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Abstract

This PhD by Published Work reflects the original contribution made to understanding how the
presence of contra-sexual influences in the human psyche may impact on intra-psychic process, as
well as interpersonal relationships, between men and women. The thesis also sets out implications
for understanding wider social patterns in gender relations, in particular in the home, in schools, in
the field of learning difficulties, and with respect to human relating to landscape. These areas reflect
the research and discussion found across the range of published works. The thesis explicates the
central theoretical basis for combining Jung’s initial contra-sexual formula with Freud’s energic
emphasis on the life and death instincts, set in the context of relevant literature on archetypal,
psychoanalytic, social-constructivist, feminist, and other relevant perspectives, before mapping out
how the approach proposed may be usefully applied to understanding gender relations in the

contexts stated above.
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Chapter 1: Introduction

This thesis will set out the thinking that informs a theoretical model (see Diagram 1, p26) which
builds on my published works. It proposes an updated and original way of making sense of how
contra-sexual influences may operate in the human psyche, where ‘contra-sexual’ is taken to refer in
a broad sense to Jung’s notion (Jung, 1951a: 13-15) of the presence in psyche of something
‘opposite’ or ‘other’ to the predominant bodily sexed ascription of the individual (i.e. the feminine in
men, and the masculine in women — anima and animus respectively). This presence is seen as
archetypal, where this refers to ubiquitous instinctual patterns which also provide ‘... necessary links
with creative possibilities’ (Samuels et.al.,1986: 23). In this thesis | consider how this elusive and
subtle presence may get constellated as heterosexual phenomena, and in turn influence relations
between men and women. It also considers how this constellation, taken with historical and social
influences, can combine to create problematic dynamics in heterosexual relations, for example

around the role of men in domestic life.

The model (see Diagram 1) builds on previous thinking in the Jungian field, as well as on
perspectives from other relevant disciplines such as gender studies, neuroscience, psychoanalysis
and developmental psychology. The model proposed also takes into consideration the challenges of
establishing a paradigm which takes into account the diversity inherent in current conceptions of
gender and sexuality, while maintaining a credible dialectic between ‘opposites’ such as male-
female and anima-animus. This model (see Diagram 1) portrays contra-sexual influences as both
influencing relationship and being generated by it. On the one hand, it is a problem, which can cloud
our view and lock male-female relations into unhelpful performance of relationship, as well as
preclude acceptance of diversity of sexual expression in self and others. On the other hand, where
something gets locked-in, the counterpointing possibility of something valuable becoming freed-up
also pertains. The task of generating freer and healthier expressions of ‘gender through
interrogating what may have value in describing ‘otherness’ in the human psyche, where it assumes

the form of a contra-sexual presence, is central to my research motivation.



My model (see Diagram 1) also values the counter-pointing of ‘inner’ and ‘outer’ (in the form of ‘intra-
psychic’ dynamics, and ‘interpersonal’ performance, of gender). A brief explanation of the stance
taken is given here, as this underpins the framework for my model in this thesis as well as in my
published works. Developments in the field of psychoanalysis have generated a more fluid approach
to how our internal life interacts and develops in relation to significant others or ‘objects’ (Fairbairn,
1949: 26-31), rather than adopting Freud’s more deterministic, drive-based, model for mind
(Compton, 1981: 190-218). In relational approaches, mind is instead seen as ‘transactional patterns
and internal patterns and structures derived from an interactive, interpersonal field’ (Mitchell, 1988:
17). In my own work | have striven to emphasise the intimate relation between what is experienced
within and without ourselves, particularly around the mutual influence of one on the other, where the
development of contra-sexual influence, and developmental relation to the heterosexual other, is
concerned (Goss, 2010: 65-73). This applies most pertinently to the formative influence of mother-
son as against mother-daughter relating in infancy, but also to the influence of father (Goss, 2010:

110-111 and 126-129).

In order to interrogate the possibility of there being a continuing value in the notion of unconscious
contra-sexual influence, it has been important to hold open the possibility that these stem from an
archetypal root, and therefore do not simply describe aspects of present or past human relationships
in the life of the individual. Jung (1938: 79) emphasised that although archetypes as potential
structures are inherited, the ways these can get constellated are not predictable. This applies to
images, or in other ways: for example (as pertinent to contra-sexual influence) in how parental
complexes may manifest in men and women (Jung, 1945: 214) and how this may influence
relationships. As archetypes themselves are ‘...androgynous...(and)...bipolar in that they contain
their own opposites...” (Rowland, 2002: 30), there is great scope for variation in how they manifest in
individuals. However, my interest is in how an archetypal bipolarity between that very scope for
variation, on the one hand, and rigidity of gendered being and performance, on the other, can impact
on heterosexual relations (including in collective male-female dynamics, Goss, 2010: 152-160)
particularly where this rigidity takes hold via contra-sexual influences.
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My theoretical approach attracts two potential criticisms: first, of being overly ‘Newtonian’ in structure
and therefore potentially prescriptive; and second, of lapsing into an essentialist — even heterosexist
— stance with regard to gender and sexuality. These are important criticisms, which inevitably
suggest themselves where one tries to penetrate into more traditional forms of thinking about gender
and human development, in order to try to discover and capture something of value, which may

have been overlooked or hidden.

In response to the first criticism, the approach | have taken in my published works (e.g. Goss, 2010:
50-55) does posit the presence of subtle influences in the psyche which can constellate in
heterosexual relationships. In this sense, as Mitchell (1988: 145) describes it, this implies a
Newtonian emphasis on being able to predict activity and behaviour on the basis of acquiring as full-
as-possible, a priori knowledge of what can happen in human being and relating, in a generic way.
In some ways this is not dissimilar to Freud's emphasis on predicting human development and
behaviour, based upon a mechanistic understanding of certain ‘laws’ of unconscious activity
(Rycroft, 1995: 101). However, | emphasise the crucial influence of relationship on how archetypal
contra-sexual influences get constellated and then impact on a person’s sense of self and ways of
relating to others (Goss, 2010: 65-92). In this respect the huge variations in human ‘being’ and
‘performing’ across both genders is recognised, and the archetypal contra-sexual influences
described can generate an always-fluid range of manifestations, as well as rigidifying them. The
dynamic between the relational and archetypal will be further explicated with respect to my

published works in Chapter Three.

The focus on heterosexual relating is in no way intended to imply a valuing of heterosexual being,
relations or sexuality above those of gay, lesbian or transgendered people. Instead, it interrogates
whether the relational, sexual and socially influenced binaries inherent in the heterosexual dyad can
shed further light on influences which may impact on the experience and performance of being male
or female. The emphasis given recognises the ‘problem’ inherent in the heterosexual binary or, as
Corbett (2009: 91) puts it: ‘The claims of the binary are so powerfully compelled that they are un-
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thought as natural and essential.” My aim is to revisit the ‘un-thought’ in order to help identify what
might provide the glue for such unconsciousness, and propose fresh ways of thinking about, and

working with, this.

I acknowledge the tensions inherent in defining gender too precisely. Instead, my thinking is based
on an experiential definition: ‘our experience of being, and identity as, a man or a woman’ (Goss,
2010: 5), while also acknowledging the presence of gender as a continuum (including transgender).
The thesis is structured to enable key aspects and implications of this model (see Diagram 1), and
the rationale for it to be described in a clear form, thus refining the discussions set out in my
published works. This consists of a book in which these ideas are most fully described (Goss, 2010),
and in supporting published papers and chapters (Goss, 2003; 2006a; 2006b; 2008a; 2008b; 2012).
The arguments presented in these publications, and their implications for heterosexual gender
relations, will be elucidated within the following contexts: clinical psychotherapeutic practice, the

home, in schools, in the field of learning difficulties, and with respect to human relating to landscape.

My arguments aim to effectively recalibrate the established Jungian and post-Jungian models for
describing how contra-sexual influences operate in the human psyche. The original model
formulated by Jung (1917: 77-100) is concerned with setting out how archetypal contra-sexual
influences® function to provide counter-balancing influences on the thinking, feeling, sensing,
intuiting and relating of women and men. In this respect contra-sexual influences are there to be
integrated as part of the task of ‘individuation’.? This too is set against the archetypal influence of
‘syzygy'.® Such ideas are not set up as ideals which can be fuffilled in a lifetime, but rather reflect the
presence, in the psyche, of archetypal templates within, with which we can wrestle in our imperfect,

sometimes messy, ways.

! He termed feminine instinct, feeling and image in men, anima; and the masculine instinct, feeling and image in women,
animus.

2 Individuation is the transformational process of integrating the conscious mind with the personal and collective
unconscious (Jung, 1912: 301).

% The striving for feminine, and masculine, forces to find a balance and unity in the human psyche (Jung, 1951a: 21-22).
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A critique of Jung’s model will be part of a wider discussion in Chapter Two which briefly highlights
the main insights on gender, that are relevant to my arguments, and which are gained from my
reading of developmental, socio-constructive, neurobiological, feminist, gender studies,
psychoanalytic (classical and relational), archetypal and post-Jungian perspectives. This overview
will also act as a precursor to the discussion in Chapter Three, which sets out the ways of thinking |
proposed in my book about the place of anima-animus in human ‘being’, ‘doing’ and ‘relating’. In this
respect, my arguments begin with a measure of concurrence with Jung’s emphasis on contra-sexual
influences as key to maintaining balance (homeostasis), or otherwise, in the human psyche, with our
‘task’ being to recognise and incorporate them healthily. However, | do not fully subscribe to post-
Jungian thinking (e.g. Young-Eisendrath, 2004: 127) which sometimes implies both anima-animus
may be equally available to women and men. Instead, | propose that anima aspects are available to
women, but only via the more predominant animus influences, and vice versa for men, with the
unconscious contra-sexual influence acting as a filter which will subtly shade the nature of the
experience of the ‘same-sex’ archetype. But neither do | fully accord with the exclusively contra-
sexual equation that Jung proposes. Rather, | advocate the need to supply a moderating influence
on the more potentially stereotypical formulations, which can arise from his original proposals. In my
published works and on-going thinking, | offer an original proposition for reworking Jung’s
formulation, in ways which speak helpfully to the relevance of contra-sexual influence on male-

female relationships.

This original proposition of mine is that these anima-animus influences are intimately linked to the
life and death instincts (Eros and Thanatos) identified by Freud (1920: 316), and, as such, are
instinctively vital in determining how we consciously, or unconsciously, respond to internal and
external influences. | see this link as a natural and fertile one between the energic* emphases of
Freud’s thinking on unconscious drives, and the more intuitive engagements with archetypal image
and process of Jung’s. In other words, both anima and animus can present in either life-giving (eros)

or life-denying (thanatos) ways. My theorising emphasises the energy, quality and tone of their

* Where ‘energic’ refers to: ‘Having energy...acting, operating’ (Webster's Dictionary: 1998).
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presence more than trying to prescribe how they may influence behaviours, although | provide some
observations on how their influence may play out in heterosexual relations (in Chapters Three and
Four). In developing these arguments, | aim to elucidate the archetypal intersection of feminine and
masculine influences with the tension we all experience between the draw towards fuller lived
experience and relationships on the one hand, and the pull away from it towards more depressed or
self-destructive states, on the other. In turn, | aim to show how this provides a fundamentally
influential place in the psyche for anima-animus on developmental pathways and relationships

between men and women.

My model (see Diagram 1) is built upon the reformulation of contra-sexual influences through their
re-naming as archetypal polarities erosima-thanima® and erosimus-thanimus®, which are also
shaped by relational factors. It is based upon the original thinking set out in my book (Goss, 2010:

52-55) and supported by my other publications (Goss, 2006a; 2008a).

In Chapter Four, the implications and applications of this model will be described for social, clinical
and educational contexts. This includes a clarification on how this reading of contra-sexual
influences may impact upon our understanding about domestic relations within heterosexual

partnerships.

This argument sets out how ‘home’ has come to act as a crucible in which rigidified thanima-erosima
energies both perpetuate, and are generated by, problematic power and other dynamics between
men and women; and how the location and activation of more active and healthy erosima-erosimus
energies could be accessed. This consideration is placed in the context of a perceived malaise in
male-female relations in the domestic space in western culture, including a ‘predicament’ around
where men locate themselves in relation to ‘home’ (Goss, 2010: 194-233). Likewise, the ways in

which unhelpful gendered imbalances in contexts where children are cared for and educated, and

® Life giving anima as against life denuding anima.
® Life giving animus as against life denuding animus.



the implications and strategies in relation to this suggested in my book, will be considered. Themes

from other published work will also be referred to where relevant to these points (e.g. Goss, 2003).

Clinical implications will be highlighted with respect to my proposal that contra-sexual influences in
the psyche can have a key influence on mental health (Goss, 2006a; 2008a); and, in turn, what
psychotherapeutic frames of reference might be deployed to approach this. Finally, implications for
two other themes will be considered. As set out previously (Goss, 2008b), trends in the field of
learning difficulties’ throw up some crucial questions about the intersections between learning
difficulty and gender. Here, the conclusions proposed in my book will be articulated within the overall
theoretical frame of this thesis, referring to meaningful teaching and learning for pupils with learning
difficulties (Goss, 2006b). A link will also be made to reflections on contra-sexual influences and
grief and loss, drawing on a published paper on landscape and loss (Goss, 2012). Finally, there will

be a brief concluding summary of the central argument of my work.

! Learning difficulties refers to a wide range of cognitive and other difficulties, which can impede the learning of children,
young people and adults. My focus has been mainly on those who experience severe learning difficulties (SLDs), which,
put crudely, tends to include all learners with an 1.Q. of less than 70, though a range of sensory and physical impairments
and/or challenging behaviours can be associated with this group. It is the clear and disproportionate imbalance between
the high number of women and low number of men who work in SLD schools (Goss, 2003: 35-37), as well as the
predominant gender imbalance in the pupil population, whereby boys are more likely to have SLDs or wider special
educational needs, than girls (Oswald et al., 2003: 223-237), which are the trends referred to here.



Chapter 2: Gender as reality and illusion: archetypal,
developmental and social influences

This chapter will have two areas of focus. One is to situate the idea of gender as both ‘illusion’ and
‘reality’ within the context of the various ways the term ‘gender’ gets described within a range of
established academic meanings and social applications. Here the conceptual domains of archetypal,
developmental and social are used to lay out the theories and debates, which are most germane to
this discussion. These terms are also used to incorporate some significant influences and
considerations, such as the ramifications of developments in neuroscience for our knowledge about
possible differences between ‘male’ and ‘female’ tendencies in the brain; and the clinical
presentations and implications of gendered influences in the psychotherapy and counselling arena.
These domains and influences have all been explored in some detail in previous publications,
particularly in my book (Goss, 2010), where specific chapters are dedicated to perspectives on
gender from archetypal, historically essentialist, social constructivist, feminist studies and gender
studies perspectives (Goss, 2010: 28-55) and developmental (including psychoanalytic)

perspectives (Goss, 2010: 56-92).

The second focus for this chapter is to elicit themes and lines of thought outlined in the above
discussion which can support and refine the model (see Diagram 1) for making sense of the
influence of contra-sexual elements in the human psyche. Here, the developed lines of thinking from
my published work will be used to clarify how | propose these elements may operate, and how this
new understanding might inform our ways of experiencing ‘being a woman’ or ‘being a man’®, and
how we relate to one another. In turn, this lays the ground for the discussion in Chapter Three,

where a model that arises from the thinking developed in my published works, is explicitly described.

8 My approach recognises the complexities around gender identity and diverse expressions of sexuality, such as
androgyny, transgender, gay and lesbian sexuality, and trans-sexuality, but these are beyond the scope of this thesis.
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The literature referred to within this chapter reflects the range of academic and clinical fields within
which the debate about the usefulness of seeing gender and gender difference as ‘meaningful’ or
‘real’ is situated. This debate mirrors the question that is central to my critical analysis as to whether
there is any ‘reality’ to the suggestion made by Jung (1951a: 13-15), that there may be gendered
influences within the human psyche which impact on our journey through life, and on how we relate
to one another as women and men. The notion | propose is that gender can operate as either
‘reality’ or ‘illusion’ (or both) and reflects the place of archetypal process in considering this area.
Archetypes are perceived within classical Jungian terminology as ubiquitous potentialities, which
have a bi-polar characteristic. Their influence on our lives means they can be ‘one thing’, or the

‘opposite’, or ‘both at once’ (Jung, 1948: 226).

Samuels (1993: 130) posits another binary around gender — that of ‘gender confusion’ and ‘gender
certainty’. He suggests the former is healthier than the latter, which can at times imply a pathology
that is unable to see the shades of grey around what a man or woman does or is. This is a valuable
construct, though in his recognition that we live in a culture which ‘...proclaims that it is quite certain
about gender, at least in public’ (Samuels, 1993: 132) there is, in my view, an inherently
complementary recognition of the need to try to distinguish between what is real about gender
difference and what may be illusory. It is important to try to tease this out at both a personal and
collective level in order to loosen the grip of ‘gender certainty’ and instead refine our understanding

of how gender influences may genuinely affect (or not) human being and relating.

Samuels (1993: 133) also provides an important perspective on fathering, which suggests that
fathering is a function which can be performed by ‘whatever sex’. This is a useful counterbalance to
the more ‘un-thought’ position that only fathers can ‘father’ and mothers ‘mother’. However, this
does not in my view fully account for the subtle but pervasive impact of bodily presence of father for
the child. As Samuels (1993: 137) asserts: ‘...there is a huge gap or silence over the part played by
the father's body in an early, direct relationship with a baby’. The risk in over-emphasising how
differing parental functions can be performed by either gender is that the felt bodily presence of
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father compared to that of mother (and vice versa), and how important that may be for a child to
experience, can be downplayed. This is an example, within my framework for understanding gender
difference, of where the ‘male predicament’ of having a less defined presence in the heterosexual
family home arises (Goss, 2010: 202-209). Where heterosexual relations break down, there is a
pattern of fathers being significantly more likely to lose contact with their children than the mother
(Dunn et al., 2004: 1). So, while acknowledging how ‘mother can perform father’ reflects a healthy,
post-essentialist valuing of gender diversity (or ‘confusion’), the gender ‘certainty’ of the father’s
bodily presence being valuably different to the son or daughter is at risk of being relegated or side-

lined.

This example highlights the way our perception of (and unconscious responses to) the relationship
between archetypal, socially constructed, and bodily-sexed versions of gender becomes key to how
‘gender’ gets performed in relationships. This can have real consequences of the sort implied above
on the relationship between men, women and ‘home’, and can generate illusory influences on how
we imagine ourselves as women, and men, as well. This throws up a whole continuum of
possibilities as this archetypal polarity interacts with the conceptual polarity of ‘real - illusory’. This
renders the Jungian framework uniquely well placed to deal with the elusive and sometimes

internally contradictory aspects and inflections of ‘gender’ (Goss, 2010: 50-55).

The first strand of this debate, which relates to this influence of archetypal polarity, concerns the
ways in which writers in the post-Jungian field picked up Jung’s initial framework and created fresh
ways of thinking about its potential value for understanding contra-sexual influences on intra-psychic
and interpersonal life. Steinberg (1993) has made some valuable contributions on this theme. His
idea (Steinberg 1993:13) is that perceptions on gender difference have an archetypal base. He talks
of a ‘basic split’, which occurs when young children come to realise they are either a boy or a girl,
and, because of an archetypal tendency in humans to split things into opposites, the child reinforces
the identification with male or female, using whatever evidence they can find. This makes the task of
differentiating between what is assigned by social and familial convention as gender difference, and
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then self-imposed as ‘true’ by the boy or girl, and what is ‘real’ gender difference, a significant

challenge.

This is a useful idea to consider in relation to whether differences between ‘being a woman’ and
‘being a man’ are real (Moir, 2009: 12) or illusory. In the latter case there are some valuable
observations drawn from recent thinking on gender, queer theory (Lewes, 1995) and sexuality.
Butler's work (1990) emphasises the way gender conventions can literally ‘normalise’ expectations
of how to be a woman or man, in terms of roles, identities and sexuality, and this makes those who
are outside these norms into figures who challenge or threaten ‘cultural intelligibility’ (Butler, 1990:

23).

Harris (2004) suggests that ‘Gender terms and sexual practice terms simply do a huge amount of
cultural and psychic labour. Both within any one individual and across different individuals and
groups of people, gender can be both solid and fluid’ (Harris, 2004: 5). She argues for viewing
gender in terms of ‘soft assembly’ (Harris, 2004: 152) and that gender ‘works too hard’ to cover a
multitude of otherwise difficult-to-describe features of the human condition. This correlates with
Butler's (1990:23) assertion, in terms of how ‘gender norming’ can defend traditional rigidities and
even be used to oppress people whose sexuality is outside the heterosexual ‘mainstream’,
sometimes, perhaps, as a defence against fears about ambiguities inherent in individual sexuality.
As Corbett (2009: 4) puts it: ‘we relish the norm, while overlooking the productive potential to be

found in variance’. There is also ‘productive potential’ in scrutinising the norm.

In pursuit of the latter, the search to understand what is ‘real’ and what is ‘illusory’ about gender
difference involves managing the balance between objective analysis and subjective narrative about
being male or female. Here, too, the body of research and commentary (Thorne,1993: 65; Witt,
1997; Brody, 2000; Crespi, 2003) around the socialisation of gendered attitudes and behaviours
suggests that rather than being part of who we are, ‘...gender difference...must be made to happen’

(Connell, 2002: 14). This approach seems to suggest that the notion of ‘contra-sexual influence’ — as
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developed forwards in my published works and on-going thinking (after Jung’s initial idea), and as
operating unconsciously in subtly different ways in men, and women (and vice-versa) - is nothing
more than an illusion. This perspective helps to articulate the challenge for my research. How can
supposedly unseen factors in the human psyche be argued as having ‘real’ influence, when there
seems to be evidence of ‘gender’ identity as being something imposed, and then reinforced, through

a human tendency to split reality and identify fully with the ‘half’ we are (usually) in?

Here, the notion of archetypal contra-sexual influences in the human psyche, which | have named
erosimus-thanimus in women, and erosima-thanima in men, is presented in my published works as
a basis for arguing for the possibility that gender difference can also be ‘real’ in some ways, where

these influences act as unconscious filters and generators of ‘gendered otherness’.

This central argument draws on thinking about the role of archetypal processes, literature on the
tensions and possibilities of exploring ‘gender’ as a vital feature of being human, and a proposed
developmental framework, which sets out how contra-sexual influences may impact on the
developmental pathways of men and women. These influences inform the discussion in this thesis

as follows:

Firstly, an archetypal perspective allows, or rather impels, us to hold the existence of two apparently
opposing ‘truths’ or perspectives on gender difference (‘illusory’ versus ‘real)’ concurrently. Rather
than this leading to a collapse in the validity of my arguments, this approach, particularly as
articulated in my book, has enabled me to draw out some important shades of reality and illusion
which hallmark discussion on the vexed topic of gender influence and relations (e.g. Goss, 2010: 30-

33).

Secondly, my work draws on examples from relevant literature, which highlight the subtle, and at
times inherently contradictory, nature of gendered influences. Within the post-Jungian field, Samuels

(1989: 297) has provided a valuable template for exploring gender through a phenomenological
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lens, where the primacy of, for example, women on ‘what being a woman is like’ rather than ‘what

being a woman is’ is proposed, based on extensive clinical experience.

Samuels’ thinking on this, as well as on fathers (1989: 55-66), for example in relation to daughters,
further supports the validity of the proposal that dynamically there are different qualities of
relationship at work around fathers, as compared to mothers, with respect to parental relations with
sons and daughters, as well as in how male adults might unfold their way of being towards women,
and vice versa. These differences are hard to specifically qualify, but they can be described through
subjective reporting of interpersonal experiences, as well as the clinically based observations of
analytic writers who point towards what may be distinctive about working with a man or a woman -

something also reflected in my published works (Goss 2006a; 2008a; 2010).

Young-Eisendrath (2004: 122-136) and Schaverien (2006: 15-31) set out ways of thinking about the
fluid, complex operation of gender in the psychotherapy consulting room as well as in the wider
world. Schaverien, in particular, offers a powerful example of where men may leave analysis ‘too
soon’ because working with the bodily presence of a woman analyst can constellate difficult feelings
to do with intimacy which are unresolved (and perhaps frightening) from the attachment and
separation with mother. Although it may be possible to work this through with a male analyst (being
in a safer space where the male analysand® is not confronted with the biological and sexual reality of
the embodied woman/mother in front of him), something may be lost from the process because of
the absence of that embodied presence. Such explorations can throw further light on where contra-
sexual influences within the psyches of men and women may reveal themselves, in this case
regarding the erotic bond between mother and son, which | have argued (Goss, 2010: 66) is

distinctive to the mother—daughter bond.

° ‘Analysand’ is used as the Jungian term for ‘patient’ or ‘client’ in psychotherapy, throughout this thesis.
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Rowland, applying Jungian ideas to feminist (Rowland, 2002) and literary studies (Rowland, 2005),
has creatively re-positioned the tensions and possibilities that are inherent in Jung’s rather
essentialist initial considerations. Rowland argues that Jung set up a rather rigid, even stereotypical,
formula for describing the inter-play of contra-sexuality with ‘being a man’ and particularly ‘being a
woman’ (Rowland 2002: 39-46). But Rowland suggests that Jung’s framework nevertheless
provides a valuable basis for working with pluralities of identity, experience and relationship, based

around the binary of internal masculine and feminine (Rowland 2002: 158-159).

This is a view | share. In my chapter on this theme (Goss, 2008a: 149), | highlight how, although
Jung may have in some ways unhelpfully concretised the presence of the masculine in women,
there are other features which may be of value to our understanding of how male-female
relationships operate. As Rowland (2002: 41) argues, Jung’s negative anima'®, with its hallmarks of
oversensitivity and sentimental simplification of relationship, seems to have blinded him to the
subtleties of the workings of contra-sexual influences. This unhelpful essentialism can lead to his

more valuable ideas on anima-animus being overlooked.

In my research and reflections on animus, | drew upon my clinical experience of therapeutic work
with women, and highlighted what phenomena might arise within the work generally, and also
dynamics arising in the transference-countertransference. By ‘phenomena’ | am referring to feelings,
thoughts, sensations and intuitive responses ‘in the moment’, or what Gelso and Carter (1985: 200)
refer to as being within the ‘real relationship’ — that is, what is consciously noticed (shared or not)
between the psychotherapist and analysand. Here, the valuing of ‘moment-by-moment’ experiencing
(Rogers, 1980: 113-136) is key in trying to track manifestations of contra-sexual influence on

psychic processes and human relations.

The phenomenological approach taken refers back to philosophers such as Heidegger (1962: 78-

86) and Husserl (1991: 99-100), and prioritises subjective experiencing as ‘what matters’ over the

19 thanima in my conceptual framework
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gualifying of experience after the event, or the analytic rationalising (or theorising) arising from it. My
approach also validates the less obvious, but still present, dynamics arising in the transference-
countertransference. This ‘unreal’ dimension of the therapeutic relationship (Clarkson, 1990: 148-
163), fostered in the relational space between therapist and patient/ client feelings, evinces feelings,
thoughts, sensations and intuitions which refer back to formative relationships, as well as projections

that can have a contra-sexual quality.

For example a woman analysand projected a negative animus (‘thanimus’) figure of ‘dismissive
father/masculine’ on to me (as portrayed heavily disguised in Goss, 2008a: 150-151), which became
for a time constellated in our therapeutic relationship as a critical/ dismissive voice towards my
abilities as an analyst. | felt this in my counter-transference as persecutory, and noticed a reactive
edge of dismissiveness towards her. In turn, as our work together unfolded, it emerged that this
reflected her own struggle with feelings of being judged and dismissed as less worthwhile by her
father. A further example of this dynamic concerns a woman analysand whose father had been
unavailable and unreliable, and who projected her disappointment and anger on to me, for example
making snide comments after | told her when | was going to take my summer break (Goss, 2010:
127)*. Both examples reflect how thanimus can take hold. My suggestion has also been that it can
retain its hold by playing a subtle role in constraining fuller discussion on possible gender
differences within heterosexual relationships (Goss, 2008a: 148-9) - another kind of ‘un-think’ in

these debates.

At times too, the phenomena arising in the analytic space can involve manifestation of symbols infused with archetypal

energy (Jung, 1928: 41), representing the efforts of unconscious material to break through into conscious awareness.
This has a particular resonance in relation to the manifestation of archetypal masculine and feminine images in dreams
or imagination. As indicated Jungian psychology points to the presence of an idealised image of the fully-realised
conjunction of the feminine and masculine - ‘syzygy’ - by which Jung meant the two opposites yoked together rather
than counterpointed. He described examples of this in traditions such as Hinduism, Gnosticism and Confucianism,
where there is a divinely charged striving for feminine and masculine balance in the universe — and at times in the
human psyche (Jung, 1936: 59). Such images, of course, are not representative of attainable ideals, but rather can be
representative of contra-sexual energies at work in the unconscious, for example: to compensate for one-sided
conscious attitudes.
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One other consideration from classical Jungian thinking, which is relevant in setting the scene for
mapping out gendered developmental pathways and the influence of anima and animus is Jung’s
proposition that the unconscious is ‘gendered’ per se, in a compensatory way. So, for a man, his
conscious way of relating to life would have a predominantly masculine quality, while this would also
be subtly influenced by a feminine unconscious ‘filter’ which impacts on how he experiences self,
others and the wider environment. Likewise for women, an animus quality discretely hallmarks the

way she experiences, and responds to, the world around her.?

This is where the contra-sexual ‘other’ within is able to insert herself (or himself) in a ‘between’
space — or as an ‘attractor’ (Harris, 2004: 169) for gendered rigidity or flexibility, for example - and
influence our thoughts, feelings, intuitions and sensations. Jung (1917: 89) pointed out, using the
male example, that in the light of this: *...he should become conscious of his invisible system of
relations to the unconscious, and especially of the anima, so as to be able to distinguish himself
from her.’” | will further critiqgue his assertion from a post-Jungian perspective in Chapter Four, within

the general discussion about applications of the ideas arising on contra-sexuality.

These archetypal influences and processes have provided me with a basis for further refining how
the powerful and often conflicted workings of ‘syzygy’ can manifest in our conscious and
unconscious mental, affective and relational activity. A valuable tool, emerging from the Jungian
emphasis on their archetypal ubiquity across time and cultures is the use of narrative and metaphor
to elucidate human experience (Zipes, 1991: 3), such as identification with themes or characters in
myths or fairy tales. This is something | have highlighted as a powerful tool for portraying the
archetypal influence of the ‘transcendent masculine’ and the ‘immanent feminine’ (Goss, 2010: 20-

24) in my elucidation of the ‘Jack and the Beanstalk’ fairy tale.

2 These propositions can be problematic in that they require a certain suspension of disbelief — i.e., how can one ‘prove’

that a man’s unconscious responds to reality via a ‘feminine’ filter of experience, or a woman’s via an unconscious
masculine one? A way of countering this challenge is to make a parallel with another of Jung’s key ideas (1952: 417-
532), that of synchronicity (or ‘meaningful coincidence’). In the light of the powerful influence this idea has had, as Main
(2004: 176) argues, ‘...it's ...apparent ungraspability...should not forestall further inquiry.” Likewise, the notion of
unconscious contra-sexual influences, considering the light this can shed on the complexities and contradictions of
gender, merits further consideration, despite its elusive quality.
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The story of Jack and the Beanstalk places archetypal parental figures (the giant and his wife) in the
sky, while ordinary human struggles continue on the ground. The beanstalk provides access
between them. | have proposed that the beanstalk is a metaphor for the unfolding archetypal
struggle to connect masculine and feminine within people’'s ‘ordinary’ lives (Goss, 2010: 22-24).
This use of myth and fairy tale also features elsewhere in my writing, such as the symbolism of ‘The
Colossus’ in a woman’s dream (Goss, 2008a: 145), representing a disproportionate influence of

thanimus in her psyche.

| also draw on the work of Stoller (1968: ix) and Irigaray (1985: 68-85), who have been influenced by
feminist, psychoanalytic and post-structuralist thinking. They fundamentally question the validity of
applying generalised principles to the question of what gender ‘is’. Mitchell (2004: 67) speaks
usefully to the way that psychoanalysis may have separated gender from sexuality via its emphasis
on the incest taboo, which reifies gendered territory between father/daughter, mother/son and
sister/brother. While such arguments challenge the idea of contra-sexual psychic influences as
generating ‘gendered performance’, they do not preclude the involvement of contra-sexual

influences in either rigidifying or loosening such reification.

Alongside this, authors who have looked carefully at the way important aspects of being human,
such as ethics (Noddings, 2003: 201) or how feelings are communicated (Gilligan, 1993: xxvi), help
to tease out - behind the mirage of gender stereotyping - subtle, but key differences in how women
and men may operate. Other key influences have included the debates on gender difference,
neuroscience (Moir, 2009), and psychoanalytic and analytic models for understanding child and
adult development (e.g. Freud, 1924; Klein, 1952; Winnicott, 1963; Fordham, 1985; Kristeva, 2004).
This is particularly pertinent to where | have tried to unpick the complexities of unconscious and
conscious relations between infant boys and girls, and mother (e.g. Benjamin, 1988; Chodorow,
1978) as well as father (Lacan, 1977; Bovensiepen, 2000). Finally, my clinical interests and
experiences are reflected in looking at gender in the therapeutic context (Schaverein, 2006), as well
as the clinical examples | provide in my book (Goss, 2010: 102-113 & 125-139). These dimensions
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are all important components in integrating my thinking. | also draw on conceptual frameworks from
elsewhere describing the inevitable inner contradictions (Foucault, 1992), which arise from studying
such a complex and sensitive area. It is important to remain open to the unpredictable, but fruitful,

consequences of what may be ‘emergent’ (Solomon, 2007) in such a field.

In turn, this can be applied to our experiencing of gendered relationships in the interpersonal and
wider social and cultural spaces we inhabit in our homes and ‘out there’ in the world. The approach |
have taken has striven to enable the challenging area of gender, inhabited by the polarities of
archetype versus stereotype, inner masculine versus inner feminine, reality versus illusion, and

living/fluid versus deadened/rigidified, to be opened up and looked at afresh.
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Chapter 3: Contra-sexual influences: a model for understanding
inner and outer relationships

In this chapter, | will outline and elucidate the model (see Diagram 1) | have developed to describe,
and account for, the influence of contra-sexual influences on the internal workings of the human
psyche, as well as in relationship to others and the wider world. This is based largely on the
research and thinking presented in my book (Goss, 2010), though this, in turn, draws on lines of
inquiry into contra-sexuality and clinical theory and practice (Goss, 2006; 2008a), as well as the

implications in relation to gender, education and learning difficulties (Goss, 2003; 2006b; 2008b).

I will refer to two paradigms for making sense of the internal influence of contra-sexuality based
upon my previous published works. The first is developmental. This sets out how | propose contra-
sexual influences impact on the developmental pathways of boys/men and girls/women, including
where these seem to differ and where they overlap. Secondly, | will pull together key strands from
my thinking proffered in my book (Goss, 2010) to present a refined model which attempts to portray
how contra-sexual influences, and our responses to them, may subtly hallmark our internal life, via
developmental influences, as well as our outer relationships. In both cases, | will demonstrate how,

and where, they represent an original contribution to theory and its applications.

In my original schema (Goss, 2010), | drew on thinking and research from psychoanalytic and
analytic approaches to understanding child and adult development (Freud, 1924; Klein, 1952;
Winnicott, 1963; Fordham, 1985). This included consideration of some of the seminal contributions
to the debates about what may be different between how boys and girls experience infancy, and

what unconscious and conscious influences may help define these differences.

Kristeva (2004: 41-52) concluded that, for the girl, there seems to be a more bodily-felt relational
connection with mother, as compared to the boy. Chodorow (1978: 204) observed how the
identification between daughter and mother can have a defining influence on the girl's sense of self
identity (in the ‘reproduction of mothering’). On the other hand, Benjamin (1988: 75-6) asserts that
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‘...the boy develops his gender and identity by means of establishing discontinuity and difference
from the person to whom he is most attached’ - usually the mother. This in turn can impact on the
boy’s capacity to relate healthily, depending on the quality of care around during this ‘separation
struggle’ (as well as other factors such as his formative personality characteristics), particularly as
the relation to mother for the son usually seems to be charged with a particularly acute erotic quality.
Bovensiepen (2000: 13) argues that where the son remains unable to move out of the ‘claustrum’?
of the mother’s all-enfolding love and care (unable to ‘cross the bridge’ to connect with father, or

‘father energies’, if no physical father is around), then he can get affectively ‘trapped’, operating as

an extension of what she wants/needs him to be.*

These questions for the girl and boy, in relation to early attachment patterns to mother, | perceive as
representing a ‘fork in the road’, where the boy and the girl unconsciously begin to move in subtly
distinctive directions. This speaks, for example, to the distinction that there seems to be (Silverman
1987: 315-355) between how males may separate sexuality from intimacy more easily than females

(and sometimes with problematic consequences).

For the boy, the quality of the transition will both depend upon how predominant erosima or thanima
is, as both informing and arising from the felt quality of the ‘separation’ from fusion with mother. If
the movement away from mother leaves the boy still affectively enfolded in the ‘claustrum’, or it is
experienced as traumatic or destructive, then thanima will take hold in the boy’s psyche. Whereas, if
the transition is experienced as affirming (though difficult), with a good ‘felt’ connection to mother

remaining, then erosima should have the upper hand.

With respect to the girl, a similar principle applies: If the identification with mother is overseen with

respect to the needs of the girl, over and above that of the mother, and the girl’s predisposition is a

3 This refers to a situation where the infant is ‘trapped inside’ mother, psychologically, and unable to move beyond an

auto-erotic pleasure in this, towards the rewards of direct contact with the world beyond.
In Kleinian language: ‘projective identification’ (1946: 1-24), which means to literally identify with, and ‘be’, what she
requires.
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more healthily relational and erotic one, then an erosimus quality will ensue, which enables her to
both feel deep identification with mother, but also a free-enough sense of self (separation) emerging.
If not, then a thanimus hallmark may well supersede all else, implying an unhelpful, confused,

merging of identity with mother, and a possible difficulty with accessing father (or ‘father energies’).

In both cases, contra-sexual energies do not thoroughly define what happens. As indicated they
both inform the process of separation/identification (girl) and separation/dis-identification (boy) and
are themselves influenced by the quality and complexities of this process. In this respect Harris’
(2004: 169-170) utilisation of the concept ‘attractor’ from Chaos Theory (after Wolfram (2002) and
others) is helpful. The contra-sexual nature of these energies acts as a kind of ‘attractor’, which
helps shape how we experience reality. On the one hand this can either rigidify (thanatos-
influenced) the sense of identification or dis-identification leading us into rigid ideas (stereotyping)
about the gendered ‘other’. On the other hand it can free us up (eros-influenced) to liberate a sense

of self and self-in-relation to the ‘gendered other’.*

Contra-sexuality provides (and develops from) an unconscious mix of healthy or unhealthy
‘otherness’ at this crucial juncture. This is a way of understanding the dynamics of gendered
development that acknowledges the pivotal relational aspect of it, while recognising a developmental
tilt (Mitchell, 1988: 133), as well as building from Freud (1905: 45-169)*°. Critiques of this emphasis
on differentiated pathways arising from differing general attachment and separation patterns
highlight the lack of a substantial research base on gendered attachment patterns. As Corbett
(2009: 104) observes: 'attachment as a discourse and research tradition has, remarkably, not

considered gender as an identity category.” The clinical, academic and research rationale for this

> |n Chaos Theory language the rigidified thanima/us influence would be a ‘periodic attractor’ which acts like a

pendulum to sustain binary, oppositional, experiencing and thinking around the ‘gendered other’; while the
eros-ima/mus influence would be a so-called ‘strange attractor’ which enables us to be open to variation, mixture
and individuality in our relations with the ‘gendered other’.

Freud emphasised the crucial role of possession as against lack in his psycho-sexual reading of how a girl's
unconscious ‘penis envy’ and a boy’s phallic identification help define how they experience their distinctiveness from
each other (and the oedipal drama further confirms this). The model | propose is influenced by his staged approach,
but proposes more distinctions in the object relating of boys and girls in infancy (particularly around attachment /
separation with mother) and less on Freud’s drive theory and its emphasis on these fantasised / real anatomical
differences.

16

21



can indeed seem hard to fathom,'” other than to speculate there may be trepidation about making

assumptions about ‘gender difference’ in attachment patterns.

Corbett (2009: 99) also critiques assumptions about male dis-identification from mother. He points
out that ‘...a boy could identify with his mother and, through processes of internalization and gender
mobility, constitute his own feminine subjectivity’. This legitimate observation can be viewed within a
post-Jungian lens as a constellation of erosima: a positive relational process with mother, freeing up
the availability of the feminine in a life enhancing way for the boy. This example further reflects how
a contra-sexual reading of early attachment patterns can support and value diversity of gendered

being, and sexuality.

There is also, as | argue in my book, a collective dimension to these patterns, which gets played out
in important ways in adulthood. This is a point that | will return to in Chapter Four. In particular, my
argument is that the mother-daughter relationship has a powerful hold on patterns of domestic-
relations in the home and wider influences on child development (e.g. the clear predominance of
female staff in nursery and primary education). There is an important point here — that differences in
the mother-daughter bond in infancy compared to the mother-son bond play themselves out in how
domestic heterosexual relations, and childcare/early educational arrangements, are territorially

established between women and men in adulthood.

In the former context, women may unconsciously reproduce what mother passes on by taking the
central care and organisational role in the domestic space, while men unconsciously reproduce their
lesser identification with other by taking a more ambiguous domestic role (Goss, 2010: 209-214).
How this then gets negotiated will be influenced by how the contra-sexual energies get constellated

between the man and woman. This unconscious problematic may also be sustained by the

" While there is research in this area (e.g. on differences in attachment differences in adolescence (Matsuoka et al 2006:

23-29)), the focus in attachment studies on patterns in infancy tends to focus elsewhere, e.g. trans-generational
patterns (Fonagy, 1999).
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assumptions we make about who should teach and care for our younger children (who in turn may

come to assume that in crucial ways ‘mother matters more than father’ (Goss, 2010: 226-7)).

The early patterns described with reference to classical psychoanalytic, object relations and
attachment theory, are summarised up to adolescence in Table 1., with possible contra-sexual
influences indicated in red, beginning with the ‘fork in the road’ between boys and girls. This is
proposed as emerging in the first two years of life and then consolidated by the time (Freud, 1924:
313-322) the oedipal drama around awakened sexuality, and the question of desire towards the
opposite-sex parent are ‘resolved’. This will also be affected by the availability of eros, or the

problematic influence of thanatos (arising from the earlier dynamics already described).

Table 1: Contra-sexual influence from early years through to adolescence

‘Early Years’: Birth to c. 5 years

erosima/thanima awakens

¢ Dis-identification from mother (and
identification with father)

‘Latency’ (c. 6-c. 10 years)
anima sleeps

o Identification with boys
e Distance from girls

‘Pre-pubescent moment’ (c. 10-12 years)
(re)awakening of erosima/thanima
e Unconscious influence on puberty

‘Adolescence’ (c. 12-19 years)

erosima/thanima awake and sustained

¢ Neurobiological influence: testosterone
possibly influences risk taking/fighting

e |dentification: variable to father
Initiation: unpredictable re: ‘wet dreams’
and path to possible fatherhood

‘Early Years’: Birth to c. 5 years

erosimus/thanimus awakens

¢ Identification with and separation from
mother (and connection with father)

‘Latency’ (c. 6-c. 10 years)
animus sleeps

e Identification with girls
¢ Distance from boys

‘Pre-pubescent moment’ (c. 10-12 years)
(re)awakening of erosimus/thanimus
e Unconscious influence on puberty

‘Adolescence’ (c. 12-19 years)

erosimus/thanimus awake and sustained

¢ Neurobiological influence: oestrogen
possibly influences relating/challenging

e |dentification: rooted to mother

¢ Initiation: more predictable re: menses
and path to possible motherhood

The contra-sexual influences, as | propose in my book, then ‘go to sleep’, in the way Freud (1917:

368-370) classically proposed as a period of ‘latency’. Here, there is a conscious focus on same-sex

identification, which is often reinforced (not always helpfully) by social influences (Connell, 2002: 8).
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This conjunction of anima-animus (unconscious) contra-sexual energies with the developmental
milestones mentioned here,® offers an original take on gendered patterns of attachment and identity
formation. | also propose an original perspective on how a child enters adolescence, in that |

"9 where contra-sexual

suggest the boy and the girl both undergo a ‘pre-pubescent moment,
energies, as archetypal influences and hard-to-define ‘attractors’, need to ‘wake up’ before the
physiological and psychological transformation of puberty can begin its lengthy and often tortuous

unfolding. The quality of this will be affected by the earlier ascendency of either erosima or thanima

(boy) or erosimus or thanimus (girl), as well as what is going on for the child at that point in their life.

From my clinical experience (Goss, 2010: 90-92), | have encountered a number of examples of
difficulties encountered by children aged between nine to twelve (e.g. parental break-up, significant
locational moves or significant difficulties at school) which have severely impacted on their capacity
to negotiate adolescence. It is noticeable that some of these people have found ways of recovering
their capacity to cope with life in a ‘continuous’ way, while others seem to have got psychologically
‘stuck’ or ‘discontinuous’. My speculation is that the availability of healthy contra-sexual energies
(erosima/ erosimus), which can then provide an unconscious counterpoint to the lived ‘problem’, is
pivotal here. Otherwise, if thanima / thanimus predominates the person can, in effect, remain in the
grip of an ‘eternal child’ archetype.?® The quality of this ‘re-awakening,” then, has a strong influence
over teenage experience; in other words, the unconscious influence of anima or animus will subtly
influence, for example, how confident a young person feels socially, or sexually, as well as their way

of relating to the opposite sex.?* The table below (Table 2), based on Goss (2010: 169) provides a

8 Most significant are the distinctions between the patterns of responding by infant boys and girls to mother in the first

two years.

An emerging shift which occurs in the unconscious, so not consciously experienced.

‘Puer’ is the male version and ‘Puella’ female, of the archetypal eternal child who does not want to grow up (eg ‘Peter
Pan’), Jung 1940: 151-181

This model does not propose to outline the nature of any thanatos or eros contra-sexual influences over the
development of different types of sexuality. As | indicated in my book, the focus of this discussion is on heterosexual
relations, where the model proposed is applied to intimate relationships. The exploration of implications for gay, leshian
and transgendered sexuality is beyond the scope of the studies made in the published works so far, though it is hoped
that the opportunity to explore this will arise in future. However, the felt, life-enhancing quality of the subtle influence of
erosima/mus or the more deadened and anxious quality inherent in thanima/mus can still be assumed to have its
impact on all relationships in adolescence, irrespective of the emerging sexuality of the young woman or man.
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description of how these energies may infuse, and influence, and be perpetuated by, relational and

other patterns beyond childhood.*

Table 2: Map of gendered development: puberty through to full adulthood

Intermittent initiation via ritual /
conflict

erosima:
orientation towards healthy

erosima:
maturation: sense of identity

erosima engagement with
relational, work and social

Men maturation & adulthood. as a man emerges dimensions.
thanima: thanima: thanima:
drawing back from healthy development impeded, holding back from satisfactory
male maturation and identity as man partly hidden/ | engagement with life and self.
adulthood. confused
Both men Identity versus Role Confusion | Intimacy versus Isolation Generativity and Ego Integrity
and women versus Stagnation & Despair
Initiation via menses.
erosimus: erosimus: erosimus :
orientation towards healthy maturation: sense of identity engagement with relational,
maturation & adulthood. as a woman emerges work and social dimensions
Women

thanimus:

drawing back from healthy
female maturation and
adulthood.
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thanimus

development impeded, identity
as woman partly hidden/
confused

thanimus
holding back from satisfactory
engagement with life and self

The terminology used in the ‘Both’ row refers to Erikson’s classic psychoanalytic / psychosocial formulation to describe
the tasks / tensions people need to work through during these phases of life (Erikson,1950, in Mcleod, 2008 ). While
his model has a rather male bias in relation to the stages of early childhood, the latter stages reflected here are more
comfortably applicable to both women and men.
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Diagram 1: Contra-sexual phenomenology; Influences on heterosexual relations

Unconscious influences In Conscious Awareness

sef INANAANAAAAANANANANNANANANNANANN 50

Archetypal Relational ‘fork in the road’ in infancy Impact on heterosexual relations
girl-mother
attachment & erosimus

separation:
Predominant
identification ‘equation’ in women Freed up feeling/thinking
in support of healthy
/_) thanimus relations to ‘gendered
other’.

Home Territory: SHARED AY
Contra-sexual energies

Feminine
‘Eros’ Thanatos’ and insights: ‘available’. !
n Open / Diverse
Life Death |§ Ben/
instinct instinct Blocked, distorted
feeling, thinking re.
Masculine ‘gendered other’
Home Territory:
SKEWED/SPLIT.

Contra-sexual energies
and insights:‘disrepair’.

\% thanima

boy-mother )
attachment & Predominant Closed/Binary
separation: ‘equation’ in men

dis-identification erosima
This model (see Diagram 1) is predominantly based on the discussions in my book (Goss, 2010),
which highlights distinctive ways in which women and men may be influenced by contra-sexual
forces. These are outlined my book (Goss, 2010: 93-118 & 119-146). However, my previously
published works (Goss, 2006a; 2008a) also informed the shaping of this model, as they provided

parts of the basis for the more developed ideas to be found in my book. The basis of the implications
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for gender relations is also drawn from the book’s hypothesising about how contra-sexual energies

may impact on individual relations, as well as on wider social developments.?

It is important to emphasise, however, that all of my published works have contributed in their own
way to the formation of my approach. In particular, those papers which have focused on the
implications of a depth psychological approach to education (Goss, 2006b; 2008b), the presence of
gender imbalance in professional contexts (Goss, 2003), and the wider possibility of archetypal
contra-sexual influence on our relationship with the natural environment (Goss, 2012), all both
shape and are influenced by the dynamics proposed in this model, as reflective of the mutual
influence between inner and outer as proposed by a relational psychoanalytic perspective (Mitchell,

1988: 17).

The model (see Diagram 1) aims to consider and, where possible, portray how the experience of
‘being a man or a woman’ is influenced unconsciously by the presence of the internal ‘contra-sexual
other’ and how that in turn may affect what happens in relationships and lived experiences.?* Where
the influence of early eros or thanatos energies has impacted on anima’s or animus’ quality of
presence, this is seen as intersecting with other factors to create a dynamic which influences the

tone of how a person responds, particularly within male-female relating.

The diagrammatical form of the model provided is influenced by Jung’s ‘classic’ model of psyche
(1954: 3-41), which suggests that there is a distinctive layer of archetypal influence (‘collective
unconscious’) that sits beneath the personal unconscious of each individual. Here, archetypal
masculine and feminine influences (left, in diagram) rise ‘up’ through the personal unconscious,
mediated by the contra-sexual ‘gatekeepers’ (anima/ animus) and impact upon our relations to self

and others. In Diagram 1, the contra-sexual influences become ‘energies’ and then interact with the

23 Where, for example, an unconscious thanima or thanimus quality creeps into group behaviours in a collective way,
hampering the capacity to really ‘see’ the other gender, or respond without prejudice.
24 These four aspects of experiencing are based on Jung'’s (1921: 628) typological model of ‘the four functions’
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dynamics of human relations, particularly around patterns of attachment, identification, dis-

identification and separation (Diagram 1, see centre element).

The more conscious aspects of gendered experience refer to the day-to-day phenomenology of
what it might feel like to be a man or a woman, particularly within a heterosexual couple (Diagram 1,
see green box). These will often overlap, but sometimes they will diverge in relation to specific
events or episodes within the shared experience of the heterosexual dyad (e.g. in a couple, it is
reasonable to assert that a man and a woman may experience the pregnancy of the woman
differently, though they may share a sense of the significance, and even wonder, of this experience,

and the anticipation of the ‘event’ of birth).

The diagram also refers to Jung'’s notion of an ‘ego-self’ axis (Jung 1951b: 24-26), so as to reflect
the importance of psychic regulation in working with contra-sexual energies.” The approach | have
taken provides the backdrop for the drawing together, and portrayal, of contra-sexual influences in
the psyche, based upon the overall argument for recognising their presence, provided within my
book, and supported by others of my published works. This model (see Diagram 1) updates Jung’s

original thinking on anima-animus in the following three ways:

First, by incorporating eros and thanatos as instinctual influences, which generate the energies that
set the tone of contra-sexual influence in women and in men, while also recognising the myriad
influences at work in a child’'s (and adult’'s) relation to their gendered identity: for example,
attachment histories generally, trans-generational influences, trauma and variables in parental

stability (Coates, 1997: 36).

% Where ego ‘manages’ daily life but needs to defer to self, which is the underlying centre and guiding factor in the human
psyche, in order to regulate it in a healthy way. If the axis between ego and self falls out of balance (say, by ego not
listening to self and driving forward with a faulty attitude), this can lead to a person falling into difficulty, including conflict
with themselves and others, a parallel to where thanima / thanimus predominates in male-female relations.
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Second, by placing the manifestation of these energies in a temporal context — i.e. the eros
dominated states of thinking and feeling are located very much in ‘here and now’ experiencing, while
the thanatos dominated feeling states or attitudes have a tendency towards a rigidified reaction.
These may be fixed, or dependent, on past influences which still hold sway. In turn, these may be

reinforced by collective assumptions about gendered ‘being’ and ‘doing’.

Third, by emphasising how contra-sexual influences can either block, or open up, the capacity to
really see, and accept, the ‘gendered other’ as they are, or ‘lock-in’ perception and judgement via an
unhelpful reactive or dismissive stance to the trials and tribulations which can hallmark male-female
relations (e.g. mutual miscommunication, mistrust, disappointment or conflict). The latter
(thanima/us) also tends to be reflected in closed attitudes towards gender and sexuality. Erosima/us
predominance, by contrast, generates attitudes and performance of ‘gender’, which is more open to

diversity.

The capacity to accept or value difference, or find shared ground, can also be seen in terms of the
availability of an ‘immanent function’.?® Here, this capacity to bear difficulty and uncertainty is
suggested as a pre-requisite for the positive activation of the transcendent function advocated in
Jung’s writing (1916: 67-91), and can also be seen as a ‘reflective’ function in psychotherapy (Knox,
2003: 163). In my view, contra-sexual influences have to be noticed (as far as possible) in the
present, and brought into ‘here-and-now’ awareness before they can be wrestled with and enabled
to blend/combine into something new, as suggested by Jung’s formula for the transcendent
function’s workings. Where this does not happen, the influence of contra-sexual energies can impact
unhelpfully on the way gendered influences are reflected in social and institutional patterns,
sometimes in exaggerated and rigidified ways. This tendency, and suggestions as to how these

patterns may be challenged and loosened, is the focus for the following chapter.

