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Instinctual Dualism
and Instinctual Dialectics

g THEORY of the instincts is psychoanalysis in its most

opaque and most unsympathetic form. We are suspi-

cious of the very word “instinct”: it suggests an un-
alterable biological datum, and therefore seems to deny man the
power to alter himself, and simultaneously to deny the environ-
ment the power to alter him, leaving him with a fixed nature
irreconcilable with the actual variety in human character and
conduct. Or, starting from the methodological principle that
theories of human nature must be derived from the observation
of human behavior, we fail to see how from the observation of
human behavior we can derive anything except a classification
of the varieties of human behavior; and we fail to see anything
gained, except mystification, by calling such classifications in-
stincts.

This initial lack of sympathy turns into outright rejection
when we find that Freud steadily insists that the instincts are
two and only two; at this point psychoanalysis seems quite ar-
bitrary and therefore unscientific. Then finally we find that
Freud changes his mind quite radically as to the nature of the
two instincts in the middle of his psychoanalytical career. And
his argumentation is a jungle of technical psychoanalytical con-
siderations mixed with biological speculations. Having lost all
sense of direction, we happily pounce on the passage where
Freud says, “The instincts are mythical beings, superb in their
indefiniteness,” * and interpret it as justification for forgetting
the whole subject. But the next sentence in the same passage
reads, “In our work we cannot for a moment overlook them,
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and yet we are never certain that we are seeing them clearly.”

First, therefore, we must clarify the scientific status of these
instincts which are “mythical beings.” Freud regards them as
the basal concepts of psychoanalysis, having a status comparable
to such concepts as matter and energy in physics. But, he says,
in truly empirical sciences these basal concepts are not the
foundation stone but the coping stone of the whole structure.
And he argues that while a speculative theory must be based
on sharply defined concepts, an empirical science will be “gladly
content with nebulous, scarcely imaginable conceptions, which
it hopes to apprehend more clearly in the course of its devel-
opment, or which it is even prepared to replace by others.” *
(Freud said this long before he decided to abandon his earlier
instinct theory.) In another passage Freud argues that such basal
concepts, in the beginning stages of a science, must have some
measure of uncertainty, and strictly speaking must be in the
nature of conventions, “although everything depends on their
being chosen in no arbitrary manner, but determined by im-
portant relations they have to the empirical material—relations
that we seem to divine before we can clearly recognize and
demonstrate them.” * To all but extreme positivists Freud’s de-
fense of the scientific status of the “mythical” instincts will, I
think, be acceptable. Basal concepts such as instincts are groping
attempts to answer the fundamental problem which any given
science is trying to solve, and at the same time they must spring
out of the empirical material which is the real foundation for
the science.

The light which shows a path through the complications
of the Freudian theory of instincts is a clear perception of the
problem he is trying to answer and of the facts from which the
answer is to be derived. We must return to the fundamental
concept of psychoanalysis, the pillar on which the whole edi-
fice rests—repression. The empirical material on which psycho-
analysis rests is the observation of repression, resistance, and
conflict in human life. And the goal of psychoanalysis is to
create a theory of human nature which explains why there is
repression.

This goal immediately explains two formal characteristics
of the theory of instincts. The Freudian theory of the mstincts
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is persistently dualistic because it starts from the fact of conflict
in mental life and aims at explaining that fact. Hence the F reud-
ian critique of Jung’s monistic theory of the libido centers on
the argument that it undermines the theory of repression.* Sec-
ondly, the Freudian “instinct” is a borderland concept between
the mental and the biological, because Freud is seeking an ex-
planation of man as neurotic or repressed in terms which would
relate man’s specifically human characteristic (repression) to
his animal (bodily) nature. Hence he defines an instinct as
“both the mental representative of the stimuli emanating from
within the organism and penetrating to the mind, and at the
same time a measure of the demand made upon the energy of
the latter in consequence of its connection with the body.” ®

As a borderland concept between the human and the animal,
the instinct theory inevitably takes Freud into biological as well
as psychological considerations. Thus his general approach to
the problem of repression gave his instincts two formal char-
acteristics. On the one hand, they must be common to all ani-
mals, or even all life; on the other hand, they must be a mu-
tually antagonistic pair. These formal characteristics hold true
for both the earlier and the later theories of the instincts. For
whether the antagonism, or as Freud calls it the ambivalence,
is between sex and self-preservation, or between sex and ag-
gression, or between life and death, in every case Freud postu-
lates an ultimate duality grounded in the very nature of life itself.

Freud began by borrowing from the romantic poets the
antithesis of hunger and love, which, translated into scientific
terminology, gave him the antithesis of the sexual and self-
preservation instincts. The antithesis of the sexual and self-
preservation instincts corresponds to the antithesis of the pleas-
ure-principle and the reality-principle, which is, in Freud’s
earlier theory, the cause of repression. At the same time they
can plausibly be regarded as present in all organisms or at least
all animals, the sexual instinct working to preserve the species
and the self-preservation instinct working to preserve the in-
dividual member of the species. This first theory of repression
was upset by developments in the exploration of the sexual in-
stinct (libido). The antithesis of sex and self-preservation was
undermined when empirical facts forced on psychoanalysis the
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recognition of the narcissistic character of the sexual instinct;
for narcissistic libido cathects the self, and there was no way
of distinguishing narcissistic libido from the self-preservation
instinct. The only duality which the narcissistic libido suggested
was the duality of ego-libido and object-libido; but since the
facts which forced on psychoanalysis the concept of the nar-
cissistic libido showed the convertibility of ego-libido into ob-
ject-libido and vice versa, this duality was not firm enough.

Hence, again looking for a dualism, Freud turned to the
ambivalence of love and hate, an ambivalence prominent, like
hunger and love, in romantic philosophy and poetry, and also
prominent in the clinical picture of psychopathological case
histories. He thus obtained a fresh start with the antithesis of
the sexual and aggressive instincts. But again the empirical facts
which suggested the antithesis showed that sexual and aggressive
instincts were not an ultimate duality. No one has shown more
clearly than Freud himself how love can turn into hate, and
the fusion of both in the phenomenon of sadism. So, to obtain
a firm enough duality, Freud turns for inspiration to the bio-
logical antithesis of life and death, and links the hypothesis of
a universal biological death instinct with the psychological
phenomenon of masochism.

Now he is able to postulate an irreconcilable conflict be-
tween Eros, seeking to preserve and enrich life, and the death
instinct, seeking to return life to the peace of death. Now am-
bivalent fusions, such as that of sadism, no longer threaten to
undermine the basic dualism. Such ambivalent fusions are sec-
ondary fusions, compromises generated in the eternal struggle
of life and death. Sadism represents an extroversion of the innate
death instinct, a transformation of the desire to die into the
desire to kill, a transformation achieved by Eros so as to reduce
the innate self-destructive tendency in the organism and turn
it into a useful ally in the erotic task of maintaining and enrich-
ing life.’

If a psychoanalytic theory of the instincts must have the
formal characteristics Freud demanded, if it is to trace the con-
flicts in mental life to basic conflicts in “the demands made upon
the mind in consequence of its connection with the body,” it
is difficult to see any way of avoiding Freud’s final duality of
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the life and death instincts. Assuming we have to have a duality,
the technical arguments which forced Freud from one duality
to another till he reached this final hypothesis are both logically
coherent and strongly based on empirical data. Psychoanalysts
after Freud, who have not accepted the life-and-death duality,
have not been able to produce any alternative. They content
themselves with rejecting the death instinct, and thus drift into
instinctual monism, as Jung did, or into that general theoretical
skepticism or indifference which is so congenial to the practi-
tioner-technician.

The psychoanalytical practitioners have good reason to draw
back from Freud’s final instinct theory. The theory, as he left it,
results in complete therapeutic pessimism, and is therefore
worse than useless for therapists. Freud himself was unable to
use the death instinct in his own later clinical writings, with
one significant exception, namely the essay “Analysis Termi-
nable and Interminable.” This essay analyzes the factors pre-
venting complete cure. Freud’s therapeutic pessimism is grounded
in his hypothesis of the eternal and irreconcilable struggle of
life and death in every organism, producing in every human be-
ing the “spontaneous tendency to conflict” and manifesting it-
self in neurotic patients as an unconscious resistance to cure, 2
kind of “psychical entropy.” *

Quite apart from the specific character of the death instinct
—the subject of the next chapter—Freud’s system as a whole
is given a metaphysical tendency toward pessimism by the for-
mal prerequisite that conflicts in mental life are to be traced
to instincts. The aim of the theory of instincts is to build a
bridge between mental conflict (neurosis) and human biology,
and, at least as Freud handled it, it ends by finding the causes
of conflict in the biological domain. But if the causes are bio-

logical data, the hope of cure is groundless. It is true that Freud

more than once disavows the propriety of giving a biological,
as opposed to a psychological, explanation of repression.® But
when, for example in Civilization and Its Discontents, he in-
vokes the “primal,” “mnnate” conflict of ambivalence between
Eros and Death as the ultimate explanation of the human neu-
rosis, we must assume he means “innate,” ie., biologically
given.’ And the vision of Life and Death in Beyond the Pleasure
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Principle completes the picture by secing all organic life caught
in the conflict of ambivalence.

All organic life is then sick; we humans must abandon hope
of cure, but we can take comfort in the conclusion that our
sickness is part of some universal sickness in nature. The meta-
physical courage, even grandeur, of Beyond the Pleasure Prin-
ciple should not blind us to the fact that it is metaphysics
(Freud calls it speculation); it is true religion, in the Spinozistic
sense; it is Freud’s attempt to see all things in God and sub
specie aeternitatis. To argue ad bominem against a metaphysical
system is easy, and psychoanalysis equips us to do so. It is easy
to argue that Freud has projected the neurosis of mankind onto
the whole organic world, with the effect of exhibiting the in-
evitability and permanence of the human neurosis. It is easy
to argue that this is a rationalization really expressing that un-
conscious resistance to cure which, according to Freud, makes
patients cling tenaciously to illness and suffering and which is
a manifestation of the wish to die.*® It is less casy to see how
the psychoanalytical exploration of the human neurosis leads
to any other theoretical conclusion or any other instinctual
resolution.

A psychoanalysis which remains psychoanalysis must keep
the theory of instincts. In it is contained the commitment to
restore to man his animal nature and to eliminate the mystery
of the soul. Hence the instincts must be universal biological
principles. The question is: What had to happen to an animal
in order to make him into a man-animal? And a psychoanalysis
which remains psychoanalysis must keep the duality of instincts.
The essence of the man-animal is neurosis, and the essence of
neurosis is mental conflict. The human neurosis must be traced
to an instinctual ambivalence, a conflict between forces inherent
in all organic life, unless we are to return to the traditional and
stale notion that the psychic conflict in man is due to the am-
bivalence between his superorganic soul and his animal body.

If, on the other hand, psychoanalysis is to retain hope and
keep open the possibility of therapy, it must find a way to avoid
Freud’s metaphysical vision of all life sick with the struggle
between Life and Death. It must hold fast to the vision that man
is distinguished from other animals by the privilege of being
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sick; that there is an essential connection between being sick
and being civilized; in other words, that neurosis is the privilege
of the uniquely social animal. It must therefore maintain that
instinctual ambivalence is a human prerogative.

We need, in fine, 2 metaphysic which recognizes both the
continuity between man and animals and also the discontinuity.
We need, instead of an instinctual dualism, an instinctual dia-
lectic. We shall have to say that whatever the basic polarity in
human life may be—whether it is the polarity of hunger and
love, or love and hate, or life and death—this polarity exists in
animals but does not exist in a condition of ambivalence. Man
is distinguished from animals by having separated, ultimately
into a state of mutual conflict, aspects of life (instincts) which
in animals exist in some condition of undifferentiated unity or
harmony. Psychoanalysis must find the basis of human neurosis
in the animal, and at the same time must recognize that the
animal is not neurotic (except when it is brought into con-
tagious contact with man). Since the basis of human neu-
rosis is conflict, the polarities which develop into conflict at the
human level must exist, but not as conflict, and therefore some-
how undifferentiated, at the animal level.

This dialectical metaphysics is no less metaphysical than
the metaphysics of Beyond the Pleasure Principle. ‘The differ-
ence between the two can be best seen if we relate them to
their proper models in pure philosophical speculation. Freud
correctly found a model for his own view in the pre-Socratic
philosopher Empedocles, who found the ultimate principle of
the universe to be the eternal conflict between love and strife.*
Our speculation has a similar analogy to the philosophy of
Empedocles’ predecessors——Anaximander, who said that the
strife of opposites is produced by the separating of opposites
out of a primal state of undifferentiated unity, and Heraclitus,
who asserted the ultimate unity of opposites, including life and
death.

The difference between a dualism of the instincts and a
dialectical unity of the instincts is small and elusive; but slight
shades of difference at this fundamental level can have large
consequences. Freud’s dualism undermines the distinction be-
tween different levels in what is nevertheless the continuous
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hierarchy of organisms; the shift from the logic of Empedocles
to the logic of Anaximander makes it possible to formulate both
the continuity and the discontinuity between man and animals.
Freud’s dualism also leads to suicidal therapeutic pessimism, be-
cause it results in representing conflict not as a human aberra-
tion but as a universal biological necessity; our modification of
Freud’s ontology restores the possibility of salvation. It is the
distinctive achievement of man to break apart the undifferen-
tiated or dialectical unity of the instincts at the animal level.
Man separates the opposites, turns them against each other, and,
in Nietzsche’s phrase, sets life cutting into life. It is the privilege
of man to revolt against nature and make himself sick. But if
man has revolted from nature, it is possible for him to return
to nature and heal himself. Then man’s sickness may be, again
in Nietzsche’s phrase, a sickness in the sense that pregnancy is
a sickness, and it may end in a birth and a rebirth.** The Freud-
ian dualism prevents us from positing any break with nature,
and consequently precludes the notion of a return to nature;
and since the failure to posit a break with nature entails the
necessity of projecting man’s sickness back into nature, a re-
turn to nature, even if it were possible, would not be a return
to health.

