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To the memory of Robert Anton Wilson
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INTRODUCTION



“Immersion into the particular, dialectical immanence raised to an

extreme, requires as one of its moments the freedom to also step out of the

object, the freedom which the claim of identity cuts off.”

--Theodor W. Adorno, Negative Dialectics



Franz Kafka, in his parable “Before the Law” (“Vor dem Gesetz”), brought into

unique perspective the metaphysical relationship between the autonomous human

body/subject and the abstract subjectivity of the law. The parable comes near the end of

an incredibly bleak portrayal of a man pursued by a legal bureaucracy that never reveals

the reasoning behind the criminal charges made against him. The novel gives no relief or

quarter to the protagonist, Josef K, as he haphazardly attempts to navigate a labyrinthine

legal system in an effort to discover why he was suddenly cast as a criminal in the eyes of

the law—only to be spontaneously executed at the novel’s end “like a dog” (Kafka 229).

The parable, discussed by Josef K and a priest prior to his execution, details the struggles

of an individual who stands before a gate to the law who, after spending many years

trying to convince the gatekeeper to allow him access to what lies beyond the gate, dies

of old age as the gate is shut forever.

When reading this parable, one may be left with a strong feeling of desperate

confusion surrounding the plight of a man who squanders his entire life waiting before
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the gate to the law. The reader is perhaps also left to fear that one day such a scenario

might present itself in his or her own life. Such a fear is strengthened by the inherent

absurdity of the protagonist’s situation—an individual subject’s powerlessness in

opposition to the dominant subjectivity of an inherently positivist legal code or system he

or she has no direct (or even indirect) control over or access to. Moreover, because the

protagonist has no access to the creation or interpretation of such laws, one can safely

assume that he is left helpless before a legal system that may or may not serve his

interests. It is precisely because of this helplessness on the part of the outlying individual

to gain access to a universally defined “natural” law that the flaws of a sociallyconstructed positivist legal system are brought to the fore. Thus, Kafka presents to us the

crisis of an autonomous individual who finds his or her freedom to be put in jeopardy by

an ever-fluctuating set of laws that actively eludes complete understanding by those

without sufficient empirical education or influence within a social context. Such an

individual has been determined to be inconsequential to the arbitrary social forces that

exist behind the gates to the law—he is the uninvited, the other—negative.

Positivism is typically defined as the adoption of new knowledge based upon

experiential evidence and a rejection of knowledge gained by intuition or introspection

(ideology). Many critics of Kafka’s parable, particularly Jacques Derrida in his lecture

“Before the Law,” come to the conclusion that the work reveals positivist legal practices

as being responsible for leaving countless numbers of individuals powerless before a

system that has empirically determined (purposively or otherwise) their interests to be
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null and void. Such laws, like literature, are considered inherently “fictitious,” and the

product of authors who are biased towards enforcing a particular point-of-view, which by

its very definition, cannot be shared or agreed upon universally. What the man is

searching for, Derrida claims, is the law’s categorical imperative, or its most basic

(“natural”) form, devoid of positivistic (quasi-literary) confusion. However, even the

categorical imperative is subject to the interpretation of the autonomous individual,

whose very existence negates the possibility of any universally shared form of law or

morality.

This claim stands in deliberate contrast to that of Derrida, whose extrapolation of

the relationship between “literature” and the “law” as allegorized by Kafka’s fable serves

only to deepen the dichotomy between the two—where the law is read as “truth” in

binary opposition to literature, which is “fictitious.” Though Derrida successfully

deconstructs the relationship, he further reifies the dichotomy by seeking out the law’s

“natural” origin as a categorical imperative. I posit that there can simply be no distinction

between the two, and that even the concepts of so-called universal “law” and “literature”

are one in the same, and that the “laws” that govern their creation and interpretation are,

in and of themselves, hypothetical and to be adhered to at will. The force that equalizes

the two concepts of “law” (both “natural” and “positivist”) and “literature” is language,

which presents itself to each unique individual in a different way. A “true” categorical

imperative can only exist outside the ambiguity of language and is determined only by

the sense and will of the individual.1
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Theodor Adorno blasts positivism throughout much of his work, but particularly

in Negative Dialectics wherein he states that positivism becomes exactly the ideology it

is tasked to dispense with: “Positivism turns into ideology, by eliminating the objective

category of essence and then, logically, the interest in the essential” (Adorno, ND).2 In

other words, positivism, like ideology, requires that the individual ignore the

unfathomable essence of an object—that which cannot be expressed empirically. It relies

instead upon blind faith that the object’s category is essentially correct. He goes on to

state that even an apparently universal categorical imperative (“the hidden general law”)

is inherently positivistic, explaining, “By no means is [positivism] exhausted however in

the hidden general law. Its positive potential survives in what the law covers, what is

inessential to the verdict of the course of the world, what is thrown to the margins”

(Adorno, ND). If no moral imperative can be experientially proven to exist beyond a

doubt in any case, what then do we do with the malignant individual? Must he or she

simply be stamped as defective by those who are lucky enough to conform to the

categorical imperative? Where does such an individual’s quest for the law end? Given the

impossibility of answering such questions without invoking our own individual biases,

even Kafka’s man before the law, whose own morality is ultimately left unknown to us,

runs the risk of never truly gaining access to the law, even if he were allowed to pass

beyond its initial gate.

While Kafka’s work can be viewed as both a paradox and a lament for the

accelerating decay of the individual’s autonomy in 20th century Western Civilization,
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encoded between the lines is the hopeful possibility that the human subject might become

autonomous once more in the face of an abstract dominating force that has determined

freedom to be the privilege of those who conform instead of the fundamental right of

those who do not. In addition, particularly for those who have found themselves suddenly

immobilized as a result of positivist social change, Kafka’s parable can be seen as a

literary embodiment of Søren Kierkegaard’s concept of existential anxiety (later

secularized and expanded upon by Jean Paul Sartre),3 in that the inherent freedom the

subject has to dispense with absolutes and walk through the gateway to the law (or, to go

against the will of the law) is hindered by the terrible anxiety over what ill effects that

decision might collaterally inflict upon the him or her (e.g., the complete negation of

one’s freedom, the forced acceptance of absolutes, or perhaps even death).

With that said, one question still remains clear: what exactly is keeping this man

from coming face to face with the law? Is it the fear of a burly gatekeeper’s allusions to

the danger that might befall him should he attempt to enter without permission? Is it the

despair of having to face more gatekeepers and more gates (infinite regression) once his

initial entry is obtained, either by permission or otherwise? Is the man truly seeking entry

to the law or merely reaffirming his own identity as the law’s subjugated object? All

these questions and more could be asked, ad infinitum, and yet no universal truth could

be reached. That is, unless those who derive a conclusion wish to act as gatekeepers

themselves—before the law. It is in our freedom to be autonomously subjective that we

can derive our own conclusions from Kafka’s parable as an example of literature. In the
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same way, we are free to derive our own conclusions as to how we stand as autonomous

subjects before the law itself, particularly if the law actively seeks to limit our autonomy.

