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MARTÍ PERAN 

TRANSLATING COMMUNITY AND 
OTHER SEQUELS TO COME 
1. Symptom. The group of works that make up 

“The mamporrero1 and other symptoms” is 
crowned by a sort of frontispiece that reads as 
follows: 

 
Per a nosaltres la família constitueix la pedra bàsica 
de la Nació. En els llindars de la llar es queden les 
ficcions i les hipocresies del món, per entrar al temple 
de la veritat i de la sinceritat. No en va sobre la forta- 
lesa de les llars s’ha aixecat la nostra millor Història. 
En córrer els anys, la nostra Nació ha estat, més que 
una suma d’individus, una suma de llars, de famílies 
amb un cognom comú, amb les seves generacions i 
jerarquies naturals i sagrades, amb la solidaritat que 
mou a uns en servei i ajuda cap als altres i que fa sen- 
tir amb més força que si fossin pròpies les desgràcies o 
els patiments dels altres. Per l’elevació dels sentiments 
que l’ordre familiar comporta, per la solidaritat del 
destí comú, per la xarxa d’afectes i tradicions acumu- 
lades en córrer dels anys, que de pares a fills es trans- 
meten amb la torxa del deure, dels honors, de la feina 
o del sacrifici, no només és semblant el que pot esta- 
blir-se entre la família i la Pàtria, sinó que la família 
constitueix un model, un arquetip per a la Nació. 
 
[For us, the family is the cornerstone of the 
Nation. The fictions and hypocrisies of the 
world are left on the threshold of the home 
when entering this temple of truth and 
sincerity. Not for nothing our best history has 
been built on the strength of households. Over 
the years, our Nation has been, rather than a 
sum of individuals, a sum of households, of 
families with a common surname, with their 
generations and their natural and sacred 
hierarchies, with a solidarity that makes us 
serve and help each other and makes us feel 
the misfortunes or sufferings of others more 
strongly than if they were our own. Because 
of the elevation of feelings that the family 
order embodies, because of the solidarity of a 

                                                   
1 Mamporrero: horse handler assisting in live cover 
breeding. 

common destiny, because of the network of 
effects and traditions accumulated over the 
years, which are transmitted from parents to 
children along with the torch of duty, honour, 
hard work or sacrifice, what can be established 
between the family and the Fatherland is not 
only similar to this, but, furthermore, the 
family is a model, an archetype, for the 
Nation.] 
 
This is, supposedly — as stated by those 
responsible for the exhibition — a fragment of 
Francisco Franco's speech to the nation on New 
Year's Eve 1953. Indeed, the reference to the 
quotation is misleading, since, as it is easy to 
guess, the speech was never delivered in 
Catalan. The translation of the tyrant's words is 
not a courtesy to the local, mostly Catalan-
speaking public, but must be interpreted as the 
first and fundamental symptom or sign of 
something more complex, as the general title of 
the project suggests. Let's see what it is.  
 
The Catalan translation offered here is not 
intended to please us from a philological 
perspective. Although the original Spanish text 
presents a chain of circumlocutions that could 
have made for a delightful translation, we have 
opted for a mechanical and literal translation 
with the aim of preserving the maximum 
symmetry between the source text and the target 
text. With this decision, in principle, the 
translation avoids any rhetorical drift and 
guarantees the exact rendering of the same 
semantic value expressed in the original. 
However, this drastic fidelity to the content of 
the text, precisely because of its very radical 
character, instead of neutralising the possible 
effects produced by an idiomatic translation, 
provokes a complete shift that undermines the 
whole meaning of the discourse. In other words: 
by means of the harmless gesture of transferring 
them into Catalan, the very words that in the 
original, even without explicitly mentioning it, 
referred to a specific national community — the 
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Spanish — now, through the translation, could 
equally allude to another national community 
— the Catalan — with which it maintains a 
contentious relationship. There is no doubt; the 
arguments in favour of Spanish nationalism 
expressed in the text — a community of a 
consanguineous nature — could also be made 
by the most diehard Catalan nationalism, and 
even by so many other retrotopic nationalisms of 
today. The fatal consequence of this versatility 
is clear: if that which makes it possible to 
recognise the singularity of a given national 
community also serves to singularise another, 
then we must conclude that it does not really 
define any of them. A harmless translation 
governed by the strict logic of equivalence 
between languages ends up creating an extreme 
ambivalence that empties both of their content. 
Thus, the symptom betrayed by the 
consequence of translation is undeniable and 
overwhelming: identity fundamentals are only 
based on ideological and cultural conventions, 
no matter how hard we try to present them as 
ancestral conditions. In fact, the signal emitted 
by the translation — the fragility that runs 
through the notion of national community — is 
so evident that it resonates with extreme ease in 
works such as The Value of Purity and Courtesy 
Gift, which play sarcastically with the idea of 
race. The violence of the gesture of the 
mamporrero is, in fact, another symptom of the 
same thing: racial purity is decided by 
inoculation and not by nature's design. In the 
context of this equation, the purebred Spanish 
horse and the Catalan donkey are also as 
identical and as different from each other as if 
they were the object of a mere literal translation. 
Faced with this nonsense, there is no choice but 
to delve into the interpretation of this set of 
symptoms as an invitation to ponder the notions 
that are now affected by them: translation and 
community. 

