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Introduction

The term “metaphysics” in the title of this book needs to be defined, for it will be used here with two distinct meanings. The first is commonly employed in philosophy, where metaphysics is understood as the search for first principles and fundamental meanings. The metaphysics of sex will therefore be the study of what from an absolute point of view is signified by the sexes and their interaction. There has been little precedence for this kind of research. After mentioning Plato and leaving aside certain hints found in mystical writings of the Renaissance—and also ignoring the theories of Boehme and some heterodox mystics influenced by him, up to and including Franz von Baader—only with Schopenhauer do we find a precursor. After him, we can only cite Weininger and, to a certain extent, Berdyaev and Klages. In the modern era and above all in our own day, studies of the problem of the sexes from anthropological, biological, sociological, eugenic, and psychoanalytic points of view have multiplied endemically; in fact, a neologism, “sexology,” has been created to label research of this kind. But none of this has any relation to the metaphysics of sex. In this field, as in every other, our contemporaries have shown no interest in the search for ultimate meanings, or if they have, the search has appeared inconclusive and uninteresting; rather, they have thought to attain more important and serious knowledge by keeping to an empirical and more strictly human level, whenever their attention has not been focused on the pathological by-products of sex.

The same is mainly true of the writers, past and present, who have dealt with love rather than specifically with sex itself. For the most part, they have kept to the field of psychology and, within that, to a general analysis of feelings. Even the writings of such authors as Stendhal, Bourget, Balzac, Solovieff, and D. H. Lawrence have little to do with the deepest meanings of sex. Moreover, references to love—in view of the general meaning of that word nowadays, and given the sentimental and romantic disintegration in the experiences of the majority of people—were bound to create ambiguities and to limit research to a narrow and rather commonplace field. Only here and there and, one might say, almost by chance have such writers approached the true depth or the metaphysical dimension of love in its relationship with sex.

But in this study, metaphysics will also have a second meaning, one that is not unrelated to the word’s origin since “metaphysics” literally means the science of that which goes beyond the physical. In our research, this “beyond the physical” will not cover abstract concepts or philosophical ideas, but rather that which may evolve from an experience that is not merely physical, but transpsychological and transphysiological. We shall achieve this through the doctrine of the manifold states of being and through an anthropology that is not restricted to the simple soul-body dichotomy, but is aware of “subtle” and even transcendental modalities of human consciousness. Although foreign to contemporary thought, knowledge of this kind formed an integral part of ancient learning and of the traditions of varied peoples.

From this context we shall take our reference points for a metaphysics of sex, and we shall verify the possibility of erotic experience leading to a displacement of the boundaries of the ego and to the emergence of profound modes of consciousness. It has been observed that a different rhythm is established in every intense experience of eros, which invests and transports or suspends the normal faculties of an individual and may open vistas onto a different world. But those who are the subjects of such an experience almost always lack the discernment and sensibility to comprehend anything beyond the emotions and feelings that affect them; they have no basis for self-orientation.

Scientists who try to investigate sexuality by studying others rather than themselves are in error, for they cannot approach the depth of the metaphysics of sex. Only the lost sacred science is able to provide the necessary references for investigating the potential dimensions of the experience of eros. Thus we lack the indispensable knowledge needed to identify in terms of reality the possible content of that which is generally assumed to be unreal. Without this knowledge, man can only take eros to the exalted borders of the human, of his passion and his feeling. Only poetry, lyrics, and idealized romanticism are created, while everything else is eradicated.

With these observations, we have in view the profane erotic field which is roughly the only sexual experience known to men and women of the West today and which alone is taken into account by psychologists and sexologists. It may be that the majority of people will not recognize the deepest meanings that we shall ascribe to love in general and even to the crude act that expresses and ends it. Barbusse has described the fact as one in which “a manifold and monstrous being is formed” and man and woman “seek to humiliate and sacrifice everything that is beautiful within them.” It may be that the majority will think us capricious and arbitrary, and consider our interpretations abstruse and hermetic. This will only seem so to one who assumes his own limited experience as absolute. But the world of eros did not begin today, and a glance at history, ethnology, the history of religions, mysticism, folklore, and mythology will reveal the existence of erotic forms and sexual experiences in which deeper possibilities were recognized.

References of this kind, well documented in the traditions of diverse civilizations, will suffice to refute the idea that the metaphysics of sex is merely a concept. The conclusion must be quite different. We would say rather that, as if through atrophy, certain aspects of eros have become inactive almost to the point where they are no longer discernible and only their traces and symptoms remain in the sexual love of the present time. Thus, in order to make them evident, an integration is needed, a procedure like the passage from the differential to the integral in mathematics. Indeed it is not likely that in the ancient forms of eros, which often belonged to sacred rites or initiation ceremonies, something was invented and added that did not correspond to human experience; nor is it likely that a use was made of such experience for which it was completely unfit either essentially or in principle. It is much more likely that with the passing of time this experience deteriorated, being impoverished, obscured, or hidden in the vast majority of men and women belonging to a phase of civilization oriented toward materialism. It has rightly been said that “the fact that humanity makes love foolishly and unconsciously, as it does almost everything, does not prevent love’s mysterious nature from upholding the dignity that belongs to it.”1 Moreover, it is useless to object that certain possibilities and meanings of eros can only be witnessed, if at all, in exceptional cases. It is precisely these exceptions of today which give us the key to understanding the deep, potential, unconscious content of the unexceptional and the profane. Although Mauclair only considered the profane and natural character of passion, yet he said with reason: “In love, acts are carried out without thinking, and its mystery is evident only to a tiny minority of human beings . . . In the numberless crowd of beings having a human countenance there are very few men; and in this select company there are very few who can understand the meaning of love.”2 In this, as in all other spheres, statistics are worthless. Such a criterion can be left to the trivial methods of a Kinsey. In our research, it is the exceptional that provides the norm at an ideal level. We can now mark out the fields that our investigation will cover. The first will be that of erotic-sexual experience in general: namely, the profane love that any ordinary man or woman may know. We shall look in this field for “intervening signs” that will take us beyond the simple physical, sentimental fact. We can start with a number of constant expressions, the universal language of lovers, and recurring behavioral patterns. The stereotypical and trivial, considered in a new light, will provide some interesting clues.