Dialectics rather than dualism is the metaphysic of hope
rather than despair. There is no way of eliminating questions
of faith from human life as long as human life is subject to
general conditions of repression. Or rather—since, as Freud
said, faith is a derivative of love—dialectics is the metaphysic of
Eros, hoping all things according to St. Paul and seeking reuni-
fication according to Freud.

Actually the dialectical metaphysic of hope does not lack
empirical grounds, grounds established by psychoanalysis it-
self. The only grounds for hope for humanity are in the facts
of human childhood; and psychoanalysis is nothing without
the doctrine that mankind is that species of animal which has
the immortal project of recovering its own childhood. But
childhood is the state of nature. The notion of man’s revolt
from nature and return to nature, though incompatible with
Freud’s instinct ontology, is required by his theory of child-
hood. Quite specifically, Freud’s ontological postulate of the
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innate ambivalence of instincts, as we have seen, is contra-
dicted by the empirical theorem of a first, pre-ambivalent stage
in infancy. And the fixation to that first pre-ambivalent experi-
ence commits mankind to the unconscious project of overcom-
ing the instinctual ambivalence which is his actual condition
and of restoring the unity of opposites that existed in childhood
and exists in animals.

It is characteristic both of the complications in Freud’s
thought, and also of his capacity to surpass himself, that al-
though his basic ontology should preclude the possibility of
any reconciliation between the two antagonistic instincts, he
nevertheless formulates such a goal when he speaks of their
possible fusion. He furthermore assigns the task of working to-
ward such a fusion to the ego, that is to say to the conscious
self, attributing to it a tendency to “synthesize,” “harmonize,”
“reconcile,” “organize” the conflicts and divisions in mental
life.* From Freud’s point of view this unifying tendency in
the ego must be a manifestation of the erotic or life instinct,
to which he attributed the function of seeking ever wider uni-
fication. This is a remarkably optimistic analysis of the ego,
implying as it does a predominance of Eros in its instinctual
constitution, and implying that the victory of the ego is a vic-
tory of Eros or Life over Death. One wonders how the ego
escapes so lightly from the death instinct.

But if in man the instincts have departed from a primal
state of undifferentiated unity, then, just as Freud said object-
finding was refinding, we may add that the fusion sought by
the ego is refusion. If so, then we may question Freud’s state-
ment that the tendency to synthesis and unity is entirely absent
from the id (the instinctual reservoir).** Then his picture of the
weak but coherent ego seeking to tame the strong chaos in the
id has to be modified. Fusion may be a goal sought by the body
and the unconscious instincts themselves as much as by the ego.
If, therefore, Freud in these passages permits himself to be too
optimistic about the ego, he is perhaps too pessimistic about
the id.

If psychoanalysis must say that instincts, which at the level
of animality are in a harmonious unity, are separated at the
level of humanity and set into conflict with each other, and
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that mankind will not rest content until it is able to abolish
these conflicts and restore harmony, but at the higher level of
consciousness, then once again it appears that psychoanalysis
completes the romantic movement and is understood only if
interpreted in that light. It is one of the great romantic visions,
clearly formulated by Schiller and Herder as early as 1793 and
still vital in the systems of Hegel and Marx, that the history of
mankind consists in a departure from a condition of undiffer-
entiated primal unity with himself and with nature, an inter-
mediate period in which man’s powers are developed through
differentiation and antagonism (alienation) with himself and
with nature, and a final return to a unity on a higher level or
harmony.* But these categories—primal unity, differentiation
through antagonism, final harmony—remain in the romantics
arbitrary and mystical because they lack a foundation in psy-
chology. The psychoanalytical theory of childhood completes
the romantic movement by filling this gap.

But at the same time, to make conscious the unconscious
connection between psychoanalysis and the romantic move-
ment is to give psychoanalysis a philosophy of history. Primal
unity, differentiation through antagonism, and final harmony
constitute for the romantics the historical path and destiny of
the human species as a whole. The pessimism of Freud’s final
position and his failure to develop a philosophy of history are
intimately connected. For the therapist and humanitarian, a phi-
losophy of history has to take the form of an eschatology, de-
claring the conditions under which redemption from the hu-
man neurosis is possible.

The possibility of redemption lies in the reunification of
the instinctual opposites. But Freud finally came to see the in-

stinctual opposites as Life (Eros) and Death. How can Life

and Death be unified? We must turn to an examination of the
death instinct.
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VIII

Death, Time, and Eternity

HE PSYCHOANALYTICAL theory of neurosis requires us

to postulate a real instinctual ambivalence in man. The

possibility of therapy depends on recognizing that in-
stinctual ambivalence is a human prerogative, absent at the ani-
mal level and correlative with repression at the human level,
and therefore in principle surpassable, if repression can be sur-
passed. And Freud had good reasons for moving from his earlier
formulations of the duality to his final formulation, Life and
Death. But if the instinctual duality is Life and Death, our modi-
fication of Freud’s ontology entails the hypothesis that Life and
Death coexist in some undifferentiated unity at the animal level
and that they could be reunified into some higher harmony in
man. But in every human ideology, and in the experience of
every human individual, Death is the great adversary. How can
Death be unified with Life? If we want to cure, we had better
follow Freud and study Death.

Under the general heading of the death instinct Freud
groups three distinct sets of phenomena. First of all, biological
and psychological considerations suggested that the activity of
all organisms and also of the human mind was directed at get-
ting rid of tensions and attaining inactivity. (I believe the term

referred in modern biological theory is “homeostasis.”) In
this light the pleasure—principle, which Freud from the first had
seized upon as the guiding principle of mental life, appeared as
a Nirvana-principle, aiming at inactivity, rest, or sleep, the twin
brother of death. Second, Freud, assuming a connection be-
tween Eros and the pleasure—principle, contrasted with the
pleasure-principle that compulsion to repeat which in many
cases produces fixations to traumatic experiences in the past
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and a daemonic compulsion to bring suffering on oneself. Freud
therefore argued that the compulsion to repeat was a tendency
independent of and more elemental than the pleasure-principle.
He then brought the compulsion to repeat into relation with
the conservative character of the instincts in all organic life, and
put forward the idea that there was a general instinctual tend-
ency to restore an earlier state of things, ultimately derived
from a tendency in all organisms to return to the inorganic or
dead level out of which life arose. And finally Freud referred
to the psychoanalytic analysis of the sado-masochistic complex.
He now modified his earlier view that masochism represented
an introversion of what was originally a sadistic drive, and took
the reverse position that there was a primary masochism di-
rected against the self and that sadism was an extroversion of
this primary masochism, which he identified with the death
instinct.*

Clarity requires that we distinguish these three elements in
Freud’s death instinct. Nirvana, the repetition-compulsion, and
masochism may all represent death, but if they do, they repre-
sent different aspects of death. Freud’s equivocation may con-
tain a real truth; these three forms of “death” may turn out to
be really three forms of one death; but first we must grasp
them separately. And in our analysis, carrying forward our
modification of Freud’s ontology, we must press always for
clarification of the relation between the biological and human
levels—the crucial question of what happened when animals
became men.

Assuming that the Nirvana-principle, or homeostasis, is a
fundamental principle of organic life, how does it operate in the
mental life of human beings? Freud in his earlier writings said
that the pleasure—principle expressed the fundamental aim of
human desire and had the negative goal of reduction of tension
(unpleasure). He thus identified the pleasure-principle at the
human level with homeostasis in all organic life, implicitly oblit-
erating any distinction in this respect between the human and
animal levels.

One of the advances opened up in Beyond the Pleasure
Principle, but developed only later, was the discrimination be-
tween homeostasis and the pleasure-principle. Freud was forced
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in this direction by his assimilation of homeostasis and the death
instinct, since the connection between the pleasure-principle
and the libido, that is to say the sexual or erotic or life instinct,
seemed obvious. He therefore abandoned the notion that the
goal of the pleasure-principle was a quantitative reduction of
tension, and proposed that the essence of pleasure should be
found in a certain quality rather than quantity, but he was un-
able to specify the nature of this quality.? Pursuing this new line
of thought, Freud detected in the operations of the libido, in
sexual relations, in social relations, and in the relations between
the conflicting factors in the human psyche (the ego, the super-
ego, and the id), a tendency to seek ever greater unification—a
tendency, therefore, which went beyond the purely negative
goal of release of tension.® Consequently Eros, and by impli-
cation the pleasure-principle, appeared not to seek the negative
goal of reducing unpleasure, but to represent a “deep-rooted,
passionate striving for a positive fulfilment of happiness” *—a
happiness which lay in some form of ever wider unification.
Freud therefore withdrew the identification of the pleasure-
principle and Nirvana (homeostasis) still assumed.in Beyond the
Pleasure Principle, and advanced the idea that “the Nirvana-
principle expresses the tendency of the death-instincts, the
pleasure-principle represents the claim of the libido.” ®

This new idea fits badly with all the previous arguments
pointing toward 2 connection between the pleasure-principle
and Nirvana, between the libido and the goal of reducing ten-
sion. Therefore Freud, not unaware of this other side of the
picture, in the same passage postulates a transformation of the
Nirvana-principle through which it became the pleasure-prin-
ciple: “We must perceive that the Nirvana-principle, which
belongs to the death-instincts, underwent a modification in the
living organism through which it became the pleasure-principle,
and henceforth we shall avoid regarding the two principles as
one.” ® But such 2 transformation implies in this context a trans-
formation of the death instinct into the life instinct incom-
patible with the Frendian dualistic ontology.

Freud’s dualistic ontology has confused an important issue.
Let us postulate, as biology seems to do, that homeostasis ex-
presses the tendency of all organic life to seck a state of equi-
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librium. Let us accept from Freud’s later writings the idea that
the pleasure—principle at the human level is not reducible or
equivalent to homeostasis. Then Freud’s own analysis suggests
that what at the biological level appears as the static Nirvana-
principle, at the human level appears as a dynamic pleasure-
principle.

This reformulation preserves the element of continuity be-
rween men and animals, but at the same time it recognizes the
necessary element of discontinuity. To identify the pleasure-
principle with man and the Nirvana-principle with life in gen-
eral is only another way of saying that man, and only man, is
the neurotic animal. The neurotic animal is the discontented
animal; man’s discontent implies the disruption of the balanced
equilibrium between tension and release of tension which gov-
erns the activity of animals. Instinctual repression transforms
the static homeostasis principle in animals into the dynamic
pleasure-principle ‘in man; homeostasis can exist only under
conditions of instinctual satisfaction. It is the search for in-
stinctual satisfaction under conditions of instinctual repression
that produces in man the restless quest of the pleasure-principle
for a quality of experience denied to it under conditions of re-
pression. The restless pleasure-principle is the search for psychic
health under conditions of psychic disease, and therefore is it-
self a symptom of the disease, just as Freud said the progress
of psychic disease may also be regarded as an attempt to cure.!

By the same token, if man could put an end to repression
and obtain instinctual satisfaction, the restless pleasure-principle
would return to the Nirvana-principle, that is to say, a bal-
anced equilibrium between tension and tension release. If there-
fore the Nirvana-principle “belongs to the death-instincts” and
the pleasure-principle belongs to Eros, their reunification would
be the condition of equilibrium or rest of life that is a full life,
unrepressed, and therefore satisfied with itself and affirming it-
self rather than changing itself. Thus interpreted, psychoanal-
ysis reaffirms ageless religious aspirations. For Nirvana, if it
expresses the rhythm of the lowest form of organic life, also
expresses the highest aspirations of Buddhism. And how Nir-
vana differs from that eternal rest not only of the spirit but also
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of the body which St. Augustine promises as man’s ultimate
felicity,® is a distinction which I leave to theologians.

The reunification of Life and Death—accepting for the mo-
ment Freud’s equation of Death and Nirvana—can be envisioned
only as the end of the historical process. Freud’s pessimism, his
preference for dualism rather than dialectics, and his failure to
develop a historical eschatology are all of a piece. To see how
man separated from nature, and separated out the instincts, is to
see history as neurosis; and also to see history, as neurosis,
pressing restlessly and unconsciously toward the abolition of
history and the attainment of a state of rest which is also a re-
unification with nature. It comes to the same thing to say that
the consequence of the disruption of the unity of Life and
Death in man is to make man the historical animal. For the rest-
less pleasure—principle——which is the morbid manifestation of
the Nirvana-principle—is what makes man Faustian, and Faus-
tian man is history-making man. If repression were overcome,
the restless career of Faustian man would come to an end, be-
cause he would be satisfied and could say, “Verweile doch, du
bist so schon.”®

Let us now turn to the repetition—compulsion and attempt
in the same way to discriminate its mode of functioning at the
animal level from its mode of functioning at the human level.
The difficulty with Freud’s notion of the repetition-compulsion
as a factor in all organic life is that he sees a connection between
two distinct phenomena—the fact that all organisms die, and
the fact that biological instincts are fundamentally conservative
(he instances the migration of birds and fishes and the laws of
heredity and embryology).* If we postpone till we come to the
sado-masochistic complex consideration of Freud’s notion of an
internal drive to die, we are left with the repetition-compulsion
as a principle of instinctual conservatism. In Beyond the Pleas-
ure Principle Freud correctly saw that the problem was to re-
Jate the human phenomenon of “progress,” “perfectionism,” to
the conservatism of instincts at the organic level, and (if we
ignore some hesitations) he correctly saw that these apparent
opposites are the same thing:

It may be difficult . . . to abandon the belief that there is
an instinct toward perfection at work in human beings.

« s
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I have no faith, however, in the existence of any such internal
instinct and I cannot see how this benevolent illusion is to be
preserved. The present development of human beings requires,
as it seems to me, no different explanation from that of animals.
What appears in a minority of human individuals as an untiring
impulse to further perfection can easily be understood as a re-
sult of instinctual repression. The repressed instinct never ceases
to strive for complete satisfaction, which would consist in the
repetition of a primary experience of satisfaction. No substitute
or reactive formations and no sublimations will suffice to remove
the repressed instinct’s persisting tension.**

The difference between men and animals is repression.
Under conditions of repression, the repetition-compulsion es-
tablishes a fixation to the past, which alienates the neurotic from
the present and commits him to the unconscious quest for the
past in the future. Thus neurosis exhibits the quest for novelty,
but underlying it, at the level of the instincts, is the compulsion
to repeat. In man, the neurotic animal, the instinctual compul-
sion to repeat turns into its opposite, the quest for novelty, and
the unconscious aim of the quest for novelty is repetition.