The law, even as a categorical imperative, cannot claim to be shared by humanity on a

universal scale.4 Therefore, like literature, the law is authored by one or by many, and it

is left to us as autonomous subjects to will ourselves to submit to its authority. Whether

or not the law is devised empirically or stripped bare to reveal its so-called natural form,

the law’s relevance is always determined by the will of its beholder. Rules, when applied

to the interpretation of literature and the law, are simply guideposts by which the

autonomous subject chooses to take action. Such abstract rules, however, in no way

hinder the subject’s inherent freedom to interpret or act in any way he or she sees fit.

Like many of Kafka’s seminal works, such as The Metamorphosis (Die

Verwandlung) and The Trial, “Before the Law” attempts to give a voice to those whose

voices have been ignored or altogether silenced by an overarching power structure or

circumstance upon which they find themselves dependent. It is easy to become

hypnotized by the tone of despair that so permeates his body of work, and as a result,

allow sorrow or pity to keep them from finding hope and possibility in the desperation of

characters such as Gregor Samsa, Josef K, or even our man standing before the gate to

the law. In the end, these stories show us that it is often the fear of collective reprisal that

keeps the outlying autonomous individual confined and/or running in circles looking for

an escape from despair, when in fact, the gates to freedom are always standing wide

open. It is the autonomous individual’s freedom to subjectively interpret literature or the
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law that determines how one stands before it: either as one who stands down in fear or as

one who stands against the law by walking through its gates to meet with it face-to-face.

Moreover, the very possibility of the latter, which stems from the individual’s ability to

reflect upon his or her own identity and that of the laws they are beholden to, betrays the

inherent crisis of individual autonomy before a positivistic legal system, which actively

seeks to preempt and squash such an act from ever occurring. Therefore, whether or not

one pities, despises, or loves the man who forever stands impotent before the law,

Kafka’s parable represents a boon to those who might look therein for a small reminder

of their capacity for subjectivity and their freedom to affirm for themselves that access to

the law is not always as impossible as one thinks.



*



*



*



My project moving forward will be to examine various and often disparate

examples of literature in an effort to come to a better understanding of how these works

lay bare the cracks in positively-constructed identity. This is done by conjuring for the

reader the oft-forgotten “non-identity”— or as Adorno states in Negative Dialectics: “The

ideas [that] live in the hollows between what the things claim to be, and what they are”

(Adorno, ND). The works I will be considering deal in one way or another with the

controversial topic of exercising one’s autonomous subjectivity within a repressive

positivist paradigm. Often, this is exemplified by an anti-hero or individual who may not
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belong or “fit into” the mold of a generally “acceptable” identity and instead chooses to

overcome the anxiety of standing up as an autonomous subject against it. The ideas that

are espoused by such works help readers to think differently about the laws or identities

that work to suppress or imprison certain defining aspects of themselves or their own

beliefs—effectively keeping them from achieving true autonomy in a world ruled by the

will of others. Therefore, when an unacceptable amount of autonomy is exercised within

a positivist paradigm, a false dichotomy is often created between the “true” and the

“false,” the “whole” and the “fractional,” where the latter of both polarities is often

applied to the autonomous subject who stands against the will of the collective or the

overarching power structure. It will be my aim over the course of this thesis to show that

autonomous subjectivity is not only a necessary exercise for the individual to maintain

his or her freedom in relation to a positivist monolith of conformity, but also as a

necessary starting point for reconciling identity with its oft-forgotten counterpart, nonidentity.

I headed this introduction with a quote by Adorno, whose work Negative

Dialectics is considered to be his final herculean attempt at proving the failure of positive

dialectics in our time. At its core, “positive dialectics” requires that new identities are

constantly formed and adhered to as “new” or “discovered” truth through the reliance

upon purely substantive empirical evidence, while “negative” dialectics claims that the

empirical basis for identity (as distinguished through dialectics, the scientific method,

etc.) is inherently flawed and must constantly be reevaluated. Hegelian dialectics operates
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on the assumption that a “whole” exists and that our discoveries work towards our

realization of this “whole.” Adorno refutes this by positing that the “whole” can never

exist, that the universe of “things” is constantly shifting and expanding its definitions,

and that such definitions must always be considered critically and never considered to be

stable, universal truth. His theory of negative dialectics is the culmination of his efforts to

exhibit the infinite scope of how much was forgotten and/or suppressed during the

progression of our so-called “enlightened” times.

To further clarify how negative dialectics stands in direct opposition to its positive

counterpart, Henry Pickford claims that “negative dialectics works to regain the

consciousness of non-identity between present society and the concepts with which it

understands and justifies itself, such as ‘opinion,’ ‘freedom,’ or ‘progress’” (Gibson 332).

Thus, negative dialectics stands as a rationalization in itself for the importance of

bringing into “consciousness” that which no longer has a basis in a positively-constructed

identity—in other words, a “non-identity.” Further, Adorno asserts that the dualist

perspective so inherent to positive dialectical theory is too simplistic a rationalization for

progress. Moreover, it allows for the possibility of a single individual or group (identity)

to dictate how its “other” (non-identity) must exist under the pretenses of secular/spiritual

enlightenment, progress, and/or righteousness. Instead what is called for is the

reconciliation of the two, as Jack Marsh astutely points out: “Adorno’s testimony to

reconciliation is not violent: reconciliation would entail a non-instrumental,

nonsubsumtive, peaceful relation between identity and alterity, where neither are
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oppressed by the other” (Marsh 10). Hence, as an alternative to the “violent” repression

of non-identity so inherent to positivism, Adorno’s aim with negative dialectics is to see

all difference working together in constellation with the other, as opposed to a war

between static opposites wherein one identity attempts to exert control and/or dominance

over the other.

I was particularly intrigued with Adorno’s colossal text for its genuine drive to act

as a roadmap for navigating the many voices of those who suddenly, or throughout their

entire lives, found themselves without one. Like much of Adorno’s work, Negative

Dialectics succeeds at bringing into focus the problem so inherent to Enlightenment

rationality and its totalitarian goal5 of creating a universal ideal towards which the whole

of humanity must strive. Rationality, as such, is problematic because it fails to consider

that the very process of formulating such an ideal is inherently flawed, if not completely

broken. When considering Adorno’s ideas as a counterpoint to Enlightenment reason, one

could say that empirical positivism represents a monolithic Tower of Babel where all is

forced to conform until a certain critical mass is reached and the whole structure

collapses. What is called for instead is a cosmic consideration of identity—cosmic in the

sense that identity should be considered by the individual as a constellation of infinitely

variable non-identities that work together to form an image of what can only represent an

identity at a given moment without ever becoming one absolutely as it does in positive

dialectics. For example, one might consider how the major constellations one learns

about in astronomy were called by different names in different places. Identity itself,
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according to Adorno, must be considered just as subjectively. This means that identity

can never be fixed, and one must always prepare oneself for its fluctuation. By toppling

the looming obelisk that was created by positivism, Adorno proposes a method of thought

that seems especially suited for our global, multi-national era, while warning us at the

same time that the moment to adapt our way of thinking towards this end is rapidly

evading our grasp, if it hasn’t already. Hence, if the whole, as Adorno proclaims, is the

false, constant immersion into the particular finds the autonomous subject in its truest,

most self-reflexive state—unhindered by the fixed identity it might otherwise feel

compelled to assume.