% Thatis, a capacity to ‘sit with’ the presence of difficulties in communication, and differences, between women and men,

and work these through.
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Chapter Four: Applications and Implications

Having elucidated the key features of the model for contra-sexual influence in the human psyche as
set out in my published works, | will map out concisely how their influence may show itself in
important areas of individual and collective life. This description will draw on themes highlighted in a
number of my publications (Goss, 2003; 2006b; 2008b; 2010; 2012). Taken together, these
represent an original application of the notion of contra-sexual influences to our understanding of
relationship patterns (Goss 2010), clinical implications in the psychotherapy setting (Goss, 2006a;

2008a) trends in education (Goss 2003; 2008b), and loss and landscape (Goss, 2012).

1. Patterns of relating, particularly between men and women

The main implications arising from the lines of thought elucidated in my published works is to
suggest that there may be subtle, but important, distinctions between the ways women respond to
men, and men respond to women, due to the influence of contra-sexual energies in the psyche.
These, | suggest, may manifest themselves in three main ways: in relation to time and space;
projection; and power and authority (Goss, 2010: 171-187). | propose the energic influence of
thanima or erosima in men, for example, will determine the degree to which a man experiences his
passage through life as continuous or discontinuous. In the latter case, thanima influences, which
can reach back to difficulties in separation from mother, or to other formative influences, may lead
him to struggle to join together different episodes in his life. This may lead to a stuck, or fragmented,
sense of self which can then react against the presence of women in the ‘here and now’ (this draws

on clinical insights, e.g. Goss (2006a).

| also suggest that the influence of erosimus or thanimus in women may subtly affect how a woman
relates to living space. In my book | employed the metaphor of the ‘semiotic conditioner in the
washing machine’ (Goss, 2010: 209-214) to suggest an unspoken relationship of woman-mother-

home which is very powerful and arises from the mother-daughter bond established (usually) in
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infancy. Under these unconscious influences, | suggest sometimes women may regard domestic
space (e.g. kitchen, bathroom, bedroom) as theirs to organise and manage, as this has been
transmitted from their own mother. How much this can be negotiated in a healthy way with a male

partner will, | suggest, be influenced by erosimus and/or thanimus energies.

This, when infused with thanimus energy, can impact on the ‘territorial’ balance with the ‘male
symbolic’ which, | suggest, has a more ‘...shaky, surface feel...” (Goss, 2010: 210), employing the
metaphor of ‘wallpaper’, which can be peeled off and even replaced, within the family home. The
heterosexual male predicament is articulated within this metaphor. Historically more familiar with a
feeling of real power outside the home (in the world of work, or the freedom from responsibility for
domesticity), now this is replaced by an uncertainty regarding his place inside as well as outside the
home. | suggest that the fostering of erosima (i.e. the availability of a living feminine quality, in men)
becomes vital to the uncovering of a new psychological ‘contract’ in the uncertain territory of the
heterosexual home environment. Jung’s emphasis (1917: 84) on the need for a man to notice the
workings of his anima, especially via projections onto women, and pull back from them, requires an
update. He also needs to notice his projections onto ‘home’ so as to counter the trans-generational
tendency, which sometimes manifests in men, to avoid domestic responsibility and seek fulfilment
away from the home. This is symbolised in my book (Goss, 2010: 217) by a ‘retreat to the road’ - as
opposed to following a ‘call to the road’ to solve a ‘problem of home’, as with Jack’s adventure in the

fairy tale (Goss, 2010: 15-17).

In terms of my central proposal (i.e. that contra-sexual energies combine with relational influences
differently in the mother-son dyadic attachment and separation process, as compared to the mother-
daughter one), the way this follows-through to influence the predominant domestic position in adult
heterosexual relations is portrayed in Table 3. Here, contra-sexual energies infuse, and are further
constellated by the process of daughter-mother identification and son-mother dis-identification. This,

combined with relational and social conventions about the domestic ‘places’ of women and men,
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perpetuates the more defined relation of the woman to ‘home’ compared to the man, in conventional

heterosexual relationships.

Table 3: Contra-sexual energies’ influence on infant patterns of relating, and their influence
on adult heterosexual relating

mother identifies with | erosimus energy in

daughter identification female relation to
daughter-mother identification home more

father energies/ bodily | thanimus energy in | defined/ certain

presence less less available

available healthy masculine

mother helps son dis- | erosima energy

identify less available male relation to
son-mother dis-identification home less well

father energies/ thanima infusion defined/ certain

bodily presence less which distances

available healthy feminine

This general pattern is obviously open to variation, and the propositions above do not mean, for
example, that a boy cannot have an erosima-infused relationship with mother (and home), nor that
daughter cannot have a thanima-infused relationship with mother (and home). Neither does it mean
son or daughter cannot have an erosima- or erosimus-infused relationship with father (and the signs
that fathers are having more involvement with childcare and closer relationships with their infant
children (Lewis and Lamb, 2007: 2-8) should impact helpfully on these dynamics). Rather, the
powerful combination of influences, as described in Table 3., and particularly the unconscious
process underlying these early dynamics need to be made more conscious for unhelpful bifurcations

around ‘home territory’ in adult life, to be recognised, and possibly recalibrated.

These points | offer are tentative ones, being sensitive to the risk of stereotyping or unhelpfully
generalising about possible gender differences. What | have tried to highlight, instead, in my
published works, is how the identification of contra-sexual energies in men and women can be
usefully applied to aspects of male-female relationships: in particular, differing perceptions and

experiences of ‘home’ and the sometimes difficult power dynamics between men and women within
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it (Goss, 2010: 196-216), an example of the psycho-social ramifications of which | have also

highlighted in the public domain (Appendix 1).

2. Clinical applications in psychotherapy

As described, elements of my published works reflect a strong clinical interest in interrogating how
differing presentations of contra-sexual influences may impact upon psychotherapeutic relationships
and processes. | have explored how animus may present in the dynamic between a woman
analysand and a male therapist, based upon my own experience as an analyst (Goss, 2008a). |
have also considered where thanima can get activated in male analysands in relation to a male
analyst (Goss, 2006a), and apparently within the therapeutic relationship with a female therapist
(Schaverien, 2006). The implications arising from my thinking on time and space, projection and
power and authority, for the therapeutic relationship, are considered in my book (Goss, 2010). This
includes, for example, how working as a man with woman analysands may generate thanimus
projections about authority onto the analyst (Goss, 2010: 126-134) which may arise from confused
messages for women about how to be ‘constructively aggressive’, and can polarise the relationship
around passivity-aggression for a period, until this tension can be made conscious and worked with
productively. Overall, | advocate the recognition of the importance of the gender and related bodily
presence of the therapist, e.g. by working with the ‘felt sense’ (Gendlin,1996: 51-65) evoked by
contra-sexual influence, as a parallel to my arguments for recognising the influence of the gendered

bodily presence of whichever parent(s) or primary carer(s) are available for the infant.

3.1 Education: (i) Gender patterns in schooling and teaching

A strong theme which emerges from my published works relates to a current issue in schooling in
the United Kingdom. This refers to the stark gender imbalance in the teaching and support staff
found in early years and primary education provision. This is highlighted in statistics quoted in my
analysis (Goss, 2010: 226-7), such as 1 in 8 Primary school teachers being men (Clarke, 2009: 3)
and only 2% of staff in nursery provision being male. As Francis and Skelton (2005: 4) argue, this

does not necessarily impact significantly on educational outcomes. However, it may reinforce a one-
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sided message for young children that ‘women/mothers’ are the key players in caring and home life,
and in turn lets in thanima—thanimus influences to male—female relationships in later life, reinforcing

‘the problem of home’ alluded to above.

This argument is reinforced by my research (Goss, 2003: 28-37), which highlighted a similar pattern
in schools for pupils with severe learning difficulties (1 in 10 support staff are male, and 1 in 5
teachers are male). My argument is that these historically reinforced imbalances can rigidify
relational patterns for children and young people. This then gets played out in a more ambiguous
place for ‘father’ in adult relations as well as public policy in areas such as family law. In turn, this
problem speaks to the need to make conscious the importance of how the early mother-daughter
relation, hallmarked by the influence of erosimus and/or thanimus may impact on this pattern, as

well as the possibly confused thanima attitude towards the place of men in these contexts.

3.2 Education (ii) Learning difficulties, gender and schooling

The intersection between gender and learning difficulties arises from the established pattern of boys
and men being more prone to learning difficulty than girls and women (Oswald et al., 2003: 223-
237). The implication is that genetic, and other, influences make males more vulnerable to the
biological, neurological and psychological factors which can generate significant learning difficulty.
My research into teaching and learning with the most profoundly learning-disabled children (Goss,
2006b: 210-219), reflects the importance of relationship, and bolstering early patterns of
communication and attachment, for meaningful learning and development. This, in turn, implies that
the constellation of contra-sexual energies in the lives of these children may promote or hamper this,

although further research is needed in this area.

Likewise, these energies can impact upon the perceptions and responses of people generally, to
children and young people with learning difficulties. | have written (Goss, 2008b: 38-51) about how

the latter can be said to carry the shadow?’ of the education system in how they represent our

27 ‘That which we have no wish to be...but are.” (Jung, 1946, Para. 470)
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difficulties with learning, as well as acquiring a kind of ‘special’ aura to do with the eternal child
archetype - puella-puer (Jung, 1940: 151-181). The gender imbalance in terms of boys and young
people being more prone to learning difficulty may also reinforce something about the ‘faulty’ nature
of maleness in our society, reinforced through a thanima male defensiveness and identity confusion,
and a wider thanimus tendency to problematize maleness. Making these patterns more conscious is
a key aim of my research and published works, so men and women can explore their responses to

them.

4, Landscape, loss and contra-sexual projection

Finally, an emerging area of research and theorising for me relates to the way projection of contra-
sexual energies and images onto landscape and environment can be identified and worked with. In
my paper on landscape and loss (Goss, 2012), | suggest that landscape can powerfully ‘catch’ our
projected ‘inner-objects’, particularly where significant loss has taken place. | explore this in relation
to how William Wordsworth, the Romantic poet, seems to have experienced a profound sense of
connection with otherwise unconscious depths, via communion with the landscape (Lindley, 1989:
57). | theorise that this access was opened up by the loss of both his parents by the time he was a
teenager. Here, the contra-sexual gatekeepers to the collective unconscious are at work, and a
combination of the life-giving love of his parents (erosima) and the deathly quality of the loss
(thanima) enabled a compensatory availability of archetypal energies. Contra-sexual energies seek
expression within relationship and, where the primary object for this has gone, they can seem to get
‘emptied-out’ or projected onto the built or natural environment. | also give disguised examples of
this phenomenon in my psychotherapy practice; where, via erosima-thanima, or erosimus-thanimus
male or female analysands have encountered powerful feelings and intuitions in the natural or built
environment, which appear to relate to significant losses. More research is needed, but the principle,
echoed in my theorising about possible similarities and variations between how men and women
engage with the home and other environments under contra-sexual energic influence, remains, |

believe, a valid and original one.
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Chapter Five: Conclusion

Within this thesis, | provide a coherent set of arguments built around the central thrust of my
research, which offers a secure theoretical basis for making original assertions about the subtle, but
pervasive, influence of contra-sexual energies in the human psyche. Arguably, this presence is not
only an important influence upon our sense of self as men and women, but also on inter-gender
relations and wider clinical, social, institutional and environmental contexts. Further research is
needed to strengthen the validity of the arguments made, but the thesis has aimed to bring together

updated arguments for acknowledging the presence and significance of contra-sexual influences.

The central theoretical proposition of this thesis based on my published works is that Jung'’s contra-
sexual formulation of anima-animus can be usefully combined with the Freudian emphasis on the
life and death instincts (eros / thanatos) to illuminate how contra-sexual psychic influences operate.
By placing these dynamics within a relational psychoanalytic and humanistic emphasis on
relationship as the crucible in which contra-sexuality both generates and is generated, | have been
able to provide a coherent framework for describing how this might impact on the tone of individual
development and experiencing, as well as of heterosexual relating. From this analysis, | have
proposed how contra-sexual influences (erosima/mus and thanima/mus) can be applied to themes
associated with heterosexual gender relations from across my published works: heterosexual
domestic relationships, staffing in schools, learning difficulties, and loss and landscape. In all
contexts, the emphasis has been on how what is gendered as ‘other’ within us can, at a personal
and interpersonal level, unconsciously impact on our experiences, perceptions and relationships. At
a collective level these influences may impact on assumptions about how to ‘be’ women and men,
and on how we organise home, school and possibly other aspects of society (e.g. the world of work).
In all these respects, the work presented for this PhD by published works has set out an original
case for the value of acknowledging, and striving to better understand, the workings of contra-sexual

influences on human ‘being’ and relating.
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Appendix 1
Women need to polish their act in the housework arena
Men aren't lazy. They just not sure what to do and how

e The Observer, Sunday 18 March 2012

The long-standing question of why women do more housework than men does not have a simple
answer (“"Equality doesn't begin at home: 40 years of feminism but women still do the housework™,
News). Men are not inherently lazy — they do not know what their "place” in the domestic space is.
The home in a heterosexual partnership often becomes a representation of what matters to the woman
— how it looks, how fundamental areas such as the kitchen are organised, with the man "fitting in"
with this.

The pattern for home life is set within the mother-daughter relationship whereby daughters pick up
from a very young age how things "should be" in the home, something boys, in the main, do not get
transmitted to them. This powerful identification with the mother is something women could be more
aware of. They could let go of some of their expectations of how things "should be™ in the home to
give men a chance to help define this more fundamentally. Some men choose to avoid housework
because they can get away with it, but as it stands men have little to gain from doing the housework
other than getting the approval of their spouses.

Phil Goss
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Introduction

The anima/animus relationship is always full of ‘animosity’, ie. it is
emotional, and hence collective . . . often the relationship runs its course
heedless of its human performers, who afterwards do not know what
happened to them.

(Jung, 1959: para. 31)

What this book is about

In what ways might being a man be different to being a woman? Is it
possible to describe those differences without getting caught in double binds
about identity, power, role and relationship? How might these differences
unconsciously define what happens in a male—female relationship, as Jung
implies in the quote above? He asserted that every man carries a contra-
sexual image of woman — anima — and every woman carries the image of
man — animus (Jung, 1953/1966). How might this, and other readings of
female—male relations, help us make fresh sense of gender in our post-
modern, pluralistic world?

Furthermore, is it credible to make general assertions about how women
and men may develop, and experience, life differently? If so, what can be
usefully ‘done’ with these in our thinking about relationships and parent-
ing? From an analytic viewpoint how might a framework for describing
similarity and difference between men and women inform clinical thinking
and practice?

This book aims to scrutinise the nature of relationships between the sexes
in original ways which can usefully inform academic, clinical and political
debates about gender, which remain central to what it means to be a person
in westernised societies in the twenty-first century.

I draw on two frames of reference. First, from my training and practice
as a Jungian analyst and my interest in the tensions and possibilities
inherent in building on Jung’s awkward but vivid portrayal of the male-
female polarity manifested in both inner and outer relationships. In my
practice 1 find myself Teflecting on whether there are ways in which
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(generally) a woman experiences analysis differently to a man and how the
gender of the analyst impacts on this.

My clinical experience has suggested to me that, as well as fundamental
similarities, there are differences at work, though these are clinically, not to
mention empirically, hard to pin down — and, possibly, politically con-
tentious. I will draw on disguised clinical material, which I have permission
from patients to use, to explore these differences constructively.

My second frame of reference is a personal one. I grew up as the only
male in a female household, after my father died when I was five. Getting to
know the world in the company of three sisters and my mother crystallised
the reality of being the ‘other’, gender-wise. This almost certainly shaped
my intuitive and intellectual interest in possible differences in how men
and women, girls and boys, experience life — and may develop divergently
from birth.

Further consonant experiences come from adult life. Before becoming an
analyst I spent fourteen years teaching and managing in special schools in
the UK for pupils with severe learning difficulties. These schools are staffed
overwhelmingly by women; not just a predominantly female teaching staff,
but also many unqualified or partly qualified women who live locally to the
schools and perform vital (and low-paid) roles as teaching assistants for
often very needy pupils. This is thrown into even starker relief by the trend
for boys to predominantly populate such schools (Goss, 2003). So, settings
which offered a challenging but fascinating experience of how gendered
‘otherness’ can operate.

These subjective experiences and observations of ‘otherness’ between
being a man/boy or woman/girl inevitably colour my perspective. I propose
this dimension of subjectivity, where used in a critically reflexive way, can
be seen as an asset to what is hopefully a worthwhile struggle to scrutinise
questions of ‘sameness’ and ‘difference’. I am sure the reader will be able to
hold my own subjective influences in mind as well as their own as I develop
my argument — this, I suggest, is vital to fostering a healthy mode of
enquiry, alongside the upholding of academic and clinical rigour.

My premise is that there are aspects of the masculine—feminine dynamic
which remain hidden from view because they are fundamental to sustaining
patterns of relating and are core to how we have lived for centuries, so need
to be ‘taken as read’ in order to be preserved. I aim to validate the post-
modern emphasis on gender as a flexible and pluralistic notion, while also
highlighting these often obscured, embedded aspects of it. I will also offer a
developmental framework for understanding these.

This applies particularly to unspoken conditions set up between parent
and child — patterns which need to be made conscious in order to help
society tackle, for example, the malaise around male identity and capacity
for relationship, and the impact of ‘absent fathering’ on girls. This process
could also act as a resource for the recalibration of roles within
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heterosexual relationships, particularly within the domestic sphere. I also
suggest that aggression in the mother/wife role remains relatively unex-
plored but needs to be aired as an important factor.

Gay and transgendered experience and relationships

There is one aspect of this exploration 1 have wrestled with in planning and
writing this book, which I need to be upfront about from the outset. This
relates to the areas of gender, gay identity, transgendered identity and
relationships. My dilemma has been whether I can do these areas justice
within this book. They would need to be explored substantially alongside
my central attempt to make sense of difference and sameness in hetero-
sexual relationships, within a post-Jungian commentary on the develop-
mental, archetypal and constructivist layers of this huge topic.

There is a significant body of writing on these areas. In the Jungian field,
examples include McKenzie (2006), with her valuable observations about
‘queering gender’ (which I explore in Chapter 2); Kavaler-Adler (2006) on
the homoerotic transference; and Young-Eisendrath’s (1998) clarifications
around the nature of desire in heterosexual and homosexual relationships. 1
will draw on such literature pertaining to sexuality and gender, including
Butler’s important ideas (1990). '

This moves me towards describing the decision I eventually arrived at,

after much deliberation and valuable discussion with colleagues. This is, on
the one hand, to refer to ideas and clinical insights on gay and trans-
gendered experiencing and relating where they inform discussion on the
nature of ‘gender’ and the living out of whatever ‘it’ is. This in turn informs
the discussion on, and model for, male and female development I offer in
Chapter 3, as well as coming into the reflections on clinical matters and
wider social links in Chapters 4, 5 and 6.

On the other hand, I have decided not to look explicitly at the nature of
gay and transgender relationships closely, as I fear this would end up as
rather tokenistic, simply because there is not the scope to do them justice
within the scale and central frame of reference of the book. These ways of
being human, and how they translate in terms of subjectivity, sexuality and
relationship, deserve a separate book.

Story, archetype and relationship

I will take as my starting point the traditional English fairy tale Jack and the
Beanstalk, with its powerful imagery of the son having to prove himself to the
initially furious mother, and the access he gets to the world of giants as a
resource for ‘solving’ this problem. I will also utilise clinical experience
and theory, making copnections between psychoanalytic theory (e.g. on
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narcissism), Jung’s notions of puer/puella and animalanimus, and the presen-
tations of what T argue may be gender-specific difficulties in the consulting
room. These include a specifically male form of anima ‘discontinuity’ which
can hamper maturation, and ways in which versions of animus can trap
women in equally pervasive suffering. I will apply to this reworked versions
of anima and animus as they may present in men and women.

The book aims to arrive at a new model for understanding the powerful
forces at work between men and women, be this as lovers, parents, siblings
or friends. The electricity in the interactive field that lies between and within
genders, like the ‘magic beans’ which make things happen when everything
seems stuck, is explored in all its main forms: familial love and relationship,
erotic, sexual and aggressive energies — as they might be expressed differ-
ently between men and women — and how these may influence our ways of
seeing each other.

The search for love and friendship lies at the heart of gender relations.
But so does provocation. The electricity of provocation or stimulation is
needed for anything to happen, for the circuits of either aggressive or erotic
activity to light up and begin, alter, nourish, consolidate or end relation-
ships. People act in relationships when prompted or provoked — by love,
anger, attraction, fear or even boredom. People act in response to such
provocation in order to get what they need, protect their territory or show
how much they care.

This observation pertains to family, friends or lovers and I begin this
book with it to provide a wholehearted challenge to the fuzzy but alluring
illusion that relations between the genders are meant to be solely predicated
on stability and care. For sure, these two elements are enormously import-
ant for the long-term preservation and consolidation of loving and familial
relations, but they also have a capacity to deaden them without the
complementary presence of relational ‘electricity’. Without this, the forces
of stability fall prey to a harmful form of enantiodromia — they turn into
their opposite state: destructive and implosive.

I argue that our familiar ways of thinking about relationships between
men and women, brothers and sisters, fathers and daughters, and mothers
and sons seem to often conspire to filter out the power, the ‘charge’ of
energy at work in the fields within which these relationships operate.
Getting behind this pattern can bring a clearer understanding of the intra-
psychic and interpersonal processes which may be at work between women
and men. This also aims at serving as a basis for making wider social and
political extrapolations about their meaning and how they may get us
unhelpfully caught between the ideal and reality of relationship.

I suggest that there is a deep well of emotional investment at work in us,
men and women alike, in preserving the templates of gender relations which
have been around in the west for at least a couple of millennia. However,
there is another complementary premise to be factored in, I believe: there is
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an equally strong wish for things to be different to how they are now — where
broken relationships, broken families and layers of mutual incomprehension
between women and men are wearily accepted as common features of the
social and relational landscape. It is the blocks and incomprehensions we buy
into both consciously and unconsciously, I suggest, which make it so difficult
to properly see how faulty our perceptions of what it means to be either a
man or a woman can be.

This discussion is placed within a framework which attempts to blend the
many influences on our thinking about gender. These influences are of
course multi-layered; from the messages we have each had from family,
school, work and wider society of what it means to be a woman or a man,
through to the academic and clinical readings of what we might mean by
‘gender’. My loose initial definition of gender is: our experience of being, and
identity as, a man or a woman.

This definition is deliberately open, and accounts for its subjective
(experience of being) and socially ascribed (identity as) aspects. This allows
the foggy mix of biological factors, archetypal dimensions and socially
constructed aspects of gender scope to reveal forms or insights not often
glimpsed — while recognising that this ‘fog’ is an important part of the
‘gender” picture.

»

Describing gendered experience

One of my aims in writing this book is to see it as a project in which
experiences of being a man or a woman can be more confidently described.
This refers to what Samuels highlights as ‘Not what being a woman is but
what being a woman is /ike’ (Samuels, 1989: 297) — which can likewise be
applied to men, of course. I will also try to describe what aspects of being
human ‘free float’ between men and women and might be described as
archetypally suman rather than specific to ‘being a woman or a man’.

Culturally the context for this discussion is mainly a westernised one,
though with increased globalisation it is important to factor in the influence
of, and blending with, the multiplicity of ‘other’ ways of thinking about
women, men and how they relate, which we derive from our encounters
with different cultures — face to face or through media and online sources.

This book analyses how unconscious processes relating to gender . inti-
mately inform the human condition and how, in turn, these processes may
feed into ‘gendered experiencing’. The burgeoning literature in depth
psychology will be an obvious reference point, but so will research arising
from the field of neuroscience, and ideas from psychology, sociology,
anthropology and feminist and cultural studies.

In Chapter 2 1 will draw on these to look at ‘gender as problematic’,
before proposing a working model for describing the dynamics of gendered
experiencing. Then, in Chapter 3 I will attempt to construct a viable model
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for describing the development of boys and of girls, identifying where these
may diverge, informed by an application of a reworked formulation of
Jung’s anima—animus archetypal dyad.

Writing as a man, about women

I am aware of a certain trepidation about writing as a man about what a
woman, as ‘gendered other’, might experience. This is not unlike the anxiety
I noticed in myself when I wrote previously on animus (Goss, 2008). Fears
and fantasies about being labelled as stereotyping or even misogynistic are
around as I type these words. Nevertheless, this very situation is a source of
fascination for me. What is it about writing as a man on what it might mean
to be a woman that is so fraught?

There is a feeling of breaking a taboo in doing this. I can own some of
this as a familiar feeling for me from childhood, when I experienced the
territory which seemed to ‘belong’ to my sisters as a foreign land which I
had no permission to explore, let alone speculate about the meaning of. But
it also seems to be ‘out there’ in the culture, where the onus on men and
male writers (e.g. Clare, 2001) seems to have been to acknowledge the depth
of the ‘crisis’ in male identity, rather than turning their focus onto what (if
anything) women may be contributing to this situation.

There has not been quite the same inhibition for women writing about
what it means to be a man (e.g. Gilligan, 1993). This may well relate to the
upsurge in collective female consciousness about women’s gendered pre-
dicament, starting with the seeds sown in the industrialised west over the
Jast couple of hundred years, and culminating in the strong feminist voices
of more recent years.

Women, one could say, have been more conscious about gender than
men, as they have been more oppressed by the rigid formulations domi-
nating patriarchal structures of society and of personal relations, though
the lack of ‘gender consciousness’ on men’s behalf seems to have shifted
when one notices the burgeoning reflective literature on being a man and
being a father (e.g. Tacey, 1997; Lewis, 2009).

I want to suggest too the possibility of there being, in western culture, an
unspoken prohibition (at least in liberal, educated circles) on men being
critical of the ‘positions’ taken by women on women and men, however
much reflexivity and respect they may bring to this. Fear of being perceived
as unreconstructed in their approach to gender, or as wanting to hold onto
patriarchal formulations to protect their interests, can be factors. Then
there may be a deep-rooted perception that men have no right to be critical
on gender relations, as it is women who have been oppressed for so long,
not to mention the possible anxiety about being perceived as conveying
ignorance, antipathy or even misogyny towards women (mother?) — all this
and more may have contributed to this situation.
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What interests me is the possibility that men in a collective sense may not
have worked out how to be constructively critical about what women are,
do and represent. Something unconscious may be at work, along with the
conscious anxieties about saying something out of turn. This is something I
will return to later. 1 highlight this backdrop not least to enable me to
explore related themes without self-consciously activating my own version
of a collective negative animus (ot ‘thanimus® as 1 call it) complex.

It can feel as if the legacy of patriarchy, which may come to feel like the
fear of being accused as a man of sexism, weighs too heavily for men to be
‘allowed’ to critique women. On the other hand (applying a term in a
transgendered way to myself) 1 can tell myself to stop being a ‘drama
queen’ and engage with the potential risks and rewards involved, which is
what I intend to do!

The role of personal myth

As Rowland (2002) notes, Jung’s ideas on gender operate at two levels —
‘grand theory and personal myth’ (Rowland, 2002: 39). Jung strove to
Jocate key concepts of his, such as anima (the image of woman in a man)
and animus (the image of man in a woman) within the comprehensive and
complex theory paradigm he painstakingly constructed over a lifetime.
These figures in the psyche will be explored at length in relation to the
yarious arguments presented in this book. It is important, however, to
highlight the way they operated for Jung not just theoretically, but as living
entities in the psyche and as gatekeepers to the archetypal influences we
might need in order to become ‘who we truly are’, as Jung defined indi-
viduation (1921/1971).

In this sense, he saw his most valuable resource as being within himself -
i e. what his unconscious threw up and the degree to which he could notice,
wrestle with and utilise what emerged from his conscious encounters with
this material. His emphasis on personal myth is pivotal in this regard, as it
provides a corrective seasoning to what can come over as a dish he serves up
on how women ‘are’, which is impossible to swallow now we have moved
definitively away from many of Jung’s essentialist assertions about, for
example, the way negative animus may leave women prone to ‘irrationality’.

The problematic implications of Jung’s thinking in this area will be
explored in the light of dilemmas thrown up by the presence of essentialist
traditions coming into contact with the inevitably deconstructing tendencies
of psychological inquiry. However, the notion of ‘personal myth’ as being
something about the way we cach make sense of our own existence via
experiences, stories and insights into ourselves provides a vital link between
ideas about gender and our subjective experience of it. This is particularly
valuable as it has both an ‘exterior’ quality in that there is a search for
definition and clarification in the social and political spheres, as well as an
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‘interior’ quality when considering how ‘gender’ impacts on each of us. I
will therefore apply this notion of ‘personal myth’ to my own explorations.

Encountering sameness and difference in the
consulting room

In drawing on my clinical experience I will offer thoughts on relational
experiencing between and within gender dyads — i.e. man-woman as well as
man-man — which are familiar to me. The latter will form a focus to
Chapter 4’s exploration of what I term male ‘thanima discontinuity’.

To complement this, in Chapter 5 I will draw on the work of women
analysts on woman—man and woman—woman clinical experiences, explored
in the context of a discussion on the value or otherwise of animus as a
relevant concept in women’s experiencing. Joy Schaverien’s (2006) edited
collection of papers, for example, will be one point of reference for this. She
describes how, in the consulting room, ‘the confusing web of gender roles
and sexual identities that the transference weaves may transfix and enthral’
(Schaverien, 2006: 7).

This capacity of the transference to ‘transfix and enthral’ seems to reflect
an archetypal transfixing presence which likewise can grip our relationships,
whether this be falling in or out of love, or our day-to-day need to be
needed (or not). In this respect I want to try to keep the air flowing through
the space between day-to-day experiencing and what happens in the
consulting room. This space, it seems to me, can easily become an air lock
in depth psychological practice; there is the ‘moment-by-moment experi-
encing’ — to borrow a phrase from Carl Rogers (1961) — of the daily life of
the patient ‘out there’, and then they pass through the ‘air lock’ between
that world and the analytic space where, in my experience, the ‘moment-by-
moment’ experiencing is qualitatively different. This has both strengths and
pitfalls, and I see this dichotomy as a kind of parallel of the movement
between the world ‘down here’ and the one “up there’ which Jack moves
between, up and down the beanstalk.

Suffice it to say at this point that the space between, or even split
between, a ‘big’ gendered backdrop to relationships and our daily being in
the world (Heidegger, 1962) is a theme in this book’s discussion of clinical
considerations. In fact, I take a deliberate stance in writing this book to
amplify the gendered aspects of life and relationships. I recognise it is
possible and maybe more current to ‘let go’ of possible differences between
men and women and let them float to the back of our minds while we all get
on with the challenging enough task of being human together. Maybe we
do this so as not to get fixated on differences when there is no need to,
especially where it can feed tensions, or even ill-treatment.

However, for the purposes of exploring the questions raised in this book,
I invite the reader to join me in putting a pair of ‘gender spectacles’ on and
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making the most of what really scrutinising this challenging but fascinating
area can throw up for us. Feel free to take the specs off when you finish
reading . . .

Being postmodern

Another dimension of the multifaceted nature of ‘gender’ relates to how
the twenty-first-century world can be adequately characterised to reflect the
question around sameness and difference which this book aims to explore.
The term ‘postmodern’ can become a catch-all phrase to describe responses
and reactions to, or discontinuities from, the rationalist emphasis on enlight-
enment values and ‘modern’ ways of thinking. However, it is valuable in
situating and opening up discussion on gender.

As Hauke (2000) argues, the powerful influence of feminist ideas, com-
bined with the opening up of fluid perspectives on reality and ‘truths’ which
postmodernism affords, provide new ways of perceiving gendered
experiencing. The essentialist positions on gender which Jung gets roundly
criticised for are highly problematic in this context. And yet one of the
possible difficulties set up by reacting to the old ways of thinking - in the
way an adolescent might react to parental attitudes — is that something of
value might be overlooked.

As Hauke (2000: 114) acknowledges, the ‘grand narratives’ of modernist
thinking have not disappeared; instead they sit there in the background (or
like giants in the sky in the Beanstalk story) and influence our attempts at
being postmodern. This is not unlike the influence of archetypes, which
although pluralist and variable in the different ways they manifest in each
of us, are just there as psychic realities which can constellate in complexes
and then inhabit our bodies, minds and souls. They become ‘real’” psychic-
ally at times, like the other reality discovered by Jack when he reached the
top of the beanstalk.

In that respect I see modernist, essentialist, ideas on gender — which after
all are still hugely influential across the western world, especially among the
older generations — as still alive, still here, and functioning like the ‘up
there’ to the ‘down here’ of the complicated, fluid experiencing of gender we
may be familiar with.

Hauke also highlights the possibility that the space between the ‘up’ and
the ‘down’ may have thinned considerably, and there is ‘depthlessness . . .
[to] . . . the postmodern condition’ (Hauke, 2000: 67). So, our sense of self as
a man or a woman may have changed, filtered through a gathering ambi-
guity about what our gender identity might ‘mean’. Our feeling, thinking,
sensing and intuiting about ourselves, others and the grand narratives we
have inherited will be influenced by this ‘thinning out’ of cultural, political
and religious ‘truths’.
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This ‘thinning out’ may have had a counterproductive impact on our
collective attitudes towards gender roles. While we have come to assume ‘all
has changed’, in fact there are ways in which fixed role assumptions in the
domestic/familial sphere are overlooked. Perhaps controversially, I argue a
real problematic exists in attitudes towards the place of men in the home,
which is reflected in an ongoing ‘lack of fit" for boys and men in western
societies. The suggestion that this may need some psychological work in
relation to the traditional ‘territory’ of women will be a recurring theme,
particularly in Chapter 8.

This will follow two discussions which link developmental (psychosexual
and neurological), socio-cultural and clinical observations made in earlier
chapters with emerging implications for understanding distinctions between
female and male experiencing, and heterosexual relationships. The first of
these, in Chapter 6, looks at how young men and women experience
themselves in adolescence and how this might inform their gender identity.
The second, in Chapter 7, attempts to identify the main characteristics of
female and male ‘territories” and what may be shared between them.

Gender and development

Finally, this book will attempt to frame what it means to be born, to grow
and to develop as a man or a woman through a post-Jungian frame of
reference. Starting from ways in which our experiencing of parents — out-
wardly or internally (or in Beanstalk language, as ‘humans’ or ‘giants’) —
impact on us 1 will develop a framework which might offer fresh perspec-
tives on gender difference and sameness.

This is attempted against a backdrop of some thinking which tends to
stress gender as a purely social construct, implying most differences in
experiencing and development between men and women are a consequence
of this. Tn Chapter 2, I will explore these ideas alongside more essentialist
ones, including Jung’s, exploring whether between biological ‘sex” and
socially constructed ‘gender’ there may be other (archetypal?) layers of
experiencing and development which are, in a general way, more peculiar to
men than women, and vice versa.

As well as utilising anima and animus as tools in this task (Chapter 3) I
will draw on thinking from feminist, attachment and psychoanalytic theor-
ising about early development (e.g. Benjamin, 1988), to consider whether
fundamental distinctions can be made between the early experience of boys
and girls. There will also be a consideration of Jacques Lacan’s important-
ideas for understanding how ‘father’ can be seen as symbolically crucial
for moving through the oedipal phase and into the ‘Symbolic Order’ of
ordinary life (Lemaire, 1977), and how this may inform comparisons
between a girl’s and a boy’s passage through this phase.
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The work of Kristeva will also be crucial here, especially her notion of the
‘semiotic’ as the unstructured ‘otherness’ which falls outside efforts to
structure reality in a patriarchal, ‘ordered” way (Smith, 1998) and her valu-
able insights into how male and female passages through early life may
evoke key experiential developmental differences. This will form the basis of
a model for gendered development from infancy through to early adulthood.

Home and road

When I draw together the different strands of these discussions (Chapter 8)
I will suggest where our conventional and ‘post-conventional notions
about heterosexual relationships and “family’ need to be further challenged,
especially in the ways the ‘territories” of men and women come up against
each other in shared home, work and social arenas.

The implications considered will include how the locational symbolism of
‘home’ can shift territorial power between genders, and T will suggest a
symbol of ‘road’ to juxtapose predominant symbolic identifications between
women and men. This will lead into a consideration on how mothers and
fathers bring their ‘territories’ to families and how these could be better
calibrated in the formative early years of a child’s life. T will also tie
together discursive strands which run throughout the book on the reldtion-
ship between male_female and feminine—masculine.

The book as a whole attempts to make some sense of what it is to be a
man or a woman in relation to the gendered other. My attitude towards this
is as open as I can make it as a male analyst, father and partner. The right
place to start feels to be the story of Jack and the Beanstalk — one I have
been drawn to as a personal mirror of my own development as well as a
template for exploring the relationship between the personal and the
archetypal, and gender relations.

So, are you sitting comfortably?




Chapter 1

Jack and the Beanstalk: Magic beans
and angry mothers

e

‘Beans? said Jack, “What’s so jucky about them?”
‘Well, my boy, these are magic beans. If you plant these in your garden
they will grow right up to the sky’

Within the folds of the English countryside, contained in turn within the
folds of myth and fairy tale, Jack’s story is also a story about the liminal
space between grounded reality and the archetypal dimension, between
chronological time and a pleromatic, acausal space ‘outside time’, or
between the explicit and implicit orders (Bohm, 1981). Like many influ-
ential fairy tales it has a revelatory quality, suggesting ways to compensate
for aspects of ordinary life which have fallen out of balance (Zipes, 1991).

It also contains the seeds of powerful configurations between the genders.
Archetypal feminine and masculine forces (which are not synonymous with
female and male, a complex relationship of meanings I will explore in later
chapters) influence patterns of being and relating, and in the story these
patterns are exposed to the possibility of change. This change can come
from anywhere — death and loss, challenges made to authority figures, or
the appearance of unexpected figures, natural phenomena and so on.

It is a story which has particular resonance to our developing under-
standing of what we might mean by ‘gender’, because it exposes the roots
of archetypal patterns of male—female ways of relating and asks us to
try and tease out what is open to change and what is perhaps immutable.
The beanstalk which Jack climbs provides a powerful metaphor — some-
times we have to reach up and beyond measurable reality to get hold of
what is actually there beneath our feet (if we could but see it by simply
looking down).

The story

In order to establish the terms of this ‘looking beyond’, 1 will briefly
elucidate the context in which the story seems to have emerged as well as
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different possible readings of it from depth psychology. This is done in
order to make available the full worth of what it may be trying to say. But
first, the story:

‘Once upon a time there was 2 widow who lived with her son, Jack. They were sO
poor they had had to sell the furniture from their little house so they did not starve.
Their cow, Milky White, was all they had left and now she had stopped giving milk.
Jacld's mother told Jack to stop being lazy and to sell Milky White at the market.

As Jack walked with the cow to market he met an old man.

“Where are you off to!’ asked the old man.

“To market to sell the cow.

“4¢’s your lucky day, the old man said, With that, he pulled out five beans from his
pocket.

‘Beans!’ said Jack. “What's so lucky about them?’

“Well, my boy, these are magic beans. If you plant these in your garden they will
grow right up to the sky. If you let me have the cow the magic beans are yours.'

The deal was done and Jack took the beans home. But his mother was very angry
¢hat Milly White had been sold for a handful of beans. She sent Jack to bed and
threw the beans out of the window. When Jack awoke the next morning, the room
was in shadow. He looked out of the window and saw an enormous beanstalk which
stretched right up to the sky!

Jack decided to climb the beanstalk and with that he stepped out of the window
onto the beanstalk and began to climb upwards. He climbed through the clouds until
he reached the top. There he saw a road which went straight towards a big castle in
the distance.

Suddenly a beautiful fairy appeared in front of him. ‘Hello Jack,’ she said. You are
here because in that castle there lives a terrible giant who killed your father when
you were 2 baby and took all that belongs to you and your family. Your mother
could never tell you this as she had to swear not to so as to save you from the same
fate.!

The fairy disappeared and Jack understood the task before him. He walked
towards the castle and saw 2 figure at the door — the giant’s wife.

‘Good morning’, Jack said, ‘l am very hungry, could | have some breakfast?

The giant’s wife was kind-hearted and said she would, but warned him her
husband would be back soon and would eat him if he found him. While he was
eating breakfast there was 2 terrific bang — the giant was knocking on the door. The
giant’s wife told him to hide and put him into an empty kettle.

When the giant’s wife opened the door her husband shouted:

‘Fee, fi, fo, fum,

| smell the blood of an Englishman:
Be he alive, or be he dead,

P'll grind his bones to make my bread!
| smell boy! Where is h%e?’
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His wife distracted him by giving him his breakfast. When he was done he told his
wife he wanted to count his money. She brought him two big bags of gold and he
started to count it. But he was tired and fell asleep. Jack leapt out of the kettle,
grabbed the two bags and ran out of the castle, along the road and down the
beanstalk. His mother was very pleased as they now had more than enough money.

Some time later jack decided he would like to go back up the beanstalk. So while
his mother was out, he climbed up to the top of the beanstalk again.

Jack walked to the castle and asked the giant’s wife again: ‘Can | have some
brealkfast please?” She told him to run off at first but then felt sorry for him and sat
him down with a hearty breakfast. Once again the giant returned as Jack ate, so the
giant’s wife pushed Jack into the oven. The giant roared:

‘Fee, fi, fo, fum,

| smell the blood of an Englishman:

Be he alive, or be he dead,

Pll grind his bones to make my bread!

His wife persuaded him he was wrong, and after his breakfast he told her to bring
him his little brown hen. The giant shouted ‘Lay! The hen laid a golden egg not once
but three times! Once again he went to sleep. Jack climbed out of the oven and
crept up to the table before grabbing the hen and racing out of the kitchen. The hen
started squawking but before the giant awoke Jack was away down the road and
then the beanstalk. With all the golden eggs the hen kept on laying Jack and his
mother had much more wealth than they could spend, but Jack thought it worth
climbing the beanstalk one last time.

He knew the giant’s wife would not welcome him this time so he crept into the
castle through a back window and hid behind the curtain. Peeking around it he could
see the giant sat at the table. He watched him lift his big, ugly head and then roar
once more:

‘Fee, fi, fo, fum.

I smell the blood of an Englishman:

Be he alive, or be he dead,

I'lt grind his bones to make my bread!

The giant got up and looked in the kettle, and the oven, before sitting down again.
He called for his wife to bring him his golden harp. When he told it to sing it sang
the most beautiful lullaby Jack had ever heard. The giant fell asleep and so Jack
seized the opportunity to creep out from behind the curtain, grab the harp and leap
back out of the window with it. But the harp screamed out ‘Master!” over and over.
The giant woke to see Jack through the window, running away.

He grabbed his club, and chased Jack down the road. He grew closer by the
moment, but jack was on the beanstalk in a flash and climbing down it, nearly falling
off he was going so fast. The giant was less nimble than jack and made his way slowly
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down, roaring as he took each wobbly step. Jack shouted to his mother to bring out
his axe. When he reached the bottom he took the axe from her and chopped away
hard at the base of the beanstalk. It came down with an almighty crash and the giant
fell to his end, making the earth shudder for miles around. The sky kingdom was
never seen again, but Jack and his mother lived happily ever after, Jack having
recovered his father’s riches at last.

My contextualisation of the story has a historical flavour (in terms of
origins of folk tales and so on) but will mainly draw on theoretical and
clinical concepts from analytical psychology and psychoanalysis to eluci-
date potential links to characters and themes. I also want to acknowledge
the temptation to read ‘gender’ into every nook and cranny of the story.
Jack’s laziness and irresponsibility at the beginning, for example, could be
read as a hallmark of youth, irrespective of gender. However, there is still
value in contextualising this within the mother—son dyad and the way it
fuels the explosion of anima (in Jack) and animus (in his mother).

Jack the lad

Westwood and Simpson (2005: 97) note that in folk tales from England:
‘Jack is by far the commonest man’s name.” As a version of the name
John’, Jack seems to have been a nickname which implies something about
the ‘common person’, or at least the ‘common man’, who is also able to act
heroically. This strongly implies the presence of the trickster archetype
(Jung, 1954/1968) which can appear foolish but be the instigator of sig-
nificant change. This applies in the Beanstalk story when Jack naively
trades the cow for some ‘magic’ beans and his mother is enraged at this.
This is a pivotal aspect of the story, as it opens the door to transformation
for Jack and his mother.

This combination of hero and trickster is a hallmark of the appearance of
characters named Jack in cousins of the Beanstalk story. Jack of Batsaddle,
for example, ‘killed the last wolf” (and/or wild boar) in England (Murray,
1901). and Jack O’Kent traded his soul with the devil for magic powers and
then outwitted the latter to keep his soul when he died (Leather, 1912). In
Jack the Butter Milk (Swift, 1954) Jack gets captured by a witch because,
unlike in Beanstalk, he refuses to enter a transaction with a stranger —
though, as in Beanstalk he does outwit and escape the figure which threat-
ens his very survival three times. One of the closest ‘cousins’ to the story is
Jack the Giant Killer, differing versions of which portray Jack as disposing
of between one (Halliwell, 1849) and seven giants, thereby becoming the
saviour of the local community — or the ‘Kingdom of Cornwall’, as por-
trayed in the film version (Juran, 1962). There are even stories where Jack is
the giant — e.g. in Giant’s Hedge (Bett, 1950) — a good illustration of the
projective nature of giants?"{
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Jack as the boy hero or trickster needs further explication in terms of
what we might understand from classical theory about the underlying
influences and tasks of a boy in his strivings to become a man. In Jack and
the Beanstalk these strivings inevitably take the form of a quest, a kind of
all-or-nothing struggle with a giant where a mistake would be fatal — a fall
to the ground way below, or into the ravenous jaws of the bone-crushing
giant. The ubiquity of jack as a carrier of this kind of quest is well
illustrated by the American Jack Tales (Chase, 1971), based on an oral
tradition from the Appalachian mountains, passed down from the earliest
settlers from Europe, of tale-telling about J ack’s exploits: ‘Are these giants
very big "uns?” asked Jack’® (ibid.: 3).

In Freud’s view, all wishes and actions have some otherwise unexpressed
desire at their root (Freud, 1920/1991). For Jack, the oedipal drama has
taken the form of the death of his father. Classically, this must leave the
boy with both unresolved guilt about father being gone (‘I must have killed
him”), engendering a kind of fear of his own authority, and feelings of lack
in not being able to take father’s place in relation to his mother’s practical,
relational and erotic needs.

As Adam Phillips (2007: 4) observes: ‘[A] little boy doesn’t have the
wherewithal to marry his mother; for Jack this translates as his being
unable to earn a living and “support” her’. This is a dilemma the boy can
only try to resolve through acts of extraordinary heroism, confronting the
great, angry ‘father’ in the sky, via a magical and disproportionate blos-
soming of his phallic power in the shape of the beanstalk.

In turn, Jack needs a little help to access these super-heroic powers, and
this is where Jung’s notion of the archetypes comes into play. Archetypes
are a blend of instinct and image (Samuels et al., 1986 26~8) which haunt
every human psyche awaiting constellation, and through them human
dilemmas and shortcomings can be usefully reworked. The immanent
influence of archetypes comes about via a complex. As Young-Eisendrath
elegantly describes them, they are:

Laden with non-verbal meanings and feelings. When a complex is
activated it grips our perceptual awareness.

Each complex has both a subject and an object pole. For instance, a
particularly idealized father complex might include both a charming,
seductive father and a needy child . . . In adult life either pole can be
projected and the other identified with.

(Young-Eisendrath, 2009: 97)

In relation to the story, Jack finds himself trying to identify with an
idealised, heroic son in order to satisfy the projected needy mother (rep-
resenting his neediness). The tragedy which has left J ack as surrogate (and
‘less than’) man-of-the-house has stirred up archetypal waters. The
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unconscious (as ever in Jungian thinking) tries to point up ways to
compensate for the lack Jack undoubtedly feels and his inability to satisfy
his need to please mother. He is in the grip of a mother complex: a blend of
the archetype of the (great) mother, who needs to be pleased and nourished
by the ‘goodness of the son’, and the realities of the situation that the
bereaved and impoverished pair find themselves in.

The presence of the benign giant-wife in the sky, the archetypal bountiful
and loving great mother, who takes care of him (rather than the other way
around), is a form of compensation which gives Jack a fighting chance of
resolving his predicament. However, Jack is also in the grip of a father
complex. The death of his real father activates the presence of the
archetypal violent and abusive father, in the form of the giant. His father’s
death unieashed all the uncontained aggressive energies which can manifest
dangerously through male forms of violence and abuse. This giant, intra-
psychically, becomes the inner figure of uncontained power, perhaps
because the boy cannot bear his out-of-control fury, which has ‘destroyed’
his own father — a notion which links to Klein’s ideas of how we ‘destroy’
our inner (parental) objects in early phantasies (Klein, 1952 63-4).

In this sense, Jack’s ‘cutting down to size’ of this monstrous figure brings
him closer to reality, or the ‘depressive position’ (ibid.: 71-80), where
splitting between good and bad father, as well as good and bad mothet, is
brought into a more reparative frame of authentic relating to the real
parent(s). ,

The archetypal ‘good father’ is also represented in the shape of the old
man on the road. He is benevolent, as well as the chthonic unlocker of
Jack’s potency, supplying the magic beans which then turn into the bean-
stalk. He therefore offers a compensation for the bad, mad, father/giant
figure.

It is therefore the presence of the archetypal dimension ‘up in the sky’
which is, in Jungian terms, the compensatory domain needed to enable
ego—self balance or ‘homeostasis’ to return to the narrative, and to the
psyche. It is to the psychic * giants’ who inhabit this domain that I now turn.

There might be giants . . .

The presence of giants in the human psyche has a deep and ubiquitous
quality — terror mixed with excited awe characterises our fascination with
them. I remember being captivated as a boy by them when they cropped up
in fairy tales, as well as ancient and new myths, from Cyclops (Graves,
1955/1992: 40) through to Godzilla (Honda and Koyama, 1954). 1t is a
fascination I can get in touch with now as 1 sit in front of my computer
typing these words — something about giants as liberated human spirit,
grown to its full size, perhaps mingled with anxiety about what being so big
might feel like (uncontaingd? dangerous?).
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Mathew Everitt (2007), who is over seven feet tall, describes himself as a
‘giant’ and explains what daily nourishment his huge frame requires:

For as long as I can remember, a typical day has begun with a mixing
bowl of cereal and a pint of milk, followed by two rounds of toast. By
mid morning, I need three packets of crisps or a couple of pasties to
keep me going until my three-course lunch. Next up is the afternoon
filler of four crumpets and a tin of beans, before a tea of two-inch-thick
pork chops, eight or nine potatoes, carrots and peas. I'll cap the day off
with another mixing bowl of cereal, though if I'm doing a lot of
exercise, I'll swap that for a mixing bowl of pasta.

When I first read this I half expected him to mention drinking ‘the blood
of an Englishman’ with his breakfast. This capacity to routinely consume,
on a daily basis, what most of us might manage across two or three days
activates a kind of awe and fascination which is reminiscent of our childlike
responses to stories about giants. Klein, Winnicott and Jung have some
valuable things to say about our fixation on, and internalising of, the
presence of ‘that-which-is-bigger-than-us’. Klein’s ideas about introjection
— or the ‘taking in’ of versions of mother (and before that parts of her) or
father into our infantile inner world — is framed as a normal feature of the
way we negotiate the beginning of life, and helps to explain the template for
the archetypal presence of giants.

We put into these internalised figures, according to Klein, our rage at the
badness (or failings) of the parent as well as our idealisation of their
goodness. Then we feel unbearable guilt when we sense we have psychically
destroyed them in our monstrous (giant?) rage and wish to restore them or
make ‘reparation’ (Klein and Riviere, 1937/1964).

Winnicott’s (1960) portrayal of how the infant experiences the start of life
and the profound levels of fear and confusion associated with being thrust
into the world with no bearings also reflects how the child seems bound
to experience themselves to be in a world of ‘giants’. There is, according to
Winnicott (ibid.: 46-7), the constant threat of ‘primitive agonies’ — experi-
ences which terrify and undermine, such as feelings of being abandoned
(however briefly) or the fear of falling ‘forever’ (with no beanstalk to
provide a ‘ladder’ downwards to the safety of solid ground).

In response to such terrors the geography of our inner worlds gets
chiselled out as the dust settles from the ‘big bang’ of our entry into the
world — between the huge, scary, though at times surprisingly benevolent
world of giants (parents) and the territory the infant occupies as they try to
hold themselves together in the face of the giant ‘land’ they are in.

Finally, Jung brings this relationship between little /" and giant you or
them into relief via his emphasis on the presence of ‘otherness’ in the

-
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individual psyche, and through his ideas about complexes. The presence of
shadow in the psyche — i.e. ‘the thing a person has no wish to be’ (Jung
1954/1966: para. 470) alerts us to how we project outwards what we fear in
ourselves. Giants become representative of this in terms of giving form to
feelings and ideas about ourselves that are ‘too big’ or too uncomfortable
to cope with in any other way. It is also possible to look at this in terms of
the self being projected.

The self, in classical Jungian language, is the underlying, prospective,
centre (and totality) of who we are, guiding our individuation — the never
ending journey of becoming who we are (Jung 1921/1971). Giants could
represent this ‘fullness” of our potential being; they could also, of course,
be a manifestation of grandiosity — when our ego gets identified with the
self and loses its sense of humanness, a narcissistic aggrandisement bringing
all the psychic and practical dangers associated with a giant running amok.

As indicated, a complex blends powerful archetypal influences and
environmental factors from the present and past which ‘constellate’ together
(Jung, 1960/1969: para. 201) to create a significant locus of influence within
the psyche. Parental complexes, in particular, can be constellated at almost
any time in life, considering how pivotal the role of mother and/or father
usually is. When they were giants — i.e. when we were little and most, vul-
nerable — influence, introjection and impingement occurred through
environmental and archetypal frames of reference coming together, In the
adult present, when a complex forms, the giants come back to life.

To be a giant is to be superhuman in terms of size, strength and power
over others. There is a god-like quality to them, and in the story the giant
and his ‘giant-wife’ live up in the sky, in a version of heaven, or Mount
Olympus, which is above and beyond our world. This contrasts with most
giant stories, where the colossus wreaks havoc by terrorising our territory,
as portrayed famously by Goya (c. 1809-12). This perhaps gives the giant
and his wife in Beanstalk more of a numinous quality — they are a version
of the king and queen of heaven.

In this case, though, the divine couple’s power is toxic. They have all the
things the sad, poverty-stricken, dyad down below (Jack and his widowed
mother) do not have — an abundance of food and riches and a big luxurious
house. In fact, according to the fairy in the story, they have stolen these
from Jack and his family.