Furthermore, it is repression which turns the repetition-
compulsion into an antagonist of the pleasure-principle. Freud
had to recognize that the repetition-compulsion could be a prin-
ciple of pleasure as well as a principle of traumatic daemonic
compulsion, thus running into the same confusion that made
him formulate the Nirvana-principle first as Eros, then as Death.
“Children,” he observes, “cannot have their pleasurable experi-
ences repeated often enough, and they are inexorable in their
insistence that the repetition shall be an identical one”; in con-
trast, in the adult “novelty is always the condition of enjoy-
ment.” ** Childhood is, psychologically speaking, the state of
nature; at the animal level there is no antagonism between the
pleasure-principle and the repetition-compulsion. The repeti-
tion-compulsion—the conservative tendency of instincts—seems
to be a biological principle imposing the limitations of a species-
essence on each individual member of a species and directing the
individual to enjoy the life proper to his species. In the discon-
tented animal, man, it is transformed into a regressive fixation
to the past, with the effect of unconsciously compelling him
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to change himself, to become, to find the life proper to his spe-
cies. But if repression were overcome and man could enjoy the
life proper to his species, the regressive fixation to the past
would dissolve; the restless quest for novelty would be re-
absorbed into the desire for pleasurable repetition; the desire
to Become would be reabsorbed into the desire to Be.

Man, the discontented animal, unconsciously secking the life
proper to his species, is man in history: repression and the repe-
tition-compulsion generate historical time. Repression trans-
forms the timeless instinctual compulsion to repeat into the for-
ward-moving dialectic of neurosis which is history; history is a
forward-moving recherche du temps perdu, with the repetition-
compulsion guaranteeing the historical law of the slow return
of the repressed.”’ And conversely, life not repressed—organic
life below man and human life if repression were overcome—is
not in historical time. If we connect—as Freud did not—the
repetition—compulsion with Freud’s reiterated theorem that the
instinctual processes in the id are timeless,** then only repressed
life is in time, and unrepressed life would be timeless or in
eternity. Thus again psychoanalysis, carried to its logical con-
clusion and transformed into a theory of history, gathers to it-
self ageless religious aspirations. The Sabbath of Eternity, that
time when time no more shall be, is an image of that state which
is the ultimate goal of the repetition-compulsion in the timeless
id. The romantics inherited and secularized the mystic aspira-
tion for Eternity: Hegel envisioned the end of the dialectic of
history, and humanity’s final entry into the eternal realm of
“Absolute (perfected) Spirit” (Absolute Geist). Psychoanal-
ysis comes to remind us that we are bodies, that repression is
of the body, and that perfection would be the realm of Abso-
lute Body; eternity is the mode of unrepressed bodies.

The repetition—compulsion, willy-nilly, involves us in the
theory of time; and here, as elsewhere, psychoanalysis is, or
ought to be, paradox. The notion of the abolition of time will
seem to many, including the orthodox psychoanalysts, not para-
dox but nonsense. Is not time of the essence of things, and are
we gods so that we can abolish it? But time is not of the es-
sence of things. The psychoanalytical theory of time, as Freud
saw,’® must take as its point of departure Kant's doctrine that
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time does not pertain to things in themselves out there but is
a form of perception of the human mind. This Copernican revo-
lution makes time a psychological, not an ontological, prob-
lem, and therefore a problem for psychoanalysis. It also, as
Schopenhauer saw,*® opens up the possibility of man’s emanci-
pation from the tyranny of time. It suggests that if the human
mind were to break through the veil of phenomena and reach
“noumenal” reality, it would find no time. It is true that Kant
himself firmly shut the door on any such possibility, not only
by denying the possibility of reaching “noumenal” reality, but
also by asserting the immutability of the forms (including time)
through which the human mind perceives reality, and by equat-
ing these immutable forms with rationality.

Psychoanalysis, on the other hand, claims to be a break
through phenomena to the hidden “noumenal” reality, at least
with regard to knowledge of ourselves. And if, as I think we
can, we equate Freud’s Unconscious with the “noumenal” real-
ity of ourselves, we find Freud positively asserting the discovery
that at least in that “noumenal” reality there is no time: “Un-
conscious mental processes are in themselves timeless”; “In the
id there is nothing corresponding to the idea of time.”* If,
therefore, we go beyond Freud, and speculate seriously on the
possibility of a consciousness not based on repression but con-
scious of what is now unconscious, then it follows a priori
that such a consciousness would be not in time but in eternity.
And in fact eternity seems to be the time in which childhood
lives. The poets have said so, and the psychoanalyst Marie
Bonaparte expresses it this way:

The days of the child seem to unfold in some sense outside
of our time. These days of childhood—let us each recall them—
seem to the child as if they were eternal. . . . Of course the
important persons who bring up the child strictly impose the
scheme of their time on him . . . but he feels the imposition
of adult time by adults as an alien intrusion into his own time,
which is essentially in some sense infinite,*®

Not only does Freud represent a breakthrough to the

“noumenal” self, but he also lays the basis for an attack on
the Kantian equation of the time-schema with rationality. There
are psychoanalytical theorems, which we can discuss only in a
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later chapter, anatomizing time-consciousness as a diseased con-
sciousness and tending toward the conclusion that what Kant
took to be the schemata of rationality are really the schemata
of repression.*” It is true that Freud fails to gather the insights
of psychoanalysis together to make a frox}tal assault on the con-
cept of time: in fact, he recognizes his failure when tov&fard the
end of his life he writes, “It is constantly being borne m upon
us that we have made far too little use for our theory of the
indubitable fact that the repressed remains unaltered by time.
This seems to offer us the possibility of an approach to some
really profound truths. But I myself have made no further prog-
ress here.” * In particular, Freud does not seem to pave en-
visaged the mutability of the tirne—scherfm, much less its aboli-
tion (along with the abolition of repression). '

On the other hand, recent developments in physics, biology,
and anthropology are tending to establish the relativity of time-
schemata to variable biological and cultural needs™ In other
words, the twenticth century has seen the disintegra_tion of the
universality and, with the universality, the rationality also, of
the time-schema. Postponing further discussion of the problem
until we are in a position to exploit the psychoanalytical theory
of the mechanisms of repression (“defense mechapisms”), we
may, 1 think, envisage the Sabbath' of Eternity, without b(?mg
mystical except in the sense in which all hope of better things
is mystical. - ' ‘

And yet would perfection and happiness be in eternity?
Does not such a notion face emotional objections over and
above the theoretical objections? Faustian characters as we are,
we cannot imagine “rest,” “Nirvana,” “eternity” except as a
cessation of all activity—in other words, as death. What our
argument is reaching for is not death rather than life but a
reconciliation of life and death. We have therefore to sustain
the possibility of activity (life) which is also at rest. ' ‘

The notion of activity or life which is also at rest is plainly
contained in the Christian notion of heaven; and I suspect that
the Buddhist Nirvana is not as inert and negative as Christian
polemics make it out to be. But the Chris.tian beaven cxists. to
solve problems not soluble on earth; and, since it P.OStl.llateS im-
mortality in heaven, its hidden psychological premise is the im-
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possibility of reconciling life and death, either on earth or in
hea}ven. We can find, as F. C. S. Schiller has shown,* a more
satls.factory model of perfection conceived as activity without
motion in Aristotle.

Aristotle’s fundamental notion is activity (emergeia). Mo-
tion (kinesis) is a special kind of activity, namely imperfect ac-
tivity; it is the movement of the imperfect toward perfection.
Perfect activity is activity without motion or change or passiv-
ity,- and therefore, since time is correlative with motion, an
ftctwity not in time. And Aristotle recognizes pleasurable activ-
ity of the bodily senses, provided there is no “impediment” (in
Freudian terms, frustration), as an activity without motion or
change, and therefore not in time: “Secing seems to be at any
moment complete, for it does not lack anything which coming
into being later will complete its form; and pleasure also seems
to be of this nature. For it is a whole, and at no time can one
find a pleasure whose form will be completed if the pleasure
lasts longer. For this reason too, it is not a movement.” ** Pleas-
ure is the measure of perfection in activity. Hence Aristotle’s
model of perfect activity: “(God always enjoys a single and
simple pleasure; for there is not only an activity of motion, but
also one of motionlessness, and pleasure is rather in rest than
in motion.” * We can add that activity not generated by want
or defect is purposeless, and therefore play; hence Boechme con-
ceived of God’s life as it is in itself as play. Eternity is the
mode of play.

Thus Aristotle succeeds in formulating philosophically the
notion which also underlies the Christian theology of time—
that time is relative to Becoming rather than Being, and Becom-
ing is relative to imperfection or evil. In F. C. S. Schiller’s for-
mula, unsatisfactoriness is the cause of impermanence, not vice
versa. We do not have to accept Aristotle’s ideas on the nature
of human perfection and imperfection (he has no notion of re-
pression); his notion of activity that is motionless and in eternity
may nevertheless formulate the abstract formal characteristics
of perfection, and therefore may be, in F. C. S. Schiller’s words,
“a scientific formulation of the popular theological conceptions
of Heaven and Eternity.” As to whether perfection is attain-
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able, or worth discussing, I can do no better than quote the
final words of F. C. S. Schiller’s discussion:

Whether of course there is any possibility of actually realiz-
ing any such ideal is quite another question, and no one could
be more keenly conscious than myself of the bitter contrast
between such dreams of metaphysics and the stern facts of our
daily life. But once upon a time our fairest facts, our most un-
controverted truths, were but the visions of a dream, divined
by a prescience that slowly hardened into science; and so per-
chance even dreams like these may come true, or rather be
made to come true, if we try. It is, moreover, certain that if
we dismiss such thoughts as idle dreams, dreams they will re-
main, and no end will ever come to the conflict and the friction
that wear out our world; whereas, if we consent to look for
possibilities of harmony, our willingness may be the first con-
dition of success. And even for the proximate purposes of or-
dinary life, there is perhaps some practical value in the con-
templation of a metaphysical ideal which can stimulate us to
be active, while at the same time warning us that such self-
realization must assume the form, not of a hideous, barbarous,
and neurotic restlessness, nor of an infinite (and therefore fu-
tile) struggle, but of an activity which, transcending change
and time, preserves itself in an harmonious equipoise.*®

It is now evident that Freud’s equivocation with different
forms of “death” was meaningful equivocation. The repetition-
compulsion and the Nirvana-principle appear to be two inter-
connected aspects of the instinctual demand for complete satis-
faction and the abolition of repression. The abolition of history,
or the Sabbath of Eternity, which is the ultimate aim of the
repetition-compulsion, is also the attainment of Nirvana, which
is the ultimate aim of the pleasure—principle. But we still see
no reason why Freud insists on the term ‘“‘death.” We see no
connection between the Nirvana-principle, or the repetition-
compulsion, and the state of being dead. Unless there is some
real connection, Freud’s death instinct is not only a mere meta-
phor but also a confusing metaphor. It is only the third element
in Freud’s death instinct, the sado-masochistic complex, which
introduces death in the real and literal sense into the death in-
stinct,

The theory of the sado-masochistic complex starts from the
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observation of man’s peculiar ambivalent capacity for love and
hate, his capacity to love and to destroy others, his capacity to
love and to destroy himself. In traditional ethical terms, identi-
fying love with good and hate with evil, Freud’s fundamental
perspective is that the evil in man is not to be explained away
as a superficial excrescence on a basically good human nature,
but is rooted in a deep conflict in human nature itself. Although
his first instinct theory does suggest that man is basically a lov-
ing animal, forced by the reality-principle to unloving behavior,
Freud finally rejects the liberal optimist position—tacitly held
by most social scientists and by psychoanalysts of the neo-
Freudian type—that man is inherently good and peaceful and
that his aggressive behavior is simply the result of environmen-
tal frustrations or ignorance and poor education. Freud recog-
nized the factor of environmental frustration (in fact he gave us
the concept), but he insists the trouble goes deeper.

For Freud as for St. Augustine, mankind’s destiny is a depar-
ture from, and an effort to regain, paradise; but in between
these two terms man is at war with himself—driven, says St.
Augustine, by two loves, true love on the one hand and the lust
for power (libido dominandi) on the other.*® In psychoanalyt-
ical terms, the conflict inside human nature is at the instinctual
level; hence Freud’s dualism of Eros and the aggressive instinct.
As the neo-Freudians have pointed out, Freud has so formu-
lated the conflict between Eros and the aggressive instinct as
to preclude the possibility of salvation or cure. Freud speaks
emphatically of the innate tendency to aggression; with an in-
nate tendency to aggression mankind’s only alternative is to
turn it outward and destroy others or turn it inward and de-
stroy himself.

This unpleasant picture of the human situation is developed
by Freud to all its logical consequences in Civilization and Its
Discontents. It takes only the capacity to endure unpleasant
truth to prefer the bleak pessimism of Civilization and Its Dis-
contents to the lullabies of sweetness and light which the neo-
Freudians serve up as psychoanalysis. It still remains true that if
aggressiveness is innate and accumulates with the growth of
civilization, then psychoanalysis may, like Freud, hope for a
rebirth of Eros, but rationally it can only predict the self-de-
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struction of the human race. It is one of the sad‘ ironies .of
contemporary intellectual life that Freud’s hypothesis of an in-
nate death instinct, which has been received with horror as the
acme of pessimism, actually oﬂer§ the only way out of the
really pessimistic hypothesis of an innate aggressive insunct.