Although further discussion of Adorno’s work and ideas concerning negative

dialectics could fill many theses, I find Adorno’s “cosmic” metaphor of reconciliation to

be especially pertinent to my own goal: to present alternate viewpoints regarding the

concept of non-identity and the question of individual autonomy in works of literature

that span various world cultures and time periods. Each of these present a polemical

stance against very distinct and oppressive collective regimes that exist in various

paradigms of religion, art, crime, and even governance—where making a conscious effort

to stand autonomously as unique subjects is often met with destruction or a synthesis into

another, equally oppressive regime. These works show how simple it can be to cast an

entire epistemology into question, thereby positioning literature itself as one of the few

remaining bastions of non-identical thought and a place where autonomous subjects—
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particularly those without a voice in a social context—have a place to be heard and

understood in constellation with the other.

I will begin with a comparative consideration of William Blake’s The Marriage of

Heaven and Hell and a few, select chapters from the ancient Chinese Daoist text,

Zhuangzi. Both works invite the challenge of conservative, identity-based ideology that

would seek to dismiss or devalue that which refuses to conform to its tenets. In Blake’s

case, we understand his “marriage” between heaven and hell as a means for reason

(heaven) and its opposite (hell) to come together so that all voices are heard in a

resounding trumpet call for progress through the continuous negotiation of opposites.

This call is directly opposed to that of a select few, whose ideas work to trump those they

view to be wrong, irrational, or “unholy,” so to speak. The Zhuangzi takes a similar

approach, but for the benefit of a select readership. Due to its situation in space-time, the

text would have only been accessible to a small pool of the educated elite, in contrast to

Blake, whose unique knowledge of printing as an engraver and a self-published author

saw his work made available to more unique individuals than ever before. However, like

Blake’s Marriage, the Zhuangzi prescribes methods of detaching one’s self from identitybased thinking so that new ideas could be used and brought to fruition in order to solve

major societal problems.

In the second chapter, I will examine the implications of Carl Gustav Jung’s

“Seven Sermons to the Dead” and Hermann Hesse’s bildungsroman Demian in an effort

to tie together Adorno’s ideology of constellation-based thinking with the somewhat
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analogous cosmic doctrine found in the Gnostic religion, particularly as exemplified by

the deity Abraxas. One could view Jung’s Gnostic writings in the “Seven Sermons” as

directly influencing Hesse’s own experimentation with the same spiritual thought in

Demian, only this time as a particularly effective method for preparing a young person

for the chaos of adulthood and free thought. Jung’s attempt to grapple with the

marginalized subset of Christianity came at a unique period in his life where his own

identity as a professional/creative individual was on the verge of collapse. Hesse, as a

patient of Jung during this period, would take the psychiatrist’s ideas and apply them in

his own unique way via the irreverent questioning of the charismatic, free-thinking Max

Demian, and his influence upon the narrator of the novel, Emil Sinclair.

In the final chapter of my thesis, I will explore the destructive possibilities of nonidentity, particularly in how an individual’s lust for power and/or greatness can cause the

dissolution of identity-based thought so that a more restrictive and oppressive identity

might take its place. These “malignant ascetics,” are individuals who hold a distinctly

subjective interpretation of the law in a way that conforms wholly around their ascetic

ideals. These individuals care nothing for the autonomous subjectivity of others that fail

to conform to the individual (or group) subject’s own ideals. The existence of the

malignant ascetic (as a concept or otherwise) proves that the categorical imperative is left

to the interpretation of the individual in that they are not nomadic in their malignancy, but

often create categories of their own to be adopted by others—by choice or by force.

Moreover, the failure of the malignant ascetic’s plan to bring his or her ideal into fruition
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often has a profound impact upon the society that experienced or was affected by the

actions taken to bring it about.6

Two works have been chosen to reflect this: one, Thomas Mann’s Doctor

Faustus, which follows the creative journey of a syphilitic composer whose apparent

“pact” with the devil offers him 24 years of creative greatness in exchange for his body

and soul; and two, Kim Tong-in’s “Sonata Appassionata,” which describes a composer

whose creativity becomes increasingly dependent upon the destruction he inflicts upon

others and the degree to which his atrocities are carried out. Both works present the

dangers inherent to giving a voice to those who might seek to destroy all others, including

themselves, in favor of bringing to life an ascetic ideal7 that has no basis in shared,

humanistic reality. Moreover, these works further cast our present ideas of “natural” law

and the categorical imperative in an increasingly positivistic light. If the malignant

ascetic is able to convince others of his or her own distinct categorical imperative—

which stands in complete moral opposition to the idea of the categorical imperative as

presented by Immanuel Kant—who, then, is to say that such an imperative is wrong? It

will be my goal to show that the inherent positivism of the categorical imperative gives

rise to the possibility of its malignant counterpart, and that only through continuously

reflecting upon the categories we use to organize our world will we be able to avoid the

destruction malignant asceticism promises for the future.

In the end, I hope to provide a better understanding of non-identity and the

progressive power of literature to communicate the autonomous subjectivities of those
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who find themselves without the ability to be heard in oppressive social circumstances. I

headed this section with a reading of Kafka’s “Before the Law,” and like the man who

seeks entry to the law, many opportunities face the subjective individual to encounter and

ultimately effect change in their own lives or the society in which they find themselves a

part. The moment becomes eternally lost to those who fail to see the importance of

having an autonomous voice within a paradigm that strives to keep the world the way it

is. Indeed, it is also in one’s failure to view the world as a “clown’s cosmos,”8 or a

constellation of infinite jest and possibility, that many sacrifice their autonomous

subjectivity so that their lives might be filled with less uncertainty. However, certainty

often comes at the cost of freedom, and the few who feel they can deliver it often despise

the ever-expanding constellations of thought and proclivity held in secret by the many

outside of their reach. It is to those who live in constant fear of loving and understanding

the uncertain world in its infinite variations that I also earnestly dedicate this thesis; and

for them, I hope that the writings that follow offer them the consolation of knowing that

they too are empowered to set themselves free from the tyranny of identity.
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HEAVEN AND HELL



"Without contraries is no progression."

William Blake, “The Marriage of Heaven and Hell”



Many religions, whether they are ancient, modern, synthesized, or hybridized,

deal with the two opposing concepts of heaven and hell. In my introduction I laid out a

possible interpretation of Kafka’s parable regarding the law, claiming that one’s access is

hindered by a certain lack of willingness or courage on the part of the subjective

individual to challenge, or perhaps more controversially, break through. The concepts of

heaven and hell, as perceived generally, can be considered similarly. Heaven, like the law

that exists in an infinite regress beyond Kafka’s gate, represents an ascetic ideal that

requires one’s strict adherence to a set of preordained rules in order to gain entry.

Whether it contains the promise of lush gardens, eternal delight, immortality, or several

virgins awaiting one’s beck and call—the constructed concept of heaven seems bound to

appeal to those in search of something to live for. Hell, on the other hand, is typically

seen to be in binary opposition to heaven—often conceptualized as a place where

suffering remains eternal and the hoped-for bounty of heaven remains eternally out of

reach.