 
2. Translation. In the history of translation, 
there are also “mamporreros”, agents of 

                                                   
2 Enmendadores, ayuntadores and capituladores were 
proofreaders, compilers and Castilian proofreaders.  

irreverent mediation determined to change the 
course of things. Translation's mamporreros 
were called enmendadores; but we could also 
identify them with the ayuntadores and the 
capituladores2, the copyists, the glossators, or 
the readers. All this legion of intermediaries 
guaranteed the good work of the Toledo 
School of Translators in its aim of translating 
Arabic texts into Latin and Romance 
languages. Already at that time, in fact, 
translation was conceived as the result of a 
series of processes, all of which were essential 
to effectively carry out the spatio-temporal 
displacement involved in the act of translating. 
It was simply a matter of fulfilling the most 
orthodox idea of translation: moving a text 
from one place to another — from one cultural 
context to another — and moving from the 
time of the original to the time up-to-date. 
The Toledo School now only serves as an 
example to highlight a long-lasting suspicion: 
there is no symmetry between languages, since 
each one has its own structure. After all, we 
have known since Cicero that it is not advisable 
to translate word for word (verbum pro verbo), 
since it is essential to assume the consequences 
— as the history of translation will later show 
— of some kind of mamporreo; be it 
sociolinguistic (translating on the basis of the 
translator's own socio-cultural knowledge), 
communicative (trying to preserve the meaning 
of the original text beyond mere respect for the 
linguistic structures) or hermeneutic 
(unravelling what makes up the true meaning of 
the text). In any of these situations, translation, 
by requiring an active taking of sides, never 
appears as a guarantee of closure, but of 
openness: trying to say the same thing in a different 
way is only possible to the extent that we say 
something different. We have already seen an 
example: trying to say, through a translation 
into Catalan, that the family is the quintessence 
of the Spanish nation is a denial of both insofar 
as, by becoming reversible, it strips the content 
of its supposed ontological character and makes 
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it mundane, historical and ideological. Perhaps 
this is the true extent of the anomaly expressed 
by the symptom that now comes into play: any 
translation is only possible insofar as nothing is 
translatable. In other words, translation itself is 
nothing but an unfolding of language derived 
from its own impossibility. According to this 
consideration, there is no way of saying 
something that, by repeating it in translation, 
says it with greater force. Rather, in 
translation, precisely the opposite occurs: with 
each new version, dislocations of a 
sociolinguistic, communicative and 
hermeneutic nature accumulate and are added, 
forcing the original text to say something that, 
to start with, it did not say; or, as we have seen, 
even taking it to the point of disavowing what 
it said. 

Walter Benjamin's famous essay on the 
practice of translation (The Task of the 
Translator, 1923) proposed to reconsider the 
illusion of symmetry between languages, 
suggesting that it should no longer be 
interpreted as a guarantee of fidelity between 
them, but as a kind of fatal kinship 
(Verwandtschaft) by which translation reveals 
only the impossibility of remaining pure that 
all languages share. A task (Aufgabe) is also 
always a surrender: “The best translation is 
destined to be diluted again and again in the 
development of its own language and to 
perish as a consequence of this very 
evolution”.  It is true that the real object of 
Benjamin's attention is the original text; 
however, it is through translation that the 
incompleteness of all language is revealed. 
No text is translatable insofar as every 
translation reencounters what the original 
text fails to say; therefore, to translate is 
merely to make visible the fault that both 
languages suffer from (or to keep alive the 
enigmatic nature of language) and not so 
much to fulfil the illusion of communication. 
Even stripping this reasoning of its 
teleological patina (the inscrutable enigma of 
a first word), the principle of the impossibility 
of all translation remains intact in its lay 