Freud arrived at the hypothesis of a death instinct when,
having in mind the instinctual ambivalence between Eros and
aggression at the human level, he presst, as the psychoanaly(ti-
ical theory of instincts must, the question of W_hat corresponds
to it at the level of all organic life. The evolution of his libido
theory had already destroyed his f:arhcr dxstmctu?n between
the sexual and self-preservation instincts, tr'ansformmg the hu-
man libido into a general life instinct, seeking to preserve and
enrich life. The evolution of the libido theory therefore sug-
gested that the fundamental polarity was life a.nd d.eath'. 'Ijhus
equipped with the hypothesis of a psycho_logmal life instinct
and death instinct, Freud went on to consider the relation of
life and death in biology. ' -

His idea—which, he argues, is not contradicted by blolog—
ical theory—is that organisms die for internal reasons; death zs
no external accident; death is an intrinsic part of life. In Freud’s
words, “The goal of all life is death.” * Now Ereud returns to
the sado-masochistic complex. Psychoanalysis had already
shown the interchangeability of aggression turt}ed outward a‘nd
aggression turned inward (masochls{n'), and raised the question
as to which of these two is the original form. But aggression
rurned inward on the self in the form of self—destrucpon‘ unld
be a death instinct. Freud therefore supplied h.is life instinct
with its logical opposite by making the assumption that extro-
verted aggression (sadism) in human beings is d.enved from a
“primary masochism,” and by identifying this primary masoch-
ism with a death instinct.*® o

Freud never saw that the hypothesis that aggression is extro-
verted death opened up the possibili_ty pf a solutm'n to the prob-
lem of aggression. To the end of his life he c.:ont_mued to speak
of innate aggressiveness and the destructlve'mstmct as if these
were the same as a death instinct. Everything depends on es-
tablishing the difference, as well as the continuity, between man
and the rest of organic life. Freud’s static dualistic ontology




100 Part Three: pEATH

made him interpret the unity of life and death in all organisms
as an eternal conflict of two distinct and completely opposed
forces, one seeking to preserve and extend life, the other seek-
ing to reduce life to the inorganic state out of which it arose.
But Freud’s own interpretation of the psychoanalytical data
suggests that extroversion outward of the death instinct in the
form of a drive to mastery or a will to power is a distinctively
human phenomenon. And conversely Freud’s own formula—
“The goal of all life is death”—suggests that at the biological
level life and death are not in conflict, but are somehow the
same. That is to say, they are some sort of dialectical unity, as
Heraclitus said they were: “It is the same thing in us that is
alive and dead, awake and asleep, young and old: by a reversal
the former are the latter and the latter in turn are the former.”
We thus arrive at the idea that life and death are in some
sort of unity at the organic level, that at the human level they
are separated into conflicting opposites, and that at the human
level the extroversion of the death instinct is the mode of re-
solving a conflict that does not exist at the organic level. Then
neurosis remains, as it should be, a human privilege; life-and-
death does not make nature sick.

If death is a part of life, there is a peculiar morbidity in the
human attitude toward death—a morbidity which Freud recog-
nized * but did not connect with his theory of the death in-
stinct. “What distinguishes man from other animals,” says
Unamuno, “is that in one form or another, he guards his dead.
And from what does he so futilely protect them? The wretched
consciousness shrinks from its own annihilation. . .. The
gorilla, the chimpanzee, the orang-outang, and their kind, must
look upon man as a feeble and infirm animal, whose strange
custom it is to store up his dead.” * It is not the consciousness
of death but the flight from death that distinguishes men from
animals. From the times of the earliest cave men, who kept
their dead alive by dyeing the bones red and burying them
near the family hearth, down to the Hollywood funeral cult,
the flight from death has been, as Unamuno said, the heart of
all religion. Pyramids and skyscrapers—monuments more last-
ing than bronze—suggest how much of the world’s “economic”
activity also is really a flight from death. If death is a part of
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life, if there is a death instinct as well as a life (or sexual) in-
stinct, man is in flight from his own death just as he is in flight
from his own sexuality. If death is a part of life, man represses
his own death just as he represses his own life.

According to Freud, aggressiveness represents a fusion of
the life instinct with the death instinct, a fusion which saves
the organism from the innate self-destructive tendency of the
death instinct by extroverting it, a desire to kill replacing the
desire to die.** As against Freud, we suggest that this extrover-
sion of the death instinct is the peculiar human solution to a
peculiar human problem. It is the flight from death that leaves
mankind with the problem of what to do with its own innate
biological dying, what to do with its own repressed death. Ani-
mals let death be a part of life, and use the death instinct to
die: man aggressively builds immortal cultures and makes his-
tory in order to fight death. Thus Freud’s death instinct, if we
interpret it dialectically and keep the distinction between men
and animals, like the Nirvana-principle and the repetition-com-
pulsion, becomes crucial in the psychology of history, and in
fact establishes another crucial link between “Freud and the
philosopher of history, Hegel.

Existentialist scholarship is discovering a more human Hegel,
Hegel the psychologist, Hegel trying to transcend the tradi-
tional paranoia of philosophers and find the essence of man not
in thinking but in human desires and human suffering. Of
Hegel’s two systematic attempts to grasp the essence of man,
the first identified man with love, and the second identified man
with death. Hegel’s thought thus passed from Eros to Death, the
pair which together form the essence of human nature accord-
ing to Freud’s latest instinct theory. And it was only in his sec-
ond attempt, through his identification of man with death, that
Hegel was able to grasp man as essentially a history-making
creature.

At the beginning of his carcer Hegel shared the sentimental
romanticism of the Sturm und Drang period, and found the
reality of human desire and human action in the microcosm of
love. Later, evolving in the same direction as Goethe when he
added Faust Part 11 to Faust Part I, he found the reality of hu-
man action in the macrocosm of human history: man is that
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unique species of animal which has a history, that is to say, that
animal whose essence is not united with his existence as with
other animals, but is developed in the dialectic of historical
time. In developing his philosophy of man as the animal with a
history, Hegel found that his former identification of man with
love was inadequate. Love is a little moment in the life of
lovers; and love remains an inner subjective experience leaving
the macrocosm of history untouched. Human history cannot be
grasped as the unfolding of human love.

Hegel was able to develop a philosophy of history only by
making a fresh start and identifying man with death. And he
develops the paradox that history is what man does with death,
along lines almost identical with Freud’s. Freud suggests that
the aggression in human nature—the drive to master nature as
well as the drive to master man—is the result of an extrover-
sion of the death instinct, the desire to die being tranformed
into the desire to kill, destroy, or dominate. Hegel postulates
a transformation of the consciousness of death into a strug-
gle to appropriate the life of another human being at the risk
of one’s own life: history as class struggle (the dialectic of
Master and Slave, in Hegel’s terminology) is based on an extro-
version of death. And similarly Hegel’s other fundamental cate-
gory of history, human work or labor, is a transformation of
the negativity or nothingness of death into the extroverted
action of negating or changing nature. More generally, accord-
ing to Hegel, time is what man makes out of death: the dia-
lectic of history is the dialectic of time, and “time is the nega-
tive element in the sensuous world”; time is negativity, and
negativity is extroverted death.*

Freud does not have that concept of historicity which is
Hegel’s strength: Hegel, although trying to grasp the psycho-
logical premises of man’s historicity, has only an intuitive psy-
chology. And yet Hegel may help us understand death. Hegel
needs reformulation in the light of the psychoanalytical doc-
trine of repression and the unconscious. It is not the conscious-
ness of death that is transformed into aggression, but the un-
conscious death instinct; the unconscious death instinct is that
negativity or nothingness which is extroverted into the action
of negating nature and other men. Freud himself, in his most
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important addition to the theory of the death instinct after
Beyond the Pleasure Principle, derived affirmation from Eros
and negation from its instinctual opposite.” On the other ha.nd,
Hegel’s doctrine of the connection between negation and time
is essential if psychoanalysis is to make the breakthrough,
which Freud did not make, to a psychoanalytical theory of
time.

The relation of the pleasure-principle to the Nirvana—prin.—
ciple suggests that man has a history because the balanced equi-
librium between tension and release of temsion at the animal
level has been disrupted and replaced by a dynamic restless
striving. The study of the repetition-compulsion suggests that
repression generates historical time by generating an instinct-
determined fixation to the repressed past, and thus setting in
motion a forward-moving dialectic which is at the same time
an effort to recover the past. In that perspective on man’s his-
toricity the crucial psychoanalytical concept is fixation to the
past. In our new perspective the crucial psychoanalytical con-
cept is the repression of death.

What is the relation between fixation to the past and re-
pression of death? The intermediate term is obvious—the 'refgsal
to grow old. At the biological level, organisms live their lives
and have no history because living and dying, that is to say
growing older, is in them an inseparable unity. With them, in
Shakespeare’s beautiful phrase, ripeness is all. At the human
level, repression produces the unconscious fixation to the in-
fantile past, the instinctual unity of living and dying is dis-
rupted, and both the life instinct and the death instinct are
forced into repression. At the biological level, the death instinct,
in affirming the road to death, affirms at the same time the road
of life: ripeness is all. At the human level, the repressed death
instinct cannot affirm life by affirming death; life, being re-
pressed, cannot affirm death and therefore must fly from death;
death can only affirm itself (and life) by transforming itself into
the force which always denies life, the spirit of Goethe’s
Mephistopheles.

Then Freud’s equivocation with three forms of death—the
Nirvana-principle, the repetition-compulsion, and the sado-
masochistic complex—turns out to be profoundly suggestive.




104 Part Three: DEATH

Man is the animal which has separated into conflicting opposites
the biological unity of life and death, and has then subjected the
conflicting opposites to repression. The destruction of the bio-
logical unity of life and death transforms the Nirvana-principle
into the pleasure-principle, transforms the repetition-compul-
sion into a fixation to the infantile past, and transforms the
death instinct into an aggressive principle of negativity. And
all three of these specifically human characteristics—the pleas-
ure-principle, the fixation to the past, and the aggressive nega-
tivism—are aspects of the characteristically human mode of be-
ing, historical time.

The elucidation of Freud’s vision of organic life as a dialec-
tical unity of life and death is hampered by the inadequacies in
the current philosophy of organism. Psychoanalysis would like
to start with a clear idea of the role of death at the organic
level. But the great philosopher of organism, Whitehead, has
no chapter on death or on the relation between life and death;
it seems as if even he bears unconscious witness to the re-
pression of death in the human consciousness. Psychoanalysis
therefore cannot proceed without going beyond Whitehead.
Not Whitehead but Hegel puts forward the idea that there
is an intrinsic connection between death and that essence of
true life, individuality: “The nature of finite things as such is
to have the seed of passing away as their essential being: the
hour of their birth is the hour of their death.” * The precious
ontological uniqueness which the human individual claims is
conferred on him not by possession of an immortal soul but by
possession of a mortal body. Without death, Hegel argues, in-
dividuals are reduced to the status of mere modes in the one
infinite and eternal substance of Spinoza.** Whitehead’s organ-
isms also, without death, have no individuality: at the simplest
organic level, any particular animal or plant has uniqueness
and individuality because it lives its own life and no other—
that is to say, because it dies.

The intrinsic connection between death and individuality
is also suggested by hints contained in Freud’s instinct theory.
His identification of the life instinct with sexuality identifies it
with the force that preserves the immortality of the species. By
implication, therefore, it is the death instinct which constitutes
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the mortal individuality of the particular member of the spe-
cies. Furthermore, Freud’s theorem that Eros or the life in-
stinct, as it operates in the human libido and in the lowest cells,
aims to preserve and enrich life by seeking unification implic-
itly contains the theorem that the aim of the death instinct is
separation; and explicitly Freud’s theory of anxiety brings birth
and death together as separation crises.®® Freud is thus moving
toward a structural analysis of organic life as being constituted
by a dialectic between unification or interdependence and sep-
aration or independence. The principle of unification or inter-
dependence sustains the immortal life of the species and the
mortal life of the individual; the principle of separation or in-
dependence gives the individual his individuality and ensures his
death.

If death gives life individuality and if man is the organism
which represses death, then man is the organism which represses
his own individuality. Then our proud views of humanity as a
species endowed with an individuality denied to lower animals
turns out to be wrong. The lilies of the field have it because
they take no thought of the morrow, and we do not. Lower
organisms live the life proper to their species; their individuality
consists in their being concrete embodiments of the essence of
their species in a particular life which ends in death.

But if the psychoanalytical doctrine of repression means
anything, man never unfolds the mode of being which is
proper to his species and given in his body. Repression gener-
ates the instinctual compulsion to change the internal nature of
man and the external world in which he lives, thus giving man
a history and subordinating the life of the individual to the his-
torical quest of the species. History is made not by individuals
but by groups; and the cliché-mongers repeat ad nauseam that
man is by nature a social animal. It is intrinsic to the psycho-
analytical point of view to assert the morbidity of human so-
ciability, not just “civilized” as opposed to “primitive” socia-

bility or “class society” as opposed to “primitive communism,”

but all of human sociability as we have known it. Freud’s for-
mulations of the Primal Father and the Primal Horde (in Group
Psychology and the Analysis of the Ego) may or may not be
ad(;quate explanations of the morbidity in group-formation.
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What is essential is the clinical pronouncement that sociability
is a sickness.

The essential point in the Freudian diagnosis of human so-
ciability was seen by Réheim: men huddle into hordes as a sub-
stitute for parents, to save themselves from independence, from
“being left alone in the dark.” * Society was not constructed,
as Aristotle says, for the sake of life and more life, but from
defect, from death and the flight from death, from fear of sep-
aration and fear of individuality. Thus Freud derives fear of
“separation and expulsion from the horde” from castration anx-
iety, and castration anxiety from the fear of separation from
the mother and the fear of death.*® Hence there are no social
groups without a religion of their own immortality, and history-
making is always the quest for group-immortality. Only an un-
repressed humanity, strong enough to live-and-die, could let
Eros seek union and let death keep separateness.

The unrepressed animal carries no instinctual project to
change his own nature; mankind must pass beyond repression
if it 1s to find a life not governed by the unconscious project
of finding another kind of life, one not governed by uncon-
scious negativity. After man’s unconscious search for his proper
mode of being has ended—after history has ended—particular
members of the human species can lead a life which, like the
lives of lower organisms, individually embodies the nature of
the species. But only an individual life in this sense can be satis-
factory to the individual who lives it. The attainment of indi-
viduality by the human species would therefore mean the re-
turn of the restless pleasure-principle to the peace of the Nir-
vana-principle. The Nirvana-principle regulates an individual
life which enjoys full satisfaction and concretely embodies the
full essence of the species, and in which life and death are simul-
taneously affirmed, because life and death together constitute
individuality, and ripeness is all. An individual life so regulated
is possessed by all organisms below man. Because he too has
a body, is an organism, must die, man has also instincts which
will not let him rest till he attains individuality.