Yet, what if one were to ask why? Why must heaven be so preoccupied with a

binary set of rules when the needs of the world below are much more nuanced? What is it
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about hell that is so appealing to the individual that many forsake heaven’s utopian

promise for a moment of unlawfulness? An 18th century English poet and engraver

sought to ask such questions through a series of divinely-inspired works of poetry

embedded into similarly inspired print engravings. These works would showcase an

alternate perspective on how religion could be considered by subjective individuals, as

opposed to the fixed point of view espoused by organized religion. Of particular interest

to this man were the writings of a “progressive” Swedish philosopher and Christian

theologian by the name of Emanuel Swedenborg, whose book Heaven and Hell,

published in 1753, would inspire the poet to write a polemic 33 years later that would

challenge Swedenborg’s binary moral ideas. However, of most interest to Blake was the

agelessly static dichotomy between the concepts of heaven and hell and how one might

lift the heavily guarded barrier that separates the two in favor of a marriage that would

see the two working hand-in-hand.

William Blake, who lived during the transition between the Age of Enlightenment

and the era of Romanticism in European culture, fancied himself "the Devil." Blake

asserts that hell should not be considered a place of suffering but a fiery storehouse of

irrational "Energy" without limits, while heaven represents a supremely rational black

hole of sorts, or the complete absence of energy. The two exist in constant turmoil

because each attempts to exert power in relation to the other without considering the

subjective experience of the individuals they hope to wield power over—leaving them

ultimately as pawns in a grand cosmic game of chess. Thus, individuals are forced to
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choose sides and battle on behalf of an invisible overarching force that rationalizes its

existence as being necessary for the “better good.”

For the purposes of this portion of my thesis, I am primarily concerned with the

first six plates of Blake's work, which are comprised of an "Argument" and a section

entitled "The Voice of the Devil." These introductory plates lay out the ideological

foundation that Blake will further explicate in his work. The remaining plates are

separated into "Memorable Fancies," or anecdotes that Blake relates to the reader

concerning his journeys and observations in Hell, and "The Proverbs of Hell," which

according to Blake, "shew the nature of Infernal wisdom better than any description of

buildings or garments" (Blake 88). These proverbs could be considered to have

philosophical value as an antithesis of sorts to their Biblical counterparts but serve little

purpose for the discussion at hand.

Let's first take a look at the "Argument," a poem and comment that begins the

work. It is here that Blake sets the tone for the work: that two disparate dualities exist in

all forms of nature, and that "as a new heaven is begun, and it is now thirty-three years

since its advent: the Eternal Hell revives" (Blake 86). Here, "a new heaven" can be seen

to correlate with the deification of Enlightenment rationality during his time, and more

specifically, Swedenborg’s use of reason to explain the polarization of heaven and hell in

his book written 33 years prior. The revival of “Eternal Hell,” while also referring to

Swedenborg’s conceptualization of hell, is more in reference to Blake’s task at hand: to

present a case for hell as being just as important and necessary to human progress as
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heaven, and that the two should be aligned in their goals instead of at war with each

other.

In the final sentences of Blake's "Argument," we can see an attempt to break

down the co-dependence of certain “natural” dualities perceived as being necessary to

human existence:

Attraction and Repulsion, Reason and Energy, Love and Hate, are

necessary to Human existence. From these contraries spring what

the religious call Good &amp; Evil. Good is the passive that obeys

Reason. Evil is the active springing from Energy. Good is Heaven.

Evil is Hell. (Blake 86)

One can become easily drawn into the logic Blake provides us here. It is difficult to argue

with the existence of opposites, whether they exist in nature or as concepts, religious or

otherwise. Here, Blake is setting the stage for a possible marriage of opposites and the

resulting “liberation of all human powers which at present are in bondage to the

institutions of church and state.” (Blake 81) Hence Blake’s ideas should not be confused

with a call for the dialectical synthesis of the two, wherein a new subject/object duality is

created that would ultimately end up presenting the same problems as the duality which

came before. Instead, there is a call for a transvaluation of the two concepts made by the

autonomous individual, who can then view heaven and hell as two entities with two

different, though equally important roles to play.
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Moving forward into the next section, we are met with an interesting headline:

"The Voice of the Devil." Here is where Blake attempts to call into question the extensive

genealogy of belief that has come to formulate the two concepts of Heaven/Reason and

Hell/Energy at his particular moment in European history: "All bibles or sacred codes,

have been the causes of the following Errors" (Blake 87). Upon which, the voice presents

a list of three assertions that it feels to be in error, of which the third claims, "3. That God

will torment Man in Eternity for following his Energies" (Blake 87). This assertion

follows two others that claim as erroneous the generally accepted ideology that the body

and the soul exist separately from each other, and that energy is a practice of the body

that must be kept in check by the reason of the soul (which, in turn, is informed by

“bibles or sacred codes”), thereby creating a system of dominance wherein energy

becomes subordinated to the demands and rules of the rational soul.

The third claim, which asserts that God’s eternal torment of those who follow

their energies in life is an erroneous assumption, immediately calls into question the

validity of the fear an individual has in pursuing his or her unique subjectivity in the face

of an authoritarian set of moral and/or sacred codes. If God, in this case, is to be

considered the personification of supreme reason, then indeed, this could relate back to

the initial "Argument," should one assume that the poles are not merely static but

constantly in flux. Therefore, we can interpret these errors as relating directly to the

concept of duality in that there exists a body and a soul, a heaven and a hell, reason and
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energy, or what have you. However, it can also be said that the Devil himself holds a bias

towards the polar extreme he has been typically thought to represent: Hell.

With that being said, the "Voice of the Devil" then goes on to establish its own

series of truths in contrast to the aforementioned series of errors. For example, "1. Man

has no Body distinct from his Soul; for that call'd Body is a portion of Soul discern'd by

the five Senses, the chief inlets of Soul in this age" (Blake 87). Here, the voice claims

that there is no separation of body from soul, but that, in fact, the soul is a part of the

body and relies upon the "five Senses" as its only means of absorbing information about

the outside world for consideration by the soul. This creates a strange paradox for a

heaven that attempts to squelch any and all energy from being experienced or acted upon

by the body, simply because in order for reason to survive, experiential evidence is

needed, and experience can only be recorded via energy interacting with one or more of

the five Senses, which is then used to discern the soul. This also serves to cast doubt upon

Swedenborg’s work, which, in and of itself, relies upon “hellish” energy and sensory

information in order to detail his so-called revelations as a tourist of heaven and hell.

Moreover, this "truth" might also serve to further debunk the "error" made by "all bibles

or sacred codes" that asserted the existence of a God that "will torment Man in Eternity

for following his Energies" when, in fact, no rationale can be given to prove that energy

is not required for even the most rational soul to survive.

Blake continues this rationale by opening the possibility for an interesting

paradox: "3. Energy is Eternal Delight" (Blake 87). If we consider Blake's (or the Devil's)
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logic surrounding the distinction between heaven and hell thus far, this final assertion of

“truth” would seem to be equating the energy of hell with the promise of eternal delight

one might associate with Heaven. Indeed, one could rationalize that one's obedience to

God's law is simply based upon the belief that, in the afterlife, such obedience would be

rewarded with eternal delight. Hence, Blake creates another paradox that calls into

question the necessity of holding back one’s autonomous energy in life when there is

nothing to prove that heaven exists as anything more than an ascetic ideal. Again, what

Blake, and/or perhaps more ironically the Devil seems to find umbrage with is the

apparent irrationality of rational humans who invest their lives into the achievement of

an ideal that may or may not come to pass. Instead, what is called for is the autonomy of

the individual who realizes that nothing is holding them back from following their

energies in life if one truly feels compelled to execute such energies. One is, essentially,

gambling their life away in hopes that the urges and desires they feel obliged to keep

hidden in life per the “laws of heaven” will either change or become acceptable following

the moment of death. However, if there is no guarantee or proof that faith in the ideal of

pure reason9 will allow one to unlock the gate to the Promised Land, what would be the

point of stifling one's energies in life?