The importance of ‘giants’ and ‘giant-ness’ in understanding how
important scale is in the human psyche hopefully comes across, along with
how the huge versions of mother and father, woman and man, feminine and
masculine which inhabit the space up in the wide open archetypal ‘sky’
crucially influence us. I propose to hold these figures in the background as
we pass through the various discussions on gendered relations, development
and experiencing which will feature in this book. I also suggest the reader
will get more fully under the skin of the archetypal dynamics of Jack and
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the Beanstalk if they allow awareness of their inner, introjected, ‘giant
parents’ to inhabit the space behind their reading of this book.

The beanstalk

The boundary between the worlds of the two couples is like one between
earth and heaven, the present life and the beyond, or the conscious and the
unconscious mind. The significance of this boundary brings into play the
importance of the beanstalk. In this story the frail humanity of Jack is given
access to the archetypal domain of the giants; and here, however difficult
the experiences he has, the giants offer the path to salvation. The motif of
the beanstalk bears amplification in relation to this connecting role between
the day-to-day and the archetypal (or eternal). In this respect the means for
this journey reveals its biblical template. Jacob’s ladder up to heaven
(Genesis 28: 11-19) and Jack’s beanstalk up to the giant’s kingdom both
perform the function of opening up the route between. In Jacob’s case he
envisions the ladder in a dream while he is fleeing from his brother Esau
and the ladder can be seen as representative of the exile the Jewish people
would later suffer (the seventy years of exile in Babylon as symbolised by
the seventy rungs), as well as of the enduring promise of a Holy Land made
by Yahweh to his chosen people. Jacob had the dream while resting at
Mount Moriah, where the Beit HaMikdash (Holy Temple) would be built
for offering prayer and sacrifice to God, thereby consolidating the bridge
between earth and heaven.

The ladder also offers a means for angels to journey between the domains
of flesh and spirit. They are able to accompany Jacob via the ladder and,
later, when he reaches the border of the land of Canaan (Genesis 32: 2-3),
which was to be the future land of Isracl, he was greeted by angels
specifically designated to guard this ‘kingdom of God’ on Earth.

Ladders, angels, beanstalks are all motifs for this attempt by psyche to
connect earth and heaven, the personal and the archetypal. There are other
portrayals of this ‘going up’ into and ‘coming down’ from the divine realm —
such as Mohammed’s ascent into heaven in Jerusalem ‘from the Sacred
Temple to the farther Temple’ (Koran 17: 1). Jung includes the imagery
associated with Jacob’s vision in his discussions on the role and meanings of
dreams (Jung 1936/1968). As well as pointing to the alchemical significance
of ascent as a kind of initiation rite into ‘sublimation’ (ibid.: para. 66) which
enables a return to the source of our being, he offers a clear connection to
what the beanstalk could represent in the story. Here, he refers to a dream
brought by a patient in which the dreamer is on a ‘dangerous walk with
Father and Mother, up and down many ladders’ (ibid.: para. 78):

This ‘personal unconscious’ must always be dealt with first, that is,
made conscious, otherwise the gateway to the collective unconscious
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cannot be opened. The journey with father and mother up and down
many ladders represents the making conscious of infantile contents
which have not yet been integrated.

(ibid.: para. 81)

For Jack, the three return journeys up and down the beanstalk to recover
what is his has this quality of wrestling with issues from the personal
unconscious. In analysis we repeatedly travel with mother and father
(whether or not they were both living presences in our early experiences) to
and from the realm where they still feel like giants — i.e. in regressed
childlike states, some of which may still dominate our adult lives. This, in
turn, makes it possible to be fully initiated into life, where, as adults,
collective patterns can be lived out with our individual stamp on them.
Consciousness is embraced through this work of travelling up and down the
beanstalk. It also opens up the possibility of getting closer to the self -
represented in its numinous form by the kind of images of God/heaven
alluded to in the discussion of sacred texts above.

The beanstalk, as a phallic representation of Jack’s awakening capacity to
try to resolve the predicament he and his mother are in, can also be seen as a
bridging of Jack’s relative weakness as a boy and his movement through an
adolescent initiation into manhood whereby he becomes capable of
substituting for father and bringing material wealth into the home.

Arlow (1961: 381) takes the psychoanalytic observation of a child’s
‘practically universal fantasy wish to acquire the father’s phallus by devour-
ing it and using the omnipotent organ’ and sees Jack and the Beanstalk as a
representation of a basic, childlike wish fulfilment where there is no danger
of retaliation after stealing the phalius. He then goes on to portray a
maturing of the ego into an awareness of the real risk of being punished (as
in Prometheus fearing, and then being punished by, Zeus) and, finally, the
ego ‘becoming’ father by serving him and conveying his message, as Moses
did in relation to God on Mount Sinai.

This sequence of ego development, from an unconscious, omnipotent
belief the phallus can just be ‘taken’ without fear of retribution, through to
a mature, but sublimated, channelling of the desire to steal into the wish to
serve, implies how Jack’s story is reflective of a search for maturation.
Before he goes up the beanstalk his expressions of potency are self-
indulgent, but once he is confronted with the beanstalk’s presence he begins
the long climb into taking a potency which requires risk-taking and service
to the ‘father’ energy of rectifying the tragedy behind his family’s
predicament.

This taking of one’s potency need not be translated exclusively into the
realm of the boy. Feminist rewritings of the tale, such as Mary Pope
Osbourne’s (2005), illustrate the importance of keeping all meanings in this
story open for both genders. In her version, Osbourne describes how Kate
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is confronted with the same problem as Jack in the traditional version, and
likewise uses the beanstalk to confront the greedy giant. Here, the beanstalk
could be seen to represent the girl’s taking of her own potency (sexual and
otherwise) from a father who hasn’t facilitated this by playfully, but safely,
acknowledging his daughter’s emerging erotic identity, something which
Samuels (1989: 77-85) has highlighted as important for the development of
4 woman. Or, it could be seen as a reflection of the shift in the social and
political place of girls and women in western societies. Either way it
reminds us how downgraded the power of the femmale characters are in
the story.

Transcendent sky and immanent ground

The beanstalk connects more than just the archetypal and the personal
realms. The epoch-shaping supplanting of pre-Christian earth mother
religions, animism and paganism by the Church’s insistence on the tran-
scendent logos of the father God is reflected in the landscape of the story.
Jack has to transcend the ground on which he and his mother are trapped
in poverty and despair, and ascend to the land in the sky in order to solve
the problem. This feels much like the religious pull ‘upwards’ within the
monotheistic Abrahamic faiths, exemplified in the resurrected Christ’s
return to his father by ‘gscending’ to heaven (Mark 16: 14-19) as well as the
Jewish and Muslim examples alluded to above. While conventional reli-
gious belief in many western societies has faded, the overarching forms
rooted in them remain influential in keeping the search for scientific truths,
for example, as detached and logos-bound rather than rooted in immanent
matter and incorporating eros.

As Rowland (2007: 10) argues, the problem here is to do with a funda-
mental split, or ‘that founding epistemological division in western con-
sciousness: between form and matter . . . [which is] . . . a deep wound in
consciousness.” This split, T suggest, is of profound significance to our
thinking and feeling around gender, for example in how we perceive the
gendered ‘other’.

Who holds the immanence more? Traditionally it would be women, with
the associations of keeping the matter of home and family ticking over, and
being left ‘holding the baby’. Likewise, men have been associated within
social convention as holding transcendence; being ‘out there’, creating or
sustaining the form of professional and public life, and having the scope to
come and go from ‘home/wife/baby’ as they please, in order to climb the
beanstalk while the former stay ‘on the ground’.

There is a widespread perception this traditional dichotomy has changed,
and indeed the opening up of employment opportunities for women, and
the growing recognition of the importance of fathering in its immanent (i.e.

S
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present) rather than transcendent (mainly absent) form reflects an important
shift in collective attitudes. However, in a theme I will return to more fully
in Chapter 2, there remains a strong influence of the two territories as
reflected in the story; and, I suggest, they remain more of less anchored in
gender distinctions.

At an unconscious level, ‘home/ground’ remains more a woman’s terri-
tory, and the movement away from it — which 1 characterise as ‘road/sky’ —1is
a man’s, at least in the habitual patterns we can fall into (whether imprinted
through socialisation or archetypal patterns, Or both). So, although women
are now much more ‘out there’ and men are coming more into the home
space of childcare and familial presence, the magnetic pull of home/female
and ‘out there’/male remain deeply influential poles of influence.

This may feel like an undesirable state of affairs but underneath decon-
structed ways of gendered being it still seems to be so. I am not arguing
here for a conservative position on gendered expressions of identity and
family relations. 1 suggest instead that the pulls of 1ong-established ways
of being towards what are male and female ‘territories’ remain, and that
we are living in a time of tension between new. freer ways of expressing
ourselves as women and men and this Jevel of embedded influences. The
transcendent—immanent polarity embedded in western culture, gets personi-
fied and played out in heterosexual relationships, and this remains a living
reality in twenty-first-century postmodern, post-religious societies. ’

Jung got caught up in the unconscious influence of this deep-rooted
tendency in the culture in the breathtaking ways he wrote at times of women,
producing remarks such as: ‘In women .. . Eros is an expression of their true
nature, while their Logos is often only a regrettable accident’ (1951/1968:
para. 29). Jung’s implication here is to distinguish ‘logos’ in & healthy sense
from any incarnation in the form of women. This has a territorial quality of
the kind 1 have alluded to. Jung seemed to need to keep the transcendent in
the realm of men, and the immanent mainly with women — other than when
it might be growthful for a main to take possession of it.

As I develop my argument 1 will suggest that such defensive positions
taken by men really reflect a deep uncertainty about the maternal, pre-
oedipal energy that is associated with the semiotic mystery of the feminine
as expressed by women, and by the territory of home. This territoriality 1
believe is very important, however much we may find ourselves baulking at
the inappropriate, even misogynistic frame in which Jung expresses it. 1
propose that there may be archetypal rather than just historically ‘infected’
forces at work here. The problem is not that men and women are different
in comprehensively fixed ways. But where they are in some ways arche-
typally different (e.g. biologically women can give birth and men cannot)
this might be where the ‘historical infection” has taken root. Immanence
thus becomes rigidified in the territory associated historically with women,
and Transcendence 18 loc%ted in male territory.
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Our perceptions and roles are likewise affected and a screen is created
between who we think we’d like to be as men and women — less rigidly
gendered, open to changing ourselves to be what the gendered ‘other’ needs
us to be and so on; and an archetypal territory behind the screen which
maintains a hold on us where it has been historically infected by the ‘deep
wound’ (Rowland, op. cit.) described above.

This wound I suggest is at the heart of Jack and the Beanstalk, though in
Jungian terms wounding is a necessary part of individuation. As an extra-
polation, the evolution of collective human consciousness, the counter-
pointing of masculine-feminine (e.g. sky-earth), female-male (mother—
Jack), and anima (fairy—Jack) and animus (Jack—mother) in the story, all
highlight the suffering — and growth — inherent in these gendered polarities.

Mother and the other female characters

Jack’s mother, the cow that is traded in, the giant’s wife and other minor
female characters could be seen as different aspects of Jack’s ‘mother
complex’.

Jack’s mother

Jack’s mother oscillates between a kind of passive despair at her widowed
plight, and rage at her apparently inadequate son — that is, until Jack
proves he can bring home the wealth they long for. She is largely a passive
watcher of events in the male world that has let her down.

There is a kind of deadness to this which threatens to overwhelm her and
Jack until he is provided with a way of overcoming this. So, this aspect of
the story might contain what Green terms a ‘dead mother’ complex
(Kohon, 1999), where a deadened version of mother has been internalised
and clouds the capacity for a child to engage with life actively, leaving
depression in its wake.

Interestingly, this starts to shift when internalised aggression, which is
often a hallmark of depression, gets turned outwards and the mother hurls
the apparently worthless beans out of the window. One could characterise
the beans as Jack’s negative, deadened anima (which I term thanima), but
with the active expulsion of his dubious potency from the home he is freed
up to find something truly potent away from the stuck mother—son dyad.

Another way of looking at this sequence is to ‘home in’ on Jack’s mother.
Her son may represent her less than mature negative animus (thanimus)
who struggles at first with responsibility, moving into a more judgemental
state with the fury at her son, but when she becomes active in dealing with
her animus she is able to ‘throw out’ this naive immaturity and then
generate a more positive animus (erosimus) figure who scales the heights and
recovers his potency and resources.
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‘Milky White’ the cow

The cow, ‘Milky White’ (connoting a kind of unblemished fecundity of
mother’s breast perhaps?), is exchanged for nothing more than a handful of
beans. Jung (1911/1968) refers to the cow as a representation of the mother
archetype in her reproductive capacities. As Adams (2003: 56) observes:
‘Jung situates the maternal body directly between references to “oven” and
“cow”. Both are objects commonly used as denigratory representations of
women’s birth-giving capacities.” This observation points towards an
unhealthy strand in patriarchal attitudes — where men may be careless
about the elemental power and value of mother, family and home, willing
to ‘trade in’ the value of the embodied feminine for some dream of
achievement or wealth.

In the story, Jack’s trade-in of the cow is for mother an apparently huge
betrayal, the loss of all she has left from the legacy of her marriage for a
gamble on ‘magic beans’ (which also carry a hallmark of the gambles her
busband took leading to his death). This sense of exchange between the
‘protected feminine’ and the ‘risky masculine’ is another link to possible
underlying differences between gendered ‘territories’.

The Giant’s wife, the hen and the harp

As indicated, I am looking at the ‘giant couple’ as archetypal versions of
mother and father, as well as introjected versions of them, in the Kleinian
sense. While the giant is for sure a ‘bad father’ who can only be outwitted
and survived through trickery, his wife is a benevolent ‘good’ mother who
may be compensating for what Jack is not getting from his real mother,
who remains locked inside her grief, rage and despair. This benevolent
maternal presence also seems to be represented by the hen which lays the
golden eggs, and the singing harp.

The gold coins seem to suggest (as symbolically money often does) libido,
and the erotic connection between mother and son gets healthily restored
through Jack bringing the money home in his first sortie up the beanstalk.
This ‘first treasure’ in the story is important as it reflects how vital the
first’ erotic bond with mother is for the son, whose positive anima — or
erosima — seeks out this level of connection with her, and this refers back
to the pre-oedipal attachment and how it evolves into the intensity of
oedipal desire.

The second treasure (the hen) can be seen as compensation for the loss of
the reproductive fecundity of the cow, now returning in a more valuable
form, while the third treasure (the harp) makes, with its musical voice,
further feminine creative processes possible, snatching back the muse of
Jack and his family from Ats Giant usurper. Overall, the compensatory
maternal/feminine presence ‘in the sky’ makes itself available in the midst of
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the threat of a tyrannical, terrifying masculine presence — one extreme
inevitably constellating the other.

The fairy

The fairy, who stands at the threshold of the ‘kingdom in the sky’, is a
classic positive anima figure who points the way for Jack’s redemption. She
can see into his predicament and shed light on what he needs to do to
recover the legacy of his father. As Hillman (1979) characterises anima in
the man, she can provide access to his ‘soul’ process, where this refers to
someone’s embodied struggle to become themselves. In a sense Jack has
‘lost’ his soul through his family’s tragedy as well as through his indolence
and unwillingness to take responsibility for the problem he has inherited.

Father and the other male characters

In parallel with the treatment of mother in the story, I will be taking Jack’s
father, the old man and the giant as features of Jack’s father complex. I
have already highlighted how, in having killed Jack’s father, taken his
wealth, and then threatened to eat Jack, the giant represents a tyrannical
and abusively uncontained version of the aggressive father. This is a key
clement of the father complex suggested by the story.

Jack’s father

Jack’s father has a powerful presence in the sense that his death makes the
story possible — Jack has to find a way to redeem his family and avenge
what has happened. As the good father has gone Jack also has to find a way
of replacing this aspect of father before he and mother are destroyed by
their desperate circumstances. He is the son who is about his father’s
business, and the Christ-like dimension of this lends both an unhealthy
hero/victim polarity quality to his quest as well as a more numinous quality.

The old man

The man who pays Jack the magic beans for the cow has a pivotal, trans-
formative quality in providing the means for Jack to overcome the
enormous challenge he is faced with. This seems to be part of the legacy of
father which can still be used to make something happen. He turns out to
be a ‘wise old man’, though he appears to be cheating Jack out of the family
cow Initially. Jack’s capacity to trust his intuition and accept the offer of
the beans suggests he has caught a glimmer of his lost father in the eye of
the old man, and this awakens his potency.
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To conclude

I have made an initial foray into the themes arising from Jack and the
Beanstalk: the relationship between the archetypal and the personal, and
the way Jack is able to bridge the two; the powerful presence of the
numinous ‘up in the sky’ in offering a route to redemption; and, most
importantly for our purposes, the way that parental complexes come to be
played out in the story.

To sum up the central dynamic of this story from a psychological per-
spective 1 would characterize it thus: a boy loses his father, then uses the
giant’s realm to grow up and prove himself to his lost father, and to save and
improve his relationship with his mother.

I will interrogate the possibilities thrown up by this tale as this book
progresses to better understand the themes set out in the introduction:

e how we experience our sense of self in relation to gender identity

e the territorial relationship between ‘male/transcendent/road’” and
‘female/immanent/home’

e the relationship (in both consonant and conflicting ways) between
feminine—masculine, male-female and shared and/or distingtive
territories

o the place of contrasexual influence (anima—animus) in understanding
the impact of developmental and other factors on gendered experi-
encing and relating.

This initial consideration of the ‘Jack’ story highlights the huge piece of
work involved in seeing the ‘whole picture’ of gender. The challenge can feel
like trying to join earth and sky, but the story — at least symbolically —
suggests there are valuable ways of playing with this possibility.




Chapter 2

Gender illusion, gendered reality

While he was eating breakfast there was a terrific bang — the giant was
knocking on the door. The giant’s wife told Jack to hide and put him into
an empty kettle.

The dramas of our lives, as in Jack and the Beanstalk, are haunted by gender,
where ‘gender’ refers to our attitudinal, behavioural and possibly archetypal
responses to socially embedded frames of reference for being male or female.
Jack’s drama involves him redefining himself as a boy who is capable of
being a man, taking the mantle of father before perhaps he is ready.

We can also find ourselves trying to define ourselves in relation to the
templates for being male or female we encounter early in life, as a way of
compensating for how small and vulnerable we can feel as children in an
apparently huge world peopled by giants (our parents and the other adults
who lumber around our homes and beyond it).

Our response to this situation usually takes one of two paths — or more
usually a muddled combination of the two. We may attempt to replicate the
ways of being a man or woman modelled by father or mother, or reject
these and try to create our own versions of being male or female in the
shadow of embedded social and psychological messages about how to ‘be’.
As we build up our repertoire of ways of being a girl or a boy it is hard to
discern what arises from something rooted in us as individual persons and
what reflects our struggle to adapt to the world we find we have landed in.

This chapter teases out the tensions in understanding what gender ‘is’ —
including how real or not ‘it” might be. This will lay the ground for a
proposed framework for understanding differences between being a man or
being a woman. This project, as it unfolds throughout the book, also
acknowledges the fundamental commonalities between women and men,
areas of human ‘being’ which have a more or less archetypal prevalence
(and an archetypal capacity for variation).

These include: our common need for individual and relational fulfilment;
shared potential for, and aspiration towards, personal, professional,




Gender illusion, gendered reality 29

intellectual and practical achievement; common values around mutual
respect, support and challenge (and a ubiquitous capacity to default on
these); and a shared capacity for establishing and maintaining long-term
relationships and family responsibilities (with again the rider that we can all
reject or mess up these).

T aim to open up new vistas on the possibilities for both women and men,
out of a sense that gender can trap the potential of both because of an
unconsciousness about what makes us fully who and what we are. ‘Gender’,
I would suggest, works best for us when we allow our assignation as male
or female to free-float between the what and the who of our identity;
between acknowledging the presence of gender (a ‘what’ of my identity —
such as my national and cultural ‘whats’) and how that gets filtered through
all other aspects of me — the ‘who’ which defines my separateness, €ven
uniqueness, as a human being.

1 also want to look at gender as it might inform personality structure and
development. This is the province of Chapter 3, where how early, arche-
typal and developmental influences might help form gendered aspects of self
is explored. In this chapter, I will explore some of the powerful ideas and
debates around gender which have emerged in the last hundred years or so.
These include critiques of gender essentialism (e.g. Stoller, 1968; Butler,
1990: 10-17); developments on from Freud which are pivotal to depth
readings of gender (e.g. Lacan, 1966/1977) or to understanding how gen-
dered patterns may get reproduced (e.g. Chodorow, 1978); research on
gender difference or concordance (e.g. Kohlberg, 1966; Thorne, 1993);
recent contributions from neuropsychology and psychiatry which suggest
there are endemic physiological and psychological differences between how
men and women function and relate (e.g. Brizendine, 2007; Baron-Cohen,
2004); and Jungian and post-Jungian perspectives on gender relations (e.g.
Steinberg, 1993; Rowland, 2002; Young-Eisendrath, 2004).

I will then apply Jung’s principle of the ‘transcendent function’ (Jung,
1916/1969: paras 131-93) to these themes. He proposed that this psychic
function draws out something new from oppositional influences and thus
‘transcends’ the impasse. In terms of gender the polarities are: ‘gender as a
fixed given’ (essentialist) versus ‘gender as fluid and socially constructed’
(constructivist). I also argue for the presence in the psyche of a counter-
balancing ‘immanent function’ which has a compensatory role in main-
taining homeostasis and grounding change.

The emerging working definition of gender will then inform a proposed
post-Jungian working model of personality structure which has an explicitly
relational dimension. Relational patterns in Jack and the Beanstalk will be
alluded to where relevant. Also, elements of ‘emergent’ and dialectical
processes (e.g. Solomon, 2007) and collective behaviours (e.g. Mathers,
2001) from an analytical psychology perspective will be highlighted and
applied to the proposed ffiodel where relevant.
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What is ‘gender’?

Robert Stoller’s seminal thinking in this area offers a starting point in
trying to characterise an authentic perspective on gender — one which is not
locked into more essentialist ideas of gender as fundamentally determined
by biological differences. He suggests ‘gender’ refers to ‘areas of behaviour,
feelings, thoughts, and fantasies that are related to the sexes and yet do not
have primarily biological connotations’ (Stoller, 1968: ix).

When we explore neurobiological arguments about difference, the value
of keeping ‘gender’ free-floating as a counterweight will, I hope, become
clearer. This relates particularly to the point about valuing the space
between the what of our maleness or femaleness, and the who of how we live
out our lives within gendered assignations arising from social norms.

One of the main arguments I make in this chapter is that while there are
huge areas of commonality between them, there are clear differences
between the experience of being a man and being a woman. But it is a
complex and fraught task to attempt to identify with confidence where
these differences arise from. I will suggest a way of thinking about this
within a post-Jungian framework, arguing for the presence of two ‘terri-
tories’, based mainly in the unconscious, which provide the ground from
which women and men derive a sense of what makes them different from
each other. These territories are not mutually exclusive; there is a burgeon-
ing liminal space between them which enables different ways of articulating
identity (in respect to gender, sex, desire, role etc.) — e.g. transgendered and
gay expressions of sexuality — to be lived out.

These ‘territories’ can only be partially ‘seen’ as they lie, in the main,
behind a ‘screen” which has protective, and at times regressive, purposes.
The illusions which can spring up about gender arise from this ‘through
a glass darkly’ quality of the relationship between our lived experiences
and these more archetypally based, though evolving, ‘territories’. Susan
Rowland (in press) points out that one of Jung’s most valuable, but
often overlooked, legacies is his way of writing, which, however awkwardly
(even unacceptably) expressed at times, experiments with, and thereby
allows, the mysteries of the unconscious to become more available to our
awareness.

His writing on women and men, with its uncomfortable but extra-
ordinary mix of unreconstructed generalisation (e.g. on women’s animus)
and liberating symbolism (e.g. his prizing of the archetypal feminine [Jung
1958/1969}]), thus invests the whole area of gender with enormous potential.
As Rowland (2005: 173) puts it, Jung’s project to identify and work with
contrasexual presences (anima in man and anmimus in woman) meant:
‘Gender became the means of positioning a dialectics out of a multiplicity,
and hence the construction of the very territory of psychological theor-
izing” The gendered ‘territories’ I work with arise in this hazy space
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between the inevitably incomplete rational attempts to define gender and
the lived experiences of being a man or a woman. Although they escape
reliable delimiting, they derive their core from something collective. I mean
this in the sense that our individualised ‘being’ a man or a woman may
come to be more fully felt when we are with other women (if T am a
woman) or men (if ‘" am-a man). This links to ways that little children
identify with their same-sex parent, something I will explicate in Chapter 3,
but it also raises the possibility of there being some archetypal roots to
whatever gender ‘is’.

These roots are as elusively deep in the earth as the source of the beans’
magic power in the Beanstalk story, but the metaphor of the beanstalk
putting in deep roots in order to stabilise its trajectory to the sky is a good
one. The archetypal power underlying Jack’s identification with father — his
(previously dormant) positive father complex — enabled this. Likewise, it is
possible that what we struggle to get hold of in our use of the term ‘gender’
has its own laws, which are constellated when we least expect them — laws
of the unconscious which we cannot pretend to grasp with our minds but
can feel the power of in mythological dramas, in upsurges of feeling (erotic,
aggressive and so on) in our relationships, or in strong reactions to stereo-
typing about men or women. ’

Other working definitions of the term ‘gender’ help tease out the prob-
lems and potential inherent in its usage. Connell (2002: 8) starts from the
straightforward assertion that ‘in its most common usage . . . the term
“gender”” means the cultural difference of women from men, based on the
biological division between male and female.” He then critiques that
position for its binary over-simplification, arguing that human life is not so
simply divided up — an argument which lends credence to the notion that
we have a tendency to project and seek out such ‘basic splits’ in life, a
tendency arising from a psychological and relational wish for certainty and
safety in an unpredictable universe.

As Connell (op. cit.: 8) argues, the risk with equating gender with this
difference is obvious: [W]here we cannot see difference, we cannot see
gender.” Gendered gay or lesbian desire would be overlooked here as would
the power of collective gender identification (e.g. armed men together). This
latter point relates to my earlier argument about how gender may become
more powerful and influential as a signifier of identity when collective rather
than individual.

Connell stresses the importance of seeing gender in terms of its operation
as a social structure, generating patterns of relating which have become
embedded in how we function and make sense of the world. Connell’s point
receives its echo at a deeper psychological layer in the work of Jacques
Lacan (1966/1977). Although he does not refer to gender in these terms, his
notions of ‘signifier’ and ‘gignified’ (Lemaire, 1977: 6) offer us a vital clue
to how gender comes to be so important to how we see ourselves. Our
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‘maleness’ or ‘femaleness’ exists for us through the signifiers of what we
imagine we see and experience of it rather than what ‘it’ is.

Via the oedipal struggle which brings us into the triangulation of
‘mother—father—I’ (rather than just ‘mother—1I") we are subjected to the ‘law
of the Father’ (Lacan, 1957) and enter the ‘Symbolic Order’, wherein
language acquires greater power than the thing or feeling it represents. The
child has to accept how society (as symbolised by father) ascribes meaning
to objects and experiences in order to be accepted by it. So, the symbolic
power of being named boy or girl and identifying with the familial and
social implications this conveys, sets up a dilemma around knowing the
difference between ‘gender reality’ and ‘gender illusion’.

The value of Lacan’s observations here need to be weighed in the light of
his adherence to the phallocentric emphasis of Freud on the supposedly
more powerful and desirable ‘position’ of the male in the early psycho-
sexual dramas of the infant (Freud, 1920/1991). As Lacan implies, behind
the ‘socially structured’ quality of ‘gender’ are unconscious processes
around desire and acceptance, as well as an archetypal tendency to imagine
— and idealise — who we are. This stems from the ‘mirror stage’, which
comes prior to the oedipal conflict, when we internalise an image of self as
we first notice, identify with, and idealise our reflection in the mirror
(Lacan, 1912).

There is, I suggest, a splitting tendency in the psyche which deeply
influences our difficulties with gender. In this case the split is between who
we imagine ourselves to be and who we are, a useful notion to set alongside
my idea of ‘territories’, because the fuzzy, shifting boundaries between
being a man and being a woman may be significantly impacted by this
splitting tendency. We cannot see ‘who we really are’ much of the time
because the unconscious is constantly generating a tension between a
craving for certitude and a chaotic mingling of psychic and somatic influ-
ences from past and present.

So, the unconscious (or something in it) may block access to something
which is key to understanding our difficulties with relationship, sex and
gender. 1 speculate that there is a fundamentally disruptive opposition (due
to the very nature of the unconscious) to our attempts to get hold of
‘gender’. For example, facilitating understanding of the male/female “terri-
tories’ T have alluded to in individual and collective narratives about gender
can be inhibited by fears of assigning certitude and stereotype to human
identity and activity (or others’ perceptions that this is what we are doing).
Perhaps there is also a counter-fear. If there are no principles relating to
gender which we can apply with any confidence, if all bets are off about
whether there is anything to gender other than outdated ways of con-
structing social realities, then the fear of a formless void of identity behind
the illusion of gender can also hang around this question. This might feel
more of a threat if our own sense of identity has been closely wrapped up in
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being a man or being a woman, whereby we have become dependent on a
sense of ‘gender certainty’ (Samuels, 1989).

As suggested, the problem of how comfortable we are with exploring the
possibilities around the ‘reality or illusion’ of gender difference appears to
be tied up with a kind of archetypal tendency in the human psyche to split
experiencing of inner and outer realities. From the good versus the bad
breast (Segal, 1979) to the earth versus the sky of our story, we can slip into
‘ither/or’ in our reactions tO people or events we encounter in our daily
lives. This splitting tendency in the human psyche has a powerful impact on
our engagement with gender, and merits further examination.

The basic split

Post-Jungian literature recognises the tension between seeing gender as
archetypally/biologically based and viewing it as socially constructed.
Steinberg (1993) offers a valuable contribution with his term “The Basic
Split’, by which he identifies a naturally splitting tendency of the human
psyche. He links this to Kohtberg’s (1966) research into children’s cognitive
development and suggests that this splitting tendency gets translated into a
cognitive habit of categorising things (e.g. big/small) and experiences (€.g.
good/bad) in a split, oppositional way. .

So, when it comes to being told she is a girl, or he is a boy, a child’s
tendency may be to identify with this in a ‘full on’ way and. look for
‘evidence’ to reinforce this rigid assignation, €.g. by identifying how they
are ‘the same as mum’ Of ‘different to dad’ (for a girl — and vice versa for a
boy), so as to confirm to themselves that they really do belong to the gender
assigned to them. As Steinberg (1993: 13) puts it, this means: ‘Gender
identity precedes and determines gender role.”

The archetypal tendency for us to put things into opposites and create
binaries is deeply influential, and, I suggest, has generated the legacy of many
generations of splitting into male and female ‘territories’. This tendency
creates a double bind as it means a child’s self-concept gets wrapped up
in their socially assigned and self-reinforced gender identity. Whatever
distinctions might then be made between constitutionally or archetypally
based ‘givens’ in determining what makes a girl a girl or a boy a boy, and
what is imposed by social and familial conventions, are then very difficult
to identify.

The outcome of this early process of gender determination tends to lead
to what Levinson and Levinson (1996) described as four common, tradi-
tional manifestations of what, from their researches into the adult life cycle,

they named as ‘gender splitting’ (Levinson and Levinson, 1996: 38):

1 Splitting of ‘spheres’, with the domestic ‘belonging’ to women, and the
public to men. o
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2 The “Traditional Marriage Enterprise’ which acts as the framework in
which woman is more the homemaker and man more the provider.
The splitting of ‘men’s work’ and ‘women’s work’.

4 The splitting of feminine and masculine in the individual psyche.

W

Although social changes and progressive legislation have eaten away at
these manifestations, the underlying ‘basic split’ fades slowly, if at all. As I
will argue in the following chapters, rigidified male and female roles and
self-concepts may be seen as a version of how negative anima and negative
animus can work to block self-awareness in personal and collective ways.
This is what Hill (1992: 5) describes as the ‘static negative masculine or
feminine’, where people live by unhealthy essentialist generalisations (e.g.
men as rigid and unfeeling, women as submissive and smothering). At the
other end of the scale, perhaps to try to compensate for this problem, we
can find self-conscious attempts to live as androgynously as possible
(Steinberg, op. cit.: 4).

Instead of this kind of polarisation of the problem of gender there is
somewhere a clearer view hovering on the edge of consciousness which
could allow a fuller recognition of what is different between men and
women and what is shared. This might become available via the gradual
lifting of the fog of unconsciousness, which is charged at times with hostile,
fearful energies arising from a history of mutual incomprehension, dis-
appointment and anger.

Gender difference and the brain

One possible tool for lifting this fog is psychological and neurobiological
research into where the biological ‘brain-sex’ of male and female may
generate differences that can be reasonably generalised to apply to most, if
not all, of us. These distinctions emerge from less than one per cent of our
shared genetic coding (Brizendine, 2007: 23) and vet, the literature in this
area asserts, they are far reaching. The smallest areas of difference within
the ‘making’ of us, from this viewpoint, generates its opposite — patterns of
neuropsychological functioning which strongly influence how we think, feel
and relate; the little matter of an additional Y’ chromosome sending male
human beings off on a differing trajectory through life than females.

So, while female brain circuits — supposedly ‘designed’ to generate more
feeling-based, attuned, communication skills — develop unconstrained in a
girl in the womb, the male foetus is impacted by the testosterone fuel which
will generate the boy’s (and man’s) aggressive and sexual hardwiring while
killing off some of the ‘communication’ cells. Brizendine (ibid.: 36-7)
describes this change, beginning around the eighth week of pregnancy, as a
‘foetal fork in the road . . . which defines our innate biological destiny,
colouring the lens through which each of us views and engages the world.
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Baron-Cohen (2004: 1) takes this principle of inherent difference between
female and male further by asserting that the female brain is: ‘predomin-
antly hard-wired for empathy. The male brain is predominantly hard-wired
for understanding and building systems.” He emphasises the ‘predominant’
in his theorising, recognising that it is possible for a man to have a more
‘female’ empathically wired brain, and for a woman to be in possession of a
more systematising one. He describes a continuum where most men and
boys are at the understanding/systematising end, and most women and girls
are found towards the empathic end. He also asserts that the ends of this
continuum can manifest in problematic ways — the ‘extreme male mind’, for
example, resulting in autism, where the drive to systematise and categorise
supersedes all others, at the obvious cost of empathy and human relating
(Baron-Cohen, ibid.: Ch. 12).

There are two possible criticisms of Baron-Cohen’s conclusions. First, he
falls (as a man) into the patriarchal trap of making a ‘basic split’ between
man as possessor of logos, master of the realm of thoughts which lead to
productive actions, and woman as keeper of eros, cultivator and sustainer
of relationships. There are negative anima and animus connotations to the
flip sides of these strengths for men and women which might find accord
with some of Jung’s less sophisticated ideas on the subject. .

The second criticism of Baron-Cohen might be that he does not factor in
the growing evidence on the plasticity of the brain in the early years of life,
and the degree to which infant experiences of environment, attachment, and
sometimes trauma, can impact on the development of mind and patterns of
behaviour and relationship (Wilkinson, 2001: 1-12). The tipping point of
slight chromosomal variation, generating deeply influential difference, is
one factor; another is surely the possibility of subtle but significant change
through the individualised life experience of the young child, where a blend
of felt relationship, developing understanding and action is needed to
navigate through the first years of life.

Nevertheless, the developing school of research and thinking on consti-
tutional difference cannot be overlooked. It is striking that in the so-called
‘hard sciences’ of neurobiology and neuropsychology, fundamental differ-
ences between being male and being female — which govern how and who
we are — are being proposed, while in the realms of depth psychology and
cultural, social, political and feminist studies, the dangers of essentialism
and the value of a more androgynous attitude are asserted. Another ‘basic
split’, perhaps.

Gender illusion and socialisation

There is also a well established body of writing which deconstructs the
‘facade’ of gender difference in social and interpersonal discourse. The
critiques involved query whether ‘gender difference’ is based on anything
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more than socially constructed notions of what a woman is or a man is, and
argue that these have become historically embedded and translated into
conventions about how to be.

Research into how children may ‘grow’ into these constructed versions
of gender identity provides a strong basis for this assertion. The work of
Thorne (1993) is one example: through observations of primary school
children and their social interactions, she came to view gender difference as
situational, so boys and girls were more likely to fall into conventional
gender behaviours and use of language when differences were accentuated —
say by a teacher dividing them thus for a particular activity. As Thorne puts
it, in such situations: ‘categories of identity that on other occasions have
minimal relevance for interaction become the basis of separate collectivities’
(Thorne, 1993: 65).

Thorne writes about ‘borderwork’ (ibid.: 67), the work we do (largely
unconsciously) to reinforce the boundaries between male and female -
e.g. in conventionally differing ways of dressing. As Connell (2002: 14)
observes, in this sense, ‘gender difference is not something that simply exists

.1t . .. must be made to happen.’ I am left, though, with the question of
what makes this ‘happen’ — is it simply a socially constructed and patri-
archal pressure to sustain an illusion of difference? I suggest that nothing
about gender is simple ~ and therefore there is always more to any answer
anyone might attempt.

Gender illusion and feminist critique

Such studies and observations appear to back up the underlying position of
many critiques of essentialist views on gender. These posit that widely held
assumptions about gender identity are outdated, illusory and often oppres-
sive, particularly for women. Feminist and other writers have proposed a
series of challenges to what are perceived as ‘patriarchal’ modes of categor-
ising the behaviours, attitudes, roles and status of women and men in
westernised societies.

This extends to the argument that the upholding of heterosexuality as the
desirable norm in human sexuality reinforces this position. Gay, trans-
sexual and other forms of ‘non-normative’ ways of expressing gender or
sexuality become symbolic of what is ‘outside’ that norm, and in this sense
serve to reinforce it. Butler suggests that gender norms, reinforced through
the ascribing of heterosexuality as their flag-bearer, become central to our
idea of identity and self. In this respect ‘the very notion of the person is
called into question by the cultural emergence of those “incoherent” or
“discontinuous” gendered beings who appear to be persons but who fail to
conform to the gendered norms of cultural intelligibility by which persons
are defined” (Butler, 1990: 23). For Butler, challenging normative gender
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relations can seem fearful because this challenges our sense of self as well as
the collective social norms which dominate western societies.

Butler powerfully demonstrates how open to question any normative idea
of gender may be, particularly when the ways heterosexual power relations
may try to determine these ‘norms’ are exposed. For example, when she
refers to the argument of Irigaray’s (1977/1985) that masculine, closed,
phallocentric ways of describing the feminine leads to its ‘linguistic absence’
(Butler, 1990: 14), Butler highlights the unspoken ways assumptions about
gender get reified linguistically so that the frame of reference becomes
exclusive to the dominating ‘voice’ — i.e. the masculine.

Butler argues that it is this legacy of patriarchy which powerfully blocks
our recognition of the illusion which has been spun around us. This legacy
promotes an idea of ‘male’ as present, subject, universal, transcendent; and
female as absent, object (e.g. of desire), corporeal - highlighted by
De Beauvoir (1973: 301) — as the problem of a woman’s body being what
defines and limits her, rather than what can enable her to be fully herself —
and immanent.

These cultural antimonies are, as Butler notes, well established in general
philosophical and feminist literature. I tentatively suggest a loose parallel
here with the archetypal polarities arising from Jung’s way of thinking.
There is some consonance in how feminist writers sometimes write about
underlying processes which lead to heterosexual power relations and their
impacts on women, and the splitting tendencies in the human psyche
highlighted above by Steinberg (1993) and Levinson (1996).

For feminist writers these processes can be predicated on the idea of
acquiring power through splitting and consolidating it by reifying that
split. Looking at it from a Jungian perspective, the impact of archetypal
polarities on the human psyche is bound to have implications relating to
power, especially where those polarities are out of balance. Where the
energy which constellates the archetype of ‘family’ is split so the ‘masculine’
end of the spectrum holds the bulk of the power and authority while the
‘feminine’ end is disempowered and subservient to it, an unhealthy one-
sidedness arises.

I will pursue this in later chapters, suffice it to say here that a by-product
of this splitting may have been the polarisation of power bases for men and
women in heterosexual partnerships — men’s ‘out there’ in the world and
women’s ‘in here’ at home. What was perceived under patriarchy as ‘the
way God made it” now leaves us with an uncomfortable legacy in which the
“territories’ of women and men create endless thorns in the sides of
relationships.

Rowland’s (2007) consideration of the split relationship between the
transcendent masculine and immanent feminine is helpful here. I have
already suggested the presence of this split remains powerfully influential
despite the social and legilative shifts made in the past forty or so years
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towards more overt gender equality, and there may be more to this than
just social conditioning. If one takes the area of homemaking and care-
giving for example, women are less identified primarily with this than forty
years ago and men are associated with a more active role at home.
However, in both cases, I would argue that the basis of social attitudes
towards gender role remains largely predicated on these binary associations:
‘women-home’, and ‘men-adjacent-to-home’. In relation to work and
management, to take another example, things have chan ged but the binary
associations remain predominantly ‘man-as-manager’ and ‘women-as-
supporting-team-member-or-careworker’.

These base associations reflect, as Rowland highlights, a patriarchal
emphasis arising from ‘centuries of Christian culture . .. [which] . . . left a
rigid scheme of gender dichotomy in which feminine always signalled
inferiority’ (Rowland, in press: 4). This is reflected in the helplessness of
Jack’s mother and her reliance on her son’s nascent capacity for masculine
activity and strength to save her. Rowland (ibid.: 5) also makes the valuable
point that although the legacy of this cultural one-sidedness is a strong
emphasis on patriarchal symbolism, the individual psyche retains the
capacity to produce, in a more balanced and dialogic way, imagery of both
the masculine and the feminine. Somehow, this archetypal function of the
unconscious to generate anima and animus imagery remains alive and well,
despite our forefathers’ best efforts. This is of profound importance, I
believe, as it illustrates the possibility that differences in gendered identifi-
cation and experience draw their power more from a collective than an
individual level.

This informs our understanding of how cultures become more ‘feminine’
or ‘masculine’ at different stages in their development, imprinting powerful
role expectations, and collective symbols and motifs as they come into the
fullness of their influence, before dying away again. The pre-Christian earth
goddess-based religions (Baring and Cashford, 1991), followed by the sway
held by the father god of Christianity reflect this possibility, with at times
painful switches involved in moving from sky to earth, earth to sky etc.

This is really about shifting between two whole dimensions of human
experiencing and possibility, though it is important not to be simplistic and
make the mistake of asserting that this means these are the only two
possible psychological ‘places’ from which cultures may find their roots, or
that such shifts are at any time whole or ‘clean’; the conflict and muddle of
individual life experience in every era of human history suggests otherwise.

However, the metaphor of a struggle between earth and sky has value in
illuminating the dynamics of what I am arguing can be a territorial struggle
between men and women. One application of this metaphor is to observe
that in the natural world the carth and sky in a way communicate at a
distance, such as when the rain comes down from ‘up there’ and then
precipitation gathers to return it (with best wishes) from the ground.
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Likewise, there seems to have been a historical to and fro between
mother—feminine and father—masculine, in the western collective at least.
The precipitation this has caused — the way the masculine (as represented
by patriarchy) has made it rain on the feminine (as represented by women),
and in a sense the way women have returned the rain back to men (with not
such kind regards) through rejecting this oppression — is one way of
describing where we seem to be now, in the early twenty-first century.

There is a less fanciful level to this imagery — in terms of power, and sex.
‘Man on top’, raining (pissing?) down from the sky onto women on the
ground holds an obvious parallel with what patriarchal societies could be
said to have done to women over the centuries: oppressed them in numer-
ous ways, through denying them opportunity, categorising them as belong-
ing in the home only, and at times inflicting all sorts of crimes and
humiliations upon them. Likewise, ‘man on top’ refers to the classic posi-
tion of the man in the heterosexual sexual act, implying the subjugation of
the woman and in a way reflecting Freud’s understanding of the uncon-
scious aim of the boy or man in fulfilling their sexual desires (Freud,
1920/1991).

This earth—sky imagery has a rigidifying potential — i.e. it keeps men in
all their oppressive unrelatedness ‘up there’ and keeps women holding-the
reins of reality and care ‘down here’. I believe that the ground-to-air
equation has such lasting resonance that there is little point in trying to
dismiss it or supersede it through some stupendous act of will. These are
territories which are deeply rooted and it is only through making these
more conscious that the equation can be loosened, particularly at a
collective level.

The individual human psyche, meanwhile, holds both gendered forms of
archetypal instinct and image in the unconscious. The ‘basic split’ then
becomes lived out in our personal engagement with collective influence,
where the ‘problem’ of gender has not only been projected, but its evolving
journey is in some ways also determined. A key way this has influence is in
the translating of the transcendence—-immanence split into divergent atti-
tudes and ‘languages’. Gilligan (1993: xxvi) describes this as a powerful split,
more or less approximating to how women and men perceive and speak, ‘an
endless counterpoint between two ways of speaking about human life and
relationships, one grounded in connection and one in separation.” Here,
masculine transcendence drives human life towards priorities of autonomy
and heroism, while feminine immanence impels us in the other direction,
towards relationship and the day-to-day. We live out this collectively
generated struggle inside — and between — each of us.

Helene Cixous argues that these distinctions are really about the rela-
tionship between differing categories of thought, and these can privilege
certain concepts above oth{crs in the service of perpetuating patriarchal
power — e.g. intellect as ‘above’ emotion or culture as ‘above’ nature (Cixous,
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1975). The implication for Cixous is that the feminine gets associated with the
‘lower” categories, and women become a kind of cultural product which
serves the privileging of ‘norms’ associated with men and the masculine.

The parallel with archetypal polarities is worth noting here, if only to
acknowledge Cixous’s point that it is in splitting and comparing qualities
such as intelligibility and sensibility, where the struggle for more balanced
and satisfactory ways of relating, and sharing power (particularly between
men and women), can get unhelpfully bogged down. This struggle can be
said to impact deeply when it extends to how women might have uncon-
sciously learned to deny aspects of themselves in order to “fit in’ with the
gender illusion of the presumed masculine order, and what Gilligan (1993:
x) describes as ‘the trouble selfless behaviour can cause.” More than this,
she describes how women dissociate — split off what they really feel or want
to express — in order to maintain the patriarchal status quo and how men
appear to talk about themselves and life generally as if they were not living
in connection with women’ (ibid.: Xiii).

There are important possible consequences of the cultural and social
phenomena described by feminist writers for the inner lives of women and
men. There is a clear implication that women’s lives have been blighted by a
long-standing and invidious frame of reference for male—female relations
which depersonalises them collectively and individually. The selflessness
and dissociation observed by Gilligan are often unnoticed, but vital, ele-
ments which sustain the deep structures of patriarchal western culture.

Julia Kristeva (1980) suggests that rather than trying to reject Lacan’s
‘Symbolic Order’ (1957) and argue femininity is somehow ‘better’, the wise
approach is to acknowledge the metaphysical elusiveness of gender, and
understand how this gets symbolised in the cultural construction of
‘women’ and ‘men’. In Kristeva’s terminology this refers to the organisation
arising out of the ‘semiotic’ pre-oedipal drives and primary processes. This
offers a valuable line of thinking which in Jungian language transcends the
sometimes conflicting and confusing symbolic and linguistic interplay
between ‘the feminine’ and ‘the masculine’.

Chodorow (1978) provided an influential application of psychoanalytic
theory to interrogate a question related to where women find themselves
located in the ‘Symbolic Order’; why is it mothers who provide the main, or
sometimes exclusive, caregiver role in the family, especially for younger
children? Her fundamental proposition is women: ‘develop capacities for
mothering from their object-relational stance. This stance grows out of the
special nature and length of their pre-oedipal relationship to their mother’
(Chodorow, 1978: 204).

Chodorow argues that it is this defining formation of the early mother—
daughter relationship which gears women up to reproduce mother’s
capacities for nurturing and care, while a boy is not inducted in this way.
She argues that this pattern is socially perpetuated, but it stems from the
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object relations process rather than being the main influence on the repro-
duction of mothering, However, she also expresses the view that men have a
tendency to be emotionally unavailable, women have a stronger draw to
relationships with children, and both factors help perpetuate this pattern
(ibid.: 208).

In psychodynamic terms the psychosexual and object-relational aspects
of Chodorow’s arguments belong more fully in the developmental
discussion in Chapter 3 where they will be considered with other theories
about differences in the psychic development of boys and girls, such as
Benjamin’s (1988). These arguments furnish the perpetuated designation of
mother and father roles with a more psychologically deterministic flavour.

Young-FEisendrath (2004: 105) argues that it is the pervasive influence of
an ‘androcentric social system’ which continues to result in women coming
into adulthood ‘with feelings and significant beliefs about their own
inferiority.” She also points out that the analytic community has helped to
perpetuate this situation, citing, for example, how comments about “animus
possession’ (ibid.: 43) in women members of that community have been
lazily attributed to those asserting their views or personal authority. -

A further important consideration is ethics. Noddings (2003) argues
persuasively that not only has patriarchy frozen out the authentic voice of
women, but it has left us in a moral quagmire. She argues that the down-
playing of caring as a lodestone for our values — beneath, say, achievement
or autonomy — has created pervasive confusion about the place of rela-
tionship and responsibility in the ethical choices we make (ibid.: Ch. 1).
Noddings makes a strong argument for an urgent re-evaluation of our
ethical norms, concluding that ‘one must meet the other in caring. From
this requirement there is no escape for one who would be moral’ (ibid.:
201). Noddings thus echoes the ‘I-thou’ (Buber, 1923/2004) nature of full
human relating - really ‘seeing’ one another — and highlights the ethical
essence of caring relationships.

Our responsibilities to those we care for, or have some kind of relation
to, are immanent: they are right in front of us. Noddings implies that we
cannot avoid them if we are to hold, and act out of, an ethical attitude. Her
approach — arising from women’s territory more than men’s — has, she
argues, been marginalised; but it is clear ethics cannot be overlooked in
considering gendered experiences and attitudes.

Giants and gendered territory

The disconnection to women that Gilligan (1993) alludes to in how men
Supposedly talk about their lives and relationships is fascinating for the
narrative themes I have selected for this book. Gilligan is drawn to the
place of ‘giants’ in the psyches of men, as I have been. Her reference to
‘glants’ in relation to men and how they might think and feel, and my
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independently sensed importance of this, reinforces the possibility of the
presence of an intuitive layer in the human psyche which distinguishes
between female and male ‘territories’.

Gilligan (1993: 5) quotes from Chekhov’s 1904 play The Cherry Orchard,
where the character Lopahin has a vision of fulfilment:

“At times when I can’t go to sleep, 1 think: Lord, thou gavest us
immense forests, unbounded fields and the widest horizons, and living
in the midst of them we should indeed be giants” — At which point,
Madame Ranevskaya interrupts him, saying, “You feel the need for
giants — they are good only in fairy tales, anywhere else they only
frighten us.”

In my view, Chekhov and Gilligan are describing the two ‘territories’ -
‘being a man’ and ‘being a woman’ — which occupy an often unseen layer
between the socially constructed and the archetypally informed strata of
gendered ‘being’. For men, the ‘giant up in the sky’ identifications, and the
transcendence and disconnectedness associated with it, suggests psychic
phenomena which merit consideration as occupying generally distinctive
‘territory’ compared with women. I stress the ‘generally’ to guard against
the risk of making assertions which prohibit variation in individual
experiencing.

Also, all suggestions I make about these ‘territories’ acknowledge the
importance of the enlarging, shared space in the middle of the “Venn
diagram’ where the territories overlap. In some circumstances any combi-
nation of attributes, attitudes and experiencing from across the range of
possibilities can get constellated in a woman or a man. However, like
magnetic polarities, I suggest, some identifications (and possibly even
complexes) arise more commonly in men than in women, and vice versa.

Likewise, the woman’s immanent response in pointing out the danger
and lack of realism inherent to the wish to be ‘giant’ could be seen in this
‘territorial’ way. For her there seems t0 be an intuitive need to caution the
man against this pull. Here, a kind of ‘masculine inflation’ provokes a
reaction which implies a compensatory need for a ‘feminine deflation’ that
will bring him back to earth.

A more contentious reading of this is that the woman feels envious of the
man’s intuition of his capacity to ‘e a giant’ and so subtly attacks his
fantasy, to keep at bay the possibility of something greater happening. T will
explore possible differences in how women and men may emasculate each
other’s power in Chapter 7.

In the Chekhov quote, the man, Lopahin, starts in the sky as the male
giant (like a god-the-father or puer aeternus); the woman, Ranevskaya,
responds from the ground — or maybe, in the light of how she responds,
from the archetype of wise womarn. The story of Jack implies the male needs
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to (metaphorically) go up into the sky and engage with father-power at
some point — either in the oedipal conflict or later in life when this has not
been resolved. The trick seems to lie in finding the authentic route ‘up
there’; if it turns out to be an illusory one the wise woman will see through
it straight away.

These distinct positions have arisen from the accumulated impact of
long-standing Christian patriarchy: archetype and human construction
somehow coming together to provide the positioning of ‘man’ and ‘woman’.
The split is basic in terms of the tendency for binary creation in the human
psyche, but also because these differing positions reflect the depth of the
wrestling between feminine and masculine at work in human consciousness
and unconsciousness over time. The mystery is why men have become
associated with the transcendent (vertical) and women with the immanent
(horizontal) and whether a cultural, constructivist explanation for this is
sufficient.

Men, the dying phallus and the feminine

It is a well-worn observation that men have long been wrestling with’the
personal, social and ethical challenges arising from the cultural and political
shifts in western society. The responses are many and varied: ranging from
the embrace of a so-called ‘feminine’ principle, whereby men adapt to new
realities by taking on the sometimes caricatured features of womanhood
like ‘caring’ or ‘nurturing’, through to Robert Bly’s call for men to embrace
their wilder, grittier natures (Bly, 1990).

The successful arguments of feminism have carved open professional and
other areas of society and exposed the rigidity and vulnerability of the
structures and principles which have underpinned traditional social insti-
tutions and frameworks for decision making and relating. Men, especially
heterosexual men, have had to rethink their ways of relating to women,
other than where it has been possible to perpetuate traditional power rela-
tions across generations, or where they have chosen to stand Canute-like
against the tide of change. The nature and role of fathering (Samuels, 1985)
has inevitably come into these considerations.