It is hard, under conditions of general repression, to affirm
the death instinct without becoming an enemy of life. For
under conditions of general repression the death instinct oper-
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ates malignantly. In dialectical fusion with the life instinct it is
a principle of restless negativity (like Goethe’s Mephistoph-
eles); but given the basic unsatisfactoriness of life undfzr cond}-
tions of general repression, a defusion into a simple wish to die
is always lurking in the background. Thus Schopenhauer seems
to affirm death and Nirvana, but because he cannot affirm life,
his affirmation of death is spurious. Schopenhauer’s hostility to
the principium individuationis is a hostility to death as wel‘l as
to life; only he who can affirm birth can affirm death, since
birth and death are one. Under conditions of general repres-
sion, as long as life is unsatisfactory, death can be affirmed only
by those whose life instinct is strong enough to envisage the
reconciliation of life and death as a future state of perfection
toward which the life instinct strives. Schopenhauer’s incapac-
ity to affirm life or death turns on his conviction that “men are
so constituted that they could not be happy in whatever kind
of world they might be placed”; hence all he can say to the
dying individual is, “Thou ceasest to be something which thou
hadst done better never to become.” *

In contrast with Schopenhauer, Nietzsche, because he en-
visages the possibility of Superman, can affirm life and there-
fore death: “What has become perfect, all that is ripe—wants to
die.” Nietzsche’s explanation shows how instinctual repression
generates the flight from death, how the flight from death un-
derlies both the religion of immortality and the economic in-
stitution of hereditary property: “All that is unripe wants to
live. All that suffers wants to live, that it may become ripe and
joyous and longing—longing for what is farther, higher,
brighter. ‘I want heirs’—thus speaks all that suffers; I want chil-
dren, I do not want myself””* Those prejudiced against
Nietzsche might compare his concept of “wanting heirs” to
John Maynard Keynes’ critique of purposiveness: **

Purposiveness means that we are more concerned with the
remote future results of our actions than with their own quality
or their immediate effects on our own environment. The “pur-
posive” man is always trying to secure a spurious and delusive
immortality for his acts by pushing his interest in them forward
into time. He does not love his cat, but his cat’s kittens; nor,
in truth, the kittens, but only the kittens’ kittens, and so on for-
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ward for ever to the end of cat-dom. For him jam is not jam
unless it is a case of jam to-morrow and never jam to-day. Thus
by pushing his jam always forward into the future, he strives to
secure for his act of boiling it an immortality.

In contrast with the neurotic time obsession of repressed hu-
manity, Nietzsche affirms the eternity of repetition: “Joy, how-
ever, does not want heirs, or children—joy wants itself, wants
eternity, wants recurrence, wants everything eternally the
same.”

Nietzsche’s perfection, which is unrepressed life (joy),
wants eternity, but it also wants to die. Eternity is therefore a
way of envisaging mankind’s liberation from the neurotic ob-
session with the past and the future; it is a2 way of living in
the present, but also a way of dying. Hence the ultimate de-
fect of all heavens with immortality beyond the grave is that in
them there is no death; by this token such visions betray their
connection with repression of life. Anxiety about death does
not have ontological status, as existentialist theologians claim.
It has historical status only, and is relative to the repression of
the human body; the horror of death is the horror of dying
with what Rilke called unlived lines in our bodies. That per-
fect, resurrected body which the Christian creed promises
would want to die because it was perfect: “All that is perfect
wants to die.” It takes the greatest strength to accept death,
says Hegel.”” Following Hegel, the existentialist philosophers
have returned to the wisdom of Montaigne, that to learn philos-
ophy is to learn how to die. Lacking Freud’s concept of Eros,
these philosophers may exhibit the unconscious wish to die,
from which even Freud, with his concept of Eros, was not free.
Nevertheless, in facing death they are serving the cause of life.

The construction of a human consciousness strong enough
to accept death is a task in which philosophy and psychoanal-
ysis can join hands—and also art. It was the poet Rilke who
said it was the poet’s mission to bind life and death together,
and who said, “Whoever rightly understands and celebrates
death, at the same time magnifies life.” ** But the hard truth
which psychoanalysis must insist upon is that the acceptance
of death, its reunification in consciousness with life, cannot be
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accomplished by the discipline of philosophy. or the seductio'n
of art, but only by the abolition of repression. Man, v'v'ho. is
born of woman and destined to die, is 2 body, with bpdxly in-
stincts. Only if Eros—the life instinct—can affirm the l{fe of the
body can the death instinct affirm death, and in affirming death
magnify life. . o

If the repression of death and the repression of 1nd'1v1dual-
ity have this importance in human history, psychoanalysis oggl;t
to be able to detect their role in the formation of neurosis 1n
individual lives. Freud, however, perhaps because he lackgd
the concept of the repression of deatl}, .did pot make use of .hxs
hypothesis of a death instinct (as distinct from an aggressive
instinct) in his clinical writings. But if death is the aspect of
life which confers on life individuality, independence, and sep-
arateness, then a priori the repression of death .should pro.duce
symptoms which exhibit on the one hand a flight from inde-
pendence and separateness and on the other hand the. com-
pulsive return of the repressed instinct. But suqh an ambivalent
attitude toward independence and separateness 1s at t'hfa heart of
all neurosis, according to Freud’s later clinical writings. The
ultimate cause of repression and neurosis is anxiety, and anxiety
is “the anxiety of separation from the protecting mother.” One
of the hallmarks of the neurotic personality is a lifelong fixa-
tion to the infantile pattern of dependence on other peopl.e.““

Although Freud does not make the necessary theoretical
links between anxiety and his death instinct, he does say that
what the ego fears in anxiety “is in the nature of an overthrow
or an extinction.” © It looks therefore as if the specifically hu-
man capacity for anxiety does reflect a revolt aga.inst death ar{d
individuality, or at least some deep disturbance. in the organic
unity of life and death. And if there is a connection between the
human sense of time and the human use of death, there is also
good reason to suspect 2 connection between time and anxiéty.
Kierkegaard speaks like a psychoanalyst when he says, “Time
does not really exist without unrest; it does not exist for dumb
animals who are absolutely without anxiety.” *°




IX

Death and Childhood

CCORDING to psychoanalytical theory, childhood bequeaths
to mankind not only the project of transcending the
.humar} .neurosis, but also the neurosis itself; not onl
_the erotic ppssubxlities of human nature, but also the s’elf—defeat—
ing mechan‘lsms which keep those erotic possibilities unfulfilled
Wisdom directs us to childhood—not only to the immorti
wishes of childhood for the substance of things hoped for, b .
also to the failure of childhood for the cause of oml'3 diseasé "
The neuro_tic element in infantile sexuality is centerec.l in
the s‘o—called infantile organizations of the libido (oral, anal
phallic). In our earlier chapter on infantile sexualit wé dxr'taa ’
out of Freud the theorem that the final adult disposigon of ee:;-,
ual energy (genital organization, or concentration of libid;) in
the genital) is a tyranny at war with the natural tendency of
the human body, which is anarchistic and polymorphous] ycr-
verse. We left hanging in the air the question of how the t };agn
of genital organization is established. Genital organimiion JY
pot'the r‘esult of puberty but is the outcome of develz) ments
in mfz}nule sexuality, specifically the Oedipus com le}; ans
castration co.mplex (normally occurring about the agepof five);
and the Oed:»pal phase of infantile sexuality, which presuppo ;
a concentration of libido in the genital organs, was f;'ecec{::l?i ZGS
earlier phases in which libido was concentrated in fhe anal anﬁ
oral zones. Hence the ideal of polymorphous perversity (
play), rooted in our childhood fixation, has to be mezsur:g
against a countertendency also rooted in childhood. Accord-
ing to psychoanalysis, it is this countertendency in infan
which es.tablishes the pattern of the human neurosis. Neur 4
are classified by their “predispositional point” in ir;fancy Oi)e;
b
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whether the adult neurotic is unconsciously striving to achieve
infantile oral, anal, or genital (Oedipal) ambitions. Character
types are similarly classified; and all cultural achievements,
viewed as sublimations, are sublimations of infantile sexuality,
not adult sexuality, and of infantile sexuality as concentrated
in the infantile organizations, not as polymorphously perverse.

The infantile organizations of the libido, pregenital and gen-
jtal, sustain the human neurosis; they are the bodily counterpart
of the disorder in the human mind. It is part of Freud’s pes-
simism that he accepts them as immutable data and can en-
vision their abolition as little as he could the abolition of re-
pression. Optimism, of course, can be recovered cheaply if,
with the neo-Freudians, we drop the whole theory of infantile
sexuality.* We propose to explore another way. Freud’s theory
of the stages of infantile sexuality (oral, anal, phallic) was for-
mulated very carly in his career, and not reformulated in terms
of his later theory; but developments in his later theory ma-
terially alter the picture.

In the early Three Comtributions to the Theory of Sex
Freud treated the stages of infantile sexuality simply as stages in
the maturation of the sexual instinct, and therefore as stages in
a biological process, having as its natural goal the Oedipal project.
This natural efflorescence of infantile sexuality was viewed as
being subjected to disturbance from the outside when the Oedipal

roject succumbs to the castration complex. The confrontation
of the Oedipal project with the threat of castration was repre-
sented as the fateful collision between the demands of infantile
sexuality and the reality—principle and as the cause of repression.

In Freud’s later discussions, however, infantile sexuality is
seen as disturbed from a very early stage by the relations be-
rween the child and the mother on whom he depends. Freud
had regarded the threat of castration as issuing from the father
figure; he now discovers that the complicated ambivalences
of love and hate which he had envisaged as corrupting the erotic
relation between child and father are anticipated in the relations
of the child to what he called the pre-Oedipal mother, even as
early as the so-called oral stage.’ But then it follows that infan-
tile sexuality is disturbed by instinctual ambivalence from a very

carly stage, and therefore its characteristic manifestations (oral,
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anal, phallic) must be regarded not as creations of Eros alone
but also of Eros’ instinctual antagonist. Freud in his later Writ-,
ings 11}troduces a second new perspective on the disturbance of
mf.antllfa se?(uality, without coherently unifying it with the anal-
ysis of instinctual ambivalence, in his concept of anxiety. Just as
he now sees the castration complex as the climax in a history of
an instinctual ambivalence which goes back to a very earl
stage, $o he also sees the castration complex as the climax in th}é
history of infantile anxiety, going back to the birth-trauma.
The effect of Freud’s new formulations about instinctual
ambn.ralence and anxiety, as he himself saw—without, I think
drawing the full consequences—is to alter decisively tl,le theory
of repr.ession. In Freud’s words, “It was anxiety which produc?;
repression and not, as I formerly believed, repression which
produces anxiety”; * similarly he invokes instinctual ambivalence
as the cause of repression.* The old formula postulates as the
cause of repression the ill-defined “reality-principle.” The new
formul_a shifts the cause of repression from the external world
to _the 1pternal world, and puts the cause of repression inside the
child himself, making repression essentially self-repression.

_ Freud never rewrote the theory of the infantile organiza-
tions of the libido in the light of his later formulations about
instinctual ambivalence and anxiety. But if, as he said, the
theory of repression is the foundation stone of all psychoa;xal -
sis,® .then the new notion of self-repression must be explore}:i
Anxiety and instinctual ambivalence must be explored as the;
cause of. repression. And, in the light of our preceding chap-
ter, anxiety and instinctual ambivalence must be related to
the death instinct. If anxiety and instinctual ambivalence run
throughoyt the entirety of infantile sexuality, then the infantile
organizations of the libido must be seen as infantile sexuality
d‘lsturtfed by the morbidity of the human death instinct. And
since, in Freud’s words, “the ego is the only seat of anxiety,” °
apd likewise of instinctual ambivalence, the infantile organi,za—
tions pf t.he libido are ego organizations and not just libidinal
organizations. Perhaps then we should regard the sexual organi-
zations as the effect on the body of anxiety in the ego. Then
since, as we saw in the last chapter, anxiety is the ego’s in:
capacity to accept death, the sexual organizations were perhaps
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constructed by the ego in its flight from death, and could be
abolished by an ego strong enough to die.

When Freud speaks of instinctual ambivalence in the infant,
he has in mind love and hate; but, as we have seen, his death
instinct must be taken more seriously than he took it, and sys-
tematically applied to the analysis of infancy. In man the dialec-
tical unity between union and separateness, between interde-

endence and independence, between species and individual—
in short, between life and death—is broken. The break occurs
in infancy, and it is the consequence of the institution of the
human family. The institution of the family means the pro-
longed maintenance of human children in a condition of helpless
dependence. Parental care makes childhood a period of privi-
leged freedom from the domination of the reality-principle,
thus permitting and promoting the carly blossoming, in an un-
real atmosphere, of infantile sexuality and the pleasure—principle.
Thus sheltered from reality by parental care, infantile sexuality
—TFros or the life instinct—conceives the dream of narcissistic
omnipotence in a world of love and pleasure.

But if the institution of the family gives the human infant
a subjective experience of freedom unknown to any other spe-
cies of animal, it does so by holding the human infant in condi-
tion of objective dependence on parental care to 2 degree un-
known to any other species of animal. Objective dependence on
parental care creates in the child a passive, dependent need to
be loved, which is just the opposite of his dream of narcissistic
omnipotence. Thus the institution of the family shapes human

desire in two contradictory directions, and it is the dialectic
generated by this contradiction which produces what Freud
calls the conflict of ambivalence.