The “Voice of the Devil,” in an affront to the work of Swedenborg, then goes on

to further confuse the dichotomy between heaven and hell through a reinterpretation of

Judeo-Christian scripture in a more radical way:
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It indeed appear'd to Reason as if Desire was cast out, but the

Devil's account is that the Messiah fell, &amp; formed a heaven of what

he stole from the Abyss. This is shewn in the Gospel, where he

prays to the Father to send the comforter or Desire that Reason

may have Ideas to build on, the Jehovah of the Bible being no

other than he who dwells in flaming fire. Know that after Christs

death, he became Jehovah. But in Milton; the Father is Destiny, the

Son, a Ratio of the five senses, &amp; the Holy-ghost, Vacuum! (Blake

87-88)

The first sentence of this passage hints once more at the inherent contradiction, and

perhaps the hypocrisy, of a heaven that forbids the very energy it needs to remain

relevant or, at worst, uses energy to expand the hegemony of its moral/sacred codes.

Reason/Heaven, having convinced itself that Desire/Energy had been cast out from its

domain, fails to understand, according to the Devil, that the Messiah had in fact created a

heaven from "what he stole from the Abyss." This relates back to the idea of heaven

existing as the promise of Eternal Delight fulfilled upon inhibiting one's desires in life

whilst properly adhering to the laws of reason and/or morality. In other words, by

positing that the Messiah has ironically formed the basis for Reason out of what we can

assume to be Energies from the Abyss, Blake appears to be creating a genealogical

synthesis: a singularity where Heaven and Hell are intrinsically linked by the energy

expended to bring Reason into being.
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As such, the symbol of the Messiah further confuses the boundaries of Heaven

and Hell by asking the Father to deliver "the comforter or Desire" so that the

pursuit/instruction of "new" Reason might grow and prosper, and not simply stagnate and

remain blindly enforced despite its irrelevance for present or future generations. The

Jehovah of the Bible, or the Father, would seem to be in a position to grant the Energy

needed in order for Reason to remain relevant, and as a result, "dwells in the flaming fire"

of Energy as perhaps the Devil himself or at the very least, the executor of Hell's Energy.

Yet it would appear that, after Christ's death, the Jehovah that dwelt in flaming fire

became the Jehovah of "calm reason," no longer ambiguously associated with the

Energies of Hell. In other words, one might view the coming of the Messiah or the

aftermath of Christ's death as the birth of a New World Order, in the Ovidian sense,

wherein reason became a necessary tool for maintaining a sense of formal order

following a period of chaos.

From a theological perspective, the symbol of the Messiah (Christ) is important

because it represents a moment in Christian history where energy was able to triumph

over the stifling limitations brought about by the stagnant social paradigm of the time.

Blake’s Messiah10 represents a moment in history, however brief it was, where the forces

of energy and reason were able to come together in a marriage that would

paradigmatically shift the course of Western history for two millennia. However, it would

appear that the moment for absolute freedom was lost, as reason had once again built its

positivist walls to control the flow of energy under the guise of “Enlightenment.” The
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Messiah, in almost Promethean fashion, “stole from the Abyss” the energy needed to

topple the walls of reason set forth by an entire religious epistemology, only to have those

walls built up once more later on by European religious organizations and secular

movements. With the rise of these great monoliths of science and religious belief, energy,

once more, became the maligned force that sought to unsettle reason’s (Heaven’s)

authoritarian aim at providing a singular answer to the question of life itself—with or

without God’s involvement.

The irrational energy of hell can be seen as something to be feared by individuals

or group who, by successfully passing through the myriad gates of a positivist social

structure throughout their lives, find themselves at a level of comfort they wish to hold

onto for as long as possible. Going back, for such individuals, is not an option, and reason

(or its irrational foil: cognitive dissonance) becomes the tool they use to remain where

they are. Energy, in Blake’s sense of the word, is the wind that puts the tenuouslyconstructed house of reason in danger of toppling over. These gatekeepers of reason

reside in what Blake calls “Heaven,” while those whose comfort is subordinated to the

rules and laws of this former group represent the energies of “Hell” that wish to make

their own voices heard. To Blake, these two forces, at their core, are simply unable to

naturally compromise, given that both are externally-constructed opposites with interests

that violently conflict with each other.

However, where the apparent arbitrariness of duality and static contraries are

concerned, what Blake seems truly fearful of is stagnation, or the death of creativity and
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progression resulting from a zealous attention to Reason or Good. The author’s famous

quote, "If the doors of perception were cleansed every thing would appear to man as it is,

infinite. For man has closed himself up, till he sees all things thro' narrow chinks of his

cavern" (Blake 93), speaks towards the inherent injustice of only experiencing a minute

fraction of what the universe has to offer due to the arbitrary restrictions placed upon

human experience by religious or secular reason. To Blake, rationality exists as a cavern

that forbids “irrational” energy from wreaking havoc with those safely residing within.

This relates back to the crisis of individual autonomy within a paradigm dominated by

those who propagate religious doctrine and empirical science as a one-size-fits-all

method of organizing the world. This way of thinking leaves countless individuals, such

as Blake, who would rather live a life full of energy and the pursuit of non-identity,

powerless in the face of a positivist system they have no influence over. Hence, like

Adorno’s Negative Dialectics, Blake’s Marriage of Heaven and Hell calls for a

reconciliatory approach in our consideration of the world and the infinite view-points that

exist all around us. By marrying strongly opposing concepts (such as reason and energy)

together, one ensures that compromise and change no longer remain exceptions to the

rules of warfare between opposites.
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The Zhuangzi, written over two millennia prior to Blake’s work, deals in many

ways with the idea of dissolving the walls of stagnant reason so that change can occur.

The Zhuangzi, similar to other Chinese philosophical texts, is named after the philosopher

or “master” (子) responsible for its creation, who in this case is Zhuangzi, or “Master

Zhuang.”11 It was written or compiled during a period in Chinese history known as the

"Hundred Schools of Thought" (諸子百家), a time when philosophical and cultural

knowledge had a unique opportunity to move forward dramatically with little or no

resistance from the tenuously organized powers of the time. This period is also

considered to be the "golden age" of Chinese philosophy, similar to the almost

simultaneously occurring period in Ancient Greece where massive leaps were being

made in Western philosophical thought by the likes of Socrates and his student Plato. In

China, the main figures of Confucianism and Daoism saw their rise during this time, of

which Confucius (also known as Kongzi [孔子]), Laozi (老子), and their own disciples

serve as preeminent examples. It was an era marked by bitter and seemingly endless war

between kingdoms, and philosophy was turned to in the hope that a solution might be

found so that order might be synthesized from the chaos.

Zhuangzi was a major Daoist figure during this period in Ancient Chinese history

who would go on to promote new and often outrageous ways of considering reality in an

autonomously subjective way. His interpretations of the “way” (or dao/道) often

conflicted with others (such as Confucius) who felt that the way was equivalent to a sort
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of “supreme order” wherein all parts of the machine played their designated roles without

fail, and where those who have been granted wisdom through age and experience

determine social realities through discipline and the subservience of those below them.

