa chance to express themsweekOf(Art241). The
enjoyment associated with this activity is unlimited, as Guy Debord pointed out ira his
SocietZ du Spectac{@967), while the revolutionary potential of the masses is contingousl
prevented from emerging. Benjamin situates this process within the early tactics of European
fascism, pointing to its important articulation with capitalism. Both Artaud and Benjamin
identify a process in which amusement and gratification exploit thegieeethat might
otherwise be engaged towardsegolution orOreversal of reality.O The collective willingness
to remain ignorant holds a special place in the alienation process of the masses, one that is
approached differently by the two authors.

For Artaud, the crimes carried out by the masses cannot be understood without an
acknowledgement of the concept of dissimulation. The practices of enchantment aimed at
erasing the exceptional awareness of some individuals of the operations of society encompass
both forgetfulness and the forced disappearance of awareness. This aspect is mentioned in
detail in the epistolary written by Artaud from the Psychiatric Hospital of Rodez, where he
spent the period between 1943 and 1946. In a letter to Breton in Junefd#itance,

Artaud describes acts of enchantment in the following terms: OCela se fait un peu partout.
COest pour vous dire en deux mots comme en quatre que tout le monde fait de la magie,
jusqu®" votre Zpicier du coin, il ne le sait pas toujours, ihi8ia su et +a lui reviendé’®

(luvres XIV 134). The at times conscious, at times unconscious character of the enchanting
acts is highlighted by the fact that magic is widely and repeatedly practiced. An association
with Freud is propitious here, since while the acts of the masses express thscionso
foundations of personality, the individuals engaged in them remain conscious of their acts,
even if they do not feel fully liable for them. Artaud proposes that these two dimensions are

2% Bltis done everywhere. This is to tell you plainly that everyone is engaged in magic, even your local grocer;
he may not always know it, but he knew it and it will return to him.O
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united by the very nature of such practices, which is thahgéging individuals by means of
their irrational features. It is through this engagement that individuals become a mass, in

other words, magic engages them as a mass.

The theme of the gratification of the masses through acts of enchantment is mentioned
in ArtaudOs letter to Georges Braque, from January 1947. He saysngdlance de cette
soidisantmasse amorphe et inconsceedu grand public actuel est: faisons du mal ™ cet
homme blessZ et malade pour avoir voulu nos empecher de profiter du sape(itivezs
XIV 159). This notion of OsurplusO points here to an excess that the masses normally enjoy as
part of lifting their morale, Ode IQinvocation " la jouissance pour elie libeo libZrZe et
sans frein®? (luvres XIV 159). It is a surplus that sabe acquired through erotic
satisfaction. For having opposed this form of enjoyment, while attempting to stay pure,
Artaud and other extraordinary consciousnessesbound to suffer and satisfy the masses
through their suffering. The enjoyment aspect Benjamin identifies in the sedixpression
of the masses, while their own consciousness deviates from the natural path of engaging in
the fight for its own development, corresponds, in the view of Artaud, to thmdelgence
of the masses through emmeans, while in the Ofigures of exceptional consciousness,O all
potentially transforming knowledge is effaced. In this sense both authors diagnose a process
of alienation and homogenisation that acknowledges a social situation perceived as

deplorable.

According to Artaud, OSur ce pléout le monde dssorcier, tout le monde est ce
magicien qui envde un artiste humble et retirZ. JOajoute que tout le monde.@ %ait
(luvres XIV 159). As far as profiting from the suffering of artists is concernesyedisas
enjoyment derived from their attempts to veer away from the generalised morale, everyone is
a sorcerer. This is the extension of ArtaudOs understanding of practices of enchantment: they
concern the silencing of lucidity and abstinence in favoua @ommon and unrestrained
enjoyment. This fact, according to Artaud, is no secret, but neither is it openly addressed in

society: Ocette magie, sur 5 milliards dOhommes il y en a plus de 3 milliards qui la font

"1 3he consiousness of this secalled amorphous and unconscious mass of the general public today is: let us
harm this wounded and sick man for trying to prevent us from enjoying the superfluousO

272 Grom invocation to enjoyment for its own sake, the liberated anestrainedibidoO

273 3Dn this plane everyone is a sorcerer, everyone is a magician who bewitches a humble and removed artist. |
would also add that everyone knows that.O
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sciemmenet consciemmengt envoztent la flicaille et les psychiatres pour fermer la bouche
aux luciditZs®’ (luvres XIV 159).

The theme of addressing in ArtaudOs text gains a new implication. In the above
mentioned 1946 letter to Breton, Artaud describes acts ciiamtment as @8 attitudes
impZatives de conscience que la masse ~ de certaines heures du jour ou de la nuit sort des
interstices de son giroff®(luvres XIV 133). Here is remarkable that the enchanting acts are
not described as emanating from spirits or spiritual stdyjéut as attitudes of the masses.
Concerned, as he is, with the reader not as an individual, but as the portent of an attitude, the
guestion that poses itself for Artaud is that of the extent to which a person passively
participates in normalising acss mentioned above, acts of forgetting and ignoring are to be
considered part of the performance of the masses. Reading ArtaudOs texts as mere
Oliterature,O without engaging with his assertions, is to be part of the acts of enchantment,
whether consciouglor unconsciously. In a letter to Colette Thonradlarch 1946, Artaud
writes: ¢ service que vous pouvez me rendre estrdee que toute d terre nOest quOun
immense thA% truquZ, un Ch%otelet de raampire que les imbZciles ne veulent pas voir et
que la crapule des initiZs dissimule tant quOelle P&(itdres XIV 100). The only thing
Artaud asks of others is to believe, however not in an abstract way. Kaufmann suggests, in

relation to ArtaudOs epistolary:

Recevoir une lettre dOArtaud, cOest taijauoir le OchoixO entre prendre
place, en tant quOetre de langage, parmi ses ennemis, ou se transformer en une
O%meO et occuper un point dOun rZseau tZIZpathique planZtaire vouZ ~ s
dZfense, au soutien de sa protestation contre IGAyaufmann 149)

For Benjamin, in turn, the notion of distraction, while representing the dismantling of
a tradition based on elitism and priviledé but also on a meditative, trsformative
experienceN is the sign of a distance that allows for an abseinded absorption of the
surrounding world. This state of affairs allows the masses to repeatedly OforgetO the
contingent character of the current structure of society, as well as their ability to change it

274 Ohis magic, out of 5 billion people there are more than 3 billion who practkrevtingly andconsciously,
and bewitch the police and the psychiatrists so that they silence the lucidO

2750nqndatory attitudes of the masses that at certain times of the day or night leave through cracks in their
milieuO

276 Ghe service that you can do me isbmlievethat the earth is a huge fake theatre, a small Castle of black
magic that the fools do not want to see and that the scoundrel insiders conceal as much as they canO

2T OToreceive a letter from Artaud is to alwahave the @choice@ between taking oneOs place, as a being of
language, amongst his enemies, or turning into a OsoulO and occupying a point on a planetary telepathic network
dedicated to his defence, in support of his protest against the Other.O
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Instead they inattentively observe the criragainst those who oppose this forgetfuln@$e

potential new space offered by technology is repeatedly occupiedcanpartmentalised
fragments of selexpression that reiterate the general impressiomdbsure.Benjamin, in
consonance with ArtaudOs hypothesis of Osocial amnesia,0 characterises the moderi
experience by the forgetfulness of the shock, in which most daily impressions are perceived
in such a haste that they are unfit to constitute a peferience (Benjamillotifs 163).

However differently, Artaud and Benjamin both express the idea that the mass
phenomenon precipitates an adjustment of reality, in which magic is assigned the role of the
medium. Benjamin relates this to an assessmenteafetimnants of magicaéligious rites in
modern forms of ritual. In his article on photography, he identifies the passage of magical
values from traditional beliefs to the products of technology. The technological apparatus
explores the space where magised to dwell, the aspects of reality that were mystified but
that have remained unconsciously present. Like photography, film creates a state of
fascination in relation to this new awareness, that is to the presentation of unknown aspects of
reality that @ brought closer, Ospatially and humanBud magic is also present in the
processes that stand between the potential of the masses and their accomplisheents. T
of the FYhrer, Benjamin reminds us, is embedded in ritual values, through wigcmases
appreciate mass movements as an aesthetic experience. It is as if magic is playing a trick,
while any potentially positive consciousness is caught up in a manipulative process that limits

the subjectOs development.

Artaud speaks of a OtrickO in thigio of practices of enchantment, one that initially
concerns the writer. In OLettre sur LautrZar@bhe describes the process in which Ducasse
is assaulted bynauvais esprit§Oevil spiritsOYhe writerOs process of production, within the
Ounused unceaious,O is subject to this trick, which succeeds in attributing the writerOs work
to the general consciousness. Artaud reproduces the spiritsO €paécie suis ce gZnie qui
inspire ta conscience, et cOest moi qui Zcris tes poemes en toi, avanmfwugiG’®
(luvres XIV 192). The writer is thus reduced to a mere instrument of the conforming forces,
in a process that prevents him from expressing his individuality. As mentioned above, this
trick ultimately leads téhedisappearance of the writer.

The operation of the trick, in the case of Ducasse, is achieved through the use of

names. According to Artaud, LautrZamont is, in relation to Ducasse, Oune manisre

28 (put | amthe genius that inspires your conscience, and it is | who writes your poems in you, before you and
better than youO
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dOindZfinissable assassin@uvres XIV 35). Because the name elevates Ducasse above his
original self, it opens up a space within which the spirits can insert themselves and perform
their bewitchmentAs mentioned above, Benjamin proposes in the essay OOn Language as
Such and on the Language of MenO that the magic feature of language liebilityit$o
communicate the spirit of things. As far as human beings are concerned, this takes place
through the act of naming, which bears a trace of the divine powers of men. On the one hand,
this suggests that in the execution of a reminiscent divineipman can convey his specific

and definitive essence, part of the highest expression of his humanity. On the other hand, it
advances the idea that human beings are capable of expressing the spiritual essence of things
N at least those thegnter into cormunication withN as well as that this process takes
place through denomination. It is through naming that the magic of communication is

performed.

ArtaudOs reference to the mistake made by Ducasse in taking up the name of
LautrZamont can be inserted iritds same logic. If the name is the portent of the magic
powers of language within human acts, as well as the expression of the essences of things, in
this case the human essence, DucasseOs change of name could not but entertain a connectic
with his essece, as well as with the magic powers enacted in the process of naming. Even if,
in ArtaudOs writings, the reference to the notion of name is not easily traceable, it certainly
profits from an approximation with the idea of a transformative act, connectledthe
essence of the thing denominated. Throughout his work, Artaud undergoes transformations
which he expresses through the adoption of different natwesjdle-M™mdeing the best
known. Names occupy the threshold between finite and infinite lareguhg liminal space
between the material world and the spiritual.

The trick concerning the masses is a process that normalises the extraordinary aspects
of life. It is experienced collectively, consciously or unconsciously, and operates on different
levels, openly but also surreptitiously, at times giving the impression of a deception that
diverts thought and consciousness from their original course. In ArtaudOs text, the
intermingling of OtraditionalO magical fordésincarnated, for instance, in tmeonkeys of
the RamayanaN, with a current form of enchantment points to the longevity of, and
association between, these configurations in his understanding. It is as if the same maleficent
attitude had engaged in acts of enchantment through the cenassesiing different forms

every time. In the current case Artaud identifies a bourgeois mode of thinking, as if

279 Oa form of indefinable assassinO
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expressing the extent to which this class represents the root of many social problems. Here

Artaud poposes a vague connection witmasm.

In a 1947 letter to Breton, however, Artaud questions the very notion of magic,
pointing to his particular uterstanding of it. He statesi @0y a pas dOoccultisme et pas de
magie, pas de science obscure, pas de secret cachZ, pas de vZritZ irrZ2 &7, anai
|Geffarante dissimulation psychologique de tous les tartuffes de IQinfamie boudf§eoiseO
(i uvres1211). This perhaps surprising testimony to the absence of magic comes, however,
with the affirmation that acts of bewitchment take place continuowughin civilised and
bourgeois society. ArtaudOs is a refusal to frame his beliefs in traditional structures of
thought, in the context of the defence of a singular dimension of incantation. That is: Ode la
nature et des choses jOai mon idZe personnallk me ressemble en rien ~ celle de qui que
ce soit et je nOadmets pas que des civilisations, des ndtisneligions et des cultures
viennent mOemmerder avec leurs conceptf8h§Ouvres 1208). While the refusal to
conform to established forms of kmedge and culture is ArtaudOs act of autonomous
Oalienation,O his finding of the high penetration of enchanting practices signals the constant
struggle within his thought. The variety of figures through which magical practices are
realised points to ArtalOs dynamic understanding of the sphere of magic: while the
conforming tendencies remain unaltered in their character despite different temporal
registers, their appearance can change according to social configurations.

Benjamin and ArtaudOs approachethéonotion of magic in the texts explored here
point to the emergence of an understanding of the collective dimension of experience,
particularly in terms of the masses, as an important aspect of their search for elements
capable of revealing the true @volutionary facets of realitfs=rom being the indeterminate,
disorganised human element of the city, one that is courted by the surrealists and Benjamin
alike, the masses become the actors and the subjects of a variety of social techniques, and
attain renarkable political importancédt could be said that it is only when the reproduction
of certain notions reaches the level of a general worldview that a conglomerate of individuals
becomes a mass. This process is engendered, according to Benjamin,antéxé af the
shattering of the experience of authenticity related to the work of art. While the quality of
presence is depreciated, the reproduction of objects allows for the establishment of a

280 3here is no occultism and no magic, no obscure science, no hidden secret, no unrevealed tratk, ibut th
the frightening psychological dissimulation of all the hypocrites of bourgeois infamyO

281 (pf nature and things | have my own idea, and it does not resemble that of ‘anyone else. | will not allow
civilisations, nations, religions or cultures come arg$ me off with their conceptionsO
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generalised perception of proximity, both Ospatially and hiy@aspeaking. The desire for
homogeneity, so important in ArtaudOs account of the processes engendered by general
consciousness, motivates the will to suppress extraordinary minds and their perceptive ideas.
This process is akin to the imposition of a malising veil that paints existing social

structures as immutable.

The question that remains open, in both ArtaudOs and BenjaminOs account, is the form
that this soughafter transformation should take. For Artaud, it concerns the content known
by theextraordinary consciousness, the truth that the masses make so much effort to erase.
Artaud gives a clue to his understanding of this aspect in the notion of body. More precisely,
the transformation is related to the moment when OlOarchitecture de |Ga@mefaite?
(luvres XIV 158). In the writings of Benjamin, the nature of change is related to an
exploration of the dimension of images, in a way that enables the reconstruction, following
the decay of traditional experience, of OsyntheticO and aeftineis of living,taking into

account bodies as important residues of social processes.

282 Qhe architecture of man will be-truiltO
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5. EXPERIENCE
The discovery of the unconscious dimension of psychic life by Freud, and his

inclusion of this dimension in a general understanding of human natoreseated a rupture

in philosophical tradition, one that affected the conception of experience. The traditional
notion of experience derived from these trends, discussed in the sections below, consists of
the general idea that human beings, eitheoughthe senses or the intellet or, most

likely, through a straigfdorward combination of the twd\, are able to formulate a
satisfactory understanding of themselves and the wBddfrom being the first to bring to

light aspects of personality that shake this understanding, Freud popularised a conception of
the self divided within itself, a conception that, albeit not without a good deal of
simplification, captured the public imiagtion.Owning as much to the expansion of printing

as to FreudOs teaching style, this understanding changed the notional foundations of modern

experience.

If the concept of the unconscious represented the almost complete inaccessibility of a
part of thehuman personality, it also pointed to the larger, unexploited aspects of psychic
life. FreudOs followers and contemporaries envisioned the unconscious dimension with both
suspicion and wondegurrealist explorations tried to give consistency to the swouns as
part of an experience with as many connection points with the imagination as with reality,
particularly the realitto-come concerned with revolutionary action. Artaudjrarorrigible
surrealist, assumed the task of investigating the spiriplare from the point of view of
fury, that is, of the intensities to be found within the self. Through the questioning of the
notions of flesh and thought, Artaud followed the path of separation, or Ocette puissance de
dZtachement qui traverse la Vi&JDumouliZ Artaud 12), to its logical conclusion in

experimental forms of experience, in which writing had a prominent place.

Benjamin, from his first published writings, addresses the notion of experience while
pointing to different facets of the crisis helieved to be underway. His vision of experience
as a gospel, transmitted by the adult, and curtailing the youthOs development, marks the
beginning of his tendency to oppogkin, fully conscious, individual experiences against
nonapprehensible, spiriised and noiselfaware ones. To some extent, language is the
model he uses for experience, citing its mediating role between the human, material

dimension of life and the divine, mystical one. Benjamin envisions through surrealism an

83 3his power ofdetachmentraversing lifeO
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integration of thes dimensions, seeing the movement as proposing not just artistic forms, but

also a form of experience, that of intoxication.

Through the exploration of the magic or mystical dimension of life, Artaud and
Benjamin investigate and define a form of expereéenhat not only elaborates a radical
reading of the conditions of living in modernity, but also outlines the different forms taken by
experience following the crisis of traditional definitions precipitated by the work of Freud. In
the first texts approael in this chapter, BenjaminO&xperience® (1913) and OOn the
Programof the Coming Philosopty (1918), and a selection of ArtaudOs writings and letters
from the period between 1921 and 1928gether withOCorrespondence with Jacques
RiviereO (1924), the limitations and discontinuities of experience are thematised in different
contexts, while the sense of impossibility of a traditional understanding of experience
emerges. Artaud and Benjamin envision, tigio a combination of forms of communion and
solitude, represented by language or writing and religious or spiritual transcendence, the
possibility of both dramatising and gaining distance from their negative diagnosis of

contemporary forms of living.

In a second section, the relationship between language and experience is explored
through ArtaudOs texts from the surrealist peti@)mbilic des LimbesidLe PeseNerfs
both from 1925, andhe later OFragments dOun Journal dOEnferO (1927), together with
BenjaminOs essays from the thirties, ODoctrine of the SimilarO (1933) and ORrabkems
Sociology of Language: OverviewO (1935). Language appears as related to an OoriginalO
sphere, in which both the fragmented and decayed forms of experience aretgxplough
the idea of the trace. In this section, the fundamental distance separatwgtitings of
Artaud and Benjamifecomes evident: while the French authorOs perspective is of a tragic
nature, that of the irrevocable separation of being, inioeldad which all union is artificial,
even if longed for, the German critic departs from the diagnosis of breaks and changes in
modern experience to aim for a hermeneutic restoration of an interpretation that combines the

continuation and discontinuatioretween past and present forms.

If the distance between Artaud and Benjamin is not a complete alienation, this is
partially due to both having attempted to create new forms of consistency from their analyses
of the thresholds of experience, a theme exglan the third section of this chapter. Here
BenjaminOs famous essays on experience from the thirties, OExperience and PovertyO (1932
and OThe Storyteller: Reflections on the Works of Nikolai LeskovO (1936) are analysed,
together with ArtaudOs ONouvellettre sur MoiMeme,O OPosition de la ChairO and
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OManifeste en Langage Cj@pnce again all from 1925. The emergence of OsyntheticO forms
of experiencd\ after theGreeksunthetikos, based oruntithenai Qo place togethéN are a
positive aspect in the writings of Benjamin and Artaud, a-pigiht of their attempts to
overcome the dark forces of change. Although traditional forms of experience may no longer
be experienceable, and the dissolution in understanding of thanghthe self may have
reached a point of no return, new conditions for experience are being slowly and tentatively
constructed. Artaud and Benjamin testify to radically different, but essentially connected,

forms of this construction.

5.1. Experience: A Short Review

According to Paul FoulquiZ ibictionnaire de la Langue Philosophique (1962), two
word-groups derived from the Gregekira (Oattempt, trial®ave developed into the notion
of experience. One of them, relatedetapeiria (OexperienceO), designates Ola donnZ du fait
brut®® (FoulquiZ 255). As opposed tpistemé (OscienceO), it is used to signify an activity
that takes its inspiration apres ['expérience (Ofrom experienceQ), that is, a vulgar or
immediate practice that has not undergone methodical control. The second is linked to the
Latin experientia andexperiri, meaning Othe act of experiencing.O The first wengkiria,
was commonly used to refer ioe medical professioN as inSextus Empiricus (Sextus the
Doctor)N because their practice takes place through immediate contact with the patient. Still
impregnated with its medical context, the term has a negative connotation in the work of
rationalist philosophers such as Leibniz. He wroteMonadologie (1714): Oles hommes
agissent comme les betes E ressemblant aux mZdecins empiriques, qui ont une simple
pratique sans thZor@®Leibniz qdt. in FoulquiZ 255)ts full philosophical use, however,
comprses a much larger field.

Kant, in a derivation from the above usage, describes empirical experience as related
to knowledge coming from the sensestha abovementionedCritique of Pure Reason, he
stateghat the faculty of cognition is awakened Obymaeaf objects which affect our senses,
and partly of themselves produce representations, partly rouse our powers of understanding
into activityO (43)The pure elements of knowledge are those in which the representation, in
the absence of the object,irmlependent fronsensations. The notion of experience is here

24 Othe crude facts givenO
25 Omen act like animals ... resembling empirical physicians whose practice is simple and without theoryO
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based on a scientific description of reality, one that Benjamin criticises in an article in 1918,

as detailed below.

Unlike KantOs view, empiricism as a philosoph doctrine proposes that all
knowledge is acquired through experience (FoulquiZ ZB6)this concern,tiopposedoth
rationalism and idealism. Some of its trends contend that experience is the basis of all
knowledge. The scientificaliyescribed reality appears as an ideal in ¢bistext, one that is
explored through the inductive method. The philosophical principles, therefore, are
conditioned by experience, and sensations, unlike in Kant, should not be absent from them. In
an approximation with Leibniz, rational or metaphysigapeicism attempts a conjunction
of sensation and reason, including the consideration of intuition and God, that is, mystical
experience. Henri BergsonOs belief in the significance of immediate experience for an
appropriate understanding of reality carsben as part of this trend. AccordiogBergsonn
La PensZe et le Mouvemgd©34), un empirisme vra{Ca true empiricismO) attempts at
Oapprofondir la vie, et, par une especaud€ulitation spirituelledOen sentir palpiter I0%.me; et
cet empirisme esalvraie mZtaphysiqu&é(qdt. in FoulquiZ 257).

Here one can observe signs of the drifting from a scieneated definition of
empeiriatowards a larger field oéxperience. In this context, it is neither sensations, nor
rational intelligence, taken insalation, that explain experience. In a sense, this notion
expresses Oun commerce de |Oesprit avec les eH¢&=der qdt. in FoulquiZ 257), one
that is not contained in either empiricism or idealism. If both these trends agree on the fact
that experiene is organised by reason, they disagree in terms of the origins of this reason,
which for one of them emerges from sensuous experience, while for the other from a rational
structure that prexists it. From this scenario one more trend is worthy of coraida, that
of nominalism, according to which knowledge of reality is organised and coordinated, by
reason, into a system of statements that constitutes language. In its simplest form, philosophy

assumes the role of a grammar of knowledge and science.

The second series of words derived from the Greeka are related to the Latin
experientia. According to Kirchner et al. inWSrterbuch der Philosophischen Begriffe
(ODictionary of Philosophical Terms}X998), this word first appeared in the work of
Paracelsus. Usually related to savoirfaire acquired through practice, this notion
corresponds to the Germé&mfahrung of which Kant, Freud and Benjamin make use. This

286 Oto deepen life, and, through a kind of spiritual auscultation, to feel the soul pulsating; this empiricism is the
true metaphysicsO

%7 Oa trade between the spirit and thingsO
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sense is present in the approachestimeed above, its distinctive character being a more
transcendental usage. That is, one can possess experience and be experienced, in the sense
experientia without having experienced a specific thing, in the same sense that having
sensuous experiencdees not necessarily mean acquiring an experience. According to Kant,
Qhough all our knowledge begins with experience, it by no means follows that all rises out of
experienceO (43)

If this form of experience cannot be identified with empirical knowledgis also
true that the Latirexperientiabranched into a multiplicity of terms related to the notion of
experiment. In this context, experience is an active means of instruction, one that is
provoked, most commonly, in the attempt at the testing ofpothesis: an observation
becomes an experience, for instance, once it has undergone comparison and control (FoulquiZ
259). The terms OexperimentalO and OexperimentationO are related to this sense, at the sar
time as different types of mental operatiomether rational or not, are assigned the name of
experience when they make use of evidence that is analogous to the direct intuition of things.
This is the case, for instance, in a logical experience, as well as metaphysical or mathematical
one.In a defintion that is both cognitive and affective, to experience means to engage in an
experiment with things, usually in a personal splfersuch as to experience solitulle and
to know them through experience. This use is similar to the Gelmelnenand theFrench
Zprouver(FoulquiZ 26]

One common element can be identified in the different terms derived from
experientia that of processual duration. While the uses rooteiripeiriakeep the sense of
immediateness, of relatively new and unprocessed penspr data, the notions springing
from experiri and experientiainvolve transformation. As Jean Wahl suggestdraitZ de
MZtaphysiqu&1953), with reference to the Greek origins of the notion of experience, one
can observe Oune sorte de dialectiques des changements memes de la signification du
termeQexpzenceO: ce quidabordtait routine ensuite devint ce qui devait libZrer IDhomme
de la routine®®® (Wahl qdt. in FoulquiZ 258 That is, the notion that evokes the given facts
of life is the same one that, in an interesting twist, also evokes what is not given: the

transcendental and transformative dimensions of experience.

Barbara Cassin, iMocabulaire EuropZen des Philosig$(2004), relates the French

word expZriencdo the Latinexperientia,but also to a constellation derived from the root

288 Ga form of dialectics in the very changes suffered by the meaning of mefle)gperiencec'): that which first
meant routine then became that which was supposed to free man from routineO
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per-, which means Oquelque chose conier de IOavant, pZnZ@#f° (436). This
constellation includepericulum(Otest, riskOpgritus (Oskilful, expertO) amras(OlimitO).

Cassin states: Ole mot connote ainsi ~ la fois une percZe et une avancZe en soi et dans I
monde, un gain de connaissance et [OhabilitZ cumulZe dOuR’aetBEOThe concepts of

risk and limit express an jportant connotation of experience, one that is expressed by
Foucault when he describes literary experience as the Ocrossing of a field,O the transgressior
of limits that imposes a change on both author and reader. Referring to the relationship with
experieice in a book, Foucaultefines the term a@uelque chose que 10on fait tout ~ fait

seul, mais que 1Oon ne peut faire pleinement que dans la mesure oe elle Zchappera " la pure
subjectivitZ et o» dOautres pourront, je ne dis pas la reprendre exacterigedt) mains la

croiser et la retraverséf®(60). Here the features of subjective engagement and collective

availability appear combined in the notion of experience.

Cassin (436) distinguishes two forms of experiemogaZrience intZrieuréinterior
experienceQ), related to the German t&meben and expZrience comme connaissance
(Oexperience as knowledgeO), associatedBrfithrung?®? The first of these combines the
senses of experimenting with life, the experience of oneself and l#t®nship between
personal experience and morals. In the second, experience is a form of construction and
knowledge, as well as the correlated issue of the relationship between subject and object.
Under the entry foErlebenin the same vocabulary liBt a section edited by Natalie Depraz
N, this distinction is briefly historicised. From the classics to German idediidahenis
characterised through the trait of immediacy and passivity that designate the simple fact of
living. The usual translations mtFrench, however, express the notion of experience more
than that of life. As Depraz states, Odas war ein ErlebnisO becomes OcOZtait une expZrien
(marquante),O while the latter sentence would be translated back quite differently, appealing
to the notiorof Erfahrung That is: OlOallemand fait immZdiatement reference ~ un processus
cognitive, meme ZlZmentaireetvas erfahren apprendre quelque chose, meme par- oue
dire)3 (Cassin 370).

289 something like Ogo ahead, enterOO

299 Othe word denotes at times a breakthrough and a step forward into oneself and the world, a gaining of
knowledge and the accumulated skill of learningO

291 Harexperience is something that one does quite alone, but that one cannot do fully without it escaping pure
subjectivity, and without others being able to, | do not say resume exactly, but at least crosgesslit@

292\While Erlebenis related to the verleben meaning to live and being alivErfahrungrefers to the verb
fahren which has in its origins, and, retains today, the meaning of traveling and roaming.

293 Othe German language immediately refers to a cognitive, even elementary @ivees®ifahrento learn
something, even from hearsay)O
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The untranslatable aspect of experience, in this case, points tadgesidesla vie sur
ellememe®* (Cassin 369), one that assumes a distinguished fofahrung: it concerns
not only lived experience, but the process of having learned and earned a significative
experienceErleben becomes, in the nineteenth centuryuadamental concept in the theory
of knowledge, and its use as Othe simple fact of livingO loses strength in favour of a notion of
Ointeriority,O particularly within phenomenology. This is the context evoked above, in which
the differentiation betweefrleben andErfahrung becomes prominent. The first continues to
describe a state more than an action, and is characterised by the reflexivity of personal
experience; the second is related to a process of learning and transformation, one that
frequently expressethe inclusion into a community. The sense of experience, in its everyday
usage, charts a course between these two different connotations. The Frenrapdeunce
and the English wordxperience, while they carry and express within them the exploratory

termexperientia, do not express these two senses simultaneously.

FreudOs thought, occupied as it was with understanding Oinner lifeO and its
interdependence with the Ooutside world,O presupposes a notion of experience derived from
unconscious dynamicsRotstein and Bastos, in the essay OThe Freudian Conception of
ExperienceO (2011), reconstruct different moments on the Freudian trajectory of discussions
around experience, although the notion is not highlighted as a specific theme in his work.
Through dscussion of the principles of pleasure and reality, Freud suggests that humans
access reality as part of the search to appease a drive or satisfy a desire. The interest in
knowledge is therefore not a primordial one. However, in humanityOs quest factaitisf
reality must be constantly accessed and checked, otherwise the knowledge produced by it
may be merely speculative, or even hallucinatory, without Orecurrence to experience.O Freud
characterises religion and philosophy as this type of knowledgep@mukes them to the
sciences, which attempt to apprehend objective connections from material reality (Rotstein
and Bastos 374). Experience, as approached here in the sense of access to reality, plays &
fundamental role in the acquisition of knowledge, ibig secondary to the internal impulses.

That is, if we turn to the world Oin order to experience, we do so while expecting to find
among its objects the one that is missing in us, the one that will bring us satisfdttionO
(Rotstein and Bastos 374).

294 Han excess of life over itselfO

2% 0a fim de experiencld, Z porque esperamos encontrar entre seus objetos aquele que nos falta e cuja
obtene<o traria satisfae<0O
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Thenotion of experience that can be surmised from FreudOs principles of pleasure and
reality is one motivated by the search for something absent. This something, according to
FreudOs early description of the psychic system, is to be found in Oexteterityadetial
world. At the same time, as Rotstein and Bastos (374) suggest, the psychoanalytic form of
research is one that goes beyond sensory experience, since its ultimate object of study, the
unconscious, can only be described as being Oout therdeeQDexterior facetO of traditional
sensitivity and also logicality. FreudOs attempt to provide scientific basis for this form of
research borrowed the empirical fundaments of the science of the time, which was largely
influenced by the philosophy of Karthe French physician Claude Bernard and the Austrian
philosopher Ernst Mach proposed an influential incorporation of Kantian notions into general
definitions of science, to which Freud and a whole generation of psychiatrists subscribed
(Rotstein and Bastd75).

KantOs postulate that experience is a product of both the senses and of understanding
culminates in the conception, presented by the abwmtioned authors, that scientific
investigation rests on experience. Experience is defined am@thestual activity that seeks
knowledge of things through a determinate orientation of the phenomena and th&°factsO
(Rotstein and Bastos 375). It is the result of the submission of sensory data to the rules of
understanding. This use also denotes titaaOs efforts to distance scientific activity from
the negative connotations of empiricism mentioned above in relation to medicine, that is, of a
practice without theoretical basis. To be based on experience means that science is, on the
one hand, exparental, in the sense that its knowledge takes reality and the senses, rather
than abstract ideas, as its starting point, and, on the other hand, that it is intellectual, since the
sensory data is submitted to reason, and this leads to the hypothesema@pkpthat are

then shared amongst the scientific community.

While this form of Oexperimental reasoningO gives an account of experience as one
element in a mode of investigation, it does not explore the notion of experience at the basis of
FreudOs petice, that is the experienteat underlies and is referred to in his clinical practice.