But the contradiction in the human psyche established by the
family is the contradiction between the life and death instincts
as previously defined. The contradiction between the subjective
dream of loving union with the world and the objective fact of
dependence, with its libidinal correlate the passive need to be
loved, means antagonism in the dialectic of union and separate-
ness, independence and dependence, species and individual—the
dialectic of life and death. The antagonism is generated not by
the intrusion of some new factor, but, as it were, by a hyper-
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trophy of the same instincts which are harmoniously unified at
the biological level. The same instincts which constitute all life
generate also the human family. The parent-child relation,
which is the nucleus of the family, constitutes a new mode of
that interdependent union which is the essence of life, and at
the same time it generates a new mode of individual independ-
ence which is the essence of death. The human family is created
by an intenser mode of love and creates an intenser mode of
death.

The reaction of the human child to the contradictions in his
own psyche developed by his position in the family is anxiety;
and anxiety is both a flight from death and a death experience.
Infantile anxiety has, according to psychoanalysis, 2 long his-
tory reaching as far back as the act of birth. The anxiety of the
infant at birth, when life and death are struggling with each
f)ther, is the model for the syndrome of physical sensations and
innervations which accompany later outbreaks of anxiety. Otto
R.ank went so far as to claim that the traumatic experience of
birth is the cause of neurosis. Freud attributed the peculiar
human capacity for anxiety and neurosis not to the birth trauma,
but to the fact that the child nurtured in the human family
suffers psychic traumas which are for him as traumatic as the
trauma of birth and which therefore re-create the anxiety syn-
drome in situations where it is not biologically functional as it
is at birth.”

The purely biological act of birth, which not only destines
the organism to death but is in itself the death of a fetus as
well as the birth of a baby, is also a biological separation from
the mother conferring biological individuality on the child. The
prototype of psychic traumas, the experience of wanting but
not being able to find the mother, is an experience of psychic
separation, and its anxiety is, in Freud’s own words, “the anxiety
qf separation from the protecting mother.”* And the climac-
tic psychic trauma, castration anxiety, is, according to Freud,
also a fear of separation from the mother, or rather a fear of
losing the instrument for reuniting with a mother-substitute in
the act of copulation.’ Furthermore all these separations are
experienced as a threat of death: again in Freud’s own words,
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what the ego fears in anxiety “is in the nature of an overthrow
or extinction.” *°

Thus Freud’s own analysis of anxiety shows, although Freud
himself never said so, that there is a close and deep connection
between anxiety and the death instinct. Anxiety is a response
to experiences of separateness, individuality, and death. The
human child, which at the mother’s breast experiences a new
and intense mode of union, of living, and of loving, must also
experience a new and intenser mode of separation, individuality,
and death; in the dry language of Freud, a trauma is constituted
when the ego comes into contact with an excessive demand of
its own libido.** In the human family the expansion of Eros
onto 2 new and higher level entails the expansion of death onto
a new and higher level. It is because the child loves the mother
so much that it feels separation from the mother as death. As
a result, birth and death, which at the biological level are ex-
perienced once only, are at the human psychic level experienced
constantly; the child can say with St. Paul, “I die daily.”

One effect of the incapacity to accept separation, individ-
uality, and death is to erotize death—to activate a morbid wish
to die, a wish to regress to the prenatal state before life (and
separation) began, to the mother’s womb, Freud analyzed the
castration complex as the fear of losing the instrument for re-
uniting with (a substitute for) the mother’s womb. The im-
plication is not only that the morbid or regressive death wish
underlies the Oedipal project in infancy, but also that it under-
lies the adult genital arrangements which fall heir to the de-
struction of the Oedipus complex—the human family and the
genital organization of the human body. Hence, as Freud so
often said, in choosing a wife we still seek our mother, and in
the genital act “the vagina comes into the inheritance of the
mother’s womb.” **

Ferenczi, in Thalassa, has amply developed the analysis of
sexual intercourse as an aiming at “the genital re-establishment
of the intra-uterine situation,” without, however, being clear
on the morbidity of this “regressive uterine tendency,” and
therefore, in my opinion, illegitimately projecting the same
tendency onto all organic life, just as Freud did.** In human
beings at any rate, the special concentration of libjido in the
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genital region, in the infantile phallic phase and in the adult
genital organization, is engineered by the regressive death in-
stinct, and represents the residue of the human incapacity to
accept death, separation, and individuality. And in the same
essay Ferenczi, going beyond Freud, showed how the earlier
phases of infantile sexuality, the oral and anal, are also dominated
by the same regressive trend.** The special concentration of
libido in the mouth in earliest infancy, the hypercathexis of
the act of suckling, results from the inability to accept separa-
tion from the mother and is sustained by fantasies of uterine
regression. The anal stage (the most fantastic psychoanalytical
paradox, of which more later) involves symbolic manipulation
of feces as a magic instrument for restoring communion with
the mother. Altogether, therefore, the sexual organizations,
pregenital as well as genital, appear to be constructed by anx-
iety, by the flight from death and the wish to die; the distribu-
tion of libido in a life not at war with death is polymorphous
perversity.

Not only does the incapacity to accept death activate a re-
gressive death wish; it also contaminates Eros and burdens the
projects of infantile narcissism with the flight from death. As a
result of instinctual ambivalence, the history of childhood is
the history of an organism caught in an ever widening sequence
of dualisms which it vainly seeks to overcome, till in the end,
after a final climactic struggle, it acknowledges defeat and ac-
quiesces in its own permanent impairment. In this sequence of
dualisms we can trace the steps by which the death instinct is
transformed into a principle of active negativity.

The first stage, the oral stage, is not simply the stage at
which erotic activity of the mouth at the mother’s breast is the
most important activity; it is also the stage which discovers the
anxiety of wanting, but not being able to find, the mother’s
breast. Therefore, says Freud, it is the stage which discovers
the dualism of subject and object.”® It is the stage at which the
child formulates the grandiose project of the pure pleasure-ego,
the dream of union with the world in love and pleasure. But the
construction of the pure pleasure-ego is achieved by inaugurat-
ing the first repression, which takes the form of repudiating
the external world and projecting out into the repudiated ex-
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ternal world anything painfuli—that is to say, denying 1t§ e>;1(s)§z
ence.’* Thus the first affirmation (the pure plgasurc~eg npis )a
ect) is accompanied by the first negation. This S_engailg S
prototype of repression; butf negation is also, accordt ﬁ? g
(and Hegel), 2 manifestation of the death nstnc :u'ation bis
stage, then, the incapacity of the. €go to accept sepa Rton &=
sults in a transformation of tl}e instinctual force wc;x.Ch gse o
separation and individual life into 2 ynental force w ::;it A}; p
rates the ego from reality, den1c§ r.ea_hty, r{ipressefs lre‘i y.‘mion
the effect is to burden the narcissistic project of loving i
with the world with the unreal project 9f becomllng on selt
one’s whole world (the solipsism to which the philosop
regljlerfs%‘.reud’s second stage, th.e anal stage, tl‘le' duahsc,lm of.sib»
ject and object is transformed into that of activity an pﬁsswm}.f:
Infantile narcissism carries on from the previous stage the S ils
ect of denying its own dcpend_encc, but now exp(elnfl?e(; esfore
dependence on the plane of action, as pass%vny,ban therclore
asserts its independence by. lfcbcllloqs action, by “sle\I owglet’s
transform passivity into activity, as 1 the E%?g”w
play that I am the mother anq you are the child. N
But this obsessional commitment to transfor-m paismty ©
activity is aggressiveness. Freud always recogglzled hﬁ;ﬁﬁ)
siveness originated at this stage (hence t.hc la 16" ana ! thé
He comes close to recognizing tha.t it is at this sj,:‘tag?1 ytro-
¢ransformation of passivity into activity, that the fate 11(11 ex iy
version of the death instinct outward onto _the ];x{or 1m by
form of aggression takes place.” At this po§n§ ; 1052 Enf)r Ogm
the project of becoming both mother and child, in flig  from
death transforms death, already tran.sforme.d. into a prle SSign
of negation, into a principle of negative actn‘r;ty or ?Sgiitacheci
(This stage in the development of the infantle eg}cl) i e
to the anal region, because, as we §hall see later, the p ieaﬁt
becoming both mother and child is carried out gf)lt 1{)12186 A gré
but in fantasy: the fantasies must have some bo i, y i::au
attach themselves to a part of the body which can he ma;fg) ¥s
fantastically, manipulated as a’fantastlc double (1)f the s;: e
In the final phallic or Oeflxpal phase, the pof arity olinit an}é
and passivity is transformed into the polarity of masculinity
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its opposite, castration.? Here infantile narcissism carries over
from the preceding stage the rebellion against passivity, but it
experiences that passivity on the plane of biological reproduc-
tion, as the fact of having been born from the mother. Hence
it seeks to transform passivity into activity with the Oedipal
project of having a child by the mother; that is to say, by be-
coming father of oneself. Since Freud himself did not always
stick to this interpretation of the Oedipus complex, we quote
Freud: “All the instincts, the loving, the grateful, the sensual
the defiant, the self-assertive and independent—all are gratiﬁecl
in the wish to be the father of himself.” **

The Oedipal project is not, as Freud’s carlier formulations
suggest, a natural love of the mother, but as his later writings
recognize, a product of the conflict of ambivalence and an at-
tempt to overcome that conflict by narcissistic inflation.”® The
essence of the Oedipal complex is the project of becoming God
~in Spinoza’s formula, causa sui; in Sartre’s, étre-en-soi-pour-
soi. By the same token, it plainly exhibits infantile narcissism
peryerted by the flight from death. At this stage (and in adult
genital organization) masculinity is equated with activity; the
fantasy of becoming father of oneself is attached to the penis
thus establishing a concentration of mnarcissistic libido in thé
genipal.” There it remains, even after the destruction of the
Oedipus complex, burdening with fantasies of possession not
only the sexual relations of men to women, but also the relations
of fathers to sons: sons, as the father’s heirs, perpetuate the
fathe.:r.'To quote Freud, “At the weakest point of all in the
naroxsmstic position, the immortality of the ego, security is
achieved by fleeing to the child. Parental love is nothing but
parental narcissism born again.” ** Thus again it appears that
the sexual organizations, pregenital and genital, do not corre-
spond to the natural distribution of Eros in the human body:
they represent a hypercathexis, a supercharge, of particular
bodily functions and zones, a hypercathexis induced by the
fantasies of human narcissism in flight from death.

All the problems of infantile sexuality come to a head in
the. castration complex, which is the link between infantile sex-
uality and adult behavior. According to the Freudian formula
the Oedipus complex, and with it the whole of infantile scxual—,
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ity, succumbs to the castration complex. Through the castration
complex infantile sexuality becomnes transformed into normal
adult sexuality; it is therefore the key to the psychology of
adult genital sexuality and more generally the psychology of
the two sexes. At the same time the castration complex estab-
lishes that reservoir of sexual energy which cannot achieve ex-
pression in normal adult sexual activity, and which, through
sublimation, creates culture. And finally, it is the mechanism
which transforms the infant’s dependent love of his parents into
the adult’s dependent love of social, religious, and moral au-
thority. In general, inasmuch as neurosis is caused by the repres-
sion of infantile sexuality, the castration complex is the key to
the human neurosis. '

How far psychoanalysis is from being a finished system is
nowhere better illustrated than in the theory of the castration
complex. Freud moved ever forward, introducing modifications
in line with his later discoveries of anxiety, instinctual ambiva-
Jence, and the pre—Oedipal mother, without, however, recon-
sidering the whole, and without abandoning earlier formulations
inconsistent with the later; but Freud at least knew he had not
found an adequate solution. The Epigoni, when they do not
abandon the problem altogether, attempt to combine Freud,
early and late, into a closed system, with results which the pub-
lic has rightly chosen to ignore. A reformulation is needed, 2
reformulation which takes account of the forward movement
in Freud’s thought.

One of the relics of Freud’s earlier theories, not consistently
abandoned in his later formulations and still littering the text-
book expositions of psychoanalysis, is the notion that the essence
of the phallic stage of infantile sexuality is masturbation, and
the essence of the castration complex is the repression of mas-
turbation by the parental (usually paternal) threat to punish
by castration. Also connected here is the explanation of penis-
envy in women (a theorem inseparable from the castration
complex) as due to the little girl’s apprehension that the female
clitoris is inferior to the male penis for purposes of masturbation.

In so far as psychoanalysts talk this way, they justify the
quite widespread illusion that if parents would only abstain
from repressing masturbation, at least by threats of castration,
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the children would grow up unscathed by the castration com-
plex. There is similarly a search, involving also the psycho-
anqlxtlcally 'minded anthropologists, for the right kind of toilet
training, as if parental behavior were the cause of anal traumata
and subsequent anal character. This whole notion is structured
a'long the lines of Freud’s early theory. Its fundamental assump-
tions are, first, that what is repressed is autoerotic bodily organ
pleasure; and second, that repression intervenes from outside.
But .the concentration of libido in the genital is not a simple
mamfestation of organ pleasure, but is constructed by the re-
gressive fantasies of infantile narcissism distorted by the flight
from death—that is to say, the Oedipal project.

The whole notion is overthrown by Freud’s own formula
thatﬁ “rpasturbation is only the discharge in the genital of the
excitation belonging to the [Oedipus] complex.” * The Oedipal
project, as we saw, is the quest to conquer death by becoming
father of oneself. It never made sense to suppose that the aban-
donment of a piece of organ pleasure should be such a trauma
and lead to such far-reaching consequences as postulated by
the castration complex; but what the castration complex shat-
ters is the infantile solution to the problem of death. Since, as
we have seen, the human family must produce a human Cl,]ﬂd
%ncfapal')le of accepting death, it follows that the Oedipal project
is inevitably self-generated in the child and is directed against
the parents, irrespective of how the parents behave. Hence
Freud. recognized that there is no way for parents, either lenient
or strict, to avoid provoking infantile aggressiveness. Hence in
a sublime formula he says, “It is not really a decisive matter
whether one has killed one’s father or abstained from the deed;
one must feel guilty in either case, for guilt is the expressiori
of the conflict of ambivalence, the eternal struggle between Eros
and the destructive or death instinct.” ¢

The same applies, wzutatis mutandis, to the anal phase; to
state it paradoxically, children toilet train themselves. Psyc,ho-
analysis must always take the position that the Child is Father
to the Man. Freud said, but did not always abide by his dictum
that “analytic experience has convinced us of the complete’
truth of the common assertion that the child is psychologically
father of the man.”?* The origin of the adult promotli)on of
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toilet training lies in an infantile predisposition. Infantile anality
is not anal erotism or “playing with feces”; it is not a sim-
ple manifestation of the erotic search for organ pleasure and
play, rudely repressed by parental toilet training from the out-
side. It is an ambivalent mixture of Eros and death, involving
attachment to the anal zone of regressive fantasies of union with
the mother and narcissistic fantasies of being both Self and
Other; hence the “playing with feces” contains its own internal
drive to master and control them.