Suffice it to mention here, though, that father as transcendent (head of
the household, adjacent to home but being the breadwinner for it) has in
many ways gone literally ‘up in the sky’ in the sense of the absent father.
The number of fathers in the UK who do not live with their children has
risen significantly. Ninety per cent of fathers who divorce leave the family
home, for example (Clare, 2001: 135). There has been a sense of crisis
around the nature of fathering, reflecting the overturning of key assump-
tions about the social, profegsional and familial ascendency of men. David
Tacey (1997) has argued persuasively that men need to work hard on
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fashioning a relevant, effective and supportive stance for themselves in the
postmodern world. He warns against lapsing into ‘the dangerous senti-
mentalisation of “men’s feelings”” (ibid.: 11), as well as arguing for a
reinvigoration of the nature of being a man (as opposed to seeing men as
little more than a construct arising from a patriarchal legacy).

Tacey advocates a focus on engagement with shifting patterns in society
and relationships, rather than becoming either defensively entrenched or
fanciful about dealing with the feminine in an outdated ‘heroic’ way and
running the risk of a primitive, macho approach which denigrates women
(ibid.: 70-1). Instead, the split between ‘men’s pain and men’s power’ (ibid.:
15) can help address the question of what meanings we might derive from
the gender splitting referred to earlier in this chapter.

In trying to understand ‘how things are changing’ in gender relations, the
place of ‘phallus’ as a signifier of masculine ascendency and identification is
important (a beanstalk linking boy—man, and son—father). For Clare (2001:
1) ‘the dying phallus’ is exposed as the increasingly redundant archetype of
male power behind a heterosexual man’s fixation on his manhood (the size
of his penis and his sexual prowess), where the woman he is with becomes
the (sometimes abused) object which allows him to experience his power.

The ‘phallus’ has of course a key role in psychoanalytic theory. Its place
in the framing of psychosexual development is pivotal to Freud’s analysis
of what makes the paths of boys and girls distinctive. The boy ‘has’ the
phallus power, as represented by his penis — but also the fear of losing it
(castration anxiety). The girl does not have the phallus and develops envy
of its possession by the boy via his penis (Freud, 1920/1991). Lacan took on
Freud’s model and reworked the place of phallus as the signifier of the
desire emanating from the Other, so that the woman finds herself having to
deny the fullness of her femininity in order to provide a ‘yersion” which will
meet the desire of the man. In this way, she becomes phallus for the man.
‘It is for what she is not that she expects to be desired as well as loved’
(Lacan, 1966/1977: 24)

This links to some of the clinical material 1 will draw on in Chapters 4
and 5, where women and men realise they offer versions of themselves in
order to try to meet the desires or expectations of the other. However,
Lacan is obviously referring to unconscious patterns here, when he asserts
that ‘phallus’ symbolises not just penis but also clitoris and that in essence
phallus represents lack: desire, by the very nature of relationship, cannot be
fully met, because: “The demands of each make the satisfaction both seek
impossible’ (Sarup, 1992).

Lacan’s clear implication that men and women do not complement one
another at a fundamental level is a healthy counterbalance to the dreamy
notion that women represent the ‘other half’ of men and vice versa, an
illusion Jungians can be drawn towards. While the alchemy of heterosexual
relationships may enable some features to fulfil a sense of complementarity
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for the other, the underlying differences between the two create rough edges
and conflicts. The phallus could be seen in this sense as an image of
unfulfillable desire (unconscious), and demand (conscious), for full
complementarity.

Clare’s reference to the decline of the import of phallic representations of
power has, he argues, profound implications for the place of men in western
societies. As he puts it, “The very traits which once went to make us the
men we think we are and would like to be — logical, disciplined, controlled,
rational, aggressive — are now seen as the stigmata of deviance’ (Clare,
2001: 68).

Clare’s discussion stems from two main critiques. The first scrutinises
arguments that how men ‘are’ can be simplified as arising purely from the
presence of testosterone as a neurobiological driver for aggression, sexual
domination, violence and competitive or warlike behaviours (ibid.: Ch. 2).
Clare argues that research in this area, and on differences in the female and
the male brain is inconclusive. Instead he argues that ‘the interaction of
man and society” (ibid.: 37) plays a key role in perpetuating the myth that
men are biologically primed to be violent. Socialisation is suggested as a
generally unhelpful influence on the formation and living out of a man’s
identity. ’

Second, he argues that the identity, role and place of men in westernised
society is in a kind of freefall with serious impacts on the health-and self-
esteem of men, the duration and quality of their relationships with women,
and the well-being of children. His argument is not one-sided though: he
recognises the wearisome ways in which outmoded patriarchal structures
and attitudes perpetuate the ways men conduct their lives, often struggling
to relate to family life and express feeling, while investing their sense of self
in work or competitive (e.g. sporting) activity away from home — not to
mention the prevalence of violent and sexual crime among the male
population. As with Madame Raveskaya, Clare recognises how the male
‘problem’ gets reflected in women: “What men hate in women is that they
represent an embodied reproach to man’s idealisation of dead, impersonal
things — the revolution, the corporation, the organisation — and abandon-
ment of the personal and the life-giving” (Clare, 2001: 57).

Fundamentally, Clare asserts that the crisis which men as social, rela-
tional beings are experiencing needs to be made more conscious so that
both genders can renegotiate around the domestic sphere and men can
redefine their place in society. This is real ‘territorial stuff’, and applies in
particular to what I argue is the matriarchal power relation in home life.
However, although Lacan theorises that the demands men and women
make on each other may mean we can never arrive at a perfect meeting of
need and desire, the hard work involved in reworking such territorial
dynamics can bear fruit and g}llow for the greater likelihood of relationships
flourishing rather than imploding.
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The gendered collective

As argued already, at the level of collective consciousness and unconscious-
ness there is a process by which gender identification acquires real power, in
turn influencing gendered experiencing of difference. Individually, though,
when we get up close to it, ° gender’ can seem like illusion. Tt can then slip
through our fingers when we try to grasp it, or become a set of debilitating
myths we want to angrily consign to the dustbin of history.

So, 1 propose there is a layer of collective reality to gender difference
which becomes less tangible the closer we get to it in our personal rumina-
tions and relations. I will consider the implications of this for two of Jung’s
key original formulations: the transcendent function and anima—animus, and
then propose a model for visualising how the gender dichotomies arising
may play out in relation to a Jungian ‘model of the psyche’.

Immanence and transcendence

My deliberations on the archetypal influence of gendered ‘basic splits” on
inner process leads me to the view that Jung’s formulation of the tran-
scendent function does not take the influence of the immanent fully enough
into account to describe how change occurs. The location of the transcen-
dent in collective patriarchal patterns and the sense of its presence being
more associated with how men operate was something Jung subscribed to
(1953/1966: paras 306-28) and implies he saw change and growth as
inevitably upward, or forward-moving, in its nature.

That is not to say, of course, that he downplayed the value of the
feminine. Instead, the feminine had a pivotal role in addressing the imbal-
ance in the modern psyche, as Jung (ibid.: 306-27) perceived it. This
imbalance, arising from an overemphasis on scientific methodology as the
source of truth, the raising up of rationality and the limitations of the hero
myth (with its counterproductive emphasis on the need for the masculine to
‘conquer’) results in a kind of withering away of the health of the psyche.

Disconnection from the fullness of the instinctive depths and the range of
expressions of self come to be a hallmark of this crisis of being. More than
this, Jung is referring to a crisis in the masculinised, post-Christian psyche
of western man. Jung came to recognise the need for a reconnection with
the ‘goddess’ of the feminine in order to revitalise the fading numinosity of
Christian symbolism (Jung, 1952/1969). Here we see the collective parallel
with his identification of anima as the ‘source’ of soul for men.

As Rowland has argued, Jung uses the trickster archetype to build his
strategy for rescuing the hero archetype from its increasingly wooden place
in myth-making for our times (Rowland, 2005: 186-91). Jung identified the
trickster as not just the mischief-maker who unlocks the change process
but also as having the capacity to transform ‘his” own sexual identity,
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suggesting that he can change into a woman and a mother (Jung, 1954/
1968: para. 472). This is not the hero of yore — the knight who slays the
dragon and wins the princess, or the outlaw who defends the lives and
values of Christian civilisation.

In our story, Jack is maybe a step nearer to trickster than to hero, as he is
just a boy and only becomes resourced to outwit the giant through the
culturally counterintuitive step of selling the last object of value belonging
to his mother for a handful of beans. His heroism arises through being
willing to ‘trick’ his foe rather than conquer him face to face. He is able to
destroy the giant by coaxing the latter out of the world “up there’ and onto
the bridge into mundane reality represented by the beanstalk. The
archetypal ‘giant’ of the tyrannical father, the abusive senex figure, is
literally brought down to earth and killed by being exposed to the wounded
reality he has created by killing Jack’s father.

The significant parallel with Jung’s theme of the feminine healing the
masculine via the trickster is evident, and implies the importance of
dethroning the overpowering and at times destructive phallus of patriarchal
western culture. The boy’s positive anima — or, as I will come on to
characterise it, alive version of anima (‘erosima’) — has enough energy and
guile to do this. '

This last point needs to be considered in the light of the problem inherent
in Jung’s formula for the psychic renewal of western civilisation: his clear
implication that the feminine has a crucial role but that this is in the service
of resolving a crisis in a predominantly masculine world, for example
through offering access to a more pluralistic and relational way of being
that the culture it has already defined itself to be. This raises the question,
as Rowland puts it: ‘Can modernity be healed by, in some sense at least,
standing still?” (op. cit.: 320).

Jack’s capacity as a boy to dethrone the tyrannical masculine suggests an
emphasis on the resolution of the ‘problem’ of one-sided masculinity
through trusting in the presence of the trickster to move between male—
female, anima—animus, and free up the alchemy of this, rather than seeing
the feminine or anima energy as being a kind of antidote to imbalance in the
masculine. This sort of archetypal ‘problem’ gets addressed through
drawing on something in the masculine ‘I” of Jack which is able to let go of
normative attitudes associated with the hero, intermingled with a trusting
of the value of the feminine (as personified by the transactional value of the
cow, the fateful revelations and encouragement of the fairy, and the
benevolent protection of the giant’s wife).

So, rather than ‘the feminine’ being there to ‘sort out’ the problem of
modernity, what happens between Jack and the giant implies that deep
change in our collective and individual expressions of being human can
come through ‘tricking’ ourselves out of fixed ways of looking at ourselves
and each other. This thought leads me to query the exclusiveness of Jung’s
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most prominent formula for how change can come about — the tran-
scendent function (Jung, 1916/1969).

This query arises from the sense that this formulation depends on the
same need for the feminine to provide the eros missing from masculinised
western culture, as perceived by Jung. Transcendence of this impasse via the
confrontation of the masculine by the feminine is the only way forward for
Jung. There may be an internal logic to this route towards resolution but it
Jeaves out other ways in which meaningful change can happen; for example,
that the original state of play could not, of itself, provide a solution without
this encounter happening.

So, the immanence of the internal or external situation 1 find myself
in cannot, of itself, provide the answer to whatever psychic tension of
dilemma 1 am faced with — there has to be a splitting into opposites, a
wrestling of these together, then a waiting for the new to emerge. 1 suggest,
though, that some intrapsychic as well as real-life situations may require
this approach, while other situations require a more mindful and less active
approach. This is the approach of wu-wei (allowing the process), of staying
with not-knowing, of silence. There is a focus on the here-and-now; the
time and place we are in, not where we could be; staying with the immanent
rather than trying to activate the transcendent — Of maybe activating the
latter by properly honouring the former.

The immanent function COMES into play when we allow ourseltves to stay
put and not try to force change that is not ready to happen. This is not just
another way of talking about nigredo — the darkest hour before the dawn —
it is saying that change does not have to take a noticeably active form. 1t
can be the careful acceptance of how things are, the willingness to stay and
work on a relationship, or the acknowledgement of a need to accept the
limitations found in any life. Change of different sorts — psychological,
spiritual — can then happen. The formulation for the immanent function 18

1 1 notice something in me is pushing for change.
2 1 look’ closely (immanently), with this feeling without acting on it.

3 1 remain mindful but inactive in other ways with it, noticing how it
evolves, considering psychological, spiritual and ethical implications.

There is overlap with the transcendent function here, as this often involves
allowing change rather than forcing it. The difference, 1 suggest, is in
attitude — with the immanent function we are, like in an Eastern religious
attitude, just staying with what we experience of a feeling or a thought, not
intending an action or outcome to arise out of it.

The other dimension of working with the immanent relates to shadow,
and not reaching for the transcendent as a way of avoiding our Own messy,
dirty stuff or what we are fearful of. Instead, the immanence of the inner or

e



Gender illusion, gendered reality 49

outer problem is walked towards, not away from. This formulation offers a
counterbalance to the one-sided belief that life is dominated by action,
change and separation. Staying with and waiting on what is in front of us
are features of the immanent and flesh out options for our relationship to
the future: stay on the ground, go up into the air, or move comfortably
between the two. Like many things worth doing in life, the latter takes
practice, but eventually moving between the two can become a ‘both’ rather
than an ‘either-or’. The beanstalk represents this potential to bridge the
transcendent and the immanent.

This possibility hangs between the perpetuation of the immanent—female
versus the transcendent—male gender equation. Here a woman naturally
embraces, even creates the immanent, e.g. in the way she can literally ‘give
birth’ to the here and now (and what is more immanent than a newborn
baby?). Likewise, a common assertion I hear in the consulting room, from
women in heterosexual relationships, is that male partners do not focus
enough on what happens at home, suggesting it is ‘she’ not ‘he’ who tends
to hold more of the immanent in family life.

A man’s tendency ‘not to focus on home’ points to a closer embrace of
transcendence: to look outwards, upwards and forwards rather than at what
is going on right here, right now. This links to the speculation that men are
more likely to be one step in the future, ‘waiting to become’, and they ‘may
be more prone to a sense of discontinuity between present and future,
struggling to manifest what belongs in the present, rather than averting
their gaze from it — ‘it” taking many forms but most obviously ‘home’.

For intimate relationships, this juxtaposing of immanent versus tran-
scendent realigns the balance between holding, preserving and nurturing
relationships and changing, transforming or ending them. It values the
psychological significance of both for better understanding our responses to
being in relationship. It also represents an attempt to provide a more
pluralistic and fluid way of thinking about change at both collective and
individual levels, allowing for development to happen in an ‘either/or’
(transcendent or immanent) or ‘and/both’ way — with the latter a develop-
ment on from the former.

Gender complexity as emergent

There is a link worth drawing out here to the scientific and philosophical
concept of ‘emergence’. Emergence theory suggests that ‘systems are
emergent when activity or behaviour that lie on one scale produce patterns
of behaviour on a more complex scale’ (Solomon, 2007: 280). This obser-
vation, applied to the internal workings of male—female relationships,
speaks to an apparently growing momentum in the diversification and
complexity of being male’or being female, with more roles having an
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interchangeable quality, and the freeing up of the right to express sexuality,
or even change sex.

The historically predictable male—female relational dyad is evolving into
a more complex, emergent level of relational possibilities, where a range of
ways of thinking about gender — social constructivist, feminist, archetypal,
neurobiological, relational — contribute. Another key factor in this emer-
gent ‘cocktail’ are the respective ‘territories’ of women and men — areas of
influence on how each gender responds to the world around them, and on
how they identify with their gender. These territories have been established
historically through a range of societal and archetypal influences. This
includes tendencies for more established immanent (women) and transcend-
ing (men) ways of perceiving and relating, including still influential role
templates which we might find ourselves slipping into.

These ‘territories’ evade close definition and are usually unconscious,
apart from when we turn and notice these influences on our gendered sense
of self. The screen between them and our conscious awareness is what
stops us from finding a more satisfactory formulation for gendered relating.
The power of these ‘territories’ is fuelled by the collective quality of them,
and the way group male and female behaviours and attitudes seem to
become more distinct and polarised than those found in individual men and
women. The emergent level arises from what happens when the hidden
territory comes into view (like a kind of pre-conscious) and intermingles
with our individual experience of ‘being a man or a woman’. These
considerations will be factored into the model offered below, after some
necessary reflections on Jung’s initial anima-animus formulation and its
place in this model.

Experiencing anima and animus

While Jung’s prizing of feminine, soulful, anima qualities for men reflected
the beauty of this idea, his awkward development of the idea of animus in
women — in its negative form presenting as judgemental and illogical (Jung,
1953/1966) — has tarnished the conceptual framework he built around
this dyad. However, it provides a valuable clue in making us aware of the
tendency in the human psyche to not be able to (or choose not to?) ‘see’
the gendered other in a clear or balanced way. In this respect, the ‘screen’
which blocks the view into the ‘territory’ of who a man or woman really is
is provided by the equivalent of the workings of what Jung labelled negative
animus (i.e. the tendency to make hasty and imbalanced judgements). When
we overgeneralise about the other gender (e.g. ‘men never help around the
house’ or even ‘all men are bastards’; or ‘women cannot read maps’ or even
‘a1l women are sluts’) and make derogatory or even sexist statements about
them, this tendency is at work, leaving us struggling to see what is really
going on, individually or collectively.
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This leaves us unable to see what aspects of being a man or being a
woman really are shared, or different. So, in the model, not seeing (negative)
and seeing (positive) are seen as deriving from Jung’s ideas on animus but
they apply as much to a male collective capacity for prejudice or skewed
thinking as much as anything women, collectively, might fall prey to. I
ascribe new terms to make this distinction between ‘not seeing’ and ‘seeing’:
thanimus (after thanatos — Greek for ‘death’ — combined with animus) and
erosimus (after eros — the life instinct — plus animus).

The flip side of this is that, collectively, anima becomes associated with
connection; where there is a positive, warm, sometimes erotic, engagement
between men and women this arises from positive anima: erosima. Where
the connection breaks down, this emerges from a more negative anima,
which I am terming thanima, and the gender electrics either short-circuit or
flip over into a negative charge. Again I am using this reading of negative
anima collectively to name how relations between men and women gener-
ally either flow well (erosima) or do not (thanima).

The ways I am proposing to utilise anima—animus, therefore, are twofold:
the first has a more collective (not individual) resonance and involves a
correspondence to the trend in post-Jungian (Mathers, 2001: 85—6) circles
to utilise Jung’s notion of syzygy, and yoke together the two as available to
both women and men (e.g. anima as soul and eros in both men and
women). .

This enables the use of negative animus (thanimus) as that which creates
the blocks and stereotyping prejudices around the ‘screen’ between collec-
tively inspired perceptions and attitudes towards the other gender, and
positive animus (erosimus) as having the potential to enable us to properly
‘see’ one another ~ men really ‘seeing’ women and vice versa. It may be that
the screen is lowering in this era of more open perspectives on what women
and men can be and do.

Anima in this reading comes to represent collective influences on rela-
tionship, so where there is a general cultural influence of ‘disconnect’ in
male—female relating then thanima (negative anima) is at work, such as
when there seems to be a significant degree of relationship breakdown
across a society. Where this is showing signs of repair then one could say
erosima ( positive anima) is having an influence.

The other way of using anima—animus is at the individual level. I believe
that there is real value in holding onto Jung’s original formula at this level,
not because it does not have its flaws (and embarrassing ones at that) but
because valuable nuances and possibilities are lost if we ascribe the yoked
anima—animus in a blanket way to the individual experiencing of both men
and women. This latter approach is certainly safer as it avoids confronting
the prejudices and mismatches of Jung’s original model, but it runs the risk
of failing to honour the real possibility of distinctions between men and
women in how they perceive dnd relate.
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A gendered model of the psyche - principles

My approach to establishing this model involves taking Jung’s map of the
psyche and reworking it with further gendered aspects. This task could
easily fall into a hyper-intellectualised attempt to reify the ‘presence’ of
gender experiencing, and concordance or difference, in the human psyche. A
more productive, not to mention real, approach is to keep all aspects of the
psyche active. So, for example, when one is speaking of ‘the self” it is ‘as a
verb rather than a noun’ (Young-Eisendrath, 2004: 5). I ‘self” when I move
into active, authentic engagement with life, rather than the self ‘making’ this
happen. That is not to say that this purposive centre of who we are or the
other archetypes of the psyche identified by Jung — ego, persona, shadow,
anima and animus — cease to have an archetypal presence in our uncon-
scious; it is more a recognition that these live through our feelings, thoughts,
instincts, intuitions and actions, through what we do, how we relate and the
workings of our inner world (dreams, active imagination etc.).

The same principle applies to ‘gender experiencing’. We express our own
gendered dimensions of who we are — and the more conscious we are of
them the less the risk of the more problematic aspects of them happening to
us, in the way Jung described a complex gripping or ‘having’ us (Jung,
1934/1969: para. 253). That way, the influence of social and archetypal
imprinting on how we are as a woman or as a man gets filtered by our
awareness and then lived out in our own way, rather than acting like a
microchip in a computer which determines what we will do.

The second principle which informs this model refers to the unconscious,
“territorial’ level to being a woman or being a man, which is based on
thousands of years of evolution of collective gender difference, plus the
emergent influence of individual variation. This acls as a backdrop to our
struggles with gendered relating, rather than as a determinant of ‘what must
happen’ in our relationships and roles.

This principle describes areas of gendered experiencing which may be
peculiar to, or preponderantly more prevalent for, women or men. It also
leaves the possibility for the unknown — what we do not understand or ‘see’
about distinctions between being a man or a being woman. These hard-to-
define territories operate behind a kind of ‘screen’ between what we see of
our own identity and what we cannot see (or can only see dimly). This
approach recognises how centuries of cultural conditioning may have
shaped what emerges from ‘behind the screen’. It also does not rule out the
opposite — that the cultural to and fro between feminine and masculine may
be a product of a genuine struggle between deep archetypal formations of
the masculine and the feminine — father (sky) and mother (earth).

It seems likely that we use the ‘screen’ between our individual gendered
identity, and the more archetypal versions of masculine and feminine, to
avoid something elemental in ourselves which might overwhelm us if we
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do not defend against it — the uncontained, primitive expression of our
human, sexed (male or female) nature. So, we sublimate (Carlson, 1990:
549), those aspects of our gender identity which may have socially
unacceptable sexual and aggressive aspects (e.g. converting male aggression
into tribal sporting activity and affiliations), possibly burying valuable
unlived aspects with them.

[ am also thinking here of Jung’s formulation on ego and self, i.e. our ego
will choose whether or not it truly listens to the deep, purposive, guiding of
self, or whether it ploughs its own, risky furrow (growthful and/or destruc-
tive). In respect to gender we are driven by biological and deep psycho-
logical factors; and we also have a choice as to how we live our lives as man
or woman. The former has some ‘self” qualities — there are biological and
psychological potentialities just ‘there’ to live out as men or women. We
still, though, have a choice in what we do with at least some of these
powerful influences.

It also seems that there is something protective going on here, as if the
visceral sexual and aggressive manifestations of our gendered instincts
could otherwise overwhelm us and our capacity for relationship. We could
also fall into the ‘static’ masculine and feminine highlighted by Hill (1992:
5) as a way of trying to deny the instinctive power of these manifestations.
The screening off of these aspects of ‘archetypal gendering’ helps form our
socially ‘acceptable’ identity but may stop us getting into balanced or ‘right’
relation to the presence of our own gender and that of the ‘other” gender.

The key thing for us as individual human beings, I suggest, is to distin-
guish between our felt sense of gendered experiencing (what it feels like to
be a man or a woman) and what might programme us into operating in a
socially and historically constructed ‘gendered’” way. As with all uncon-
scious processes, when we do not notice what is influencing us, difficulties
can arise. When we do notice shadowy aspects, we can actively work with
unresolved tensions inherent in gendered reality’s intertwining with
gendered illusion. This intertwining reflects the double bind with fantasy,
imagination and illusion: we can get trapped in versions of ‘reality’ which
oppress us — or we can draw on them to consciously enrich our humanity.

Inter-gender and interpsychic gender experiencing:
a model

This model includes aspects of gendered ‘being’, such as the ‘screen’ alluded
to and my adaptation of anima—animus. It reflects how gender difference
becomes more influential at a collective level and more illusory at an
individual one, and how ego functioning as a woman or as a man includes
personas we adopt and our capacity to notice shadow. Our conscious
experiencing gets influenced by what is ‘behind the screen’ in male or female
territory, for example puer—stnex (men) and puella—wise woman (women)
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Table 2.1 The jungian model of the psyche as filtered through gendered
experiencing

INDIVIDUAL HIGHER GENDER LOWER GENDER
PSYCHE ILLUSION DIFFERENCE
MEN ARCHETYPAL WOMEN
‘What being a man Ego ‘What being a woman
is like’ is like’

‘Being-in-the—world’/persona
Erosimus (‘seeing the other gender) (c)
Struggle with continuity/discontinuity (between*)
Personal shadow

SCREEN Thanimus (‘not seeing) (¢) SCREEN
Erosimal Thanima (i) Erosimus/Thanimus (i)
Male territory Shared/overlapping territories Female territory
puer—senex* puella—old woman*
Erosima or Thanima (c)

(men and women in, or not in, good relation)
//self/—”’f
Transcendence e jmmanence
Transcendent vs Immanent functions
Shared archetypal territory
Archetypal masculine - Archetypal feminine

COLLECTIVE HIGHER GENDER LOWER GENDER
PSYCHE DIFFERENCE ILLUSION
(i) = individual
(c) = collective

archetypal polarities unconsciously influence how ‘(dis)continuous’ our sense
of self is. Anima and animus collectively interplay with both genders but, like
Jung, 1 see anima (erosima/thanima) as more powerfully constellated indi-
vidually in men and animus (erosimus/thanimus) as more influential for
women than anima. These influences are elucidated in the following chapters.

Concluding comments

The discussion has mapped out ways in which gender can be conceptual-
ised, and 1 have begun to sketch a post—]ungian model for describing its
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meanings and influences. A distinction between ‘women’s territory’ and
‘men’s territory’ has been made, to denote the possibility of difference:
archetypal, historical, cultural — whether constitutional or socially con-
structed. This will help us think about where acknowledging difference has
value or not.

Acknowledging the ‘unknown’ dimension of what we mean by ‘gender’ is
vital. What Foucault (1992 10-11) calls ‘arts of existence’ — valuing the
work involved in staying with difficulties or contradictions — applies par-
ticularly here. This chapter has, 1 hope, illustrated the scale of the challenge
involved in pinning down what ‘gender’ is. One could concretise it in
neuroscience, or deconstruct it in feminist and postmodern discourse, but
neither suffices by itself. Rather than trying too hard to define ‘gender’,
acknowledging its pervasive influence on how we live feels a more pertinent

reference point for exploring it.




Chapter 3

Gender electrics: Eros, thanatos and
currents from the past

e
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The unconscious is the ever-creative mother of consciousness
(Jung, 1954: para. 207)

Relationships can get caught up in misunderstanding, disappointment and
hostility, as well as opening avenues for expressing loving care, desire and
close connection. There is a ‘third’ area between women and men (or in
same-sex relationships) where any or all of these things may OcCur. This
area is a living alchemical presence which interlocks with, but also con-
stellates something additional to, the relational dyad.

This parallels the way the space between psychotherapist and patient, as
described by Ogden (1994), acts as an ‘analytic third’, or becomes Jung’s
‘third’ in the analytic relationship, constellating a new presence alongside the
conscious and unconscious processes of each of them (Marshak, 1998: 59).
Working from the premise of a ‘relational third’ between partners n close
relationships, this book attempts to peel back the layers of this domain in
forming, experiencing and ending relationships. In this chapter I tentatively
construct a model for understanding where the early development and
experiencing of males and females may accord, or diverge, in ways which can
have profound impacts later on this relational ‘third area’.

The area 1 am describing is an influential, shared state of unconsciousness,
informed by Jung’s borrowing of Levi-Bruhl’s participation mystique (1912/
1952) — although this usage has been criticised regarding the relationship
between subjective experiencing and obijective reality (e.g. Anderson, 1999).
Klein (1946) designated this concept as projective identification. We put
aspects of ourselves we unconsciously want to be 1id of into the other, who
feels and acts them out for us. Or it could be described in anima—animus
terms as projection of negative or positive versions of these contrasexual
‘inner figures’ into the other.

Jung describes projective identification in alchemical terms:
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The doctor becomes affected, and has as much difficulty in distin-
guishing between the patient and what has taken possession of him as
has the patient himself . . . The activated unconscious appears as a
flurry of unleashed opposites (such as hate and love) and calls forth an
attempt to reconcile them so that, in the words of the alchemists, the
great panacea, the medicinia catholica, may be born.

(Jung, 1954/1966a: para. 375)

He proposes that projective identification — within a relational context —
can have a purposive function:

I do not, of course, mean the synthesis or identification of two indi-
viduals, but the conscious union of the ego with everything that has
been projected into the “you”. Hence wholeness is the product of an
intrapsychic process which depends essentially on the relation of one
individual to another. The relationship paves the way for individuation
and makes it possible, but is in itself no proof of wholeness.

(Jung, ibid.: n. 16)

However, this depends on a person coming to see what it is they are
projecting so powerfully into the other, and then owning and integrating
these contents. So often in relationships things get stuck because either, or
both, partners do not get to this point. This is where couples therapy can
have such a valuable role to play.

When projected aspects of ourselves we prefer not to acknowledge are
unconsciously ‘put into’ the other, then ‘T’ cannot see ‘you’ fully because all
I can see are the projected, underdeveloped aspects of me in your perceived
feeble, irrational or unreasonable behaviours. These projections have a
shadow quality to them, and one question 1 want to hold onto is whether
shadow could be said to have a gendered quality at key points of difference
or tension in close relationships between men and women. This relates to
the idea I introduced in Chapter 2 of there being distinct female and male
‘territories’ which get polarised in such moments.

I want to highlight the influence of these “territories’ in the developmental
paths of girls and boys as they travel through puberty and adolescence to
become women and men, with their different rates and foci of maturation
provoking reactions and projections. Likewise these ‘territories’ may show
up in how the counterpoint of immanence and transcendence, already
alluded to, gets bounced between men and women at points of significant
tension in relationships.

More potentially life-enhancing connections may be made between men
and women, or boys and girls, but the unconsciousness of the third area
between them may block access to these through gendered forms of shadow.
This is nothing new in tefins of Jung’s emphasis on our needing to notice
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what of us we may ‘give up’ to the gendered other. In his often essentialist
frame of reference this might refer to a man’s soulful (positive animay),
loving, relational characteristics and potentialities being projected into an
idealised woman, or a woman’s wisdom (positive animus), objective insights
and creativity getting ‘put into’ the idealised man (Jung, 1953/1966).

So, our relationships give us the chance to help each other notice blind
spots arising from our shadow; we can hold parts of the other for them
while they notice, wrestle, and hopefully take ownership of them. Like
Buber’s (1923/2004) ‘I-Thow’ relationship, this is a full, vivid relationship
to another which enables each individual to see and confront themselves via
both really seeing the other, and being able to withdraw and own their
projections. Here, the unconscious ‘third’ between a man and a woman has
a more fruitful, purposive quality.

A post-Jungian developmental approach to gender

Approaching the construction of a framework for understanding man—
woman relating based on a developmental model requires a heavy dose of
caution, and attention to the problems inherent in trying to schematise the
often fluid and opaque delineations around gender and sex. It also requires
a sound basis for hypothesising about what might be shared and what may
be different.

The attempt to construct this acts as a crucible for an alchemical struggle
between essentialist and constructivist ways of looking at gender. The ways
in which constructivist can become essentialist almost without us noticing,
and vice versa, have already been touched on in Chapter 2 and can be seen
in terms of Jung’s enantiodromia principle, derived from the pre-Socratic
Heraclitus (Kahn, 1979).

I hold an awareness of this as consciously as 1 can without becoming
bogged down in anxieties about being too essentialist in my theorising. My
aim is to fashion something authentic and credible about gendered devel-
opment from frameworks such as Freud’s psychosexual model (1920/1991)
and Klein’s (1946), Winnicott’s (1962), and Lacan’s (1966/1977) reworking
of this. I will also refer to the valuable commentaries of Kristeva (2004),
Chodorow (1978), and Benjamin (1988), particularly in how they resituate
the places of girls and boys, as against more phallocentric models of early
development. The work of Fordham (1957) and other post-Jungian
thinkers will also be brought to bear on this enterprise.

If 1 get even part of the way in illuminating distinctions between the
development of boys/men and girls/women, then I will have achieved
something worthwhile with this book. The essentialist versus constructivist
dichotomy will provide a valuable tension between the fixed and the
variable, the old and the new, the orthodox and the radical, which I hope
can free up thinking about gender.
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The working hypothesis here is that there may be some key differences
between being a woman and being a man, for, as in any piece of research
(and T see this book as research into ideas, information and phenomeno-
logical experiencing around gender), it helps the focus of the project to set
up such a hypothesis and see if it stands up. However, I am not taking an
overtly ‘essentialist’ position or intending to theorise from certain ‘givens’
about differences between man and woman, though the biological ‘givens’
around reproductive and other body/brain-sex distinctions have to be given
their place.

Conceptually, I prefer to work with the idea of male and female ‘terri-
tories’ as it suggests there are two large but loosely boundaried psycho-
logical spaces which over many millennia have come to be associated with
what is fundamental to the felt presence and expression of ‘being a man’
and ‘being a woman’.

As mentioned earlier, these may be pictured as ‘sky’ for men and
‘ground’ for women, as implied by the mother left on the ground, and the
boy up in the clouds in Jack and the Beanstalk. This female/ground and
male/sky split may, as I have already argued, be to do with the masculine/
transcendent—feminine/immanent split inherent in the Abrahamic religions,
However, these two ‘territories’ could equally be just as well portrayed as
sitting alongside each other, like two halves of an old country which have
evolved into two separate but still intimately linked states. »

Some definitions and assignations of ‘being female’ and of ‘being male’
can be helpful in distinguishing between what it is like ‘being a woman’ as
compared with ‘being a man’. Highlighting these distinctions can help
identify what may be shared, or may free float, between men and women.
This project therefore hopes to make a contribution to the valuing of these
aspects and their freer availability in relationships.

This enlarging shared territory between men and women in westernised
societies is more than just border territory; it is more like a shared state or
country forming in the midst of the conjoined male and female territories.
This ‘new state’, to use geo-political terminology, has far to go before it
finds its natural boundaries, or forms a stable relationship with the two old
countries it is emerging from.

It is also important to acknowledge the significant diversity in gender
relations across and within westernised societies. There remains a heavy
influence from less reconstructed traditions, intermingled with overt
attempts at establishing more ‘androgynous’ approaches.

Influences on the developmental model

Classical Jungian perspectives are not often associated with the construc-
tion of detailed developmental models. Jung was generally less interested in
outlining specific steps in life and more interested in archetypal patterns

4
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than, say, the stages in psychosexual (Freud, 1920/1991), cognitive (Piaget,
1955) and gender identity (Kohlberg, 1966) development.

As Levinson et al. (1978: 4) argue, Jung’s developmental interests settle
more comfortably around adulthood than childhood, with his emphasis on
the midlife shift, after which, for Jung (1933), a ‘turning inwards’ after the
extraverted work of the first half of life begins. However, there are aspects
of the anima—animus and shadow—persond archetypal polarities, for
example, which lend themselves to a more schematic utilisation.

As Main (2008) points out, there has been a long and lively debate in the
Jungian world about ‘development’, where this term is applied broadly to
refer to ways of understanding how we come into the world, grow and
become adults. The tensions between what Samuels (1985) labelled the
Classical, Developmental and Archetypal schools of analytical psychology
make it possible to view childhood through a range of lenses: mythological,
archetypal and prospective influences intertwining with whatever psycho-
sexual, neurological and cognitive patterns may also be at work.

This reflects my own approach. 1 recognise how multifaceted the devel-
opment of the individual is, both in terms of what may ‘unfold’ from the
innate features of a child at birth and in how relational and wider environ-
mental factors can interfere or redirect human expetience and growth. In
the light of this, the valuing of complexity is important, as is ‘the view of
the psyche or its development as a self-organising or self-system’ (Main,
2008, 76).

So, in this chapter, & post-Jungian take is offered on the developmental, or
unfolding, processes (whichever end of the telescope one wants to use to look
at them) and the threads which may inform these — in particular the evolving
presence of anima—animus as the carlier stages of the life cycle proceed. 1 will
use the terminology already introduced in Chapter 2 to assist in this task —
applying Freud’s notions of life instinct (eros) and death instinct (thanatos)
so that anima gets characterised as either the life-enhancing and at times
erotically tinged erosima, or as the resistant, hostile or deadening thanima;
while animus is likewise split into erosimus and thanimus.

This approach is set out with reference to consonant stages and concepts
from models already alluded to. I will refer to Erik Erikson’s (1950) stage
polarities and to Levinson’s model for the life cycles of men (Levinson et al.,
1978) and women (Levinson and Levinson, 1996). 1 also refer to Kohlberg’s
model for developmental stages in gender identity (1966) for its obvious
relevance but also to provide, alongside Piaget (1955), a recognition that the
dynamics of development do not happen in a hermeneutics based only on
UNCONSCious processes, which depth psychology sometimes runs the risk of
implying. Cognitive and social processes, with their emphasis on conscious
awareness and activity, are also key aspects of gendered development.

Kohlberg’s ‘gender consistency’ theory defers to Piaget’s stages of cog-
nitive development (1955), such as in the latter’s view that the child won’t
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have grasped the principle of ‘conservation’ (i.e. things do not change even
if they appear to look different) until it is seven years old. Full gender
consistency is attained around then, so if a boy has long hair (contradicting
social convention), he is still understood to be a boy. The conclusion
arrived at by a child at an earlier stage would be ‘long hair equals girl” even
if the hair belonged to a boy.

This process, for Kohlberg, begins with an emerging awareness from
around the age of two that ‘lam a boy’ or ‘I am a girl’ (‘Gender Identity’).
From around three, it is understood that gender remains fixed — girls realise
they will grow up to be a woman, and boys realise they will grow up to bea
man (‘Gender Stability’). Then the stage which completes gender awareness
(‘Gender Consistency’) follows from seven through to twelve.

It is pertinent to set these alongside Freud’s psychosexual stages: Gender
Identity parallels the Anal stage, when, as Erikson (1950) characterises it,
there is a struggle for autonomy versus falling into shame or doubt;
‘Gender Stability’ arises as the child moves into the Oedipal struggle, which
culminates at the end of the Phallic stage in either resolution of psycho-
sexual identity or an unresolved, unstable sense of this; and ‘Gender
Consistency’ more or less parallels the Latency stage, perhaps fixing the
outcome of this struggle, plus the influences of social constructions of
gender, into something more rigid and patterned. ’

Although cognitive models of development can seem somewhat pre-
scriptive and limited in their recognition of the influence of unconscious
forces, they provide an important rooting of developmental theory into the
thinking and perceiving aspects of a child’s development. It is also in this
respect important to recognise what Mathers terms ‘the Self’s meaning-
making cognitive ability’ (Mathers, 2001: 216).

In other words, I am referring to the capacity of the deintegrative and re-
integrative (Fordham, 1985) processes of the self to be consciously expressed
in our information processing, perceiving and thinking. This informs how we
may each wrestle with the tension inherent in our individual lived experience
between the essentialist and the constructed versions of gender. This applies
to young children, too, as they pass through overlapping stages of aware-
ness, testing the reality of what they have been told ‘makes’ them a boy or
girl, sometimes activating their “Transcendent Function” (Jung 1916/1969) to
help them make something new and individual from this tension.

The cognitive processing of what can be noticed around feeling, bodily
sensation and instinct, combined with the impact of relationships and
environmental factors, is very important in how we make sense of our
gender identity. I propose to factor in the tension between cognitive, affec-
tive, biological and other archetypal influences and describe what the
outcomes of this struggle might be for differences or similarities in male—
female experiencing of reality, and of relationships between them. If gender
role is only a constructyfor example, what dynamic forces might help
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sustain this? Likewise, if aspects of these roles are genuinely rooted in
something deeper, how might we describe the archetypal forces — or differ-
ing ‘territories’ — this arises from? ‘

This model is not ‘integrative’ as such, as the differing ways in which
human development, and the intrapsychic and relational patterns associ-
ated with different stages of it, do not lend themselves easily to this. The
purpose of the model, theoretically, is to pull in Jungian concepts in a way
which could shed light on distinctions in gendered development.

The classical Jungian emphasis on archetypal presences can, I suggest,
bring greater depth and colour to purely developmental schemas when this
is used in an active way, e.g. with anima and/or animus actively constellating
in our way of being at different stages, rather than being seen as fixed
personalities of the psyche.

This more constructivist approach suggests that such ‘figures’ are mani-
festations of my engagement with self, others and the world, rather than
autonomous characters which impact on me. This allows for their presence
in the conventions of psychoanalytic- or object relations-based stages. They
come in and out of them, sometimes decisively influencing what we ‘do’
with the changes we experience in and around us.

In this model, I will also refer to Lacan’s pivotal psychoanalytic model
(1966/1977) for understanding the roots of gender identity, so as to lay the
foundations for a formulation of the proposed model for understanding
how the paths of development between females and males may diverge.
These will then be elucidated more fully in Chapters 4 and 5.

The health warning for this project is obvious but needs stating. The
psychic contagion of stereotyping of men by women, and vice versa, has
been highlighted already. It is pure negative animus territory. To take
another central image used in this book, the ‘giant’ risk looms large over
any attempt at delineating difference between men and women. In this sense
it could evoke at worst a paralysing fear of persecution for ‘saying the
wrong thing’. On a less dramatic level, it leaves, as I can testify, a nagging
anxiety that everything one tries to say about it is shadowed by a kind of
self-conscious avoidance of shooting oneself in the foot. It is a giant which
jumbers around in the background, occasionally threatening to slide down
the beanstalk and ‘name and shame’ any hint of stereotyping.

Nevertheless, the value in opening up and speculating about possible
differences in an informed and sensitive way, makes these anxieties worth
living with. These could be characterised in me as a man as a fear of
invoking negative anima (thanima) in how 1 write, and negative animus
(thanimus) in women readers in particular. This fear, I suggest, may reflect
the presence of recently established and highly charged taboos in western
society about generalising about gender difference.

These taboos may be rooted in a fear that if debate about difference is
given too much air to breathe then the hard won gains of feminism, and the
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fulfilment of a widespread valuing of pluralism and individual freedom in
relationships, will be lost. If we accept that men and women are different in
definable ways then won’t the ghost of patriarchy rise up and drag us back
into outdated modes of relating and perceiving?

In fact, it only seems to be in the populist publications of our times that
this idea of difference is given room to breathe. Men are from Mars, Women
are from Venus (Gray, 1992) is the obvious example of this. Its championing
of difference may lapse into simplistic assertion about possible differences
e.g. ‘Just as women are afraid of receiving, men are afraid of giving’ (ibid.:
60) — but at the very least, its huge commercial success implies there is a
widespread hunger to explain, or at least find a satisfactory story about,
differences between women and men. This ‘hunger’ may well reflect a kind of
collective brainwashing by the overarching social constructions of ‘gender’
which shape our environment. Or, it could also imply the presence of a well-
founded collective intuition that there are real, but difficult to define,
differences between who ‘I’ am as a woman or as a man. It is the presence of
this second possibility which motivates the discussion.

This possibility in turn implies that this intuition is archetypal, i.e.
something which we all carry with us. I speculate that this sense is present
from birth, and our deep confusions about gender identity and difference
arise from this sense of us ‘not being able to put our finger on’ it, but
somehow ‘knowing’ it is there.

In this respect I would like to suggest something about how archetypes
especially as these apply to process or life experiences, influence our
intuitions about ourselves. If archetypal influences carry any meaning in a
gendered way — i.e. in some regards women and men are influenced in
different ways by archetypal processes — then it plays out in our intuitive
responses to each other, as well as in the inner patterns of expectation we
may live by.

This point becomes more significant if one factors in the possibility that
the archetypal intuitions of men and those of women may fundamentally
differ in some respects. These differences inevitably can lead to disagree-
ment and disappointment as well as a more nourishing sense of stimulation
and complementarity. These ‘gendered archetypal intuitions’ could feed
how women and men experience themselves (and life).

Arising from the discussions in the previous chapters there are three main
areas in which I tentatively suggest women and men generally engage with
life differently — based on my own experience as well as experiences con-
veyed to me by women and men (in clinical and other contexts). These are,
I postulate, constellated in a long-lasting way by the archetypal, relational
and environmental influences found in the different developmental paths
taken by each gender. These areas of predominantly experienced differ-
entiation — bearing in mind individual women or men may experience life in
different, even opposite, wdys — are:
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o Location in time and space: Men may generally experience a more
driven relationship to their ‘becoming’ complete and fulfilled in the
future. This can lead to a sense of discontinuity where the felt sense’ of
the path they ‘should’ be on is not experienced in the present. On the
other hand, the experience of being a woman may be more about being
‘complete in the present’. There may also be distinctions in how space
and location are experienced.

o Ways of projecting. The suggestion here starts from the classic formu-
lation of Jung’s (1953/1966) that men project their feminine aspects
onto women (anima projection) and women project, via their animus,
their masculine aspects onto men. However, [ am interested in the
possible differences in how this is ‘lived out’, how it is experienced, as
this may well have a profound impact on how men and women
experience ‘otherness’ Of ‘gameness’ in each other.

o  Authority and personal power: The differences in how men and women
experience their own authority or lack of it have obvious environmental
and social influences, such as 1ong—established patriarchal ways of
perceiving and organising society. However, 1 suggest that the ways a
man might emasculate a woman’s sense of her own power are different
in a more fundamental ‘territorial’, maybe archetypal, way than how a
woman might emasculate a man’s sense of his own POWET.

1 will trace back these proposed differences to formative developmental
‘stages’ OF ‘processes’. I use these terms loosely as it is not always helpful to
assign fixed markers to human development. In this respect I appreciate the
way Michael J acobs (2006) has written about F reud’s psychosexual stages
as being more usefully seen as ‘modes’. For example, adults can fall into a
‘latency mode’ when their capacity to learn of develop is stultified uncon-
sciously by circumstances which reactivate the quality of experiencing they
might have felt during certain periods of childhood.

In this respect the familiar Jungian notion of a complex — made up of
constellating factors which incorporate early experience, archetypal factors
and the current situation — relates 1o the possibility of so-called ‘stages’
of development being re-constellated by current circumstances. This 1s
how negative anima (thanima) and animus (thanimus) may be brought to
jife in heterosexual relationships. A partner’s behaviour and attitude re-
constellating experiences of stuckness or rejection, say, from earlier in life
can influence us to be hostile or withdrawn in the present if we do not
consciously challenge such tendencies in ourselves. Whether it is possible to
identify specifically gendered complexes which can be activated for men
‘only” and for women ‘only’ because of the presence of the gendered ‘other’ 1s
a speculative question which lies beneath this observation; a question to
hold in mind even though a definitive answer is unavailable.
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Mapping gendered development: From birth to the
pubescent moment

The broad patterns of early development are set out in this section with
reference to the developmental schemes of Freud’s psychosexual model,
Klein’s radical adaptations to it, and Lacan’s framework for describing
the emergence of the child into the ‘Symbolic Order’, among others. This
approach will lay the ground for incorporating anima and animus from a
developmental perspective.

I start from the premise that when an infant is born, a girl or a boy has
an unconscious awareness that she is either ‘the same as’ mother or he is
not. T am suggesting this in respect to the way Klein (1945) postulates that
the child (of either gender) is instinctively aware from birth of what formed
them — i.e. the mother—father sexual union. She argued, based on her
observations of the symbolic play of children (which carried hallmarks of
destructive and sexual instincts) that Freud’s theorising on the oedipal stage
should apply right from the beginning of life. Likewise, I suggest this
presence of the oedipal from the start strongly implies there is a felt differ-
ence in a girl’s relation to mother, compared with a boy’s relation to
mother. This difference, I suggest, operates at many levels, but fundamen-
tally it may be possible to speak of the main distinctions residing in the
‘unconscious knowing’ and ‘conscious experiencing’ of the individual. The
possibility of the presence of this “felt difference’ resonates with ideas about
how we represent and integrate the presence of significant others in our
internal lives (Martin-Vallas, 2005).

Unconscious knowing

This term refers back to Klein’s idea of the infant having a kind of
archetypal (though she did not use this word) awareness within her or his
inner phantasy world that they are the products of the union between
mother and father. The oedipal struggle, with its emphasis on wrestling
with the same-sex parent to try to ‘win’ exclusive union with the opposite
sex parent is played out in Klein’s formulation within the child’s internal
phantasy life (Klein, 1945).

In the unconscious life of the nascent infant, Klein suggests, the over-
whelming aggressive and erotic energies present from birth get channelled
into the intrapsychic relationship with introjected part-objects and later,
whole-objects. So the infant’s oedipal struggles with the internalised ver-
sions of the parents would be with, for the boy, the part-object of penis or
whole-object of father; while for the girl it would be with the part-object of
breast or whole-object of mother. In this sense, I am suggesting, there is a
fundamental identification being made between girl-mother and boy-
father. Although they argrintrapsychically at loggerheads, it 18 their very




66 Eros, thanatos and currents from the past

similarity which generates this basic, defining, struggle: ‘You are the same as
me, so I must fight you to get the object you have union with.’

Conscious experiencing

I also suggest, because of the nascent presence of the oedipal struggle in the
newborn child, that bodily sensation and feeling may provide a degree of
conscious experiencing of ‘sameness’ or ‘difference’. This may be reinforced
by the general differences (rougher/smoother or hairy/not hairy) often
manifested between men and women.

When an infant boy reacts to the touch of his mother’s fingers or lips, for
example, this is infused with a different tone, a differing erotic or aggressive
quality, compared with what a little girl may experience; because what the
boy and girl are unconsciously secking out in the contact with mother is
fundamentally different — the boy seeks an eroticised union with her, while
the girl seeks both full identification with what she represents as well as a
kind of “victory’ over her in ‘winning father’.

This formula works in reverse for the relation with father. It is worth
noting the suggested ambivalence in the gender identification with the
same-sex parent, as pointed out above, particularly in relation to how that
might be felt and sensed: ‘I am the same as you, and I want to be you; but
feelings and sensations arising from your presence and touch also remind
me I want to be me, and to have the object you have.’

This brings the power of envy into the equation. To want to destroy the
good object (e.g. mother) because one can bear neither the possibility of
someone else having her, or the knowledge she may derive pleasure from
herself, generates, according to Klein, a cycle of phantasy: I feel envy;
unconsciously I destroy mother; I believe I have destroyed her; I feel guilt; 1
seek reparation towards mother; 1 feel envy towards the restored intro-
jected mother; I destroy her again; and so on (Klein and Riviere, 1937/
1964). This cycle remains as an infant moves towards the depressive
position, when she or he gradually realises mother is made up of ‘good’
and ‘bad’ rather than the previously split sense of the paranoid-schizoid
position (Klein, 1946).

I want to suggest that envy may in subtle ways be directed differently by
boys and by girls. Both, T would suggest, experience envy towards mother,
as she is the object of adoration for both, as well as fear in respect to her
overwhelming power to remove herself, or the part-object which is central
to the early experiencing of the infant — the breast. However, I propose
that the infant girl, following on from Kristeva (2004), has formed a bond
with mother which in a way places her sense of self inside mother (i.e. inside
her introjected mother as an object). Meanwhile, a boy’s envy is more
about the love and desire for the object from outside the introjected
mother.
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Map of gendered development (1): Birth to pre-
pubescence

I will now lay out in diagrammatic form the proposed staged map for
gendered development in order to further furnish my discussion. Having
highlighted the value of Klein’s location of oedipal energies at the start of
life, T also stay with Freud in the sense of acknowledging his psychosexual
stages as retaining value in helping us to outline the movement through,
and beyond, broad stages of development. In turn, these refine the experi-
ence of the child in struggling with the ‘real objects’ - the parental ‘giants’
who are around them — and the meanings, desires and other responses
evoked by them.

My proposed model illustrates commonalities as well as proposed
distinctions between the developmental pathways of boys and girls. The
place of erosimus/thanimus (girls) and erosimalthanima (boys) are high-
lighted as contasexual influences on the overall disposition of the psyche —
i.e. as moving in either a life-enhancing or a ‘deathly/depressed” way —
rather than Jung’s counterpointing of eros with logos.

Ideas from Winnicott, Kristeva and Fordham will be woven into the
discussion arising from this model, which will focus particularly on pre-
oedipal, oedipal and latency phases. The pubescent, later adolescent and
early adult phases will be further explored in Chapter 6.

In laying out a schema with reference to Freud’s psychosexual stages I
recognise the problem inherent in Freud’s model — the possible leanings
towards assumptions about where the power in gender relations lies, i.e.
with the male phallus. As Frosh puts it: ‘Many masculinist assumptions are
endemic to psychoanalytic theory itself, thus vitiating any claim it may have
to give a gender-free account of sexual difference’ (Frosh, 1994: 13).

However, Freud’s model, with its ‘masculinist’ problematic, stands as a
valuable reference point for wrestling with the problem of ‘gendered para-
digms’. Tt highlights how binaries between male and female experiencing can
generate different “positions’ on developmental difference. This applies of
course to me — my maleness generates a subjective thread to my theorising.
This is a dimension of the model I have done my best to counter through the
range of ideas 1 have applied, but remains an important consideration as I
navigate the reader through my proposed developmental schema.

Birth to 18 months: The primary oedipal phase

Our coming into life and its link to mother is symbolised in a rich array of
archetypal images and themes, well documented in Jungian (e.g. Neumann,
1955) writing. We cannot get into life without experiencing the pain and
disorientation inherent in #he initiation in extremis which the birth of a
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Table 3.1 Map of gendered development (1): Birth to pre-pubescence

Birth—-18 Late infancy Arriving Latency Pre-pubescence
months/2 18 months/2-3  child 3-6 6-10 10-11
Male

Gendered Peak of erotic  Conscious: End of anima
‘otherness’ bond to mother loyal to father  conflict results in
of mother Envy Unconscious:

Oedipal desire mother 1. Rebirth of
Embodied Erosima and erosima and erosima ‘| can
anima: Oral thanima thanima Certainty of move ahead and
struggle struggle re struggle ‘l as a boy’ relate and create’

autonomy or

Shadow Anima sleeps 2. Rebirth of

Penis thanima ‘| am
Breast—anima  Anus Castration stuck and cannot
+ve/-ve anxiety Forming of relate and create’

identity and
Envy: Erotic Vagina friendships
over relational with boys
Both
Oral Anal Phallic Libido falls into  End of early
latency anima or

Early Early Oedipal animus conflict
attachment-~ attachment- conflict: Emerging
patterns patterns Collective Socialisation pattern (‘set for

animus Same-sex life’) of relating
Self de/re- Self de/re- The law of the  friendships to self, others,
integration integration Father time and space
Gender un-  Has gender  Gender Gender Gender
aware identity stability certainty consistency
Trust vs Autonomy Initiative vs Industry vs Identity vs
mistrust vs shame and  guikt inferiority identity

doubt diffusion (1)

Internal Penis Nol/little
part/whole Anus eroticised Initiation rites
object Symbolic activity
relations Order

continues

human infant provides. The huge, almost apocalyptic, quality of this
experience (Rank, 1993), perhaps comparable only to the similarly inscrut-
able experience of dying, appears to render any question of whether this is
experienced differently by a baby boy or a baby girl as rather facile.