The clinical setting of psychoanalysis suggests that the OanalyticO experience does not
correspond to the scientific one, above @tduse the subject afvestigaton, the person

being analysed, also performs the experience, preventing the complete control of
manifestations taking place in such a setting (Rotstein and Bastos 378). There are, therefore,

2% Oa atividade intelectual que busca o conhecimento das coisas atravZs de uma determinada ordenas«o dos
fen™menos e dos falos
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at least two notions of experience in Freudian thought, onectaetific one, that describes
experience as a means of achieving knowledge and another that is inseparable from the
psychoanalytic technique, that is, an experience produced at the same time that it is
investigated. A third notion of experience can beeaddderived directly from FreudOs
conceptualisation of psychical liferesented in the first chapteirthis work

The unconscious being the Otrue psychalityO (Freu®reams607), the subjectOs
experience is fundamentally based on it. Howevecatgents are filtered by the conscious
and preconscious systems. This implies that oneOs experience is permeated by the unknown
not only in the sense that the unconscious appears, transfigured, in dreams, daydreams, jokes
and other formations, but alsotime extent to which oneOs motivations are, for the most part,
not evident to oneself. In relation to day dreams, Freud suggests that they do not leave the
impression of Oan actual experienceO on the subject, since, unlike dreams, the thoughts they
expressare not transformed into sensory imagd3reéms 537). This suggests that
unconscious formations only form part of experience in particular cases, of which dreams, if
they are remembered, are one. They allow one to see from the perspective of primigive way
of looking at things, promoting a contact with traces of experiences that form Othe core of our
being.O These ancient elements, being unconscious and therefore primal to the formation of
conscious thought, can neither be destroyed nor inhibited. Thegirrexhthe basis of life
without ever touching consciousness, despite the latterOs continuous attempts to conceal therr

and prevent their emergence.

Freud proposes a problematic notion of experience: the approaches mentioned above
identify it neither withthe immediateness of consciousness and lived reality, nor with the
transcendental knowledge acquired over time. It should be remembered, however, that Freud
considered inner reality to be as inaccessible as external reality. Through this assertion, as
mentoned above, Freud intended to restore the antithesis between conscious life and dream
life to Olegitimate proportions,O stating that they deasitequal in relation to the access one
has to them. Knowledge of the unconscious is derived through dsecawithin a dialogic
process. What takes place, as suggested by MBsweg37), is not the apprehension of an
abstract truth, but the display of the process of discovering a possible truth. Freud proposes a
new form of knowledge that differs from estahkd science, and relies on a dialogical
process rather than an objective one. This takes plaparailel with his defence of the
scientific aspects of psychoanalysis. The experience that emerges from FreudOs theory is that
of a suspension of certaintgf the permeation of known and unknown aspects into oneOs
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personality, of a knowledge of oneself and the world that takes place on different levels and
never definitvely. This can occur in a troublirag well as a clarifying context.

From the notion ofexperience suggested by FreudOs theory, to the philosophical
approaches derived from the Greek tgreira, the word for trial and essay, the sense of an
open and continuous attempt to be part of the Oliveliness of life itselfO has remained present.
The digussion of experience emerged together with questioning of the meaning of life, and
whether this resides in the fact of living and staying alive, in the face of all known and
unknown threats, or in a specific form of action, more keenly subject to tlseofiskssation
and transfiguration of life than ordinary activity? The answers that this work attempts to
extract from the writings of Artaud and Benjamin make use of both extinct and current usages

of the term experience.

5.2. Undesirable Wisdom

BenjaminOs occupation with the notion of experience appears to have started very
early. In the short essay OErfahrun@®eriencgd1913) he addresses the theme from the
point of view of the admonishing and limiting function the notion exercises overgyou
people. It is because of their focus on experiencing virtually OeverythingO that adults
disregard juvenile values as transitory and inconsequential. The context in which the essay
was written, as mentioned above, is that of BenjaminOs engagement is kvivatn today
asDie Deutsche Jugendbeweguf@the German Youth MovementO). From when he was a
secondary school student in Berlin, Benjamin published short essays in the pebedical
Anfang(OThe BeginningO), run by student members of the movemeatdifsgcto Howard
Eiland (2), he dedicated his last two years of secondary school and the following two years of
university to student activism, an engagement that culminated in his assuming the presidency
of the Berlin UniversityFreie Studentenschaf®lmiependent Student AssociationO) in 1914,

a post he held until the outbreak of the war.

At the time, Benjamin, particularly in his essays, took it as his mission Oto restore
people to their youth.O Youth hemeans, according to Eilancth® capacity for xperience
that exceeds the rational framework of life, is readiness for a Qlyad@a way of seeing0O
(4). For Osborne and Charle8enjaminOs concern with delineating an immediate and
metaphysical experience of the spirit, filtered through the cultdesls of the Youth
Movement, Ocontrasts the empty, spiritle@eigtioseh and unartistic OexperiencesO
accumulated over a life merely livékdrough prleb{ with that privileged kind of experience
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which is filled with spiritual content through its enihgr contact with the dreams of youth.O
The short essay OExperieanalysed below, is exemplary of BenjaminOs categorical
opposition to an OemptyO notion of experience imposed on youth. However, it is igehe lon
and more philosophicaDProgram der Kommenden Philosophi@@n (the Program of the
Coming Philosoph§), written in 1918, that Benjamin provides a deeper expression of his
early approach to experience. This section will address these two texts in order to give an
account of thispproach, the seeds of which were further cultivated in his later texts.

The short aitle OExperienceO was publisire®er Anfangin October 1913, under
the pseudonym OArdor.O It was, in fact, BenjaminOs last contribution to the journal organised
by the Youth Student Movement at the University of Freiburg, where he spent the summer
semesters of 1912 and 1913. OExperiencef ayith the following lines: @lour struggle
for responsibility, we battle someone who is masked. The mask of the adult © calle
Oexperiend®0 (Benjamiearly 116). The phrase Ostruggle for responsibilityO is characteristic
of the tone used by the movement, which is also preoccupied with the notilen Geist
(Othe spiritO). BenjaminOs use of the term OawakeningO in rejatith i® informative in
this context: it denotes the reform of consciousness capable of bringing the rising generation
to the point where it can achieve its mission of transforming society. The starting point, and

perhaps the most relevant aspect of titsiesformation, is within young people themselves.

As Eiland (9) points out, in BenjaminOs early writings, youth has an Oinevitable
dissonantO sense of itself, one that is expressed through the communion and solitude required
by the movementOs precefiisat is, youth can only take itself seriously when it feels the
sense of a genuine community, defined as a collective of individual consciences, which in
turn can only be attained through the Odeepest solitudeO of each of its members. The sense ¢
respondility, therefore, constitutes part of the moral element of the youth movementOs
mission, that of transforming itself spiritually in order to achieve a community that can

undertake a larger transformation.

The adult, in this context, makes use of hispaged accumulated experience to
prevent the youth from engaging in a process of transformation. According to Benjamin, Oin
advance he devalues the years we will live, making them into a time of sweet youthful
pranks, of childish rapture before the long reety of serious lifeOFarly 116). In this
context, youth is envisioned as a Obrief nightO preceding the years of maturity. Benjamin
defines the latter as the time Oof compromise, impoverishment of ideas, and dpatlyyO (
1167). The experience of adbtod contains no more than the realisation of the
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meaninglessness of life and its brutality. It is precisely this feature, according to Benjamin,
that leads to the adultOs use of the term OexperienceO as his gospel: because he has not Ora
his eyesO tihe transcendent, experience becomes Othe warrant of lifeOs commE&ankyssO (
117).

In OExperieng®Benjamin commonly refers to the adult as Othe philistine,O in the
sense of narrowninded and antintellectual, a use that was also common amongst the
German romanticists. Key to his conception of the philistine is the absence of a spiritual life.
In comgrison, youth knows that Othere is truth,O and is faithful to it. Benjamin poses the
question of whether the elders are right about one thing, Onamely, that wéqienience
will be sorrowful and that only in the inexperienceable can we ground all ewarag
meaningOHarly 117). If this were so, he argudiée would be without solace: @éh of our
experiences has its content. We ourselves will give it content from out of ouCsfaitly
117). It is youthful experience that endows its own meaning, and not a future life or goal.
Error, in this context, is assigned the role of an aid to truth. According to Benjamin, the
philistine dismisses discoveries of yoully rejoicing in Oevery new meinglessness.O
Thereby Ohe reassures himself: spirit doeseadly existO Early 118). While the dreams of
youth are reminders of the call of the spirit, the philistine battles them: Ohe tells young people

of that gray, overwhelming experience and tesdhem to laugh at themselveE@rky 118).

BenjaminOs essay refutes the notion of experience in which the transforming and
spiritual aspects of the youth are disregarded by the older generations, and reaffirms precisely
these aspects as part of the tingportant mission of youth. By the end of OExperigiue
is suggesting an alternative approach to the notion expressed in his title, that is Oa different
experienceQOit is the most beautiful, most untouchable, most immediate, because it can
never bewithout spirit whilewe remain youngOEérly 118). The highlighted OweO in this
sentence is characteristic of the polarising tone of BenjaminOs essay. In a reference to
NietzscheOs Zarathustra, Benjamin states: Oalways one experiences only Badgdli8)(

He resumes the theme of deep personal experience being the basis for the transformation to
be achieved by youth. Above all, this OdifferentO experience relies on the notion of spirit. In
fact, Othe youth will experience spirit, and the less effelylé® attains to anything great, the

more he will encounter spirit everywhere in his wanderings and in every peEah1(8).

The spirit appears here not only as the medium, but also as the very content of experience. In
contrast, adulthood is espirtualised, referring to the spirit only to the extent that it allows it

as a form of nostalgia, diminishing youth as the time of OfoolishO dreams.
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Two distinct notions of experience had already emerged in BenjaminOs 1913 essay.
However, while one is defed and detailed, even if expressed as a negative, the other is only
touched upon, its full expression assigned to the future of current youth. Five years later,
Benjamin would propose a philosophical approach to the notion of experience, while
criticising KantOs philosophy as based on @saentO experiencEcholem describes the
context in which, around 1918, he and Benjamin discussed OOn the Program of the Coming
Philosophy,0 along with Hermann CohenQOs b@oks Theorie der ErfahrungOKantOs
Theory of ExperienceO). For Scholem, BenjaminOs text presents a notion of experience that
Oencompassed manOs intellectual and psychological connection with the world, which takes
place in the realms not yet penetrated by cognitiGni@n@ship73). The criticism of KantOs
categories and the attempt to supersede his notion of experience is evident. For Benjamin,
Kant had encouraged an inferior understanding of experience, one that he categorises, in his

essay, as being of the Olowest ordenidogophy101).

The essay OOn the Program of the Coming Philosomg@ins upublishedin
BenjaminOs lifetime. It ainag a Ophilosophy of the future,O and takes upon itself the task of
sorting out Owhich elements of the Kantian philosophy should be adoptezliléivated,
which should be reworked and which should be rejectedO (Berfpmhasophy102). This
goal is evidently based on recognition of the importance of KantOs philosophy, at the same
time as asserting its failings in regard to specific issueboAgh in a very different form
from the essay OExperier@the 1918 article also relies on criticism of a common usage of
the notion of experience, this time in the philosophical field, to launch the basis for a new

approach that would only take shapétia years to com@’

Benjamin approximates the philosophy of Kant with that of Plato: Oboth of these
philosophers share a confidence that the knowledge of which we can give the clearest
account will also be the most profound@ilosophy100). He identies a problem: Kantian
epistemology is based on a OlowO notion of reality. In his words, Othe reality with which, and
with the knowledge of which, Kant wanted to base knowledge on certainty and truth is a
reality of a low, perhaps the lowest, orddéPGilosophy100). This notion of reality comprises
the first element of BenjaminOs criticism of Kant. But the problem faced by KantOs
epistemology, according to Benjamin, was not only that of the lasting certainty of knowledge,
but also of the belief in the irggty of an experience that is ephemeral. Kant wanted to Otake

297 The following lines approach BenjaminOs article without going into the details of his criticism of Kant, which
would fall outside the purpose of this text.
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the principles of experienceO from the sciences, particularly mathematical physics. What is at
issue, Benjamin states, is Othe concept of the naked, primitiv@viselht experience,
which, for Kant, as a man who somehow shared the horizon of his time, seemed to be the
only experience giveN indeed, the only experience possiblé@hilosophy101). This
experiencein other words, is that of thekghtenment.

BenjaminOs objection to thisrm of experience is firstly that it is Ounique and
temporally limitedORhilosophy101). For Benjamin, it would be more appropriate to call it a
world view a view of the world that assigned a minimum of significance to knowledge
acquisition. He suggesthat this type of experience, Oreduced to a nadir,O was perhaps a
necessity of KantOs work: Oone can say that the very greatness of his work, his unique
radicalism, presupposed an experience which had almost no intrinsic value and which could
have attaine its (we may say) sad significances only through its certaiRtyi®gophy101).
Benjamin then proposes a Ocorrection,O in the terms mentioned above, to this notion of
experience, while evoking the restricting effect of it on Kantian thought. This tiorrec
consists in giving experience a Ohigher context,O one that illuminatesdkesbts he
identifies in the slightenment and beyond. That is:

It is obviously a matter of that same state of affairs that has often been
mentioned as the religious andtarical blindness of the Enlightenment, with
no recognition of the extent to which these features of the Enlightenment

pertain to the entire modern era. (Benjafmlosophyl01)

The Oreligious and historical blindnessO identified by Benjamin in thenmede
suggest a partial disclaimer of Kant, one that concerns the virtual absence of metaphysics in
his philosophy. Benjamin identifies a Ohigher contextO of experience that comprises the
possibility of a theory of being. He states that Othe notion efriexge held in the Kantian
age did not require metaphysic$ilosophy102). Benjamin thus assigns a historical cause
to the blindness of the era, while identifying in KantOs philosophy the Oprimitive elementsO of
an unproductive metaphysids which werein fact the philosopherOs criticism of the
Oweakness or hypocrisyO of his contemporriéisat ultimately separate knowledge Ofrom
the realm of experience in its full freedom and depRt@igqsophyl102). At the basis of this
separation are two ideas: K&s conception of knowledge as a relationship between subjects

and objects, and KantOs association between knowledge and human empirical consciousness.

Regarding the first of these, Benjamin suggests that the notion on which the

distinction of subject ahobject is based, that is the notion of Oan individual living ego which
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receives sensations by means of its senses and forms its ideas on the basis of themC
(Philosophy103), is no more than a mythology. He then lists other forms of Oepistemological
mythdogies,O such as primitive peoplesO identification with sacred plants and animals, to
highlight the content underlying them: that the everyday sensory and intellectual knowledge
of an epoch is very much an organised set of beliefs. In his own era Bergaeesrthe
clairvoyants and the insane as specimens of a claim to knowledge based on variant forms of

objectsubject relationships.

In relation to the second of the abawentioned problems, that of the connection of
human empirical consciousness with kiedge, Benjamin criticises the fact of experience
being the merebjectof knowledge in KantOs scheme, and Ospecifically of its psychological
branchO Rhilosophy 103). This critique is similar to that of the 1913 essay, in which
BenjaminOs envisioning diet significative and spiritual value of experience is ultimately
incompatible with it being the object of a form of consciousness, particularly a psychological
one. In 1918, Benjamin questions the extent to which Otrue experienceO can be related to
psychobgical consciousness. He proposes a rapprochement with the field of religion, and
through this, it could be argued, with transcendental experience. He presents this approach

from the point of view of the traditional link between philosophy and religion:

Philosophy is based upon the fact that the structure of experience lies within
the structure of knowledge and is to be developed from it. This experience,
then, also includes religion, as the true experience, in which neither god nor
man is object or subjecf experience but in which this experience depends on
pure knowledge as the quintessence of which philosophy alone can and must
think god. (BenjamirPhilosophyl104)

While in the first lines Benjamin reaffirms the scope of experience in KantOs theory as
developing from knowledge, he proposes, in the lines that follow, the inclusion of religion in
this field. Benjamin defends religion as the perfect example of pure knowlkdageo the
indiscernibility of object and subject in religious experience. Her®tmrectingO of KantOs
theory is visible in all its ambiguity: while the ultimate goal of the consideration of religion is
the improvement of the Kantian system in terms of the establishment of an OautonomousO
sphere of knowledge, in regard to the congegt subject and object, this inclusion also
allows the establishment of a new direction for this philosophy, that of Othinking god.O

Benjamin goes on in the article to repeat his plea for metaphysics, for its Ouniversal

power to tie all of experience mediately to the concept of God, through ide&@tidsophy
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104). Here, for the first time in the text, OGodO appears capitalised, as a philosophical concept
that allows Benjamin to unite the fields of Otrue experience,O pure knowledge and
metaphysics. BenjaminOs criticism of the Kantian notion of experiencehakesm here of

a claim for the inclusion not only of generatlgsignated religious experience, but also of the
realm of religion as a theological influence, that is, one that should occupy itself with the

study of the nature of God.

While theology isfor Benjamin, one missing aspect in KantOs theory, language is the
other. Just as Kant had to find the principles of experience in science, the Onew philosophy,O
according to Benjamin, will have to find a refereqpmnt from which to define its own
guiddines. This should take place through the relating of knowledge to language. Here
Benjamin evokes the philosopher Johann Georg Hamann, who he claims suggested this
connection during KantOs lifetim@hflosophy 107). HamannOs appeal to affection and
intuition would have a great influence on the authors of Shem und Dranghis ideas
reachedBenjaminOs generatioia the OcounteznlightenmentO thinkers. OOn Language as
Such ad on the Language of Merleady bears traces of HamannOs influence, patcular
in the relating of the human and the divine through words.

According to Benjamin, Oa concept of knowledge gained from reflection on the
linguistic nature of knowledge will create a corresponding concept of experience which will
also encompass realmsathKant failed to truly systematis¢Philosophy108). Of these
realms, the realm of religion is the foremost for Benjamin. His definition of language as a
dimension that keeps the remnants of a divine language alive, as mentioned above, is active
in this context. The new philosophy, Benjamin says, Oin its universal element would either
itself be designated as theology or would be superordinated to theology to the extent that it
contains historically philosophical elementé®hilosophy108). The referenceothistory,
here, is perhaps related to what Benjamin calls the Ohistorical point of viewO of primitive
peoplesO relationship with the cosmos. The question, for Benjamin, is of the relationship
between knowledge in general and knowledge of religion. Onigugiin considering
transcendental experience can the Kantian system advance. In the articleOs final lines,
Benjamin suggests a definition that summarises his criticism: Oexperience is the uniform and
continuous multiplicity of knowledge®H{ilosophy108). Here the concept of continuation
denotes the intention to regard human consciousness as more than empirical intervals of
awareness, and, perhaps, as mentioned above, as the overcoming of an experience that is

ephemeral.
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While arguing for the inclusion okligion and other realms into the Kantian system,
Benjamin criticises the OnakedO notion of experience that emerges from this theory of
knowledge, based as it is on an empirical notion of consciousness and a scientific notion of
reality. Benjamin sketchean alternative notion of experience that emerges from the
exploration of the relationship between knowledge and language, one that he argues exceeds
the Kantian system, through the consideration of those aspects of knowledge in which subject
and object arenot easily differentiated, such as religion, and in which physical reality, as

explained by the sciences, is extrapolated.

The notion of experience that emerges from the essays of Benjamin considered here is
above all a transcendental one, in the sémaset isrelated to a spiritual realm. This notitn
not particularly explored nor detailed in BenjaminOs pieces of criticism, but some aspects
would have a lasting presence in his later writings, including thecoimcidence of
experience angbsycholaical consciousness, the relative inaccessibility of its contents in
everyday life, and its connection to a notion of truth. Finally, the special relationship that the
notion of experience entertains with the field of language, touched upon in these early
writings, would remain a constant in BenjaminOs work, taking multifaceted forms, from

discussion of the written script to different approaches to the concept of the image.

5.3. The Separation

In Artauddswritings from the early twenties, a notion of experience can be sketched
It is composed of aspects of life that disrupt the order of thimgsigh enthusiastic uproar.
For instance, while reviewing various art exhibitions for the magaRemainin 1921,
Artaud designates the most important aspect of painting as the expression of the ideals of the
artist. If the object depicted is secondary, what gains prominence in painting is Otout ce qui, ~
travers le modele, peut stre dit de vie battante et trZpeartgoissZe ou IZnifiZ&@ uvres
32). Thissphere close to a tragic world view, punctuates the writings of Artaud throughout
his life. In connection with the issues of consciousness and unconsciousness in particular, it

occupies an important place imse of the first texts he published in the twenties.

In another article destined f&emain Artaud touches on the theme of consciousness

while discussing cubism. This form of art, he says, presents different states of consciousness

298 Gall that, which through the model, can be called a pounding and hectic, anxmmrsealedifeO
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as Oplans sZparZssans rapports® (I uvres 33). Cubist paintings offer a mosaic of
Osubconscious images,0 which follow an Oirrational disorder.O To Artaud, this form of
separation seems artificial, since it is based on an unsustainable exclusion. He asks: Oqui
admettrait selement des sensations dOun ordre purement intellectuel, qui ne devrait rien *
|Gapport des sens proprement dits, des nerfs, en un mot, eff’r{bus@es 33). Artaud
suggests that the different planes of consciousness are not accurately expressed in cubism,
and his belief in the interdependence of thought and feeling is the principle through which he

challenges the Onew art.O

In discussing the painting of Moese Kisling, Artaud proposes the idea of an image of
an experience impregnated with unconsciousrtéssdescribes this in the following terms:
Oceluici [Kisling] ne sOattache quO™ nous rendre la vie, vue de son angle le plus aigu, chargZe
d&iconscience profonde et de s@f5(1 uvres34). The unconscious, in this context, is
related to the possibility afnvisioning life as a continuous state of novelty, an act capable of
producing a new angle on reality. The unconscious is brought to light through the sensual
intensity of painting. It is also approached in terms of a reservoir of sense, that is, itsassume
a positive connotation that prefigures later surrealist writings of Artaud.

It is in the short texts concerned with the theatrical techniques of Charles Dullin, with
whose company Artaud was involved between 1921 and 1923, that a more elaborate
approachto consciousness takes form. Here consciousness is the domination of the
movements of the soul that is necessary for the creation of the means and the spirit of theatre.
In order to accomplish this creation, Artaud writes, Oil fallait constituer un rustitu
dOacteurs parfaitement disciplinZs, parfaitement au courant des exigences de leur mZtier,
parfaitementconscient®® (I uvres 35). The demand to consider the soul®s movements,
instead of merely figuring them, situates this activity as that of a passetbe opposite of a
belief in the soulOs OnaturalO expressive ability. For Artaud, it is through conscious hard work

that this movement becomes meaningful in theatre, providing it with increased significance.

ArtaudOs belief in the need for a depunatibhuman activities is made explicit in the

idea of theatre espoused here, that is, a theatre OoutsideO the text, a theatre in and of itsell

299 (yeparate and disconnected planesO

309 Gvho would only admit feelings of a purely intellectual order, which should owe nothing to the contribution
of the senses themselves, the nerves, in a word, in usO

301 Oee aimw render our lives, seen from thesh acute angle, charged with deep unconsciousness and senseO

302 Bit would be necessary to constitute a small kernel of actors, perfectly disciplined, perfectly aware of the
demands of their job, perfecttpnsciou®
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Q a se passerait comme dans la vie. Mais une vie dZcantZe, esse@fafsZevres36).

This form of life is mde explicit through the immediate feelings arising in the scene, a
Odirect theatreO in which Oplus loin que de jouer des ibyta un certain idZal du thZ%otre

qui rZsiderait dans la figuration dOune wieu au moment meme o+ elle se fabrigié

(I uvres36). The consciousness of the actor in relation to his or her expression is vital for the
theatrical endeavour, in which life, more than figured, is lived within the scene. The positive
status of consciousness in theatre, and the form of exprebatothis consciousness allows,

is in consonance with the forms of life conveyed in painting, particularly when the Onew artO

is not fully occupied with breaking away from conventions.

In the personal sphere, while 1922 was marked by d@aparticipatian plays with
DullinOs companytelier, he also suffered from extreme tiredness and frequent headaches
(Grossmarl uvres1714). In the letters and poems send by Artaud to GZnica Athanasiou
between 1922 and 1923, the discussion of consciousness, praigsddmnectedness to life,
acquires a more personal tone. Athanasiou and Artaud méelar, of which she was part
between 1920 and 1926, and soon began a romantic relationship. After his departure from the
group, she took part in many of his showsd @ahey remained linked until 1927. In a letter
written in July 1922, Artaud tells Athanasiou: Oil me semble que je suis sepaod deopre
corpg3® (I uvres52). He goes on to relate this situation both to the suffering caused him by
the absence of Athas@u, and to his own attempts to stop ingesting opium, which he had
consumed, since 1919, Opour lutter contre des Ztats de douleurs etrd®@sgoisses dont
je souffraisdepuis 10%o.ge de 19 EA€O uvres1712). Both situations resulted in a distancing

from physical reality that intensified fundamental spiritual issues for Artaud.

A year later, in July 1923, Artaud would detail this feeling of separation in another
letter to Athanasiou. He describes it as a sense of numbness, or Oun sentiment
dOengourdiement gZnZral et de faiblesse intense et qui serait en meme temps une
douleur®” (I uvres55). Despite the apparent abstract character of this feeling, Artaud urges

Athanasiou to consider Oque cela soit vrai, corresponde "~ quelque chose, soit aussi vrai

303 &rhis would happen as in life. But sndecanted, essentialised life.O

304 Gnuch more than playing texts, there is an ideal theatre that representsvadifet the same time that it is
producedO

30501 feel as though | am separated from my own bodyO
30¢ Qo fight against the states of wanderjmajn and anguish that | have suffered since the age of nineteenO
307 Ga feeling of general numbness and intense weakness that is, at the same time, a painO
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qu@ne douleur localisZe, ou un choc, la rencontre dOun ob8fqtle®res55). OAs true

agDa pain and a shock, this sensation dominates ArtaudOs preoccupations at the time. The idez
of an obstacle between Artaud and his own perception is central torigsern. While he
identifies feelings of torpor in many parts of his body, he asserts them to be part of the same

condition:

la meme sensation dOengourdissement, de sZparation-demeie chacun

de mes membres, de mes organes E et que lorsque je nteetgainOaie pas

le sentiment deMmE toucher moimeme mais de rencontrer un obstacle
conscient, que je me fasse la sensation dOetre un squelette sans peau ni chair,

ou plut™t un vide vivafit (I uvres55)

The feeling that a Oconscious obstacleO separatpsrbéption from his actions
brings Artaud unprecedented suffering, leading him to assert that he would exchange his
entire life for a few moments of peace: Oll nOest pas question ici de mA@Tipeends
enfin, une fois pour toutes, que je considere mi@ comme perdu€® (i uvres 56).
Dramatised in the epistolary exchange, ArtaudOs suffering lies Ooutside human reason.O He
proposes the consideration of suffering, which is responsible fortatisdOespritas a
defining and unique character of his experience. In Octb®28 he writes to Athanasiou:

CE la chose primordiale, la chose qui est la questionI8SENSITf de la souffranceTu me

parles toujours de ma vie, de guZrison future, mais comprend®idde de la souffranest

plus forte que 10idZe de la guZrison, 10idZe deda‘\ie uvres58). The idea that suffering,
through its sheer intensity, can superimposes itself on the idea of life, is part of a defining

element in ArtaudOs writings, thatouelty.
The only sense remaining in a suffering life is the search for a means to relieve the

ongoing pain. This search takes the form of an urge, preventing the emergence of any form
of thinking. There is no possibility of contemplation or passiviinga Artaud states: Omon

308 Othat this is true, this corresponds to something, it is as true as a localised pain, or a sheokindéer with
an obstacleO

39 OThe same sensation of numbness, of separation from myself from each of my limbs, my organs... and when
| touch myself | do not feel as though | am touchifgSELF but that of meeting a conscious obstacle, as | feel
like a sleleton without skin or flesh, or rather a living emptiness.O

319¢yrhis is not a question of medicine. You should understand, once and for all, that | consider my life to be
lost.O

311 OEthe primary issue, the issue that is at stake iSNMENSITY of sufferirg. You always talk to me about
my life, my future cure, but you should understand that the idea of suffering is stronger than the idea of healing,
than the idea of life.O
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corps tordu, mon corps coupZ, mon cerveau sciZ ne me donnent pas le temps d®attendreO
(i uvres58). Outside the reach of medicine, this state is not only chronic but also essentially
immutable. Throughout the correspondence, Artaud reminds Athanasiou that this condition is
not transitory, particularly not in relation to his personality traits. fencclaims: Oil aurait

fallu me conna’tre avant tout ceti§i uvres60), indicating that his state has a remote
origin, the understanding of which could make apparent contradictions fade away.

This excruciating scenario is-emacted, and launched toodéimer level, in the letters
exchanged between Artaud and the editotafNouvelle Revue Franeaig®\RF), Jacques
Riviere, between May 1923 and June 1924. As well as a correspondence, this wa§Artaud
first publication to reach a wide audience, nowadagewhn as OCorspondance avec
Jacques Riviere.dhis work first appeared in the abemeentioned literary journal, in the
September 1924 edition, under the titte OUne Correspon@atdbat time Artaud, twenty
six years old, was frequenting artistic ciglacting in cinema, and had published a collection
of poems entitledTric Trac du Ciel (1923). As the correspondence makes evident, he
harboured some hope for the literary society of that time, and valued the recognition he was
to receive from it. The coespondence began when Artaud sent some of his poems to the
magazine, of which Riviere was the editor. The poems were rejected, and the two exchanged
letters on the reasons for this. Artaud gives expression to his conceptions on writing and
thought while #empting to make his OcaseO to Rivisre.

The letters open with Artaud highlighting the fact he has not changed the poems
addressed to the NRF following their rejection due to their coming from the profound
incertitude of his thinking. He attests to higppiness when this incertitude is not
overwhelmed by the sense of absolute-aristence, from which he suffers from time to
time. He calls this noexistence Oune vZritable dZperdititdh@ uvres 70), and also
describes it in terms of a Ototal absencés@ated with this fact that Artaud cannot conceive
of Ocorrecting® his poems. The question he addresses to Riviere expresses this conviction:
OPensexous qudon puisse reconna’tre moins dOauthenticitZ littZraire et de pouvoir dOaction *
un poeme dZfectusx mais semZ des beautZs fortes quO” un poeme parfait mais sans grand
retentissement intZrieuf?€(i uvres70). Here the privileging of content over form, which

312 Omy twisted body, my cup body, my sawed brain do not afford me time to waitO
313 Gyou would have had to know me before all thisO
314 Oa real lossO

315 Mo you think that we can find less literary authenticity and power in a poem that is defective, but sown with
much beauty, than in a poem that is perfect, but with little internal resoi@nce?
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was present in ArtaudOs short essays on painting, takes on a more complex form in relation to

his process of creation.

The question that interests Artaud in the act of writing concerns not the form, but the
content and the possibility of its expression. Considering the inseparability of spiritual
products from the spirit itself, Artaud writes: @8 sOagit pas pour moi de rien moins que de
savoir si jOai ou non le droit de continuer ~ penser, en vers ou er*Prisefxes70). The
correspondence with Riviere allows Artaud to question of his own thought. He addresses
Riviere not as a confessor, hower, but as aguarantor (Kaufmann 100). Through this
dynamic, he attributes to his addressee the power to judge the validity of his writing, thought
and existence, these aspects being interdependent in his view. At the same time, he protests
his disregardor public opinion. The following excerpt from ArtaudOs letter &f fhuary
1924 points to this aspect, but also to something beyond it. According to Artaud, OjOai pour
me guZrir du jugement des autres toute la distance qui me sZpare #é(moides72).

While saying that his Omental confessionO was not an attempt to justify himself in the eyes of
Riviere, Artaud implies tht other peopleOs judgements gemerally a cause of harm,
following which he makes use of the distance that Oseparates himinegifi to heal.

This distance, understood in the usual way, could mean the difference between the
authorpersona and oneOs real self. In ArtaudOs writings, however, it points in other
directions. He seems to propose that his relationship with publicoapsanalogous to his
relationship with himself: a distance separates the two, and while this distance usually
signifies an obstacle, it might also serve as a provisional aid. Artaud submits himself to a
judgement that is equally or more severe thandhaublic opinion, so that the criteria for
accessing his work lies elsewher& €D je juge tres bien mon esprit, je ne peux juger les
productions de mon esprit que dans la mesure oe elles se confondent avec lui dans une espece

dOinconscience bienheure®e sera I mon critZriu@* (I uvres73).

The Oblissful unconsciousnessO in which the spirit merges with its productions is the
criteria for accessing his work that Artaud is searching for. While he does not possess these
criteria, the correspondence etsahis projection of it onto Riviere, who, through an act of
speech, could assure the validity and quality of ArtaudOs writing. On the question of his right

Metisa question, for me, of nothing less than knowing whether or not | have the right to continue thinking, in
verse or prose.O

317 &ro cure myself from the judgment of others | have all the distance that separates me from myself.O

38 OEif | judge my sjirit very well, | can only judge its productions while they merge with my spirit in some
kind of blissful unconsciousness. This will be my criterion.O
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to write, Artaud himself forges an answer in the fsusipt to the same letter: Oje suis un
hommequi a beaucoup souffert de IOesprit, et * ce titre jOaiitele parler®® (1 uvres74).