Not only does Freud’s early theory assume that what 1s
repressed is simply Eros (or play); it also assumes that repres-
sion comes from the outside—from the threatening father in
the castration complex, from the toilet-training parents in the
analogous anal trauma. But the tendency of Freud’s later theory
is toward a conception of repression as essentially self-repres-
sion, the inevitable result of the anxiety and instinctual ambiva-
lence inside the child himself. In the new perspective, the cas-
tration complex is the climax in the long history of ambivalence
in the relations between the child and the mother, and it repre-
sents a definitive victory for the aggressive component over the
love component. This perspective is tentatively reached by
Freud himself in one of his later writings:

One might even believe that this first love relation of the
child is doomed to extinction for the very reason that it is the
first, for these early object—cathexes are always ambivalent to
a very high degree; alongside of the child’s intense love there
is always a strong aggressive tendency present, and the more
passionately a child loves an object, the more sensitive it will
be to disappointments and frustrations. In the end, the love is
bound to capitulate to the accumulated hostility.?®

Similarly, in the toilet-training analogy, as Abraham pointed
out,® the disgust at feces emerges in the child not because he
assimilates parental indoctrination, but for internal reasons.
Before going on to the narcissistic project of the anal phase
(symbolic retention, mastery, possession of the world), the in-
fantile ego turns against the narcissistic project of the oral phase
(symbolic incorporation, swallowing of the world).

But if the castration complex is the climax to the long his-
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tory of instinctual ambivalence, it must be the climax to the
long history of the child’s relation to his mother; and then the
role .of the father must be quite secondary. In t’he later phase
of his theory, and in the study of the psychology of women
Freud .uncovered a deeper layer underlying the Oedipus anci
castration complexes, the core of which consists in the attach-
ment to what .Freud calls the- pre-Oedipal mother. It came to
him as a surprise, he says, comparable to the effect in another
field of the discovery of Minoan-Mycenaean civilization behind
.that of Greece.*® The pre-Oedipal mother is the mother who
in consequence of the biological basis of the family, must be:
come tho whole world of the child. ,

‘ In this general sense, of course, Freud knew all about the
primal or pre-Oedipal mother from the very start of his career
Wh_at !1e discovered only late in his career was the necessit :
of linking his analysis of the Oedipus and castration complexe};
to the notion of the primal mother—that is to say, the necessity
of apprehending the Oedipal relation to the father as a super-
structure on top of a substructure of Oedipal relations to the
mothex:. The new point of view revealed that the Oedipus and
castration complexes can be generated in principle without an
reference to the father-figure. The analysis of the little il}';
showed ti}at her relations with her mother, by the principlegof
transforming passivity into activity, generated the desire to get
tho mother with child.” Freud calls this project of having a
child by the mother pre-Oedipal; but the Oedipal intent is
plain: what Freud means by calling it pre-Oedipal is that the
project dates to the period before the girl turns to her father

It is therefore an integral part of Freud’s psychology oé
women to suppose that the girl conceives the Oedipal project
without reference to the father-figure. And in the same con-
text, F reud. describes the castration complex in girls as a re-
Volsmn against the mother induced by the discovery of sexual
d1ﬁ'erent1_at10n, a revulsion against the fact that she is born a
woman, i.e., of the same sex as her mother.** Thus, at least for
the girl, the castration complex revolves around the relation to
the mother, and needs no father; in the Freudian psychology
of women the girl turns to the father only after and as a result
of the castration complex. And furthermore it becomes clear
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that the preformed preference for masculinity which the whole
theory of the castration complex (and penis-envy in women)
assumes represents a continuance of the Oedipal causa sui proj-
ect. The revolt against biological dependence on the mother
is transposed, by collision with the fact of sexual differen-
tiation, into the desire to be of the opposite sex to the mother.

And what about the boy? Contrary to the usual opinion,
Freud’s psychology of women is more mature than his psy-
chology of men, because it belongs entirely to his later phase.
He himself recognized the need for a comprehensive re-exam-
ination of the male castration complex in the light of the pre-
Oedipus phase.” Actually, however, Freud’s revisions of his
own formulations show him steadily moving toward the posi-
tion that the male castration complex can be generated in prin-
ciple without reference to a father-figure. The first step in this
direction was made when Freud saw that the motive power
which generated the castration complex was not the father’s
threat to castrate but the discovery of the sexual organs of the
female sex (as in the case of the girl, the castration complex
is the reaction to the recognition of the fact of sexual differen-
tiation). He took the next step when he recognized that the
discovery of sexual differentiation becomes a traumatic crisis
only when the mother is seen in this light. In earlier writings
he had spoken of the castration complex being activated by the
apprchension of sexual differentiation in relation to a brother
or sister. The final step was to sce that the essence of the cas-
tration complex was to perceive, not the image of the castrating
father, but the image of the castrated mother: in Freud’s blunt
style, the perception of the mother’s genitals as devoid of a
penis.*

Confrontation with the fact of sexual differentiation, for
boys as well as girls, transposes the opposition to the mother
into a preference for the sex opposite to the mother’s, a prefer-
ence for masculinity in terms of which the opposite of mascu-
linity is castration. Thus the apprehension of the mother in
terms of sexual differentiation, as castrated, automatically and
without any reference to 2 father-figure, turns both boy and
girl away from the mother and generates horror, terror, con-
tempt.** Freud explicitly derives from this horror not only the
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male contempt for women as the inferior sex and the penis-envy
of women, but also the horror of incest which Freud always
regarded as the primal taboo, the fundamental moral law, and
w!lich he always connected with the first formation of the,con-
science or super-ego.

. A transitional stage in Freud’s evolution in this direction is
his theory in T'he Ego and the 1d (1923) of the twofold nature
of tbe Oedipus complex, in which he recognizes that all the
ambivalent relations toward the father, which he had postulated
to be the origin of the super-ego, can also develop in relation
to the mot.her.36 We may therefore conclude that in principle
the castration complex and all the far-reaching consequences
attnt?uted to it by psychoanalysis rest ultimately on the child’s
relgtlon to the mother. And, of course, the child’s peculiar re-
'ictlon to the fact of sexual differentiation from the mother—

horr.or at the mutilated creature”—which is the castration com-
p!ex, is his own invention; it is a tissue of fantasy inseparable from
his own fantastic project of becoming father of himself (and
as fantasy, only remotely connected with actual sight of thé
female genitalia). Hence, just as you are bound to feel guilty
.wh-ether you have killed your father or not, so Freud says that
it is not primarily a question of whether castration is really
performefi; what is important is that the boy believes in it.*"

In spite of his discovery of the pre-Oedipal or primal
mother, Freud returns in Group Psychology and Analysis of
the Ego (1921), and in Moses and Monotheism (1937), to what
h.e calls his scientific myth of the Primal Father who ,castrated
his sons; and since in these same writings he stresses the impor-
tance of the phylogenetic or archaic heritage in the formation
of the individual neurosis, he is, I think, involved in formal
self—'contradiction, the explanation of which may lie in his own
Oefilpus complex. What the myth of the Primal Father amounts
to is postulation of male superiority and aggressiveness as an
immutable fact of nature (the Primal Father, while the cause
qf culture, is in the state of nature) and the use of this assump-
tion to explain the psychology of the human family.

But' even granting that male superiority and aggressiveness
are universal facts, the question is: Why are they facts? Since
the Freudian anthropology is basically a deduction from psy-
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choanalysis, it cannot legitimately be invoked to cover a gap
in psychoanalysis itself. If the burden of proof rests on the
Freudian anthropology, then the whole notion of the castration
complex is open to all the attacks which have been directed
against the Freudian anthropology. We are left free to argue,
for example, that the castration complex is not a universal phe-
nomenon but exists only in patriarchal cultures. If the invoca-
tion of anthropology is not allowed, Freud fails to give an ex-
planation of what has to be explained.

To explain the child’s equation of active aggressiveness with
the male sex by reference to the brute external fact that the
father is the aggressively dominant factor in the family is to
assume as given precisely what has to be explained. Psycho-
analysis must derive adult male aggression from childhood.
Here, and everywhere, psychoanalysis must take the paradoxi-
cal position that the Child is Father to the Man; that Primal
Father was once a boy, and, if there is anything to psycho-
analysis, owes his disposition to his boyhood. A crucial issue in
methodology is involved. In the myth of the Primal Father
Freud abandons psychological explanation and invokes the
category of brute natural force to cover the gap. In the state
of nature, force is supreme, and the human family is constituted
by the monopoly of force in the hands of the Primal Father,
who monopolizes the women and castrates the sons when they
threaten his monopoly.

Freud thus is pushed back to the position of Hegel and
Nietzsche. Hegel assumed the antinomy of Master and Slave as
given by nature; and Nietzsche, offering, like Freud, an explana-
tion of guilt as internalized aggression, invoked the sudden ap-
pearance of a “master race” to establish repression and the state,
and thus cause the internalization of aggressiveness.™ It is true
that Freud goes beyond Nietzsche and Hegel by attributing the
internalization of aggressiveness, and indeed the whole human
propensity to aggression, to the institution of the human family;
for whereas neither the state nor the antinomy of Master and
Slave can be granted to be given by nature, the institution of

the family can. Freud reaches down to the level where social
and natural institutions are truly joined, and opens up the ques-
tion of how the psychic dynamism inherent in the human fam-
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ily might, in the fullness of time, produce the antinomy between
Master and Slave and the institution of the state. On the other
han.dZ Freud carried into his analysis of the family the presup-
position that the antinomy of Master and Slave is given by na-
ture. Freud’s primal despotic father simply transposes into the
far'mly, and assumes as given the domination which Hegel and
Nietzsche conceived in terms of the state.

The proper starting point for a Freudian anthropology is
Fhe pre-Oedipal mother. What is given by nature, in the famil
is the dependence of the child on the mother. Male dominatio}ll
must be grasped as a secondary formation, the product of the
child’s revolt against the primal mother, bequeathed to adult-
hood and culture by the castration complex. Freudian anthro-
pology must therefore turn from Freud’s preoccupation with
patriarchal monotheism; it must take out of the hands of Jungian
Sohwd’?'merei the exploitation of Bachofen’s great discovery of
the religion of the Great Mother, a substratum underlying the
religion of the Father—the anthropological analogue to Freud’s
discovery of the Oedipal mother underlying the Oedipal father
and comparable, like Freud’s, to the discovery of Minoanz
Mycenacan civilization underlying Greek civilization.

Starting from this basis, a Freudian anthropology would
have to Work out a theory of the dynamic interrelations be-
tween family structure, religion, and material culture (sub-
ln.natlon)-a theory which would have to solve a number of
still unsolved problems. It is, for example, by no means obvious
that., as assumed by Bachofen (and following Bachofen, such
unhk'ely bedfellows as the Marxists and Robert Grav,es) a
matriarchal religion presupposes a matriarchal family. Acco,rd-
ing to. psychoanalytical theory, fantasy is not so crassly tied
to reality. What does seem certain is that, as Freud divined and
the. antl}ropologists are coming to see, the incest taboo is the
mainspring of the dynamic in archaic kinship systems; that the
incest Faboo is directed against the mother; and that t’he incest
taboo is not to be explained sociologically, by the abstract need
for social organization, but by the psychology of guilt and the
castration complex. It is not sufficient to say (as anthropologists
are now willing to say) that the incest taboo is the foundation
of familial organization. We must return to Freud and say that
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incest guilt (the Oedipal project) created the incest taboo. And
if the incest taboo involves a preference for masculinity so
strong as to see femininity as castration, it would seem likely
that a tendency toward patriarchy is intrinsic to the human
family.

According to basic psychoanalytic theory, the castration
complex establishes the peculiar capacity of human bodies to
devise nonbodily activities (sublimations) and the peculiar ca-
pacity of the human self for self-denial (the super-ego). We
can begin, I think, to make sense of these paradoxes if we think
of the Oedipal project as the causa sui (father-of-oneself) proj-
ect, and therefore in essence a revolt against death generally,
and speciﬁcally against the biological principle separating
mother and child. The castration complex is the consequence
of the collision between this project and the perception of the
fact of sexual differentiation separating mother and son. The
whole question is: What happens to the Oedipal project when
it collides with the castration complex? There is a strange con-
tradiction in Freud here. In spite of a lifetime of insisting that
the Oedipus complex was the answer to the riddle of the Sphinx
and the clue to all neurosis, in an essay entitled “The Passing
of the Oedipus—Complex” (1924), he says that the effect of the
castration complex on the Oedipus “is more than a repression;
when carried out in the ideal way it is equivalent to a destruc-
tion and abrogation of the complex”; in the New Introductory
Lectures he repeats that “n the most normal cases” the com-
plex is “entirely destroyed.” *°

Freud never elucidated these formulae, and he did not cease
to describe the all-pervasive effects of the Oedipus complex,
not only in neurotics but also in the normal psychology of the
two sexes. Apparently his final position is that the Oedipus com-

lex both is and is not retained. Let us attempt to elucidate. The
adult flight from death—the immortality promised in all reli-
gions, the immortality of familial corporations, the immortality
of cultural achievements—perpetuates the Oedipal project of
becoming father of oneself: adult sublimation continues the
Oedipal project. On the other hand, the confrontation with the
fact of sexual differentiation from the mother destroys the
bodily-sexual character of the infantile Oedipal project. Hence
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the outcome is the etherealization—in Freud’s terminolo de-
sexpahganon——of the Oedipal project: all sublimations areig z:esex-
ualizations. Thus man acquires a soul distinct from his bod
and a‘superorganic culture which perpetuates the revolt a ain}s’;
organic dependence on the mother. The soul and the S%l ef—
organic culture perpetuate both the Oedipal causa sui roi')ect
and th:elt horror of biological fact which is the essence Pof }the
castration complex.