It is worth holding this ‘absurd’ hint of a question in mind, however, in
the light of the parallel ‘unknown’ question of whether a girl inside the
womb might in any way experience this period of preparation for ‘entering
the world” differently to a boy?
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Birth—18 Arriving Latency Pre-pubescence
months/2 18 months/2-3  child 3-6 6-10 10~-11
Female
Gendered Peak of Conscious: End of animus
‘sameness’ erotic bond loyal to conflict results in:
of mother Envy to father mother
1. Rebirth of
Embodied Erosimus and Oedipal Unconscious:  erosimus ‘ can
animus: thanimus erosimus and desire father move ahead and
Oral struggle struggle re thanimus relate and create’
autonomy struggle Certainty of or
‘l as a girl: 2. Rebirth of
Breast +ve/—ve thanimus ‘| am
Anus Penis Animus sleeps  stuck and cannot
Animus envy: Penis envy relate and create’
Relational/ Identity and
erotic Vagina friends (girls)

‘Naive’ questions like this are useful (however empirically ‘unknowable’
the answers may be) because they can draw out tensions mmherent in our
struggle to understand what may ‘make’ a boy or a girl, and I would invite
you to notice your responses to them. Are the birth experiences of all
infants more or less similar (taking into account all the frightening variables
which can impact on a baby in the womb)? Or do the archetypal influences
of the feminine and the masculine in any way intermingle with the balance
of the ‘X’ and ‘Y’ chromosomes to impact on this? Does the passage into
life get influenced by the quality of anima’s presence for a boy baby, and
likewise by the quality of animus’s presence for the nascent gjrl?

Having flagged them up, I want to put these questions on the ‘back
burner’ as we look at the pre-oedipal phase of infancy — in Freud’s psycho-
sexual terminology, the period incorporating the oral stage of ‘taking in’ of
early experience, and the anal stage of withholding and expulsion. I will

gendered identity may find its roots, referring again to Klein’s theories
on early infantile development to help flesh out at least the possibility of an
instinctive presence of awareness of self as predominantly male/female.

I will also refer to Winnicott and his powerful evocation of how the
newborn child experiences her or his environment, and the dangers of any
sense of self being broken up or profoundly undermined by ‘primitive
agonies’ (Winnicott, 1960), and consider whether ‘good-enough mothering’
has differing hallmarks for the care of infant boys as compared with girls.

Winnicott’s model for how the infant deals with the gradual move
from absolute to relative dependence (Winnicott, 1963) can be related to
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Fordham’s model of the deintegrating self (Fordham, 1985) and how
the emerging ‘way of relating’ to objects such as mother or father (and the
environment) may or may not differ between the infant girl and the infant
boy. Lacan’s ‘mirror phase’ (1966/1977a) will also be considered. His ideas
on how we start from a distorted or disconnected sense of who we ‘are’ via
our first encounters with the image of our body in reflection offers a
valuable template for understanding the projections we produce about the
other gender. Our image of self is based on the reflection more than who we
really are, and so our gendered identity also gets heavily influenced through
encounter with ‘other’ males/females who reflect our gender back to us.

Freud addressed the questions surrounding sameness and difference
between development of baby boys and girls as a corollary of his theorising
about the psychosexual basis of human psychological functioning. For
Freud, there were significant commonalities. However, he viewed the way a
small boy would unconsciously relate to his sexuality as being very different
to how a small girl would, though the shared infantile aim lay in ‘obtaining
satisfaction by means of an appropriate stimulation of the erotogenic zone
which has been selected in one way or another’ (Freud, 1920/1991: 101).
The whole tone of that search for getting this stimulation is reported by
Freud as distinctive when it comes to male and female experiencing and
activity. He proposed that ‘the sexuality of most male human beings con-
tains an element of aggressiveness — a desire to subjugate’ (ibid.: 71).

Alongside this clear implication of male sexuality as aggressive in its
expression, there is a focus on ‘possession’; the boy is in possession of the
penis — the physical and symbolic representation of sexualised phallic
power. The corollaries of this — the boy’s fear of castration, as well as the
girl’s envy of the boy’s possession of the phallus — arise in proceeding
psychosexual stages, but seem to stem from what Freud perceived as a split
between the inherited unconscious experiencing of self for girls and boys
from the beginning of life.

In the oral stage the exploration of one’s thumb, mother’s nipple or a
blanket edge through sucking, rubbing, swallowing or expelling via the
mouth incurs certain implied areas of difference, according to Freud. For
the boy there may be a need to experience feelings of subjugating the object
through the labial possession of it as, say, the nipple of his mother remains
in his mouth and secretes the warm, filling milk. As Freud describes it, the
emerging awareness of the sexual dimension of this experience for the infant
and the satisfaction this brings separates itself from the hunger for nour-
ishment (Freud, 1920/1991).

To take these themes of a need for subjugation and possession, one could
suggest the foundation for a boy or man wishing for romantic and sexual
relations with another is a craving for a return to the delicious feeling of
being filled, complete, triumphant; a moment of transcendence even, as
experienced in the subjugation and possessing of mother’s nipple, breast and
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milk. Erosima is supremely alive in this moment as the infant boy repeat-
edly embraces and consumes the adored contrasexual other — a moment
yearned for over and again throughout life.

Boys, girls and envy

Returning to the question of envy, I want to highlight the way Freud
perceived its place in the psychosexual ‘forming’ of gendered identity. As
indicated, this is overtly skewed towards the boy and away from the girl;
the latter automatically envies the former’s possession of the phallic prize —
the penis. Freud even went so far as to suggest the sense of lack for the girl
generates a castration complex, which is imbued by the absence of any
vaginal sensation until puberty (Rycroft, 1995). This misapprehension
seems to have been fuelled by societal incomprehensions about the nature
of female sexuality, as well as about the potentialities inherent in women
generally that were around in nineteenth and early twentieth-century
Europe — an area Karen Horney (e.g. 1967) took Freud to task over.

The notion of penis envy is pivotal in Freud’s model to the assignation of
difference between female and male. The difference in the place of castra-
tion — of the penis, or what it represents symbolically (e.g. erotic pleasure
generally, or a compulsion to prove they have a suitable substitute for the
penis) — is part of this equation. It translates for boys more as dread about
it happening, and in girls more as the sense it has already happened to
them, and the lack they are left with.

Freud also asserted that, for the boy, a kind of envy would arise in
relation to his growing awareness of the nature of the female body and a
woman’s capacity to bear children. The boy notices he cannot experience
his body like a girl experiences hers, nor be the container from which the
ultimate creation springs — a new human life — like a girl can. This pertains
more to the boy’s negative oedipal complex than the pre-oedipal phase of
Freud’s schema (Freud, 1924).

However, I am also incorporating Klein’s way of looking at early
unconscious processes. This concertinas all of Freud’s stages into her initial
phase of birth to depressive position (the attaining of a more balanced sense
of mother and self as mix of ‘good’ and ‘bad’ via a reconciling of the
splitting between good breast—bad breast). A boy may unconsciously envy
‘what the girl possesses’ from birth (and vice versa).

If these processes are translated into anima—animus language, penis envy
(and her castration complex) could be seen as a girl’s thanimus response to
the lack of a phallus and the eros energy associated with it — an amalgam
of feeling acutely what one does not have alongside anger towards what
the other does. For the boy, there is a converse thanima anxiety about the
feared loss of eros energy, which would follow on from castration, and
the loss of the phallus. ’
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Alongside Freud’s original formulation, the seminal application of envy
in a more general, pervasive way by Klein (1957) needs to be factored in. As
well as perceiving the nature of penis envy as being more complicated than
Freud suggested, Klein argued that envy itself is ‘one of the fundamental
and most primitive emotions’ (Segal, 1979 139), possibly an a priori
potential presence in the psyche.

The baby realises that the source of her or his physical and emotional
nourishment — mother’s breast — is not in but outside of him or her, and
this generates envy. The general equation here is that the infant child would
rather destroy the good (part) object than live with its goodness being
outside of her/his control. This apparently archetypal destructiveness,
which operates in the child’s inner world of phantasy (the ‘ph’ denoting
Klein’s emphasis on an inner world where part-objects like the breast, or
whole-objects like mother, get introjected and wrestled with unconsciously),
is for Klein a necessary stage towards the reparation with the inner mother
which comes about after envy and gratitude have been allowed to struggle
with one another before being adequately integrated. As implied, when
envy is present to an excessive degree, it sets up a pathological difficulty. In
classical Jungian language it is a complex with thanima—thanimus charac-
teristics: defensive, hostile, judging and over-sentimental.

For the purposes of our discussion, a question is raised as to whether any
of the ideas explored here can be reliably distinguished in gendered terms,
ie. whether there are unconscious processes which take distinctive forms in
females as compared with males (or vice versa). Further inquiry needs to be
made into how psychosexual and/or archetypal structures of ‘becoming
human’ arise in infancy and whether there might be any reliable patterns
which differentiate between boys and gitls.

However, at this stage, the application of eros/thanatos to anima—animus
is worth further consideration with respect to the notion of envy. As
described, it may be useful to think of Freud’s idea of a gitl’s penis envy
(and her castration complex) as a hallmark of thanimus (negative animus),
and the boy’s castration complex as a reflection of thanima (negative
anima). In both cases, contrasexual energy is experienced in a fearful and
defensive way.

My suggestion is that the nature of the pervasive envy that Klein writes
about may be influenced in its form and activity by whether it is a girl, or a
boy, who is unconsciously gripped by it. The envious destructiveness of the
boy towards the feeding breast is influenced by thanima 0 attack not just
the loving, nourishing source in his phantasy, but also the more erotic
dimensions of his relationship to mother, which her breast carries. The later
complicated emotions of the love life of the adolescent and man are
characterised by how this envy is channelled. So, if the envious attacks on
mother’s breast are so uncontained as to leave him with a powerful legacy
of erotic (eros) and destructive (thanatos) unconscious activity, then after
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‘anima goes to sleep’ (during the latency period of around six years through
to puberty) she may well explode back into life in a similarly uncontained
way when adolescence arrives. The energy which is generated by the ‘storm’
of these early envious attacks may return via highly charged sexual and/or
aggressive acting out in the teenage years.

The pre-pubescent moment

Applying to both genders, ‘the pre-pubescent moment’ refers to the episode
leading up to puberty (‘just before the dawn’), where the body and overall
apparatus of the psyche is preparing itself for this pivotal sea change in the
nature and lived experience of the child. Based on my clinical experience
with both women and men (and children and young people of both genders),
something profound happens at this stage which can either enable the freer
expression of self (erosimalerosimus) which defines how the adolescent
sexuality of the person will be expressed, or bring on a kind of ‘death’
(thanimalthanimus) where the energies of the psyche get stuck in atrophy.

I will return to the ‘pre-pubescent moment’, but the suggestion I am
making here is that the problem of envy in the pre-oedipal stage impacts at
this point where the experience of puberty is mapped out; it may be defined
by unbalanced, extreme versions of erosima or of thanima, or more com-
monly be a muddle of the two which finds ways of working itself out in a
variety of relational, sexual, social and creative ways.

This stops adolescence from being experienced in a fully lived way, or can
even leave a person caught at this pre-pubescent stage as they pass into
adulthood. For the boy, the erotically charged problem of envy towards
mother/breast remains unresolved. Unconsciously he feels as if he has
destroyed the (part) object of his erotic desire and has not moved on from
this through the reparation available in the depressive position. The role of
father is crucial, too; while I am focusing here on the implications of a boy’s
unconscious attacks on the breast, his identification with phallus as sym-
bolised is also important.

For a girl, meanwhile, the destructiveness is aimed at the breast within
the nascent forming of a more relational bond with mother. As I will go on
to explore below through the writings of Kristeva (2004) and Chodorow
(1978), the erotic is present but the way in which a girl can seem to become
mother’s relational ‘partner’ and successor means envy acquires a differ-
ently layered quality to it. Here, the girl’s envious attacks on the breast
echo the possibly more bisexual characteristic of female sexuality. By this 1
mean the way, alongside the erotic desire (in a heterosexual sense) of the
girl for the phallus of the masculine (father’s penis etc.), there is a patterned
pull into a deeper relational bond with mother.

As 1 will shortly go on to describe via the arguments of the writers
mentioned above, the infént girl becomes an identificatory object for
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mother, who may then reproduce her role and way of relating in various
ways, moderated by how consciously or otherwise the maturing girl and
woman works through the imprint of this early bond. Mother identifies with
me and T identify with her. It 1s a fundamental, relational bond, which I will
pick up later in the book as throwing up problems lived out in relations
between men and women and in how domestic life is ‘ordered’.

In terms of the workings of envy, the destructiveness towards the breast
therefore becomes an attack on something which, for the girl, is instinc-
tively felt as part of her. She therefore splits this attack in ways the boy
does not. On the one hand she destroys a version of the bad breast which
represents the potential of it to share itself elsewhere or simply enjoy its
own riches without her. On the other hand she ‘gobbles up’ the aspects
of the breast which represent the ‘good’ relational feeling (the specialness of
the mother—daughter bond) tinged with the erotic. T propose that this
difference provides a speculative explanation for why girls seem ‘better
prepared’ for puberty because the relational base with mother survives this
process.

FErosimus is better preserved and protected while it ‘incubates’ during
latency compared with erosima, which in a sense has been laid bare by the
encounter with the introjected breast during the pre-oedipal phase, without
the relational depth of connection available to the girl. This is not to
minimise the potential difficulties for the girl; the narcissistic quality of
mother’s relational embrace of daughter can sometimes be overwhelming,
or the unresolved envy in her can also set up a more destructive pattern for
the girl — both of which can generate pathological problems for her in later
life (Chodorow, 1978).

However, the presence of the relational bond, as I will further expand
upon, offers the girl more of an alignment between relational and erotic flow
as she arrives at the ‘pre-pubescent moment’, compared with the split
between the two which is the trend for the boy in relation to mother.
Nevertheless, unresolved, or disproportionate, envy in the girl still contri-
butes significantly to the outcome of this ‘moment’. Here, thanimus dictates
the way in which animus operates via puberty — an adolescence characterised
by withholding of eros, perhaps taking more aggressive or self-destructive
forms (e.g. self-harm), or attempts to compensate for the absence of erosimus
by trying to ‘make perfect’ the body as an object of desire (through eating
disorders such as anorexia or bulimia nervosa).

The question raised here surrounds the place of father and/or phallus -
and the possibility of envious attacks on the penis as an internalised part-
object. The way this gets worked through — or not — is, I believe, funda-
mental to the potential of erosima and whether this gets ‘fertilised” or
remains stillborn (as in the clinical examples given in Chapter 4), and 1 will
return to this and its impact on the pre-pubescent ‘conception’ of thanimus
or erosimus later in this chapter. Suffice it to say, like anima in the boy, the
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way animus goes on to manifest in adolescence and beyond - either
exploring self via sexual, relational, social and creative experience, or being
withholding or destructive in relation to these psychic potentials (or a mix
of the two) — gets strongly influenced by this ‘moment’ of becoming.

As indicated, I want to offer some counterbalance to Freud’s phallo-
centric psychosexual model by bringing in Julia Kristeva’s important ideas
about the origins of female sexuality. Freud implies that male sexuality and
therefore the general experience of being a boy or man — other than with
gay or ‘inverse’ (Freud, 1920/1991: 46) sexuality — is characterised by a
movement towards having, or keeping, subjugation and possession over the
sexual object (whether this be a whole person, an erotogenic zone or
perhaps some representation of sublimated phallic power such as found in
material wealth, a job or any other status symbol). But his reading of
female sexuality is clearly associated with lack, with not having the phallus
and therefore not having anything ‘to subjugate with’. Here subjugation and
possession are replaced by the envious craving for this power.

In my adaptation of Jung’s contrasexual formula the infant girl may first
experience thanimus in terms of lack, envy and therefore disappointment.
What she gets from mother’s nipple is physically filling but sexually not so.
This is not to say the girl obtains no erotogenic stimulation from sucking
mother’s breast, or satisfaction from filling up with mother’s milk. Rather,
while the infant boy may experience phallic fulfilment through an
experience of subjugation and possession of mother, the girl is reminded
of what she and the mother have between them, but crucially also what she
does not have (but the boy does).

While the boy embraces erosima, she gets to swallow the milk of thanimus.
However, this equation has more to it than a one-sided experience of lack —
there is an experience of lack for boys, too. This is where Kristeva’s take on
infantile female sexuality helps in offering something compensatory to
Freud’s downgrading of the quality of girls’ early experiencing.

She begins from a critical stance on Freud’s insistence on the ‘primacy of
the phallus’ (ibid.: 308) in the development of early sexuality in both males
and females. She notes how Freud later came to notice the intensity of
the relationship between mother and daughter and how this seems to be
‘encysted in preverbal sensory experience’ (Kristeva, 2004: 2) and may act
as the foundation for a more established relational, and bisexual, orienta-
tion in girls and women.

This last comment seems important to me as it points to something which
happens at an earlier stage than the oedipal/phallic. What Kristeva also
argues for is a re-evaluation of the presence of mother in the forming and
establishment of the girl’s sexuality. In her view:

Infantile sexuality, which is not that of the instincts but that of the
drives understood as gPsycho-somatic constructions, pre-existent
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biology-and-meaning, is thus formed from the outset in the newborn’s
interaction with his two parents and under the ascendency of maternal

seduction.
(ibid.: 2, emphasis added)

Kristeva argues that the imprinting of an infant’s sexuality, awaiting the
unfolding in its archetypal potential, can be activated by either the pre-
dominating presence of mother, or the involvement of father (or mother’s
desire for him). This ‘seduction’ takes place in what she characterises as the
‘primary oedipal phase’ (ibid.: 1), which refers to birth to around three
years old, i.e. through the oral and anal stages.

For the girl, Kristeva observes, orificial excitation tends to predominate
over the clitoral, and this refers to an imprinting of what she describes as
‘the excited cavity of the inner body’ via an introjection of the seductive
mother (ibid.: 5). This introjection is, Kristeva argues, given greater force
by a noticing of resemblance between daughter and mother.

There is also a gradual process of psychical imprinting going on, and in
the phallic/secondary oedipal phase a tendency to prize or idealise relational
representation {and/or romantic love) over and above erotic excitation
becomes established. This process for Kristeva is consolidated by a feeling
of a link between the sensory reality of the internalised psychic object of
mother and the outer reality of mother’s presence, both of which act as a
necessary compensation for the experience of being invaded by mother’ as
her first unconscious object. The apparently more powerful identificatory
processes between mother and daughter, as opposed to between mother and
son (where son may become a phallic substitute for mother), lend
themselves to the eliciting of the intimacy of the mother—daughter relation.

Another factor in drawing the little girl powerfully into the relational
domain of mother may be what Abraham observed as a distinctive ‘early
vaginal blossoming of the female libido, which is destined to be repressed
and which is subsequently followed by clitoral primacy as the expression of
the phallic phase’ (quoted in Falzeder, 2002: 527).

Abraham suggested that the female oedipal complex arose from a vaginal
reaction to the intuited presence of father’s penis. Here one can suggest a
real distinction between the psychosexual pathways of boys and girls — girls
having two secats of primary sexual experiencing compared with boys:
vagina and clitoris, the latter of which becomes the focus of genital stimu-
lation as oedipal feelings take hold, safely channelling taboo urges for
vaginal experiencing in relation to father. This also provides a link to
mother as the taboo engenders a refocusing on the relational, for which the
pre-oedipal template with mother has already been well established. Mother
and daughter can thus link together to defend the taboo.

This is where the boy’s experience of lack may be felt, not only in the
more limited genital ‘options’ open to him. Intimacy between the boy and
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mother at this formative stage, I argue, lays the foundation for a pattern of
an experienced ‘split’ for him. While the girl comes into the closest
connection with mother through the process described by Kristeva (2004)
above, the boy’s psychosexual (and social) formation is in a crucible of
desire for, and sensory intimacy with, mother, but not in the seminally
relational way the girl experiences.

Chodorow’s (1978) observations tend to reflect the sense of a subtle, but
nevertheless profound, difference in the formative experiencing of the pre-
oedipal — or as Kristeva (op. cit.) characterises it, “primary oedipal’ — phase.
She drew on a range of studies on how gendered differences in this phase
arise from conscious and unconscious relations with mother (e.g. Chodorow,
2001) as well as a close analysis of where Freud’s initial formulations
(1920/1991) accrue unhelpful emphases on a phallocentric reading of infant
development.

As far as the infant girl is concerned, Chodorow (1978: 109) suggests that
mother’s ‘symbiosis with daughters tends to be stronger . . . [and] . .. to be
based on experiencing a daughter as an extension or double . . . [with] . . .
cathexis of the daughter as a sexual other usually remaining a weaker, less
significant theme.” On the one hand this can generate an identification (in
the extreme, as a narcissistic extension of themselves) with daughter which
threatens to swamp her capacity to establish a separate, distinct sense of
self. On the other, the kind of psychic daughter—mother intimacy alluded to
by Kristeva is also a potential relational ‘prize’ for the girl which can
remain available to her for a lifetime.

For the infant boy, meanwhile, something different happens. For
mothers, ‘sons tend to be differentiated . . . and mothers push this differ-
entiation’ (Chodorow, 1978: 110) and ‘maternal behaviour, at the same
time, tends to help propel sons into a sexualised, genitally toned relation-
ship, which in its turn draws the son into triangalar conflicts” (ibid.). This
leads into the equation of Benjamin’s — described in Chapter 2 — whereby
the boy establishes who he is via ‘discontinuity and difference’ from mother
(Benjamin, 1988: 75).

Gender and ‘recognition’

For Benjamin, a crucial concomitant of this breaking of the identification
with mother relates to her thinking on the place of recognition. Benjamin
prioritises the intersubjective, conscious, human need to be recognised; for
you to acknowledge and feed back a nourishing sense of who [/ am to you -
stemming from Hegel’s (McTaggart, 1964: 11) original position that I can
only get a full sense of my value in the reflection of it in the response of the
other. Benjamin also describes the converse need to really see the other
person: ‘The idea of mutugl recognition is crucial . . . it implies that we
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actually have a need to recognize the other as a separate person who is like
us yet distinct’ (Benjamin, 1988: 23).

As well as the importance of recognition being something about what is
sought ‘between’ the child and mother (or other primary caregiver), there
is a parallel significance in the child’s need to recognise themselves. In this
respect, this is an opportune moment to refer again to Lacan’s ‘mirror
phase’, from six to eighteen months (Sarup, 2002), and its value for making
sense of the (secondary) oedipal (or phallic) phase as it impacts upon being
a girl or a boy.

Essentially this phase is based on the infant’s seeking out of a sense of
identity which has some kind of coherence. When the child begins to notice
their image in the mirror, and is aware that they are a separate human being
in their own right in relation to the parent who may be standing behind
them, or lifting them up, they become identified with the image they see of
themselves in ways which are distorting and problematic.

For Lacan this means the little girl or little boy can never truly be
‘themselves’. The identity they have perceived as ‘theirs’ from what they see
in the mirror establishes a tendency in them to ‘seck and foster the imagin-
ary wholeness of an “ideal ego”’ (Sarup, ibid.: 65). This tendency is hall-
marked by a spirit of anticipation, a constant feeling for who they could or
should be. As this formula implies, this is a self-recognition which is really
an illusion, and which sets up a relation to self which cannot be fulfilled as
it implies there is an ideal point of completion which we arrive at in the
future — as if, to borrow Jung’s language, individuation might be a state we
arrive at and perfect, rather than his more real portrayal of it as a process
of becoming and struggle (Fordham, 1985a: 34-40).

This pinpointing by Lacan of where a universal tendency (and source of
unhappiness) might arise reflects my observation that continuity and
discontinuity (the sense-of how continuous Or not Our sense of self might be
— past to present to future) is fundamental to our mental health and well-
being. The extent to which our image of self coheres with reality, or is a
distortion of it, will impact on our capacity to hold a reliable enough
‘timeline” of self.

So, if my image of who I was at, say, four years old, evolves contiguously
into my image of self at seven, and then again at twelve and then seventeen
(etc.), then I am describing an experience of self-recognition which is more
or less continuous. If, however, the connectivity in my sense of how I have
evolved between these points is hard to maintain or incongruent, then my
self-image originating in the mirror phase is helping to generate a deep
sense of discontinuity, something I argue that male development, with its
splitting of the erotic from the relational, may be more prone to.

I want to make a couple of observations regarding possible, generalised
differences in how patterns arising from the false dichotomy of the mirror
phase may arise for the infant boy compared with the infant girl, and relate
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these to anima—animus. The infant boy sees ‘in the mirror’ a version of
himself who carries the promise of an impossibly full embodiment of erosima.
Here, a pact is made with the future which cannot be fulfilled in reality, but
instead sets up a degree of anticipation which has a rather shaky relational
base. Father represents this idealised endpoint, while the quality and nature
of the erotically based tie to mother has a powerful influence on how the
trajectory of a boy’s, and then a man’s, journey is lived out.

This is where thanima can cause havoc with a man’s sense of continuity,
particularly as the relational base is not there in the way it generally is in
the container set up between the girl and mother early in her life. The girl
will recognise herself more in mother than will the boy, and if the erotic and
relational have become estranged by experiencing mother as an unreliable
or deadened presence then for him the idealised future self can act like the
moon when a child tries to catch the lunar reflection in the water with their
net — a constant, repeating experience of gold slipping through his fingers.
While Jack captures priceless treasures and brings them home, the boy, and
the boy in the man, may never get to enjoy this experience.

For the infant girl, meanwhile, the first acquaintances made with the
physical image in the mirror can be seen as a kind of idealised projection of
erosimus. She also sees a body and a face which she imagines reflects her
capacity to arrive at her fullest potential. In her case, though, this could be
read as an idealised image of fulfilling her physical and erotic potential —
within the holding of a relational frame of reference, as pointed towards in
the formative developments in her initial, and initiatory, relationship to
mother (Kristeva, 2004; Chodorow, 1978).

In her unconscious anticipation of this happening in reality, thanimus
provides the pattern of unfulfilled anticipation to the trajectory of the girl’s
life. In this respect, the deathly, destructive version of animus provides the
discontinuity between an idealised future self and an ongoing struggle with
a more faulty version in the present. What I would argue brings the girl
closer to being at ease in the present is the relational connection with
mother (where this forms in a non-pathological way).

Jung has set out ways in which the archetypal power of mother can
imprint on the daughter in unhelpful ways, such as what he termed the
‘hypertrophy’ of the maternal aspect, so childbirth becomes the only goal
(Jung, 1938/1968: para. 167), or comprehensive ‘identification’ with mother
(ibid.: para. 169) results in the daughter losing her own sense of identity. I
would prefer to see these as the kinds of phases a daughter can go through
before integrating them within her own developing sense of what of mother
she wants to emulate and what she wants to place in the background. In the
same way a son may pass through phases of ardent love and loyalty for
mother. This smacks of a willingness to sacrifice himself as son-hero, or
conversely to fight tooth and nail to be free of her all-encompassing influ-
ence (Jung, 1912/1952).
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However, 1 think the prospect of the girl ‘becoming mother’ is distinctly
more immanent than the prospect of the boy ‘becoming father’, as while the
Jatter requires a long journey towards successful identification with him ‘out
there’ (sometimes with less than helpful connotations of transcending home
and family), the deep bond twixt mother and daughter, and its relational
base, is usually already made by the time the mirror phase identified by
Lacan begins to influence things.

Where mother is concerned it seems that for the little boy the significance
of ‘being distinctive’ from mother is more radical than for the little girl; to
some degree he becomes defined by how he is without her. Benjamin
suggests that the boy goes on to try to reconcile this need to be separate
with his need for recognition by moving into a stance characterised by the
drive to subjugate and dominate ‘mother’, via doing so in his relations with
women (Benjamin, 1988a: 7).

For the girl, the recognition received from mother and, as daughter, how
she recognises mother’s distinctiveness, could be said to act as a signifier of
her own individuality within the Joving dyad formed between them. While
the place of father and the impact of the mutual ‘recognition’ between him
and daughter is important, I suggest that these pivotal ‘equations’ between
mother and daughter on the one hand, and mother and son on the other,
more profoundly influence the configurations for patterns of male—female
relating later on in life.

We arc talking about a combination of deeply set (archetypal?) influ-
ences, but open to the fluidity of “here-and-now’ relating and recognition, as
well as to the more remote (but nonetheless present) influence of societal
shifts in parenting and socialisation, such as the growing involvement of
fathers (where a two-parent dyad for the child is available) in the early care
of the infant. This combination of influences lays the ground for the lifelong
(and in some ways collective) frame of reference for familial relations in the
‘territories’ of being a man ot being a woman. There is an emerging impli-
cation that beneath the historical hegemony of patriarchal influence there
are deep patterns at work, which take a psychosexual form in their early
demarcation between the experiencing of a male and of a female.

So, the mother—daughter bond is cemented in the primary oedipal stage,
and creates the roots of what later perpetuates the ‘territory’ associated
with being a girl/woman. This includes the ways in which her Unconscious
envy towards the introjected version of mother may get counterbalanced
within the powerful relational bond formed between mother and daughter,
as described. These influences are then complemented by the input of
patriarchal forms channelled through a girl’s (th)animus experience of the
‘aw of the Father’ — which I will come back to in the following section — to
‘locate’ females within this “erritory’.

By implication, this early dynamic also significantly informs the locating
of boys within the territory of ‘being a boy and a man’. The infant boy, as
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argued above, falls outside the relational ‘psychic bonding” of the girl and
mother, but an erotically based (eros)anima bond to the latter remains. In
terms of the place of envy, the introjected mother presents his inner world
of phantasy with the roots of the very split he then lives out later in his
conscious and unconscious struggles with relating. That is, it is relation-
ship as well as erotic fusion/penetration that mother holds the key to. The
notion of another having her, or of her deriving pleasure and connection
with those capacities in herself, leads the infant boy to destroy or devour
her over and over within that phantasy world. On top of this there is the
propulsive force of the need to separate, to recognise mother as funda-
mentally other to him, in order to become himself.

The boy’s journey towards the reparative possibilities of the depressive
position are thus hallmarked by the split between craving erotic and
relational connection with mother (and experiencing the envious destruc-
tiveness which goes along with that), while also feeling a need to be sepat-
ate. The territory of ‘being a boy and man’ shares the erotic dimension but
the relational dimension is dependent on the quality of this anima bond.
The examples in Chapter 4 will, I hope, convey what happens when this
relationship is dominated by deadly thanima rather than living erosima.

As well as the Jungian hallmarks in her description of this process
(archetypal imprinting, compensation, and a profound participation mys-
tigue with bodily, sexual, and psychic dimensions), Kristeva’s (2004) por-
trayal of the crucible of female forming offers some powerful pointers for a
post-Jungian model for early, gendered, development which informs the
idea T am working with around the ‘trajectory’ of anima-—animus forms in
girls (and boys). This portrayal receives general accord from Chodorow’s
(1978) impression of how mothering patterns may be transmitted to
daughters while sons get impelled towards a more split position in relation
to mother. Benjamin’s ideas on the role of mutual recognition, described
above, and how this may have a formative influence on patterns of
gendered relating, also contribute to the emerging picture around these
proposed trajectories.

Applying Erikson’s notion of the tensions inherent in the pre-oedipal
stage, one could say, assuming the deep bond with mother has been
installed in the ways Kristeva and Chodorow outline, that trust vs mistrust
— Erikson’s (1950) proposed internal conflict within the infant in the oral
stage — is not such a prominent struggle for the girl. It may be more
relevant to describe the girl’s struggle at this stage as being between per-
mission to be and fusion with (or smothering by) mother.

On the one hand this reflects Erikson’s apparent bias towards the male
experience of child development (Chodorow, 1978), and on the other it
highlights the possibility that this is indeed a more problematic situation for
the little boy. As he does not experience mother in this deeply embedded
relational way, but rather gxperiences the relational dimension of his
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connection with mother via the powerful eroticism between them, then the
question of whether he can trust love, and the world he finds himself in, can
depend on the stability and strength of the erotic bond. This idea, in turn,
will be modulated by consideration of the presence and role of father,
which I will make some observations on below regarding Winnicott’s (1958)
‘nursing triad’.

Erikson’s formulation for the anal stage is of a struggle in the infant
between autonomy and shame or doubt. Again the male bias can be felt —
Erikson seems to be describing something akin to Benjamin’s observation
that the boy has to split off from the relational dimension in order to begin
his long journey towards real autonomy. If he does not feel he has the space
or permission to carve out this opportunity, then he is faced with a difficult
battle which exposes him to the possibility that he may doubt his indi-
viduality, lose his self-esteem, and be perceived as failing. These uncom-
fortable, sometimes debilitating, states seem to resonate strongly with some
of the clinical examples from men I give in Chapter 4.

The struggle for autonomy does apply of course to both girls and boys.
However, I suggest that for girls, assuming the secure base of the original
relational daughter—mother bond has been made, this phase again has
firmer ground for them. However, the presence of father, or whatever is
represented by him (e.g. his absence), brings with it doubt about the
boundaries of the intrapsychic and relational worlds she inhabits. This also
raises the possibility of shame if she feels she may not be acceptable to
‘father’ or the empty space left by his absence.

These possible patterns in early development for the girl or boy are, as I
keep stressing, generalisations which cover a multitude of variation. How-
ever, in concluding this section on the primary or pre-oedipal phase, which
is of such critical importance, they offer us a map with which to explore
origins of later gendered forms of experiencing and relating.

Winnicott and Fordham: Ego integration and gender

Finally, I want to bring a couple of other influences to bear on this dis-
cussion. First, Winnicott’s emphasis on ego integration suits our discussion
well because, for girls and boys, how fully this arises from the body and
‘absolute dependency’ (Winnicott, 1963) on mother (or the primary care-
giver) will have implications for their sense of self, including their gendered
experiencing. His axiom about the prerequisite of ‘good enough mothering’
(Winnicott, 1962) for ego integration to occur healthily brings with it a
question — what is ‘good enough’ for the girl as against ‘good enough’ for
the boy? Answers may be suggested from the discussion so far, when taken
alongside his observation that the stable offer of love and a holding
environment enable the infant’s ego to emerge and integrate naturally
within the container of her/his bodily self (Winnicott, 1962).
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Good-enough mothering for a girl would be all of this as filtered through
the relational fastness established with, and by, mother. Within this the girl
gradually finds her autonomy through having her feelings of omnipotence
allowed and nurtured before she discovers her capacity to be alone —
playing and exploring with a feeling of separateness while mother looks on.
For the boy, the same principles apply but the need for the boy to define
himself, through relational distancing alongside a craving for erotic union
with mother, means the ‘good enough’ in this case involves a feeling of both
possibilities being available.

Here, though, things become more complex as we consider Winnicott’s
assignation of the ‘nursing triad’ as being significant to the provision of the
‘good enough’ (Hawkins and Shohet, 2000). Winnicott’s formulation for
this was based on a traditionalist reading of the roles of mother and father.
Here the primary dyad is between mother and child, and father makes up
the triad by supporting the mother so she can give to the needy infant what
she or he needs. My reading of this is that it is less a triad and more a kind
of linear system in which father and baby are rather remote from one
another, and father only relates to the child via the mother.

This is not wholly what Winnicott meant, as he did not deny there is a
relationship between father and child, but the theory is ‘of its time’ in
presuming father does not have an elemental role to play in the early ego
development of the child (unless mother is not around to bring up the child,
and so he has to act as a mothering substitute). ‘

It seems an equation which has its roots in the oedipal triangle, with its
locating of father as the parental figure who waits his turn to enter the
developmental drama sometime after the domination by mother of the first
acts of the story. I suggest a fuller and more accurate reading of early
experience needs to incorporate the presence of father from the very start.
Animus is alive (erosimus) in the psyche of the girl right from the beginning
and she seeks out the physical embodiment of him, usually in father, from
that point. The boy, too, seeks out the embodiment of his otherness to
mother, not available through her presence, which also symbolises his sense
of what is distinctive about him.

This is a version of animus which in a boy is his sense/image of himself as
a ‘he’. Up to this point I have fought shy of the current post-Jungian vogue
for ‘yoking’ amima and animus together as a combination which gets
‘installed’ in both genders, so they are available in some way to both boys/
men and girls/women. My rationale for this is not because I fundamentally
disagree with this approach, which provides for a more pluralistic (not to
say less stereotyping) application of Jung’s initial formulation, but rather
because 1 think something is lost in starting from this position.

The ways in which the life of anima in boys and animus in girls may
inform their development are harder to arrive at when we stay with an all-
encompassing partnering of the two which may throw up any combination
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of influences in girls or boys. I want to argue that the ‘same-sex’ inner figure
(animus in a young boy and anima in a young girl) takes a back seat, but is
nonetheless there to stabilise the emerging sense of self-identity around her
‘girlness’ and his ‘boyness’, rather than generating erotic, sexual aspects of
self, as Samuels (1989: 103-4) suggests; which I argue arise from contra-
sexual influences in the psyche.

Returning to Winnicott’s triad and the place of father in ego integration
in the earliest stages of a child’s life, I will turn to Fordham’s model to help
flesh this out. His model needs to be seen in the light of more classical
Jungian ways of looking at early ego development, notably that of
Neumann (1955). The latter takes an archetypal perspective on the influ-
ence of mother — as an experience of the Great Mother, who is overwhelm-
ing in her presence and influence. Neumann describes €go development as
passing through an initial “uroboric phase’, where the lack of conscious
differentiation from mother is the hallmark, followed by the ‘matriarchal
phase’, where the ego plays a passive role in the face of the huge imprinting
of the great mother on the situation of the child. From here, the child’s
aggressive fantasies begin to allow the ego to emerge in the heroic sense of
overcoming these overwhelming influences. The long path of individuation
has only just begun, as the child gets their first glimmers of their separate
identity and begins to let go of the closed world around mother and them.

This approach, based on Jung’s (1940/1968) premise that the child does
not as such have their own unconscious, but is possessed by the uncon-
scious(es) of the parents, raises many questions about the apparent ways
very young children seem able to influence their environment. Fordham
took a very different starting point — his observations on this from his child
analytic work.

In Fordham’s model, the baby arrives in the world ready to begin the
individuation process, and the self is active in initiating contact with the
environment through a process of deintegrating — that is, putting ‘out’
aspects of the self in order to make contact with and receive experiences
which can then be reintegrated. An obvious example would be when the
baby is hungry and makes this known by crying (where the crying is a
deintegrate). When he or she receives the feed from mother’s breast this
provides a reintegrate which contributes to the developmental process of
which the emergence of the ego 18 the prime deintegrate which enables the
child to cope with life’s demands.

Applying Fordham’s terminology to early gendered experience, there
may be a gendered dimension to how the deintegration-reintegration
process is experienced in connection with mother. For the girl, the early
relational bonding with mother, as an experience of ‘sameness’, may be
experienced through the deintegration of her relating capacity (eye contact,
a smile etc.) being met with a predominantly relational teintegration
experience (returned eye contact or being scooped up by mother) tinged
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with the underlying erotic aspect of the sensations evoked orally and
then anally.

For the infant boy, meanwhile, the predominant deintegrating aspect of
his look, touch or reaching out will be erotic, with oral excitation a strong
feature in the early days of his bonding with mother. There will also be a
lesser, but nonetheless present, quality of relational experiencing in the
ensuing reintegrating experience.

In both cases the deintegrating—reintegrating process will be primarily
towards mother, because of her defining presence as the source of the
baby’s being (where she or he has emerged from) and nourishment (food
and love). Father, if around, will come into play to varying degrees of
availability. As time passes, 1 suggest, the difference between the experi-
encing of a little girl or a little boy becomes sharpened around a growing
awareness of when a reintegration from mother or father conveys a feeling,
thought or bodily sensation of sameness (daughter—mother; son—father) or
difference (son—mother; daughter—father). Here, mirroring (Shwartz-Salant,
1982: 45-50) also suggests itself as a key phase of self-validation which may
have a gendered dimension. The boy’s mirroring by mother has an element
of difference in the returned smile, look or touch, as does the girl’s mirror-
ing by father.

So, we get a sense of the emerging distinctions in the gendered selthood of
young girls and boys. Winnicott’s nursing triad illustrates the primacy of
the contact with mother and how this might differentially impact on a boy,
on the one hand, and a girl on the other. The individuation process begins
in this context, and to borrow Fordham’s terminology, the deintegration—
reintegration process is begun with mother and then gets fed into an
interplay with mother, father and the general environment. This reflects the
implications arising around the nature and quality of the differentiation in
how boys and girls begin to relate. Put simply, girls relate towards mother
and what she represents and boys desire her and what she represents, but
also experience ‘relating’ as a movement away from her. The development
of these differences will emerge more fully in the following section.

The secondary oedipal phase (3-6 years): Phallus and
the oedipal conflict

As the child moves into the ‘phallic’ or ‘secondary oedipal’ phase the
imprinting of the dyad with mother becomes less figure and more ground
(Perls, 1969). The predominantly relational presence of mother has become
embedded for the girl and the mainly erotic version of mother likewise for
the boy.

Also, within Freud’s classical formulation, the young child is moving
towards a more integrated experience of her or his sexuality, with the
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masturbatory emphasis settling on the genital area (Freud, 1920/1991:
102-8) and the place of phallus becoming pivotal to the influence of penis
envy (girls) and the castration complex (boys).

As the dynamic becomes more overtly triangular, the presence of father
(or the space left by his absence) acquires a powerful significance. Here we
are more fully in the territory of Jack’s struggle — between the domains of
mother and (dead or giant) father. In Freud’s familiar formulation, the boy
comes into conflict with father over the erotic ‘treasure’ of mother (lending
an interesting libidinal slant to the gold coins, eggs and harp Jack steals
from under the giant’s snoring nose).

For the girl, Jung’s use of the ‘Electra complex’ (Scott, 2005: 8), after the
mythological figure who encourages her brother, Orestes, to kill her
mother, Clytemnestra (after she arranges for the death of her father,
Agamemnon) reflects the equal significance for the girl of her libidinal
desire for father, which mother is experienced as blocking access to. One
aspect of this story I want to highlight is the way Electra gets her brother to
kill mother. Here, one could say, the daughter needs to use the aggressive,
deadly masculine — thanimus — to do the dirty deed, though the impetus for
the act arises from her thwarted erosimus, which desired union with father.

This raises questions I will return to about the source and characterisa-
tion of aggression in both men and women, i.e. does it arise predominantly
from ‘same-sex’ energy/libido (thanima in girlsiwomen and thanimus in
boys/men) or ‘contrasexual’ energy/libido (thanimus in girls/women and
thanima in boys/men)? Alternatively is there value in looking at aggression
as having a ‘yoked’ anima-—animus quality? The presentation of inter-
personal aggression may have significant areas of variance between the
‘territories’ of men and women, alongside commonalities, s bracketing this
complex and possibly nuanced (in terms of gender) area as arising in yoked
terms seems insufficient.

In the Kleinian reading of this dynamic, as we have already observed,
these oedipal dramas have already occurred — or rather began occurring —
right at the beginning of life, with the tiny child “‘unconsciously knowing’
about the sexual congress of mother and father as their source of origin. As
I have argued, this ‘knowing’ may well also incorporate some kind of deep
awareness (unavailable to consciousness, but ‘there’) of their sex. This is
surely implied by Klein’s positing of the activation of the oedipal complex
from the start of life, as how could a boy get into this struggle with
introjected representations of ‘father/phalius’ without such gnosis, and
likewise the girl with introjected ‘mother/breast’ part-objects?

Warren Colman (2006) has provided a skilful reading of anima and
animus in Tespect to the oedipal drama in the lives of younger children. He
describes the contrasexual other in terms of an identification with the
adored parent (so anima is mediated by mother for the boy, and animus by
father for the girl). Using this model, Colman proposes how anima and
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animus can be enabled to perform their full roles in the individuation
journey of the person — as bridges to the unconscious — by being freed from
these oedipal identifications. This can therefore become a theme of thera-
peutic work. Likewise, I propose the tackling of thanima or thanimus
manifestations can be a therapeutic focus.

The other key set of ideas relevant here are those of Lacan (1966/1977)
and his notion of the Symbolic Order and the law of the Father. In Lacan’s
system for understanding human realities and modes of engaging with the
world he envisages three ‘Orders’ (Sarup, 1992). the Imaginary Order
incorporates the realm of phantasy and image, evolving into adulthood
from the mirror phase onwards; the Symbolic Order refers to the ways we
symbolise our experiences and feelings, primarily via the conventional
language systems of the societies we inhabit; and the Real Order relates to
what in reality is hard to express (e.g. sexual experiences and contact with
death) but nonetheless carries the greatest of impacts upon us.

In moving into the Symbolic Order, it is the father’s symbolic place which
Lacan sees as crucial. The law of the Father is how Lacan (1957) ascribes the
fundamental principle which governs this process, and it is a principle
which carries a stern senex quality around prohibition. All the desire and
struggle to have sexual congress with mother (by the boy) or father (by the
girl), as activated by the oedipal conflict, is banished to the depths of
the unconscious. .

Father symbolically comes to represent the imposition of the incest
taboo, and this is established via a kind of quid pro quo in which the child
unconsciously subscribes to this taboo (and the breaking open of the more
narcissistic and incest-tinged quality of the mother—child dyad) in exchange
for being admitted and accepted into the wider world of language and
social intercourse. Referring back to Lacan’s observations on the mirror
stage (see above), the child comes into the oedipal drama already alienated
from a full sense of who she or he “is’, attached instead to seen, thought and
sensed representations of self. This split between the Real and the Imaginary
Orders, or rather the superseding of the former by the latter, is pivotal to
the way, according to Lacan, the Symbolic Order operates. By learning to
use language, words (or names) come to represent and even replace the Real
objects and subjective experiencing in the life of the child as the source of
meaning (Lemaire, 1977).

I will speculatively convert this formula into the language of anima—
animus. The application of the law of the Father within classical Jungian
parlance suggests it is animus which assumes the pivotal role in moving the
child further into life by breaking the exclusivity of the mother—child bond.
The inevitable double-edge here is that while erosimus provides the ‘mas-
culine’, life-giving impulse for this, its deadening counterpart, thanimus,
provides the strict prohibition around the potential acting-out of incestuous
desire. It also creates the”'screen’ which splits, through sublimation, the
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child away from their deepest erotically driven feelings and fantasies and
takes them into a world of signifiers and linguistic symbolisation, where
they can take their place within the Symbolic Order.

If this translation of the Lacanian framework for understanding the
outcome of the oedipal struggle holds any water, then the place of animus
energies, in boys as well as girls, becomes very important. This suggestion
tallies with the model I set out in Chapter 2, where I suggested that where
anima—animus gets yoked so as to be available in some form to both
genders, then anima finds its life (and deadness) in the realm of relationship,
while animus is more to do with what we can and cannot see — i.e. it either
frees up conscious awareness or it freezes and closes down this awareness
(hence my placing of thanimus as a kind of gatekeeper of our capacity to
‘see’ the reality of the gendered Other).

I would extend the idea of ‘yoking’ in this context to suggest that anima—
animus are at their most vividly present fogether in all of us at the oedipal
stage. In the heat of the unconscious struggle to ‘win’ the opposite-sex
parent the two sides of the contrasexual psychic arrangement in the psyche
bring all their energies to bear on the fantasy of erotic union with mother or
father. In this sense, eros is in full flow; in the boy the reins are mainly
taken by erosima, and in the girl by erosimus, though in both cases the
influence of the more deadening versions of both will vary according to
the vicissitudes of the relationships (inner and outer) experienced thus far.

In the girl’s case anima energy and ‘soulful’ meaning is encountered, 1
suggest, in the revelation of the presence of father’s anima, which mirrors
back to his daughter what her animus (or rather thanimus) has not let her
see while she was gripped by the reflective gaze of mother. The girl has a
fuller experience of her anima energies as the dominant animus loses its grip
on her psyche, temporarily.

A parallel process occurs, I suggest, with animus in the boy. When father
‘comes on the scene’ animus energy becomes available more fully. The
fixation on mother and his erosima-driven craving for intimacy with her
gets challenged not just by father’s presence and what it symbolically
represents, but also the proddings of his awakened animus, which reflects
back a longing for father, too.

In both cases, the more ‘collectively yoked’ anima—animus is drawn on to
offer some complementary energy and enable the loving but possibly
claustrophobic ‘warm bath’ of the dyad with mother to be exposed to the
more variable currents of life’s atmospheres as symbolised by father. This
tallies with the sense I am working with that the wider, deeper, ‘territories’
of girl/woman versus boy/man experiencing are at times exposed to deeper
archetypal processes, which operate beneath the life of the individualised
presence of anima (boy) and animus (girl), and which require the power of
the syzygy — the conjoined energy of feminine/masculine forces — to bring
about profound shifts in the life cycle.
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Here again 1 find the Gestalt terminology of figure and ground helpful
in visualising what may be happening. T suggest that once the movement
into the Symbolic Order is in full flow, the yoked anima—animus fades
back into the ‘ground’ and the struggle between the boy’s erosima and
thanima resumes the focus as “figure’ in the foreground, and the equivalent
battle between the girl’s erosimus and thanimus comes back into view.

As feminine/‘mother’ anima energies generally fade when girls or boys
move into the latency stage, generalised amimus energies consolidate the
emergence of the superego. ‘Law’, standards and attitudes, whether imbibed
from father, mother or both, become inscribed in the psyche of the child,
including unhelpful animus messages of certitude and judgement (i.e. when
these are burdensome rather than offering helpful boundaries and guid-
ance) — with all the implications this may bring for the child’s self-concept
and relationships with others. ‘How to behave as a girl’ or ‘acceptable
behaviour for a boy’ become consolidated as frames of reference as each
moves into the latency period (starting at around five or six years and
continuing until ten to twelve years).

Kohlberg’s (1966) notion of ‘gender consistency’ is useful here, as it may
well be that children become fixed upon the ‘certainty” of their ‘girlness’ or
‘boyness’ during this period, which is broadly associated with primary/
junior school age, because the superego requirement to be ‘definite’ about
what is right and wrong is filtering through with real force to the psyche
of the newly inducted member of the Symbolic Order. The need to be
‘definite’ translates into a sharper definition of ‘my gender identity’ and gets
reinforced by identification with same-gender friendship groups.

So, as our individualised erosima—thanima (boy) or erosimus—thanimus
(girl) expressions ‘go to sleep’ in this period of latency, the collective
imprints of anima—animus, which sit somewhere between the realms of
social learning (Bandura, 1977) and something more archetypal, such as the
impacts of our parental complexes, begin to induct us into a Gendered
Symbolic Order. To be accepted as son or daughter, the child also needs to
be accepted as boy or girl, and same-gender friendships act as signifiers of
this fact, as do all the paraphernalia going with gender difference in that
age group — e.g. boy versus girl clothes and fashions; girl versus boy sports
and activities; boy versus girl ‘tribes’, such as cubs and brownies. The felt
sense of being a girl or being a boy gets wrapped up in, and experienced
through, these identifications.

This is a crucial stage in the establishment of the male and female
‘territories’. The children inducted into the Boys' Symbolic Order or the
Girls" Symbolic Order are unwittingly sustaining these age-old ‘territories’,
and they will keep at least one foot in the Order or territory associated with
their gender identity for the rest of their lives, unconsciously bolstered, I
suggest, by the differing bof;c/girl patterns associated with the initial
relationship to mother. ’
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As implied, the individualised expression of anima or animus ‘goes 10
sleep’ during this period before reawakening more fully (or perhaps being
‘stillborn’) at ‘the pre-pubescent moment’. As well as incubating, there is a
sense of our individual anima or animus expressions of the erotic and the
relational ‘licking their wounds’ after the tough oedipal battle has inflicted
its first and most impacting wounds on the psyche. There is a degree of
inner reorganisation going on, preparing for the rebirth of our contrasexual
inner figures. If the wounds from the oedipal struggle have a deeply fearful,
confusing or deadening quality to them (perhaps because mother, father or
both have become internalised as sadistic, unpredictable or unavailable in
their responses to out needs and desires) then the rebirth can have all sorts
of connotations, from the eruption of an insatiable sexual appetite through
to a deadly psychological stillbirth.

The pre-pubescent moment and beyond

This point of change seems to have a defining quality for the individual.
The way it ‘happens’ seems to both reflect the key features of a person’s
early experiences, and set the scene for how adolescence and carly adult-
hood will be negotiated. A aumber of patients 1 have worked with have
pointed to pivotal shifts in their sense of self and relationship to the
external world around this time. From a man I worked with who associated
a loss of a sense of direction in life with the age of ten, to a woman who
linked her current dislocation from meaningful relationships to an
unexpected change of school in her last year at primary school, there
seems to be something about the end period of the latency stage through to
puberty which determines how we feel about ourselves in crucial ways later
in life.

As indicated in my ‘map’ of gendered development (pp. 68-9), 1 want to
propose that something critical happens around the age of nine to twelve
which defines gendered identity and our prospective sense of self — who I am
going to be — not least in the sense of what we can take with us from our
first decade and what we leave behind. This 18 particularly pertinent, 1
suggest, in terms of our life force, our eros. What my clinical experiences
suggest is that the ‘pre-pubescent moment’ both reveals and sets up the
pattern of how far into life we are going to be truly ‘born’. In Jungian
terms, this is a moment when ‘the violence of the Self” (Huskinson, 2002)
takes charge and cuts across out previous ways of understanding self, and
determines how much our teenage years, for example, will consist of a
struggle to survive, of, if we are lucky, lead to liberation of our autonomous
identity.

The man 1 referred to above experienced a seemingly mystifying loss of
confidence in his identity at the age of ten and wandered through his
teenage and early adult life like someone, as he put it, ‘who has lost his
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memory, and wanders through his home town asking everyone he meets,
«“where am 1?7’ He was looking for the magic beans, and somewhere inside
himself he may have known where they were, but he could not recall where
they might be. His unconscious had swallowed the memory up = but why?
Likewise, the woman I referred to had no idea why a change of school in
the last year of her primary education years had thrown her so far off
balance, why she had fallen from the beanstalk just when she was starting
the long climb up to the world of adulthood.