version. Thus, it is only necessary to conceive 
of the task of translation as a repetition that 
does not reproduce, but subjects language to a 
process of iteration whereby the original text 
can only be repeated (translated) insofar as it 
produces differences. This is not the place to 
develop a careful analysis of Derridian 
reasoning; suffice it to recall, in historical 
terms, that different languages — Armenian 
and so many Romance languages — are born 
of translation tasks that highlight the 
magnitude of the otherness that a repetition 
promises: to translate — to say again in 
another way — as the zero instant that 
unlocks the very possibility of saying. This is 
the true dimension of the power of translation, 
conceivable only as the practice of its very 
impossibility. 

The renowned translatologist Georges 
Mounin expressed the paradox we have 
analysed in a pragmatic way: “One has no 
choice but to conclude that translation is 
impossible. Nevertheless, translators exist, 
they produce, and their products are useful”. 
The functionality of translation, in accordance 
with the above, must therefore be interpreted 
as a more or less failed exercise in 
communication, since it combines both 
fidelity to the original text and the infidelity 
resulting from the breach caused by the 
translation itself. In a translation, a 
recognisable shadow of the translated text 
survives, but it is always tarnished by what the 
translation says more than the original. Let us 
return to our example. The usefulness of the 
translation of the dictator's text lies, in effect, 
in the exposition of the meaning intended by 
his words — to define the disposition of the 
Spanish nation — with the added bonus that 
it is contradicted by stating the same thing for 
another semantic field. Making the text say 
what it says entails, inevitably, making it 
speak again. 

3. Community. There is a metaphysics of 
community that is at least as damaging as the 
belief system underpinning the metaphysics of 
the subject. According to these two 
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metaphysics — with such tricky trade-offs 
between them that it is usual to make them 
coincide — both the community and the 
subject are to be conceived of as absolutes, as 
unrelated and detached instances. As far as 
community is concerned, this tradition is 
long-standing. Its foundations are classical in 
origin and can be found, for example, in the 
Aristotelian conviction that man's very being 
derives from his belonging to a polis, since 
only certain animals enjoy self-sufficiency. 
The classical polis is, in fact, the first 
representation of a political community 
which — in the course of history and with the 
support of Kantian lucubrations -—can even 
be allowed to appear as a kind of fulfilment of 
a mandate of nature: community as a natural 
design which also demonstrates the spirit of 
progress that organises the world. However, 
the particular version of the metaphysics of 
community that we are now interested in 
exploring is the one that comes from 
perverting the consequences of the crisis of 
the Ancien Régime. Indeed, when an attempt 
was made to leave the shelter of the solar 
monarchies — the long wake of the Sun King 
— through a revolutionary process, it was 
proclaimed that men become equal as 
children of the Fatherland and that the State 
is nothing more than the institutional 
articulation of this community of citizens. 
And yet — confirming the interconnection 
between community and religion later 
underlined by Durkheim — the Nation soon 
became a sort of secular divinity, the supreme 
subject of political action, which in turn 
favoured the emergence of nationalist 
ideologies in the form of creeds that endowed 
the State with legitimacy. 

The consequence of this theologisation is 
twofold. Firstly, it inverts the hierarchical 
order of the agents involved — it is the 
Nation-God who makes man and not the 
other way round, as was already the case in 
the Aristotelian polis. And secondly, it paves 
the most comfortable way to naturalise the 
idea of the national community insofar as, 
although it is made up of heterogeneous 

populations that are assembled after war 
conflicts, it comes from a State action 
comparable to a divine hand that never does 
any evil that is not for the greater good. The 
power of an absolute value — the nation or the 
raison d'état — rests precisely on this capacity 
to be and to act in a way that is as much 
detached as it is extra-moral. 