Man acquires a soul, but remains only a body. What corre-
sponds to the soul in the body is that concentration of libido in
the genital which is genital organization. In the Oedipal or
phallic phase the morbid death wish and the flight frompdeath
have fused with and distorted infantile narcissism so as to pro-
duce a concentration of libido in the genital, attaching to it
fantasies of reunion with the mother. The castration complex
puts an end to the possibility of bodily fulfillment but doespnot
put an CI.ld to the fantasies. In the words of one of Freud’s last
formu'latlons: “As a result of the threat he has given up mas-
Furbfltlon, but not the activities of his imagination acconllj any-
ing it. . . . Derivatives and modified products of these pe‘ar%’
masturbatory phantasies usually make their way into his late};
ego, and play a part in the formation of his character.” *

Thus the Oedipus complex both survives and is destroyed
The outcome is the desexualized penis, that is to say, a };nis.
burdened by Oedipal fantasies denied bodily fulﬁlh,nenf In
the essay on “The Passing of the Oedipus-Complex” Freud has
a formulation that can hardly be improved: “The libidinal
Frends belonging to the Oedipus-complex are in part desexual-
ized and sublimated . . . in part they are inhibited in their aim
and changed into affectionate feelings. The whole process, on
the one ha:nd, preserves the genital organ, wards off the dar,l er
of lo§1ng it; on the other hand, it paralyses it, takes awa gits
fun‘ctlo.n from it.” ** And just as the genital and pregenitaf or-
ganizations distort the body of infantile narcissism, so they rep-
resent distortions of the ego. The natural functio’n of th}er e l())
?s Freud says ix} The Ego and the 1d, is to be the sensitive sﬁri
ace of the entire 1_)ody; but the survival of causa sui fantasies
atFached to the genital establishes in the unconscious, as Ferenczi

said, the phallus as a miniature of the total ego.** ,
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The inevitable legacy of the Oedipal project is the radi-
cal deformation of the human ego and the human body. The
castration complex finally enforces the separation of the child’s
body from the mother’s body, but traumatically, so that indi-
viduality, a true synthesis of Eros and Death, is never attained.
Human narcissism, still burdened with the causa sui project,
still seeks an unreal independence and thus gets morbidly in-
voluted. The castration complex establishes as absolute the dual-
ism of the self and the other, the dualism which infantile nar-
cissism had sought to overcome. The child has to make a choice
between love of self and love of the other: according to Freud,
the boy’s self-love or narcissism turns him away from his
mother.*® But the self so loved is fraudulent: self-love replaces
parental love, but, according to Freud, only at the cost of
splitting the ego into parent and child.** Through the institution
of the super-ego the parents are internalized and man finally
succeeds in becoming father of himself, but at the cost of be-
coming his own child and keeping his ego infantile.

At the same time human aggression, inseparable from the
causa sui project, is likewise internalized, not only in the mu-
tual warfare between ego and super-ego, which must perpetuate
the war between parent and child, but also in that general war
between the ego and the body which is repression and which
sustains the desexualization of the Oedipal project. The morbid
death instinct, already transformed into a principle of denial,
blossoms after the castration complex into a principle of self-
denial and denial of one’s own body. Involuted Eros and in-
voluted aggression constitute the “gutonomous self” or what

passes for individuality in the human species. “The process of
individualization,” says Roheim, “is naturally built up by or
based on hostile trends directed against the mother. . . . How-
ever, just because of the dual-unity matrix from which the dif-
ferentiation takes its starting point, these aggressions are fol-
lowed by guilt, by reparations, or reidentification and then
again by renewed aggression.” 4

Once again it appears that psychoanalysis’ closest allies are
in the religious tradition. The same harsh judgment on human
individuality is contained in the doctrine of original sin.
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Boehme, the most psychoanalytical of theologians, develops the
doctrine that the primal sin is selfishness, or 2 vain project of
the part to become independent of the totality conceived as
a mother-principle, in words which can stand beside Freud’s:

Every will which enters into self-hood and seeks the ground
of its life-form (sc. in itself) breaks itself off from the mystery
and enters into a capriciousness. It cannot do otherwise for its
fellow members stir up dying and death. It lies, and denies union
with the Will of God and sets self-hood in its place, so that it
goes out from unity into a desire for self. If it knew that all
things have brought it forth and are its mothers, and if it did
not hold its mother’s substance for its own, but in common, then
greed, envy, strife and a contrary will would not arise,*®

According to Bochme, this fall into selfhood, Adam’s fall,
is a fall from eternity into time, and therefore the beginning
of human history; it is also the moment when Adam ceased to
play and started to work. In F reudian terminology, the castra-
tion complex represses infantile sexuality and inaugurates sub-
limation.

The special contribution of psychoanalysis is to trace reli-
gious and philosophic problems to their roots in the concrete
human body. The central paradox in the theory of the cas-
tration complex is that confrontation with the fact of sexual
differentiation produces in the child and bequeaths to the un-
conscious of the adult the image of the female as the castrated
sex. One of the advantages of eliminating the threatening father
from the theoretical picture is that it makes clear that there is
no way of keeping the castration complex for the psychology
of males without admitting at the same time the theorem which
appears to have raised much stiffer opposition, penis-envy in
women. Critics have accused Freud of accepting as inevitable
and natural nineteenth-century notions of male superiority, and
are afraid of any implication that women are by nature and by
biology the inferior sex. It is true that Freud confuses the issue
by sometimes assuming male social domination as given eter-
nally by nature, and by sometimes attempting to derive penis-
envy from the organic biological inferiority of the clitoris to
the penis. The assumption of male domination suggests that
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enis-envy is not absolute or upive‘rsal, and merely expresses
female revolt against social domination by the male; the com-

arison of the clitoris with the penis on the .other‘ hand does
make the inferiority of women absolute and bxologlcgl.

Freud’s unsatisfactory oscillation !)etween a social and a
biological determinism is transcended if we follow Freud (not
the critics) to the concept of the primal mother and t'he inevi-
table and universal consequences of beix‘lg a human (.:hlld in the
human family. The origin of the c?\stratlf)n compl‘ex in men a;ld
penis-envy in women lies neithe.r in society nor in biology d.ut
in the secret projects of infantile sexuahty.,The .neo—F'reu ian
critics say, on the one hand, that “Freﬁld s l?asm attltpde . ;s
patriarchal,” and, on the other, that he “explains psychic (.11 -
ferences between the two sexes as the result .of anatomlcz}l
differences.” ©* But the real point of t.he Freudla_n paradox 1
that, despite the social order and despite anz.ltomlcal' fact, the
immortal wish of both sexes is the same. Penis-envy 1n women
is the residue of the causa sui project in womer, corresponding
to the phallic ego in men. As long as n?ankmd fmd culture ‘3}1;6
in flight from death, so long will penis fantasies confuse the
erotic, familial, and social life of women, as they do for men.

What underlies both penis-envy in women a{ld the castra-
tion complex in men is the immortal allegm.lc«? in the uncon-
scious of both sexes to that flagrant contradiction of both the
social order and the anatomical facts~—vs{hat Freud calls the bi-
sexuality of childhood. Infa.nt'%le. sexuality (before the castra-
tion complex), just because it is infantile, r{lust be stually un-
differentiated; and since the structure of {nfancy is the same
for both sexes, the basic demands of the libido are t.he same for
both sexes.*® Hence it is part of Freud’s 1ater.posmon to Stress
the bisexual character of the Oedipal project itself:

Closer study usually disclose's. the more C(?mplete Qe(;hpus—
complex, which is twofold, positive anq negative, an.d is due to
the bisexuality originally pre§ent in ch{ldren: that is to i‘ay131 a
boy has not merely an ambivalent attitude t‘:oward his father
and an affectionate object-relation toward his ‘mother, but at
the same time he also behaves like a girl and displays an affec-
tionate feminine attitude to his father and a corresponding hos-
tility and jealousy toward his mother.*®
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H_ence, measured by the standard of the unconscious and
of childhood, the sexual differentiation of the adult libido, as
pre§upposed in genital organization and the human family——rr,xas—
culine aggressiveness and feminine passivity—is a loss of sexual
completeness; hence the fact of sexual differentiation is re-
garded. with horror. In each sex, says Freud, it is the attitude
belonging to the opposite sex which succumbs to repression.
In each sex the unconscious does not accept the repression but
wants to recover the bisexuality of childhood. Corresponding
to penis-envy in women, there is in men “a struggle against
their passive or feminine attitude toward other men.” * In his
last clinical essay Freud pointed to this fundamental rejection
of sexual differentiation as the deepest and most stubborn cause
of' the neurotic conflict between the libido and reality: ** and
with Freud’s view of genital organization as a biological datum,
it follows that neurosis is incurable. ’

Even if we take the position that genital organization is a
formation of the ego not yet strong enough to die, the conflict
betw?en the libido and all forms of culture recorded in history
remains. For if mankind is unalterably, in the unconscious, in
revglt against sexual differentiation and genital organizat;on
genital organization and the castration complex have been th(;
psychosomatic base for all known forms of the human family.
In postulating a deep conflict between the erotic aspirations of
mankind and the institution of the family, psychoanalysis con-
nects again with the religious tradition. According to a Bible
text _which mystical theologians love to elaborate, and also ac-
cording to the myths of very primitive peoples,” in heaven
none marry and none are given in marriage; and yet in heaven
all for the first time truly love.

At the decpest level the androgynous or hermaphroditic
ideal of the unconscious reflects the aspiration of the human
body to overcome the dualisms which are its neurosis, ulti-
mately to reunify Eros and the death instinct. The dualism of
masculine-feminine is merely the transposition into genital terms
of the dualism of activity and passivity; and activity and passiv-
ity represent unstable fusions of Eros and Death at war with
each other. Thus Freud identifies masculinity with aggressive-
ness and femininity with masochism.*® In Freud’s earlier writ-
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ings, before he discovered the bisexual disposition in the Oedi-
pus complex, and in line with his early notion that love is essen-
tially possessive (“object-choice”), the libido is assumed to be
essentially active and masculine. In his later writings the libido
is viewed as essentially bisexual, “a single libido, though its aims,
i, its modes of gratification, are both active and passive.” *
But activity and passivity are also derivatives of the death in-
stinct. Thus Eros contains in itself the possibility of reunifica-
tion with its instinctual opposite, and it strives toward that goal.
Freud, in Beyond the Pleasure Principle, used the myth of the
formation of mankind by bisection of an originally bisexual
creature to suggest that Eros, in seeking ever wider unification,
might be seeking to reinstate a lost condition of primal unity.*
But with his view of the instincts as a radically discrete pair,
he could envisage this primal unity only as a primal conglomer-
ate of all life before it was shattered by the intrusion of some
separating force. In a more dialectical view, the primal unity
Fros seeks to reinstate is its unity with its own opposite, the
death instinct.

As Freud’s exploitation of the myth of the primal hermaph-
rodite or androgyne shows, psychoanalysis, interpreted as a
phenomenon in the history of human thought, is only an inter-
pretation of the dreams of mysticism. In the West, cabalistic
mysticism has interpreted Genesis 1:27—“God created man in
his own image . . . male and female created he them”—as im-
plying the androgynous nature of God and of human perfec-
tion before the Fall.*® From cabalism this notion passed into the
Christian mysticism of Bochme, where it is fused with the Pau-
line mysticism of Galatians 3:28—“There can be no male and
female; for ye are all one man in Christ Jesus.” * In neglecting
Boehme, or this side of Boehme, later Protestantism only keeps
its head in the sand; for, as Berdyaev writes:

The great anthropological myth which alone can be the basis
of an anthropological metaphysic is the myth about the andro-
gyme. . . . According to his Idea, to God’s conception of him,
man is a complete, masculinely feminine being, solar and tel-
luric, logoic and cosmic at the same time. . . . Original sin is
connected in the first instance with division into two sexes and the
Fall of the androgyne, i.., of man as 2 complete being.*®
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In the East, Taoist mysticism, as Needham shows, seeks to
recover the androgynous self: one of the famous texts of the
Tao Te Ching says:

He who knows the male, yet cleaves to what is female
Becomes like a ravine, receiving all things under heaven
(Thence) the eternal virtue never leaks away.

This is returning to the state of infancy.®

And since poetry, as well as psychoanalysis, is the modern
heir of the mystical tradition, the hermaphroditic ideal is cen-
tral, for example, in the message of Rilke. In Letters to 2 Young
Poet he writes: “And perhaps the sexes are more related than
we think, and the great renewal of the world will perhaps con-
sist in this, that man and maid, freed from all false feeling and
aversion, will seek each other not as opposites, but as brother
and sister, as neighbours, and will come together as huwian
beings.” But deeper. than the problem of the relation between
the sexes is the problem of the reunification of the sexes in the
self. In Rilke as artist, according to his friend Lou Andreas
Salome, “both sexes unite into an entity.” And Rilke, in his call
to God to perfect him as an artist, calls on God to make him
a hermaphrodite:

Mach Einen herrlich, Herr, mach Einen gross,
bau seinem Leben einen schénen Schooss,
und seine Scham errichte wie ein Tor
in einem blonden Wald von jungen Haaren.®

|

Part Four
SUBLIMATION

The link between psychoanalysis and the science of buman
culture is the concept of sublimation. If psychoanalysis is right,
virtually the totality of what antbropologists call culture con-
sists of sublimations. Freud not only regards “higher. mental
operations, scientific, artistic, ideological activities” as sublima-
tions of sexual emergy, but also the less bigh but more funda-
mental cultural activity of work. The emotional ties which
bind the individual members of a particular culture into a unity,
as well as individual and social character structures, are also said
to be effects of sublimation. And yet the theory of sublimation
is far from clear. This strategic concept reflects all the ambigui-
ties in the relation between psychoanalysis and society.
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