The right to write” tout prix, which is assured, does not guarantee any form of recognition.
ArtaudOs insistence on knowing the destiny of his poems throughout the corresplindence
that is, whether they will be published in the NRF orMottestifies to the value he attaches

to acknavledgement of his writing. Riviere assumes the position of the appeasing confidante,
by stating the uncertainty of all souls, as well as the difficulty intrinsic to all creation. Artaud
rejects his arguments, and continuously points to the singulariig ofam case, as well as to

the faulty analyses of his correspondent.

While the original rejection of ArtaudOs poems was explained as being because of the
lack of Oune unitZ suffisante dOimpres&diviere qtd. in Artaudi uvres71), the editorOs
appreaation of Artaud himself shifts during the course of the correspondence. In his letter of
25" March 1924, Rivisre recognises the faults in his adétuand describes it as Ocommes ¢
mZdecins qui prZteadt guZrir leurs patients enusént de les croiren niant I0ZtrangetZ de
leur cas, eres relasant de force dans la normal€@Riviere qtd. in Artaudl uvres75).

This does not prevent Riviere from continuously giving Artaud conciliatory advice, or from
comparing his and his correspondentOs spirituatiens. In the same letter, Riviere suggests

that the OerosionO of thought identified by Artaud might be due to Ola trop grande libertZ que
vous lui [* IOesprit] laisseZ&(Rivisre gtd. in Artaudl uvres76). This evidences the strictly
literary approaclof Riviere, while Artaud requests a spiritual, fundamental appreciation of

his writings.

The different approaches of Artaud and Riviere are notable in some of the most
famous lines in the correspondence. While answering RiviereOs proposition thélisle pu
the letters under Oinvented names,O Artaud writes: OPourquoi mentir, pourquoi chercher
mettre sur le plan littZraire une chose qui est le cri meme de la vie, pourquoi donner des
apparences de fiction ~ ce qui est fait de la substance indZraxitealid%ome, qui est comme
la plainte de la rZalitZ?& (I uvres79). That is, ArtaudOs understanding of the fragility of his

spirit and the erosion and destruction of his thought Oin its substanceO is a condition integral

3193 am a man whose spirit has suffered greatly, and as such | haighthte speak.O
320 Hsufficient uity of impressionO

321 Qike the doctors that claim to cure their patients while refusing to believe them, denying the strangeness of
their case, restoring them to the norm through forceO

322 Othe excessive freedom that you allow it [the spirit]O

323 AWhy lie, why seek to put on a literary footing something that is the cry of life, why give fictional
appearances to what is due to the ineradicable substance of the soul, which is like the lament of reality?O
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to the state of his soul. This is a subject that cannot profit from being fictionalised or

romanticised.

The position assumed by Riviere in his letters seems to instigate Artaud to detail the
singular condition of his soul throughout the corresponde®ce23” May 1924, Artaud
describes the possible state of dominance of thi, spiich can never be total: @lomme
se possede par Zclaircies, et meme quand il se possede il ne sOatteint pas tout " fait. Il ne
rZalise pas cette cohZsion constante ddosess sans laquelle toute vZritable crZation est
impossible3** (I uvres 79). In the face of the impossibility of full accomplishment of
oneself, on which creation depends, Artaud defends the right of expression of even the most
defective spiritual forms,imply because they exist. He also makes an important distinction
between flawed forms of expression that are the effect of a cultural atmosphere, and those
that, as in his own case, come from the profound incertitude of being.

Artaud relatesarrets et sacades(Odiscontinuations and cracksO) in his own poems to
the faiblesse physiologiquéOphysiological weaknessO) of his soul, while works by other
peopleare said to be the result of a weakness characterised as kgait o0& ZpoqueHere
the idea of physiology is connected to a definition of the soGi@manation de notre force
nerveuse coagulZe autour des obJét§D uvres79). It is a spiritual and, at the same time,
OmaterialisticO notion that finds its ultimate medium in theesiein relation to the current
cultural environment, Artaud mentions the writings of Tzara, Breton and Reverdy, then goes
on to object:Omais eux, leur %om@st pas physiologiquement atteinte, el I@st pas
substantiellement, ellést dans tous lgmoints oselle se joint avec autre chose, elle @t
pashors de la pensZ&®( uvres79). A soul that has points of contact with the objects to

which it applies itself, according to Artaud, cannot be considered lost.

The distinction made by Artaud beten the spiritual weakness he experiences and
the OinfirmityO described by many authors of the same period intends to situate his writings
as the expression of something other than cultural malaise. His experience is more accurately
defined as sufferingAs he says of the aboweentioned authors:llnOen reste pas moins
quOils ne souffrent pas et que je souffre, non pas seulement dans IOesprit, mais dans la chair
dans mon %.me de tous les jours. Cette inapplication ~ |Oobjet qui caractZrise toute la

324\ man possesses himself through fissures, and ehem he does so, he does not quite reach himself. He
does not accomplish that constant cohesion of his forces without which any real creation is impossible.O

325 Othe emanation of our nervous force coagulated around objectsO

326 Obut them, their soul is notysilogically affected, it is not substantially so, it remains in all the points
where it joins with something else, it is rmttside of thougi@
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littZrature, est chez moi une inapplication ~ la®fé (I uvres80). The fact that the suffering
pervades spirit, flesh and every aspect of daily life, is one element of the distinction. The
other is to be found in the differentiation between the artistiedsion and the experiential

one, indicating that the work of Artaud cannot be approached solely as an exercise of
language, at least not while language is understood as separate from life.

The theme of OinapplicabilityO brought up by Artaud doesomaern, in his case,
only the OgauchenessO he refers to in his dealings with quotidian matters. It also describes his
OindZIZbile impuissance ~ me concentrer sur un 3Bj@itQuvres79), that is, the OerosionO
of thought that Riviere, perhaps optimistiggllsees as part of the normal functioning of the
spirit. In the last letter of the correspondence, the editor of the NRF suggests that ArtaudOs
injured soul may be an advantage in his writing. From the point of view of clairvoyance,
according to Riviere, alamaged soul can give access to special knowledge of oneself. His
argument can be summarised in thelofeing lines: O6mment distinguerorsous nos
mZcanismes intellectuels ou moraux, si nous nOen sommes pas temporairemeritprivZs?0
(Riviere qtd. inT uvres 83). Artaud contends, both here and in his writings in the period
immediately following this, that weakness and discontinuity of thought allow for the
emergence of a new form of knowledge jmmaduisible sciencé¢hat needs to be appreciated
for the urmlerstanding of the spiritl (uvres 146). Riviere, in turn, proposes a simple
knowledge by contrast, as if forgetting that the condition referred to by Artaud does not offer

an opposite.

This spiritual iliness acquires a new facet in the last letter seAtthyd to Riviere,
on June 6 1924. It reads:

Il faut que le lecteur croie ~ une vZritable maladie et non ~ un phZnomene
dOZpoque, ~ une maladie qui touche " I0essence de 10stre et ~ ses possibilitZs
centrales dOexpression, et qui sOapplique ~ touteiaundne maladie qui

affecte 10%me dans sa rZalitZ la plus profonde, et qui en infecte les
330(’|‘

manifestations. Le poison de IOstre. Une vZritadtelysie uvres80)

327 3t nevertheless remains true that they do not suffer while | do, not only in spirit but in the fleshraynd i
every day soul. Such inapplicability to the object that characterises all literature, is in me an inapplicability to
life.O

328 (permanent inability to focus on an objectO

329 (How could we distinguish our intellectual or moral mechanisms, if we weréengiorarily deprived of
them?0

30¢rhe reader must believe in a real disease and not in the phenomenon of an epoch, in a disease that touches
the essence of being and its central possibilities of expression, one that applies itself to a whole lifetiie. This
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Here the idea of illness, and particularly that of poisoning, introduces the themesalftgau

to the configuration of the soul that evolves in different directions. The poisoning, an
OexteriorO element, transforms the original state of the soul and deteriorates its functions. It
opens the way for the consideration of forces alien to thoagidt,of the consequent bad
intentions, into the cosmology of Artaud@ssion de la pensZe

The introduction of these forces is related to what has been referred above as the
Otrick,O exemplified, for instance, in the invasion of the authorOs thoughtgehgral
consciousness. In OCapendance avec Jacques RivierégtQs not clear whether the
poisoning is actually an exterior element in relation to thought. However, ArtaudOs words are
unmistakable on the subject of the distinct nature of this elef@amie volontZ supZrieure et
mZchante attaque 10%.me comme un vitriol, attaque la massénage, attaque la masse
du sentiment, et me laisse, moi, pantelant comme " la porte meme d&3# (lieuvres81).
OVitriol,O the archaic name for sulphuric aciducs here as an analogy for the action of the
superior will. The linking of the idea of poisoning with that of a vicious superior force points
to a possible externality of the illnessOs causality. Fhisrecurring theme in ArtaudOs
writing; it is presat in many letters from the forties, for instance, in the form of OPrussian

poisonsO associated with evil forces.

Artaud goes on to conjecture about his position in the OfieldO of writing. The above
mentioned obstacles separating him from himself aedqwere another spacial metaphor, that
of him panting either after having had to pursue the materials of wrilingrrobably the
Omasses of woithages and sentimenitd, or after having had to escape the invasion of the
superior force. While the Omasses,@is context, appear as being under attack, it is Artaud
himself who is left out of breath Oat the door of life,O separated from the latter as well as from
other matter that he could, hypothetically, possess. It is not a poor image in the context of a
violent poisoning of the creative process, one in which the author appears as the lowermost
element.

This form of attack and its singular effects are what Artaud claims, if nothing else, to
be particular to his writing. He asks his addressee: Oetrtiiesi une iuvre littZraire
quelconque est compatible avec de semblables FaCQuvres 81). Artaud ends by

a disease that affects the soul in its deepest reality, and infects its manifestations. The poison of being. A true
paralysisO

331 Ga superior and vicious will attacks the soul as a vitriol, attacks the massmawgd, attacks the mass of
feeling, andeaves me panting, as if at the door of life itselfO

332 Gand tell me if any literary work is consistent with similar statementsO
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professing his faith in the genius that his own work, paradoxically, simultaneously possesses
and hides, while pointing to the error of puhlidgement:

Ces luvres hasardZes qui vous semblent souvent le produit dOun esprit non
encore en possession de-flaime, et qui ne se possZdera perg jamais,qui
sait quel cerveaslles cachent, quelle puissance de vie, quelle fisvre pensante

que les ciconstances seules ont rZddity] uvres81)

Just as the drama of writing cannot be reduced to language, since it requires consideration of
the whole of spiritual and incarnated life, the act of writing stages the issues of life, and the
nonaccomplishmenof an oeuvre and the na@atcomplishment of the spirit are one and the

same.

Unable to abdicate from the striving for expression, Artaud forwards, in his letter to
Riviere of 29" January 1925, a newlyritten piece, asking for the merciless judgementi®f h
addressee: OVous le jugerez, vous, du point de vue de IOabsolu. Mais je vous dirait que ce m
serait une bien belle consolation de penser que, bien que nOZtant pas-meme, aussi
haut, aussi dense, aussi large que moi, je peux efiorpielquechose0** (I uvres73). To
be capable of something, despite the impossibility of complete being: that is the ultimate plea
of Artaud. That so much is at stake for him is indicative of more than doubts, also of dangers.

From his description of life as an essential and intense deliverance, related to the view
of the unconscious as a reservoir, and to consciousness as a form of positive possession,
Artaud goes on, in some of his first published writings, to identify anlysséhe obstacles
preventing a full spiritual and material experience. The finding wiritable maladieputs
him on the trail of an inquiry that would take different paths through the years, all of which
were concerned with establishing the proper plaicéghought, and the related fruition of

flesh, and in the search for which he can do no more, and no less, than write.

5.4. Experience Thresholds

The notion of experience, as expressed in the early writings of Artaud and Benjamin,

is, to some extenta notion established through contrasts. While Benjamin employs two

333 rhese works of chance that often appear to you as the product of a spirit that has not yet possessed itself,
and which, perhas, never will, who knows what brains they conceal, what power of life, what feverish thinking
that only the circumstances have reducedO

334 &rou will judge them, you, from the point of view of the absolute. But | would say that it would be a great
consolaton to me to think that, although | am resttirely myself, as high, as dense, as wide as myself, | am still
capable of being something.O



Hartmann23C

different usages of experience, one from a relatively informal context, the other from the
philosophical field, Artaud expresses, in short essays and correspondences, the theme of a
fundametal separation of being, a subject that he details through the example of his personal
case. Whereas the conceptualisation of experience emerges in a philosophical context, its
presence in everyday discourse is marked by heterogeneous perspectives, imaking
sometimes difficulty to identify the precise nature of its usage in the writings of Benjamin
and Artaud. The approach established in this section attempts to consider the extent to which
their early texts propose a questioning and a modification aht#anings of experience, as
outlined in the section above.

In the writings of Artaud the exploration of a spiritual and material condition,
particularly through epistolary writing, takes the form of a general criticism against the ideas
of selfconscious attainable, intelligible life. This scenario is first brought into question in
ArtaudOs articles on paintifg where he mentions an Oanguished or lenited life,O the
Odivorce of senses from reasdhQand on theatre. The latter art form is already unoledst
here as offering a possibility for the appropriation of a Odecanted, essentialised life,O by
Operfectly conscious actors.O In both his letters to Athanasiou and his published
correspondence with Rivisre, this perspective is dramatised through a faDsetivritingO
that attempts to express the obtuseness of accessing orfidselideas of separation,
obstacle, illness within oneOs being, and the correlated perceptions of incertitude, numbness,
suffering and ultimately detachment from life enact Ar@sdestimony that experience is

what one is prevented from determining, making use of and, ultimately, owning.

ArtaudOs account tife nondisposability of oneselfnust be situated at the limits of
the traditional notion of experience, while it is ungi@osl as the amount of insight and living
baggage owned by a person. It neither coincides with the idea of an appropriating reflexivity
expressed asxpZrience intZrieufCassin 436). In a sense, the philosophical transposition
that takes place from an OessO of living to a cumulative knowledge of the self and the
world is problematized in ArtaudOs writings. On the other hand, it is precisely this
Oinhabitance at the margins,O which is anything but passive, that makes of Artaud the perfect
candidate for a@ingular experience, that of producing creation in thought. Gilles Deleuze, in
Difference and RepetitiofODifference and RepetitionZD00), proposes that ArtaudOs
problem Owas not to orientate his thought, or to perfect the expression of what he tinought,
to acquire application and method or to perfect his poems, but simply to manage to think
somethingODjfference147). While in Artaud thought is forcibly directed towards its own
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natural powerlessness, the OfractureO that it demonstrates is also part of its greatest power
That is, ArtaudOs experience is an interrogation of experience, in the sense that he
acknowledges that thinking is not given, that it has to be engenderedhthhsugrocess of
thought itself. The inability to think leads, in fact, to a revelation, not so much about the
OnatureO of thought as about its potency and operations.

BenjaminOs critique, in turn, considers a number of philosophical discussions of
expeience, as well as informal uses that he intends to enhance with a OsuperiorO formulation.
He writes the first of the texts approached above from the point of view of youth, more
precisely the German student movement of the first decades of the twentieitty,abrough
which he questions the suggestion of a meaningless experience as the only possible
experience. The agent of this suggestion is the adult, described as devoid of spirit and
disinterested in culture and intellectuality. Later on, in 1918, @&eim criticises another
approach to the notion of experience in terms of itsspuli¢ualisation.O This is the notion
stemming from the Kantian theory of knowledge, which Benjamin describes as being based
on a poor vision of reality and a limited defioiti of consciousness.

BenjaminOs perception of the absence of a transcendental dimension in the above
mentioned approaches to experience highlights his criticism of the limitations imposed on it,
in both the concrete and the philosophical senses, thtbegtisregarding of realms beyond
the immediate, conscious, accessible aspects of reality. BenjaminOs critique of experience
forms part of his general rejection of instrumentalisation. In the same sense that he pointed
out the impoverishment inherent ineti©bourgeoisO use of language, and, later, of objects,
here Benjamin highlights the reduction of experience to a manageable Gthing@arrantO
of lifeOs commonness, as ailetl in the essay OExperiencey@ a mere content of

consciousness, accordingthe article OOn the Program of the Coming Philos@phy

Artaud and BenjaminOs texts point to a problem in the definition of experience that,
while not identical, in both cases, questions some of the same givens of the field, including
the relation of expgence to knowledge of oneself and the world, and consequently to
thought. They also sketch forms of Oexperimengxiferiences that emerge from the
inaccessibility of some of these elemerdssubject that Artaud details from his personal
position, while Benjamin makes use of notions formulated elsewhere. Benjamin, on this
concern, assigns a much more prominent place to experience than the one ascribed by the
philistine and Kant. Experience, Benjamin states, has the spirit as its content, being related to
higher realms of knowledge such as religion and language. A new notion of experience that
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encompasses this feature would enable an investigation of the Kantian concept of Opure
knowledge,O and, through it, of human spiritual capabilities.

For Artaud, theexperimental form that emerges from having questioned the idea of
ownership of experience seems to take place in the act of writing itself, that is, in the
dramatisation of the inaccessibility of being, through the particular form of exposition
allowed bycomposition. As DumouliZ points out, this in no sense means that the reflexivity
of writing allows Artaud a recovering of the self. Ultimately, it is in consonaiteArtaudOs
finding that Oitomatisme inconscient des OstresO a pris la place drophasep lui dicte le
texte de sa vié® (DumouliZArtaud5). According to DumouliZ, it is language, however, and
particularly the epistolary form, that allows Artaud to Omettr douleur en scene sous le
regard de 10autrd® (Artaud 9), an operation detailed belowrtaud and BenjaminOs
suggested methods for dealing with a turning point in the discussion of experience both touch
on the ideas of incomparable solitude and forged communion.

The theme of separation, essential to freblematisation of the concept of
experience, and fenacted in different forms in ArtaudOs later texts, makes one of its first
appearances in the letters sent to Athanasiou in. MyPfle stating to feel Oseparated from
his own body,0O Artaud presentscarse in which his suffering is dramatised through the
communicative dynamic of epistolary writing. This setting, as Kaufmann points out, is a
Oterrain vague E dissimulZ entre la vie et IOiu¥te@), where takes place the exploitation
of a misunderstanding hat is, the letters seem to foster communication and proximity, but
actually create and reinforce distance, something which Kaufmann equates to the emergence
of literary writing. If, for some writers, the epistolary is a necessary step towards lgeratur
for the majority it is at least a laboratory. In the case of Artaud, the distance allowed by the

correspondence allows for the exploration of a deeper understanding of distance.

The finding of a conscious obstacle between him and himself leads Artaudn
analysis of the idea of separation. When writing to Athanasiou, Artaud mentions that she
should have known him Obefore all this.O This should not be taken as a statement on a
recently established situation: it is not that Artaud used to be differentprecisely, that the
state he describes in himself is immutable, as are the effects it has had over him. If the

expression of separation is favoured by the epistolary form, it is because it implies the act of

335 Oan automatic unconscious of ObeingsO has taken the place of himself and dictated the text of his lifeO
336 Oput his pa on stage under the gaze of the otherO
337 Ovague field E dissimulated between the life and the oeuvreO
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establishing distance. In fact, the nhe of separation, in ArtaudOs writings, has the
ambiguous feature of being able to recast, through the problematisation of what he sees as the
corroded foundations of being, the OartificeO of creation.

In ArtaudOs assertion to Riviere that his writingastliterary, this ambiguous feature
is explicited. The act of defence (of the Hiarariness) takes place in the same gesture that
exposes the problem of separatioihfait que le lecteur croie ~ une vZritable maladie et non
~ un phZnomene dOZpogti€Qartaud 1 uvres 80). In opposingmaladie with phZnomene
dOZpoqueirtaud highlights the first as a chronic or immutable state of affliction, and the
second as the cultural malaise that he and Riviere identify in the literary productions of the
time. Literary artifice, in this sense, risks falsifying the true illnessahg, however
ArtaudOs proposition to remain true to the condition affecting him is in fact an essentially

literary act.

The Orefusal to lieO servesrédouble the literariness of the writing, just as the
original gesture of literature contains bo#paration from reality, and the promise of giving
away its most precious secrets, perhaps the very cry of life. Afteandusly questions
Riviere: Opourquoi mentir, pourquoi chercher ~ mettre sur le plan littZraire une chose qui est
le cri meme de la vie® (I uvres 79). ArtaudOs belief in the significance of sharing his
experience is further expressed in his insistence, mentioned above, on having his poems
published, because of the Ointerior resoundingO of his loss rather than the perfection of their
form. This suggests that an important aspect at stake in these texts is the possibility of
communication of a deeply solitary condition. ThHa theme of inaccessibility to himself is
evoked through correspondence points to the role of the other in Artaudidatiexys of the
problem of creation. The distance enacted through the epistolary serves as a vehicle through
which the distance of oneOs thought from the actual act of thinking, to use an expression from
Deleuze, can be expressed. But this expressionyigossible if Artaud is able to dramatise,
and put before the publid everyone from his close correspondents to all potential readers

N , the drama of separation.

If Artaud, in the letters to Athanasiou, compares separation with pain and shock, this
may be due to the intermediate character of these sensations, their status of belonging to both
spirit and flesh. The notion of shock, in particufaralso explored by Benjamin in OOn Some
Motifs in BaudelaireO (1940 , is described as leading to the impotisybof a proper

338 Ghe reader must believe in a real disease and not in a phenomenon of the epochO
339 Owhy lie, why seek to put on a literary level something that isryhef life itselfO
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registering of lifeOs impressions in the mind or the spirit, a useless form of perception that
cannot engender any significative experience. The act of writing, in this context, is perhaps a
privileged, though imperfect, palliative. Asdtd suggests, it is a method tkatpsat the

same time that itonceals(Dreams610). ArtaudOs position in relation to hisladieis,
analogously, a unique possession and a radical dispossession, in relation to which he can only
write, but only on condiion that Ole corps momifiZ de 1Oiuvre ne se substitue pas au corps
vivant de son auteut®(DumouliZArtaud5).

In Le PeseNerfs(1925), discussed below, the act of negating an oeuvre is expressed
as an attempt to sustain the authorOs Oalive body® santh text, Artaudtates, while
referring to the general misunderstanding about the unique condition of hisGjeirituis le
seul tZmoin de manemeB&* (I uvres161). As the only testimony of himself, hearacts,
through writing, the Oartificialdistance that allows the expression of a more fundamental
separation. For thighe presence of the other is a condition, however the author does not
expect compassion from s suggested by DumouliZrtaud9), Artaud is engaged more in
a search for conction. This might be related to the abewentioned complicity of the
reader with the forces engaged in preventing the accomplishment of thought, detailed in
ArtaudOs texts from the forties.

For Benjamin, it is the ideal of a forged community that festerges as an
experimental form of experience. From the rejection of Oexperience as meaninglessness,O
proposed by the philistine, this community is necessarily of a spiritual nature, since the spirit
is the very content of the experience of youth. Thistspl dimension also has a stropgsis
in an idea of individual conscience. As suggested above, youth appears as having an
Oinevitable dissonantO sense of itself, expressed through a combination of communion and
solitude (Eiland 9). A genuine communigydefined as a collective of individual consciences,
which can only be attained through the Odeepest solitudeO of each of its members. Benjamin
expresses this in a 1913 letter to Carla Seligson, a member of the youth movéniewe O
keep our gaze fre® tsee the spirit wherever it may be, we will be the ones to actualise it.
Almost everybody forgets thalhey themselveare the place where spirit actualises it€elf
(BenjaminEarly 8).

The definition of spirit in this context is not made particulargaclby Benjamin. It is

something to be awaited and actualised by the youth movement itself, whose OmissionO is to

340 Bthe mummified body of the work does not replace the living body of its authorO
34151 am the only witness to myselfO
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remain attentive and open to it. Benjamin also calls it Osoul,O stating, in the same letter: OThis
soul is somethingternally actualisingEvery person, every soul that is born, can bring to life

the new realityCE@arly 8). The fact that many members of the youth movement were Jewish

is not irrelevant here, considering that this is the context in which Benjamin, according to
Eiland, first felthis Jewishness as something more than an Oé@mimain his lifeO (8).

That is, the imagined community in BenjaminOs critique must be related to BenjaminOs new
awareness, gained through his participation in the youth movement, of his Jewishness.
Nevertheless, the spiritual connotation of OExperienceO danuatctly identified with a

Jewish context, even if it indirectly expresses the approximation of Benjamin to related
themes, as highlighted in ScholemOs account of this pErieddship66-70).

A context for understanding the notion of spirit is gegted by some of the pieces
written by Benjamin during this period. Eiland states, in fact, that running through the early
writings of Benjamin, from the period 191®17, is Oa dialectical mode of thought involving
the transcendendd not abandonmeritl of traditional metaphysical oppositions (such as
form and content, word and thing, spirit and nature), together with a critique of the
instrumentalizing of spiritO (11). The first of these is particularly clear in the article OOn the
Program of the ComingHilosophy,Qvhile the second is already present in OOn Language as
Such ad on the Language of MabOne facet of BenjaminOs critique of Kant is the
proposition that religion and language are the realms from which, within the Kantian system,
a new notion b experience might emerge. The essay from 1915, in turn, proposes the
Oexpressly magicO feature of language, which contains, within its structure, the possibility of

expressing the essence of things.

Examining BenjaminOs articles from 1915 and 1918eitigent that the impossibility
of distinguishing subject and object, a feature that Benjamin highlights as a contribution to
KantOs theory of knowledge that comes from religious experience, is already constituent in
language. For Benjamin, humans exptégs own essence while also expressing the essence
of things. This is more a form of spiritual exchange than it is the acquisition of knowledge on
the part of a determined subject. The exchange represents the OdecayedO form of
communication, contrasted thia supposed OoriginalO communion between language and
things, but it is also the way in which essences can still be touched upon, assigning to
language its intrinsic creative and spiritual character. The OhigherO context in which

Benjamin wants to insefkantOs theory is a spiritual one, but only to the extent that it
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represents Othe transcendence of traditional oppositions,O that is, the inapplicability of

specific notions of subject and object, as in the case of language.

If religion gives a spirituatontext to KantOs theory, it is because the notions of object
and subject are also inapplicable to religious experience. The Otrue experienceO is describec
by Benjamin, as mentioned above, as the one Oin which neither god nor man is object or
subject of &perienceOPhilosophy104). This sense can be approximated to the idea of
communion, at least in that it represents a transcendental alternative to both the scientific
view of reality and the psychological understanding of consciousness. However, ta@fram
BenjaminOs essageas not allow an extrapolatiaf the philosophical field: the ultimate goal

of his criticism is to motivate the establishment of metaphysics from KantOs theory.

The OspiritualO approach identifiable in the two texts of Benjamindéal with
experience centres on his criticism of the use of the notion in an instrumental sense. Despite
being a constant in BenjaminOs texts of the time, the concept of spirit can be understood more
as a virtual point around which his criticism turfgn a dimension that he explores
specifically. It could be said, in fact, that the spiritual dimension remains an implicit
vanishing point in BenjaminOs pieces on experience, considering that the positive approaches
he elaborates in the thirties take tbeni of materialistic, rather than spiritual considerations.

At most, they assume the hybrid shape of materialism infiltrated with OgothicO inspirations,
as suggested by LSwyrRadical18). In a note probably written in 1929, Benjamin comments

on the essayEperienceO in view of his current approach to the notion:

In an early essay | mobilised all the rebellious forces of youth against the word
(ErfahrungOANd now this word has become a basic element in many of my
things. Nevertheless | have remained ttaemyself. For my attack broke
through the word without destroying it. It reached the centre of the matter.
(Early 119)

As will become clear, the Ocentre of the matterO is BenjaminOs critique of experience
as a form of Oenclosed living,0 a fixation onOsnewn triviality, a recrudescence of the
bourgeois notion of individuality. This once more represents the highlighting of a form of
instrumentalisation. In these terms, the unique OtestimonyO of Artaud coincides with
BenjaminOs approach. Neither the igiphotion of reality as accessible and achievable, nor
immediate psychological consciousness are to be found in their versions of experience. In
general terms, Artaud and Benjamin criticise, from different angles, the notion of subject, and

the correlatecconception of knowledge, part of the inheritance of the enlightenment. While
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Benjamin makes the targets of his attack explicit without developing a positive formulation
of experience, in Artaud the criticism is implicit in the description of a personal case that is
anything but private. Artaud’s “testimony” in fact recalls Benjamin’s reference to Nietzsche

99, ¢

in “Experience”: “always one experiences oneself” (Early 118).

The notion of spirit assumes different connotations in the writings of Benjamin and
Artaud. In the letters sent to Athanasiou, for instance, Artaud describes his “exile” from the
spirit as one of the elements of separation. As discussed above, Artaud’s commitment with
the theme takes shape before his engagement with surrealism, even if the movement supplied
him of a collective and perhaps defined agenda for this commitment. Exile from the spirit, in
this context, leads to the impossibility of accessing a “land” that one feels to be one’s own,
and obstacles to “going back.” This metaphor suggests that Artaud once felt at home in the
spirit, or, at least, that the idea of a retreat into the spiritual plays a role in his thought. But the
spirit is, above all, through its differentiation from the flesh, an indicator of detachment and
separation. As Dumoulié suggests, “malgré ses réves de fusion et de retour a 1’origine, il

Artaud] sait que "union est a jamais perdue. Naitre, c’est se sé arer.”*** (Artaud 12).
q J p Y

If the spirit is not the ultimate dimension in which Artaud and Benjamin’s criticisms
might find resolution, neither is the dimension of language. It appears not as the promise of
resolution, but as the necessary form for an attempt to find a way out of the limitations of
experience. Considering Benjamin’s essays from 1915 and 1918 together, one has the
impression that all experience is essentially linguistic. The theme of an experience sketched
in and through language is not alien to Artaud either. In his texts, the act of writing is a
dramatisation, that is, the “taking of a distance” from the excruciating separation. It does not
express a belief in appeasement through communication with the other, but rather functions
as a form of exorcism (in relation to the forces that invade and appropriate one’s being) that
requires the other’s conviction. Here, a supposed non-literary text touches upon the mystery

of language itself.

As distinct as the approaches of Benjamin and Artaud are, they both point to a
problematisation of the notion of experience that focuses on much more than just their
personal views, and at the same time are out of step with the thought of others of their time.
A comparison of their writings suggests that experience, far from being a given, is a highly

problematic notion, in abstract as well as practical terms, particularly at that historical

2 «“despite his dreams of fusion and return to the original, he [Artaud] knows that unity is forever lost. To be
born is to be separated”
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moment.The forms of OexperienceO described in Artaud and BenjaminOs texts at this point
can be paralleled with the above statement from Foucault, in which experience appears in the
interlacement of soliloquy and dialogue, inacces$ybiind availability, uniqueness and
absence of value. One is necessarily alone in relation to experience, but it can never be
restricted to oneOs subjectivity. The form of OcommunionO that Benjamin and Artaud attempt
following their different diagnoses tie limitations of experience is a very particular one. It
concerns the possibility of sharing, but not of homogenising. It presupposes the assumption
of a form of communicability, but one that remains immersed in the condition of
inaccessibility. Their gmroaches to language, detailed below, lead to the formulation of more
elaborate, and affirmative, conceptions of experience, the foundations of which are contained
in these early accounts of its limitations.

5.5. Mimesis and Phonetic Archive

BenjaminOfirst exploration of language, the early article OOn Languagechsa®d
on the Language of Man,® a OtheologicalO reaction to the philosophical trend most
prominently represented by Kant (Osborne and Charkesording to the view of the
enlightenment language has the least formative role in the process of universal rational
thought. Benjamin intended to counter this with a notion of experience that was not based on
the positivist tradition. Instead of placing experience in the encounter betweeistthet d
instances of object and subject, he proposed the conjunction of knowledge and language in
one instance, stating that Oall communication of spiritual content is languageO (Benjamin
Early 251). This means that language exists even outside human experience, since inanimate
as well as animate beings possess it. It also suggests that what language communicates is the
OspiritO of a certain thing or event, its essence. According to Benjagssémce of things
is their language, and the fact that man, in his own language, partakes of these essences, if not
rendering the notions of OobjectO and OsubjectO in language, invalid, at least complexifies
them. The relationship becomes that of an dgihg kinship.