I suggest that at this time anima and animus have been slumbering through
the latency period, incubating themselves in order to prepare for the full
rebirth of the fwins inherent in each. For girls, this involves the rebirth of
erosimus and thanimus. Erosimus carries the life force and holds charac-
teristics which will enable the girl to embrace the shift into womanhood ina
wholehearted way, including a sense of self-as-woman which facilitates in
turn a freed-up, healthy way of relating to men. Thanimus, on the other
hand, carries the death instinct and thus tends to want to draw the girl away
from embracing her emerging womanhood. This also gets reflected in a more
rigidified negative animus quality, which seeps into attitudes towards men
and tarnishes her relationships with them later in life.

Likewise, in a boy, erosima has a quality of both awakening him to his
future potential and gendered identity (self-as-man) and helping him make
the bridge across from boy to man, which I would argue is less easy to define
than the bridge nature explicitly offers the girl, via the beginning of her
menses (Casement, 1995), and hence of puberty. For a boy, the physio-
logical change associated with being potentially able to parent — marked
most obviously by his first ‘wet dream’ or masturbatory ejaculation — can
come at any time between the ages of twelve and sixteen (or even later).

As Casement (1995) argues, anthropological studies demonstrate (e.g.
van Gennep, 1960) how the certainty of the place of the start of a girl’s
menses in her passage into womanhood has long been ritualised (sometimes
in brutal ways), but how social and physiological versions of puberty do
not always converge. Casement (ibid.: 4) helpfully characterises how ‘this
lack of convergence is more common in rites pertaining to boys . . .
[because] . . . physical puberty is largely a matter of public opinion as its
onset is less marked and more gradual.’

This is, 1 suggest, one of the contributory factors to the potential for
‘discontinuity’ in the male psyche — a discontinuity which can often be
traced back to this pre-pubescent phase. The other twin emerging from
early anima in the boy, thanima, is the very influence likely to jump on any
sense of potential discontinuity and exacerbate it to the point where it
becomes a defining characteristic as a boy tries to get himself moving into
male adulthood. Inevitably, if thanima is in the ascendant then his ways of
relating to women will be affected. He may struggle to be himself with a
woman, just like a womaifin the grip of thanimus will likewise feel caught in
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questions of ‘how to relate’ to men. In both cases love and sex may well be
dragged into faulty, disappointing, even toxic territory.

The central idea here, to recap, is that ahead of puberty anima and
animus retreat into undifferentiated versions of themselves during latency
before being reborn as split. In both cases they again ‘give birth’ to twins —
one a life-enhancing eros version, and one carrying deathly, destructive
thanatos characteristics. The predominance of one over the other will
depend on who the person is (i.e. the genetic and environmental influences),
their early psychosexual and relational development and attachments, the
wider collective messages about gendered identity and, I suggest, the ways
in which the Self has chosen ‘to do violence’ to their identity and experi-
encing prior and up to the pre-pubescent ‘moment’.

Concluding comment

The discussion in this chapter has sketched out ways in which the psycho-
sexual and relational influences in the formative years of life may have
divergent characteristics for males and females alongside the commonalities
of development. As well as illustrating the complexity inherent in making
sense of psychological, environmental and possibly archetypal influences on
being female or male, this exploration has highlighted the evolving impact
of contrasexual influences in the psyche. Eros and thanatos wrestle for
dominance of anima in the boy and animus in the girl. The implications of
this struggle will be demonstrated in the clinical explorations of the next
two chapters, where the oppressive giants of thanima and thanimus have slid
down the beanstalk to blight individual lives.




Chapter 4

Thanima

If one’s head is not pointed in the direction of the Giant, he is there and
gone before one knows it
(Monick, 1987: 38)

The discontinuities of development in the male psyche are the focus for this
chapter. Jack’s predicament in the Beanstalk story could be characterised as
how to move from ‘inadequate son’ to ‘potent son’. Male development can
get caught in a limbo between pre-pubescent ‘waiting’ and adult ‘becoming’,
leading to a brittleness in the maintenance of potent, grounded, adult
relationships. This is pertinent to understanding male ‘territory’ and can
shed light on the dynamics which get ‘en-gendered’ between women and men.

This discussion analyses how men may experience and articulate inner
deadness and disintegration. I will incorporate thinking outlined in Chapter
3 on how anima works for boys and men and its polarised versions of
erosima (anima’s life-giving form, often erotically charged) and thanima
(where anima is charged with deadness, hostility or fragmentation — or
all three).

There is more focus on thanima than erosima here and on what might
engender feelings of ‘discontinuity’ in men. I suggest that this feeling state is
a product of a combination of perceptions or thoughts about how to ‘be’
(including how to ‘be male’) and emotional states which refer back to very
early experiences of self and mother. Analyses with men whose narcissism
and disembodied relationship to their own presence dominate clinical work
form one reference point. These analyses were sometimes experienced as
‘dead’, and the question of how psychic deadness and impotence can be
worked with is considered. I draw on a range of disguised examples from
my clinical work with men, as well as utilising literature on how women
analysts might experience working with men. I consider how the puer—senex
archetype can illuminate the stark realities of a man’s early experiences,
particularly in how mother’s presence is felt, as well as in how the presence
or absence of father is experienced.
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The puer et senex archetypal polarity (Jung, 1940/1968) played a key part
in Jung’s reading of the lifelong struggle for the man — and the boy within
the man — with the problem of becoming ungrounded. The puer is the
‘eternal boy’ (and puella is the ‘eternal girl’) who never wants to grow up,
like Peter Pan. This gets reflected in behaviours or fantasies which are
unrealistic, overly idealistic, naive or avoidant. Jack is a puer as he does not
seem to know how to grow up. At a deeper, unconscious level, however,
there are forces at work which enable him to do so.

The obvious example is his naive exchange of the cow for a handful of
beans — this counterintuitive trade-off leads to the release of the fecundity
within the beans, and the bridging of earth and sky by the beanstalk. In a
clinical context this implies the hidden potential of the unconscious to
compensate for the often debilitating influence of puer. The childlike, playful
and aspirational qualities of puer can on occasion link the boy or man to
his deeper potential and liberate him from stuckness, either through con-
sciously breaking through inner rigidity, or stumbling upon a breakthrough
via the kind of naive intuition described in the story. This potential is
illustrated in the story by the role of the sky — Jack has to go ‘up there’, in a
classic puer move, not to escape, but to find the solution he is seeking.
However, the focus in this chapter is on puer’s more problematic aspects,
and how it can conspire with thanima to deaden or subvert fuller engage-
ment with life.

Senex (see, for example, Sharp, 1991: 109-10), meanwhile, represents the
more solid, authoritative power of the father (or king). In its healthy form it
provides the grounded counterbalance to the flaky, childlike, puer. How-
ever, Jack encounters a tyrannical version of it in the giant, who is violent,
abusive and greedy. He eats people (especially ‘Englishmen’, illustrating
how vulnerable Jack is to his father’s fate). We can see the giant’s unap-
pealing characteristics as Jack’s projected rage and self-destructiveness. His
father has been murdered, and in a boy’s fantasy life this is, according to
Freud (1920/1991), not unlike what happens during the oedipal conflict
between son and father over mother. There may be ungrounded feelings
of triumph at having ‘killed father’, a link to Arlow’s (1961) model for
understanding this story as a mythologising of an immature ego’s wish to
kill father without there being any consequences.

The fear and guilt associated with ‘killing’ father to get mother is
represented in the story by how father gets blown up to giant size and in
turn does not just want to kill Jack, but actually eat him up. So, there is a
fantasy here of becoming nothing more than fodder for father (‘crushed
bone’ in his bread), to compensate for having ‘killed’ him, and possibly
returning to being just one of the millions of spermatozoa swimming
around in father’s testicles.

Jack’s puer problem - he is unable to grow up quickly as his mother
needs him to — is reflected in where his capacity for heaithy maturation has




Thanima 95

become inaccessible; his ‘giant’ tyrannical father’s balls have it, and there’s
a sense that he has to wrestle with (or trick) father in order to get this back.
Intra-psychically, introjected father has become a figure of tyranny and
terror — wholly negative senex — which thus makes the task for Jack to get
hold of his positive, grounded, senex energy a difficult one.

This puer—senex problem is characterised here in terms of how thanima
(negative anima) can grip the unconscious development of some boys and
men, keeping them from dealing with this problem through deadening their
capacity to recover the giant’s treasure. In turn, this can bring oppressive,
emasculating, and other potentially destructive qualities to bear on how
they relate to themselves and others in conscious ways.

I also propose a theoretical and clinical bridge between puer and narcissus
to frame how a man may unconsciously strive against psychic fragmen-
tation by clinging to an identification to both — in order to remain intact in
the face of being caught in a pre-pubescent state which reflects an insecure
attachment to mother. I will describe how male analysands may find a more
grounded embrace of reality via a gathering use of empathy and potency in
the transference—countertransference, helping them to begin to leave a
‘dead’ (thanima) version of relationship with mother behind, and to come to
an intrapsychic settlement with the ‘dead” version of father, if this is the
legacy they hold instead, or as well.

Discontinuity in the male psyche

It is difficult to successfully describe within a post-Jungian framework a
picture of how the development of the male psyche can be disrupted by
discontinuities in early attachments. However, several themes which have
arisen from work in which I have been engaged with male analysands may
illuminate this problem. They include: suffering in relation to feelings of
being split, frozen or having a sense that one’s identity has a discontinuous
quality; a presence of ‘deadness’ in the transference-countertransference; a
disconnection in the relationship with the body, or not being healthily
‘embodied’; the presence of an idealised, dynamic and potent — but elusive
— self and of a weaker, passive version of self, which is disregarded in a
‘shadow’ sense, or even despised.

Where something has fractured or failed in the making of the early bond
with mother — or with both father and mother — these manifestations of
loss and despair show up in analytic work in certain ways. A theoretical
framework to elucidate this problem includes playing with the idea of a
bridge between the archetype of puer and the myth of narcissus to better
understand the unconscious strategies used by men to bolster the fragile
defences of the self againgt disintegration. These can show up in the con-
sulting room in a range of ways — narcissism, depression and repressed rage




96 Thanima

to name but a few. These presentations can also be seen as manifestations
of thanima.

Such presentations of fragmentation seem 10 point to hard-to-reach
pathology which may be peculiarly ‘male’. The backdrop to these clinical
presentations is some archetypal features of human development which are
difficult to understand and to impact clinically. They seems to loom par-
ticularly large in the case of men for whom there is a lack, or significant
diminution, of an active inner dynamics; men for whom a more passive
relationship to life arises out of something depressed, indifferent or reject-
ing in the vas of early relations, which perpetuates itself as somehow
“inevitable’ in adulthood. Absence of a genuinely potent ‘father within’ is a
common element in the equation. However, I also believe that our notions
of what ‘potency’ is are rather confused, because of misunderstandings
about the meaning and presence of parental (personal and archetypal)
power and how this is incorporated by a boy.

1 have noticed that anxieties about personal authority can be central to
how male analysands locate themselves in the world. In examples I give in
this chapter, this feeling of personal authority seems to float free from its
moorings — if it had any anchorage in the first place — resulting in a
discontinuity in the presentation of the self that I have not noticed so
frequently in female analysands (in the following chapter, female ‘versions’
of pathology, equally as problematic, will be proposed). -

The range of clinical experience with men that I draw on is broad in
terms of age, social status and sexual orientation, but all present elements
of the malaise hinted at above — the struggle to find a correlation between
inner confusions, and their own place in life. These are men for whom
thanima undermines their grounded sense of self through deadening or
disorienting their feelings and capacity for erotic, as well as assertive, self-
expression.

One could say that thanima energies flow in through the gaps left by the
weak puer—narcissus bridge suggested above (this is not, after all, the
powertul, erect beanstalk). A theoretical model to link these themes
together will be developed via the bridging of two of the most commonly
used notions in analytical psychology for describing the discontinuous male
psyche: the archetype of puer et senex, and the myth of narcissus and its
clinical presentation as narcissism. In my clinical work 1 see how men with
identity discontinuity unconsciously ‘build” this puer—narcissism bridge as a
survival mechanism, a deep defence against thanima and the potential for
disintegration it can bring.

Analytical theories of male identity discontinuity

Jung, of course, made very few references to narcissism, the irony being
that much of his thinking about how people can fall into states where they
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avoid embracing life reflected this concept. Jung seemed to regard the term
as unhelpful where it got affixed to any attempt by an individual to build
their individuating sense of self by confusing it with self-knowledge (Jung,
1963: para. 709). Although he recognised its presentation as a primary
source of pathological ‘self-love’ (Jung, 1964: para. 204), his ideas about the
spirit archetype enabled him to establish a different kind of platform for
describing the phenomenon involved. In his elucidation of the meanings of
alchemical processes, Jung evoked the kinds of dual, or split, states com-
monly described in psychoanalytic literature. This archetypal route into
giving these states definition lends what is elsewhere termed ‘narcissism’ a
less overt status in analytical psychology, but one which captures the crucial
place of the self in its efforts to reinstate its significance when empathic
parenting has been lacking in early life.

This archetypal approach does have its limitations, though. Jung’s model
drawn from the Rosarium (Jung, 1954/1966a: para. 401) has enormous
value in, for example, its metaphor of nigredo for psychic deadness in the
transference—countertransference. However, in my experience, strictly
applying the sequence laid out in Jung’s model of the unfolding archetypal
transference does not always reflect what seems to be going on. In one case,
the analysis seemed to begin with nigredo — as it seems had the analysand’s
life — before dreams came to play a more prominent role, and an awakening
‘ascent of the soul’ began to happen, followed by a more alive engagement
with the world. Eventually, the archetypal backdrop to the work — a kind
of false coniunctio between the figures of mother and priest — became clear
from various dream images, confirming how a ‘mother church’ complex
was at the heart of the deadness, as if he had been ‘baptised” into discon-
tinuity and deadness at the beginning of his life. This deadness was a
powerful signifier of fractured attachment, a profound discontinuity.

Thinking on male development within the post-J ungian framework also
offers useful pointers to understanding how men might unconsciously pro-
cess deadening early experiences. Efforts to identify archetypal facets of the
masculine are useful, such as the presence of the ‘oedipal boy’ and the
‘divine boy’, which can remain predominant as signifiers of immaturity
(Moore, 1990: 15ff).

Perhaps of more clinical relevance is the emphasis on father as an inner
object in the child’s development (Samuels, 1989: 66ff). This is of particular
import for a boy when taken in relation to how he introjects aspects of
mother. Bovensiepen (2000) usefully expands on the impact of the internal
parental couple on the boy’s psyche, particularly as he confronts the bridges
between latency, adolescence and adulthood. Bovensiepen draws on
Meltzer’s (1992) distinction between identification with mother (intrusive)
and with father (obtrusive) to argue that for the boy to get lost in the former
without experiencing the more active identification with father can leave
him caught in a ‘claugfrum’ — or a state of ‘pathological projective
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identification’ (Bovenseipen, 2000: 13). This model is most relevant to some
of the clinical imagery (cave, box, etc.) that comes up in this chapter.

Balint’s work on the ‘basic fault’ (1968: 18-23) has helped me to think
about what may have initially generated the sense of disintegration in my
male analysands. The ‘basic fault’, which may occur In the most formative
stages of the mother—infant relationship, offers a portrayal of the critical
schism in the inner world which can later be reflected in a sense of empti-
ness and passive acceptance of life’s vicissitudes. Balint applied his con-
cept to the early development of both men and women so it is impossible to
use it alone to base assertions about the gender-specificity of a ‘male’
pathology of discontinuity. However, Benjamin’s (1988: 75--6) formulation
of the roots of specifically male identity, referred to in Chapter 3, helps to
clarify this.

Drawing on Stoller’s (1975: 99) analysis of gender, Benjamin observes
that “the boy develops his gender and identity by means of establishing
discontinuity and difference from the person to whom he is most attached’
(Benjamin, 1988: 75-6). The boy, unlike the girl, has to dis-identify from
mother in order to be free to grow. This throws up all sorts of enduring
conflicts about power - should he submit or dominate, or maybe try to
‘share’ feelings of power? These conflicts remain charged with the presence
of mother if this dis-identification misfires, resulting in a recurring Sense of
discontinuity, which infects the ‘here and now’ — rather than being a
necessary stage of separation which has been experienced and left in the
past. This infection gets reflected in how puer often takes centre stage with
senex waiting in the wings to supply its grounded sense of personal
authority, a wait that can be lifelong.

Emerging from internal waiting and/or deadness is a difficult and painful
process for both analysand and analyst. Ogden (1995: 699) writes of a
process ‘in which the patient’s experience of deadness . . . [was] . . . trans-
formed from an unthinkable thing in itself . . . into a living, verbally
symbolized experience of the patient’s (and my own) deadness . . . Deadness
had become a feeling as opposed to a fact.” Through the evolving trans-
ference onto the analyst, the analysand re-experiences, and becomes more
conscious of, the deadness; thanima is experienced as a psychic fact within
his psyche. The countertransference also makes a version of this deadness
available for the analyst to work with, and to eventually be recognised
by the analysand as a feeling state, not the fixed reference point for all
experience.

As Eigen (2004: 14) points out, the analyst working with a clinical
‘forcefield’ of deadness needs to ‘find his own anti-growth sense . . . [in
order to make] . . . room for the patient’s.” This can provide an uncom-
fortable challenge, requiring the analyst to allow deadening aspects of his or
herself (thanima ot thanimus) into consciousness tO furnish the counter-
transference with its full context, without slipping into enactments of the
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feelings which may arise. This then acts as a vital beginning to bridging the
sense of discontinuity, as it gives due recognition to the central importance
of the deadness, rather than leaving it outside conscious awareness.

If disregarded it may even “kill’ the analysis by slowly strangling any life
out of it. The probability of it provoking corresponding thanimalthanimus
responses in the analyst, e.g. sleepiness or lack of interest, is strong. As
Figen suggests, once the analyst notices what is happening, the deadness
can be afforded its vital place in the work and the dead side of the analytic
relationship can be used as a resource rather than a drain.

Another important concept which informs an understanding of the roots
of male identity discontinuity is Green’s (1986: Ch. 7) idea of a dead mother
complex. This arises, Green postulates, when mother experiences a drastic
sense of detachment from her infant, a kind of bereavement which is
likewise experienced as a catastrophic loss for the child, and is another way
of describing the installation of thanima in the little boy (or thanimus in the
little girl). After doomed attempts to repair mother’s feeling state the
infant’s ego employs a desperate defence against the trauma that has two
features: ‘the decathexis of the maternal object and the unconscious identi-
fication with the dead mother’ (ibid.: 150-1).

The child has had to psychically “%ill’ the introjected mother as protec-
tion against the pain of the loss of maternal love, but will inevitably remain
in unconscious identification with the dead mother as a way of preserving
some kind of relationship to what happened and was lost. In analysis, the
resultant presentation of depression and deadened affect manifests the
presence of this complex. The long-term impact of this in terms of narcis-
sistic wounding and the installation of a deep-seated deadness (thanima or
thanimus) will clearly be profound, irrespective of the gender of the
individual. This applies also to the implications arising from the work of
Ogden and Eigen. It needs to be taken in conjunction, however, with the
patterns around discontinuity and deadness in men which I will elucidate.
Together, these insights provide theoretical and clinical underpinnings for
my discussion.

Suffering the legacy of discontinuity

In my clinical experience I have noted a common expression of male
pathology: alongside inner splitting or ‘freezing’ of being is a sense of
discontinuity — a feeling of ordinary development having been disrupted,
and re-experiencing this disruption in the present. This brings with it a
legacy of disorientation, anxiety and suffering in interpersonal and intra-
psychic life.

The OED (Allen, 1991: 333) definition of the adjective ‘discontinuous’ is:
Jacking continuity in space or time; intermittent.” For some men, this
statement carries a relevance more profound than this straightforward
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definition may have intended. The healthy development of the male psyche
requires the upholding of an unconscious belief in the “linear’, ‘forward’
or ‘upward’ trajectory of its becoming. When this is cut across of
undermined, a legacy of feeling discontinuous develops and becomes part of
the furniture of the psyche. The irony of Benjamin’s observation above is
the implication of ‘discontinuity’ as a healthy goal for men when it involves
a ‘good enough’ dis-identification from mother. If this attempt fails, then
the struggle for the ‘discontinuity’ of separateness turns in on itself,
becoming a psychic burden and a saboteur of efforts to develop a stable and
engaged life.

Here one could say the positive discontinuity of erosima, bringing life
enhancing qualities of autonomy and trust in self while being able to enjoy
the benefits of relationship to others, has flipped into the negative discon-
tinuity of thanima. This shows up in a variety of ways — in a constant
striving for an idealised life, job or relationship, for example, or in a
recurring feeling of inner collapse which repeats in social or intimate inter-
actions. Nostalgia can be another expression of the malaise — repeatedly
revisiting a time (usually pre-pubescent) when everything was ‘fine’; before
things changed, permanently, for the worse.

These men may come to analysis as a means of finding — or rediscovering
— the path they instinctively feel they ‘should’ be on; men who see them-
selves as trying to improve and prove themselves, feeling they are puiled
down by a ‘lower self’ which they wish to overcome or even discard.
Whatever form this discontinuity takes, it arises from deep, dark roots to
become intimately bound up with a man’s striving for a clear identity.

There is often a fixation at a point earlier in life where the apparently
linear progression from childhood to adulthood was irrevocably truncated
— maybe through a traumatic attempt to bridge primary and secondary
school, or the collapse of a sexual relationship in teenage years. Both are
possible manifestations of something having ‘misfired” at the ‘pre-pubescent
moment’, where anima energies in boys reawaken, in this case with thanima
in the ascendant.

This sense of having left a key element of self behind, or of not being
whole because of a crucial break in the ‘timeline’ of life, presents in a
variety of ways: through attempts to control the analysis (as a compen-
satory strategy to counter a deeply felt loss of control in life), intellec-
tualisation, or somatising of the problem (e.g. in sexual dysfunction such as
impotency or post-ejaculatory depression, where discontinuity is manifested
in breaks between desire, bodily functioning and outcome — satisfactory
consummation is unavailable in the present and merely a forlorn hope for
the future).

There can be a sense of being in the presence of a psyche which, through
its use of narcissistic defences against disintegration, and adoption of a puer
position in life, has formed a membrane to hold itself together and protect
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against impingements. There are also echoes of the ‘protective shell’
(Tustin, 1990: 189) of an autistic defence, alluding to the ideas of Baron-
Cohen (2004) on how autism may be seen as an extreme presentation of the
male brain.

Baron-Cohen’s assertion that the male brain tends to be geared up for
systematising and cognitively understanding experience — more than feeling
it and empathising with it — links to the male presentations of discontinuity
I refer to above. Bearing in mind there is much about ‘brain-sex’ we do not
know, the male brain may rely more on a linear path in order to ‘become’
fully adult than does the female brain. If this systematised, deeply
embedded, expectation of ‘progress’ (forward, upward, transcending) is
disrupted or broken then the impact is powerful and long-lasting, as
neurological expectations have been critically disrupted.

It is important to reassert the dangers of overstating congenital gender
difference, and see Baron-Cohen’s contextualisation of such difference as
being a variable which shifts in degree and form depending on other factors
surrounding genetic and environmental influences on an individual man or
woman. Bearing these points in mind, the implication remains that the
ferale brain anticipates a less linear line of development because the ground
it begins on in life with mother is more secure than the male’s; the little boy’s
erosima~—thanima problem depends on the quality of the erotic bond more, so
may be less sure of itself in the very early stages of life.

The ramifications for female development will be explored in the follow-
ing chapter, but one speculation relates to a possible distinction between
how definite the physical and psychological markers of puberty are for girls
compared with boys. Generally speaking, the onset of first menses at the
start of puberty, and therefore an embodied awareness of their ability to
conceive, brings them into the fold of womanhood in a definitive way. In
turn this affirms the early daughter—mother contract described in Chapter
3, a bond which held out the promise from mother: ‘if you identify with me
now, you can ‘“become me” after puberty’, a promise fulfilled for many
women when they have children (a promise which can have limiting, even
suffocating, connotations for women, t00).

For boys, meanwhile, the dropping of testicles, first wet dream and
awareness of the capacity to father a child comes at a time which is more
difficult to predict. Meanwhile, the less bodily rooted, less defined, nature
of the early father—son bond contributes to the sense that the rite de passage
from boyhood to manhood — unless explicitly marked by some kind of
familial or social ritual — is more implicit than explicit, and therefore more
elusive in relation to a male sense of continuity and identity.

These observations complement the proposed distinction between the
male need for a straight-and-narrow road and the female capacity to
manage without it. The early bond with mother usually means the road is
already there for the girl afld does not need to be ‘found’ in the same way.
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The male brain may have evolved a more rigid and therefore more fragile
range of responses to deep relational disruption, particularly with regard to
mother because of deep uncertainties set up by the greater dependency of
the little boy on the erotic bond (erosima) to her, as opposed to the
predominantly relational container offered to the little girl. This is exacer-
bated by a less certain same-sex identification with father and a less well-
defined ‘border crossing’ into adulthood.

Clinical examples of thanima waiting and deadness

Men sometimes speak in the consulting room of the wish to be more alive,
regarding themselves as not having properly lived. They believe they have
watched the world go by rather than having dived into the stream of its
risks and pleasures. They want to take the plunge before it is to0 late, and
throw off whatever has kept them in a moribund relationship to life. I have
also worked with women who have been prey to a feeling ‘life has passed
me by’, but the quality conveyed has not been quite the same — perhaps
because of the differing nature of the influences of thanima and thanimus on
trajectories of males and females respectively. I will elucidate this
distinction further in the following chapter.

One man’s dream symbolised the problem of inner deadness clearly.
There were two adjoining houses — one was lived in and well kept, the other
empty, boarded up and dilapidated. This image of a split self described the
way the more alive side of him was being held back from embracing life by
the other, like dry rot spreading from the decaying house to the well-
preserved one. In the analysis this perspective showed itself in a kind of
hopelessness; he said the analysis would not make any difference. At other
times, the more vibrant ‘house’ showed itself in a determination to find an
expression for a wish for something new. It was as if there were two versions
of temenos competing to define the direction in which this man’s psyche was
headed. The more active version was eventually expressed through a career
change after the analysis ended, perhaps having ‘deposited’ enough of the
deadness within the container of the analytic relationship to free him of the
feeling of being beholden to it.

This kind of difficulty was more pronounced with a man, in his later
middle age, who brought a deeply felt belief it was too late for life to
assume any kind of tangible meaning. He came to analysis hoping I would
help him come to terms with what he had missed. One exchange between us
conveys how frozen his sense of his own presence had become:

Analysand: ‘1 feel it again.’
Analyst: “What?’
Analysand: ‘Everything . . . stopping.’
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Analyst: “Can you describe what this is like?

Analysand: [long pause] ‘It’s like . . . everything in me freezes . . .ice. .. ice
all around me . . . I can see you through the ice . . . like I'm a caveman
who’s been frozen for thousands of years.’

Analyst: “Waiting to be free?”

Analysand. [sob] ‘Yes, yes ... and the world . . . time . . . just keeps rushing
past . . . like it always has.’

A strong conviction had taken root: nothing would change — life would
hasten towards its end without him having agency over events. Inevitably
this conviction came into the transference. Working with his projection of
the depressed parental dyad onto me did make some impact on this, but the
sense remained of a soul hibernating while life went on around him.

Other male analysands have appeared to constellate the sense of time
within having stood still, but their solution seems to be to project forward
into the future an idealised time when they will ‘become’. This can present
in the consulting room as a transference onto the analyst as the heroic
parent who will enable them to escape from the frozen present. This ‘future’
s seen as a time when the man can be potent, heroic, and win the love of his
life — like a little boy dreaming of being a prince, or a Beckham.

A man 1 worked with seemed caught in a temporal projection forwards,
imagining the day his ex-lover returns to him, knocking on his door and
begging forgiveness, while in reality he was struggling to feel his own
carrent presence in life. Here, being ‘patient’ becomes a state of mind. A
voice within says: ‘If I am a good boy I will become a man.’

Another response to suffering induced by having to be interminably
‘patient’ is the expression — or withholding — of rage. While some men seem
to fall into presentations of passive-aggression (e.g. a man longing to beat
up a colleague after taking on work he could not say ‘no’ to) others act out
a deep frustration with life by literally attacking people they care for. Men
who get into a fight because ‘at least something is happening’ may feel a
fleeting, skewed sense of being alive. At times domestic violence against
women carries a dangerously displaced expression of thanima rage against
feelings of deadness.

In describing how men may suffer — and make others suffer in the process
~ a picture emerges of something coming to a standstill, and the boy inside
the man struggling to get things moving. Often the boy is not big or strong
enough, wrestling with the broken key he hopes will open the door to adult
aliveness. As a result of this internal object relationship, the boy and the man
become united in a deeply felt passivity in the face of being locked out of life.

‘Deadness’ as a presentation of ‘discontinuity’ can infect an analysis, if not
“ill’ it. When felt breaks in connection and relationship in an analysand’s
history reconstellate in the transference—countertransference, the work can
come to a standstill. With¥one man, the lifelessness in the consulting room




104 Thanima

became so stultifying that an image of a box emerged in my mind, as I
struggled to stay alert. This man had spoken of feeling ‘trapped’ in his life.
The frustration and lethargy 1 experienced in my own countertransference
gave me a sense of being ‘boxed in’. This led to a feeling of suffocation and of
restricted movement. The work between us seemed to be enclosed and
flattened.

A flavour of this is conveyed in the following vignette: The analysand
had been talking about something he did at work the day before which
demonstrated how ‘shy” he felt. I found myself drifting into a sleepy state,
noticed it and pulled myself back and said: “You believe you can’t assert
your views at work? Silence fell, he averted his eyes from me and seemed to
‘shut down’, his head slumping forward. His shoulders came up as if he was
about to sigh. He stopped himself, reminding me how I had stopped myself
getting sleepy — my countertransference was picking up how his efforts to
remain outside of a lethargic despair required constant vigilance on his
part. His body seemed to freeze in this tense position. He then looked at me
and nodded his head slowly before it dropped and stilled again. I felt as
frozen as I sensed he was.

Sandler and Sandler describe this as the analysand’s unconscious strategy
of casting the analyst in a role complementing their constellation of inner
objects. This blends with the analyst’s personal tendencies to create in him
‘a compromise formation between his own tendencies and his reflexive
acceptance of the role that the patient is forcing on him’ (Sandler and
Sandler, 1998: 53).

My deadened and enclosed aspects, conjoined with the deadening
parental figures he was unconsciously demanding I adopt, helped to main-
tain the ‘box’, until his dreams began to open up 4 contrasting source of
material — compensating for the flatness and emptiness of the interactions
between us. The parallel between the ‘box’ and the ‘caveman’ in the earlier
example is also worth noting. It offers an allusion to something womb-like
_ 4 hint of where thanima possibly trapped the little boy within an
intractable waiting for erosima in the relationship with mother. These
speculations would require further clinical data to substantiate the notion
of the captivity of some men’s psyche being identified with the womb.

Another speculation which may merit further exploration is that such
men may be carrying a ‘dead’ transitional object. Here Winnicott’s idea
(Dell’Orto, 2003) of how a child latches onto a toy, a way of relating or an
image which enables her or him to separate from mother healthily by
‘carrying around’ this substitute for the relationship, is turned on its head.
The deadness in the early relationship with mother (the victory of thanima
at this critical stage of development) results in a ‘dead’ transitional object,
meaning the healthy repositioning of self in relation to mother — and wider
society and culture — has not been constellated, and instead the imaginal,
feeling and instinctual legacy left in the unconscious is of something stuck,

|
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absent or ‘dead’; another way of understanding why men may struggle to
make the ‘transitions’ life can demand.

Clinical examples of disembodiment

Feelings of detachment or estrangement from the body can also feature in
the lives of men who experience a disabling sense of discontinuity, leaving
them less able to articulate emotion in dialogues with others or with self, A
corollary of this sometimes seems to be a loss of agency over aspects of
physical being and functioning.

Some men find their sense of discontinuity presenting in their sex lives.
The play on life and death is relevant here, sexual expression becoming
haunted by thanima via the little deaths of erection dysfunction, premature
ejaculation, or post-ejaculatory depression. This somatised malaise is like a
curse arising from confusion and ambivalence found within a man’s rela-
tionship to mother. His attempts at preserving aliveness (erosima) in the
face of the ‘dead mother’ tend to be erotically stuck rather than charged as
he strives to connect with some inaccessible aspect of mother via a loyalty
which can sometimes permeate his love life (e.g. by foregoing relationships
with other women). This boundless loyalty can show itself in an approval-
seeking transference. To move beyond such disembodiment represented by
sexual difficulties would be for a man to turn his back on mother — and
supersede his lifelong loyalty to a ‘meaning which remains in abeyance in
the psyche while awaiting its revelation’ (Green, 1986: 172).

In the clinical setting, I have sometimes found myself picking up the
awkwardness felt by such male analysands in my countertransference
reactions, and have had to overcome a kind of protective embarrassment
towards the details given of difficulties experienced. Over time it has been
possible to form an alliance against the self-consciousness in the room, as
the capacity for trust, acceptance and humour builds — an emerging positive
transference in the face of the deadness.

This enables the male analysand to become more active in his efforts to
channel erotic and sexual energies towards relationship. Often I experience
this as a need for me to be active and provide the phallic energy missed
from the relationship to father. While this could be seen as an enactment,
the analysand’s fear of re-owning what he has projected onto me is so great
it has forced me into enacting it for him.

There are other ways in which discontinuity for men may get somatised,
e.g. through becoming overweight, underweight or ill (or through drug
dependency). However, a common theme seems to be a dissociation from
the felt presence of the physical self. The lack of an embodied identity in
the world is a symptom of a failed — or at best vague — embodiment in the
fleshly home of the ma}; psyche. Thanima has short-circuited healthy
embodiment. ’
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A more common presentation of feelings of impotence in men is a
chronic difficulty in taking risks, confronting problems and generally
taking initiative. The lethargy which may intervene between intention (or
hope) and action, can stem from an unconscious belief that action is too
dangerous, too threatening to the still-dominating connection to the lost
or fractured attachment. One male analysand had converted this complex
into a belief in the future as hopeless, so he envisaged he would experi-
ence the moments before his death as an unfolding revelation of
everything he had failed to do. Rather than his life flashing before his
eyes, it would be the life he had not lived. Here, the discontinuity is
projected into the future as ultimate suffering at the very point his con-
sciousness is ‘snuffed out’.

Physically he experienced this dread — reminiscent of being visited by the
‘Ghost of Christmas Future’, where Scrooge is shown his untended grave,
and his memory is despised and banished (Dickens, 1843: 69-70) — as a
lethargy which left him inactive in response to inner urgings for action. This
man gradually came to tackle his fears of a wasted life in the future by
being more active in the present, after a process of engaging with the
deadness in the room. A dormant son—father dyad became ersosima-active
in the relationship and his capacity to challenge me made new thinking, and
action, possible.

Two selves: The idealised and the rejected

In order to rationalise their feeling of temporal discontinuity some men
describe their identities as being split into a ‘higher’/lower’” or ‘supetior’/
“inferior’ duality. The aim becomes to ‘get rid of” the negative version of
themselves. This seems to be an attempt by the ego to banish the feelings
of being split, rather than falling into the chasm which has opened up.
Men who are living with such a legacy construct a ‘timeline’ of their life
history, particularly in identifying key points where things seem to change
for the worse.

This refers back to my idea in Chapter 3 about the psyche being ‘ripe for
splitting” at the pre-pubescent stage of individual development, and how
this can get rationalised by a person telling themselves nothing will ever be
the same because of what happened ‘back then’. They hold themselves
together by maintaining a belief in a ‘higher’ version of self (a ‘transcending
me’) which offers a puer-like hope of sanctuary in the future.

One example of how discontinuity threw up the sense of a split self is an
author who suffered writer’s block and came, through analytic work, to see
a split in himself, represented by two figures he imagined counterpointed to
one another. First, there was a Shakespeare-like version of himself who
wrote fluently and with great skill (given concrete representation by a
statuette of the bard on his writing desk). Second, there was a depressed
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version of his father, who had had a tough life working in the coal mines
since his teens. Inevitably, this man identified his depressed states of mind,
when he could not write, with this figure.

I found myself taking father’s part to counterbalance the Shakespearian
idealisation, and moderate the sense that this man seemed to love himself
when he wrote (erosima) and loathe himself when he could not (thanima).
The split between his scope to follow the vocation he wanted and his
father’s self-sacrifice left the man with a powerful tension between wanting
to recover something of his father and wishing to banish his presence from
his psyche.

The discontinuity for this man seemed to relate to a time in his teens
when his father fought for his son’s right to write. His father had sur-
rendered to a bleak working life at a corresponding time in his own life — a
powerfully paradoxical discontinuity shared by father and son. At the close
of our work this man said he had placed a picture of Dad on his writing
desk alongside the figure of his muse.

This kind of splitting into versions of self which are in conflict takes on a
‘male’ quality, I would suggest, when archetypal ideas of father are
imprinted behind them; the need to be ‘strong’, ‘decisive’, ‘aquthoritative’
and so on (whether these are seen as genuinely archetypal, or as social
constructs, or both). The internal pressure is to despise and ‘be rid’ of
aspects which contradict these.

Bridging discontinuity

A common feature in my analytic work with men is of something critical
happening at the pre-pubescent stage (or ‘moment’). As suggested, it is as if
the psyche is ripe for splitting at this time — if the latent legacy of a thanima,
fractured early attachment to mother is there. The presence of a potent
father figure (internal or external) would also seem 10 be a factor in enabling
the boy approaching adolescence to take his own potency and experiment
with it among his peers. In the cases described in this chapter this was largely
absent; instead, teenage years were often isolated, potency getting turned
inwards rather than out into the world. This could be a narcissistic strategy
for survival or an incubation of potency for a later ‘becoming’, or both.

So how might the boy, and then the man, survive and try to build a
better life for himself in the face of discontinuity? The archetypal puer et
senex dyad (Hillman, 1979 3-53) offers one template for the adequate
movement of the male psyche through life’s staging points — 1.e. healthy
development as being the capacity to leave childhood behind while remain-
ing able to ‘play’, before taking on the role and authority of father (whether
becoming a real father, or in internalising semnex characteristics in a
grounded and balanced f%ay).
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So what might the male psyche do when this trajectory collapses? What
archetypal resources are available to the psyche to repair or replace the
road it ‘should’ have been on? As the men here described presented features
of narcissism and of puer, it is worth considering if the male psyche which
feels discontinuous may be striving to bridge the two together as a way of
moving across the gap thrown up by discontinuities experienced early in life
and repeating in the present.

Here, thanima generates two attitudinal ‘sets’s a puer combination of
ungroundedness and timelessness (Tatham, 1992: 21-8); and narcissistic
self-referral and aggrandisement. The attempt to bridge these two attitudes
comes through perceiving the narcissus myth and the puer archetype as
positions on a continuum (the first mainly directed inwards and the second
outwards) which offer a kind of flexibility, however limited, for such men to
oscillate between in their efforts to cope. I want to explore how the male
psyche may try to reorganise itself when the puer et senex ‘route map’ gets
irrevocably lost — like someone driving through unfamiliar territory when
the map he has been given is useless.

It needs to be stressed — as Narcissus is not an archetype per se — that 1
am referring to a puer-narcissism continuum, not an archetypal polarity.
The position taken at any time by the male psyche will draw on the two
‘ways of being’ — identification with puer and/or narcissism — to generate
personas, e.g. ‘loyal son’, ‘heroic son’, ‘martyr’ and so on, to provide some
sense of identity.

A man may exhibit puer features (Hillman, 1979a) in a lack of ground-
edness, a ‘flitting between’ (courses, jobs, relationships and friendships) and
a tendency to fly high before crashing down. Such men often seem to be
asking straightforwardly for a grounding analysis. My responses to how
ecarnest and unrelated such men can seem include: a difficulty in remaining
focused; impatience and irritation; and fatigue — all possible countertrans-
ference reflections of their difficulties. These puer aspects have challenged
me not to take my own ‘flight’ from remaining fully in the room.

Narcissistic features in these analysands present as a need for me to mirror
back their overriding sense of having been misunderstood and undervalued,
and to offer succour to their belief that they really were more valued than
they thought. One man brought a dream in which he looks at his face in the
mirror but there is nothing there. This pointed to the deadness in the
transference—countertransference and how it seemed to mark a shift in his
awareness of others as persons in their own right (Levinas, quoted in
Lowenthal and Snell, 2000) not just as objects for him to (narcissistically)
utilise. It also graphically portrayed his painful struggle to have his own
identity. As Jacoby (1985: 29) points out: “The . . . [narcissus] . . . myth deals
with the drive for self-knowledge and self-realization.’

Here is an important link between narcissism and puer, for the eternal
pre-adolescent in this analysand had needed to ‘see’ the image of his elusive
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‘fallen away’ power reflected in the constellation of relations he experienced
in the transference. This deadened the work for a period, but was also a
necessary stage of self-validation in establishing his relationship with me,
enabling a freeing up of his symbolic life while his self-referring aspects
stared into the mirror of his transference onto me.

Hillman’s pointer to puer as carrying a ‘distorted . . . transcendent
function of the family problem, as an attempt to redeem the parents’
(quoted in Moore, 1990: 227) also seems particularly relevant to construct-
ing of the ‘bridge’ between puer and narcissism. When the dynamics in the
parental dyad become overly moribund or antagonistic, a child uncon-
sciously attempts to ‘solve’ the problem (Mitchell, 1988), but this saddles
the child with something much bigger than he can manage and it inevitably
gets distorted. This is like Jack’s ‘giant’ predicament of dealing with the loss
of his father plus his mother’s depressed and impoverished state.

His identification with the ‘eternal child’, plus his narcissistic defence of
it, unconsciously act as the family’s attempt to ‘bridge’ a gap between the
parents. So, the bridge between puer and narcissus can, unlike the bean-
stalk, be the boy’s doomed attempt to build a bridge which works for the
family too.

I suggest that the kinds of presentations of male discontinuity set out in
this chapter reflect where archetypal polarities of transcendent versus
immanent are stretched to breaking point within the individual suffering
involved. So, in his failed puer attempt to reach the sky (father) a man
cannot resolve his problem by transcending, or ‘solving’, it. Likewise, by
falling into narcissistic styles of relating to himself and others, he is
attempting, but failing, to embrace a grounded, immanent experience of
being loved (mother) by foving himself.

Neither ‘father/sky’ nor ‘mother/ground’ gets satisfactorily located or
related to. Here, instead of providing a real solution through bridging
mother and father, thanima generates an illusory beanstalk. When someone
tries to climb up from the bottom to the top of it they fall (puer). If they are
at the top trying to climb down, they remain stranded up in the air with
only themselves as company (narcissism). The deadness is a meeting point
between these two positions, suspended in mid air, between ground and sky.

Seeing the analysand’s deadness as a product of an introjection of the
feeling and sexual life of the parents helps in understanding the lack of
lively affect in the analysand or in the transference—countertransference.
The absence of narcissistic mirroring (Schwartz-Salant, 1982: 65-6) due to
the deadness experienced in early parental relationships can set the tone of
his inner life as self-referring and intellectualised, requiring significant
others — e.g. a partner — to be his ‘mirror’.

The puer aspect of the puer—narcissus bridge is represented by his efforts
to break out, to fly above this intense difficulty by such behaviours as self-
referring intellectualism. In contrast, the narcissistic aspect of the bridge is
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represented by the erection of a defensive shield which protects him against
the unbearable realities of unmet needs and the ‘otherness’ of significant
objects, rather than a healthy narcissism (Gordon, 1993: 272).

In the examples given, the puer—narcissus bridge often seemed entangled
with shadow-enfeebled, “pferior’ and darker areas of the psyche given
refuge ‘beneath the bridge’. This is where the collapsed structure of the
puer—senex pole has fallen. From one end of the bridge puer takes flight
through the darkness. Hillman (quoted in Moore, 1990; 227) also writes of
how the ‘neurotic foreground obscures the archetypal background’ of the
puer complex. The picture is completed by the figure of narcissus at the
opposite end of the bridge, who stares into a black or empty mirror (like in
the dream example).

From my clinical experience, 1 have noticed that a reliance on a nar-
cissistic stance to defend the core of the self often goes hand in hand with
the puer-like seeking out of new life. Tt would be imprudent, however, to
postulate that behind all presentations of puer there is a narcissistic defence.
However, what emerges as a pattern is the way this powerful linkage can
play a role in a man’s attempt at forming an identity in brittle circum-
stances. This in turn seems to require a clinical approach that allows for
repeated revisiting of the refuge of memories from adolescence and earlier
which carry some vital sense of self. Meanwhile, unseen, the archetypal
processes can come to life and then show themselves via dreams.

Father and discontinuity

Often, the male analysands referred to spoke of their fathers as ‘less than’
they might be — to a degree where the sobriquet of ‘good enough’ would not
apply. In some cases this is internalised as images of father as uninspiring or
even stifling (as in the ‘dull’ image of father described by the writer). In other
cases father is experienced as weak (one analyst described his as seeming like
‘a little brother’) or brutal, or the son feels there has been some kind of
collusion by father with mother’s deadness towards him — e.g. where father
has not ‘stood up’ for him in the face of unempathic interventions by
mother. In another case father’s apparent sense of his own weakness led him
to try to ‘team up’ with the son to show him he is ‘on his side’.

As already argued, the mother—daughter as an identificatory dyad is
usually established in a more fundamental way at the start of a little girl’s
Jife, compared with the father—son dyad, which seems to have a less rooted
or predictable starting point. There is no guarantee for the boy or man that
he will be able to rely on this identificatory dyad to help him find his
potency and sense of self in a context where thanima tules his relationship
with mother.

One analysand vividly illustrated relational uncertainty about father ina
dream where father hands him a partridge from out of the Christmas tree.
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The partridge carries connotations (in its mythological link to Aphrodite)
of an attitude that is flighty, self-deceiving and destructive (Tatham, 1992:
100-2). The dream portrayed the dark side of this father—son relationship,
with its implied handing on of a legacy of thanima-possession and puer-
identification.

This illustrate how the puer—senex pole may fall into abeyance from the
angle of the father—son dynamic. When this combines with a freezing of the
early relationship with mother, this can generate an archetypal constellation
around the male psyche which makes the healthy kind of obtrusive
identification with father that Meltzer (1992) writes about unavailable and
the boy is gripped by the intrusive identification with mother, promoting a
deadness in his engagement with the world.

Men working with women analysts

The examples 1 have given are obviously seen through the eyes of a male
analyst. It is important to counterbalance this with consideration of how a
male analysand can grapple with the impacts of thanima fragility and
discontinuity in the presence of a female analyst. While it is generally true
that both male and female analysts constellate (or ‘become’) mother in the
transference at some stage, and father at another, 1 suggest that there will
be some differences in how this 1s manifested. There is a kind of ‘secondary
reinforcement’ to same sex-transference (male analyst and father trans-
ference or female analyst and mother transference) as the bodily presence of
a man or a woman reinforces this. If, on the other hand, itisa different-sex
transference (female analyst and father transference of male analyst and
mother transference) then the transference will not be so rooted in the
immanent bodily presence of the analyst. So, there are versions of thanima
constellation in the male analysand~female analyst dyad which shed valu-
able light on our discussion because the bodily female presence of the latter
brings mother more immanently into the therapeutic dynamic.

I am going to refer to a couple of examples provided by women analysts
from relevant literature which help to tease out how thanimalerosima show
themselves through common features of the transference~—countertransfer-
ence. As a starting point, the quality of the erotic transference is of par-
ticular importance in relation to the role of erosima or thanima in founding
a little boy’s sense of self from within the very early attachment to mother.
How this shows itself in the transference/countertransference will tell us a
lot about the unconscious ‘living out’ of eros in a man.

Guttman argued that ‘fundamental images of women’ (quoted in
Schaverien, 2006: 213) are brought to bear in an archetypal way on how
male analysands perceive a woman analyst. Guttman formulated a model
for how a man may experience the ‘woman analyst as mother’. This is
applied to ‘asexual’ aspgets of mother such as nurturant, suffocating/
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engulfing and withholding aspects and also ‘sexual’ aspects, whether ‘posi-
tive’ or ‘negative’ (Guttman, 2006). In the light of the critical role of the
erotic in early experiencing of mother by a boy, I would question the
distinction between ‘sexual’ and ‘asexual’ here. The male analysand
encounters a rekindling of the carly relationship with mother, which, as @
whole, has an erotic dimension, when he comes into the analytic space, and
this may be more pronounced if the analyst is a woman rather than a man.

Joy Schaverien’s important paper on ‘Men who leave 100 soon’
(Schaverien, 2006a) provides some powerful insights into how men may
(re)experience this dimension of erosima in the presence of a woman analyst,
who comes to represent whatever aspects of mother once constellated the
erotic for them. Schaverien points out that some men leave analysis before an
erotic transference has fully developed — instead there is a ‘moment’ where
the presence of the erotic begins to come into awareness and the man removes
himself from the analysis rather than facing up to uncomfortable or
overwhelming feelings such as one of smothering dependency.

She concluded that men often leave before the work has run its course
because of this fear of dependency or of the power of ‘undifferentiated
sexual and aggressive impulses’ (ibid.: 19) which grip and overwhelm before
the early-child needs have a chance to show themselves. In these cases, the
‘beanstalk’ which enables movement between feeling too near, or o0 far, in
relation to mother, is once again just an illusion which generates a “flight’
response from the therapy.

Schaverien (ibid.: 22) goes on to report from her experience on how men
tend to either get into a kind of collegial or competitive stance with her, or
become dependent in an erotic and rather helpless way. The fear of
intimacy, accompanied, perhaps, by a craving for it — i.e. desiring mother
while also fearing being ‘swallowed up’ by her —is a halimark of the early
male experience of mother (put another way, the little boy’s erosima versus
thanima struggle), and what Schaverien helpfully describes here is how this
can get acted out within the therapeutic relationship between a female
analyst and a male analysand.

She also highlights that the struggle the man experiences with this can
also have an aggressive component, as he wrestles with the conflict between
wanting intimacy and defending his separateness. At a relatively undiffer-
entiated level, this can generate difficulties within the therapeutic relation-
ship, as Marie Maguire (1995) has highlighted. Maguire gives a powerful
example of a piece of clinical work with a man who oscillated between an
overbearing determination to prove his heroic qualities, through to sharing
murderous fantasies which she, as the analyst, inevitably felt uncomfortable
or threatened by. The dominance of thanima in this man rendered him
potentially dangerous.

He was, in the language of our story, oscillating between Jack’s despera-
tion to prove to mother how heroic he could be (including erotically) and
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the giant’s murderous, overblown rage and sadism. Chasseguet-Smirgel’s
(1986) observation that the scale of a man’s tendency to be violent is in
proportion to his difficulty in accepting mother’s capacity to procreate, is
telling as a description of an erosima wound.

On the other hand, this male analysand’s attempts to convey his heroism,
sexual potency and capacity for violent overpowering of the other were
ways of reacting to, of covering, the depth of the humiliated, raw and
yulnerable feelings emanating from his early experience. Maguire describes
how through working on his internalised relationship to father as well as his
intense envy of the reproductive capacity she and other women possess, he
arrived at a point where he could say: ‘T don’t feel T am waiting to grow up
any more. I've become a man’ (Maguire, 1995: 9.

One could suggest that in working with his intense and unresolved
erosima—thanima energies with a woman analyst the full acuity of his early
feelings surfaced more readily than if the analyst had been male. There was
an intense and even potentially dangerous period where erosima manifested
in an uncontained set of fantasised erotic ‘performances’ (the analysand
sharing fantasies about seducing her) and thanima's presence implied a
murderous rage which was close to the surface. However, the analytic
‘beanstalk’, like the one in the story which sprung up between mother’s
world ‘down here’” and father’s world ‘up there’, did slowly take root in the
consulting room, enabling a healthier conjoining between appropriate and
warm erotic expression (rather than narcissistic rage) on the one hand, and
a capacity to respect and relate to the loved (m)other (rather than a puer-
like, distant, ‘sky-god’ rage) on the other.

Another relevant contribution from Maguire (1995) is her contextualisa-
tion of male aggression as being a ‘double-edged’ (phallic) sword. This
follows Klein (1928/1975), who noticed that boys tend to externalise their
aggression more, with socially powerful, but destructive, consequences.
Maguire parallels this situation with how men may be described as belong-
ing, historically at least, to ‘the more highly valued sex” (op. cit.: 96) from a
social/hierarchical perspective.

Whether this remains the case could be contested, but her point is that
this raising up of ‘the man’ in western society has acted as a good quid pro
quo for men, enabling them to project feelings of inadequacy or vulner-
ability onto women and to avoid the infantile roots of these. Inevitably,
such avoidance generates a psychic fragility beneath the veneer of socially
identifying with set models for ‘being male’. Maguire describes a ‘fault line’
(ibid.: 96) arising in men, which reflects a difficulty in achieving differ-
entiation from mother. This line of thought resonates with the central
theme of this chapter. All men, even those who have worked most fully
on this process of differentiation, and have been offered a healthy
experience of its moderation by their mother, live with this fault line to
some degree. 4
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Archetypal maleness? The place of phallos

One other area which needs to be factored in before T draw together the
strands of this chapter concerns the question of whether there is, alongside
the powerful impact of mother/the feminine on the formative influence of
boys and men, an archetypal presence in the unconscious which, even if,
say, a boy has no father (or male equivalent) present in his early life, may
generate a sense of male identity and distinctiveness. The archetype of
phallos offers just such a presence in the psyche, where phallos refers in this
context to the male experiencing a key ‘point of reference. Sinew, deter-
mination, effectuality, penetration, straightforwardness, hardness, strength
_ all have phallus giving them effect’” (Monick, 1987: 9).

However, referring back to carlier arguments on the fluidity and ubiquity
of masculine and feminine energy in the psyches of each person, whether
they are ‘sexed’ as male or female, we need to recognise that phallic imagery
and identification crops up for women, t00. In the following chapter I will
refer to this, and how notions of the ‘phallic mother’ (inctuding how animus
may come to represent phallos) can influence the inner and outer lives
of women.

However, the emphasis in this chapter is on the availability or otherwise
of archetypally phallic energy in boys and men, particularly for those who
have not been fathered in a concrete sense. For them it seems as if the
awareness of this energy within them is a kind of ‘search for the lost chord’
_ something they sense is there but cannot pin down consciously. In my
own experience, growing up after my father died, and as the concrete
memory of him faded, 1 remember (particularly in my teens) a presence of
father/phallic energy ‘out there’, somewhere in the ether, but not finding
it easy to name, locate or use. In Jack's case, his unconscious intuition
of something else ‘out there’ apart from what his mother represented
leads him to the old man, who ‘holds’ the phallic energy for J ack — though
the ‘bag of beans’ could be said to be more the shape/form of testes, with the
‘sperm’ (beans) inside, rather than the conventional penis/phallus shape.
The beanstalk itself, as discussed in Chapter 1, is a rather obvious phallic
symbol, shooting erect up into the sky and making the ‘land of the giants’
available. When Jack meets the fairy at the top of the beanstalk he also
encounters the truth — when she tells him his father was murdered by the
giant and the latter embezzled his inheritance. So, here are two dimensions
to the phallic energy Jack had been missing — access to power (the kingdom
in the sky) and to truth. Now, via the beanstalk, Jack is able to recover
both when he outwits, and then kills, the giant.