In this process that grants ontological nature 
to the nation, the family immediately regains 
— modernity only recognised the parental 
relationship as a communal foundation for 
pre-modern or non-Western cultures — a 
leading role. While the national community 
dreamt of by the Revolution was an 
association of equal men regardless of their 
origins, the Nation established as a natural 
premise demands the restoration of the blood 
bond as the basic form of the community. The 
family unit, after all, facilitates and accelerates 
this same process of naturalisation of the idea 
of community on at least three 
complementary fronts. On the one hand, it 
offers the right tools to seal a certain 
hegemonic model for managing coexistence, 
sexuality and production relations as if they 
were natural conditions. On the other hand, 
this nuclear, localist and patriarchal family, 
precisely because of its standardisation, enjoys 
a semblance of a perennial nature, since it 
guarantees the paideia that the classical polis 
required in order to perpetuate itself (as the 
dictator's discourse celebrates, there is no 
danger to the solidity of the common destiny 
and tradition, because “[they] are transmitted 
from parents to children along with the torch 
of duty, honour, hard work or sacrifice”), as 
an instance ad aeternum. Last but not least, the 
family, insofar as the above is what makes it 
the “archetype of the nation”, is also sovereign 
in the most Hobbesian sense of the term 
(Protego ergo obligo): it legitimises obedience 
insofar as it protects and preserves life within 
this same framework of values which, 
consequently, become categorical and cannot 
be updated. 
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However, it is easy to contest this absolute 
and closed character of the idea of 
community. The very appeal to protection 
suggests that the community, far from being 
exempt from all external dependence as befits 
a metaphysical category, maintains a 
permanent tension with an exteriority from 
which it must be protected. It seems obvious 
that this exteriority of the community 
consists, quite simply, in the possibility that it 
itself could be constituted in any other way 
and that, as a result, it could lose this 
supposed natural stability conceived by 
decree of creation.  

Peter Sloterdijk describes this return to 
secularity in a peculiar way. In his own terms, 
the community is nothing but a certain 
modality of sphere, that is, an inside 
constructed on purpose to satisfy the most 
mundane demand of homo habitans: to protect 
itself from an exterior that is threatening by 
the mere condition of being conceived as an 
unknown and disconcerting outside. Hence 
the Nation can be defined as a “stress 
community”, a collectivity that manages to 
hold collectively not so much a set of 
particular values, but the worry, excitement 
and lack of calm caused by the fear that these 
very values might be overturned by outside 
forces. In fact, the real stress that strains the 
idea of community to the point of paradox is 
precisely its impossibility of establishing itself 
as an effective “immunity regime” against the 
dangers that could threaten it from outside. 
Roberto Esposito has accurately exposed the 
insurmountable antinomy between 
communitas (what binds the members of a 
community in a reciprocal willingness to 
donate) and immunitas (what exempts from 
this obligation). Community is rooted in what 
is proprius, i.e., part of our common properties 
— our own territorial, ethnic or linguistic 
properties —, but living in community means 
admitting that there is no property that we 
can have in common. The only commonality 
is the impropius or devoid of properties, 
understood as the undetermined without any 

prescription of essence, race or sex. 
Community is that which is structured 
through the energy — the stress — derived 
from its own impossibility. In this sense, 
community never comes from the past, but, at 
best, announces a future that is always 
postponed because of the structural anomaly 
— the fault — that runs through the 
community: it is achievable to the same extent 
as it is unattainable, even if, within the 
paradox, the law is enforced for the sole 
purpose of ruling the necessity of the 
community itself. 

The paradox straining the idea of community, 
its character of pure contradiction, links it to 
translation: if in that case repetition produces 
difference, now the addition of the different 
entails a subtraction for each that prevents the 
completion of any sum. Georges Bataille 
described it under the paradigm of the 
“community of lovers”: the illusion of 
amorous dissolution operates in the very 
unfolding of its impossible fulfilment. The 
community of lovers is one insofar as it can be 
none, and therein lies its potency as a kind of 
permanently postponed horizon that compels 
and drives forward. Following Bataille, this 
defective nature of the community (it is always 
in a situation of fault), has been paraphrased 
in numerous ways: as an inoperative 
community (Jean-Luc Nancy), as an 
unconfessable community (Maurice Blanchot) 
or as a community to come (Giorgio 
Agamben). In any case, and whatever the 
content of the fault, this is, at the same time, 
the space where the community has to be 
thought and where it materialises as a pure 
power of escape. Every communism, like 
every translation, far from aspiring to bring 
about closure, involves an openness that 
disproves all closings. 