As discussed above, the distinctive feature of human language is its relationship to the
language of things through the naming of them. That is, when human beings name things,
they express their essence. For Benjamin, this denominatiteefesf manOs language is a
re-enactment of GodOs power. If the act of naming is, in itself, of a divine nature, for Qin the
name, the spiritual being of man communicates itself to GBefly 255). This, perhaps, is
the core of the OtheologicalO elemélemjaminOs proposition. He has this in common with



Hartmann23¢

counterenlightenment thinkers such as Hamann, the German philosopher contemporaneous
with Kant, who proposed an antithesis to the latterOs ideas. According to Hamann, language
has a mediating role betee God and humans, and represents creatiotheaphysical

imprint of the divine OWord of GodOsborne and Charles). Benjamin himself quotes the
German philosopher in his discussion of the idea of revelation through language: Olanguage,
the mother of reas and revelation, its alpha and omegaO (Hamann qtd. in Bedjamin

258).

In the essays ODoctrine of the Simtllaand OOn the Mimetic FacG@lly which are,
roughly speaking, the first and second drafts of the same text, one written in early 1933 in
Beilin and the other refornated later that year in Ibith BenjaminOs ideas on language
appear under a different focus. As the titles suggest, the essays are concerned with the notions
of mimesis and similarity. The term mimesis can be referred back t@#ejstor whom it
was the Oimitation of reality.O Within literary studies, it has been used to describe the
operation of aesthetic representation, involving the transfiguration and transformation of
reality in an artistic piece. Erich Auerbach, known f $tudies on mimesis, describes it as
the master technique of literary creation. For the German critic, who was an acquaintance of
Benjamin, mimesis is the operation through which political, social and ideological issues
enter the literary field (Auerbadh 253).

The fundaments of mimetic activity, in BenjaminOs view, are to be found in the natural
correspondences presupposed by the earliest mimetic acts. As he states in thg apeni
ODoctrine of the Similar,Onature produces similaritiesO (BenjaSiinilar 65). Of all
beings, humans are assigned the highest ability, that of performing the task of producing
similarities. However, according to Benjamin, the human mimetic faculty used to be much
more powerful than it is now. The mental world of primetipeoples included the perception
of various similarities between different elements of nature, which they were capable of
Oreading.O Benjamin highlights that human perception, in its current form, does not allow one
to speak, for instance, of the simitgribetween a constellation of stars and a person. He
suggests, in turn, another form of determination of similarities: Othe cases in which people
consciously perceive similarities in everyday life are a minute of those countless cases
unconsciously determed by similarityOS{milar 65). For Benjamin, language is the thing
that emerged alongside disappearance of these abilities, since mimetic behaviour was

Ogranted a place in the origin of language as the onomatopoetic eleSnaoOa7).
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The relationkip of language to sound, and of sound to things and events, even if it
has remained present, does not allow in most modern languages for the realisation of the
onomatopoetic element. It is for the most part impossible to determine the meaning of a word
through its sound. Benjamin, aware of this impossibility, states that the onomatopoetic
element is somehow concealed in languageoutiii what he calls th@onsensuous
similarities, based on unconscious determinati®m(lar 67). He suggests an exercise: t
collect around a certain meaning the words corresponding to it in different languages.
Benjamin envisions in this case a mapparent but underlying resemblance, related to the
relationship between sounds and meanings. If language has kept tracese afattiesof
similarities, Benjamin states, it operates as the reminder of a lost experience, as the OarchiveC
in which nonsensuous similarities were stored. He describes this aspect as, Oif you will, [the]
magical side of both language and writin@dnflar 68). The unconscious determination of
similarities is to be found through language, while the investigation of this field, as Benjamin
suggests in the opening lines of the essay, Ohas a fundamental importance for the illumination

of large areas of occuthowledgeOSimilar 65).

In relation to the change in the human ability to perceive similarities, Benjamin asks
whether one should consider it a disappearance or a migration towards other forms of
discernment. During the act of reading, he believessith#ar may unexpectedly emerge, in
a Ofleeting and transitoryO timement Zeitmoment For Benjamin, Othe nexus of meaning
implicit in the sounds of the sentence is the basis from which something similar can become
apparent instantaneously8ingilar 68). In other words, nesensuous similarities can be at
least partially perceived through the act of reading. He highlights the different uses of the
verb Oreading,O related to both the stars and printed words. In the first example, reading the
position of the stars and reading the future from them are two facets of the same gesture.
Benjamin believes this connotation to have remained present in the contemporaneous use of

the word Oreading.O

BenjaminOs supposition, therefore, is that the perceptionmilfries has not
disappeared, but migrated to other forms of human expression, such as writing. This idea is
present in at least two of BenjaminOs texts. One iabiementioned OOn LanguageE,O
which discusses the ways the essences of objects aressa@y passing through fleeting
similarities, in the language of men. They no longer require, Benjamin notes, the sage or the
augur. This is another example of BenjaminOs linking of magic and the unconscious. The
second reference can be found in the meniitose to the end of ODoctrine of the Sintlar
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to Otransmission,O connected with the act of reading and its ability to unearth similarities in
brief flashes. It is through this event that the re@tleand one can add, the listeriértakes

part in the dtical moment of transmission, which allows him or her not to Ogo away empty
handed.O This idea is revisited in the essay OThe Storyteller: Reflections on the Works of
Nikolai Lesk—vO (1936), discussed below.

According to Scholem, many of the issues exgdl in ODoctrine of the SimilarO were
anticipated by Benjamin in 1918, when the two friends discussed the subject of the worlds of
myth and of prehistoric man. It is in this context that Benjamin located the beginning of
reading in the emergence of cofistiions Oon the surface of the sky,O a moment that
coincided with Othe formation of the mythic world age® (SchBkendship 75). It is,
however, the primacy of the sensuous and onomatopoetic aspect of language over any form
of semiotics what takes theréfront in BenjamirgGargument. Like OOn Languagekt @lso
introduces a historical aspect, connected with the phylogenetic and ontogenetic origins and
development of the mimetic faculty. This must be related to BenjaminOs attempt to explore a
link between his previous theory of language and historical materialism. According to Anson
Rabinbach, Benjamin recognised, around 1931, that Ohis philosophy of language did contain
the possibilities of a mediation to the mode of perception of historical materidlignthis

course was Ofull of tension and problematicOO (60).

The shift in BenjaminOs view of language cannot, however, be entirely explaine
through his movement towardsamism. For Rabinbach (61), BenjaminOs aim in ODoctrine
of the SimilarO is clos® that of OOn the Pma@gn of Coming Philosophy,that is, the
introduction of a historicadnthropological dimension of experience. The recurrent references
to anthropologists in another text on the subjcthe scholarly OProblems in the Sociology
of Language: A& OverviewO (1933} show how distanced BenjaminOs view is from that of
the linguists of the day, whose efforts were generally centred on the construction of an
abstract system of language. In the 1935 piece, Benjamin summarises some of thbatends
make up this general tendency, while reasserting his own commitment to a notion of language

that considers onomatopoetic aspects.

OProblem in the Sociology of Languagey®itten on demand foZeitschrift fYr
Sozialforschungshows that BenjaminOssition on current theories of language does not
depart too far from his early view on the subject, as it appears in the texts approached so far.
In relation to the disciplines that inspired his vision, he professes the necessity in the field of
an eclect approach, one that draws not only on the areas of linguistics and sociology, but
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also of psychology and ethnology. In his words, Oon close examination, we see that this area
[Problemkreis] extends to a considerable number of other disciplinesO (Ben§aniirogy

68). Benjamin is here writing consciously as what he referred somewhat ironically to
Scholem as Oa scholéRabinbach 63).

Benjamin considers a cardinal problem in the field of the sociology of language to be
the investigation of the origins of language. He highlights the interest, alive from the
seventeenth to the twentieth centuMy though with some significant intervafé in the
phonetic aspects of it. Benjamin quotes Johann Herder, who highlights the hypothesis
according to which Oman himself invented language from the sounds of living natureO
(Herder qtd. inSociology 69). The importance of the onomatopoeic factor in thleseries,
according to Benjamin, has been constantly limited by scientific criticism, even if this
criticism has not been successful in making the onomatopoeic tendency completely
disappear.

Most authors who have remained attached to the onomatopesierdl of language
see it as no more than Omissed opportunities,O that is, as traces which are active only in
particular parts of words. For Benjamin, Othis is the case today, just as it was earlierO
(Sociology 69). The onomatopoeic aspect of language ttas Eome time been not the most
prominent, despite being continuously present. It is, at best, according to Benjamin, Omerely
toleratedO by known languages. Likewise, linguistic theories have always been partially
based on phonetic aspects and their padrceffects on some elements of words. The more
recent visions of language as a system of symbolic representation, however, attempt to
subsume the onomatopoeic element to the position of an aspect that is Oonly partially
valuable.O

In his attempt at expring the onomatopoeic dimension Benjamin resorts, once again,

to investigations into the Omentality of primitive peoples.O They are represented, in his essay,
by the studies of Lucien LZ¥Bruhl. In the bookKLes Fonctions Mentales dans les Societés
Inférieures (OThe Mental Functions in Lower Societie$928), LZvyBruhl presents the
language of the Ewe tribes, from Togo, whose language Ois richly endowed with the means of
reproducing an impression directly through soundsO (Brwyl qtd. inSociology 70). This

richness is a consequence of the tendency to imitate everything perceived®ruégoes

not call this form of expression onomatopoeia, but Odescriptive vocal gestures.O Benjamin, in
turn, attributes to these gestures the magical quality of déyggin primitive cultures. At the

same time, he notes, these very languages are usually ascribed an inclination to the concrete,
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a position he opposes. Making use of references from Olivier Leroy, Benjamin refutes the
positivist idea of opposing Oprimit®eto OrationakD without however abandoning such a
denomination in his own text. According to Leroy, primitive languages are inseparable from
their social and economic conditions, and these should be investigated in the search for their
inner logic, rathethan merely compared with Omore civilised on8s@idlogy72).

In this context, Benjamin introduces LeroyOs position on witchcraft. Opposing the
psychological interpretations of Oprimitive magic,O Leroy demands that Othe degree of reality,
or of evidemiality, attributed to the objects of magical beliefs by the community upholding
such beliefsO is taken into accouBbdiology16). His underlying argument is that such
beliefs are not necessarily restricted to Oprimitive statesO of mind, since thédgienean
be analogous to the order organising other forms of culture, such as the Europeans. Here
Benjamin resumes his position on the need to combine different fields of knowledge in order
to formulate a general understanding of language, particutarglation to its origins. The
sociology of language should not abandon any of the other disciplines potentially relevant.
On the theme of the Omagical use of words,O according to Benjamin, psychopathology is
particularly relevantgociology73).

At this point, Benjamin risks a few associations between the state of psychosis and
OprimitiveO languages, centred on the idea, borrowed frorBridlvly that primitive people
did not have a fullydeveloped consciousness of their own identity. That is, in tastescOit
is possible to experience the identfly not the likeness or similaritil of two different
objects or situationsO (Benjansociology73). Benjamin gives as an example the case in
which the members of a tribe sacrifice a certain bird, at the sameebut in different
locations, defining the birds as being the same whichever place they are in. According to
Benjamin, just as, in the case of psychosis, a psychological explanation is given for the acts
in question, in the case of OprimitiveO cultarddstorical explanation should be sought.

Here, in a leap that is common of his writings, Benjamin moves from an abstract
discussion of magic to interest in the material realities of the world. He quotes the work of
Nikolaus Marr, who, pointing out themportant role of the human hand in early
communication, suggests it to be Oentirely inconceivable that the hand could have been
replaced as the producer of a mental véluéanguag®l before it was replaced by tools as
the producer of material goodsO (Mgtd. in Sociology74). Likewise, the possible origin of
languageN here defined in terms of a phedo-European linguistic family called OJaphetic,0

allegedly spoken from the Caucasus to the PyreNeés here based on class movements.
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That is, the Inddeuropean languages are not connected to a specific race or people, but to a
dominant class (Benjami®ociology 74). In this sense, the Japhetic languages can be
considered Opttstoric,O while the IndBuropean should be considered Ohistoric.O This
argumen represents a new typological formation in the field of language study, that is, a
historical configuration, rather than the identification of the languages of defined peoples.
Marr dismisses the existence of national languages connected to populations.

Benjamin then briefly approaches an allegedly forgotten aspect of the sociology of
language, namely the correlation between languages and material conditions. In another
reference to Marr, he qualifies Othe sociological problems concealed in the langfuages
oppressed strata of population800jology75). This attempt is not dissimilar from LeroyOs
call for a better understanding of the social and economic scenarios that can more accurately
contextualise OprimitiveO languages in relation to current Beigmin also describes the
work of Alfredo Niceforo, who dedicated a book to the study of slang. This is defined,
strictly, as the Overnacular,0 or Oone of the weapons with which the suppressed people attack
the ruling class it sets out to displaceO €Mim qtd. inSociology75). Language being a
weapon in the class struggle, at the service of revolutionary experience, its operation is
described as that of Oshifting images and words toward a vividly material realmO (Niceforo
gtd. inSociology75).

Other texts evoked by Benjamin on this subject mostly concern technical approaches
to the field of labour, such as Rudolf MeringerOs considerations on the penetration of
technical words in the language of migrant labour forces. These issues, Benjamin says,
occupy the margins of linguistics, and are concerned with its demarcgfioa®l0gy76).

The main trend is to be found in the new logical procedures, influenced by Hermann Paul and
Ferdinand de Saussure, and summarised by BYhler as the transpositiethadological

categories to a historical perspective. In these theories, the development of language is
described as following typical phases of presence and then absence of the objects referred to:

Within the broad development of human language, we can imagine that
singleclass systems of deictic utterances were the first stage. But then came
the need to include what was absent, and that meant severing the direct link of
utterance to situationE Theiberation of linguistic expression from the field

of showingN from thedemonstratio ad oculo§ had begun. (BYhler gtd. in
BenjaminSociology79)
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The genealogy of language is here understood as a continuum between the early contextual
calls and the latelinguistic signs, which appear in response to the objectOs absence.
However, while signs are OliberatedO from concrete linguistic situations, they are also subject

to a new symbolic order.

In opposition to these OprogressiveO trends, Benjamin highlightesxistence of
other, conservative approaches. These make use of notions such as race and peoples in orde
to defend the idea of the Onation.O They are characterised by what he describes as Oth
irrationalism which is usually the norm in nationalistiefétureO (Benjami@ociology80).
According to Benjamin, the authors of these theories are significantly inferior in relation to
those who advocate multidisciplinary approaches, and the scope on which they base their
affirmations is described as highly lted. Benjamin then turns to psychological research,
which he considers able to address, even if indirectly, many of the problems of the sociology

of language.

In a conceptualisation that recalls Freud, Benjamin proposes an analysis of the
ontogenesis oflanguage, that is, its development within an individual life, to be a
counterpoint to the ethnological approach adopted so far in his text. Through references to
Lev Vygotski and Jean Piaget, he affirms that OegocentricO lartiagespoken by the
infant without full-developed communicative ain\s Otakes exactly the place reserved at a
later stage for the thinking process itsel80cfology82-3). In this sense, the grammatical
development precedes the logical development or, as Benjamin has alreadyedeeérlier
in his text, the intellectual operations are independent from language, if we understand the
latter as a set of interdependent signs.

Benjamin focuses on the theories he feels could lead 4@dahing conclusions. He
mentions in particulathat elaborated by Richard Paget, who departs from a definition of
language as Ogesticulation of the speech ord&wedlogy83). The gesture is envisioned
first in relation to sound. In fact, according to Paget, the phonetic element of language is
founded upon the mimicrgestural element. That is, the gestures are accompanied by the
sounds, which are described, in this context, as Olamogthed gesturesO capable of
retaining their original concrete sense for a long time. A detailed study of tiesarfgevery
sound, according to this theory, might allow for the establishment of its initial concrete
correlative. Benjamin argues that tHe &ticulation as the gesture of the speech organs falls
within the large sphere of bodily mimicry. Its phonetiteneent is the bearer of a
communication, the original substrate of which was an expressive gessocalogys4).
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The mimetic element of this theory has a much broader scope when compared to the same
element in the onomatopoeic approach: in this casedbed is also a gesture, one that is
figured through the resonant body parts.

In general terms, Benjamin says, Ofrom the metaphysical speculations of Plato to the
findings of modern thinkers, language theory forms a broad, vaulted @ohi0lggy84).
What connects the different theories of which Benjamin gives a positive account is their
intuition that spoken language is just another form of animal instinct, that of expressive
mimicry. He proposes, for instance, in reference to dance as the expressi@mental
forms of human existence, that Olinguistic expression and choreographic expression are
rooted in one and the same mimetic facultgOciplogy84). The term Ophysiognomy of
language® already used by Heinz Wernr is chosen by Benjamin to epgss the mimetic
faculty capable of uniting different human expressions under the same sign. In a statement
reminiscent of some xeressions in of OOn LanguageER&njamin asserts, regarding
Werner, that Othe expressive means of language are as inexbassiils| representational
meansO Sociology 85). This assertion of inexhaustibility opposes, on one level, the
instrumentalist and bourgeois use of language, and, on anbthenderstanding of language
as an arbitrary system of symbols.

Paget, referring to the admirable fact that civilised men have not abandoned the
simplest meaningful gestures, such as moving the head and the hands, conjectures that the
full potential of voice has not yet been learned. According to him, Oall the existiks of
literature and eloquence are as yet merely elegant, inventive applications of formal or
phonetic elements of language which, in themselves, are wholly wild and uncultivatedO
(Paget qtd. inSociology85). Benjamin, in turn, sees that such an apgma@onnects the
sociology of language with important ancient tendencies, which he is interested in recovering
in order not only to understand, but also to change language. These are expressed in the view
of language not as a mere instrument, but as afestaion of the humanOs innermost being.

Benjamin considers the idea of manifestation or revelation in language as, explicitly
or tacitly, the point of departure for the entire sociology of language. The idea that language
is not an instrument but a mé&station, a revelation of human essence, both in its intimate
and its social aspects, had already been asserted by Benjamin elsewhere, in his discussions of
the humanly divine feature of communication. With the addition of his notion of non
sensuous sinarities, which make language the archive of the original connectedness
between objects, sounds and words, BenjaminOs understanding of this rich field of human
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creation and communication borders on the magical or intoxicated experience he wanted to
align with revolution. Finally, if the origin of language is to be found in gestures, BenjaminOs
Odiscovery,O and that of the authors mentioned above, that sound is just a gesture expresse
through resonant body parts, the onomatopoeic element gains prominene@ in
understanding of language. As the expression of the animal instinct of mimicry, language has
attained diverse, but perhaps still wholly unexplored, forms of phonetic development.

5.6. The Stupefaction of Language

The theme of language in the writingSArtaud isinextricably intertwinedvith that
of separation. In OCosgondance avec Jacques Rivierth®©quest for language as that for a
form that is not completely disposable or, as Cermakian suggests, a language that is en route
Overs un langage#@N auquel on ne parvient de toute fason jamais entisrement sur cette
terre,3* intersects with Artaud®s query on his right to think, Oin verse or prose.O The
moment at which the correspondence becomes a literary oeuvre is central to this
investigation, since it launches the discussion of the meaning of writing to the level of a
literary piece in itself. Kaufmann, for instance, considered ArtaudOs epistolary and his desire
for it not to be taken as literature in the terms already mentioned above, that is, as the
definition of literary writing per se: Oses lettres, cOest dZj~ dZfatlire®)* (98).

As mentioned above, the supposed-fiemary writing of Artaud here touches on the
fundaments of language. His is a work that evokes the absence of work, but in a radically
different way to that of his contemporaries, and even to thdsefollowed him. In April
1924, he writes in a letter to Edmond Jaloux: OCe que jOZcris nOest quOun pis aller, un moy
de me prouver ~ meineme quOil nOy a pas rien dans mon esprit. Mais la valeur exacte de ce
que jOZcrit je 10ignore, je ne la sens pageb voil” tout, et mOen rZfere ~ 1Qavis des
autresO* (luvres 1,2 109). The function of writing is similar to that of a covering, one that
does not hide an absence, but instead proves its existence. However, there is no intention or
belief in the act ofvriting as a liberating, artistic act. Writing itself is a palliative that relies
on the view of others to acquire value. At the same time, as mentioned above, the spiritual
and material experience is strictly connected with the intricate and flawedohingtiof

343 Qo a pure languagewhich cannot in any case ever succeed fully on this earthO
344 Ohis letters are already literatureO

345 QWhat | write is only a stopgap, a way to prove to myself that there is nothing in my mind. But the exact
valueof what | write | do not know, | just do not think it is good, that's all, and | refer myself to the opinion of
others.O
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language: Oet pour tout dire mes pensZes exprimZes ne sont pas du tout ~ IQhauteur de me
pensZes matZrialisables, extZriorisZ&d0vres 1,2 109).

In a text from April 1924 that accompanies OPaul les Oiseauxa Place de
IOAmour® probably @lled OUne Prose pour IOHomme au Cr%.ne en GilkdPOse for
the Man with a Lemony Sk« N Artaud elaborates on the particular dramaturgy that
allows for the blending of spirit with production, here not restricted to writing. He begins by
defining an object, that is, OIOEsprit se fixe arbitrairement sur un theme, sur un effet, le theme
rZclamesa consistance et les mots leur sonofit{D uvres89). A fusion between spirit and
object then takes place, from which develop Otous les plans, toutes les qualitZs, tous les
courants®®® (I uvres89). Here Artaud clarifies that everything real is interestamd any
subject can produce significant effects on the spirit. What he calls Osautes brusques de
IGimpuissancd® (1 uvres 89) are not absent from this process, and should be carefully
registered. More importantly, what gives validity to the enterpriigeisruth of the emerging
materials, and not necessarily the form in which they are arranged. ArtaudOs OguidanceC

touches upon the notion of mimesis, the artful expression acquired through approximation.

The products of the spirit, particularly writinghould be one with the spirit itself. The
detail in which ArtaudOs subsequent publications deal with this subject points to a persistent
concern for him, which would combine with his surrealist preoccupations in a singular
manner.Grossman writes on Arta@s$ texts from the period 19P925: Otous les textes quOil
Zcrit dans ces annZésscillent ainsi entre I0exaltation surrZaliste des Omots Zcrits avec la
vitesse de la lumiereO (OLettre aux Zcoles du BouddhaO) et la souffrance de IQimpuissance
Zcrire,la douleur dOstre Oun ab’me corfllet PsseNerf§G°° (I uvres65). LOOmbilic des
LimbesandLe PsseNerfsN the latter followed by OFragments dOun Journal dOEnferO in an
edition from 1927 herald an investigation into the spirit that extrapolates trerprecepts
of surrealism. Appearing in miti925, a few months after ArtaudOs formal inclusion into the

group, both pieces combine texts of different formats.

346 Oand franklyny expressed thoughts are not at all comparable to my materialised, extethalisgtds

347 rhe Spirit fixes arbitraly on a theme, on an effect, the theme requires consistency, and the words, their
soundO

38 Dalll levels, all grades, all currentsO
34 Osudden leaps of impotenceO

35A° Othe texts he wrote in those years range from the surreal exaltation of Owords written at the speed of light®
(Quettre au Zcoles du Bouddbpto the suffering through writerOs block, the pain of being in an by #36e(
Nerve3O
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In LOOmbilic des Limbepublished in July 1925, alongside a portrait of Artaud by
AndrZ MassonArtaud advances his by now w&thown formula concerning life and work:
OI" o» dDautres proposent dasvies je ne prZtends pas autre chose que de montrer mon
esprit®* (I uvres 105). In opposition to the detached work of art, Artaud proposes the
| uvrementof his own spirit. If the accomplishment of a work is dependent on the
accomplishment of spiritual expression, Artaud also proclaims the urge to be done Oavec
IOEsprit comme avec la littZratdPé® uvres105), a statement that can be understood to
refer b the sense in which these two instances have become separated. In opposition to this,
he proposes Oque IOEsprit et la vie communiquent ~ tous les B&¢ris@es105), while
suffering is situated at the point of stratification. That is, Oje souffreQfEsptit ne soit pas
dans la vie et que la vie ne soit pas dans IOE3b(it@ivres105).

Artaud proposes that his own bodkQOmbilic des Limbeshould function as a
OporousO object in relation to life and to himself: Oce livre je le mets en suspension dans la
vie, je veux quOil soit mordu par les choses extZrieures, et dDabord par tous les soubresauts ¢
cisaille, toutes les cillationde mon mof venirG>> (I uvres105). This idea of porosity is
also expressed in terms of ArtaudOs desire to produce a book Oqui soit comme une porte
ouverte E une porte simplement abouchZe avec la rZ5fi Quvres105). The ideal Owork
of art,O therefore, seems todtion as a mediator between Oexternal thingsO and the Ofuture
self,0 a precious role in ArtaudOs description. At the same time, it holds no secrets in relation
to the spirit and the reality that has OengenderedO it, a claim that recalls Benjamin®s praise o
Nadja and other surrealist productions as bookgaiftes battantestheir openness being

characterised as highly revolutionary (Benjai@urrealism183).

Among texts and poems addressing tortuous physical states, the benefits of drugs,
theatrical scemis and parodies, Artaud describes, LI®@Ombilic des Limbeshe Ode
corporalisation of realityO in relation to which Oles mots pourrissent ~ IOappel inconscient du
cerveau, tous les mots pour nOimporte quelle opZration mentale, et surtout cellebenti touc

%1 Qwhere others propodavres, | claim no other than to show my spiritO
32 Quith the Spirit as well as with literatureO

353 Othat life and the Spirit communicate on every levelO

3543 suffer from the Spirit not being in life, and life not being in the SpiritO

355 Ghis book, | put itinto suspension in life, | want it to be bitten by external things, and first of all by all the
shredded turmoil, all the blinksf my future set

356 Qwhich is like an open door ... a door simply tied up with realityO®
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aux ressorts les plus habituels, les plus actifs de |0&%pfit@vres 110). Words are
described as failing the unconscious call, incapable of expressing the intentions of the spirit.
This scenario complements ArtaudOs description, in the secti@ssettito thel@gislator

of the Narcotics AgOof different troubles graves de la personali{@evere personality
problems). Apparently, the condition of failing to find words is related to the particular
condition that Artaud tells Riviere distinguishes him from his friends.

The problem being discussed is thatwbir de la pensZghaving thoughi). Artaud
states:Ol ne sOagit pas cependant que cette pensZe joue ~ faux, quOelle dZraisonne, il sOac
quOelle se produise, quQelle jette des feux, meme fous. Il sOagit quelle existe. Et je prZten
moi, entre autres, que ja nOai pas de pensZe. Mais ceci fait rire mé& aspendan@>®
(1 uvres115). Having a false, or unreasonable thought is not opposed to thinking. Here
Artaud assumes the terms identified by Deleu2éfdrencel47), of engendering thinking
through thoughtAvoir de la pensZmeans being capable of manifesting thought to oneself,
in response to the various circumstances of sentiment and life. According to Artaud, thinking
can be summarised as Ose rZpondre *3diQuvres115). Here spiritual, intellectual activity
is again reited to the need to overcome separation. This is possibly why Othe most familiar
springs of the spirit,O referred to above, are those for which words fail the most.

The interconnectedness of thought and expression, which appda®Oimbilic des
Limbes,takes theform of a concern with the activity of writingh Le PeseNerfs first
published in August 1925 hereArtaud presents the OcosmologyO surrounding his idea of
writing, while refuting the traditional notion of oeuvre. This denial is related to the
impossibility of disposing of oneOs life in an instrumental way. Thekme#n sentence of
Le PeseNerfs expresses this negation in radical tones, while the subtleties of it tend to be
obscured. Artaud writes, in the context of disregard for the Opmfalssof language and the
spirit® OToute 1O Zcriture est de la cochon@f¢ uvres165).

The text opens with a description of the operations of fixation, segmentationisand

en monumendn states and elements of the spirit, before actual thouglst pd&ee. This is

related to what Artaud calls Ocette obstination de [Oesprit ~ vouloir penser en dimensions et en

357 Gwords rot before the unconscioeall of the brain, all words for any mental operation, and especially those
related to the most familiar springs of the spirit, the most active amongst themO

8t is not, however, that thought plays false, that it rambles, it is that it happens, iffilightsven crazy
ones. It is that it exists. And | claim, among others, that | have no thought. But this makes my friends laugh.
And yet!O

39 Oanswering oneselfO
380 HAIl writing is [of the order of] crap.O
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espaces® (I uvres159). This form of Othinking in segmentsO means, according to Artaud,
that thought is not in uninterrupted communicatiastith things: there are gaps and
crystallisations, which are necessary for Othe good condition of creation.O However, even
more surprising is the illusion that these fixed segments of the soul appear Ocomme sOils
Ztaient une grande page plastique et en ssmawec tout le reste de la rZaftZ@® uvres

159). The ambiguous aspects of segmentation and apparent osmosis here introduce the theme
of writing as an operation based on both characteristics of the spirit: its crystallisation of

states of the soul, ande subtle, tenuous nature of its connection to reality.

In the sections ole PsseNerfs that follow, Artaud mentions Oun impouvoir ~
cristalliser inconsciemment®as well as a difficulty of Otrouver sa place et de retrouver la
communication avec softd (I uvres 162). The abowenentioned aspects of the spirit,
crystallisation and closeness to reality, are here found to be missing. Artaud describes the
absence of a point of cohesion, in which the OflocculationO of things can be reassembled. The
other name hassigns to this point is Oinspiration,O described in terms already discussed
above: Oa point of magic utilisation of things,0 one that is favoured by an individual
Ocosmogony,O that is a form of personal mystique. In other words, Artaud situates Bxpressio
as dependent on one finding oneOs own place amidst the spiritual dispositions of things.

Artaud finds this kind of cohesion to be lacking in himself. He asserts in a section that
opens with the vocativ€hers Amis(ODear FriendsOce que vous avezipour mes
luvres nOZtait que les dZchets de-meme, ces raclures de |O%me que IOhomme normal
nOaccueille pa8&1 uvres163). In relation to a defective functioning of Iife namely the
inability to find a point of cohesion amongst the spiritual fixadiof reality, or, in other
words, the lack of a personal consistency through which reality, as filtered by the soul, can be
approachedN Artaud describes his works as being no more than the debris of himself.
Notably, this inability is strictly related, ine PsseNerfs to what he calls the OstupZfaction
de ma langué® (I uvres163). The ideas of oblivion and perplexity in relation to language,
expressed by the use of the testupZfaction here evoke a mixture of amazement and

351 Ghis obstinacy of the spirit in wanting to tkim dimensions and spacesO

352 Gas though they were a large plastic page and in osmosis with the rest of realityO
363 Othe inability tainconsciously crystalliseO

34 Ginding oneOs place and in regaining communication with oneselfO

365 Qwhat you took to be my wk was nothing more than the wreckage of myself, these scrapings of the soul
that the normal man does not welcomeO

366 tupefaction of my languageO
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paralysis. That is, Artaud@entified Omalformation of thought® must be related to the terms

in which his thought is able to express itself.

According to Artaud, Otous les termes que je choisis pour penser sont pour moi des
termes au sens propre du mot, de vZritables terminai§bfisOvres 163). The words or
expressions used by Artaud are at the same time the media and the termination of his thought.
He describes beingraiment localisZOtruly locatedO), as well\asiment paralys{Otruly
paralysedO) by these terms. The termsquévocal in relation to his thinking, but they are
also essential to it. According to Artaud: Oen ces moments ma pensZe, je ne peux que la faire
passer par ces termes E sous peine de mOarreter * ces moments de’Bi¢hsav(e@s163).

The interconnectedne®f thought and language are at the core of the problem of expression,
here presented in terms of a limitation imposed by language over thought, based on the
abstract idea that the spirit can only express itself through language. This idea appears in a
transformed form in other texts by Artaud around the same period, as discussed below. It also
acquires a transitory sense in the light of the last phralse BtseNerfs presented in rather
apocalyptic terms: by the time his work has been understoodanigedge has stiffed and
silenced, and the spirits have dried up: Oje nOaurais plus besoin d&%{arlevt2s166).

In the next sections ofe PeseNerfs, Artaud OstagesO dialogues in which his
description of his state is set against commentaries by p¢ogle, probably his friends and
acquaintances. This device allows him to demonstrate the extent to which the situation he
evokes is unique, at the same time as granting him an incontestable knowledge as Ocelui qui a
mieux senti le dZsarroi stupZfiantstelangue dans ses relations avec la petf§Zle@vres
164). In response to detached statements such as Omais cOest normal, mais " tout le monde
manque des mots, mais vous etes trop difficile avec votme,®"*Artaud answers: Ovous
stes des cons E je meonnais parce que je mOassiste, jOassiste ~ Antonin Atéud®res
164)

In an aside to th@ramatisation above, Artaud announces and details the broad

categories otochons(OpigsO) in relation to which he states that Otoute |OZcriture est de la

367 Gall the words | choose to think are for me terms, in the true sense of the word: terminationsO

38 Oat thesémes | can only make my though pass through these terms ... otherwise | risk stopping thinking at
these timesO

39 dand | wonOt need to talk anymoreO

37 the who has really felt the most the amazing confusion of his language in its relations with thoughtO
371 Obut that is normal, everyone lacks words, you're too hard on yourselfO

372 Oyou idiots ... | know myself because | attend to myself, | attend to Antonin ArtaudO
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cochonnerie®®® (I uvres 165). Thecochonsare, for instance, literary people, those who
possess their language, the spirits of their epoch, those for whom certain words have certain
meanings, and for whom sentiments can be classified. In sum, Artaud dedipiges view
language as an instrument of peaceful thinking, able to analyse and guide. He ends his
enumeration by announcing his negation of traditional notiongecnmg the field of
writing: OF je vous |Oai dit: pas dOluvres, pas de langue, pasrae,gaas dOesprit, rien.