A critical factor which enables this kind of archetypal process is what
Monick (1987: 23) describes as ‘phallic autonomy’. So although, for
example, social and familial convention can act to restrain a man’s (or
woman’s?) sexual activity, 1n the end phallos is capable of acting out its

|
|
|
|



Thanima 115
drives and desires irrespective of this. This is the same principle as that of
the autonomy of the unconscious. In other words, the presence of phallos
can be a bit like the presence of an autonomous complex at work in the
psyche: “Brection points to a powerful inner reality at work in a man, not
altogether in his control’ (ibid.: 9). This last point raises questions about &
man’s responsibility for his own drives, sexual and aggressive, and high-
lights the need to be alert to the danger of a kind of ethics-free zone around
a man’s drives.

Nevertheless, without some kind of ‘breaking out’ of phallic energy,
whether this be via talking back at his parents, staying out late or some-
times getting into potentially compromising sexual situations or aggressive
conflicts, the boy may find himself unable to appropriate his version of
phallos for himself. Whether ~ as Freud and others argue about castration
anxiety — the phatlic is {nitially possessed by mother and has to be wrestled
away by her in an application (to use my terminology) of phallic erosima
energy is a moot point. Here, the boy’s erosima connection is healthy and
infused with life, so therefore it is ‘ok’ for him to get into a wrestling match
with her, rather than where thanima predominates and the deadness of
uncertainty in the relationship does not give him a feeling of ‘permission’
to do this.

Monick (ibid.: 45) provides an interesting take on the possibly hampering
impact of discontinuity in the male psyche. He also characterises this
problem in terms of the unconscious attempts of the boy to solve the
problem in a linear way. So, if the boy is caught by not having freed himself
from mother, then while he tries to move forward, he may in reality find
himself sliding backwards, as he cannot separate his love and commitment
to mother from his craving for autonomy. In this sense there Is 1O
‘sideways’ move available, or scope to change the angle of the trajectory
be 1s on.

A dream from a male analysand 1 worked with illustrates this well — he is
on a train moving forward on a straight track, but when it arrives at the
station, he finds he is back at the station he started from. [ have touched on
theories about how the male brain may tend to categorise and fix meanings
more than the female brain. The metaphor of the railway track — once you
are on a train you can only go backwards or forwards — seems a good
one for how boys and men may deal with the ‘problem’ of differentiating
from mother.

On a train you cannot, like in a car, take advantage of myriad oppot-
tunities to take a left or right turn; and when you come 0 2 junction it is
the person in the signal box who decides if the points should change to shift
you onto another track. Discontinuity — whether manifested in feelings of
fragmentation, alienation or being ‘stuck on the track” — is the consequence
of this predicament, which has a hallmark of the ego having surrendered its
capacity to determine authentic direction for itself.
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The way through this predicament, as Monick points out, is to acknowl-
edge ‘psychological thinking is paradoxical as well as linear’ (ibid.: 54). This
is where therapeutic or other reflexive frameworks can offer a man the
opportunity to get hold of the autonomous presence of phallos in his psyche
and develop more flexible ways of perceiving himself and his life. In this
sense, the power of ‘the phallic mother’ can be overvalued (Kulish, 1986)
and what Hillman (1975: 84{f) describes as the ‘naturalistic fallacy” of the
unconscious as being commensurate with ‘mother’ or the feminine limits
this potential for flexibility.

So, it is important to acknowledge the presence of phallos as the ener-
gising resource in the boy or man for activating erosima energies which free
up his relationship to inner mother and whoever he projects his versions of
mother onto externally. This, I suggest, is the ‘magic beans’ for the boy.
They will be there somewhere, irrespective of how stuck he might feel.

Concluding comments: Confronting discontinuity - the
wait for the Great Mother to give up her dead

This chapter has explored some key themes around the impact of thanima
on the male psyche, and how this can show up in analytic work. 1 have
suggested that the presence of deadness in the transference—countertrans-
ference with a male analysand can be read as a signifier of a death at the
start of life, where thanima has won out over erosima in the early attach-
ment with mother. This then leads to discontinuity in the male psyche. In
response to this, there is commonly a formation of a puer—narcissus bridge
through which the psyche holds itself together and tries to negotiate life.

This particular response may be specifically male, as boys, unlike girls,
have been forced to break with mother, and if potent father/phallic energy
is unavailable, they are unable to repair the ‘break’ and can suffer in the
long term from a discontinuity which continues to haunt them.

In terms of working therapeutically, there are two key aspects of the
analysis of male identity discontinuity. The first is noticing the deadness
which appears as a feeling of ‘absence’ in the room through countertrans-
ference responses such as feeling the impulse to ‘run away’ from the work
or breathing getting heavier as an ‘airless’ quality comes into the room. I
noticed, as I began writing the closing section of ‘this chapter, a real struggle
with “writing about deadness’ — the stifling power of thanima, perhaps?

The second clinical aspect of work with these men is to be able to bear
the presence of puer’s imploring for escape from the land of the dead, by
pulling the work back into that dead space, however flattening and claus-
trophobic this can feel. By noticing what is happening and asking the
analysand to do the same, the deadness is exposed. The full extent of its
influence on the feeling, thinking, physical and erotic life of the man is
revealed. The nigredo, which a man may have been living with all his life,
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comes into the open, and unconscious influences become more apparent. In
analysis the re-experiencing of the deadness allows the story of a ‘lost life’
to come forward. The enlivening influences of erosima, with its capacity to
enable the man to contact phallos energy in his psyche, brings the possibility
of some fresh integration and change.

There is a sense that some of the men I have described are ‘dead’ nside.
In order to reclaim something of such a man’s life, the constellation behind
his deathly ‘baptism’ into life needs to be exposed. Where dreams reveal this
backdrop — as in the archetypal mother—priest dyad at work in the case
referred to earlier (p. 97) — this begins, in alchemical terms, the mercurial
process of purification, as the alive elements which had been incubating
since early life begin to become available to him. The containing and potent
aspects of the analyst play a key role in enabling these archetypal factors to
come into the foreground.

The presenting ‘deadness’ from these clinical examples shows what
happens when there is discontinuity in the development of the male psyche.
The puer—senex relation falls into disrepair and there is 2 mismatch between
where a man feels he should be in life and where he actually is (reflected in
the oscillation between puer and narcissus). Clinical practice becomes a
struggle to hold what is left of the link between should and is. This involves
pinning down reality and not allowing a whimsical attachment to what
is lost to stop the work being grounded. If the work falls between both,’it is
like standing with a foot on either side of the threshold between boyhood
and manhood — an ambiguity which allows the deadness to take hold.

The passing through nigredo opens up the possibility of further shifts.
Although the sense of discontinuity — which results in internal waiting,
deadness and disembodiment — can be profound, life can begin to return,
and erosima begins to take its revivifying place in the foreground of
psyche’s life, via a gradual opening of authentic modes of relating in the
transference~countertransference, and away from the reliance upon the life-
saving but false bridge built by puer and narcissus to rescue the self from
disintegration.

In relational terms, the following speculation arises. Male ‘territory’ in
relation to women seems 10 be hallmarked on the surface by (in its less
conscious forms at least) a quest for certainty and the linear mapping of
past, present and future. Meanwhile, underneath there is a deep fissure, a
crack in the psychic bedrock where the wound(s) incurred by the effort and
pain involved for the boy in splitting from mother — in order to allow ‘male
territory’ to form — can be found.

The quality and impact of this process both reflect and confirm the
balance between erosima and thanima influences in the individual male
psyche. The impact of this on the individual boy or man may well be
modified by his capacity 10 access something archetypally phallic in the
unconscious, irrespective {Qf how deadened thanima’s presence in the early
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mother—son dyad might have been, or how absent or present (literally or
psychologically) father may have been.

This element in the equation has a mysterious feel to it — like the magic
beans in Jack and the Beanstalk, but without it one could say there is little
hope of any kind of psychic redemption for the boy or man gripped by the
presence of thanima.

An important aspect of male ‘territory’ in the relational context, then, is
a tension between needing to hold onto the magic beans of phallos (ener-
gising and differentiating) while at the same time looking for balm for those
early wounds. The constancy of the erosima bond to a partner is a source
for this balm, one which requires a willingness and capacity to risk depen-
dence on the other in order to access this.

The tension between these two influences reflects the delineations indi-
cated already in archetypally nuanced gender relations: transcendent versus
immanent, perfecting versus completing, and perhaps we could add here
differentiating versus depending. Men, 1 suggest, have to face these chal-
lenging polarities when they enter, and work to sustain, relationships. The
central question arising from these polarities is something like: ‘How do I
find, and use, the magic beans while allowing for my dependency on others
and their dependency on me?’




Chapter 5

Thanimus

-

But his mother was very angry that Milky White had been sold for a
handful of beans. She sent Jack to bed and threw the beans out of the
window.

I proposed in the previous chapter that the basics of male development are
predicated on the struggle to live with a ‘fissure’ in the psyche: a splitting
away from the ‘carth’ of mother, which establishes the terms of the struggle
between erosima and thanima. [ want to start this chapter from the premise
that healthy female development depends on how solid the layers of
relational ground established in the original mother—daughter bond are.

These layers are fundamental influences on the girl’s trajectory through
life, nuanced by personal and archetypal experiences of mother. As with the
boy these influences establish relational dynamics, which can also generate
complexes; Mother as begetter, carer, imagined lover, and so on. 1 see these
parailel interpersonal and intrapsychic experiences, for example mother’s
physical touch on the infant’s arm being experienced as feeling/sensation/
image within, as being moments-out-of-time which go on to retain a ‘time-
less’ quality in the unconscious while the child proceeds (in-time) towards
adulthood.

There are two necessary (and maybe welcome!) riders to set against this
‘fundamentalism’ about our {nitial experiences of mother. The first is the
recognition, alongside the ongoing presence of these shared ‘moments’, of
the unpredictable, broad and deep range of influences shaping who a child
(boy or girl) ‘is’. These range from environmental — e.g. where and how a
child grows up — and relational — especially the quality and consistency of
father’s presence, and the availability of phallos — through to the influences
bequeathed by family genetics and neurobiological variables, which can
skip generations Of throw up unexpected talents, personality traits or
disabilities.

The second rider is to emphasise that there is no suggestion the journey
from early childhood thebugh to puberty and beyond is somehow ‘casier’
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for the girl or for the boy. Each will be equally fraught with dangers such as
splitting within the psyche, and profound challenges in establishing indi-
vidual and gendered identity. My focus is more concerned with how these
processes and challenges may differ, and how this could impact on crucial
male—female ‘territorial relations’ around power, identity and quality of
relationship, and life experience as adults.

In this chapter I will explore how the experiencing of women and girls
can be described and understood. T will also draw on some of the themes
which emerged from the previous chapter on men, in order to provide some
comparative discussion. 1 am doing this as a man, and thereby lay myself
open to the risks inherent in speaking for, or about, the ‘gendered other’.
As 1 suggested in the introduction, this may render my writing about
women misinformed, biased, guarded and/or self-conscious.

I have learned from previous professional, social and personal engage-
ment with women how being t0o careful to say the right thing and becom-
ing beholden to a deferential sensitivity towards them as ‘the historically
injured gender’ tends to take the life (erosima) out of things. Respect and
alertness to the legacy of male ignorance, carelessness, violence and abuse is
one thing; fearfulness and avoidance is another.

However, as with a previous health warning 1 felt the need to give when
writing about animus (Goss, 2008: 146), I want to reiterate the importance for
cach of us to take responsibility for our responses to how Jung or anybody
olse refers to animus. This point is worth restating because there can be a sense
in Jungian circles that it is perhaps unsafe to open up this area because of
what it exposes about the attitudes of the founder of analytical psychology,
and the ‘embarrassing’ and beyond-the-pale quality of some of his very
nineteenth-century views on what makes women tick — as if we will be tarred
with the same brush. This, 1 would argue, is precisely what thanimus, with its
shady, complex-like wish to close down reflection and discussion on the
possibility of definable gender differences, wants us to think and do.

I will draw on clinical experiences of animus, and presentations of
thanimus in particular, utilising disguised examples from my own practice as
a man working with female analysands, but also referring to relevant
literature which suggests what the dyad of woman analyst-woman analys-
and can constellate.

Theoretically, 1 will explore the significance of Jung’s idea of animus in
woman as the contrasexual other, and my further delineation between
erosimus and thanimus. 1 will also apply some of Jung’s archetypal thinking
on feminine figures (e.g. puella, wise woman) and his focus on the counter-
pointing archetypal influences (Jung, 1952/ 1969: para. 627) of ‘completing’
(feminine) versus ‘perfecting’ (masculine) — the former, I suggest, being a
subtly pervasive influence in the female psyche (though I hold this gendered
counterpoint lightly so as not to reify, or overgeneralise, it). I will develop a
line of thinking on how this ‘completing~perfecting’ dynamic seems 0O
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mirror in some ways the workings of the self—ego axis, and consider whether
this helps in understanding how women may experience relationships with
men and the expectations they can have of them (and vice versa).

‘While the male psyche may attempt to transcend difficulty and get caught
up in a kind of ‘solving’/‘perfecting’ tendency (as a way of trying to recon-
cile the psychic trauma of splitting, or attempting to split, from mother),
the female counterpoint may focus more on experiencing a feeling of
‘completion’. The little girl, via erosinus, gxpetiences a grounded sense of
relational ‘completing’ in the mother—daughter bond — with its psycho-
sexual, bodily underpinning, as suggested by Kristeva (2004). Or, thanimus
may disrupt this potential through a more faulty bonding. In both cases the
archetype of completion provides a subtle, idealised, problematic behind the
relational, bearing in mind we can never be truly ‘complete’.

Animus

My intuition remains strong that animus as a concept, and as an archetypal
figure in the psyche, has much to offer us in our attempts to understand and
work with gender (as a reality or an iflusion). To reiterate, Jung meant by
animus the image of man and the masculine principle found in the woman’s
psyche (Jung, 1953/1966). The task of envisaging animus is not helped by
the context in which it was born, as the less attractive of the anima—aninmus
dyad, the ugly twin brother to the alluring soul quality of anima.

Its shadow quality arises from the personal shadow of analytical psy-
chology’s founder, as well as from the collective shadow of western patri-
archy, which tends to leave it lurking somewhere in the background of our
musings about the place of the gendered other. Jung thought nothing,
within the norms of nineteenth-century Swiss society, of following Freud’s
lead in assuming women lacked something important men had and envied
them for it (Freud, 1920/ 1991), though for Jung this was not the penis, but
instead full consciousness.

Man supposedly had to do woman’s thinking for her; the explicit
implication of Jung’s formula for negative animus proposed that women
think in a presumptive and emotive way — quick to make judgements based
on simplistic views drawn from the collective (represented in dreams by
groups of men) ‘out there’, beyond their narrow world of home and family.
This formula can be applied to stories where the ‘hero’ is female — like
Dorothy in The Wizard of Oz (Baum, 1900/1993), who encounters inade-
quate masculine figures (scarecrow, tin man, lion and even the wizard) before
learning to confront and destroy the ‘witch’. Where a woman got hold of her
positive animus like this she could think and act in a more effective and
Jogical’ way; but for Jung this was reserved for activities and interactions
within the confines of a {imited world view — on the Kansas farmstead rather
than in Oz. o+
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This awkward cultural throwback tarnishes what is otherwise an
original and valuable concept, one which could offer pointers to a more
satisfactory developmental process in Jung’s model. Here, animus could
offer a generalised equivalence to Freud’s phallic stage and Lacan’s Sym-
bolic Order (Lemaire, 1977), as a move on from a state of anima pPos-
session at birth (Casement, A., personal communication, 2006), something
I incorporated into my developmental model (Chapter 3). It also offers the
possibility of better understanding how women experience their erotic,
aggressive and other influences, and how ‘animosity’ between women and
men may arise.

In Chapter 2, when setting out my model for understanding archetypal
and cultural influences on ‘gendered territories’, 1 suggested how the yoked
anima—animus syzygy could shed light on these. So while anima influences
may determine the quality of relationship around feeling states (erosima as
bringing life to relationship and thanima bringing deadness), animus on this
shared level is about often widely held attitudes and ways of perceiving the
gendered ‘other’. Here, erosimus values and enjoys gendered difference.
Thanimus, meanwhile, is hallmarked by certitude, judgement, even disgust
in our perceptions and attitudes towards ‘him’ or ‘her’.

These influences can and do affect what happens in friendships, familial
(e.g. sibling) relations and intimate relationships. In my experience this also
impacts on clinical work — i.e. on how a woman analysand is influenced by
her general attitudes about men in working with me, and also how my
approach with her will be influenced by my attitudes about women. This
will come through in some of the clinical examples I provide in this chapter.

As suggested in Chapter 2, Jung’s ideas on animus in a woman as con-
veying a kind of inferior, not to mention aggravating (for the man), form of
expressing thoughts and views, challenges us — once we get beyond the
feelings of awkwardness, embarrassment, outrage, and inclinations to
dismiss such ideas as laughable and embarrassing — to look at where those
feelings and inclinations might come from in us.

We can take this idea a stage further by considering whether this might
be seen as reflecting our shadow projections onto Jung; in other words how,
his strikingly judging, unrelated, even crude, assertions, can catalyse our
cuse’ of him as an object to deposit all our tendencies to make lazy asser-
tions about the opposite gender. We may find ourselves reacting from our
own tendency to channel collective animus against men (if I am a womarn)
or against women (if I am a man). Despite the evident problem of Jung’s
views — e.g. when he writes of how a woman’s world ‘outside her husband,
terminates in a sort of cosmic mist” (Jung, 1953/1966: para. 338) — it is
worth noticing our own responses to this sort of statement. I invite you to
do the same, and reflect on what this brings up for you about your gender
identity, your attitudes to the other gender, and your perceptions about
how women and men experience and view one another.
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My fundamental suggestion about the hostile responses which can be
triggered by Jung’s references to women is: there is a place for animus in
informing how able or not we are to really ‘see’ the gendered other (Goss,
2008). Blinkered attitudes by women towards men, are, 1 suggest, where
thanimus can take hold of the female psyche, in the same way thanima can
infect a man’s attitude towards women. On the other hand, the predomin-
ance of erosimus ot erosima enables us to see the ‘whole picture’ — what
makes ‘T’ as a man similar to ‘you’ as woman (and vice versa) as well as
what may be distinctive. Similarities and differences can be valued, rather
than disparaged or used for point scoring.

The roots of female ‘territory’

The developmental premise I am working from in this chapter is that
female ‘territory’ has its roots in the daughter’s initial bond with mother
from the early stages of postnatal life onwards, and in the full, intermittent
or faulty experience of relational ‘completeness’ with her. This experience is
identificatory in nature and acts as a template for what a girl unconsciously
seeks out in life as she grows to adulthood.

What I am not proposing is a stereotyped notion that ‘all girls want to be
their mother when they grow up’. Rather, I am describing an approach to
life — a ‘way of being’ to borrow Rogers’ (1961) phrase again — informed by
a ‘completing’ tendency, a wish to ground lived experience beneath the
striving for improvement or achievement. In this sense, Jack’s mother’s
wish to have her son back in one piece, complete, is more important to her
than him recovering more treasure from the giant.

As described, gendered tetritories are not fixed but describe arenas of
being which overlap in lots of ways, although they reflect ways in which
certain tendencies are more prevalent in one territory than the other. So,
when I write of ‘completing’ being more of an unconscious purpose for
women than ‘solving’ (more a feature of ‘male territory’), 1 am acknowl-
edging that there will be a lot of women who feel the need to solve/perfect
and a lot of men who likewise are drawn towards ‘completing’. My focus is
on where the underlying emphasis lies in ‘female’ territory: based on the
template of mother—daughter bonding at the beginning of life, the seeking
out of relational, familial, ‘completing’ is not by any means the only
emphasis, but is a fundamental one.

This is not, 1 want to emphasise, a paean for the perpetuation of a
conservative familial or parenting model. Family and parenting can take all
kinds of forms — one parent, two parent, same-sex and so on. To healthily
seek out the completing experience of a long-term relationship or family (or
professional or creative life project) is not about conserving rigid forms of
relating, but it is about seeking a feeling of completion, and this, 1 am
suggesting, is more a hafimark of ‘female territory’. Its male counterpart is
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less likely to generate a feeling of ‘completion’ while the other more ‘per-
fecting’ (or ‘solving’) tendency is around, with its inherent risk of ‘discon-
tinuity’ when the perfecting goes askew. These tendencies can show
themselves in styles of relating and being.

In this context there is something worth elucidating around the rela-
tionship between ego and self. In Jung’s (1951/1968) model, self is seen as
the underlying, purposive, centre and wholeness of the psyche, subtly
directing ego (if it will listen) to encounter and deal with individuation tasks
to enable the person to become more themselves. Ego on the other hand
is the centre of the conscious mind, charged with responsibility for over-
seeing the business of day-to-day life, and with listening to deeper
promptings of the self.

[ want to play with the idea of male—female relations as, in a generalised
way, a mirror to this dynamic. So ego tries, ultimately unsuccessfully, to
ancover its own perfectibility (male territory) and ‘arrive’ somewhere which
reflects this, sometimes by mistakenly identifying with self (female territory)
— imagining the process of completing is actually about perfecting or
solving something definitively, which of course it is not. It is, rather,
ongoing and never in this life fully ‘completed’ — just like Jung’s formula
for individuation.

Likewise, self (female) may look to ego (male) to help in its ‘completing’
tasks, but instead ego may forget about the ‘completing’ aspect of the
partnership and get caught up in perfecting, so rendering self as vulnerable
to discontinuity as ego. Or, to translate this another way regarding women,
their identification with completing may get confused, via, for example, an
over-identification with what father symbolises, off the back of a muddled
or unsatisfying experience of completing with mother. So instead of being a
completing self in relationship (to a man or to a woman) they identify with
‘perfection’ and get caught in the difficulties such an identification can bring
— for example somatising ego judgement of themselves through extreme
dieting to get ‘the perfect body’. 1 will draw on Woodman’s (1982) thinking
on women and perfection when I return to look at this self—ego parallel in
the following chapter. Suffice it to say, these potential confusions between
‘completing” and ‘perfecting’ may have important implications for how we
make sense of male—female heterosexual relations.

Thanimus and relational discontinuity

The significant consideration arising from this formulation for the experi-
encing of self, other, and the world for women (again taking care to
acknowledge the dangers of generalisation) is how Jung’s archetypal notion
of the self — as a symbol of, and in an ongoing process of, ‘completing’ —
could be worked with as one symbol for ‘female territory’. In this respect,
the puella problem for a woman (like puer, we are thinking here of a deep-
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rooted wish not to grow up and to ‘fly away’ from grounded reality) is more
to do with the unavailability of this ‘completing” energy than with a loss of
connection with the wise old woman archetype. I am therefore arguing in
this regard that it does not parallel the puer problem for the man who seeks
out the ‘perfected-by-senex’ straight road/railway track/illusory beanstalk.

A disguised example of this puella—self dynamic from my clinical practice
is of 2 woman who was in her thirties and arrived for analysis with a wish
to “find myself before I settle down’. She was in a long-term relationship
with a man, but was resisting living together or getting married, even
though she said part of her ‘really wants this’. Instead, there was a sense of
part of her not being missing ‘but straggling behind the rest of me’.

Her ‘eternal child’ ( puella) wanted away from the choice she faced in the
present because of an uncomfortable truth which seemed to be hanging
around in the background, something which had its roots in the past. She
brought a dream about a bear which sat at the end of a long path waving at
her — whenever she moved towards it, it seemed to shrink further away. She
offered associations to her most beloved teddy as a child, as well as to her
partner, who she referred to as ‘my grizzly bear’ because of how she
experienced him when he got angry or miserable. This was happening more
and more because he was frustrated about her unwillingness to take the
relationship to another stage.

Something was stopping her from taking such a step and the animal in the
dream seemed to point to something instinctual which would not let her get
close. The tendency towards completion seemed to be in reverse gear,
because the earlier, or earliest, template of ‘completing’ — the deep relational
bond to mother — had perhaps not taken hold. T felt something in my
countertransference which seemed to echo this — moments where she and 1
seemed rather distant from one another (like I was the bear and we were just
waving at each other). In these moments I was mother, who was there, but
only waved from a distance rather than embracing and truly ‘holding” her
daughter. Or maybe instead of this — or even as well as — I was a version of
father (phallos?) who was equally unavailable. Or, maybe the bear was
psyche calling her to attend to something individual in herself which meant
her relationship should be ended or put on hold. Each version seemed
possible, but either way something important had not been experienced.

Her (narcissistic?) expressions such as ‘[ am quite alone in the world’,
despite her boyfriend’s care towards her, indicated how caught her psyche
was in a yearning for the relational imprinting she had not experienced as an
infant. Erosimus had not been validated, leaving thanimus 10 take hold and
slowly precipitate the breakdown of her long-term relationship. This in turn
was to lead to an inner crisis which, within the crucible of our analytic work,
enabled her to get in touch with the deep wound inflicted on erosimus, and
allow her to more consciously create the potential for relationship, which
could in turn promote hef own ‘completing’ inner dynamic.
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This kind of detachment from relationship (which could be characterised
as a kind of puella flight) can happen because of a distortion or gap in the
original mirroring, identificatory, bond with mother (which may get further
complicated by the relationship with father). Here narcissism takes hold
of the girl or woman to try to convince her she is already complete, to
compensate for the nagging sense of incompleteness her psyche is wrestling
with or repressing.

Here, we can see a female embodiment of thanimus discontinuity, where
thanimus has apparently unhitched the psyche of the girl from the arche-
typal and neurologically anticipated pattern of relational development. The
lack of a proper experience of relational completing, through a full, deep
identification with mother in the first stages of infancy, has left psyche
waiting. Here, unlike the male ‘waiting’ I described in the previous chapter,
the emphasis is on ‘relational’ rather than ‘erotic’, hence her need to
experience what she has missed in terms of relational ‘completing’ before
she feels ready to move into a state of ‘completed” relationship — with her
partner, or with/by herself. Puella avoidance and narcissistic attitudes
defend her from being pulled into ‘completing’ although she feels deeply
‘incomplete’.

Another example from my practice illustrates this dynamic. It also
conveys the influence in the clinical setting of collective animus attitudes
and perceptions — i.e. men’s tendency to hold attitudes and perceptions
regarding women, and for women to do the same towards men, and how
these can become rigidified. This dimension, as suggested, can help us
understand what may generate difficulties and misapprehensions in rela-
tionships between men and women.

Working as a man with female antipathy towards male
territory

A woman analysand I worked with brought a strong antipathy towards her
father. He had been a politician involved in trade union and other activity
which had kept him away from the family for significant periods of time —
or, as she put it, with a bitter edge in her voice, ‘he liked to pretend he had
no choice, but he did’. This analysand was convinced, it seemed with good
reason, that her father had decided his real ‘family’ was the ‘brotherhood’
of workers he often spoke to in different parts of the country or overseas
rather than the family she, her brother, sister and mother were part of.
He seemed uninterested in his part in ‘completing’ his immediate family,
but devoted to ‘perfecting’ the rights of his adoptive family out there.
Mother, she said, had become depressed about this ‘a long time ago’
(pointing towards the thanimus flatness in their mother—daughter bond).
The impact on her life appeared pervasive — she had had a number of
unfulfilling, often short-lived relationships with men, and it was no surprise
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to find that these men tended to operate in a very similar way to her father:
an initial burst of passion and commitment, followed by periods of
unavailability, or outright abandonment ~ such as the man who had
fathered her child and then left her while she was pregnant. She was now
caught in a cycle of resentment towards life, and men, and with a feeling of
incompleteness for herself and her little daughter, on whom she also seemed
to be projecting her feelings of abandonment by father. A wish to ‘damn
the lot of them’ (thanimus), ‘take flight’ (puella) and never get into a
relationship with a man again was taking hold, though there was enough
relational energy to bring her into analysis. There was also a narcissistic
tone, in a ‘men never understand me, I will just rely on myself” kind of way.
There was sadness to her presence in the room as well as the razor-sharp
bitterness alluded to above.

Inevitably the anger constellated itself strongly towards me. I would
argue that I ‘caught it’ more overtly as a male analyst, though it’s quite
possible that if T were a woman I would have ‘got it in the neck’ in more
subtle ways. The first time 1 told her I would need to take a holiday break
soon, she smirked and shook her head, as if this was all that could be
expected of me. I reflected back to her that I had noticed this and she said,
‘T knew this was coming . . . it’s the same old story.” I asked her if she could
say more. She responded, ‘In the end men make their choice and it is always
to take the easy way out.’ :

This exchange clearly gave us much to work with — not least the angry,
almost outraged feeling which arose in me. This is the power of a thanimus
(negative animus) expression or attitude. It can catalyse reactive or even
explosive responses in those on the receiving end when the assertions made
are sweeping and apparently damning — not to mention the little touches
which rub these in, such as the little smirk she offered to me while shaking
her head. 1 remember noticing the strength of my reaction as well as being
concerned by how successfully she had ‘pressed my buttons’. Unconsciously
she had clearly realised this might be the way to get to me, in a way her
father had seemed impervious to. This is where animus brings with it the
possibility of facilitating feelings of emasculation in the opposite gender,
and all the power relations which go with this possibility.

I took this material back into my own analysis as well as supervision. I
had been aware of how female anger and disappointment about men and
the masculine had long been part of my world, not least in how males in the
westernised cultural milieu of the late twentieth century (when I had passed
into adulthood) were often described as unreliable and flighty when it came
to commitment to relationship and family.

What I had not fully got hold of was the hurt and resentment this
assertion could stir up in me, which was a measure of my ‘gendered sensi-
tivity’ as an adult as well as a strong re-constellation of how emasculated I
had felt at times growin{ up as the only male in an all-female household.
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This reaction could also be seen as a countertransference experience of
the raging depths of this woman’s fury towards her father, a rage super-
seding any possibility of a compensatory relational ‘balm’ in her connection
to mother.

Her anger and aggression were also overwhelming expressions of
repressed feelings about herself, and this would come out in more ‘passive-
aggressive’ ways in our work — e.g. a refusal to make eye contact apart
from the occasional moment of her choosing, or delays in paying for
sessions. She also might drop in the occasional comment about my apparel
— e.g. noticing if my shoe laces were undone, or asking me if I had combed
my hair that morning. Again, I had to acknowledge my own difficulty with
feeling belittled and work hard not to enact my own Iesponse to this, but
rather check with her who I was for her in the moments she picked up on
these observations. On reflection she reckoned 1 became her ‘baby’ brother,
who had been born when she was fifteen and who, she came to recognise as
our work deepened, had caught something of her rage towards father when
she picked up on any ‘defects’ she might detect in his appearance. She also
linked this to the way her mother had done the same with her father, seeing
the moments when mother would point out a hair out of place on her
husband’s head (which would invariably annoy him) before he disappeared
out the door — one way Mum could make an impact on Dad.

This can be described as an example of an embedded exchange between
women and men in long-term (traditional/patriarchal) relationships which
reflects a cycle of inter-gender emasculation. So, in this case, father pursues
his attempt to ‘perfect’ (‘transcend’) what is out there in the world (the
entitlements of workers) while mother stays with the here and now
(‘immanent’) hoping for ‘completion’ in the family context. He emasculates
her ‘completing’ impulses by constantly absenting himself, and she
emasculates his ‘perfecting’ impulse as best she can in the circumstances
by pointing out imperfections in his appearance. While this emasculation
can happen the other way around, I suggest the still influential patterns of
patriarchal heterosexuality tend to set up this kind of cycle, at least until
both parties become aware of it and feel ready to do something about it.

The clash between the unconscious ‘perfecting’ drive of her father and the
perhaps more conscious but confused wishes for ‘completing’ by mother
had driven her to distraction — in the sense of not really being able to focus
upon her own needs and aspirations properly. This was an internal conflict
in which less than fully conscious, gendered tendencies — a clash of male
and female territories — had been acted out in her psyche; a gendered battle
between unspoken preoccupations and ideals which the daughter’s thanimus
channelled into the immanent experiencing of her psychic life.

This sorry dance spoke to the sadness which this woman brought into the
analysis, as if she had been emasculated twice over. As the work progressed,
she became more aware of what she, as oldest child, carried of this cycle
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and 1 began to experience a lessened sense of being emasculated myself. By
the time we stopped working she was more at peace with herself because
she had found her own internal space, in which she got closer to a
calibration between ‘completing’ and ‘perfecting’, reflecting who she is. Her
puella and narcissistically toned assertions of feeling misunderstood and
‘best left alone’ also faded as she declared herself ready to head back
towards the world of relating once more. I had noticed more of an erotic
quality to our work as it had concluded — she found it easier to joke and
smile, and this brought a more attractive, appealing side of her nature into
the work.

Women and aggression

The aggressive flavour of some of my analysand’s verbal and non-verbal
responses to me also translated into something more playful but assertive. I
want to quote Andrew Samuels here on aggression, particularly in relation
to women:

From the point of view of gender psychology, aggression and especially
aggressive fantasy can be an individuation path, especially for women:
an imaginary way to be thrusting, penetrative and seminal, to’break
out of the coils of Eros where the woman is only responsive to the
needs of others in a reproduction of mothering. :
(Samuels, 2009: 8)

Samuels makes an important point here which feeds into my discussion
in two ways. First, ‘completing’ as I describe it in terms where this is more
associated with ‘female’ territory than ‘male’ does not equal the perpetu-
ation of increasingly outdated ideas concerning mothering as being the
only, or primary, route towards experiencing ‘completing’ for a woman.
There are so many other ways a woman can choose to access her own
‘completing’ energies — professionally or creatively, through relationship or
by herself. Second, aggressive fantasy for the woman enables her to break
out of constricting definitions of ‘completing’. In the case described here,
the woman analysand used me as a ‘safe-enough’ receptacle for her aggres-
sion, and shared on one occasion a fantasy she had of tying together my
loose shoelaces when 1 was not looking and watching me fall and bang my
head as I stood up at the end of a session. Needless to say she laughed,
quietly and long, while telling me this.

While this felt a little eerie to me at the time, I also saw how empowering
this idea was for her. Slowly but surely, via exploration and experimenta-
tion with self, her aggressive (and erotic) energies were being released.
Though thanimus may have thought this fantasy was about ‘him’, in a
trickster-like expressiongof aggression and attack-on-the-father, it was in
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fact erosimus who was getting the last laugh, as these kinds of subversive
but safe fantasies were allowing ‘him’ to gradually release himself — while in
truth thanimus was tripping ‘himself” up.

An observation at this point about my own process in writing this
chapter: I notice how I have tended to extrapolate from my experience and
ideas about women and how they relate in the clinical setting into writing
about relationship. This contrasts with how 1 wrote about men in the
previous chapter, which seemed to focus more on the deadening, isolating
capacities of thanima on the individual man.

This observation could imply something about my own experiencing of
women — or my ‘construction’ of them under social influence — as often
offering an overtly relational ‘way of being’, and therefore a projected source
of my own capacity to relate as a man. It could also suggest that the
relational dimension sits more in female than in male territory, arising from
a predominance of archetypal (including neurobiological) and socio-
historical influences. Or, again more likely, it is a composite of both.
Whichever way, as I construct this chapter, I notice how I am constructed as
a man writing about women — drawing on their experiencing and relatedness
in order to make sense of our ‘otherness’ and ‘sameness’.

Discovering the benevolent mother

With the final disguised example from my practice I make explicit use of the
narrative reference point for this book. The giant’s wife in Jack and the
Beanstalk plays what seems like a ‘bit part’ at first glance, protecting Jack
from her husband and providing him with sustenance (a hearty breakfast
here and there). But she also represents another version of mother and
thereby throws up different possibilities for relationship, providing a useful
motif for the situation of the woman I am about to describe.

She was an older woman who had experienced some seismic shifts in her
way of life, not least in her sexuality. She had been married for almost
thirty years when her husband died suddenly. They had been close though
drifting further from each other once their only child had left home over a
decade before and in the intervening period before her husband’s death
she had come to question the ‘straightforwardness’ (as she put it) of her
sexuality, and gradually she had formed an intense attachment with a
woman she had known for some time, who had lost her husband. When my
analysand’s husband died she had been preparing to let him know she
wanted to move in with her lesbian partner, and was with her when he
collapsed with a fatal heart attack at home.

Knowing her husband had died alone while she was with her beloved new
partner, unsurprisingly, evoked guilt. There was also a sense of her fearing I
would judge her out of some gendered ‘fellow feeling’ with him. This linked
to a real experience: her son was still furious with her for going into this
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new relationship (especially ‘with another woman!’) around the time his
father’s life was ending. Here again, animus as a shared, collective, gen-
dered, reaction to the ‘ways’ of the opposite gender was rearing its head.

In relation to me, her anxious evocation of thanimus was a fear of what I
as a man might judge’ her as having done. Although she felt contained by
her new partnership, where erosimus was finding new and rich expression,
she felt threatened by what was ‘out there’. Her husband was dead, her son
seemed to hate her, many (though not all) of her old friends had disowned
her, and the world, she said, was ‘furious with me’.

This opprobrium of friends and family towards her (apparently)
changing her sexuality at the point where her husband had passed away
was double edged. On the one hand, the natural loyalty to the now
deceased partner seems understandable and protective of something valu-
able; something, now tarnished, which had seemed to represent a version of
‘completing’ — a stable, happy marriage and family.

On the other hand, the reactions this woman experienced also seem to
reflect a pervasive difficulty in our culture in adjusting to the reality of how
fluid individual sexuality can be. Accepting this in relation to women takes
some further adjustment within patriarchal frames of reference which may
still nod towards a ‘perfecting’ viewpoint whereby women provide a loyal,
exclusively heterosexual allegiance to partner, family and the wider social
nexus. The perfecting, heterosexual masculine at its most rigid and
idealising of ‘how things should be’ wishes it thus. However, as Maguire
(1995: 77) points out, ‘sexual identity is convoluted, tenuous and frag-
mented. We need theories which show how women simultaneously resist
and embrace gender stereotypes.” This point is pertinent for this woman as
she was moving, in the eyes of some at least, from one ‘stereotype’ (loyal
wife and mother) to another (betraying gay worman).

Maguire goes on to argue: “We need to understand more about the nature
and origins of female sexuality, recognising that although it is shaped within
culture it is mediated through the body’ (ibid.). Bodily expressed sexuality
and desire thus becomes an impetus for a kind of ‘completing’.

In terms of how this possible duality with ‘male perfecting’ may play out
in heterosexual relations, the perfecting drive in a man tends towards a
linear path — ‘straight’ towards sexual fulfilment via coitus or some other
way of arriving at penile gjaculation and orgasm. Intimacy with the woman
is a prerequisite for this but not the overarching fulfiller of desire. For the
woman, completing sexually may be more important — through sexual
stimulation and orgasm within the frame of an embodied, relational
experience of intimacy.

This area of possible difference once again needs to be bracketed with a
recognition that there will be all sorts of nuances and variations associated
with these ‘positions” of desire and sexual fulfilment (like the multiple
‘positions’ associated with sexual acts) and that 1 am simply setting out a
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generalised portrayal of how these ‘completing’ versus ‘perfecting’ tenden-
cies act like subtle magnetic fields most of the time in female as against male
‘territories’. One could say that, for this woman, her ‘completing’ wishes
and desires regarding her sexuality were shifting towards forms of expres-
sion which were more overtly ‘relational’. This wish was superceding the
previous, more submissive route of following the male ‘perfecting’ drive
down the straight road to orthodox sexual intercourse and satisfactory
orgasm for the man, with occasional attending by him to her wish for a
longer, more circuitous route which would take in her desire, too.

So, although she knew she would sorely miss the affectionate embrace
and companionship of her husband, she noticed that feelings of completing
with him had (long) gone, and when she fell for her new partner it felt clear
this was where a new completing cycle could be experienced and fulfilled.
The flip side of this was the sense of her ‘killing” something — she was
planning to end a long marriage, in almost the blink of an eye. Also, her
own feelings from childhood towards her father when he had left the family
home weighed heavily on her. She had fantasised then, in her hurt and rage,
of literally killing him.

So, when she came home, intending to tell her husband she planned to
leave him, and found an ambulance outside the house (called by a
neighbour who had seen him, through the window, lying on the kitchen
floor) there was an almost unbearable storm of conflicting feelings to cope
with. When she came to see me a couple of months later we had to stay
with the storm until the winds and waves of feeling began to subside and
her attempt at beginning a new life came into the foreground.

In the language of Jack and the Beanstalk, she had planned to solve the
‘problem’ of her dead marriage by climbing the beanstalk into a new phase of
‘completing” with her new lover, and then cut the beanstalk to her old life,
and let it fall. The unexpected death of her husband threw up all sorts of
conflicting thoughts and feelings: on the one hand she had wanted him ‘out of
the way’ so she could free herself — but not like this! And worse, she had again
to encounter deep and bitter feelings on top of the shock and grief of losing
her husband, as this all reconstellated the powerful feelings of anger and
disappointment associated with her father leaving the family when she was a
child. In this sense she felt a terrific confusion about whether her husband
was the ‘good father’ murdered by the giant, or the tyrannical, uncaring giant
who had taken her happiness away. In fact there were moments where she felt
like the murderous giant in the sky (with her intentions to ‘kill’ their marriage
and her fantasised attacks on father as a child).

The conflict this evoked in her was so powerful that she would sometimes
sit for long stretches in a session saying nothing, but looking at me from
time to time — sometimes rage was in her eyes as I became the murderous
father, and sometimes there was a sad but warm glow as I became the ‘good
but lost’ father.
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This is where an equivalent of the ‘giant’s wife’ seemed to get constellated
in the work. In the story she is another version of mother who has more
power than Jack’s real mother. The giant’s wife is able to mitigate the
unchecked violence and rapaciousness of her husband by supplying Jack
with something to eat and somewhere to hide when the giant returns. By
doing this she indirectly enables Jack to retrieve his father’s treasure and
then kill the tyrannical one.

Referring back to the discussion on phallos in the previous chapter, the
giant’s mother wrestled her husband’s phallic power away from him by
helping Jack subvert his power base — a version of ‘phallic mother’ which
speaks to the struggle of this analysand to find her own power, her own voice.

This returns Jack to his mother, safe on the ground and holding positive
father energy in the form of his rightful inheritance of his dead father’s
treasure. This seems to me a neat metaphor for this analysand’s search for a
home where her ‘treasure’ or libido could be held and cherished. The giant’s
wife is able to mediate between two versions of father and frees her up to
pursue her new completing impulses. Behind the new lesbian relationship,
this dynamic seemed to be waiting to unfold a version of the early mother—
daughter relational container, however imperfect this may or may not
have been. .

In this respect, my place in the analysis seemed to be to ‘wait’ for these
connections to form, holding the ‘transcendent function’ for her as the two
versions of father (uncaring/loving) wrestled to give birth to the ‘giant’
mother (like a version of a ‘great mother’ who is more all-encompassing
than all the fathers in the world). As she came to trust and relate to me as
holding the possibility of mother as well as father (and her permission to
herself to be gay as well as straight) she began to allow herself to slip into
the new ‘completing’ pattern she found herself in with her new relationship.
Using the metaphor of the giant’s wife as mediator between positive and
negative fathers, as well as holder of the transcendent function, for this
analysand, the way was opened for her to allow herself to embrace her new
life and relationship, and ‘reclaim her treasure’(erotic and relational).

1 have implied throughout how the transcendent gravitates more to
‘male’ territory while the ‘immanent’ drifts towards female territory -
neither ‘belonging” exclusively to one or the other, but a subtly pervasive
distinction in trends in thinking and doing — i.e. men may tend to look for
ways of building on or superseding what ‘is’, while women may tend to stay
with what ‘is’ and transform it from the inside out.

Although I note a feeling of concern about having generalised too much,
I want to hold this distinction in mind to see where these might helpfully
take us. This distinction does not benefit from being pinned down too
particularly, but does enable a freeing up of the possibility of difference,
rather than closing this down for fear of ‘stereotyping” and so on. This feels
relevant to this discussion iff terms of how the woman analysand described
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female) as their analysands. In line with this thought, Jane Haynes indicates
what she feels is important about the ‘embodied gender’ of the analyst in
relation to the gender of the person they are working with:

Whilst I agree that both male and female figures can be projected on to
an analyst of either sex, I do think that there are differences which exist
independently of transference projections. 1 am convinced that some of
my patients would have had significantly different analyses if they had
not taken place with an analyst of the opposite sex.

(Haynes, 2007: 95)

I am in broad agreement with this observation, not least at a phenomeno-
logical level. In my experience, working with a woman as opposed to a
man, or vice versa, simply feels different. For example, with a man I usually
feel in my body more ‘upright’ as I shake him by the hand on first meeting
(something about ‘performing’ my shared maleness with him perhaps?),
while with a woman my hand might be offered more loosely — as if wanting
to give the message it is for her to take (or not) in the way she is com-
fortable. This seems to be to do with my way of working with the potential
heterosexual erotic transference, as well as a consciousness of how sensitive
(and fraught with difficulty) the male analyst—female analysand power
relation can be.

This is not consciously planned; something in me seems to prepare me for
the differences in working with a woman or with a man. A lifetime of
cultural conditioning perhaps — or maybe (or also) an intuitive responding
to the subtle but important differences which operate in working with
female as opposed to male territory. The example refers to the first meeting.
Generally, in my experience, these distinctions can become less important
as an analysis develops and the gender ‘niceties’ inform the work less, at
least at an overt level.

However, in my view, the embodied gender of the analyst, and of the
analysand, continues to matter regarding the underlying direction and feel
of the work. An example, comparing Haynes’ observations with my own
clinical experience, relates to her further point on the erotic transference
and how she has experienced this, as a heterosexual woman analyst with
heterosexual women analysands. This has enabled them to ‘surrender their
defences’ against the frustrated hopes and desires blocked by parents,
metaphorically allowing them to lead ‘me by the hand to the heart’s ease of
their wounds’ (Haynes, 2007: 96).

When 1 set this alongside my experience of working with women I notice
a subtle but important difference in terms of how analytic work with
women tends to ‘open up’, or not. The presence of the erotic can hover in
the space from the start but will usually only spring to life symbolically if
we both feel it is ‘safe enowgh’ to be unsafe’ — i.e. it is okay to own feclings
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found a more immanent and relational ‘solution’ to her predicament than
the men I described in the previous chapter, who tended to be looking
beyond the present into imagined futures for this.

This woman found a new way of ‘completing’ herself via an acceptance
of a new depth to her sexuality. This refers back to the importance of the
first potential ‘completing’ moment in a little girl’s life when she bonds with
mother in a predominantly relational way (with erotic and other com-
ponents supporting this). Boys, meanwhile, bond with the ‘gender electrics’
of erotic energy which are generally more pronounced and therefore liable
to spark off in unpredictable directions.

It is the use of the immanent function, which facilitates this alongside the
transcendent version, that enables change to be grounded properly rather
than occurring ‘ahead of itself’. The immanent JSunction, as I have proposed
it, has something to do with the capacity of the psyche to ‘stay put’ even
when things do not feel quite right and part of us feels a powerful urge to
run from, or somehow transform (‘solve’), a problem. It can also refer to a
capacity to ‘be still’ within, like a kind of steady meditative state, though it
is not ‘empty’ of mind as such, but rather watchful of what is happening
inside rather than reactive to, or with, it.

The woman in the clinical example had stayed with the immanence of her
fading feeling and desire in her long marriage and had learnt much from
doing so — as she reported it, a kind of wisdom ‘in just noticing the muddle
in myself . . . and the dying love fading away like a bird flying off in the
distance.” She could have acted earlier but she did not — and some of
this was, for sure, about familial constraints and social pressure — but as she
described it this did seem to be more about checking with herself that this
was the right thing to do as well as mourning the passing of a relationship
‘in the right way’.

I could feel the sadness as well as a deep feeling of wisdom in her
‘waiting” which I experienced as bigger than the work we were doing. On
reflection, these feelings seem to speak of the enantiodromia of the process —
in other words, of her having stayed with the immanence of the {on the
surface) stuck situation she felt herself to be in, while the contrary emer-
gence of a transcendent tendency reflected a change in her life situation. The
outer manifestation of the inner process — her new partnership — was the
relational embodiment of the searched for ‘completing’ experience. This
carried hallmarks of the template from infancy of being with mother as well
as a new awakening of erosimus in the experience of her new relationship.

Women working with women analysts

To augment my reflections on clinical work with women, I will now draw
on work done by women analysts with women, to further elucidate the
themes emerging. Here, analysts are writing from the same ‘territory’ (i.e.
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female) as their analysands. In line with this thought, Jane Haynes indicates
what she feels is important about the ‘embodied gender’ of the analyst in
relation to the gender of the person they are working with:

Whilst I agree that both male and female figures can be projected on to
an analyst of either sex, I do think that there are differences which exist
independently of transference projections. I am convinced that some of
my patients would have had significantly different analyses if they had
not taken place with an analyst of the opposite sex.

(Haynes, 2007: 95)

I .am in broad agreement with this observation, not least at a phenomeno-
logical level. In my experience, working with a woman as opposed to a
man, or vice versa, simply feels different. For example, with a man I usually
feel in my body more ‘upright’ as I shake him by the hand on first meeting
(something about ‘performing’ my shared maleness with him perhaps?),
while with a woman my hand might be offered more loosely — as if wanting
to give the message it is for her to take (or not) in the way she is com-
fortable. This seems to be to do with my way of working with the potential
heterosexual erotic transference, as well as a consciousness of how sensitive
(and fraught with difficulty) the male analyst—female analysand power
relation can be. ’

This is not consciously planned; something in me seems to prepare me for
the differences in working with a woman or with a man. A lifetime of
cultural conditioning perhaps — or maybe (or also) an intuitive responding
to the subtle but important differences which operate in working with
female as opposed to male territory. The example refers to the first meeting.
Generally, in my experience, these distinctions can become less important
as an analysis develops and the gender ‘niceties’ inform the work less, at
least at an overt level.

However, in my view, the embodied gender of the analyst, and of the
analysand, continues to matter regarding the underlying direction and feel
of the work. An example, comparing Haynes’ observations with my own
clinical experience, relates to her further point on the erotic transference
and how she has experienced this, as a heterosexual woman analyst with
heterosexual women analysands. This has enabled them to ‘surrender their
defences’ against the frustrated hopes and desires blocked by parents,
metaphorically allowing them to lead ‘me by the hand to the heart’s ease of
their wounds’ (Haynes, 2007: 96).

When I set this alongside my experience of working with women I notice
a subtle but important difference in terms of how analytic work with
women tends to ‘open up’, or not. The presence of the erotic can hover in
the space from the start but will usually only spring to life symbolically if
we both feel it is ‘safe enough’ to be unsafe’ — i.e. it is okay to own feelings

4
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of attraction or desire and allow them to be present, without acting on
them. This can mean that sometimes the analysand’s readiness to lead me
to their wounds never comes to pass and we remain stuck at the gateway of
the path to them — perhaps another reading of the ‘bear at the end of the
road’ from the dream in the first analysis I described? (see p. 125).

With one long-term analysand, we both got caught in a feeling it was
‘unsafe to be unsafe’ within the presence of erosimus—erosima and so the
fact that I was a male analyst and she a female analysand was a stumbling
block to therapeutic development, though bringing this block to con-
sciousness did provide for some “fertile’ work to occur before it came to an
end. At other times, the male—female combination seemed to symbolically,
and transferentially, open up blocks in the erotic experiencing of self and
others for the analysand. My point is that male-female, female—~male,
male—male and female—female combinations in the consulting room are
different and can, and do, make a difference to the process.

Applying this point to literature on woman-to-woman analytic work
provides some interesting slants on the general discussion about female
territory, completing and immanence. Sherly Williams, for example, writes
of the way in which the ‘intense reciprocity’ (Williams, 2006: 151) experi-
enced by the daughter as an infant while the elemental phase of mirroring
(face to face) goes on with mother needs to include ‘erotic playback’ so the
baby experiences her bodily, autoerotic sensations as fused with mother —
as a foundation for her own sexuality.

As she points out, healthy development for the little girl in this situation
(as for the boy, though in a differently nuanced way) needs to incorporate
the emergence of a ‘satisfying image of . . . [her] . . . sexual identity’ (ibid.)
as recognised in the responding of mother. Williams goes on to describe
some clinical work with a woman who had not experienced this. Rather,
her mother had not truly ‘seen’ her sexuality, only acknowledging it by
resorting to criticism of her daughter if she decided she was flaunting it
nappropriately.

Inevitably, this woman sought this recognition of her sexuality in the
analysis. At one point Williams reports how her analysand stretched herself
out and a button popped open on her dress, allowing herself to be ‘seen’
bodily and sexually. This yearning could be seen as a legacy of the quality
of the early ‘completing’ experience with mother. Here, the relational
dimension of this does not seem to have been reinforced or ‘completed’
through the recognition of the sexual identity of the little girl. In this case it
seems reasonable to assert that the physical presence of a woman analyst
would facilitate a more fully experienced psychic reconstellation of the
unresolved erosimus ‘problem’ of the woman analysand.

This problem allows thanimus to retain the upper hand, and re-
establishes the girl’s, and then the woman’s, splitting off of the possibility of
accepting her sexualised self-image. This will have prevailed at the pre-
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pubescent ‘moment’ which, as I argued earlier, is where sexual identity
through adolescence and beyond may get defined — as an echo of early
psychosexual ‘definition” - and possibly rigidified.

Relevant to this, Williams (ibid.: 152) proposes, in relation to
transference—countertransference in woman-to-woman work, that ‘when it
gets eroticised, it is important that the patient’s erotic wishes be understood
and mirrored positively.” This needs to happen, she argues, through
acknowledging the analysand’s ‘whole body’ not just the ‘oral regressive
elements’. This way the erosimus ‘completing’ process started with mother
can be brought into the present moment and experienced as alive rather than
deadened by thanimus.