Sabotage (pamphlet)1. It is well known how 
the pirate utopias of the 18th century inspired 
Hakim Bey with the imperative need to 
liberate areas of land, time and imagination in 
order to found new free enclaves. But just as 
the “temporarily autonomous zones” (TAZs) 
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represent an explicit formalisation of a 
“nomadic war machine” that fuels its power 
in its constant process of disappearance, 
today it seems more imperative than ever to 
return to the effectiveness of the tools of direct 
conflict, those that might now recognise their 
genealogy in the sabotage of the mythical 
Ned Ludd and Captain Swing at the dawn of 
industrialisation. This shift from invisibility 
to confrontation responds, firstly, to the 
totalisation of violence with which neoliberal 
capitalism suspends the rule of law and thus 
constitutes itself as a political enemy and, 
above all, to the legitimisation of hatred as 
potential answer to this same violence. 

Hatred of the nineteenth-century machine 
could be channelled with a pair of old slippers 
capable of damaging its cogs. However, 
capital no longer operates and expands 
through simple cogwheels, but through 
hypersophisticated devices, in which — to 
paraphrase Giorgio Agamben — different 
praxes, knowledge, measures, statements and 
institutions are combined with the aim of 
managing, governing, controlling and 
orienting behaviour. This absolute 
dissemination of the battlefield entails, in 
turn, the need to multiply the fronts of action 
to determine the operations of sabotage — 
also necessarily sophisticated — whether in 
the economic sphere (Displaced Legal 
Application #1: Fractional Reserve, 2010-2011), 
the legal sphere (Humanitarian Aid, 2008-
2013; Displaced Legal Application #3: FIES, 
2011-2012), the police sphere (Law 
Enforcement Contribution, 2009), the 
bureaucratic sphere (Aphrodite, 2017) or the 
religious sphere (A Film of God, 2018- 2019) of 
the monstrous dispositif. 

But the diversity of the action fronts does not 
in any way imply the need to singularise the 
weapons for the battle on each occasion. The 
tool of sabotage, in each and every sphere of 
the gigantic machine to be disrupted, is 
always the displacement by inversion, 
whereby the violence of the machine is 
reversed, just as it was when the same 

rotational force of the sabotaged gear was used 
to provoke the definitive fracture of the old 
machine. Thus, all sorts of contracts and 
official documents (residence permits, work 
contracts, legal regulations... even the history 
of art canonised by museums), which are 
designed to seal various measures of control, 
become certifications of an interruption that 
blocks this same control and opens the way for 
numerous attacks: illegal immigrants restoring 
their visibility (Out of Play, 2009), police 
officers assisting in the monitoring of their 
own crimes (Law Enforcement Contribution, 
2009), evicted flats opening wide (Intervention, 
2012), financial mechanisms of legal 
spoliation being redirected for the 
expropriation of their own capital funds 
(Displaced Legal Enforcement# 1: Fractional 
Reserve, 2010-2011), methods of torture that 
smear their own instigators (Displaced Legal 
Application #3: FIES, 2011-2012), celebrity 
robbers hiding the robbery plan in their own 
target's safe deposit boxes (Displaced Moral 
Application #1: Exponential Growth, 2010-
2012), art collections that are contested by the 
very protagonists of the imaginary they 
construct (La Feria de las Flores, 2015-2016) or 
even — much more subtle but of equal 
importance importance in the effrontery to the 
moral sphere of the dispositif — prostitutes 
who become the sternest and most accurate 
jurors on that which concerns love 
(Humanitarian Aid, 2008-2013) and hegemonic 
gender archetypes (Off Whoring. An Essay on 
Masculinity, 2018). 

The translation of the text by Francisco 
Franco presiding over the project “El 
mamporrero y otros síntomas” is not 
unrelated to this same working methodology. 
As we have tried to suggest, the translation 
into Catalan of the dictator's words, beyond 
triggering a clear semantic ambivalence, leads 
us to sabotage the notions of translation and 
community. Indeed, in unravelling the 
paradox that both ideas share — their 
condition of possibility lies in their very 
impossibility — we have only produced a new 
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episode of displacement by inversion since 
the exposure of the paradox is only feasible by 
dissecting the internal logic of both concepts. 
We could say that, in this work, the dispositif 
is contested in its rhetorical and discursive 
sphere, as it is incapable of containing and 
preventing the violence of its postulates from 
reverting to their stability. In the discursive 
sphere of the dispositif, it is no longer 
necessary to question any of its victims in 
order to introduce the element of distortion; 
it is enough to let the discourse tell itself to the 
last consequences. 

 

1 This fragment recovers and updates an 
unpublished text, written in 2012 on the occasion 
of the exhibition “Displaced allegations” by 
Núria Güell at ADN Galería. 

 

 

 

 
Essay translated with the support of: 



– 8 
– 

 



– 9 
– 

 

 