Rien, sinon un beau Pe$¢erfs. Une sorte de station incomprZhensible et toute droite au
milieu de tout dans 1Oesg@it* (luvres 165). As mentioned above, tRese-Nerfsdenotes a

point at which the spirit engages with the calilora and production of a form of thinking. It
represents the cohesion that Artaud apparently lacks. What follows is a nonetheless
enthusiastic description of certain acts, intervals and imminent situations that occupy Artaud,
while they escape Oall the @th.O Once again, impossibility is the opposite of renunciation:
Oje nOai plus ma langue, ce nOest pas une raison pour que vous persistiez, pour que vous Vc

obstiniez dans la langu¥&luvres 166).

The last lines ofe PsseNerfsdescribe arague futurén which ArtaudOs propositions
will be understood, in which his mystique will be so evident and accessible that it will be
used Olike a hat.O In this context, as mentioned above, all languages will have been pinned
down and silenced, all spirits will hadeied up, and the Olubrifiante membrane continuera ~
flotter dans IOait®G(luvres 166). This scenario suggests that the multiplicity of languages
and spiritual products have to recede for absolute knowledge to emerge. The membrane, an
element that encompses both the connection and the separation of different types of matter,
is a manifestation of the singular form of permeated segmentation envisioned by Artaud in
relation to oneself, the spirit and its products, a theme that will be further analysed belo

Grragments dOun Journal dOEnfee@hort text that followse PeseNerfsin the
edition published byCahiers du Sudn 1927, presents language in a slightly modified
fashion. While Artaud also discusses paralysis in this text, he again evokes other peopleOs
opinions, in the following: Oon me parle des mots, maissOagit pas de mots, il sOagit de la
durZe de IOe#dF’’ (luvres 178). The theme of duration can be linked with the description

373 Oall writing is crapO

374 @And | have told you: no work, no language, no speech, no spirhjngptNothing, except a good Pese
Nerfs. A sort of incomprehensible station straight ahead amidst everything in the spirit.O

373 no longer have my language, it's not a reason for you to persist, for you to persist in language.O
378 Qubricating membraneill continue to float in the airO
377 Othey speak of words, but it is not about words, it is about the duration of the spiritO
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of avoir de la pensZén LOOmbilic des Limbethat of being able to maintain thought. In this
context,the word is one of the threads through which life is connected with ttig Ispt it is

not sufficient to establish duration within thought. Here Artaud also introduces théhadea

the soul fails language just as much as language fails the spirit, the important aspect being
Oque cette rupture trace dans les plaines des@®ansecune vaste sillon de dZsespoir et de
sang®® (luvres 178). The domain of senses is affected by this rupture, and it therefore also
undermines th&Ztoffe des corf@fabric of the bodyO).

Artaud highlightsthe fact that, in the failure to connect between language and the
spirit, no more than a#tincelle(OsparkO) is lost. The fact that it is a fragment, and also an
Oabyss,O does not prevent this spark from gaining Oavec soi toute 10Ztendue du monc
possible et le sentiment d@uinutilitZ telle quOelle est comme le niud de la m3rtd
(luvres 179). The fragility of moments dhdiscernibility within the separation is patent,
even more in the designation of writing as a thread or rope. When this threadtts faiide
lines of passage from ArtaudOs intelligence and unconscious, in his own words, OcOest une vi
nouvelle qui rena’t, de plus en plus proforite@uvres 179). Artaud qualifies his own
position in this context as that of someone Oelected by a fatality,O despite the fact that the
aspects he highlights, as mentioned above, cannot be restricted to his personal case. Having
abdicated from clarity, Artaud describdsbelf as someone who has choskndomaine de
la douleur et de IOombre comme dOautres [ont choisi] celui du rayonnement et de
|Oentassement de la mati®fé@uvres 180).

The field of language, in the writings of Artaud, is under constant scrutiny, as an
intrinsic element of the (im)possibility of clarity, communication and thinking. Above all,
these issues are problematised in terms of the relationship that they maintain or allow one to
maintain with oneself. Artaud declares that he writesrder to pove the emptiness of his
spirit, in order to explore a ObodyO that allows only fragile connections between separate
instances in life. Whether the products of this exploration are debris, crap or portents of Onew
life,O they should never take the placthebeuvre from which another level of separation is
established. ArtaudOs insistence on the need not to dispose of oneself through writing is no
less than a testimony dhe power of thinking in relation to language, and of the small,
limited role of thendividual in accomplishing such power.

378 Qhat this rupture traces in the plains of the senses something like a vast furrow of despair and bloodO
37 Quith itself thescope of the possible world, and a sense of futility as it is like the crux of deathO

380 3tOs a new life being reborn, and becoming deeper and deeperO

381 Bthedomain of pain and shadow just like others [have chosen] that of radiation and crowding of matterO
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5.7. Language and Experience

AndrZ Queiroz, irDO Teatro Artaudiano ou a Metaf'sica da Car@ERe Artaudian
Theatreor the Metaphysics ofFlesh,01991), suggests an approximation of Benjamin and
Artaud through the theme of the OprimordialO and its remains. He sees, in both writers, an
attempt to restore a previous state of affairs, identified with the integrity of language. While
for Benjamin this reans restoring linguistic nominative powers in relation to things, for
Artaud it concerns the recuperation of language“eyading wordOs evas@if (Queiroz
122). The theme of original states is highly ambiguous in both Artaud and BenjaminOs
writings. Queiroz touches upon a crucial point, that of the role played by language in the
approach to experience of both authors. In relation to the idea @iritherdial, while in
BenjaminOs writings this must be understood in terms of restoration, but also of dispersion,
for Artaud the origins of being can only encompass violence and chaos, despite his recurring

fantasies of fusion, as DumouliZ observésdud 12) 33

As the texts approached in the last section suggest, language is a presence in the
experimental forms of experience outlined by Artaud and Benjamin in their early writings.
Benjamin privileges language as a model of experience since, togethereigtbn, it
transcends the divisions operating in the Kantian system, allowing for the emergence of a
broader and more elaborate definition. According to Osborne and Charles, in BenjaminOs
early essays Olanguage serves a medium of experience thah&indtensible Osubject® and
Oobjectd in a more profound, perhaps mystical, relationship of underlying kinship.O As
mentioned abovehe theme of experience taking place in and through language is not alien
to Artaud either. In his early texts, the act aiftivg is a dramatisation that allows the gaining
of distance and some insight into thought. Language appears, once again, not as the promise
of a resolution to the limitations of experience, but as the necessary path towards an attempt

to overcome them,ne that is explored at the crossroads of solitude and communion.

This section investigates the extent to which language is involved in Artaud and
BenjaminOs definitions of experience, as expressed in their writings from the twenties and
thirties. What isevident in the texts approached above is that language represents a genuine
moment of experience, which touches on both the lost worlds of ancient experience and the

382 Ofurtarse ao furto da palavraO

33 The theme of origins, approached briefly in the chapter on magic, will be further explored in the last section
of this chapter.
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projected state of coherence from which new forms may em&rg¢hile in Benjamin this
relaionship is investigated through the thematisation of the human perception of similarities
and the role played by sound in primeval and modern languages, in Artaud the topic of fusion
between the spirit and its products, as well as the point of coheswedneseparate spiritual
dimensions, point to writing as an equivocal, but essential, OthreadO of connection amid

spiritual matters.

Between the early articles on experience and his writings from the thirties, Benjamin
seems to have undergone a shift @mgpective, related to a political analysis that privileges,
through different approaches, a speculative concept of experience. This is the @ase in
Way Streetand the essay on surrealism, both from the late twenties. In the latter, as
mentioned aboveBenjamin evokes the sensitivity of the surrealistéorms of intoxication,
which heurged should be part of a revolutionary experience, permeated hyatenalistic
elements. In both cases, as suggested by Osborne and Charles, an Oimmersion into the depth
of thingsO must first take place, the city furnishing the sensory, imagistaiahao

constitute experience.

In the articles on language discussed above, written by Benjamin during the thirties,
the ancestor of language is to be found in mime. Speech mimics the gesture that it used to
follow. Nowadays, the similarities that mased to draw on to establish the connections
between words and objects are no longer part of ordinary awareness. They have been tucked
away into the unconscious, and can only be accessed through the various ways this dimension
can be brought to light: uniemtionally, partially, and through transforming its character.
Benjamin highlights reading as one form of access, due to the privileged position of sound
midway between mimicry and modern language. Through reading, flashes of similarities may
become momeatily perceptible, pointing to the role of the transmission of experience
assigned to languagéhe unconscious is here an active and changing reservoir of awareness,

like that revealed by clairvoyance.

The idea that spoken language is just another animal instinct, that of expressive
mimicry, leads to some common ground in the writings of Artaud and Benjdmin.
OProblem in the Sociology of LanguageifOs as if ArtaudOs testimony has found some
correspndence in the academic understanding of language. In the approach of Paget to the
potentiality of voice, the OhighO point attained by literary production actually represents no

34The notion of coherence, present in both Artaud®s and Benjam‘inf)s texts, is furtleek exptaul Ricoeur
in relation to language and experience. Please see Hartmann S. OWalter Benjamin and Paul Ricoeur: Narration
and Experience to ComeO (2015).
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more than Osavage and unculturedO linguistic forms, a logical reversaktrabd@ous to
ArtaudOs designation of the great Ospirits of the timeO and their writoghaserie At

the same time, BenjaminOs definition of language as a manifestation of being, rather than an
instrument of it, goes beyond the propositions of hifier OOn Language as Such and on the
Language of Mai®It suggests that the blend of spirit and life which, according to Artaud, is
summoned, through the act of writing, is a radical manifestation of the conception of
language as the communication ofessses, here in terms of the individualOs relationship
with her or himself and the world. In the words of Kurt Goldstein, language is Oa revelation
of our innermost being and of the bond linking us to ourselves and to our fellow human
beingsO (Goldstein gtth BenjaminSociology86).

It is no less significant that ArtaudOs attempt to achieve, through language, an
immediate utterance of life, takes the form of screams and #&ie.Pour en Finir Arec le
Jugement de Die(Oro Have Done Wittthe Judgment of Go@1947), the radio broadcast
full of musical noise, language is treated as raw and living part of material of life. But while
there are hints of overlap with ideas of Benjamin here, they are superficial compared to the
significant differences in their approaches to language and experience. What connects them is
more an Ounderlying kinship,O to borrow an expression from Osborne and Charles, than a
OwordyO or OworldlyO similarity.

Benjamin describes languagin ODoctrine of the Simil@ras a canon capable of
expressing, albeit obscurely, extrasensory similarities. Traces of ancient similarities are still
present in the acts of speaking and writing. They are the basis of the constitution of language,
even though humans no longer perceirem. According to Benjamin, instead of magic
rituals, Oit is now language which represents the medium in which objects meet and enter into
relationship with each other, no longer directly, as once in the mind of the augur or priest, but
in their essencesin their most volatile and delicate substances, even in their aromataO
(Similar 68). Paradoxically, language seems to perform what was once considered impossible

to perform, because it was an inherent feature of life.

The act of incorporating into language materials that were originally distinct from it
points to the problematic constitution of this field. This problematic is expressed by Artaud
through the question of how life can be expressed without overwhelmingglading it in
the act of expression, that is without allowing for the Odead bodiesO that are words to dictate
the contents of life itself? This is relevant to ArtaudOs claib©@mbilic des Limbethat
instead of oeuvres, he proposes to exhibit histsfm offer a distillation of his life. This does
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not mean the mere dissection of his personal case. Rather, he considers that spirit and life
Ocommunicate at all levels,O and that writing must be a porous intermediary, open to
transformation by both thaterior and the exterior worlds, or by nothing at all.

The concept of writing as an intermediary, pertinent to ArtaudOs personal experience,
also suggests it could be a sort of beacon in the context of the pain of separation, albeit an
equivocal one.f] for Benjamin, language is the archive of a lost world of experience, that
can reappear and transform present experience, for Artaud it is, at this point, the sphere in
which the problem of expression and the possibility of its capture by languagenatideal,

a sphere that nonetheless allows for the establishment of a provisory interjacent instance
between spirit and life. Here words are defined as deficient before the Ounconscious callO of
the spirit, while they can still serve as evidence of ArtasdfsosedOavoir pas de pensZe
(Oabsence of thoughtO).

In the section oEOOmbilic des Limbestitled OLettre ~ Monsieur le LZgislateler la
Loi sur les StupZfiants,&taud details his ideas on dispossession. This is his inability to
maintan the actof thinking, since Qrair de la pensZe, pour moi, cOeaintenirsa pensZe,
stre en Ztat de se la manifester ~ -spime et quOelle puisse rZpondre " toutes les
circonstances du sentiment et de la Y@@ uvres 115). Even though his thought is
conscious D its own weaknesses and discontinuities, he says, it lacks the minimum
requirement for thinking life, the ability to reach the form of words, without whickdhekis
incapable of living: Ggmser cOest pour moi autre chose que nOstre pas tout ~ faitdesttse
rejoindre ~ tous les instants, cOest ne cesser de ~ aucun moment de se sentir dans son stre
interne&° (I uvres116).

ArtaudOs ambitious definition of thought, and its relation to language, is that thinking
is much more than Onot being dedd® condition of being able to GoinO oneself at any
given time, which is essential to thought, seems to pass through language. ArtaudOs
proposition is that the minimum for thinking life equates to a minimum of material that can
take the form of wordslhe question of duration comes to the forefront here: language must
be consistent, or at least consistently tied up with reality, so that the access to oneself,
however fragile, can be maintained. It is from a form of cohesion, and Opersonal

consistency,@at Artaud expects to be ables® rZpondre ~ sajOanswer to himselfO).

385 thaving thought for me meameepingone®s thought, means being able to manifest thoughtdelforaad
that it can respond to all the circumstances of feeling and lifeO

386 Qhinking is for me something other than being not quite dead, it is to reach out to oneself at all times, it is to
never stop feeling in oneOs inner beingO
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In Le PeseNerfs, Artaud attempts a definition of writing that includes these
considerations, while outlining different moments at which life is transmuted into language.
Writing arises initially from the OcrystallisationO of spiritual contents, whose counterpart is
the tenuous connection between the spiritual and the real. While this crystallisation provides
the elements necessary for creation, their apparent OosmosisO wjtguesdintees that the
written products are not separate forms. This mode of functioning is apparently deficient in
Artaud, so that what he produces is no more than OdebrisO of himself. As mentioned above in
relation to the notion of the Otrace,O debris ineplies something reminiscent of a previous
configuration, in this case of language. It is underscored by the attempt towards unity, even in
the face of an incontrovertible fragmentation. BenjaminOs definition of language as the
archive of a past expenee, particularly of one that dispensed with language, also deals with
the idea of traces.

A letter sent by Artaud to Dr. Toulouse in August 1923 contains some of the bookOs

most significant expressionidere is an excerpt:

Maintenant comme alors je traille dans la douleur et IOimpossession de moi
meme, et ma vie est tout aussi empoisonnZ. Toutes les discussions " ce sujet
me paraissent stZriles et sans portZ. Que mon mal depuis lors ait avancZ ou
reculZ, la question pour moi nOest pas I", elle est ldadsuleur et la
sidZration persistante de mon espBie que vous prenez pour mes luvres,
nOest, maintenant comme alors, que les dZchets -tiesmnej ces raclures de
I6%.me que IOhomme normal nOaccueifie(hases 1,2 103).

While the dialogical aspedf the book, that of an implicit OdiscussionO with the opinions of
others, is visible in the letter, Artaud also expresses his personal pain and dispossession, in
the context of which his writings are Oscrapings of the soul.O He states, however, that he
works within the pain and dispossession, denoting that this situation is part of the setting, if
not the condition, of what he produces. It does not prevent him from working, while what
actually appears as sterile and unprofitable are the discussions wosthed downs of his
condition. ArtaudOs position on his situation does not express a determination to talk or write
aboutit, but ratheffromit.

37 ONow as then | workin the pain and dispossession of myself, and my life is entirely poisoned. All
discussions on this subject seem sterile and useless to me. Whether my trouble since then has evolved or
retreated, the question for me is not there, it is in pain and thistpatsstunning of my spirit. What you take to

be my work, is, now as then, no more than waste of myself, scrapings of the soul that the normal man does not
welcome.O
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The bookOs title, on its publication in 1925, was dedicated to Toulouse: OLe titre de ce
dernier petit live seraLE PéSENERFS Depuis [Oombre et djection3® (fuvres 1,2 120).
The idea of dejection evokes a fall in relation to a OhigherO state, as the Latiejéetm
(Othrown downO) indicates. The designation of OwasteO where others see an oeuvre als
assumes these connotations. The OshadowO evokes ArtaudOs proposition that he has chos
Qe domaine de la douleur et de IOombre comme dOautres [ont choisi] celui du rayonnement el
de IOentassement de la matfe@vres 180). This is related to Artaud@mcept of the
Ztincelle(OsparkOwhich is lostwith the failure to establish a thread between language and
spirit. It is a spark that contains within itself Othe scope of the possible world.O Here the idea
of trace recurs, in the form of a fragment, ddpaof connecting two different dimensions,
pointing to another possible correspondence with BenjaminOs no8paroflowever, while
in both cases the link is limited and fragile, in ArtaudOs text it points to a profound and
immediate problem in the cospt of language, in relation particularly to the expression of
the Ounderground tidesO of the spirit. ArtaudOs account féagiiey of moments of
connection between the spirit and reality, attainable through the is@durther example of
the quesbning of notions of subject and the possibility of knowledge that underscores his
writings. For Benjamin, the OtraceO is a possible connection between different temporalities.
It presupposes a singular epistemological understanding, which it does nairquest

For Benjamin, the definition of language as archive includes the idea of registers of
traces from past experience in the unconscious. Language supposedly emerged from the
process of decay of a certain mode of perception, the onomatopoeic elemgnisibia
closest aspect, within modern languages, of this perception. The traces appear, as mentioned
above, as a limited form of access, restricted to a @tomeentO characterised by the
emergence of similarities. While in BenjaminOs writings they aadifigd as precious
remnants, providing the fleeting inspiration of a past moment in the present, and to be
explored in the search for new forms of experience, for Artaud they are, as suggested by
Pollock, Otout ce qudil a pu sauver dOun Oeffondrentahtded@%me®d@2). The sense
of surviving particles is connected with thatiffchet§OwasteO) amnaclures(OscrapingsO).

All this considered, the different foundations of the works of Artaud and Benjamin

are perhaps particularly clear in their approaches to language. While BenjaminOs notion of

38 OThe title of this last short book will h&E PESENERFS After the shadow and dejentiO
389 Othe domain of pain and shadow just like others [have chosen] that of radiation and the crowding of matter.O
390 Gall that he could save from a Ocentral collapse of the soul®O
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language is a hermeneuticattyiented notion, aiming, ultimately, at the restamnatof an
interpretation that allows the unveiling of other worlds within the present one, ArtaudOs is a
tragically-oriented version, concerned with the irrecoverable fragmentation of the soul,
preventing the formation afinivocal meaning. Although Benjamidoes not envision any
ultimate resolution or restoration, and indeed at times expresses the fragmented dimension as
the only experienceable one, and although Artaud recurrently nourishes ideas of recuperation
and the joining of fragments into some newnfoof consistency, the thoughts of the two

writers cannot be closely compared, let alone combined.

Corroborating this, irOFragments dOun Journal dOBwfeaud introduces the idea
that the soul fails language just as much as language fails the $pgitmoments of
accomplishment are represented by a thread or rope, while the Ofabric of the bodyO suffers
modifications from these accomplishments or failures. This is perhaps the meaning of a point
of cohesion, equating to a Opersonal consistency,Oilttyeta overcome the OparalysationO
and OlocalisationO that Artaud describes as effects of the use of language. Artaud is unable tc
escape the Ostupefaction of his language,O that is, the amazement and oblivion inherent to his
position, but he is also Ebto glimpse a unique form of knowledge. His writings remain
Ocrap,0 his productions mere debris of himself. But the poaitionilieu de tout dans
|OesprifOamidst all in the spirit@yoked inLe PsseNerfs seems tallow for the creation
of a framevork for the contents that occupy Artaud, and which escape all others.

Perhaps the concept described by Benjamin as Olanguage physiognomy,O related to
the animal instinct for creating impressions, could serve as an interesting analogy for the
original dimension of language that occupies ArtaudOs digression in the last liad2se
Nerfs In it, languages and spiritual products have hardened and siléhtied passage can
be read in terms of the retrocession of the multiplicity of linguistic and spiritual contents as a
condition for the establishment of a unified formkabwledge in a vague future, one that is
not dependent on Artaud having to talk, it also points to the conception of language as a
return to the origin. Pollock discusses this impulse in relation to Artaed®sine(1930), in
which it is characterisedyhthe presence, and eventual subsuming, of the mother figure. As
the finalitZ andfin (OpurposeO and OendO) of sexual desire, the mother evokes both appetite
and disgustStripped of its imaginary and symbolic determinations, however, the concept is
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Oun rste, un dZchet E le retour ~ IOanorganique; mais aussi ce dont le corps se sEpare du
de son organisation sexe@* (Pollock 121).

Nothing befits to this definition so well as the theme of the membrane, the
Olubricating surfaceO that, after all elss heased,cOntinuera " flotter dans 10aif®
(luvres 166). While alluded to by Artaud in terms of the separation and communication of
different segments of life, it is a theme that hovers like a phantom around his writings, just as
he describes ifloating in the air, representing the OeternalO character of separation. This
membrane, like the mother theme, can be characterised only ambiguously, since, in its origin,
it donates life but also implies an individuated detachment from it. As Dumoulilighic
on the subject of the membrane, Otout ce qui vit doit se dZtacher dOelle pour exister, mais elle
est la Vie et, cruellement, ce qui existe tombe comme Mdirtaud 23). There is,
therefore, an Oeternally living thingO that renders notions ahtifeeath, subject and world,
vain. In relation to this dimension, the theme of a return to the origin, implied in the
regression of language and the reaching of the inorganic (the OoriginalO dimension before
life), assumes the feature of the blend preposy Artaud of spirit and oeuvre. Once again,
the term is also the termination, the aim is the end. The original dimension of language, as
suggested by Benjamin, is the one in which language, strictly speaking, does not exist. Where
one is removed from tguage, where similarities are fully perceived and immediately read.
Gestures, and the resonant gestures that are sounds, are the last elements of this form of
perception to disappear, and they constitutectbgest approximations to the bodyOs original
expressive abilities. Aértaud states, in the context of this form of retreat from multiplicity:
Oje nOaurais plus besoin de parfgiiGvres 166).

The passage between experience and language is far from smooth, and is marked by
misapprehension. As Kaufma suggests, whilguestioning the defining criteria of literature
Osi |OZcrivain voulait communiquer, il nOZcrirait®P48P Language, in the works of
Benjamin and Artaud, appears more accurately as built on misapprehensions, on the
disappearance offarm of perception, derived from the inescapable fragmentation of being.

391G remnant, a waste ... the return to the inorganic; but also the efeorenwhich the body separates, as a
result of its sexual organisationO

392 Bwill continue to float in the air®

393 Gall that lives must detach from it to exist, but it is Life and, cruelly, what exists falls down dead®
394 Oand | will no longer need to talkO

395 Of the writer wanted to communicate, he would not writeO
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Artaud and Benjamin however assume different positions in relation to language, as well as
in connection with what is described here as experience.

In ArtaudOs writings, languagppears as intrinsic to the fragmentation of being. The
most significant aspect of the relationship he sees between language and experience is
expressed in the short sentence: Oavoir de la pensZe, cOest se rZpotid(e UsmOL115).

Here the necessaryediation of language into life reveals its importance, while at the same

time, the” soi highlights the highly personal attachment taking place in thought, whose most
precise form takes the form of accessing and reporting to oneself, and from which the
abstract notions of pure thought, as well as, significantly, the expressions of unconscious

undercurrents, derive.

As suggested by DumouliZ, in Artauda Gouffrance vZcue dans son corps et son
esprit trouveront ~ se projeter, - se dZpersonnaliser, erarstuune ligne de felure que
permettra de hisser le drame individuel au plan de I©ZvZnement meme de¥®&saitd
12). The creation of an attainable drama, particularly through writing, produces a distance
that situates the individual sphere as pérhe events of the spiriThese eventl in the
sense ofZvZnementthat is, an event that takes place within both the factual and the
transcendental spheres (Delelrgique172) N is perhaps that of the nadentification of
thought with itself, thats, in the words of Maurice Blanchofjeédcemanquesingulier quOest
la pensZeO (qtd. in Dumoulttaud 19). While the Ocase of ArtaudO cannot have its
singularity effaced, what ails him, explicitly or implicitly, ails every spisi, its absolute
uniqueress is open to question. Artaud himself, as suggested by the essay on LautrZamont,
situates his case as one more OactO in the general drama of thought, interpreted through man
more characterduvres XIV 34-5).

BenjaminOs understanding of the relationship between language and experience, while
receiving a privileged position throughout his work, appears most clearly in the early
writings. In these, language plaggnediating role between the human and the divmée
texts from the thirties approached here, language is assigned an ambiguous place as the
archive of experience, offering and limiting access to various psychosocial dimensions,
which Benjamin is increasingly inclined to valorise as he moves tovlaed$evelopment of
his Ophilosophy of history.O The notioexifasensory or nesensory similarities, defined in
ODoctrine of the ifilar,0 also mediates between past and future, passing through

3% Oto think is to answer to oneOs selfO

397 Qhe suffering experienced in his body and spirit will be able to project itself, -perdenalise itself,
following the link of a crack that will raise éhindividual drama to the level of an event of the Spirit itselfO
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unconscious registers. It reappears in BenjaminOs disco$simrrespondancem the work

of Charles Baudelaire. In the context of his work for RassagenwerkBenjamin states, in
1939: Otheorrespondancesecord a concept of experience which include ritual elementsO
(Motifs 181). The ancient, vanished aspgeot ritual experience femerge in modern urban

life, which is undergoing its own crisis.

Fundamental differences and subordinate kinships underlie the approaches of Artaud
and Benjamin to language and experience. This is also evident in a considefatien
relationship between their different conceptions of the idea of the image. Considered a form
of language, it has an expressive relationship with the aspects of experience outlined by
Benjamin and Artaud. fle following sectiorcompares BenjaminOs emstanding of modern
experience, and ArtaudOs suggestion that imagery is a form of Oclear language.O In Benjamir
description of the inaccessibility of traditional experience, and ArtaudOs of the emergence of
a new awareness of his intimate loss, the natibrmage emerges as part of new forms of

experience arising in response to the absence or decay of the traditional ones.

5.8. Decay or Extinguishing of Experience?

In parallel with his articles on language, Benjamin wrote a few essays in the thirties
that elevated the concept of experience to a principal position in his work. In his discussions
of surrealism in 1929, Benjamin had already praised the movement for championing a form
of experience, relating to intoxication and to the precedence of inmaiglereguage over the
self (Surrealism178-9). BenjaminOs materialism has as its goal, in this context, a movement
beyond the sphere of thought and towards the sphere of image, body and political action
(Auerbach A.). This sphere would remain a lasting interest for Benjamin, as the writings
explored in this section indicate. They are OExperience and PovertyO (1933) and OThe
Storyteller: Reflections on the Works of Nikolai LeskovO (1936).

In 1933, twenty years after his first essay on experience, Benjamin wroshdite
OExperience and Povefin which he discusses the decay of the value attributed to
experience by society at that time. In contrast to his 1913 essay, Benjamin here assumes the
position of valuing the experience transmitted by the older generation, Owith the authority of
age,QDeither as threats or as kindly pieces of adviee@eity731). He then asks: OWhere
has it all gone? E And who will even attempt to deal with young people by giving them the
benefit of their experience?Poferty731). If in 1913 Benjamin had despisee iise of the
word OexperienceO by the adult, as a form of imposing Omeaninglessness,O in 1933 h
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diagnoses a void in the meaning of the notion of experience, perhaps of the same nature as in
1913, which prevents the very possibility of accessing experience

What Benjamin calls the decay in the valuing of experience is related to the fact that
one generation had undergone, from 1914 to 1918, Osome of the most monstrous events in the
history of the worldOPpverty731). Even as he was writing about the datgic effects of
the First World War, Hitler and the National Socialist Party were being given OThe Enabling
ActO in Germany, a symbol of the path the country was to take in the years to come. This is
certainly not a coincidence, even if it could notkmown what the rise of Nazism would
ultimately mean. In the last paragraph of the essay Benjamin makes clear that while
discussing the events of 1918, he felt another war looming onetlmorizon. He states in
1933: Ote economic crisis is at the doordarehind it is the shadow of the approaching warO
(Poverty735).

In the years that followed, the already venomous air of the interwar period began to
rot further. Benjamin reviews the period in the following lines: OWith this tremendous
development of t&hnology, a completely new poverty has descended on mankind. And the
reverse side of this poverty is the oppressive wealth of ideas that has been spread among
peopleO Poverty 732). The relationship between the poverty of experience and technical
developnent, particularly the abundance of information that characterises mass culture, is a
theme that Benjamin would deepen in his essay on the work of art, from the perieg91936

Benjamin asks, in 1933: OFor what is the value of all our culture if itasceis from
experience?P¢verty 732). The Ovaluable piece of experienceO passed on by the old, the
lessons to last a lifeme, the ability to tell a captivating story: these vanishing scenarios
suggest that the notion of experience outlined by Benjasniied up with the possibility of
duration and the appropriation of living matter, of a sharing of sensations between giver and
receiver. A culture divorced from experience becomes a culture devoid of collective
meaning. According to Gagnebin, this type Bifharung (OexperienceQ) presupposes a
communion of life and discourse that the rapid development of capitalism has destroyed
(Preffcio 10). Benjamin states: Olndeed (letOs admit it), our poverty of experience is not
merely poverty on the personal leveyt poverty of human experience in general. Hence, a
new kind of barbarist® Poverty732).

The poverty mentioned by Benjamin being primarily related to the absence of

valuable experiences, that is, living knowledge gained through a layered accumulation of

practical wisdom, he announces his wish to Ointroduce a new, positive concept of barbarismO
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(Poverty732). The word had already been mentioned in his previous works, from the period
around 191516, but without being closely explored. He now defines atigesbarbarism,

part of the attitude of Othe best mindsO of the period, as Oa total absence of illusion about the
age and at the same time an unlimited commitment t®a@e(ty733). Barbarism is seen as

the building of some form of humanity from profaupoverty, which in itself also acquires a
relatively positive connotation. The ambiguous attitude of disillusionment and commitment
seen in those advocating this form of barbarism is the consequence of their rejection of
former civilised ways of living, @d their urge to construct something new from what little is

left. These people, Benjamin points out, Oreject the traditional, solemn and noble image of
man, festooned with all the sacrificial offerings of the past,O turning instead to Othe naked
men of tke contemporary world®¢verty733).

BenjaminOs use of the word barbarism to highlight a positive attitude on the part of
the impoverished man, living in an impoverished society, seems to take direct inspiration
from the avangarde movements, and the gextemood that they represented. Benjamin
echoes the dadaist and surrealist gesture mentioned above, that of disdain in relation to the
values of civilisation, which they envision as responsible for preventing man from having
direct contact with life, amorsg other things. The references to the consequence of the war,
the material and spiritual misery caused by technical developments, the transformation of the
hungry masses into consumers, all point to this link. Considering the context in which
Benjamin waswriting, as a German Jew in increasingly Nazi Germany, his defence of
positive barbarism might appear to be an eccentricity, despite the fact that in his final lines he
defines the Ofew powerful peopleO of the time as Omore barbaric, but not in thaygdod w
(Poverty 735). The essay as a whole has a tone of subdued desperation, with Benjamin
exhorting the reader to find meaning in the facts he presents. The numerous questions he asks
add to this impression.