This kind of legacy from the early mother—daughter encounter can also
inform the place of desire in the life of a woman and the degree to which
she knows and owns her desires. Young-Eisendrath (1997: 72) identifies ‘a
confusion between being the object and the subject of desire . . . female
sexual desire is objectified as “how I need to look” rather than experienced
as “how I want to feel.”” She is referring to how different influences on
being a woman impact on her capacity to be aware of what emanates from
her and what is imposed or projected upon her. This ranges from the
expectations around ‘female appearance’ which the media seem to’ relent-
lessly produce, to the way the ‘gaze’ of (heterosexual) men alights upon
them as objects of male desire. Young-Eisendrath characterises this in terms
of the way society sets up female beauty as a commodity for men to use
without reference to the person who is ‘behind’ it.

This is turn undermines the subjective experiencing of a woman’s own
desires, as these are overlaid by being the object of other’s desires. In
relation to where early experience impacts on this, the little girl experiences
an overwhelming impact on her from the parents’ ‘gaze’ (meaning how the
mother, or father, literally ‘looks’ at her, or more generally ‘views’ her),
particularly where one or both of the parents have unresolved narcissistic
needs around being ‘noticed and adored’ themselves. These can get
projected onto the child, so the little girl experiences a sense of being valued
for her beauty, rather than for who she really is.

One way of characterising this is to propose that thanimus is able to
deaden the inner, living sense of who the little gir] is and what her real felt
and sensed desires are, by generating a ‘false self” (Winnicott, 1960a) style
of ‘being” which the girl and then the woman subscribes to, possibly coming
to believe that the desires others may have towards her are also her own.
Another way of characterising this would be to borrow humanistic termin-
ology and see this as a powerful condition of worth (Tolan, 2003), i.e. ‘I
only have genuine worth, and am only loved by you (parents or partner) if
am beautiful.’

When this equation comes into the consulting room the analyst’s role is,
as Williams implies, to see the person as a whole and offer an empathic
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stance in which the obscured, subjective, real desires of the woman can
come into her conscious awareness and she can dwell on their presence and
the implications of them being available to her. An example given by Marie
Maguire (1995: 107) highlights how hard it can be for women to ‘break the
cycle of expressing desire through the psychic battles for domination and
submission in order to move towards a greater sense of equality in sexual
and emotional life’ — not least because of the way women can be socialised
into associating sex with submission. Maguire also alludes to the way the
biology of sexuality does not help in breaking this cycle as, in contrast to
the more externalised nature of male sexuality (symbolised by the thrusting
penis), the sexuality of the woman has a more internal and ‘whole body’
dimension. The challenge lies in fully recognising how her desires really do
emanate from within her (ibid.: 108).

There are parallels here with some of the material discussed in the
previous chapter and the men I described as presenting with a kind of
‘deadness’, often experiencing this lack of eros in their sex life; for these
men thanima had intervened to render desire problematic and even per-
secutory. In this respect we can see how desire can become a problem for
both women and men. The difference between how this constellates in men
and in women seems to be that though men experiencing the kinds of
difficulties identified above have lost some ownership of the expression of
their desires, they are still experienced as belonging ro them.

When women experience difficulty with desire, it seems generally to be
more about not being able to feel ownership of it in the first place. For men,
thanima intervenes and makes the experiencing and expression of their
desire ‘discontinuous’ in time and space, while for women thanimus blocks
access, or breaks the ‘beanstalk’ to, the seat of their desire before they can
experience it as theirs.

The example Maguire gives concerns a woman who brought fantasies of
being ‘taken’ by a man sexually in a rough and deeply penetrative way;
using this fantasy was the only way she could come to orgasm. The only
way to access her own subjective desire appeared to be via being the object
of a man’s full-on desire. This fantasy obviously acts as a powerful meta-
phor for the points made about submission, and the objectification of a
woman’s desire.

The parental dynamic of a father who seemed disinterested and uncertain
in his dealings with her, and a mother who she experienced as possessive
and controlling, contributed to the uncertainty about what was ‘okay” for
her to feel and desire, and she brought this uncertainty into the analysis.
Having a woman analyst presented her with a fuller opportunity to re-
experience the oppressive aspects of mother, through the physical presence
of another woman as analyst/mother.

The difficulty with accessing aggressive energies comes because she may
identify these with the masculine — so the passive template provided by
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father in relation to this could also be revisited in the shadow of the domi-
nating mother-presence. This in turn renders it possible for a key con-
stellation to emerge in the transference—countertransference. As Maguire
puts it: “We need to recognise both the “holding” mother and the “exciting”
father as elements which make up desire’ (ibid.: 127). The role of father as
‘exciting” and able to securely allow the daughter to be ‘unsafe’ with her
sexuality, reflects the earlier point about my clinical experience of being a
male analyst working with women. It also reflects important points made by
Samuels (1989) about how father is pivotal to the daughter getting hold of
her sexuality via the incest-tinged ‘play’ between them, as iong as this ‘play’
does not become inappropriate sexual contact. For the girl this should be a
healthy opportunity to be seen as an attractive ‘woman to be’; although this
opening up of her sexuality can be hampered or even blocked off by the
father mocking, over-restricting or overlooking her. As Samuels (ibid.: 82)
puts it: “The father who cannot attain an optimally erotic relation with his
daughter is damaging her in a way that deserves therapeutic attention.’

For the woman described by Maguire, this had clearly not been available
to her and so the initial interference by thanimus in her first experience of
relational, plus erotic, connection with mother (through mother’s apparent
difficulty in truly valuing her infant daughter for who she was) was
reinforced by the deadened thanimus experience of father, particularly as
she moved through puberty. In this case the split in her animus at the ‘pre-
pubescent” moment of ‘it/him’ coming back to life, was reinforced by the
lack of erotic feedback (erosimus) in her relationship with father during her
teenage years and beyond.

Aggression and oppression

To conclude these clinical vignettes I want to address the nature and place
of aggression in the struggles of a woman to free herself from oppressive
patterns of being and relating, whether this refers to role, image and
sexuality or the patterning of lifelong strategies for dealing repressively with
strong feelings such as anger or misery.

First a few remarks on the extent of externally expressed female aggres-
sion. These are made to acknowledge the double bind women can find
themselves in when feeling like acting aggressively. Within our cultural
milien — though this may be shifting — on the one hand, if a woman does
not respond to provocation she can be assumed to be passive, submissive,
weak. On the other, if she instead becomes ‘aggressive’ in a verbal or
physical way (whether overtly or threatening to be) then she can be labelled
as out of control and not ‘womanly’ (whatever that means).

This double bind can be seen as part of the constraining nexus of spoken
and unspoken rules which have traditionally governed the limits on female
actions and attitudes. Thi is changing, in some ways more explosively than
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might have been anticipated — alongside the freeing up of a woman’s
capacity to assert herself and steer her own course through life, there is also
what Kirsta (1994: 11) has labelled ‘the rise of machisma’; (i.e. aggressive
and violent behaviour by women). She regards this as an inevitable
consequence of the pressures women as mothers, lovers and workers are put
under, and challenges the rose-tinted notion that many of the more serious
expressions of aggression and violence are the ‘preserve’ of men.

There has always been female aggression and violence. It seems to me to
be patronising to suggest otherwise — and yet part of the patriarchal,
Christian, myth in the west is that in their immanent territory, women only
‘care’, and when there is aggression around they ‘mediate’ or ‘appease’.
Kirsta (ibid.: 68-9) refers to a number of research studies into indigenous
cultural practices where it is the women who lead and defend their societies.
This indicates that innate aggression in girls and women 1s constrained in
westernised culture, not by biological imperatives but by the overlays of
social conditioning about who is ‘allowed’ (males) to express their aggres-
sion overtly and who is not (females).

On the one hand, the growing recognition of the place of female
aggression in family and wider community life scems a healthy acknowl-
edgement of a woman’s capacity and entitlement to find ways of expressing
herself aggressively (within, as applies to men, legal and ethical boundaries).
This in turn reflects the importance for women of the ability to fantasise
about their aggressive potential, in order to get hold of their entitlement to
a fully fledged individuation struggle, and a place in the world which
reflects who they are.

There is a parallel here with the problem of desire for women; an uncer-
tainty about whether the aggressive feelings — or any lack of them — which
they experience actually belong to them or not. There can be a confusion
over whether, for example, a woman is feeling the need to remain watchful
and inactive (rather than expressive and active) in response to some
challenge from another person or situation, because this is an authentic
response emanating from her subjective core, or whether she has imbibed a
message about aggression and what women ‘should do’ which means she is
automatically ‘switching off” her capacity to express her real anger, or
challenge/defend as needed.

This kind of possible disconnect, like the one concerning desire, is not
exclusive to women. There may also be something similar which can
happen for men around expressing intimate feelings and the capacity to
want to care and nurture — i.e. is the choice to express self or not made on
the basis of a man’s subjective wish, or is the decision made for him (in a
sense) by the internalised voice from wider society about ‘how a man
should be™?

What has happened to woman’s aggression while society has censored
and circumscribed its outer expression? This raises a further question: what
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happens to repressed aggression in relation to mother, because of her
central place in shaping the psychic life of both boys and girls?

In the Beanstalk story, Jack’s mother expresses her anger at one point
very strongly. Jack has traded the only thing of economic value belonging
to the family — the cow — for a bunch of apparently useless beans. She
shouts angrily at Jack when he returns with the beans, sends him to his
room without any supper and then throws the beans out of the window,
regarding them (and Jack) as worse than useless. In this moment all her
bottled-up rage and grief at losing her husband as well as all of the family’s
worldly goods bursts out. She has lost these immeasurably precious things
_ especially her husband, who, in the patriarchal society of later Middle
Ages England, would probably have been the bedrock for her present and
future: a fundamental resource for her emotional and practical stability.

What is more, she has lost him to a bigger and more aggressive version of
the masculine — the giant who has murdered and possibly eaten him. The
masculine she had relied on has been consumed by a huge and nasty version
of it and the only version she has left is an apparently weak and under-
developed form of it — her son, well meaning but dreamy and ‘useless’.
What is fascinating about this moment is how Jack’s mother’s fury actually
releases the energy locked up in the magic beans (the apparently upavail-
able potency of the boy) when she throws them out of the window —
allowing them to be fertilised in the soil and then grow up to the sky. Itis a
chthonic moment where the hurt inflicted on Jack by her bitter denouncing
of his naive and foolish actions is one side of a double-edged sword, the
other side being the way this facilitates the release of the energy previously
unavailable to the depressed mother — and to the boy. The established
psychological axiom of depression being an expression of repressed anger is
most relevant here, but gets further extrapolated into something about the
mother—son dyad; one of them needs to express the rage behind the
depression in order for something to change. This, preferably, will happen
in a healthy way without someone getting hurt, but there is always a risk of
psychological damage or even physical pain being inflicted in such uncon-
tained moments. This is true, too, when the whole thing stays dammed up —
deep psychological suffering which can also get somatised.

Here, the mother has clearly pushed her aggression away and down into
herself and she relies on a son who is not ready to take on the mantle of
adult bartering to do just that with their only asset, rather than doing it
herself. The difficult, dark side of this, relevant to our clinical discussion,
concerns what mothers ‘do’ with their repressed aggression. It has to come
out somewhere and I want to suggest that there are two main forms in
which it can do so.

First, her aggression may show through an over-appropriation of the
only ‘territory’ left to her — the close mothering of her children, and the
domestic sphere more ge%rally. A kind of possessiveness and certitude may
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come into play here — i.e. an ‘I know best’ attitude when it comes to
looking after children and the physical space of the home, as a way of
compensating for not feeling able to express or put ‘out there’ her capacity
for using her aggression in more creative and satisfying ways. Power -
whether one describes it in terms of grabbing the phallus, or as a way of
experiencing a kind of feminine authority which is aiming to subjugate it -
arises from having possession of the territory of home and family. Here a
kind of archetypally oppressive version of mother can get constellated
which is rooted in an identification between mother-home-family. This is
something I will look at with respect to potential difficulties in male-female
relations in the final chapter, where I ponder ‘the problem of home’.

The other form in which I am suggesting this repressed aggression can
manifest is potentially more significant for the forming and sustaining of
thanimus domination of the psyche in girls and women. If a woman has
internalised in a fundamental way the splitting message about aggression
belonging to what is ‘out there’ rather than ‘in here’ (and it may be
reasonable to assert that if this is happening with aggressive energies then
this will probably also be the case with her erotic and relational desires),
this will impact beyond, as well as in, her daughter’s early experiencing of
the infant-mother dyad, and the struggle between erosimus and thanimus
within this phase, as well as during later (psychosexual and relational)
stages of development.

For women there is an implication about how the early experience of the
‘completing-relational’ in their psychosexual bonding with mother is
impacted. Here, thanimus may well also make its presence felt through a
similar feeling of danger or threat in relation to using aggression to express
self, a threat hovering behind the deadening, depressed atmosphere sur-
rounding the mirroring connection with mother. This, I suggest, will be
further emphasised by the identificatory nature of the daughter-mother
relationship. The messages around holding back on outwardly expressing
aggressive energies from within will be reinforcing in this sense; part of an
inhibiting, self-sacrificial style of the reproduction of mothering.

In classical Jungian language this problem with aggression is prime
animus territory for a woman, and often seems to get focused on father —
perhaps because the unhappy parental dynamic of father becoming
unboundaried in his aggression, and even violence, while mother gets
swallowed up in her patterned, internalised passive-aggression is all too
common. As Woodman (1990) puts it when describing a piece of clinical
work with a female analysand, animus can become dangerously split where
the energy of its darker side remains trapped and less than conscious. In
this case ‘Kate’, her analysand, was caught up in her anger towards her
father, whose drunken rages used to menace and terrify her. Her dreams
were haunted by Luciferean figures which alternated between rebel and
criminal images, the obvious danger for Kate being how ‘the energy . . . can
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move from rebel to criminal very fast’ (ibid.: 153), and that therefore she
might find herself acting out her rage.

As implied, this negative father complex was charged more strongly with
hostile thanimus energy because there was a complementary negative mother
complex at work; in this case the ‘giant’ (which is what a complex is like — it
becomes ‘bigger than us’ and, as Jung puts it, possesses us with the power
and strength of its constellated energy) was not compensated by a rela-
tionally aware ‘giant’s wife’ who could give Kate a way out of her predica-
ment. Woodman (ibid.: 154) describes how, rather, Kate felt very keenly
the lack of bonding with mother, which she could trace back to early life.
This rendered her situation doubly difficult. Though she could find positive
traits in each parent that she could identify with (father’s creativity and
mother’s single-mindedness) there was almost nothing to anchor her deeper
feelings about them. In this sense the internalised ‘giant parental couple’ of
her drunken, violent, father, with his sense of discontinuity between a
perfecting ideal of being a published poet and a reality of being stuck with
his ego weakness, and a mother who experienced her own sense of ‘incom-
pleteness’ (implied by the ‘incomplete’ relational bond with her daughter)
were lumbering around her psyche, wreaking havoc.

Woodman captures well the way thanimus takes its power in relation to
parental complexes: ‘In women, where the primary betrayal was in the
relationship with the mother, the loss may be so deep that it does not even
appear in dreams until the dreamer has worked on the father complex for
years® (ibid.: 155).

This is the contrasexual principle which can keep a woman away from
resolving deep wounds. It is interesting to speculate whether, in this case, by
working analytically in the embodied presence of another woman, Kate
gave herself more of a chance to find her way back to the embodied,
incomplete experience she had initially had with her mother. The formula
for getting to that point seems to involve thanimus insisting ‘he’ is dealt with
first, as his masculine dream appearances suggest, before the deeper rela-
tional wound is uncovered, where erosimus lies bound and gagged, and can
hopefully be released.

Inevitably, this problem means that for someone like Kate, when she
moves through her ‘pre-pubescent moment’ after latency, erosimus will
remain kidnapped and locked away, and relations with men in particular
during adolescence and then adulthood will probably get hallmarked by
instability, hostility and disappointment. By making her rage and dis-
appointment conscious, and working with it in the therapeutic setting and
elsewhere in her life, Woodman (ibid.) reports, Kate became more able to
channel her aggression into the ‘single-minded creativity’ she did pick up as
a useful characteristic of the parental dyad.

The formula of ‘father complex” first, ‘mother complex’ second is not cast
in stone but it does suggest, again being careful to acknowledge the shifting
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possibilities of gendered experiencing, how the contrasexual principle in
the psyche may generate subtle differences in the way women project com-
pared with men — something about thanimus or erosimus ways of projecting
(women onto men) as against thanima or erosima ways/styles (men onto
women).

In both cases there is a need to search for the aggressive and erotic
presence of the other (which will also be a projection of their own). For a
woman this search refers back to the same way these two elements will have
been experienced as relational factors in the original mother—daughter
dyad. For the man it can often be the search for the relational connection
which is more elusive than the aggressive and erotic ones.

Concluding comments

I will further consider these subtle differences in how women project onto
men, and how men project onto women in Chapter 7. To conclude this
chapter, I want to make a few comments about power, and time and space.
The ways in which a woman’s power can be emasculated are implied clearly
from some of the themes explored in this chapter. The collective influences
on self-image and expression of feeling can get reproduced all too easily via
their unconscious and conscious transmission from mother to daughter.
Father can also too easily generate or reinforce these messages (the father
of a woman I worked with either overlooked her emerging womanhood or
commented coldly about her ‘weight problem” during adolescence, a subtly
lethal injection of thanimus, bound to deaden her somatised sense of erotic
expression and potential).

This emasculation of a woman’s erotic and relational expression comes
hand in hand with a consonant disallowing of her aggressive energies and
how these might be used to articulate her sense of self. This is a familiar
template for how men have found ways to restrict, and sometimes oppress
and persecute, women within domestic as well as wider social and political
contexts, disallowing relational — including playful — erotic expression. This
in part at least may be because some men may fear this as a re-constellation
of oedipal ‘moments’ where the little boy has sensed the presence of father
as being more alluring to mother than his own. It is also to do with social
influence on male perceptions of ‘how things should be’.

Within the wider socio-political arena, this has been historically framed
by the patriarchal Judeo-Christian settlement which has underpinned the
workings of western civilisation for a couple of millennia at least: ie.
women are only ‘allowed’ to operate within an immanent position of home
and family. The radical breaking out of women from this position in the
last hundred years only goes to demonstrate how much locked-in but
healthy erotic and aggressive energy (erosimus) has been held within the
confines of this settlement. This settlement could be characterised as an
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expression of man’s collective ‘giant’ thanima energy emanating from an
unhealthy ‘perfecting transcendence’ and coming down heavily on women’s
immanent erosimus potential, keeping it trapped, pinned to the ground by
the giant’s huge hand.

On a more individual scale, the experiencing of self in relation to others,
as well as in relation to time and space, may, in a general way, have subtle
differences for women compared with men. A key factor here refers to my
arguments about continuity and discontinuity. The male psyche seems to
inhabit a space in which linear time can act as an anchor to his sense of self-
in-time, with an underlying emphasis on ‘becoming’. This may get under-
lined by the pressure for a clearly defined frame of reference, such as a need
to ‘provide solutions’, in order to counter the fuzzier boundaries around
defining when a boy becomes a man.

This makes him more vulnerable to a state of ‘discontinuity’ where this
becoming/solving/perfecting trend is disrupted. For some men, perhaps
more vulnerable to the neurobiological vagaries of the male brain, this can
link unhelpfully to their relationship to space as well as time — struggling in
inhibited or clumsy ways in relation to their environment whenever the
‘straight road’ or ‘railtrack’ into the future gets obscured.

For women, the presence of a more reliably ‘continuous’ psyche is based
on the broader, deeper relational base to their beginning in life, which does
not rely so much on successfully managing an erosima healthily discon-
tinuous rupture from mother (and then overcoming other less healthy
versions of discontinuity). Time and space within the healthy unfolding of
this scenario offers a secure flexibility in terms of the ‘completing’ move-
ments of a girl’s and then a woman’s life. The reveries of mirroring and
identifying in relational and psychosexual ways with mother will have
established this.

However, girls and women seem to be vulnerable in other ways. While
there is generally a feeling of continuity (a sense of ‘I-am-reliably-located-
in-time-and-space’), this does not guarantee an alive, erosimus feeling of
‘completing’. Instead, if the girl has encountered an incomplete experience
of relational bonding with mother at the beginning of life, then relations
generally seem to get infected with this sense. Father may compensate
for this if he is able to help her locate her erosimus in his attending to
her blossoming womanhood in puberty, but it seems more likely that her
closed-down or skewed erotic energies, as well as the implied imbalances in
the parental relationship and how this may be expressed by father (lack of
eros and/or hostile thanimus), will not make her erosimus energies available
to her in a free-flowing or satisfying way.

In this respect the passing of time for some women may be all too easy to
experience. Rather than experiencing time as ‘standing still’, she may take
pleasure in being reminded of what she is not completing — for herself or
with others — whether that be becoming a mother, achieving a career goal,
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or just having a sense of who she really is, expressed in what she does and
how others experience her. Such are the burdens inflicted on girls and
women by thanimus — as portrayed by the clinical material and wider
discussion in this chapter — as it sabotages their aggressive and erotic
energies and requires the female psyche to mark time, not live it out.




Chapter 6

Climbing the beanstalk: Personal and
collective adolescence

Jack decided to climb the beanstalk and with that he stepped out of the
window onto the beanstalk and began to climb upwards.

Two questions to begin this chapter with: How grown up are we? How far
up the beanstalk is the human race, or at least the westernised parts of it?
These are ‘big’ questions to play with, to fall into reverie about, to begin
this chapter with — inane, maybe pretentious questions in some ways
(considering they imply there is something we should be ‘aiming’ for; ina
‘masculine’, perfecting/transcending way). But, they are ones which seem a
good place to start as they replicate a cri de coeur of the adolescent young
woman or man as they stand in front of the mirror, watching their body
change almost before their eyes, wondering: ‘How grown up am 17 ‘Am 1
an adult yet?’

More pertinent to our discussion, this latter question usually gets
reframed in the mind of the teenager according to the gender they have
been ascribed by their genetic inheritance, early attachment experiences and
socialisation; ‘Am I a man yet?’ or ‘Am I a woman yet? The discussion in
this chapter will examine how the transformations of adolescent years
impact on male and female teenagers and how this can set the scene for
adult relating.

The context here is developmental and I want to bring the schema in
Chapter 3 (see pp. 68-9) up to adulthood and in particular examine what
happens during puberty and adolescence to Jay the foundations for adult
male—female relating, particularly with respect to the profoundly powerful
re-constellations of identity during this life stage. To inform this, I will look
at the emerging research and theoretical formulations on male—female
differences arising from neurobiological studies.

To complement this there will also be some reflection on the development
of male and female consciousness on the wider collective stage, and how
‘adult’ or ‘adolescent’ this might be. This frame of reference which I begin
with considers the relationghip between ‘archetypal gender’ (masculine and
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feminine) influences in the individual psyche, and the experience of being
female or being male. This will include considering how one maps onto the
other — e.g. in what ways might ‘the feminine’ correspond to being female,
and how far is it reasonable to assert that female territory ‘holds’ the
feminine more than male territory? I have constructed a generalised
historical schema — based loosely on Jung’s approach to the development of
religious consciousness in humanity — to try and tease out what may have
evolved in our way of articulating the polarities of masculine—feminine and
male—female, at least in western consciousness. This schema loosely
parallels (as does Jung’s) the individual journey from birth through to the
cusp of adulthood.

Human ‘ale’ and Giant ‘(w)ine’

Beginning with the question of the relationship between masculine and
feminine and male and female, it sometimes seems as if our confusions about
gender revolve around this very issue: ie. to what degree does male =
masculine and female = feminine, an essentialist position? Or, to what
degree is this an infinitely variable relationship, so male (or female) can =
masculine or feminine or a combination of both, at any one time? This is a
more socially constructivist position, although it appears to admit the
presence, at least at a conceptual level, of the feminine and the masculine as
archetypal influences. To put it another way, to what degree does the ‘ale’
(m and f) blend well with the (w)‘ine’ (m and f), or, like mixing up a pint of
old English bitter ale with the wine of the gods, does this result in no more
than a sickly palate and a grim hangover the next morning?

To start with the nectar of the gods, when Jung writes about masculine
and feminine, the emphasis is on their archetypal pairing within the psyche;
the ‘bisexual primordial’ (Jung, 1940/1968) nature of their bound-together
source in the shape of ancient gods. He explored impacts of ‘moments of
meeting’ between the two faces of this bisexual form of origin on the human
level of experiencing self and other. A crucial implication he derived from
this bisexual root of each of us is that:

Just as every individual derives from masculine and feminine genes, and
the sex is determined by the predominance of the corresponding genes,
so in the psyche it is only the conscious mind, in a man, that has the
masculine sign, while the unconscious is by nature feminine. The
reverse is true in the case of a woman.

(Jung, 1940: para. 294)

Here, Jung seems to suggest how the archetypal masculine and feminine
come through into lived experience — through a principle of predominance,
a predominating style of consciousness (and unconsciousness ) which
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presents in a subtle but pervasive difference between women and men. This
means there are ways in which one or the other can predominate in aspects
of being human; in this case male consciousness has a predominance of a
‘masculine’ capacity for logical thinking associated with it, while the pre-
dominating ‘feminine’ capacity for relational feeling characterises the con-
sciousness of women. The flip-side of this equation is a kind of unconscious
(‘inferior’ as it is less within a woman’s command) capacity for logical
thinking (logos) in women and a consonant ‘inferior’, unconscious capacity
for relational feeling (eros) in men.

This approach helps to explain how he ended up describing women as
having a kind of ‘problem with being fully conscious’, as logos is not fully
available to help them ‘be conscious’, and instead has a subversive capacity
to over-simplify the complexities of life, or get confused. He strongly
implies this in his ascribing of animus as being limited in its capacity to
‘think straight” about things.

It is a surprisingly simplistic way of equating ‘feminine unconscious
logos® with ‘females’. He seems to be saying ‘feminine = unconscious logos’;
females are predominantly feminine, therefore, generally speaking, ‘female
= limited capacity for consciousness’. There is a further implication here
because Jung seems to be implying a kind of equation between levels of
consciousness and the capacity to rationalise cogently (though he is not
saying this is the only component to ‘being conscious’). He seems to have
confused the ale for wine. His formula seems to be:

Females are predominantly feminine.

The predominant feminine accrues logos unconsciousness.

Therefore females have a more limited level of consciousness than men.
Levels of logos consciousness impact on levels of capacity to be
rational.

5  Therefore females are less rational than males.

AW

This is striking in the light of the point I made in the introduction about
people with severe learning difficulties. Research has shown that two in
three people who experience these are male (Male, 1996) and that the basis
of these difficulties are often genetic. Somehow the masculine emphasis on
‘being more conscious’ and being able to draw on intellectual (including
cogently rationalising) capacities is sabotaged and reversed here, at least in
its neurophysiological foundations in males. There is a link here also with
the point about the ‘male brain’ and autism, discussed earlier in Chapter 4,
and its apparently greater vulnerability to being afflicted with limitations to
how conscious it can sometimes be. Finally there is also a paradox arising
from research on ‘brain-sex’ (which I will look at later in this chapter). This
suggests that adolescent and adult males are more prone to some forms of
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‘driven’ and less thought-through activity than females (some impetuous or
aggressive activities etc.) which can render them more vulnerable to
accidents, violent injury and suicide. All in all, Jung’s implied formulation
can be evidenced as flawed and unhelpful.

The fragility of how men are (while recognising men predominantly have
greater physical strength), as against how ‘tough’ they have been portrayed
to be in our culture, needs to be factored into ‘male territory’. I suggest that
this is to do with the predominant (not ubiquitous) draw towards perfecting!
solving/transcending in the male psyche. The myth of male toughness acts as
a reflection of a man’s wish to be ‘the best’, but then becomes the straight,
inflexible, road towards ‘a solution’ which can so easily snap in two when
its upward trajectory aims exclusively for this.

In this respect male territory can seem to be closer to the shady territory
of the dead: pursue the straight road when it is not the right one and this
is where one can end. This is the territory of the avidly fixated adven-
turous sportsperson ( predominantly male) — where climbing a mountain or
trying to beat a speed record in a machine of some description can result in
death. Less dramatically, there are driven attitudes and behaviours which
result in professional failure, relationship breakdown, or health problems.
Meanwhile, female territory is predominantly (again, I want to stress, not
ubiquitously) characterised by a more immanent, completing embrace of the
‘here and now’, and possibly more embodied. The pull towards the
hinterlands between life and death, between the secure and the risky, is less
prevalent.

To return to the erroneous aspects of Jung’s formula about contra-
sexuality and women, I suggest his equating of “female’ with lower levels of
consciousness (a kind of animus flawed logos) about the world around them
is a category error, as he implies contrasexual influence in the psyche is
about levels not styles. T want to argue that men’s consciousness is, in some
ways, predominantly different to women’s consciousness stylistically — and
vice versa. My guess is that because of the cultural atmosphere in which
Jung lived and worked, where women were kept out of key social and
political institutions and processes, it was easy o slip into implying that
women’s capacity for honed thinking operated at a Jesser level than in men.

So, Jung’s elucidation of how the ‘feminine generates females’ and the
impact this has on a woman’s capacity to utilise her masculine psychic
aspects, does not allow for the flexibility inherent in the term ‘predomin-
ance’. It that seems wine (‘up there’ archetypal gender) and ale (‘down here’
male—female relations) simply do not mix well. Rather, they complement
each other when positioned carefully, like a maitre de getting the right lager
to accompany the starter, and a spot-on claret to go with the main course.
However, 1 am following Jung’s (op. cit.) use of the term ‘predominance’; in
my case, it is useful for describing possible gendered tendencies and for
informing my descriptions of ‘male’ and ‘female’ territories.
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‘Predominance’ implies that there is a kind of tipping point between male
and female ‘ways of being’, beyond which there are predominantly differing
‘styles’ of consciousness. From a psychoanalytic viewpoint, this “tipping
point’ may also have something to do with the need for men to distinguish
themselves from women (and vice versa), as a way of maintaining the incest
taboo (see Chapter 8). Whatever all the components are for the dynamics of
gender differentiation, I contend that important szylistic differences do
result, which I will elucidate further in Chapter 7.

I see contrasexual capacities as coming into play in relation to what of
the feminine actually, subjectively and (hopefully) consciously belongs to me
and is in my power to stylistically use, rather than anima being an elusive,
autonomous figure in my psyche that I need to wrestle with to get those
attributes back. For example, my erosima-influenced capacity to nurture my
children is something I consciously noticed when my first child was born,
and this gets articulated through my style of fathering, and in how I tend to
the emotional needs of my children. T suggest that a similar process happens
in a woman’s accessing of erosimus. In both cases positive contrasexual
energies are available to the conscious mind and get articulated through the
unique individual style of the person concerned.

There is a distinction here between, on the one hand, the unconscious
power of eros—thanima or eros—thanimus to drive or curtail our deeper
erotic, aggressive and relational needs and responses, and on the other, our
conscious capacity to draw on feminine and masculine aspects of what lives
within our fields of awareness. So, contrasexual influence operates in a
conscious way where we choose to operate out of the life-enhancing
presence of erosima ot erosimus, and less so where thanima or thanimus
draws us into hostile, deadened or fractured ways of being in relating to
others, as well as in having trouble being able to use positive contrasexual
attributes. We do have choices when we attack, or withdraw from, other
people — but thanimalus renders the alternative eros responses (to negotiate
etc.) less available within our conscious repertoire of responses.

This links to how contrasexuality in the psyche acts as a gatekeeper to the
collective unconscious (Jung, 1959: 40), letting in deep influences — either
welcome ones in eros guise, or slipping into conscious activity in a less
welcome thanatos way. An obvious example of this would be how, in an
insidious way, thanima might impact on my capacity as a man to actively
get hold of more archetypal feminine’ attributes (e.g. nurturing, relating);
the same could happen in reverse for a woman, where archetypal ‘mascu-
line’ traits of her personality (e.g. analysing, defending herself) can be
rendered less available by the deep influence of thanimus in her psyche.

The distinction I make here is important, as it suggests there has been,
over time, an evolving bifurcation between contrasexual unconscious
presences (anima—animus) in the psyche, and a developing conscious aware-
ness of ‘what of me is fenﬁ?line and what is masculine’ and ‘how I can use
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this awareness actively in the present’. I will hold onto this proposition as
we explore the evolving relationship between the archetypal level of gender
and the human one. I will draw on the distinctions Jung made between
different ‘stages’ of humanity’s religious development - describing primi-
tive, ancient and modern stages (Jung, 1918/1970; 1938/1969). These were
refined further by Robert Segal (1992) when he added the ‘contemporary’
stage. I will apply these to a ‘history of gender’.

As implied by any evolutionary process where the nature and style of
(in this case, human) operation becomes more complex over time (as
consciousness, and the neurological capacities of the brain, evolve more
nuanced responses to experience and the environment), there is an under-
lying assumption here of our relationship to the nature and presence of
gender becoming more complex.

This does not, though, necessarily equate with people becoming more
‘gender aware’ over time (in a linear, perfecting way). Societies throughout
history have had to make decisions about what we might term ‘gender’ (for
example about the ascribed roles of men and women in relation to work,
family and social hierarchy) and it seems evident that where points of crisis
are reached about how men perceive or treat women (or vice versa), there
will be a more heightened level of consciousness about ‘gender’ (or however
it is termed within a particular culture or era).

At other times, where society seems to be ‘ticking over’ fairly happily, or
where ‘the rules’ governing gendered roles and relations are determined by
religious/political authority (which is acquiesced with), then the question of
gender will be less pressing. This can also apply where a society is embattled
and there is a united goal around survival. The Second World War is a
good example of this, where men and women focused on defeating Hitler.
But when this goal was achieved, the ‘settlement’ between men and women
eventually became very much a living issue.

So, the evolving development in western consciousness around gender
cannot be accurately described in a linear way, though the underlying shifts
in consciousness, I would argue, do carry some hallmarks of a prospective
aspect in terms of some kind of attempt to resolve, or at least make more
workable, the relationship between men and women.

A brief psychological history of gender — archetypal and
personal

This portrayal is offered within the binary dynamics of the feminine—
masculine and male—female polarities, and is focused on the power
dynamics between male and female territory. Jung denotes ‘primitives’ as
representing an initial stage in emerging human consciousness where ego
is barely present, and the unconscious is fully projected out onto the
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environment. This would include a powerful experiencing of a strong
presence of bisexual energies in how ‘alive’ the natural world, in a
spiritual sense, was for early societies. Jung’s description of these primitive
energies was mana (Jung 1951/1968b: para. 394, n. 88) — undifferentiated
and not taking any form we could characterise as ‘feminine’, ‘masculine’
or ‘gods’.

The whole environment could become charged with these energies, and a
powerful, frightening version of religiosity, rather like living permanently
up in the kingdom of the giants, with no beanstalk to bring them back
down to earth. I speculate that this is the residual primitive layer of our
psyches, where the giants remain and keep their appeal ~ as remnants of a
way of projecting self onto the external world in a primitive way.

The conjoined duality of maleness and femaleness remained (concep-
tually) undifferentiated in this primitive state. Although, biologically, a
man’s masculine elements and a woman’s feminine ones were critical
aspects of who they were — translating into a man’s predominant ‘fight or
flight’, hunter-gatherer instincts and actions and a woman’s predominant
‘tend and befriend” familial ones — these were unconscious and instinctual,
so one could say they did not belong to them; rather, they were ‘loaned’ to
them by the bisexual mana source embodied in nature and their physicality.
This primitive phase mirrors the earliest phases of infancy, which are
hallmarked by undifferentiated ‘fusion’ and introjected ‘giant’ versions of
parents.

The ‘ancients’ are ascribed to the next stage, which lasted from the
foundations of what can commonly be called the western and arabic civil-
isation (Segal, 1992a) era up to and beyond the first stirrings of modernity
(the Renaissance, the Enlightenment, the Industrial Revolution etc.). Here
there was a gradual shift into differentiating the archetypal masculine and
feminine and the emergence of gods representative of them.

These gods, or giants of the psyche, could take both feminine and
masculine forms — mother as /una, or father as sol (or vice versa) — or take
the form of other living or inanimate entities worshiped to protect a tribe
or provide food. However, in the early stages of this differentiation, rather
than masculine and feminine gods having wholly separate forms or
identities, these were interchangeable in their animation of the natural
world and provided an overwhelmingly powerful presence of the bisexual
godhead. So although men and women may have noticed that they were
different in some physical and other respects, the feminine and/or
masculine godheads held a person’s femininity or masculinity in the palm
of their hand.

However, the strengthening personification of gods — masculine and
feminine (as in the pantheon of Gods on Olympus) — illustrated how these
archetypes could correspond to human forms, and so a correspondence
emerged between these, and male and female, as emerging differentiated
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forms of being human. This formula then became the arena in which
personification of the archetypal turned into a struggle for domination
which the Judeo-Christian tradition perfected on behalf of the masculine
and men, superceding the ‘goddess’ cultures (Baring and Cashford, 1991)
where the feminine, portrayed by gods in the form of female figures, held
sway. Jung equates this shift with the emergence of an equation: hero =
masculine, and the ego freeing itself from the Great Mother of the
unconscious (Jung, 1912/1952).

The figure of Jesus Christ, as ‘perfected man’ or ‘God made man’, was (is
still for some) the apotheosis of an equation between the divine, arche-
typally god-like masculine, and the figure of a man. The significance here,
in terms of shifting consciousness, is in how archetype is equated with
‘sexed’ form — i.e. divine man is pictured as a human man, as divine woman
has also been equated with the image of a woman. This is where ‘gender
certainty’ seems to have been given a huge shot in the arm, beginning a
trend which later rigidified gender roles in the ‘modern’ period.

So, ‘ancient’” men are full of archetypal masculinity and women are
likewise archetypally feminine. It is also where Jack and the Beanstalk finds
its ground (and sky) as a later medieval story. The giant couple catch the
mood of this period perfectly — the bigness of the masculine—feminine
struggle, and the dominance of their coupling together, in the sky, overlaid
upon the lives of struggling peasants. Jack’s mother embodies, in ancient
terms, the passive feminine — lost without her husband, the patriarchal
protector. Jack is the archetypal nascent masculine, waiting to be the hero.
In the patriarchal equating of feminine = female, women like Jack’s mother
were thoroughly defined, and constrained, by thanimus — squashing and
deadening their individual potential beyond clearly defined lines of
demarcation (an invisible line drawn often within a day’s walk from home).

As Robert Segal (personal communication, 2009) has pointed out to me,
there is a different reading possible of Jack’s and his mother’s situation,
which is not focused on gender: Jack’s mother’s predicament is because she
is poor and widowed, not because she is a woman; and Jack is a lazy youth,
not a bereft son. This is a valid point, but I see these factors as intertwined
in a gendered way. First there is mother’s dependence, in a patriarchal
universe, on male (heroic) pro-action to save the day, and second, Jack (in
some versions of the story) has had an indulgent (and lazy) life up to the
time of his father’s death, because he was the ‘crown prince’, reaping
the benefit of his father’s wealth.

The predominating ancient identification between being male and the
perfecting/solving/transcending quality of the masculine reflects the Chris-
tian myth — especially where this involves ‘Imitation of Christ’ approaches (A
Kempis and Shirley-Price, 1952) to emulating his ‘perfection’ — as well as the
‘up-in-the-sky’ quality of Jack and the Beanstalk. In contrast, the identifi-
cation between being female and the completing/immanent nature of the
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archetypal feminine very much keeps both ‘on the ground’, in a deferential,
even obedient, position towards the male-masculine conjunction.

In both cases, the Ancient period, through its gendered identifications
with spiritual figures (e.g. a man with Christ, or a woman with Mary),
shifted the numinous masculine and feminine into men and women them-
selves, although their ego strength remained variable, so they would still
project this power ‘out there’ onto God or gods (usually ‘up in the sky™). I
also suggest that this ancient phase mirrors aspects of oedipal experiencing
where contrasexual images represent drives in the psyche: so women would
be as drawn to some masculine god images (as representing the desired
father) as they would identify with feminine god images and men likewise
would be nourished by feminine goddesses/holy images. As the ancient
period came into its own, erosima and erosimus came to life, before
becoming more rigidified into set forms of male and female perceiving and
operating — something which continued into the modern era.

The close of the ‘modern’ period, gender-wise, is when the ‘archetypal’—
‘embodied gender’ equation finally comes unstuck. As visualised by Jung,
‘the difference between moderns and ancients is that moderns possess a
fully independent ego’ (Segal, 1992: 14) and this shift brings with it a de-
mythologising of the world, enabling us to see it as it is, and each other for
who we are — including an emerging clarity about what is different, and
similar, about being male or being female.

The seeds for this development can be seen in stories like Jack and the
Beanstalk, where Jack gradually becomes more conscious after following
his unconscious intuition to trade the cow in for the beans. Once he
realises what is in the unconscious, up there in the sky, he returns again
and again to retrieve it, until there is enough treasure to sustain the
conscious life he shares with his mother on the ground for the foreseeable
future. This emerging capacity to resource oneself without relying on the
‘glants’ in the unconscious is a hallmark of the move from ‘ancient’ to
‘modern’, as is the capacity to struggle with the rea/ gendered ‘other’ (not
with the projected versions ‘in the sky’), as Jack and his mother do over
his decision to accept the beans as payment for the cow. Man experiencing
woman as ‘not the same’, and vice versa, is clearly a reflection of increased
ego strength.

So all the key features of secularisation and industrialisation — e.g.
urbanisation, greater mobility and the growing recognition of the import-
ance of woman as economic as well as domestic players — eventually
threw the cumbersome, simplistic equation of archetypal gender as being
equivalent to the embodied, lived version into relief. The rigidity of
‘gender certainty’ was at its zenith but, via a blossoming of gendered
awareness in women, the many ways the archetypal feminine and mas-
culine cannot be authenticali@fr’ replicated in ordinary ways became clearer.
This is where the ‘modern’ stage replicated the move on from ‘latency’




156 Personal and collective adolescence

via the ‘pre-pubescent moment’ — sublimated archetypal forces bursting
back to life.

Imagined in caricature, it could be said that women had been shouldering
the immanent weight of this gender illusion, working hard to hold things
together (keeping things ‘complete’ enough) while men floated in their
transcending, perfecting — and in many ways, controlling and avoiding —
place in the sky. It is important to set alongside this generalised picture the
reality that ‘gender’ might not have been at the forefront of ordinary
people’s minds when they were struggling simply to survive (keeping
families fed and safe) rather than having the luxury to notice the difference
made to one’s life experience if ‘I" am a woman or a man.

However, consciousness about felt injustice and role imbalance did spark
to life in women, and men were (in a way) put on the back foot collectively
as they had not journeyed into gendered awareness in the same way. One
consequence was, and maybe still can be, a harsh breakdown of consensus
between men and women on what consists of harmonious roles and
satisfying relationships.

This in turn gradually gave way to the ‘contemporary’ or postmodern
sensibility — I stress ‘gradually’ because, as argued, I think we are still
somewhat caught between the modern and the postmodern where gender
and heterosexual relationships are concerned — hence this stage we are in
being comparable to the confusion of adolescence. We struggle with
tensions around binaries such as stasis versus deconstruction and equality
versus difference, which implies an uncertainty about how at ease we are
with our ‘consciousing of consciousness’ (Hauke, 2000) — our ‘meta-
awareness’ as we watch ourselves deal with gender relations. This is what
may lie behind the question of whether we choose new and more fluid
forms of constituting and maintaining intimate relationships between men
and women, or whether we choose to reaffirm the more apparently
straightforward bounds of conventional married and family life which
remained the bedrock of many ‘modern’ forms of long-term heterosexual
relationships — or whether we want to do both?

Segal (1992: 17) defines the distinction between moderns and contem-
poraries as the former being fixed in a one-sided rationalism, while the
latter are conscious of their less rational aspects, and in this respect have a
psychological bond with the ancients, as both struggle with the balance
between ego capacity and valuing the contents of the unconscious. This
seems to me to helpfully describe the balance people who seriously think
about gender struggle with — trying to consciously understand what it ‘s’
and how it might impact on them, while at the same time recognising the
power of unconscious forces to influence our relationships.

In the ancient and modern phases of gender ascription there was a
common perception whereby ‘being’ a man equalled being masculine and
being a woman equalled being feminine, and this was apparently based on




Personal and collective adolescence 157

patriarchal certitude. As definitions of masculine and feminine inevitably
became more nuanced, via pivotal developments such as the flowering of
cultural life in the Rennaisance, and the huge stimulus to intellectual
thought and critique of conventional religious and social norms generated
by the Enlightenment, it became clearer that these overarching forms —
masculinity and femininity — would not successfully translate wholesale
into the physical forms of man and woman. This trend, alongside the
radical change in the perceptions of women about their ‘place’ and poten-
tial in life, brought itself to bear on the destabilising of traditional forms of
the heterosexual relationship.

The movement from modern to contemporary forms of relationship was
marked by a spectacular collapse in the ubiquity of marriage as the
standard ‘container’ for long-term heterosexual relationships in countries
such as the UK — around 14 per cent of married people divorced in 1993,
though this figure has declined in recent years to 11.9 per cent in 2007
(ONS, 2009). The volatile patterns here suggest that the archetypal feminine
and masculine have burst through the straitjacket that societies imposed on
themselves, to declare they cannot be thus contained via being narrowly
equated with female and male. .

Instead, one could say they have comfortably outrun the efforts of people
to box them in, by bringing to conscious awareness the limitations of a one-
size-fits-all approach to relationships and family. Other expressions of the
erotic and relational — gay, lesbian and transgender — as well as wide
variations in how heterosexual desire (e.g. sadomasochistic practices) and
lifestyle choice (e.g. cohabitation) manifest themselves, have made irre-
futable claims to be accepted as equally valid, rather than remaining
repressed individually, or censored collectively.

Over time, the freeing up of expression of gendered identity and gendered
sexuality has been made possible by a loosening of the fixed association of
male with masculine and female with feminine, though this remains coun-
terpointed by a deeply maintained connection between them in how our
societies organise themselves and how our children are inducted into them.
As indicated, there has, though, been a tipping point — a collective ‘pre-
pubescent moment’ where anima and animus energies have reawakened and
moved us into a collective adolescence (in the westernised world at least) in
which men and women are renegotiating their identities and relationships.
We move between emerging mature forms and regressed defensive/hostile
forms which refer back to the modern stage, where things got in some
ways rigidified — back and forth like a teenager swinging between ‘child’
and ‘adult’.

When Jung talks about a newborn baby containing a two-million-year-
old person (McGuire, 1980: 99) he rightly in my view points to the need to
live with all four (primitive, ascient, modern and contemporary) layers of
the history of the psyche; each of these is particularly pertinent to our
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confusions about gender, though those who see themselves as contempor-
aries might want to argue that they are edging towards a more authentic
balance between ‘gender certainty’ and ‘gender uncertainty’.

Certainly, during the ‘modern’ phase it was as if the archetypal streams
of the feminine and the masculine had gone underground, into a ‘latent’
sleep in term of their capacity to generate new forms of relational
expression, while the patriarchal male-female relational equation was
wholly dominant. Comparing this with the individualised developmental
model I proposed in Chapter 3, there seems to be a parallel.

This mirrors the more fixed, stereotyped positions of boy and girl that
one might associate with the latency stage, i.e. primary school age, where
children tend to identify much more closely with their same-sex peers and
‘gender certainty’ becomes important. They are initiated into the Symbolic
Order (Lemaire, 1977), where fitting into perceived social expectations
about ‘being a boy’ or ‘being a girl’ usually becomes vividly important in
terms of identity formation.

Then there is the ‘pre-pubescent moment’, which I proposed occurs
ahead of the full outbreak of reawakened anima or animus — a moment
which recapitulates ‘out-of-time’ moments in infancy where the feel and
quality of the relationship with mother comes to define whether erosimus or
thanimus (in a girl) or erosima or thanima (in a boy) will come to dominate
psyche. There then follows an outbreak of the dominant (positive or nega-
tive) version of anima or animus as puberty begins, influencing to a degree
how adolescence will be experienced by the young man or woman. This
moment, energetically, is also one of enantiodromia — gender certainty gets
so rigidified that the opposite becomes constellated — and profound uncer-
tainty about gender roles, relationships and sexuality.

So, at the risk of appearing fanciful, I propose that perhaps collectively
we are at a similar ‘moment’, one where we have emerged from a latent
state of dependence on equating feminine with female and masculine with
male, and sticking with limited formulas for how relations between each
should be described and contained. It may be, to take this analogy further,
that for some time western consciousness was not ready to wake from this
less conscious attitudinal state — which at times has provided people with a
feeling of contentment and stability, and at others times left them stifled
and restless.

While the domination of grand narratives on religion, politics and how
we look at ourselves remained — as a version of transcendent ‘laws’ of
human being — the more immanent nature of human identity as divergent
and individualised, especially through sexuvality and its interplay with
gender, was overlooked. Now this situation has changed (the spirit of pisces
giving way to aquarius). We are crossing into a ‘new age’ — though not
the purely transcending, perfecting one sometimes dreamed of by sub-
scribers to that term. In this reading of what is shifting we have entered
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puberty — a volatile but rich era where eros and thanima struggle to bring
about the best balance they can between transcending impulses and more
completing ones.

It is the completeness of the picture around expressions of gendered being
— aggressive, erotic and relational aspects all coming into view and more or
less available to each of us — which has been lacking, but now there is a
messy but real shift towards something like this. This, I suggest, is what the
animus in the western collective had managed to block for a considerable
time during the ‘modern’ gender era. Naming animus as the ‘culprit’ seems
about right, as the masculine contrasexual influence on the female psyche of
Jung’s original formulation is both patriarchal in its view of gender rela-
tions as well as rigid in its judgemental expression, making it harder to ‘see’
past. To take this one step further, there is potential for eros in women to
find fuller expression, through the conversion of thanimus oppressive
dominance in female psyches into a flowering of erosimus.

My reading of the situation for men is not so optimistic — at least not in
the short term. Two principles apply here: first a simple one of comple-
mentarity, i.e. when one side of an equation or partnership takes or
reclaims power or identity, the other has to let go of some of theirs. As the
thanimus oppressive influences on women from patriarchal forms of
governance and relating fade, there seems to be an almost unstoppable
recalibration of power relations in society. This applies more to familial,
social and educational contexts, as there remains clear evidence of imbal-
ance in pay and opportunities tilted against women in very many sectors of
the working world (e.g. United Nations, 2005).

Some men seem better at clinging to the top of the ‘beanstalk’ than those
further down (e.g. in the UK, the House of Commons and financial
institutions in the City remain predominantly male bastions). The point
here, though, is — taking my analogy of western consciousness, gender-wise,
just hitting ‘puberty’ — that men may be doing this dominated by thanima —
disoriented, fearful and clinging to the old certainties familiar from the
‘latent’ patriarchal stage when everything was rigid but safe.

Women, on the other hand, could be envisaged as bursting out of this
stage with a zestful flowering of erosimus. As they rightly claim their
entitlement to equal and free expression of self, men may stumble back into
themselves, and this is where the second principle can compound the
problem of thanima for men. This refers back to the constellation of a ‘dead
mother’ complex for men in individual experiencing (as described in
Chapter 4), which may be around on a more collective level, though not
with all men by any means.

‘Waiting for dead mother to come to life, so erosima can return’ is like
men waiting for permission to rework themselves into forms of being male
which work for them, as wel}as connecting with ‘what women want’, rather
than feeling caught between reacting against, or passively accommodating,
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this. This leaves an equation that is again resonant with individual devel-
opmental principles, which can serve as a working hypothesis to inform the
discussion: girls predominantly grow up quicker than boys, and young men
predominantly have a rougher time defining themselves as men.

Boys versus girls: The race up the beanstalk

This discussion will lead us towards a fuller definition of what male and
female adult ‘territories” may look like. It will include a consideration of
what ‘brain-sex” factors help understand the movement from childhood
to adulthood, and how adolescence refers itself prospectively forwards
(including towards death) as well as developmentally speaking, back to
early influences.

I will begin where the developmental discussion left off in Chapter 3, with
what I termed the ‘pre-pubescent moment’ and the move towards ado-
lescence as defined by either erosima or thanima in boys or erosimus or
thanimus in girls. This is the decisive moment when the beans are thrown
out of the window by mother. If they are magic beans then the beanstalk
will shoot skywards, towards adulthood, and the boy or girl can begin the
climb with a certain, unspoken assuredness — ‘even if I slip I will find my
footing’ (with Mum and/or Dad at the bottom to catch me if I do not).

However, if the beans are duds then either the beanstalk will not grow at
all and the child is faced with getting horribly stuck on the ‘ground’ or the
child will need to improvise their own version — no easy task. Here,
confidence in the journey has to be manufactured and if the young man or
woman looks down on their way up they may notice the shakiness of the
beanstalk — and be victims of vertigo.

Two brief, disguised clinical examples: A man whose parents split up
when he was ten, just when the pre-pubescent moment was pending,
struggled to find his nerve in adulthood, having hauled himself up through
adolescence while his two hurt parents had their own regression into
teenage spats in the family courts; and a woman who had been in and out
of an addictions clinic, after being brought up by foster parents from the
age of fourteen after long stays in residential schools since, at the age of six,
being removed from the family home by social services.

In both cases, the ‘beanstalk’ was not really there for them and they had
to find ways of improvising one — for the woman, addictive behaviours; for
the man, a retreat into a world of computer games, books and music. The
latter example points towards another possibility — for some young people,
however stable their background seems to be, there is a need to “make
their own beanstalk’ anyway, outside the standard expectations of the
adult world.

This seems to have applied to another female analysand from my practice
who had to a large degree shut herself off from the warmth and privileges
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of her wealthy and stable family set-up, choosing to write in isolation of an
evening rather than join the rest of the family or the potential friends of
her age. This laid the foundations for a successful career as a writer in
adulthood. Her beanstalk sprung from ‘magic beans’ which had no obvious
provenance in her parents’ ways (a farmer and a businesswoman). She did
discover some writing lineage two generations earlier on her father’s side so
one could speculate that these were beans from the early twentieth century
waiting to re-sprout, though her approach to her writing was fiercely
original.

These examples remind us of how precarious and unpredictable the
journey through adolescence can be. It is also a phase which can casily get
categorised only in developmental terms. While I have proposed a pre-
pubescent moment as being a moment out of time which refers back to the
earlier acausal ‘moment’ in very early childhood between mother and infant
girl or boy (which configures the dominating side of anima or animus), it
is important to see the adolescent ‘climbing up the beanstalk’ as a really
important ‘moment’ in itself — a moment where profound, archetypal
experiences happen. These can be very isolating as well as overwhelmingly
tinged with existential fear or emnui in realising parents are fallible,, the
world can be an unsafe place and death is a part of life.

I accord with Richard Frankel’s (1998) approach here. He argues for the
use of Jung’s emphasis on the teleological, i.e. looking forward and asking
where a particular adolescent behaviour or attitude is aiming for in the
JSuture, as well as the developmental ‘looking back’ at where this might
originate. This point resonates with some of my experiences as a t