However, as the subordinate must properly execute his or her responsibilities, so too must

a superior fulfill his responsibilities for the benefit of those below him on the social

ladder. Therefore, from a Confucian perspective, the problems that faced China during

the Warring States period could be seen as resulting from a certain lack of discipline

among leaders and their people, and that the chaos in their ranks had yet to be sufficiently

excised.

Daoism, on the other hand, held that the way could in fact be likened more to the

willingness on the part of a leader to open the floodgates of chaos (or in the Blakian

sense: irrational “energy”), in an effort to “reset” the harm done by an ever-tangled web

of legal and social practices that serve to hopelessly immobilize progress and change to

an ineffective or, at worst, malignant status-quo. The philosophy calls for a return to a

certain “natural” law that represents the basic foundation of reasonable human conduct

through constantly reevaluating the terms of one’s own existential paradigm. This

“natural” law is, in many ways, analogous to the middle way, or the Dao, in that it is

where one returns to when the alternate paths we take cause us to become hopelessly lost.

It can also be fruitfully related to my earlier discussion of Kant’s categorical imperative,

in that it represents the foundation of shared human reason and morality. However, while

the original tenets of Daoism were devised by Laozi as a tool for bringing a society,
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hopelessly clogged by the unrestrained build-up of ineffectual rules and laws, back to the

basics of natural law, Zhuangzi took the theory further in an attempt to apply Laozi’s

base ideology to individual freedom and happiness.

Perhaps Zhuangzi’s most renowned paradoxical argument for the autonomy of the

individual in its most basic sense lies in the parable titled "Zhuangzi dreamed he was a

butterfly" (莊周夢蝶 [Zhuāng Zhōu mèng dié]). The parable tells the story of Zhuangzi,

who woke from having dreamed of becoming a butterfly, only to be confused as to who

or what he was. Indeed, the paradox inherent to the now popular parable is the question

“was Zhuangzi dreaming of the butterfly, or was the butterfly dreaming of Zhuangzi?"

(不知周之夢為蝴 蝶與，蝴蝶之夢為周與？ [bù zhī zhōu zhī mèng wéi hú dié yú, hú

dié zhī mèng wéi zhōu yú?]).12 Suddenly, that which made up his reality was nothing

more than a dream, or an illusion, brought into rational existence by simply asking

himself whose or what reality he was ultimately experiencing at that given moment—

even if both realities were constructed or perceived only by Zhuangzi himself. Upon

giving “consciousness” to the hidden, or suppressed, non-identity of the way things are at

any given moment, the possibility for change becomes a reality in itself. Therefore,

Zhuangzi concludes that the moment of questioning one's reality opens the door to the

possibility that the horrors of a supposedly fixed reality may not actually be as fixed as

one thinks, and that once one chooses to distinguish a reality using the newly conjured

non-identity as a basis, the “changing of things” (物化 [wùhuà]) is allowed to occur.
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Further, it is exactly through questioning the validity of an individually or socially

constructed epistemology that Zhuangzi takes aim at the very foundation of reason (as it

existed for him at the time).

Yet even bringing about the “changing of things” by casting doubt upon an

existing rational paradigm presupposes the outcome of such change as being the creation

of something that did not exist prior—or the building of a brand new epistemology that

would inevitably need to be demolished at some point in the future. Blake referred to this

moment in his own unique historical circumstance as the coming of the Messiah—a

catalyst to the perfect alignment of reason (Heaven) and energy (Hell) brought about by a

marriage of the two. In the case of Zhuangzi, he asserts that in order for change to be

cognized, it is only natural that “something must be distinguished between Zhuangzi and

the butterfly” (周與蝴蝶則必有分矣. [zhōu yú hú dié zé bì yŏu fēn yĭ]), or that a

choice must be made to somehow reconcile two or more opposing realities. This is done

so that a new coherent reality for one's self can come into being, as opposed to being

continually trapped in an infinite loop of non-being or indecision.

Zhuangzi further elaborates upon the concepts of choice and distinction as being

the crucial moment where the worlds of objective reality and subjective chaos meet to

produce change by introducing the Daoist sage Hong Meng (鴻蒙 [Hóng

Méng]).13 Situated in the Outer Chapters (外篇 [wài piān])14 of the Zhuangzi, the reader

first comes into contact with Hong Meng in the chapter on "Self-Control" (在宥 [zài
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yòu]). The parable details the character Yun Jiang (雲將 [Yún Jiàng], translated as

“cloud general”) encountering Hong Meng on his way to the east. The former could not

help but to notice the latter dancing around in the middle of the road, slapping his behind.

What follows is a conversation between the two where Yun Jiang queries the boisterous

sage as to how he might bring the various energies (氣 [qì])15 of nature back into balance.

Yun Jiang’s question relates more specifically to the six vital energies that fuel natural

life: “Presently, I wish to combine the essential qualities of the six energies so that all

living things (under me) can be nourished, how might I go about this?”

(“今我願合六氣之精，以育群生，為之奈何?” [jīn wŏ yuàn gĕ liù qì zhī jīng, yĭ yù

qún shēng wéi zhī nài hé?]) (Zhuangzi 外篇/在宥;4). Here, the text highlights a

situation where an elite member of society, who in this case is represented by Yun Jiang,

cannot understand how his previously successful methods of governance (managing or

exerting control over natural energy) are suddenly failing him. Hence, it is with the heavy

head of a responsible ruler that Yun Jiang looks to the sage Hong Meng for quick advice.

However, Hong Meng would not allow the “Cloud General” to disturb his dancing and

instead shakes his head saying “I don’t know, I don’t know.” (吾弗知，吾弗知. [wú fú

zhī, wú fú zhī.]) (Zhuangzi 外篇/在宥;4). Upon which Yun Jiang leaves the sage alone

and continues on his way. This moment emphasizes the traditional idea that the Dao

cannot be taught, as the use of man-made language and logic is insufficient to

communicate its meaning16—hence the sage’s repetition of the words “I don’t know.”
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Three years later Yun Jiang encounters Hong Meng once again, and having found

no solution for his problems at home, queries the sage once more, only this time in a

more subservient manner. Here, following several kowtows, Yun Jiang begins referring

to the sage as Heavenly Master, or in the original Chinese, simply as “Heaven” (天

[tiān]). Unlike his initial encounter with Hong Meng, Yun Jiang’s attitude has shifted to

that of desperation as he decries his inability to find his way anymore in the world.

Moreover, like Hong Meng, he is driven by wild impulses that only jeopardize the wellbeing and comfort of his people who seek to follow and imitate him: “I, too, am

controlled by chaotic influences, yet people follow my every move; (Like you) I, too,

have no choice but to interact with people, and now they won’t leave me alone.”

(“朕也自以為猖狂，而百姓隨予所往；朕也不得已於民，今則民之放也.” [zhèn yĕ zì

yĭ wéi chāng kuáng, ér băi xìng suí yú suŏ wàng; zhèn yĕ bù dé yĭ yú mín, jīn zé mín zhī

fàng yĕ.]) (Zhuangzi 外篇/在宥;4). Hong Meng, preferring to remain in his blissful

state, was initially uninterested in taking on the responsibility of advising the ruler on his

affairs. However, upon being pressed further by the Cloud General, the sage provided his

advice:

You must reside in a paradigm of non-action and allow things to

transform of their own accord. . .The countless multitude of living

things, each returns to its own root without being aware of having

done so. They spend their entire lives in chaos and confusion;17
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and if they knew they were in it, they would (try to) remove

themselves from it. By not seeking to classify or pry into the nature

of chaos, things are allowed to fall into their natural state of being.