The notion of experience evoked in the dpgrof OExperience and Povertyetated
to the authority accorded to the act of transmission, and the accumulated learning of shared
wisdom, seems to be one of the most enduring ideas for Benjamimrélse of the
experience of poverty, as concerned not omith wealth, but more importantly with the
gualities of possessiveness and secrecy of bourgeois society, takes the form of an attempt to
give a positive allure to a condition that the essay begins by describing in negative terms.
Benjamin states, in thigsond evaluation of the concept of experience:
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Poverty of experience. This should not be understood to mean that people are
yearning for new experience. No, they long to free themselves from
experience; they long for a world in which they can make such pure and
decided use of their poverfy their oute poverty, and ultimately also their
inner povertyN that it will lead tosomething respectablé@verty734)

While these lines evoke the 1913 essay on experience, they also point to the
differentiation between two forms of experience that Benjamin gespi OThe Storyteller:
Reflectionson the Works of Nikolai Leskov®differentiation that gathers together all of his
writings on experience, even if it assumes various, and at times contradictory, forms. The
particular sense of the terms Obarbarism® GpovertyO proposed in OExperience and
PovertyO would reappear in the 1936 essay in the context of discussion of the bourgeois
experience of Ointernalisation,O whose correspondent narrative form is the novel, while an

experience of transmission and coliee engendering would be much more detaiféd.

OThe StorytellerO is concerned with the figure of the storyteller, described as being on
the edge of disappearance, and identified by Benjamin in the ninet=srthy Russian
writer Nikolai Leskov. Leskowportrays the customs of small ethnic groups in Russia, with
whom he made contact through various trips around the country. According tavVidusk
(218), Benjamin decided to write about Leskov following a controversy in the Soviet Union,
where an avargarce artist had put a piece by Leskov to mugeneratingecriticism on the
part of leaders of theSoviet state. BenjaminOs position defended the contemporary artist,
pointing to the nostalgic tone of the esddgving been rooted in the working class, Leskov
continued to be evoked by writers such as Gorky and Tolstoy as a major representative of the
peopleOs voice.

The diagnosis of experience presented in 1936 is very similar to the opening sect

of OExperience and Povertye@en resuming some of the pamits presented in 1933.
Benjamin relates the disappearance of the narrator figure to the vanishing of something Othat
seemed inalienableO to humanity: Othe ability to exchange experi&toeg®llers3). A
correlated fact is that the Ocommunicabilityerperience is decreasing&idryteller86), a

process that Benjamin links to the dying out of the OepicO side of truth. This process, he
highlights, has been going on for a long time, and can be described as a Osymptom of decayC
aligned with modernity. BgaminOs diagnosis is, characteristically, defaueted: it points

398 0n the eve of the Second World War, Benjamin assigns a very different sense to barbarism in OTheses on the
Philosophy of HistoryO (1939). It appears in a negative context, as the necessafyall forms of civilisation.
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to the perishing of a cultural form, and with it of interesting modalities of expression and

experience, while also accentuating the opening up of new possibilities through the change.
In relation to the decrease in communicability of experience, Benjamin tells us:

It is, rather, only a concomitant symptom of the secular productive forces of
history, a concomitant that has quite gradually removed narrative from the
realm of living speech and at the same time is making it possible to see a new

beauty in what is vanishing. (Storyteller87)

These “secular productive forces” are related to the gradual process of secularisation that
Lukacs (Novel 30) identifies in the decline of the epic world view. At the same time, the
situation evoked by Benjamin refers to his description of the traditional forms of narrative as
being partially based on artisanal work environments or, as Gagnebin suggests, on “pre-
capitalist forms of work organisation”>”” (Preftcio 10). The decline of the communal

language and milieu, in any case, prevents the occurrence of traditional narrative forms.

As a “concomitant symptom” of these processes, Benjamin aligns the changes in
experience with his approaches to modern art and cinema, part of mass consumerism and the
reorganisation of the productive forces (Work of Art223). His analysis again focuses on
conceptualising the possible effects of change in terms of new ways of experiencing; he is
particularly concerned with the progressive possibilities offered by these art forms. Here, as
in the 1933 essay, “new beauty” assumes revolutionary features. While nostalgia does play a
part in it, this “constructive” aspect of Benjamin’s writing prevents a fully nostalgic approach
to his work (Gagnebin Preffcio10). The recognition of a loss forms the basis for a new kind
of experience, one that opposes the bourgeois sentimentalism in favour of a form of
“objectivity.”

On another front, Benjamin relates these changes to the rise of the novel. This recalls
Breton’s referencing of the novel in the first surrealist manifesto (Manifestesl9), and also
partially coincides with the diagnosis of Lukacs in The Theory of the NoveBenjamin
connects the novel with the decrease in the oral story-telling tradition, through its privileging
of the printed form. While the storyteller tells from experience, and “makes it the experience
of those who are listening” (Storyteller87), the novel usually expresses isolated incidences of
life, related to the solitary individual “who is no longer able to express himself by giving
examples of his most important concerns” (Storyteller87). The experience expressed here is

an Erlebnis(“lived experience”), concerning the thoughts, dilemmas and transformations of

3% “organizagdo pré-capitalista do trabalho”
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an individual life. The novel takes to the extreme the expression of incommensurable in
individual life, it bestows on lived experience the power to give sense to life, in such a way
that it speaks to readers, but transmits no form of instructive wisdeonderns the fullness

of one life, or a few lives, in relation to which one engages with perplexity, but not with

active learning. It lacks the practical orientation that Benjamin envisions in the traditional
forms of narrative, while offering a setbntaned world that is missing in collective life.

The decrease in the communicability of experience is compounded by the
OexplicitnessO of information. The press, one of the most important instruments of developed
capitalism, proposes facts a®understandable in themselves,O0 and allows for no
differentiation between intelligent news coming from afar, and petty neighbourhood
occurrences. In this form of communication, explanations abound, while, in turn, Oit is half
the art of storytelling to kgea story free from explanation as one reproducesSttidyeller
89). This does not imply, according to Benjamin, that traditional stories are vague. Instead,
what is missing in storytelling is the psychological connections between events, which is
neverimposed on the reader. Analogously, the lifespan of information is very short, it lasts
only as long as it is Onew,O while traditional lessons can retain their power for a long time,
and acquire new senses beyond their original context. Benjamin prelsests stories as an
example of this power of preservation. Here explicitness is set against the durable

meaningfulness.

The power of storytelling lies in its ability to become integrated with oneOs own
experience. For this to happen, Benjamin points eamething like boredom or self
forgetfulness is requiredstates of mind usually made impossilidg the psychological
engagement required by the novel. Another important aspect of this integration lies in the
assumption of a certain authority for whatm@rrated, related to the abewentioned epic
facet of truth. Benjamin mentions the importance of the visibility of death to the authority of
transmissible experience. That is, manOs knowledge and wisdom, like his life as a whole,
Ofirst assumes transmissi form at the moment of his deattofyteller94). Just as the
dying are taken away from the public view, the sanction of every possible story, connected
with the authority of the dying, is also distanced aw@y.the other hand, the novelOs ability
to present Othe meaning of life,O which derives from the novelOs characters, is quite possibly
expressed through the death of thelsaracters. Benjamin statesh@hovel is significant E
because this strangerOs [the characterOs] fate by virtue of theHiemeonsumes it yields
us the warmth which we never draw from our own f§&t@ryteller101). That is, we enrich
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our lives through the explicit and recognisable meaning that we read about, isolated in the
form of the novel, a type of meaning we wilbpably not experience in relation to our own

lives.

In contrast with this on&-one scenario, the storyteller is never alone in the act of
telling a story. According to Benjamin, the story is, in itself, collectively constructed, from
reminiscences of o#r stories and other storytellers. The relationship between the storyteller
and the listener or reader is that of companiong®ipryteller100). While the reader of the
novel Oswallows upO the contents of individual lives, making them his own, theoreader
listener of a traditional narrative lets the story inhabit him or her, mostly in a distracted form,
while remembering it, perhaps in order to communicate it further. The storyteller, therefore,
expresses a collective experience, both in the sensematiltiple origins, and in the implicit
creative act of transmission. Benjamin suggests the image of the ladder to describe the
relationship of he storyteller to experience: adder extending downward to the interior of
the earth and disappearing inteetclouds is the image form of a collective experience to
which even the deepest shock of every individual experience, death, constitutes no
impediment or barrier(toryteller102). The storyteller is the one capable of moving up and
down the levels of gerience, able to access even the most traumatic event experienced by

the individual.

The transformation of personal experience into collective experience by the storyteller
is an act that can only be questioned once this figure is threatened with digappethat is,
from a perspective that perceives both dimensions, the individual and the collective, as
distinct. For Benjamin, Leskov is this marginal figure, at the borders of two modalities of

narration and experience. He says:

In fact, one can go onnd ask oneself whether the relationship of the
storyteller to his material, human life, is not that of a craftsmanOs relationship,
whether it is not his very task to fashion the raw material of experience, his

own and that of others, in a solid, usefuld amique way. $toryteller108)

Precisely through this activity, the storyteller joins the teachers and the sages. The novelist, in
comparison, tells of the fullness of one or many individual lives, while suggesting a meaning

to be found in them.
Benjamin® article proposes that a transformation has taken place in the sphere of

experience, one that is particularly perceptible in the disappearance of the art of storytelling,
but he also suggests new forms that emerge with the novel and mass informatioat with
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providing much detail about the experience to be found through these forms. The description
of the solitary individual, concerned with the fullness of his life as the ultimate form of
experience, is one image that seems to fit this new experience. It is evident that Benjamin
perceives intricate connections between experience and the themes of narration, writing and

literature.

Through the envisioning of the sphere of experience as being at a crossroads between
disappearing traditional configurations, related to transmissible forms of wisdom, and a new
impoverishment of experience leading to the possibility of a “start from scratch,” Benjamin
explores the field of storytelling as the link between two different modes of experience,
expressed in the words Erfahrungand Erlebnis The future of experience remains in doubt, in
both Benjamin’s work and that of his contemporaries. The construction of new basis for what
Benjamin would call “synthetic” forms of experience, following the decay of traditional

configurations, would be based in particular on literary experimentation.

5.9.Un Abominable Savoir

From 1922, in the letters Artaud exchanges with Athanasiou, he discusses the
paralysis affecting him, which he relates to a “conscious obstacle” placed “between him and
himself.” The separation that seems to be at the origin of such paralysis, as mentioned above,
is not perceived as a momentary state, nor one that derives from an unproblematic state of
union. It is instead related to what Artaud sees as the eternal divisions between man and
world, spirit and flesh, life and death. As one of those who have been “elected by fatality,” he
follows the path of separation rigorously, experiencing the suffering, restlessness and insight
that it occasions. This section intends to approach some more texts of Artaud from the rich
period around 1925, in which he attempts to identify the elements concerned with the
emergence of a conscience nouvellfrom the state of separation. They are “Nouvelle Lettre

sur Moi-Méme,” “Position de la Chair” and “Manifeste en Langage Clair.”

In “Adresse au Pape,” written in January 1925, Artaud states: “le monde c’est I’abime
de I’ame, Pape déjeté, Pape extérieur a 1’ame, laisse-nous nager dans nos corps, laisse nos

A A . r 9400 7
ames dans nos ames, nous n’avons pas besoin de ton couteau de clartés™ " (I

uvres133). In
this context, the couteau(“knife”) seems to denote a schism in the spirit, as opposed to a state

in which body and soul are identified with themselves. The “knife of clarities” also evokes

400 «“the world is the abyss of the soul, misshapen Pope, Pope outside the soul, leave us to swim in our bodies,

leave our souls in our souls, we do not need your knife of clarities”
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the institutionalisation of spiritual matters, here represented by the Pope and the church. The
theme of the conflictive dynamics between established conventions and new ideas of flux
seems to be a constant in ArtaudOs writings, one to which the abteparation, here

figured by the knife, is related.

The conventional and fixed facet of this dynamic is also expressed by Artaud in terms
of an Oordinary reality.O e PsseNerfsthe theme of the segmentation of matters of the
soul in the face of thought, discussed above, is expressed as a dispossession, a physical anc
essential lossSurreality appears as a form of control, capable of questioning and holding
ordinay reality at bg, allowing subtle and rarefied encounters to take pldoer¢ 159).
ArtaudOs identified methods for dealing with dispossession also appg@Bragments dOun
Journal dOEnferO as the emergence of new consciotnstaes: @jsens que des facteurs
noweaux interviennent dans la dZnaturation de ma vie et que jOai comme une conscience
nouvelle de mon intime dZperditiof®(luvres 175). From the experience ofZant
(OnothingnessO), Artaud builds a more or less stable Oarchitecture,O which he names, at th
point, metaphysics.

Later that year, in October 1925, the short text ONouvelle Lettre suM@O
appeared irLa RZvolution SurrZalistén it Artaud identifies what he call®agrZgat de la
consciencethat is, the assemblage of elements that cotedittonsciousness, or at least the
perception and idea of consciousness: Oce qui me fait rire chez les hommes, chez tous les
hommes, cOest qudils nOimaginent pas que 10agrZgat de leur consciencé’éé didfesseO
145). Artaud testifies to the experience of OdissolutionO of the different elements of
consciousness. While consciousness is envisioned as a frail assemblage, easily dissipated, the
activity of thinking, according to Artaud, does not result on any comteparticular. The
highest product of thinking is the act of thinking itself, which is not a tautology in terms of
the functioning of thoughtOe qui est capable dOarracher les hommes S teues, ~ ces
terres figZes de IOesprit enfermZ dans sorecef@st ce qui sort du domaine de la pensZe
proprement dite, ce qui pour moi esta@essus des relations de 10esFifD uvres145).

Artaud suggests the existence of a dimension OoutsideO thought, capable of diverting
it from its fixed tracks, a dimensiahat is also exterior to the dynamics of the spirit. Here he

010 feel that new factors are involved in the denaturation of my life and that I have a new awareness of my
intimate lossO

02 Gvhat makesne laughin men,in all men,is that theydo not imaginehat the aggregatef their conscience
shedstselfO

403 Bhat whichcan snatchmenfrom theirlands,from thesefixed landsof the mindlocked in itsgircle, isthat
which comes ouof therealm of thoughitself, which for meis abovetherelationshipsf thespiritO
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introduces the theme of magnetism, the illumination or privileging of ideas, which he says he
is unable to experience. Rather than seeing ideas as encounters between spiritual beings,
Artaud ses them as Osimplassemblages dOobjét8@® uvres145). The operation of the
intellect, for Artaud, looses its necessity and novelty, and becomes simply the movements
and operatios of thought. In ArtaudOs woré®m the lack of clarity about what is tikiable,

from the detachment from any cumulative effect of thought, what results is Oune illumination
descriptivedu monde, et quel mond&¥&1 uvres146). The dimensioau-dessu capable of

shaking up the train of thought, is perhaps to be found in aneokits flaws.

A particular awareness seems to emerge from this turmoil. That is, Omais au milieu de
cette misere sans nom il y a place pour un orgueil, qui a aussi comme une face de
conscience®® (I uvres 146). The connaissance par le vidéOknowledge hrough
emptinessO) turns out to beamominable savoitOterrible wisdomO). Artaud expresses this

knowledge as profoundly important:

Mon esprit sOest ouvert par le ventre, et cOest par le bas quOil entasse une
sombre et intraduisible science, pleine derZma souterraines, dOZdifices
concaves, dOune agitation congelZe. QuOon ne prenne pas ceci pour des
images. Ce voudrait stre la forme dOun abominable $8¥dir.uvres146)

In response to this unique science, related to the subterraneous areaspafithidrtaud
demands silence, Omais un silence intellectuel si jOos&dira®res146). If the fragile
assemblage of consciousness has been disrupted for Artaud, giving rise to a detached system
of unattractive ideas, it is also the same process Hoatsafor the emergence of a rare and
uncommon knowledge, which he details with a certain pride. This particular fosawvoir

does not correspond to consciousness in any absolute sense, but contains elements of it, anc
perhaps allows for the disruptiorh the endless circle of impossibility of thought, in order

that the thinker may continue living, even though, for Artaud, Ole probleme est justement que

je vis®® (I uvres145).

04 Omere assemblages of objectsO
05 Oadescriptiveillumination of the world, and what world!O

406 Gput in the midstof this namelessmisery there is roomfor certain pride, which also hasas a face of
conscienceO

407 My spirit opened itself up through the stomadnd is fromthe bottomthat it piles upa dark and
untranslatableciencefull of undergroundides,concavebuildings frozenagitation.One should not take these
for imagesThisis the form of aerribleknowledge.O

%8 Oan intellectual silence, if | daresayO
0% Othe problem isrecisely that | am aliveO
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OPosition de la Chaipblished in December 1925 lim Nouvelle RevuEran-aise
develops ArtaudOs definition of this form of knowledge. It becomes clear that the
experiencing of the limitations of thought is indispensable to this new consciousness. Artaud
says: Ol faut avoir ZtZ privZ de la vie, de IQirradiation nerveeséOdxistence, de la
complZtude consciente du nerf pour se rendre compte " quel point le Sens et la Science de
toute pensZe est cachZ dans la vitalitZ nerveuse des nitilies@res146). The idea of a
conjunction of sense and science is here equivaletitetonseparable presence, in human
beings, of flesh and spirit, vitality and nerve. Dual OinstancesO such as these, for Artaud, can
only be considered together. The highest expression of their inseparability is Ole magnZtisme
incomprZhensible de IOhommecg que, faute dOune expression plus pereante, je suis bien
obligZ dOappeler sa force de {ed uvres146).

The forces that animate life, that provide humans with their magnetism, Oces force qui
du dehors ont la forme dOun TAQ uvres 146), are whatrtaud callsla Chair (Qhe
Flesi®) By this he means not a body separated from its intellectual activities, but the
inseparability of thought and flesh. While here the magnetism of the body has a positive
connotation, in ONouvelle Lettre sur MétmeO itis what is lacking in ArtaudOsrpeption
of ideas. Even more, @§n suis au point o« je ne sens plus les idZes comme des idZes, comme
des rencontres des choses spirituelles ayant en elles le magriZfime®@es145). If the
ideas themselves do not haveagh magnetism to make them attractive, this is the result of
the detachment between life and thought, their absence of Ofleshy® magnetism. On the one
hand, Artaud testifies to a new form of consciousness that emerges from detachment, while
on the other &nd he points to the connecting function of this new knowledge and awareness,
locating the core of this OsavoirO in the flesh, that is, in the Odark,0 OagitatedO aspect of tl
spirit.

Having presented hiself, in OPosition de la Chaig€0un homme qui perdu sa vie
et qui cherche par tous les moyens ~ lui faire reprendre sa piafe@vres147), Artaud
situates his OpositionO in relation totkiz®rie de la Chaior de IOExistenas|OExcitateur

19 Gonamust have been deprived of life, of the nervous irradiation of existence, of the conscious completeness
of the nerve to realize the extent to which the Sense and Science of all thought is hidden in the nervous vitality
of the marrowsO

“11 théncomprehensiblenagnetism of man .which, for lack ofa moreaptexpression| am obligedo call his
life forceO

12 Othese forces that from the outside take the form of a cryO

*3AQ0m at the pointherel no longer feel ideaasideas asmeetingsof spiritual thingswith magnetism inside
themO

14 Oa man who has lost his life and who attempts, through all means, to make it recover its placeO
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(Qhe Excite®)of his own vitality. For Artaud, thisitality OmOest plus prZcieuse que la
conscience, car ce qui chez les autres hommes nOest que le moyen dOstre un Homme est ch
moi toute la Raisorl® (I uvres 147). It is not evident what is meant by Reason in this
context, but it might be analogous witFl€3hO in the sense of t®mplZtude du nerf
(@ompleteness oherved)that can be attained through the special knowledge described
above. It is precisely because a limitation to being takes place that vitality becomes an issue:
Artaud, as the exciter dfis own vitality, has to direct the one feature able to speak to spirit
and body alike. Consciousness, here, is simply the grouping of different thoughts or, as
Artaud would say, an assembly of objects. This notion brings together the elements that do

notbelong to the Flesand therefore, lack magnetism.

Due to his position in relation to the Flesh, Artaud is searching for paths that might
lead to the strengthening of his vitality. The milieu in which this exploration takes pkce,
suggests, is Odates limbes de ma conscient€@ uvres147). This knowledge can only
be @n indescribable scienceyihose potential owners are ignorant of it. According to
Artaud, Oil faut aller ~ pas lent sur la route des pierres mortes, surtout pour qui a perdu la
connassance des md’ (I uvres 147). Language being lost, this knowledge can only
emerge obscurely. Here the ideas of clarity and logic are rejected once more, in the same tone
adopted in the surrealist texts, that is, throughan affirmation of the necessitgaifring
important meanings. In ¢ as mentioned previoushprtaud considers thaDtoute vraie

connaissance esbscur€d*® (I uvres147).

Artaud ends by describing the forms of interaction between Flesh and Spirit, which
are, at least partially, th@ntents of the knowledge gained through separation. According to
Artaud, there is a spirit in the flesh, Omais un esprit prompt comme la fdtfira@res
147) The flesh participates in the higher functions of the spirit by bursting and shaking. As
Artaud states:Opour moi qui dit Chair dit avant taapprZhensionpoil hZrissZ, chair ~ nu
avec tout |Qapprofondissement intellectuel de ce spectacle de la chair pure et toutes ses

“153s more precious to me th@onsciousneshecause that whicim other meris no more tlanthe meanf
being aMan isfor me, all ofReasonO

“1¢ Oin the limbo of my consciousnessO

17 Oonenust goslowly on the road oflead stonesespeciallyhe who has logheknowledge of word3
“18 Oall true knowledge is obscureO

*19Obut it is a spirit as faas lightening®
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consZquences dans le sens, €Cdist dans le sentimedf®(i uvres147). Regarding the

last of these elements, sentiment is described by Artaud as Opresentiment,O that is, direct
knowledge, a Ocommunication retournZe et qui sOZclaire de 1Ot tiew@s147). The
awareness effected by the Flesh is also appropriation Gabisoa douleur * meheme?

(i uvres147), that is, pertaining to the most intimate aspects of being. It results in a unique
and s olitary form of knowledge, defined laspensZejn Le PeseNerfs,as a method of
responding to oneself.

OManifeste en Laage ClairO was published together with OPosition de la@hair
the context of his discrediting of values such as good and evil, Artaud says: OsOil nOest rier
dans IOordre des principes " quoi je puisse raisonnablement accZder, le principle meme en est
dans ma chaif® (i uvres148). Disregarding reason, he professes to believe only in the
evidence that emerges from mwelles(OmarrosO). At the same time, the principles to be
found through the flesh are intimately connected with the spirit, since thist ipist any
flesh, but Oma chair irriguZe de néfsd uvres148). Artaud here details the formation of

notions through the flesh:

Dans le domaine de IOimpondZrable affectif, IOimage amenZe par mes nerfs
prend la forme de IQintellectualitZ la plus hdutgli je me refuse ~ arracher

son caractere dOintellectualitZ. Et cOest ainsi que jOassiste " la formation dOur
concept qui porte en lui la fulguration meme des choses, qui arrive sur moi

avec un bruit de crZatidf®> (I uvres148)

The realm introduced heris characterised by troubled assessment of affections. It is

interesting to note that the process Artaud describes as beginning with the nerves and ending
in concepts takes places through images, produced by the nerves and immediately raised to
the level & Ohighest intellectuality.O The connectedness to the flesh seems to guarantee that
the concept is the bearer of the Ofulguration of things,O and not a notion detached from

20 Ofor me to speak of Flesh is to speak, above atyppfehensionbristling hair, bare flesh with all the
intellectual depth of this spectacle of pure flesh and all its consequences in sensation, that is to say, in
sentimentO

421 Oa returr;ecommunication clarified from the insideO
22 Oabsolute [appropriation] of my pain to myselfO

23 Of there is nothing in the order of principles to which | can reasonably access, the principle itself is in my
fleshO

424 Omy flesh irrigated with nervesO

25 OIn the field of the affective imponderable, the image provided by my nerves takes the form of the highest
intellectuality, whose intellectual character | refuse to snatch. This is how | see the formation of a concept that
carries in itself the very lightng flash of things, that reaches me with the noise of creation.O
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reality. Artaud says: Ole conflit Ztdrde la raison et du ciur se dZpartage dana chair
meme&?° (I uvres148).

In relation to the role of images in the emergence of notions and concepts, Artaud
suggests that Oaucune image ne me satisfait que si elle est en mem@dangissancesi
elle porte avec elle sa substance en meme tempsaluciditZ®’ (I uvres148). The use of
the terms OsubstanceO and OlucidityO indicates that Artaud identifies in the images tha
emerge from his nerves the possibility of uniting features usually attributed separately to the
flesh and the spirit. He setsese images in opposition to Omon esprit fatiguZ de la raison
discursive®® (I uvres 148), that is, they allow for the emergence of knowledge outside
discourse. Since the images are not the medium but themselves the knowledge, this
conception has much in gonon with BenjaminOs discussions of Brenkbild (Othought
imageO) mduced by literature, one form afialektisches Bild(Qlialectical imag®) of
surrealism. Images here are not the portents of contest to be described or considered

elsewhere. They realigkeought in and within themselves.

The relationship between images and reason is also approached by Attasdext.
According to him, O€ qui est du domaine de IQimage est irrZductible par la raison et doit
demeurer dans I0image sous peine de sizanMiais toutefois il y a une raison dans les
images, il y a des images plus claires dans le monde de la viiteigg(3*° (I uvres149).

Here he relates reason, on his first mention of it, withrdis®n discursivenentioned above.
Submitting images tahe order of discourse risks annihilating them. Images themselves
possess reason, a form of clarity forged OinsideO the pictorial field.

It can be supposed that the theme of Oclear language,O as the title of the text indicates,
concerns the language of ages, through whichn nouveau Sengrom Oinside the spirit,0
can emerge. It is in this context that the topic of the GBréippears. According to Artaud,
the discovery of the new sense expressed through images is a kind of order in the chaos, logic

amidst the illogicality of the spirit. Artaud says: OJe ne renonce " rien de ce qui est IOEsprit. Je

426 Othe eternal conflict of reason and heart is decided in my fleshO

“27Ono image satisfies me unless it is at the sameximoeledge if it carries with it both its substance and its
lucidityO

28 Omy spirit tired of discoursive reasonO

22 OThat which comes from the domain of the image is irreducible by reason and must remain within the image

under penalty of annihilation. There is, however, reason in images. There are clearer images ifdtbé wor
pictorial vitality.O
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veux seulement transporter mon esprit ailleurs avec ses lois@gsess3*° (I uvres149).
ArtaudOs exploration of spiritual matters, therefore, takesrineof controlled automatism.

In his words: OJe me livre " la fievre des reves, mais cOest pour en retirer des nouvelles lois.
Je recherche la multiplication, la finesse, 10iil intellectuel dans le dZlire, non la vaticination
hasardZe. Il y a un couteauege ne oublie pad*! (I uvres149).

Is the knife, in this context, the tool that allows Artaud to find new laws of dreaming,
a conceptual visual power through delirium? Or does it represent a previous state of chaos
without order, of impossibility of sese and consequent suffering and pain? In other words: is
the knife part of the emergence of a new logic, or of the immersion in the illogical? The
image of the knife certainlgontains the idea of cutting and selecting, but it could also
express entry angenetration. The image seems to be located, for Artaud, in a remote past.
He states, in OManifeste en Language ClairO: Omais cOest un coutgwniimmians les
reves, et que je maintiens d@edans de meaneme, que je ne laisse pas venir " la frontiere
des sens clair8® (I uvres149). In the midst of dreams, this knife seems to lance the flesh,
in a previous stage in the development of lucid images. It operates, as Artaud highlights, as a
reminder, one that can perhaps be placed at the momeesardre before the Oconquste de
|®esprit sur lunemeB** (I uvres148).

As well as being an element that condenses the state of suffering and participates in
the transition to an incarnated form of knowledge, the knife is a double edge that,
paradoxically, operasefar away from the boundaries of Oclear sense.O This can be attributed
to ArtaudOs loyalty to the dimension of flesh or matter in relation to thought. As he expresses
it: Q.a vZritZ de la vie est dans IQimpulsivitZ de la matiere. LOesprit de IOhomatedesau
milieu des concepts. Ne lui demandez pas de se satisfaire, derarsmzement dOstre
calme, de croire qudil a bien trouvZ sa place. Mais seul le Fou est bied¥dimavres
149)

#3051 will give up nothing that is of the Spirit. | simply want to transport my spirit elsewhere, with its laws and
its organs.O

431 | give myself over to the fever of dreams, but this is to draw new laws from it. | seek thécatittip the )
finesse, the intellectual eye in delirium, not the ventured vaticination. There is a knife that | will not forget.O

32 (put it is a knife at the halfway point in dreams, and one that | keep inside myself, one that I do not allow to
come to thévorders of clear meaningO

33 Othe conquest of the spirit over itselfO

434 OThe truth of life is in the impulsiveness of matter. The spirit of man is sick amid concepts. Do not ask him
to be satisfied, ask him no more than to be calm, to believe that heurastfis place. But only the Fool is
really calmO
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If separation is a constituent part of life from its begignN an idea implied in
ArtaudOs dealing with the theme of death as something that Ohas already happened(
(DumouliZArtaud20) N the path of separation is marked, as Artaud points out, by suffering,
but not only by this. The pursuit of points of cohesiohgclear expression and existence
amidst the segmentation of abstract concepts andlibence of magnetism of ideas only
small incisions, fragile escapes. They can, however, produce a new awareness, a terrible kind
of learning. Language, as mentiongldove, is one of these forms, intrinsically ambiguous
like all others, that allows an experimental experience of separation. In its pursuit, Artaud

suggests, calmness is possible only in the case of absence of awareness.

5.10. Synthetic Experience

In OOnSome Motifs in BaudelaireO (1940), Benjamin gives evidence of having
maintained the reading of experience he professed in th¢hirtids, that of the brealp of
a communal word and milieu, partially related to-papitalist work organisation. In 194ite
assigns the term Oatrophy of experienceO to Othe replacement of the older narration by
information, [and] of information by sensationfofifs 159). BenjaminOs statement is
connected with the assumption, demonstrated by Karl Kraus, of the Ogreabextgoh the
linguistic use of newspapers paralysed the imagination of the readléosi€® {59). The
isolation of information from experience means that the former is not a part of tradition. It
does not engage in transmission or integration into-&s@plished customs. In the same
essay, Benjamin evokes the work of Marcel Proust to demonstrate the effort required to
restore the features of storytelling, as opposednformationin the contemporaneous
conditionsN a restoration that can only take placeler®yntheti©conditions.

BenjaminOs exact statement is: OProustO&£mfRecherche du Temps Pentiay
be regarded as an attempt to produce experience synthetically, as Bergson imagines it, under
todayOs conditions, for there is less and less tiagpat will come into being naturally®
(Motifs 157). While the word synthetic etymologically means Oplace togdthdr@m the
Greeksunthetikosbased orsuntithenail it has developed into at least three meanings, all
of them evoked by the use of BenjamiThe first of them can be derived from the etymology,
the same to be found i®ynthesiO The second of them means producing something
artificially by imitating a natural product. And the third meaning emergespimlasophical
context. It meanyf aproposition, that the truth or falsity of it is determinable by recourse to

experience.
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The use ofyntheti©by Benjamin opposes OnaturallyO and appears in connection
with Henri Bergson. Bergson defines the mental ability of intuition as the synthetic
recovering of data that has been analysed by intelligence. Intuition, according to this
understanding, can take place either in the term of an intellectual effort, or spontaneously
(Coelho). Between the means at someoneOs disposal to express a paitieatarasd the
intuition of it, there is a leap of incommensurable nature. Bergson describes the philosophical
activity as intuitive par excellence. The sense of a synthetic production of experience can be
described, therefore, as the act of combinindgedtht matters, and by that very act,
exceeding the matters in question, while producing a form that does not derive naturally from
them. Given that the conditions for experience are in decay, a synthetic production of
experience takes place by the recariton of an artificial form of experience. It imitates the

natural one, while exceeding the materials made available to it.

ProustOs operation in particular is described byaBem in the following terms:

Ovhere there is experience in the strict serfsie word, certain contents of the individual

past combine with material of the collective pasttifs 159). Here the character of
combination is explicit, while the materials are designated to be the individual and collective
past. Considering éhelalrations mentioned abovg,is possible to see that this synthetic
form puts together elements that belong, on the one hand, to the collective experience
brought up by the figure of the storyteller, and, on the other hand, to the individual
experience exgssed most prominently by the novel. The synthesis, represented here by
ProustOs novel, allows the crossing of the individual field of experience towards its opening

to the collective dimension, all while maintaining the novelOs framework.

Some furtherelements of this construction can be found in BenjaminOs essay OThe
Image of ProustO (1929), published thus before the articles on experience from thdrthirties.
its opening lines, Benjamin describes ProustOs work as the Ounconstruable synthesisO c
different genres into one, that of autobiography. He then evokeextremely unhealthy
conditionsin which this work was produced, state that @ image of Proust is the highest
physiognomic expression which the irresistible growing discrepancy betwesture and
life was able to assumelnfge202). The titleOs reference to image, therefore, points to a
strange form of synthesis, that of a Ophysiognomic expressionO related to the indication of a
general character in ProustOs image. This charactdsecanmmarised in the following:
while the French author draws a book from his lived experience, he offers an image of the
growing separation taking place between literature and life. One could add that the vanishing
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figure of the storyteller also givesestimony of this growing separation. Benjamin envisions
the work of Proust as the crossing of individual experience, referred to ab&rielasis,
towards the production of a new form of experience, which he describes as being
synthetically produced.