(汝徒處無為，而物自化. . .萬物云云，

各復其根，各復其根而不知。

渾渾沌沌，終身不離；若彼知之，乃是離之。無問其名，無闚

其情，物故自生.” [“Rŭ tú chŭ wú wéi, ér wù zì huā. . .Wàn wù

yún yún, gè qí gēn, gè qí gēn ér bù zhī. Hún hún dùn dùn, zhōng

shēn bù lí; ruò bĭ zhī zhī, năi shì lí zhī. Wú wèn qí míng, wú kuī qí

qíng, wù gù zì sheng.]) (Zhuangzi 外篇/在宥;4)

Satisfied with having finally learned something from his association with Hong

Meng, Yun Jiang thanked the sage, kowtowed deeply, and went on his way.

Hong Meng’s final words of advice might come across as confusing or

even dangerous given the fact that, as a leader or an elite member of society, the

Cloud General is required to take action in order to ensure the welfare of his

people. However, as Blake claims in his “Marriage of Heaven and Hell,” there is

an even stronger danger for a person or a group of people who choose to hang on

to old methods of order and reason without taking into account the changes that

work to cast doubt upon their effectiveness. Perhaps, at an earlier time in Yun

Jiang’s life, his own life and that of his people had achieved a comfortable level
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of distance from chaos that made his responsibilities as a leader manageable.

However, as time progressed, changes, natural or otherwise, saw the introduction

of chaos into his realm of governance, and suddenly the Cloud General had found

himself ill-equipped to satisfy the needs of the “living things” that sought his

leadership in dire times. Hence, where Blake called for a marriage between

supreme order (Heaven) and chaos (Hell) so that the world might become free to

correct itself ad-infinitum, Hong Meng’s advice is based purely in the Daoist

concept of “non-action” or in other words, the willingness of the subject to

remove his faultily constructed notions of reason and order and allow all living

things to find their own way in the world once more. This, however, is not to be

confused with immobilization—quite the opposite. The concept of non-action can

also become a quality of leadership in that the leader has the power, through nonaction, to properly influence the course of events by relying upon the power of

Dao—or the natural law of all things great and small.

However, as for what Yun Jiang chooses to do with this wisdom he's

obtained through Hung Mung, we are left in the dark, just as we are not privy to

the existential outcome of Zhuangzi's encounter with the "Butterfly Dream."

However, what presents itself to both Zhuangzi and Yun Jiang is the opportunity

to relinquish the control they attempt to assume over nature in order to view it

once more with new eyes and a new appreciation for its power to change. Similar

Blake’s call for a “marriage” between “Reason” and “Energy,” this story from the



36



“Outer Chapters” of the Zhuangzi attempts a similar goal when assessing the

world and the roots of its myriad problems. According to these texts, these

problems do not result from our inability to create more and more laws that work

to stifle the chaos that nature devises spontaneously; instead, they call for a

complete and utter dismissal of such laws in favor of reassessing our unique

relationship as human beings with nature.

Like Blake’s Marriage of Heaven and Hell, there are several moments in

the Zhuangzi wherein the author asserts that the many problems that plague the

world result from the inevitable confusion and injustice brought about by

artificially constructed epistemology. From man-made languages to the

construction of binary opposites, Zhuangzi was mostly concerned for the unhappy

individual who finds him or herself lost in a thicket of outmoded rationality that

only gets thicker and more complex the longer it is allowed to stand in his or her

way. Moreover, like Blake’s “Heaven” of pure reason, as such positivelyconstructed epistemology gets closer to reaching a critical mass, it is only a matter

of time before the growing armies of irrational “energy” begin breaking down its

walls—ultimately leaving the unrelenting disciple of reason and order at the

mercy of such energies. Thus, the aims of both Blake and Zhuangzi can be seen as

being similar, despite being distinct in their social and cultural circumstances. A

middle way must be traveled at some point—either through a marriage of reason

and energy or through non-action on the part of an individual who must choose to
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forgo a toxic positivist construct. The sooner this path is traveled, the sooner the

changing of things can be allowed to occur.



38



THE FORGOTTEN GOD



“It is high time that we realize that it is pointless to praise the light

and preach it if nobody can see it.”

--Carl Gustav Jung, Psychology and Alchemy



While living in Switzerland in the 1910's, Hermann Hesse was stricken with a

series of personal crises that prompted him to seek out the psychoanalytical aid of Carl

Jung's psychiatric practice. Over the course of the decade, Hesse was treated by Jung's

assistant, Dr. J.B. Lang and developed a close personal friendship with Jung himself.

Hesse came to learn of Jung's unorthodox methods of psychoanalysis (which were

contrary to many of Sigmund Freud's more widely accepted methods and theories),

primarily how Jungian psychoanalysis sought to foster the growth and actualization of the

self through spiritual means. Hesse absorbed many of Jung's theories and applied them in

his own writing. His novel, Demian, published in 1919, was one of the initial fruits of this

period spent with Jung and J.B. Lang. It was also during this decade that Carl Jung ended

his professional and, to an extent, personal relationship with Freud. His consequent

confusion prompted Jung to reevaluate his own role as a creative individual and a doctor.

What resulted was a self-induced breakdown of sorts, which would last Jung the

following six years—a period in which he produced his infamous Red Book, and the

"Seven Sermons to the Dead."
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The focus of this chapter is a comparison of Jung’s “Seven Sermons to the Dead,”

written in 1916 and Hesse’s Demian, as these works both exist as “guidebooks” of sorts

for overcoming the barriers that keep us as individuals from truly achieving autonomous

subjectivity. Despite the obvious differences of narrative perspective, the works are

conceptually similar if one considers that their respective protagonists—Emil Sinclair in

Hesse's novel, and Jung himself (and/or the various personae he assumes) in his own

work—are caught between two “worlds” or spiritual/(ir)rational extremes. Moreover,

both Jung and Hesse attribute their works to another author— Emil Sinclair (the

protagonist) in Hesse's case, and Basilides of Alexandria in the case of Jung. The primary

symbol that ties both Demian and the "Seven Sermons" together is the "forgotten god,"

Abraxas.

The term Abraxas (ΑΒΡΑΣΑΞ18) was first used in the writings of an early

Gnostic sect known as the Basilideans. The most relevant Basilidean interpretation or

belief is that Abraxas is a godlike entity that possesses both good and evil qualities. Or, to

put it in Judeo-Christian terminology, Abraxas possessed the qualities of both God and

Satan, virtue and sin, etc. Abraxas can therefore be seen as an early spiritual dialectic—a

synthesized embodiment of infinite dualities—in contrast to a static or positivist

separation of opposites that one might attribute to the concepts of heaven and hell, for

example. One might also interpret Abraxas as an early spiritual foundation of personality,

with each of its begotten “Archons/Archetypes” representing an aspect of this primal

personality. More importantly to the discussion at hand, Abraxas can represent the
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deification of William Blake’s “Marriage of Heaven and Hell” and of Hong Meng’s

“primordial chaos,” wherein all is synthesized and equalized through a singularity of

being (e.g., from the standpoint of “absolute spirit” or “natural law”) instead of becoming

forever lost in a void of non-being, or worse, an unnavigable web of positivist rationality.

It is important to point out that Jung's “Seven Sermons to the Dead” were not

written, per se, by Jung himself, but attributed19 to the Gnostic teacher, Basilides of

Alexandria—the founder of the Basilidean sect that held Abraxas as their supreme

archetypal deity. Moreover, the work is subtitled as “The Seven Sermons to the Dead

Written by Basilides of Alexandria, the City Where the East Toucheth the West.”

Immediately we're drawn into a rather obvious “mingling” of opposites—the East and the

West, as represented by the city of Alexandria. Stephen Hoeller explains: "In [Basilides]

indeed, and not only in his favorite city, East and West met, for of all the Gnostic

teachers his teachings have the most distinctly Eastern flavor. . ." (Hoeller 60).

Moreover, the city of Alexandria itself existed as a center of knowledge, more or less,

throughout much of its history, attracting with almost centripetal force, the thought and

ideas of its surrounding continents and nations. Thus one can assume, through historical

knowledge of Basilides' situation in space-time, that a “marriage” of Eastern and Western

thought can be derived from Basilidean Gnosticism, and more importantly for our

purposes, Jung's “Seven Sermons.”

In Jung/Basilides' first sermon, two major concepts are introduced: pleroma and

creatura. The speaker's explicates the idea of pleroma as follows: "This nothingness or
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fullness we name the PLEROMA. Therein both thinking and being cease to exist. In

infinity full is not better than empty." (Jung 1) 20 Here the writer states that the pleroma

can be considered all and nothing, without discernable qualities, the infinite. Creatura, on

the other hand, exists separately, though at the same time inseparable from the pleroma

given that it exists within or as a part of it. Creatura represents the qualities and identities

that the Pleroma does not, as the speaker states:

Distinctiveness is creatura. It is distinct. Distinctiveness is its

essence, and therefore it distinguisheth. Therefore man

discriminateth because his nature is distinctiveness. Wherefore also

he distinguisheth qualities of the pleroma which are not. He

distinguisheth them out of his own nature. Therefore must he speak

of qualities of the pleroma which are not. (Jung 1)

Therefore creatura can be seen as that which distinguishes quality and identity from the

pleroma—in that, simply through its nature of being distinct, creatura applies finite

interpretations, or laws, if you will, to an otherwise infinite, and therefore,

indistinguishable universe. Moreover, the speaker predicts harm for those who belong to

creatura (humans, for example) who go against their nature: "What is the harm, ye ask, in

not distinguishing oneself? If we do not distinguish, we get beyond our own nature, away

from creatura. We fall into indistinctiveness, which is the other quality of the pleroma.

We fall into the pleroma itself and cease to be creatures" (Jung 1). This particular passage

relates back to Zhuangzi’s “Butterfly Dream” and his proclamation that one must



42



distinguish between one’s perceived reality and that of the butterfly before change either

way is allowed to occur.21 Thus, to completely limit one's self from the power to

distinguish leads to the dissolution of creatura into the pleroma, or the infinite; for which

absolute non-identity is the only outcome.

In the second sermon, the idea of God is explored. Also, here is where the figure

of Abraxas makes its appearance. The concept of God is rationalized not as being

“above” or “synonymous” with the pleroma as a whole, but as creatura, which in and of

itself remains merely an aspect of pleroma. "God is creatura, for he is something definite,

and therefore distinct from the pleroma. God is quality of the pleroma, and everything

which I said of creatura also is true concerning him" (Jung 2). Thus we can see God as

existing no differently, or separately, from all other aspects of pleroma (creatura) in that it

is a distinguishable identity. Moreover, the Devil too exists as creatura, and is generally

distinguished as God’s opposite—once again harking back to our discussion of Blake's

work where God and the Devil, Heaven and Hell, etc., can be seen to exist as static

opposites that seek the gradual extermination of, as opposed to a “marriage” and

reconciliation with the other. However, the author asserts that the one thing that is shared

between opposites is their “Effectiveness” (the same holds true for Blake’s Heaven and

Hell). “Effectiveness is common to both. Effectiveness joineth them. Effectiveness,

therefore, standeth above both; is a god above god, since in its effect it uniteth fullness

and emptiness" (Jung 2). Like Blake's call for the marriage of opposites, Jung/Basilides

presents a solution to the status-quo maintained by the static relationship of opposites by
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implying that the “Effectiveness” of both polarities unites and overcomes the many

differences that separate them and must be considered a shared quality of both.

Moreover, the author gives a name to this god: "This is a god whom ye knew not, for

mankind forgot it. We name it by its name Abraxas. It is more indefinite still than god

and devil" (Jung 2). Abraxas is now introduced, not as a static identity but as the

embodiment of creatura's effectiveness relative to the pleroma. Hence, Abraxas could be

considered, in the Schopenhauerean sense, to be the manifestation of the pleroma’s will

to life—as well as its coming to terms with what that life ends up being.

Of the remaining sermons, the third is most relevant to our discussion of the god

Abraxas. The third sermon goes farther to clarify the deity’s purpose within/amongst the

pleroma. "Hard to know is the deity of Abraxas. Its power is the greatest, because man

perceiveth it not. From the sun he draweth the summum bonum; from the devil the

infimum malum; but from Abraxas LIFE, altogether indefinite, the mother of good and

evil" (Jung 3). Although the deity exists separately from pleroma, we are still unable to

perceive or conceptualize such a being as we might God or the Devil, as it constantly

evades positive identification—or to invoke Kant, Abraxas represents a “noumenon” or a

“thing-in-itself;” a non-identity. Given that Abraxas can be seen to represent the

"Effectiveness" of God and the Devil, one can assume that without such a being, the

"Effects" that determine the relationship between opposites (e.g., the actions of good

versus the actions of evil, or visa versa) would simply not exist, and as a result, such

opposites could not be distinguished from each other. Typically what creatura is able to
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distinguish becomes recorded as law or fact, despite the infinite number of alternatives

that could be distinguished in its stead. That is, until such “laws” or “facts” are called into

question. It is through Abraxas, according to Jung’s “Sermons,” that our ability to

question the validity of a fixed identity is made possible.



*



*



*



Now that we have a basic understanding of Abraxas as the deity pertains to Jung’s

“Seven Sermon’s to the Dead,” we should now take a look at how Hesse puts the concept

to use in his novel Demian. Like Jung, Hesse does not attribute the authorship of his work

to himself but rather to his young protagonist, Emil Sinclair.22 The major differences

between the two works lie in the authors’ creative motivations and the discrepancies

between their respective narrators, both temporally and developmentally. On the one

hand, Jung wrote the “Seven Sermons” as a therapeutic way of coming to terms with his

traumatic break from Freud and the elder’s growing influence upon the field of clinical

psychology. Jung’s ideas, because of their heavy reliance on spiritual concepts and

metaphysics, never truly reconciled with Freud’s own epistemological ideas concerning

the development of human psychology. “Seven Sermons” was a means for Jung to

explore the value of his own autonomous subjectivity in a field from which he found

himself increasingly ostracized. Hesse’s work, on the other hand, was inspired by the

Gnostic views Jung adopted and wrote about during the former’s period of association
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