In the texts of Artaud and Benjamin approached above, the emergence of new modes
of experiencing takes place from the identification, set off much earlier, of the inaccessibility
of the conditions of traditional experience. In Benjamin, this diagnosis editikkthe decay
of a psychosociakonfiguration, related to both the epic world (Lukisvel 30) and the
magical relationship of ancient men with the cosmos (Benj@n@Way 92-4). In Artaud,
this diagnosis concerns the theme of separation, describdile@s eternal power of
detachment. In both cases, a form of individual experience is concerned; in Benjamin, as the
term of the decay of traditional experience, and in Artaud, as the departing point of all
experiencing, in the sense that Oone always ierges onesegldeven when it implis not

having a complete access to oneOs own experience.

At the same time, both these individual experiences, presented by the authors as
unconditional in the current historical period, have their inner limitationsina¢st
extrapolated in favor of other forms, which are ventilated with elements of traditional
configurations. This is no surprise, considering, for instance, how Benjamin described
traditional experience, in particular the essay OThe StorytefieOas suffering a moment
of decay, but not extinction. The same can be said about Artaud, for whom the character of
separation does not completely prevent the occurrence of moments of fusion, as much
evanescent and fragile as they are. In ArtaudOs writinigsjs the background of the
affirmation presented above: the author, in this case, Artaud, continues to live, when the
problem ispreciselythat he livesiivres 145). While being born implies separation from
the original matter of life, identified aboweth the membrane, the fact of being alive also
encompasses the possibility, and perhaps the necessity, of escaping separation.

A short access to the considerations of fHdberman on the decay of experience,
and the forms of pessimism and optimisnatedl to it, are informative in this context. In his
analysis, the author resumes the work of Benjamin, while criticising, in this context, the
critical approach of Giorgio Agamben. For Diduberman (65), the notion of decay of
experience implies transfoation and crisis, but not necessarily destruction and absence. In
the diagnosis of decay of traditional experience, Benjamin would have made use of a
catastrophic world view, in order to express the radical changes taking place in the interwar



Hartmann28z

period. Thisworld view, however, was not an end in itself, but a means to reach another form
of experience. BenjaminOs exact phrase on this deadg reference to a decrease of value
CExperiencehas fallenin priced* (qtd. in Didi-HubermariL04).

Benjamin presentghe conditions in which certain ways of seeing, narrating,
wandering, in one word, experiencing, started to vanish, to give place to new forms. His
attitude while describing these processes was not always free from noStgigidnaps, one
should say, ndalgia was never completely abseft, but neither was Benjamin
unwelcoming towards the emerging formations. He attempted to identify progressive
tendencies among them. The argument of-Bidberman, on this concern, is that the process
of decay is never coplete. There are always remainders, rests of the previous configuration
lingering in the current one. These surviving forms do not possess any redemptive power.
They cannot restore the previous configuration. The best format to be assigned to them, in
fad, is that of images, since they have the character of reminiscence, and never the
completeness of an object (Diduberman72). Here DidHubermanborrows his definition
from BenjaminOs notion of dialectical image, that is, the one that renders a ezitairop
time visible, pointing to both its location in the past, and its reappearance in the present.

If the production of synthetic experience implies the conjunction of distinguished
matters, and the imitation of a natural form, it necessarily drawm fthe aspects of
traditional experience that remain somehow present in the modern experience. In the writings
of Artaud, this experience appears at first under the sign of control, that is, the attempt to
prevent life from consisting of mere encountershwordinary reality fuvres 159). As
opposed to this, Artaud is interested in subtle, rarified contacts, in connection to the invisible
reality or surreality. ArtaudOs description reminds of the evocation of Benjamin on the
distracted wanderer of the bigfies, to which everything appears as a spectacle, allowing
him or her to withdraw from any form of engagememo(k of Art239). In this context,
Artaud suggests that surrealism, in its appeal to an enlarged notion of Keatiiytaining
the material andhe spiritualN prevents the subject from having no more than ordinary
experiences. The synthetic experience of intoxication, the remarkable product of surrealism
in BenjaminOs viewS(irrealism179), could be described in the same terms. The theme of
contol evoked by Artaud would reappear under the name of cruelty in his writings from the
thirties.

35 ODie Erfahrung ist im Kurse gefali@n
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On another front, the aboweentioned assemblage of new factors that intervene in
the dZnaturation(OdenaturationO) of ArtaudOsNifean interesting term tbe related to the
conscience nouvell@®new consciousnes$O)point to the intimate loss that he experiences
in relation to his own beingMftaudiuvres 175. However, the theme aiZperditionwhich
can be translated both as loss and fading, suggestartaad suffers from a transformation,
a processual perdition that, as if to his own surprise, appears as a new form of consciousness.
From the experience of nothingness, OcOest une vie nouvelle qui rena’t, de plus en plus
profonde®® (luvres 179). In thiscontext, the evocation of a laugh at the vain human beliefs
in the indestructible duration of consciousness, in the first lin€Nafuvelle Lettre sur Moi
Meme,Opoints not only to ArtaudOs pride, but also to the possibility of situating himself from

andher perspective, that of having gained a consciousness of his process of fading.

The synthetic character of this new consciousness is further suggested by the theme of
magnetism. When ideas lack attraction, Artaud envisions them as no more than getisc ob
and movements: a descriptive view of the wofld/(es 146). This situation is evoked as
une misere sans non{®a nameless miseryQ). However, it is in the midst of this impoverished
experience that emerges abominable savoirOterrible wisdomO). &hprocess of this
emergence is described by Artaud in terms afoanaissance par le vidé€Oknowledge
through emptinessO), an evocation that aligns the thenmé&anf misere and vide as the
conditions for a new form of experience. Just like in BenipO©OExperience and Poverty,0
Artaud suggests that new experiences are preceded by moments of absolute destitution.
Benjamin stated that the unprecedented poverty brought up by the war and the economical
crisis in the interwar period, a material but alsoismf form of poverty, created the extreme
sense of disillusionment that could only make use of poverty in a positive stnsaty
734). This was related to the possibility to start from scratch after the failure of bourgeois
values, and move towards avolutionary experience. Once again, the radically personal
character of ArtaudOs writings, and the cultural analysis of Benjamin are at the same time
confronted and reflected in each other.

The terrible wisdom described by Artaud as having emerged tienfiating of his
being demands no more than Oan intellectual silehog®s( 146). That is, this wisdom, as
an untranslatable science, cannot be framed within the existing knowledge. It requires a new
form of expression, apart from discourse and the rhetégal use of images. In OPosition de

la ChairO and OManifeste en Language ClairO this position is cla@tiegdesHs described

*3%0itOs a new life being reborn, becoming deeper and deeperO
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as an instance in which elements are reunited that usually appear separated in society, such as
thought and vitality. Thenerves are understood as the instances irrigating the Flesh with
material for the elaboration of notions. This material consists of images. In ArtaudOs words:
OlOimage amenZe par mes nerfs prend la forme de IQintellectualitZ la plus haute E et cOe
ainsi que jOassiste " la formation dOun concept qui porte en lui la fulguration meme des
chosesty’ (luvres 148). Images, being in themselves the content seized by nerves and a
form of intellectuality, participate in the formation of concepts, which, instead iofj be

abstract signs of things, have kept the latterOs sparkle.

ArtaudOs formulation evokes the description of Freud, mentioned above, in which the
image is the privileged form adopted by all materials that intend to reach consciousness. In
the drearformdion, for instance, the unconscious excitation or thodfigimhation has to
associate with memories couched in visual form, close to the perceptive system, to be able to
trespass the preconscious censorship (Horardms543). Images, in the Freudian theoaye
somehow the most inoffensive form to be adopted by the psychic ideational content. At the
same time, they correspond to a form of knowledge and language that, being richer in
associations, allow the hiding of unconscious wishes in them. In the sagmce Freud
suggests that the content of the dream should be transported to the narrative form, since
images are not good for analysis purposes, for the amount of associations that they evoke. In
the use of Artaud, the image allows the resolution of amateonflict between reason and
heart, once the form of knowledge produced by it is material and spiritual at the same time.
While both authorslluded tothe richness of image$or Freud imagesre different from

thoughtformations, even if they are iolved in thinking activities.

The image opens the possibility, for Artaud, of OpossessingO his own pain, since it is a
form of clear language that allows not only the gaining of a relatively distanced perspective
of himself, but also of an obscure knowded ArtaudOs experience, as has been mentioned
above, is an interrogation of experience. But this interrogation, just like BenjaminOs
catastrophic perspective in the thirties, produces nevertheless one experience, synthetic in
relation to the supposed oingl ones. Moreover, while Artaud acknowledges that the activity
of thinking is not given, that it suffers from intrinsic absence, discontinuity and misery, he
attests to the great power of thinking in exceeding the given matters offered to it, and in
extrapolating, as himself suggests, the very realm of tholigities 145).

*3'Othe image provided by my nerves take the form of the highest intellectuality E this is how | atteed to
formation of a concept that carries in itself the same fulguration of thingsO
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If the notion of image is already present in the experience of intoxication, which
seems to appear, in different forms, in the writings of Artaud and Benjamin, it is also
remarkablehat the space of political action revealed by surrealism, according to Benjamin, is
the space reserved for images. These images are not destined to aesthetic contemplation, wha
would lead to a nowdialectical experience. When Benjamin identifies the rteedrganise
pessimism, which can be related here to the vision of decay as destruction, this means, on the
one hand, to abandon an anarchist attitude towards an organisation in the form of
communism, and, on the other hand, Oto expel moral metaphorsolities pnd to discover
in political action a sphere reserved one hundred percent for imagesO (BSyamatism
191).

This space of images, it should be remembered, is also the one through which the
mass acquires consciousness of itself, even if i& iBmited one. When the technical
development, particularly withinalscism, allowed the production of images of the masses to
somehow attest to their existence, and to prove the support of a political regime, the powerful
sphere of images was beinmnipulated, from a potentially revolutionary consciousness, to a
self-centred one (Benjamiwork of Art251). This points to the importance of images in the
processes of sefwareness and consciousness, personally and collectively speaking. Artaud,
having somehow traversed the expropriation of his own experience, suggests that the form of
knowledge brought up by images, even if it is an obscure and fragile wisdom, allows the
gaining of new principles, of lucidity amid disorder.

If the sphere of images ithat of survival, it must be due to the unconscious
predilection for the imagery form. In his essay on Baudelaire, Benjamin states, while making
references to Dilthey and Bergson, that OExperience is indeed a matter of tradition, in
collective experiencas well as in private life. It is the product less of facts firmly anchored
in memory, than of a convergence in memory of accumulated and frequently unconscious
dataO Wotifs 157). This data is precisely the one that appears in dreams, and in those rare
moments in which an image is capable of giving someone hold of her or his experience. If
that is so, even the images misused kasdism must have kept a trace of the elass
consciousness they could have given rise to. This is the context in bdtltthe cdlecting
of images of intoxication by surrealismpndthe elevating of psychic images to the level of
valuable expressions of the spirit by Freud, gain their significance. However, just like the
moment in which Freud realises that one camxplainthe pgchic process taking place in
dreams, Osince to explain a thing means to trace it back to something already KnewhO (
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Dreams515), the explanation of new forms of experience, in the writings of Artaud and
Benjamin, remain vague. Their openness doesveakenther importance This importance
is related to task of identifying, in theorks of Artaud and Benjamjna constructive

character, in opposition to the common pessimistic interpretations.
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6. CONCLUSION

The relationship between gia andexperience in twentietbentury Europe can be
understood as the perception of the limitations of enlightened reason and ideology, due partly
to the culmination of technical development and the material and spiritual catastrophe
brought by the warsThe emegence of the very notion of experience took place in two
different contexts, that of perceptions and immediateness, and that aptons and
processual duratiors previously discussed, experience, while it expresses the given facts of
life, it also evokes what is not given: the transcendental and transformative dimensions of

life.

The question of how to constitute transformative experience made use of aspects that
were somehow repressed by the enlightened wave, thouglditheot completely disappea
Humanism and the traditional concept of experience were questioned, and there was a new
interest in magic and mysticism. Accordirg Grossman, the issue at stakeswlaat of, O
partir de la mort de cette figure traditionnelle de IOhomme E rZinvBintgeutetre N un
nouvel (un autre?) humanisme pour les siscles " venir, qui prenne en compte 10inkfimainO
(Déshumanités 49).

The hypothesis proposed by this work is that Antonin Artaud and Walter Benjamin
share a criticismof modern forms of experiencén particular those of the turn of the
nineteenth century and the first decadaf the twentieth. Their criticism includes
contemporary expressions of artistic, philosophical and private experiences. For Benjamin,
the times were marked by a disconnectiomftbe ritualised, shared forms of experience that
had previously allowed the passage, from generation to gemeratf living learning
repeated, and transformed, across centuries. Artaud saw the multiple separations inflicted on
consciousness and being m®cesses in which the mechanisation of the soulOs functions
resulted in great losses of living wisdom, and a replacing of significative experiences with no

more than caricatures of life.

At the time of his rupture with surrealism, Artaud was defendiegrportance of a
transformation of life concerned primarily with the spirit, part of his insurrection against his
perception that it was being restricted in various ways. Benjamin perceived that a decline in
traditional experience would provoke wokalle changes in our ways akferring to
ourselves. The possibility of reconstruction that he saw in literature related to these changes,

38 Ofrom the death of the traditional human figure ... reinv@erhaps a new (another?) humanism for the
centuries to come, one that takes the inhuman into accountO
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and to the possibility of rFaming the present through contact with the past. ArtaudOs
interest in experiences takiqpdace outside mainstream European culture, in turn, $tont

the belief that modern reason had separated the elements of a world that a true culture used to
hold together. This criticism of modern society resonates for both authors. From very
different pespectives, they envisaged the unconscious as a privileged source of register and
expression of alternative forms of experiencing. It is also the place where current and past
magic perceptions, intuitions and engageméhtsuch as practices of enchantm8htcan

occur.

From the insertion of dreams into a schematic explanation of the functioning of the
mind, Freud proposed that the activities of the unconscious are focused on the fulfilment of
wishes, that is: the unconscious impulses move the psychic systeder to find discharge
in consciousnesDfeamss42). FreudOs schematic explanation of psychic life shows how the
most complicated achievements of thought are possible without the assistance of
consciousness. However, for FreudOs assumptions to eptesccas his own method
exposes, one must feel comfortable to proceed by inference from a conscious effect, which is
the only way to learn of the existence of unconscious formations, to the unconscious
psychical process itself. In relation to approacledreams that had appeared before, Freud
is responsible for a differentiation within the unconscious, one part of it being inadmissible to
consciousness, and the other being able to reach the conscious mind after having fulfilled
certain rules N namely, tle unconscious and the preconscious. In this scenario,
consciousness is presented as no more than a-@eyae susceptible to be excited by
contents emerged elsewhere but unable, like the perceptive system, to retain traces of
alterations provoked by sugierceptions. Thoughts are then occupied with the connections

between different contents present in consciousness, and nothing more.

From these assumptions, Freud affirms that, since every conscious process could be
traced back to its unconscious origine tunconsciosi must be the larger spherepsfychical
life, indeed Othe true psychical realitip@ams607). But due to the censorship imposed on
this reality, it is as unknown to humans as is the reality of the external world; both of them
accessing comsousness through certain filters. With this conceptualisation, Freud is isolating
the psychological system in relation to both realities, the material and the psychical one, as if
they were equally inaccessible to human beings. This seems to be afretneais previous
positions, which veer towards a general relativism, in which everything outside

consciousness is considered to be unknown, despite the fact that material reality had not
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suffered any questioning of this kind, being in addition considerdxt the ultimate source

of dreammaterial, in the form of memories of experiences.

While the unconscious is at the centre of psychical life, it should not be held
responsible for its actions, i.e. the expression of unconscious impulses must refer to the
psychical reality, and not to the factual olmrgams95). This expresses the singular place
assigned to the unconscious from the establishment of the Freudian theory: a special, limited
and not entirely attainable dimension of life, which is nevertheleise basis of all human
actions. Therefore, if on the one hand, dreams;diegms, and other formations that give
partial access to the unconscious are described by Freud as no more than a faint expression of
an already transformed portion of such ditngve materials, on the other hand, within
dreams and dagireams one may, as some authors in addition to Freud have put it, have a
taste of a life of the soul which is somehow free from the limitations and moral impositions

from consciousness.

Freud,having started his book by opposing incorrect accounts of the world of dreams,
counting amongst them the mystical interpretations, finishes the volume by giving an
ambiguous account of the relationship between dreams and premonition: that there is
similitude between past and future unconscious contents. He presents superstition and
popular culture as Ocloser to the truthO than the ruling scientific approach. FreudOs intention
to situate his theory within the patterns of nineteenth century soienatich required the
repudiation of superstitious beliefé did not exclude the recurrent realisation, throughout
The Interpretation of Dream®f the similitudes between his own approach anespientific
accounts of the nature of human experience, together witdmanon basis for some of its
deep sources. As a matter of fact, the unconscious is the dimension in which all these
elements are to be found. Freud proposes, therefore, a new form of knowledge that differs
from the ruling science, and relies on a dialagjrocess instead of an objective one. This
suggests, as mentioned above, that there are two notions of science operating in FreudOs
book. One of them concerns the Olimited,O OfixedO science of the time, which is hostile to
FreudOs theory. The second rieuBOs idea of science, which relies on scientific precepts,
while also being open to new forms of scientific knowledge.

If there are two notions of science, there are also two ideas of mysticism operating in
the book, that is to say, the one in whichuerdinds the intuitions that are close to the
propositions of psychoanalysis, and the one that inaccurately attributes sense to dreams as
well as to other psychical phenomena, usually making use of fixed symbolism in the
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treatment of signs. FreudOs owreSipentificO beliefs were followed by his growing effort to
integrate the OmysticalO discoveries of psychoanalysis into scientific patterns. This gesture of
integration is what dominates FreudOs relationship with prescientific knowledgee in
Interpretaton of Dreams It points to his recognition of a form of truth in it, while
highlighting the need to submit it to scientific precepts. FreudOs trajectory demonstrates that
the process leading to the disclosure of the unconscious in the context of modeledgro

and civilisation has brought along traces of variousmodern beliefs.

And finally, the fact that FreudOs theory is committed toettpgessionof the
unconscious shows to what extent it belongs to the general trends of Western modernity, in
which the preeminence of the subject, even if it is a fwmmscious subject, is much
emphasised. If on the one hand, Freud is referring to the rigidity of contemporary science, on
the other hand, he acknowledges the lack of rigor in the statements of pnpules. The
scientific work undertaken throughodte Interpretation of Dreamg not in complete
accordance with the dominant science of the nineteenth century, making it wrong to assume
that FreudOs scientific intentions are completely superimposée sources coming from
popular and ancient culture. At the same time, science being the field from which Freud
expects the acceptance of his discoveries, he struggles for a change in its patterns. The two
operative notions of science in the book can bensansed as the ruling science and the
science practiced by Freud. The proposition advanced here, in relation to the emergence of
the unconscious in FreudOs theory, is that it is as close to ninekeetity science as it is to
pre-scientific knowledge odreams and other psychic formations.

The ambiguous origins of the notion of unconscious, while it nearly disappeared in
the subsequent appropriation of the work of Freud, is further explored in surrealism, as well
as by Artaud and Benjamin. Freud reprdsd, to the surrealist movement in general, a
potential revelation, an importaespoir (OhopeOAs Breton states in 1924, FreudOs work
represented the end of an era of disregard for the dream in philosophical, physiological and
even artistic spheres. Bealism took part in this movement of rediscovery, but with a very
different project. It proposed, on the one hand, to explore the unconscious beyond the
boundaries of FreudOs doctrine, the unconscious iplte Gtate.O On the other haitd,
intended & submit these discoveries to reason, establishing a kind of method from the
exploration of dark aspects of therponality. As Breton writes: @frois " la rZsolution

future de ces deux Ztats, en apparence si contradictoires, que sont le reve ¢7 JaerZatie
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sorte de rZalitZ absolue, slarZalitZ si |Oon peut ainsi diféD(Manifeste4). If surrealism
contradicts FreudOs theory, it also brings to the fore contributions from ninetetly
parapsychology, different forntd occultism, and, &r 1927, narxism.

As part to the European avegdrde current, this movement combined heterogeneous
manifestations of the will to break with current cultural values. Together with the negation of
certain modern ideologies, surrealism questions in péatithie dominance of science in the
guest for knowledge. It initiates a search for other sources that allow an appreciation of the
Otrue value of life,O sources lying outside the normalising framework of logic. In this sense,
surrealism recovers, alongsieeudOs official legacy and in spite of the psychiatristOs own
methods, the kind of references he tried to subsume to science. The thematisation of
occultism, madness and oriental culture, and the different approaches to the matter of
otherness, can bemsidered a part of surrealismOs exploration e$gientific knowledge.

The movementOs attempt to enlarge the comprehension of the real and potential role
of the unconscious in human experience, particularly in relation to waking life, proposed an
interesting offshoot of psychoanalytic theory. While Freud integrates the marginal contents
of mysticism into his own scientific discourse, surrealism seems to be attempting the same in
relation to occult practices, by engendering a discourse that is alsossi@liting. However,
while Freud focuses on getting his work accepted by a scientific community, and therefore
promotes the submission of popular culture to the test of science, the surrealists seek the
establishment of enlarged perception of realitywbich the unconscious, to some extent
stripped of its scientific character, is an important source.

In the late twenties, the effort to prove the compatibility between the interpretation of
dreams and a revolutionary perspeetiundertaken by Breton the second mifesto and in
the bookLes Vases Communicantsstablishes some megjirpoints between trends of
marxism and the surrealist elaboration of the legacy of Freud. At this moment, ArtaudOs
vision grows incompatible with the position assumed hmy durrealists, when the form of
revolution becomes prescribed by the movementOspajaion of narxism. At the same, as
mentioned previously, the distancing of Artaud seems to lie more in a change of perspective,
on the part of the surrealists, towagaud, than towards the fundamental forms to be

adopted by the surrealist revolution.

Despite its engagement with communism, surrealism judges there to be no need for it

3% Ol believe in the future resolution of these two states, dream and reality, which are seemingly so
contradictory, into a kind of absolute realitys@reality, if one may so speak.O
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to review the methods it has used so far. Instead, it celebtatésiné freudienne (Othe
Freudian givenO): the important contribution of Freud to the critique of the dominance of
rationalthinking. As part of this, the secondanifesto testifies, as the First did in relation to
dreams, to the importance of acknowledging supernaturagnsowuch as those of mediums,
which, though rare, according to the surrealists, do exist. This rehabilitation of excluded
forms of knowledge appears, for instance, in references to famous names in alchemy and
hermeticism, alongside Sade and LautrZamantBietonOs writings in particular. The
integration of occultist sources together with the other fields previously explored by the
movement is part of the effort to enrich the revolutionary process with aspects that go beyond
those experienced by conscioass. However, despite all of these trends, the idea of

revolution occupies centre stage.

In a general sense, the notion of unconscious that emerges from the surrealist
experience is detached from the cultural context in which it was conceived by Hagud, t
it is isolated from established scientific thinking as well as from the cultural milieu within
which FreudOs theory sat. The Osacred enthusiasmO for the supernatural aspects of psych
life, prolonged by nineteenttentury psychiatry and still sigicant in FreudOs theory of
dream interpretation, is refreshed by the surrealists in the form of practices that combined
fabulous inspiration with automatic availability. The dictation of thought made men mere
receptacles for marvellous contents, opegatit the limits of reverie and concrete life.
Dialectic materialism could enrich the meaning of concrete life, while itself being enriched

by incursions into reverie.

The original and controversial conjunction represented by the approach of surrealism
to the unconscious, psychoanalysis, unconventional forms of knowledge and the methods and
ideology of dialectic materialism was an important influence on the works of Artaud and
Benjamin. The comparison between the two authors allows for an understanthagxgfent
to which, in their works, these forms of OdeviationO in relation to rational thinking play an
active part in building the conditions for a transformative experience. Through the notion of
magic as a trace, that is, the remaining inscriptiondiffarent, earlier mineset to be found
in current forms of living, the early texts of Artaud and Benjamin explore the access channels
to a dimension that goes beyond both material reality and human perception. In voluntary as
well as fortuitous action8l such as hypnosisleep and the act of readif\y this access
takes place through the dialectical relationship between different world views or

configurations.
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Artaud and Benjamin propose different locations where these traces have remained
present and, therefore," powerful, in contemporary experience. While Benjamin envisions
traces of magic persisting in language, Artaud mentions actual magical practices as those
through which a sense of another world can be explored. Having defended the existence of a
remaining link between the human and the superior dimensions, he situates the souffle
(“breath, spirit”) as the connecting element. While this notion shares an “identical essence”
with the other world, it also points to a connection with the material body. For Benjamin, the
magical aspects of language represent a particular way of performing communication in
modernity, which he describes as instrumental and “bourgeois.” For him, the act of naming is
the sign of a spiritual communication between men and things, the magic immediacy of
language. The spiritual content of this denomination is its relationship to ancient meanings.
Artaud, on the other hand, proposes the states of sleep and hypnosis as channels for the
magical dimension, while remaining suspicious of the methodic incursions into these
proposed by scientific approaches. He also evokes a set of “quasi-historical” figures, whose
incantation practices are incomparable to the contemporary ones. The extent to which they

can be actualised remains a question for Artaud.

While they point to a different psycho-social configuration, in which magic is
assigned a prominent role, the writings of Artaud and Benjamin evoke the two different
modes of civilisation proposed by Lukacs (Novel 30), the integrated and the problematic,
which are related, respectively, to the worlds of the epic and the tragedy in ancient Greece.
Benjamin’s description is close to the “rounded world” of epic configuration, but the
dimension that the human spirit bridges, for Artaud, is not an epic one. It consists, more
likely, of a recovered totality, made from heterogeneous elements. Here the seed of the

fundamental difference between the writings of Artaud and Benjamin is already visible.

The idea of trace holds that the interaction between the two dimensions leads to the
occurrence of inscriptions, which function as portents of magical experience. Therefore, as a
remnant, the magic dimension is at the same time a sign of conflictive development and a
trace that allows the reactivation of some of its aspects. The question of how exactly one
should explore the remaining magical dimension, and for which purposes, remains relatively
open, while the texts of Artaud and Benjamin suggest that contact with the magical
dimension retains the meaning of an encounter with the unconscious, however in a variated
from in relation to the Freudian text. Here the traces are the cultural imprints of a different

world configuration which, despite being generally understood as historically completed, are
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presentedas constitutional elements of the present forms, and therefore in a constant
dialectical relationship with them. The consideration of magic as a trace illuminates the
importance and the role of this aspect in their works, while their points of conveyahce

departure with the work of Freud is of key interest.

Artaud and BenjaminQOs texts on surrealism, in turn, propose an interesting relationship
between the notions of revolt and revolution, on the one side, and magic or the mystic
dimension of experiem; on the other. In BenjaminOs approach, this subject takes the form of
an analysis of the means through which surrealism is able to mobilise the energies of magic
towards revolution. For Artaud it is the quest for a revolution of the spirit, and theoifssue
surrealism as a form of mystique or magic. For both of them, to advance towards revolution
requires an engagement with the magic and mystic aspects of life. While Artaud explicitly
refuses the limitation of the idea of revolution to what he callscates dZsespZrants de la
matiere(**® (luvres 238), the materialism that Benjamin envisions in surrealism is

permeated with nematerialistic elements.

However, while the surrealists, in BenjaminOs vision, approach the spiritual world
from the standpoint ahaterial reality, for Artaud the material dimension is secondary to the
spirit. As the expressionne nouvelle sorte de mag{®a new form of magicO) denotes,
Artaud and the surrealists possibly consider magic as a remnant of a different social
configuraton, in relation to which aewform of magic can be established, rather than magic
itself. Despite the surrealist references to the Middle Ages, for Artaud, the ultimate status of
magic must remain open. For Benjamin, as mentioned above, the intoxicabierfound in
surrealism is a renactment of the magical relationship between ancient man and the cosmos,

a relationship that has disappeared in modern society.

In the profane illumination proposed by Benjamin, the material world, in its
immediate presnce, is united with the marvellous features associated with a remote point in
time. The surrealist illumination proposed by Artaud and his colleagues, on the other hand, is
connected with what they call Oa state of fury.O It expresses the spiritual amsigh
clarification gained through an exploration of the OeternalO aspects of the spirit, as well as
through an attack on all instances of its oppression. As such, it keeps the same sense of a
revealing an ecstatic inspiration, but without the expliciteneices to either cosmic

experience or the material world in terms of places and objects.

Both Artaud and Benjamin identify in the pessimistic attitude of surrealism a

40 Othe desperate frames of matterO
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limitation to action. Artaud opposed materialism as offering a profoundly immutable and
static notion of reality. He considers engagement with the OinvisibleO forces of the Ospiritual
centre of the worldO to be indispensable in the pursuit of any form of revolution. The
inclusion of these immaterial energies in the revolutionary cause dsaalsecessity for
Benjamin, even if the realms of spirit and matter are not clearly distinguished in his essay.
For Benjamin, surrealism should fully engage with the mobilisation of the Oecstatic energiesO
as part of its methodical preparation for the tetron, to take a full commitment to

communism.

Conceptualisations of the magical, spiritual dimension of modern experience are
envisioned, for Artaud as well as for Benjamin, in close relationship with an urge to
transform both spiritual and material iga A comparison of their views allows for a better
understanding of the revolutionary aspect of ArtaudOs thought, for instance, as a highly
spiritual, but also material transformation. However, Benjamin praises the fact that surrealism
allows for the l@sening of individuality, and Artaud, that it allows the ultimate expression of
oneQOs spirit. Both reveal surrealismOs nexus with the rich space of images drawn from its
contact with spiritual energies, the act of OrevelationO also being an importarinaseéc
own thought. That is, to organise pessimism, as mentioned above, means Oto discover in
political action a sphere reserved one hundred percent for imagesO (BeSyarealism
191). This notion of image encompasses much more than optical pexoeps, as suggested
in the discussion on the consciousness of the masses through arbasadedepiction of

themselves. Images must be taken as impressions, representations and ideas in themselves.

After 1937, Artaud assigns magic a principal rolehe practices that contributed,
amongst other things, to the events leading to his interarmeOLettre sur LautrZamorth®
masses ofa conscience gZneral@®the general consciousnessO) appear as engaging in the
processes that preserve societyOs sjatusparticularly through the neutralisation of a few
outstanding individuals. While in Artaud the masses are the agents of homogenising
processes, for Benjamin they are, at the same time, the subjects and the objects of different
social tendencies. Evafsuch notion appears only towards the end of BenjaminOs text, it
assumes a rather important position, once it leads to the connection between his analysis on
the work of art and the political context in which he envisages the analysi tool: the figh
against &scism.

The notion of distraction in BenjaminOs essay establishes a connection with ArtaudOs
account of the forgetfulness of the masses regarding their own evil deeds, while bearing an
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association with the Ostate of fascinationO of the makseified by Freud. However
differently, Artaud and Benjamin both express the idea that the mass phenomenon
precipitates an adjustment of reality, in which magic is assigned the role of the medium. The
emergence of an understanding of the collective dsmenof experience, particularly in

terms of the masses, integrates their search for elements capable of revealing the true or
revolutionary facets of reality. The question that remains open, in both ArtaudOs and
BenjaminOs account, is the form that tlisgitafter revelation or transformation should

take. For Artaud, it concerns the content known by the extraordinary consciousness, the truth
that the masses intent to erase. In the writings of Benjamin, the nature of change is related to
an exploration ofthe dimension of images, in a way that enables the reconstruction,
following the decay of traditional experience, of OsyntheticO and aesthetic forms of living,

taking into account bodies as important residues of social processes.

The sphere of magic, ithe writings of Artaud and Benjamin approached here,
appears as the dimension in which ancient, repressed, at times evil, but also potentially
revolutionary aspects can be accessed and exploited. The unconscious is the dimension
through which magic is preat in the contemporary world. Magic is envisioned from the
point of view of a residual position, in the sense that the authors do not consider it to be a
dominant dimension of reality. An exception to this can be found in ArtaudOs writings from
the forties, in which magic, surreptitiously, is the means through which different aspects of
life are managed and organised. However here the notion of magic is presented through
incantation practices that take place, for the most part, unconsciously.

Perhaps thiss the reason why Artaud states, in his 1947 letters to Briei®udisbelief
in occultism and magidrtaudOstaement comes togetheiith the affirmation that acts of
bewitchment take place continuously within civilised society. For Benjamin, inmhagic is
reminiscent in the sense that it used to be integrated into the very fabric of experience, but
different material transformations caused the world view related to it to retrocede. The traces
of this world view can be accessed, and can give a gémopthe magic powers that are still
contained, although in a repressed form, in the modern world. Artaud, in the same context as
that quoted above, expresses the current status of magic in the following way: Oil nOy a pas de
cosmos et chaque homme est seonde " lui tout seule, " lui donc ~ sOy initier en le faisant
vivred*' (luvres 1209). Here the themes of incantation practices and personal cosmogony

“41 Othere is no cosmos and every manssohin world alone; only he can initiate himself into it, and make it
liveO
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are placed together.

FreudOs theory proposed an ambiguous incorporation efcipreific forms of
knowledge into his supposedly scientific understanding of the unconscious. The ontological
aspect of his theory, even if it was not particularly elaborated, implied a notion of experience
that was very different from the philosophical currents of the tifnthe concept of the
unconscious represented the almost complete inaccessibility of a part of the human
personality, it also pointed to the larger, unexploited aspects of psychic life. In the early
writings of Artaud and Benjamin, the notion of expereng, to some extent, established
through contrasts. While Benjamin employs two different usages, one from a relatively
informal context, the other from the philosophical field, Artaud expresses, in short essays and
correspondences, the theme of a fundaaleseparation of being, a subject that he details
through the example of his personal Ocase.O Artaud and BenjaminOs suggested methods fc
dealing with a turning point in the discussion of experience both touch on the ideas of

incomparable solitude and fgrd communion.

In the writings of Artaud, the exploration of manOs spiritual and material condition,
particularly through epistolary writing, takes the form of a general criticism of the ideas of
self-conscious, attainable, intelligible life. The experita¢rform that emerges from his
guestioning of the idea of the ownership of experience seems to take place through the act of
writing itself, that is, in the dramatisation of the inaccessibility of being, through the
particular form of exposition allowed hyritten composition. As DumouliZftaud5) points
out, this in no sense means that the reflexivity of writing allows a recovery of the self for
Artaud. If the expression of separation is favoured by the epistolary form, it is because it
implies the act bestablishing distance.

In fact, the theme of separation, in ArtaudOs writings, has the ambiguous feature of
being able to recast, through the problematisation of what he sees as the corroded foundations
of being, the artifice of creation. In OCorrestmrce avec Jacques RiviereO (1924), Artaud
makes explicit the idea that literary artifice risks falsifying the true illness of being.
Nevertheless, ArtaudOs proposition to remain true to the condition affecting him is in fact an
essentially literary act. e Orefusal to lieO serves to redouble the literariness of the writing,
just as the original gesture of literature contains both separation from reality, and the promise
of giving away its most precious secrets, perhaps the very cry of life. Artaud fgmousl

questions Riviere: Opourquoi mentir, pourquoi chercher ~ mettre sur le plan littZraire une
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chose qui est le cri meme de la Vi&@luvres 79).

ArtaudOs position in relation to higladieis, analogously, a unique possession and a
radical dispossession, in relation to which he can only write, but only on condition that Ole
corps momifiZ de IOfuvre ne se substitue pas au corps vivant de son ddt¢DdnouliZ
Artaud 5). For Benjamin, it ighe ideal of a forged community that first emerges as an
experimental form of experience. From the rejection of Oexperience as meaninglessness,O
proposed by the adult, this community is necessarily of a spiritual nature, since the spirit is
the very contet of the experience of youth. The definition of spirit in this context is not made
particularly clear by Benjamin. It is something to be awaited and actualised by the youth
movement itself, whose OmissionO is to remain attentive and open to it. Thel spirit
approach identifiable in the two texts of Benjamin that deal with experience centres on his
criticism of the use of the notion in an instrumental sense. Despite being a constant in his
texts of the time, the concept of spirit can be understood mereigsal point around which

his criticism turns than a dimension that he explores specifically.

BenjaminOs critique of experience centres on Oenclosed living,0 a fixation on oneOs
own triviality, a recrudescence of the bourgeois notion of individualitys once more
represents the highlighting of a form of instrumentalisation. In these terms, ArtaudOs unique
OtestimonyO partially coincides with BenjaminOs approach. Neither the implicit notion of
reality as accessible and achievable, nor immediate pwgibal consciousness are to be
found in their versions of experience. In general terms, Artaud and Benjamin criticise, from
different angles, the notion of subject, and the correlated conception of knowledge, part of the
inheritance of the enlightenmenwhile Benjamin makes the targets of his attack explicit
without developing a positive formulation of experience, in Artaud the criticism is implicit in

the description of a personal case that is anything but private.

If the spirit is not the ultimate diemsion in which Artaud and BenjaminOs criticisms
might find resolution, neither is the dimension of language. It appears not as the promise of
resolution, but as the necessary form for an attempt to find a way out of the limitations of
experience. As disict as the approaches of Benjamin and Artaud are, they both point to a
problematisation of the notion of experience that focuses on much more than just their
personal views, and at the same time is out of step with the thought of others of their time, as
ArtaudOs correspondence, and BenjaminOs criticism of Kant, suggest. However, a comparisor

42 Owhy lie, why seek to put on a literary level something that is the cry of life itselfO
443 Othe mummified body of the work does not replace the living body of its authorO
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of their writings suggests that experience, far from being a given, is a highly problematic
notion, in abstract as well as practical terms, particularly at thatib&toroment.

Language plays an important role in the approacexgerience of both authors. It
represents a genuine moment of experience, which touches on both the lost worlds of ancient
experience and the projected state of coherence from which new8 fomy emerge. For
instance, the idea that spoken language is just another animal instinct, that of expressive
mimicry, leads to some common ground in the writings of Artaud and Benjamin. In
BenjaminOs OProblems in the Sociology of LanguageO (1938} it ArtaudOs account of
language had found some correspondence in the academic understanding. But while there are
hints of overlap with BenjaminOs ideas here, they are superficial compared to the significant
differences in their approaches to languagkexperience.

While BenjaminOs notion of language is hermeneutiogiiynted, aiming, ultimately,
at the restoration of an interpretation that enlarges the comprehensibility of the world,
ArtaudOs is a tragicaltyiented notion, concerned with the irrecoverable fragat®n of
the soul, preventing the formation of meaning. As mentioned above, although Benjamin does
not envision any ultimate resolution or restoration, and indeed at times expresses the
fragmented dimension as the only experienceable one, and althotmid Aecurrently
nourishes ideas of recuperation and the joining of fragments into some new form of

consistency, the thoughts of the two writers cannot be aligned, let alone combined.

The concept of writing as an intermediary, pertinent to ArtaudOs\pkeesperience,
also suggests it could be a sort of beacon in the context of the pain of separation, albeit an
equivocal one. If, for Benjamin, language is the archive of a lost world of experience, that
can reappear and transform present experience, rfaud\it is, at this point, the sphere in
which the problem of expression and the possibility of its capture by language is dramatised,
a sphere that nonetheless allows for the establishment of a provisory interjacent instance
between spirit and life. Thariginal dimension of language, as suggested by Benjamin, is the
one in which language, strictly speaking, does not exist. In it, one is removed from language:
similarities are fully perceived and immediately read. Gestures, and the resonant gestures that
are sounds, are the last elements of this form of perception to disappear, and they constitute
the closest approximations to the bodyOs original expressive abilities. As Artaud states, in the
context of this form of retreat from multiplicity: Oje nOauphis besoin de parlettd
(luvres 166).

444 Oand will no longer need to talkO
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Fundamental differences and subordinate kinships underlie the approaches of Artaud
and Benjamin to language and experience. This is also evident in a consideration of the
relationship between their different conceps of image. Considered a form of language, it
has an expressive relationship with the aspects of experience outlined by Benjamin and
Artaud. Benjamin described the new forms of experience that emerge from the decay of
traditional configurations as Osyeiically producedO experiencéofifs 157). This form of
engendering experience can be described as the act of combining different materials, and by
that very act, exceeding the materials in question. Given that the conditions for experience
are in decaya synthetic form of production of experience takes place through the OartificialO
reconstruction of experience. It imitates the natural one, while exceeding the materials made

available to it.

In the texts of Artaud and Benjamin, the emergence of nemsfaf experiencing
departs from the identification, begun much earlier, of the inaccessibility of the conditions of
traditional experience. In Benjamin, this diagnosis is linked to the decay of a gsyahb
configuration, related to both the epic woflduk¥csNovel30) and the magical relationship
of ancient man with the cosmos (Benjan@meWay 92-4). In Artaud, this diagnosis
concerns the theme of separation, described as lifeOs eternal power of detachment. In both
cases, a form of individual exper@mnis involved; in Benjamin, as the location of the decay
of traditional experience, and in Artaud, as the point of departure of all experiencing, even if

that means not having complete access to oneOs own experience.

At the same time, both these fornfaralividual experience, presented by the authors

as unconditional in the historical period in which they found themselves, are formed from a
contact with elements of traditional configurations of experience. This is no surprise,
considering, for instanceBenjaminOs description of traditional experience as suffering a
moment of decay, but not extinction. The same can be said about Artaud, for whom the
character of separation does not completely prevent the occurrence of moments of fusion, as
evanescent anfilagile as they may be. If the production of synthetic experience implies the
conjunction of distinct types of matter, and the imitation of a natural form, it necessarily
draws on the aspects of traditional experience that remain somehow present in modern

experience.
According to Benjamin, the constant stimuli offered by modern life produce

immediate effects on consciousness. However, occupied as we are with our own survival, we

cannot process such effects completely, but must deal with them as quipklys#se. The
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result is that stimuli do not become a memory trace, are not fixed as deeper, unconscious
memories, making it hard for them to become part of meaningful experiences. This is the
Schokerlebnis (Oshock experienceO), the only possible experimcthe modern subject,
according to Benjamin. Modernity, in his work, is characterised as unconducive to
meaningful and transformative experiences. However, in the same essay, Benjamin points to
Baudelaire in discussing the identification of a new sibna that of the reconstruction of
conditions of experience through literary womo(ifs 193-4).

The idea ofdéperdition (Oloss, fadingO) in the work of Artaud, in turn, suggests that
he suffers from a transformation, a processual perdition that, sdgrnongs own surprise,
appears as a new form of consciousness. Detailing the formation of notions through the flesh,
Artaud states: OlOimage amenZe par mes nerfs prend la forme de |QintellectualitZ la plu
haute®® (Euvres 148). In ArtaudDs usage, the imatjows for the resolution of an eternal
conflict between Oreason and heart,O as the form of knowledge produced by it is material and
spiritual at the same time. While for Benjamin significant and transformative images might
emerge through literature, fértaud this is a fruitless field. He wrote to Rivisre: Ovous avez
mis le doigt sur une c™tZ de-meine; la littZrature proprement dite ne mQintZresse quOassez
peu®® (Euvres 78).

The notion of image is present in the experience of intoxication, whiclaespe
different forms, in the writings of both Artaud and Benjamin. The space of political action
revealed by surrealism is, according to Benjamin, the space reserved for images. This space,
it should be remembered, is also the one through which theeshassjuire a form of
consciousness, albeit a limited one. This points to the importance of images in the processes
of selfawareness, both personally and collectively speaking. Artaud, having somehow
traversed the expropriation of his own experience, sigdkat the knowledgpropitiated by
images, whileobscure and fragile, allows for the gaining of new principles, for lucidity
amidst disorder. In ArtaudOs later texts, it is the idea of cruelty that assumes the form of
control and contact with the livinfprces. As a sign of exces#; cruauté is identified with
the exigency of human existence.

Through their explorations of the magic or mystical dimensions of life, Artaud and

Benjamin investigate and define a form of experience that not only suggedisah neading
of the conditions of experiencing in modernity, but also outlines the different forms taken by

%45 Ghe image provided by my nerves takes the form of the highest intellectualityO®
#4¢ Oyou have touched a portion of myself; actual literature interests me very littleO
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experience following the crisis of traditional definitions precipitated by the work of Freud.
The unconscious in Artaud and Benjamin’s writings, not always explicitly approached here,
is present in the frequent recurrence of states that suggest the disintegration of individuality
and established social forms, such as death, intoxication, bewitchment, dreams, boredom and

ecstasy.

Benjamin envisions the unconscious as a fundamental element of modern experience,
being the dimension in which the remnants of a magical past are contained and occasionally
revealed in contemporary activities, such as in language, in images of inebriation, and in the
products of technology that present previously unknown aspects of reality. These partially
represent the experimental reconstruction of experience from the analysis of the decay of

traditional modes of living.

In the writings of Artaud, the unconscious is a source, one that can provide as much
release as restriction. For if full human experience is constantly prevented, it is because
human beings themselves, partially through unconscious operations, deny it the possibility of
plentifulness, as beings “qui eurent besoin de la mort pour savoir ce que ¢’était que vivre™*’
(luvres XIV 50). Artaud’s vision is concerned, above all, with the possibility of authenticity
in the face of inner and outer impositions on the spirit; hence he denounces the participation

of the unconscious in manipulative actions.

The prevention of possession of one’s own body, thought and experience, and, at the
same time, the finding of one’s inner voice and modes of action in the face of this absence,
are some of the issues at stake for Artaud and Benjamin in the problematic scenario relating
to the possibility of experience in the twentieth century. The other facet of this situation
concerns the atmosphere of revolt and revolution that had been alive in Europe since the
eighteenth and nineteenth centuries, and assumed acute urgency immediately before the
World Wars. Artaud and Benjamin express the necessary occupation, for twentieth-century
authors, with both the negative and positive aspects of this context, that of a crisis of the
rational mind, and the need to enlarge the human field of action, expressed through lucid

diagnosis, disillusioned attitudes of disillusionment and constructive propositions.

47 «“who would need death to know what it was like to live”



Hartmann30:3

Works Cited

Adorno, Theodor and Max HorkheimemDialectic of Enlightenment: Philosophical

FragmentsTrans. Edmund Jephcott. California: Stanford University Press, 2002. Print.

Agrippa of Nettesheim. ODe Occulta Philosophia2lQDefining Magic: AReader.Eds.
BerndChristian Otto and Michael Stausberg. Sheffield, UK: Equinox, 20138. P4int.

Aleksil, Branko. ®©reud et les SuZalistes, ces OFous IntZgi@xopique: Revue
FreudienneN. 115 (2011/2). 93.12. Print.

Anzieu, Didier. PrZfaceSur le Reve By Sigmund Freud. Trans. C. Heim. Paris: Gallimard,
1990. 937. Print.

Aquinas, Thomas. OSumma Theologica 2.2-82Defining Magic: AReader.Eds. Bernd
Christian Otto and Michael Stausberg. Sheffield, UK: Equinox, 20:3348@rint.

Aragon, LouisLe Paysan de Parifaris: Gallimard, 1926. Print.

Arendt, Hannah. Olntradtion.Ollluminations. By Walter Benjamin. Trans. Harry Zhon.
New York: Shocken Books, 1969-5b. Print.

Artaud, Antoninl uvres Paris:Gallimard, 2004. Print.

N.T uwes Conpletes Tome |, 1: PrZambule. Adresse au Pape Adresse au DalaBLama.
Correspmdance avec Jacques Riviefearis: Gallimard, 1976. Print.

N . Tuvres Complstes Tome |, 2: Textes SurrZalistes, Lettieatis: Gallimard, 1976. Print.
N . Tuvres Complstes Tome XIV: Supp™ts et SuppliciatioRaris: Gallimard, 1978. Print.

Auerbach, Antog. Olmagine no Metaphorsh& Dialectical Image of Walter Benjamin.O
Image [&] Narrative 18 (Sep. 200Y. Web.17 Sep. 2015.

Auerbach, ErichMimesis: he Representation of Reality in Western Literatleest Lansing:
Princeton University Press, 2013. Print.

Baillaud, Bernard. Ofdouard Toulouse, Antonin Artaud et la RBamainOArtaud en
RevuesEd. Olivier Penet.acassagne. Lausanne: LOAge dOHomme, 20054 1B6nt.

Benjamin, Walter. ODoctrine dfie¢ Similar.CONew German Critiquen. 17 Special Walter
Benjamin Issue (Spring, 19795-9. Trans. Knut Tarnowski. Print.

N . Early Writings: 19101917. Trans. Howard Eiland and others. Cambridge, MA: The
Belknap Press, 2011. Print.

N . OOn Some Motifs in Bdalaire.Qlluminations. Trans. Harry Zhon. New York: Shocken



Hartmann304

Books, 1969. 1534. Print.

N . OOnanay StreeOReflections: Essays, Aphorisms, Autobiographical Writifgans.
Edmund Jephcott. New York: Schocken Books, 198804 1Print.

N . OBrief History of PhotographyOneway Street and Other WritingsTrans. J.A.
Underwood. London: Penguin Books, 2008.-B22Print.

el

. OOn the Program of the Coming PhilosopBglécted Writingd: 1913- 1926.Trans.
Mark Ritter. Cambridge, MA: Belknap Press, 1997.-100Print.
N . OExperience and Povert$€lected Writings 2: 1927934. Trans. Rodney Livingstone
and Others. Cambridge, MA: The Belknap Press, 199967Btint.
N . OThe Image of Proustlidminations. Trans. Harry Zhon. New York: Shocken Books,
1969. 201215. Print.

el

. OProblem# the Sociology of Language:mOverview.CBelected WritingS: 1935 -
1938.Trans. Edmund Jephcott. Cambridge, MA: Belknap Press, 20623.6%int.
N . OSurrealismThe Last Snapshot of the European IntelligentsRe@ections Essays,

Aphorisms, Autobiographical Writing3rans. Edmund Jephcott. New York: Schocken
Books, 1986. 17-B2. Print.

el

. OThe Storyteller: Reflections on the Works of Nikolai Lesktu@inations. Trans.
Harry Zhon. New York: Shocken Books, 1969:8BB. Print.

N . OTheses on the Philosophy of Histotjuninations. Trans. Harry Zhon. New York:
Shocken Books, 1969. 25z3!. Print.

N . OThe Work of Art in the Age of Mechanical Repweiin.Ollluminations. Trans. Harry
Zhon. New York: Shocken Books, 1969. 237. Print.

Bettelheim, BrunoFreud and ManOs Sotilew York: Alfred A. Knopf, 1983. Print.

Blavatsky, Helena Petrovna. OTheosophical Gloss&rgfiding Magic: A Reader. Eds.
Bernd-Christian Otto and Michael Stausberg. Sheffield, UK: Equinox, 2018. &int.

Breton, AndrZLa CIZ des Champ®aris: fditions Pauvert, 1979. Print.
N . Manifestes du SurrZalismaris: fditions Gallimard, 1962. Print.

N . Nadja Paris: fditions Géimard, 1964. Print.

N . Les Vases CommunicanBaris: fditions Gallimard, 1955. Print.

Breton, AndrZ, and Philippe Soupalles Champs MagnZtiqueRaris: fditions Gallimard,
1967. Print.



Hartmann30E&

Buck-Morss, Susan. ORevolutionary TimeheTVanguard and the AvaGarde.(Benjamin
Studies: 1. Perception and Memory in Moderngynsterdam: Rodopi, 2002. 2-Pb.
Print.

Carrouges, MichelAndrZ Breton et les DonnZes Fondamentales du SurrZalRanis:
Gallimard, 1950. Print.

Cassin, Barbara, effocabulaire EuropZedes Philosophies: Dictionnaire des Intraduisibles.
Paris: Le Robert, 2004. Print.

Cermakian, StZphane. O(D)Zcrire |OImpossibilitZcrid® la Correspondance
Artaud/Riviere.OFabula / Les Colloques: Les fcrivains ThZoriciens de la LittZrature
(19201945) 5 May 2013. Web14 Oct 2015.

Clark, T.J. OShould Benjamin Have Read Mai2@er Benjamin: Critical Evaluations in
Cultural Theory Ed. Peter Osborne. New York: Routledge, 20050®&1Print.

Coelho,Jonas Gonealves. OBergson: Intuie<o e MZtodo Intuitiiaads/Form/A««o 21-22
(1) 1999:151-164.Web.6 Oct. 2015.

Cohen, MargaretProfane lllumination: Walter Benjamin and the Paris of Surrealist

Revolution Berkeley: University of California Press,a® Print.

Deleuze, GillesDifference and RepetitionTrans. Paul Patton. New York: Columbia Univ.
Press, 1994. Print.

N . Logique du Sendaris: Ed. de Minuit, 1969. Print.

Demenz, PetelOntroductionOReflections Essays, Aphorisms, Autobiographidafitings.
By Walter Benjamin. New York: Schocken Books, 1986xIxii. Print.

Diderot, Denis. OEncyclopZdie, ou Dictionnaire RaisonnZ des Sciences, des Arts et des
Metiers.CDefining Magic: AReader.Eds. BerndChristian Otto and Michael Stausberg.
Sheffield, UK: Equinox, 2013. 583. Print.

Didi-Huberman, GeorgesSurvivance des Luciole®aris: Les fditions de Minuit, 2009.
Print.

Drury, Nevill. Dictionary of Mysticism and the Esoteric Traditiof&ridport: Prism Unity,
1992. Print.

DumouliZ, CamilleArtaud, la Vie Paris: Desjonqueres, 2003. Print.
N . Antonin Artaud par Camille DumouliParis: Seuil, 1996. Print.
N . OAntonin Artaud e o Teatro da Crueldadeifies Franeaisesl1(1)201Q 63-74. Web.



Hartmann30¢€

26 Oct. 2014.

Durozoi, GZrard. OLes Vases CommungaiMarxFreud.OSurrZalisme et Philosophie.
Paris: Ed. Centre Pompidou, 1992:481. Print.

Eco, Umberto.The Limits of InterpretatianBloomington: Indiana University Press, 1990.
Print.

Eiland, Howard.OntroductionO Early Writings: 19101917 By Walter Benjamin. Trans.
Howard Eiland and others. Cambridge, MA: The Belknap Press, 241L.Arint.

Ellenberger, Henri FThe Discovery of the Unconscious: The History and Evolution of
Dynamic PsychiatryNew York: Basic Books, 1970. Print.

Faivre, Antane. Access to Western Esotericisatbany: State UP of New York Press, 1994.
Print.

Fauchereau, Sergeéxpressionisme, Dada, Surrealism et Autres Ismes: 2. Domaine Franeais.
Paris: fditions Deno’l, 1976. Print.

Fer, Briony. OSurrealism, Myth and PsychbmisiORealism, Rationalism, Surrealism
London: Yale Univ. Press, 1993. 12@9. Print.

Foucault, Michel. OEntretien avec D. Trombaddti@ntributo 1 (Jan:-Mar. 1980): 23-84.
Web.11 Oct 2015.

FoulquiZ, PaulDictionnaire de la Langue PhilosophiquBaris: Presses Universitaires de
France, 1962. Print.

Freud, Sigmund.On Aphasia: ACritical Study Trans. Erwin Singel. New York:

InternationalJniversity Press, 1953. Print.

el

. Cocaine Paperslrans. Robert Byck. New York: Stonehill, 1974. Print.

el

. The Interpretation of Dreamslrans. James Strachey. New York: Basic Books, 1955.
Print.

el

. New Introductory Lectures on Psychoanaly3isans. James Strachey. London: Penguin
Freud Library 2, 1991. Print.

N . The Standard Edition of the Complete PsychalaigiVorks of Sigmund Freud Vol. 1: Pre

psycheanalytic Publications and Unpublished Drafts (18B899). Trans. James

Strachey. London: The Hogarth Press, 1966. Print.

el

. The Standard Edition of the Complete Psychological Works of Sigmund Freud Vol. 2:
Studes on Hysteria (1893895) by Josef Breuer and Sigmund Frelicans. James



Hartmann307

Strachey. London: The Hogarth Press, 1955. Print.

N . The Standard Edition of the Complete Psychological Works of Sigmund Freud Vol. 3: A
Case of Hysteria and Three Essays on Séyuél9011905). Trans. James Strachey.
London: The Hogarth Press, 1953. Print.

el

. The Standard Edition of the Complete Psychological Works of Sigmund Freud Vol. 18:
Beyond the Pleasure Principle, Group Psychology and Other Works-(1%22). Trans.
JamesStrachey. London: The Hogarth Press, 1955. Print.

Gagnebin, Jeanne Maribist—ria e Narras<o em Walter BenjamiBo Paulo: Perspectiva,
2007. Print.

N . OPreftcio: Walter Benjamin ou a Hist—ria AbeMagda e TZcnica, Arte e Pol'tica
Ensaios sobre Literatura e Hist—ria da CultiBg.Walter Benjamin. S<o Paulo: Editora
Brasiliense S.A., 1994 -79. Print.

Grossman, Evelyne, eds.uvres By Antonin Artaud. Paris: Gallimard, 2004. Print.
N . OModernes DZshumanitZsl€xa12.1 (Jan-Jun. D10):47-57.Web. 11 Nov. 2015.

Gurfinkel, Decio. OO Ep—dio de Freud com a Coca’naM@dico e o Mnstro.CRevista
Latinoamericana de Psicopatologia Fundamental3 (Sep. 2008):420-36. Web. 30
Apr. 2014.

Hartmann, Eduard vofRhilosophy of th&nconscious: Speculative Results According to the
Inductive Method of Physical Scienckrans. William Chatterton Coupland. London:
Kegan Paul, Trench, TrYbner, & Co, 1893. Print.

Hartmann, Sara.\Walter Benjamin e Paul Ricoe Narras<o e Experiencia PoNir.O
Cadernos Benjaminian@s(2019: 13-23.Web.8 Nov. 2015.

Herbst, Helmut. OThe ABCOs of DADA.O Cinegrafik, Mfi&ube 22 May 2007. Web. 20
Nov. 2014.

Hobsbawm, Eric. OBarbarism: WserOs GuideMew Left Review 1/206uly-August 1994,
Print.

Hugnet, George®ictionnaire du Dadassme: 194822 Paris: Simoen, 1976. Print.

Kant, Immanuel.Critique of Pure Reasorlrans. J.M.D. Meiklejohn. New York: Willey
Book Co: 1899Print.

Kaufmann, VincentLOEquivoque Epistolaifaris: Les fditions d®linuit, 1990. Print.

Kirchner, Friedrich, et aWsrterbuch der Philosophischen Begrifflamburg: Meiner, 1998.



Hartmann30¢&

Print.

Klossowski, Pierre. OLettre sur Walter Benjamifakleaux Vivants: Essais CritiqueRaris:
Gallimard, 2001. 81. Print.

KrSmer, Syble, ed.Spur Spurenlesen als Orientierungstechnik und Wissenskerastkfurt
am Main: Suhrkamp, 2007. Print.

LautrZamont, Comte de [Isidore Ducas&ef Chants de Maldoror: Suivi de Lettres, PoZsies
| et Il. Paris: Presses de la Renaissance, 1977. Print

L3wy, Michael. OA Filosofia da Hist—ria de Walter BenjanfistGdos Avaneado$6 (45)
May-Aug. 2002 199206 Web.10 May 2014.

N . Morning Star: Surrealism, Marxism, Anarchism, Situationism, Utofigstin: University
of Texas Press, 2009. Kindle file

el

. Owdlter Benjamin and Surrealism:h& History of a Revolutionary SpellRadical
Philosophy80 (Nov.-Dec 1996):17-23.Web.8 Jul. 2015.

N . Walter Benjamin: Aviso de Incendio: Uma Leitura das Teses OSobre o Conceito de
Hist—rieDTrans. Wanda Noguei@aldeira Brandt. S<o Paulo: Boitempo, 2005. Print.

Luktcs, GeorgHistory and Class Consciousness: Studies in Marxist Dialeclicans.
Rodney Livingstone. Wales: The Merlin Press, 1971. Print.

N . The Theory of the Novel: A Historighilosophical Essay on the Forms of Great Epic
Literature. Trans. Anna Rostock. Cambridge, MA: The MIT Press, 1971. Print.

Marx, Karl, and Frederick Engel§Manifesto of the Communist PafyTrans. Samuel
Moore.Marxists Internet Archiven.d. Web8 Jul 2015.

Merrifield, Andy. Magical Marxism: Subversive Politics and the Imaginatiblew York:
Pluto Press, 2011. Print.

Moses, StZphaneLOAnge de IOHistoire: Rosenzweig, Benjamin, Schedis: fditions
Gallimard,2006. Print.

N . Reves de Freud: Six LectureRaris: fditions Gallimard, 2011. Print.
Nadeau, MauriceHistoire du SurrZalismeRaris: fditions du Seuil, 1964. Print.

NSgele, Rainer. OBody Politics: Dialectical Materialism between Brecht and the Frankfurt
School.OThe Cambridge Companion to Walter Benjamid. David S. Ferris.
Cambridge: Cambridge Univ. Press, 2004.-I62Print.

Naville, PierreLa RZvolution et les IntellectueRaris: fditions Gallimard, 1975. Print.



Hartmann30¢

Nicholls, Angus, and Martin Liebker. Thinking the Unconscious: Nineteergéntury
German ThoughtCambridge, UK: Cambridge University Press, 2010. Print.

Nietzsche, FriedrichiVerke Abt. 3, Bd. 4. Nachgelassene Fragmente, Sommer 1872 bis Ende
1874.Berlin: De Gruyter, 1978. Print.

Osborre, Peter, and Matthew Charles. OWalter BenjaniihgDStanford Encyclopedia of
Philosophy Ed. Edward N. Zaltal8 Jan. 2011. Weli2 Oct 2015.

Otto, BerndChristian, and Michael Stausberg, edsfining Magic:A ReaderSheffield, UK:
Equinox, 2013. Print.

Perius, Oneide. OA Filosofia da Linguagem em Walter Benjamdina® da Semana
Academica do PPG em Filosofia da PUCRB (2011):96-105.Web.21 May 2015

Pollock, JonatharLe Moine (de Lewis) dOAntonin ArtaRdrs: Gallimard, 2002. Print.

Prevel, Jacque&n Compagnie dOAntonin ArtaBaris: Flammarion, 1974. Print.

Queiroz, AndrZ Lu’s dos Santos. OO Teatro Artaudiano ou a Metaf'sica da Oafue®os
Faz Pensam.5, Nov. 1991. Rio de Janeiro: Editora PB®, 1991. Print.

Rabinbach, Anson. Olntroduction to Walter BenipOs ODoctrine of the Sinf@iNew
German Critiquen. 17Special Walter Benjamin Issue (Spring, 1979)46@rint.

Ranciere, JacquesOlnconscient EsthZtiqiRaris: fditions GalilZe, 2001. Print.

Rotstein, Eduardo and AngZlica Bastos. OA Concepeo Freudiana de Experiencia.O
Psicologia: Teoria e Pesquis¥.3(Jul-Set. 2011)371-80. Web.24 Oct 2015.

Scholem, Gershom. OThe Crisis of Tradition in Jewish MessiZOThe Messianic Idea in
Judaism and Other Essays on Jewish Spirituahgw York: Schocken Books, 19749
77.Print.

N . Walter Benjamin: The Story of a Friendshippans. Harry Zohn. New York: New York
Review Books, 2003. Print.

~

N . Major Trends in @wish MysticismLondon: Thames and Hudson, 1955. Print.

Sousa, Edson Luiz AndrZ de, and Paulo ESi#gmund Freud: Ciencia, Arte e Pol'ticRorto
Alegre: L&PM, 2012. Print.

Starobinski, Jean. OFreud, Breton, Myet€Qeil Vivant. I, La Relation CritiguParis:
Gallimard, 2001. 38403. Print.

Stavish, Mark.The Path of Alchemy: Energetic Healing and the World of Natural Magic.
Woodbury, US: Llewellyng Publications, 2006. Print.



Hartmann31C

Steiner, George. OTo Speak of Walter BenjamBeQjamin Studies: 1. Perciégn and
Memory in ModernityAmsterdam: Rodopi, 2002. 423. Print.

Strachey, James. General Prefddee Standard Edition of the Complete Psycholdgidarks
of Sigmund Freud Vol.:1Pre-psycheanalytic Publications and Unpublished Drafts
(1886:1899). By Sigmund Freud. Trans. James Strachey. London: The Hogarth Press,
1966. xiikxxii. Print.

ThZvenin, Paule, eduvres Completes Tome |, 2 Textes SurrZalistes, LettreBy Antonin
Artaud. Paris: Gallimard, 1976. Print.

ThZvenin, Paule, eduvres Complstes Tome XIVSupp™ts et Suppliciatio® Antonin
Artaud. Paris: Gallimard, 1978. Print.

Tragtenberg, Maur'cioQReflex>es Sobre o Socialism@Coletivo Sabotagepm.d Web. 1
Jul. 2015.

Tzara, TristanLampisteries et Sept Manifestes Dablontreuil: JeanJacques Pauvert, 1963.
Print.

Verdone, Marioll Futurisma Roma: Tascabili Economici Newton, 1994. Print.

Weber, Max.The Protestant Ethic and the Spirit of Capitalisiitans. Walcott Parsons.
London: Routledge, 1992. Print.

Weigel, Sigrid Bodyand ImageSpace: Reeading Walter Benjaminlrans. Georgina Paul
with Rachel McNicholl and Jeremy Gaines. London: Routledge, 1996. Print.