As for the phenomenology of profane love, further material can be gleaned from novelists and playwrights. Their works nowadays deal almost exclusively with love and sex. We do not deny that such productions may have a certain worth as evidence and as “human documentation,” for usually a personal experience that has actually been lived constitutes the raw material of artistic creation. And what such artistic creation presents in the feelings, dialogues, and actions of its characters should not be dismissed as mere fiction or imagination. It may highlight through integration, amplification, and intensification the personal experience of the author, however incomplete. By this standard, art and the novel can provide further material that in itself may be considered objective and that often concerns already differentiated forms of eros.

Our research meets with special difficulties in a sphere important for our investigation: the states that develop at the height of erotic-sexual experience. Literature offers little help here. Until recently there were the taboos of puritanism, and now in the most daring modern novels, the banal and vulgar predominate over any useful material. Pornographic literature is also a scanty source. Produced to titillate the reader, it is dreadfully squalid not only in the facts and scenes described, but in its essence.

In the direct collection of material, we encounter a twofold problem, both subjective and objective. The problem is subjective because people are reluctant to speak even to their partners, let alone to strangers, about their experience in the most thrilling moments of sexual intimacy. It is objective because these moments often coincide with such reduced states of consciousness that people sometimes forget what they felt, said, or did. We have indeed been able to ascertain that the ecstatic or maenadic moments of the heights of sexuality often provoke interruptions of consciousness and are phases from which lovers return to themselves as if stunned or confused by paroxysmal feeling and emotion.

In principle, neurologists and gynecologists would be very well placed to gather useful material, if only they were trained or interested. But unfortunately this is not the case. The positivist school of the last century went so far as to publish photographs of female genitalia in order to establish likenesses between delinquent women, prostitutes, and women belonging to savage races. But apparently no one has shown any interest in presenting introspective evidence about the innermost experience of sex. Furthermore, papers on sexological research with scientific pretension are in general ludicrously incompetent; for here firsthand understanding of the experience is the sine qua non. Havelock Ellis rightly remarked that “the women who write books about these problems in all seriousness and sincerity are often the very last persons to whom one should turn as representatives of their sex; those who know most are those who write least.”3 We should say furthermore that they are those who have not written anything at all, and the same applies, of course, to a great extent in the case of men.

Lastly, as far as the field of profane eros is concerned, our investigation is affected very little by contemporary psychoanalysis, which has created a sort of fixed concept of sex and “libido.” Psychoanalysis can provide us with only a few useful indications here and there; its research in general is in disarray from the outset because its prejudices distort the concept of the human being. Furthermore, since psychoanalysis has emphasized the subpersonal primordialism of sex by applying a degrading inversion, it is necessary to oppose it with a metaphysical perspective. The basic purpose of this book is to provide that opposition.

The above concerns the sphere of ordinary sexuality whether differentiated or not. A second and much more important sphere embraces the traditions that have recognized a sacred nature in sex, a magical ritual or mystic use of the sexual union and of sexual orgies, sometimes performed in collective and institutional forms as in seasonal festivals, holy prostitution, sacred marriages, and the like. In this respect sufficient material is available, and its retrospective nature does not in any way lessen its worth. Here, too, the validity of our research depends on having or not having adequate knowledge to arrive at a correct interpretation. We must not treat this evidence with the neutral interest that a historian of religion or an ethnologist would show toward museum pieces.

This second dimension, with its phenomenology relating to a no longer profane sexuality, also contains a division corresponding to the split between the exoteric and the esoteric, between general customs and secret doctrines. Various erotic cults, including the well-known popular worship of Bacchus and Tantrism, not only recognized the most profound dimension of sex but even formulated techniques whose purposes were often openly and consciously initiatory; a particular method of sexual union was enacted to induce special forms of ecstasy and to obtain an anticipation of the absolute, free from restrictions. Documentation for this special sphere also exists, and the obvious agreement between the doctrines and methods of the various traditions is highly significant.

Both the reality and the meaning of the metaphysics of sex will become evident if we regard these different spheres as parts of one whole, integrated and mutually illuminating. The special knowledge only revealed to those united in love will be restored to the vaster whole, of which everything in principle is a part. Owing to special circumstances, this present work will form little more than an outline. I have already had the occasion to write about the esoteric doctrine of androgyny and about the sexual practices of which that doctrine is the basis. I would have liked to obtain additional material on profane love, but apart from the above-mentioned difficulties, a fortuitous personal situation prevented me from gathering more information. However, there will be enough here to develop our theme.


Sex in the World Today

Before we embark on our subject, some remarks about the age in which this book has been written are in order. Everyone knows the part played by sex in our present civilization, and indeed there is a kind of obsession with it. In no other era have woman and sex taken the front of the stage in such a manner. They are dominant in a thousand forms in literature, theater, cinema, advertising, and the whole of contemporary practical life. Woman is presented in a thousand forms to attract man and stupefy him sexually. The striptease, wherein a woman undresses little by little, shedding ever more intimate garments until the bare minimum is reached, keeps the onlookers in a state of tension suited to that “complex of expectation” or state of suspense which a full, immediate, and shameless display of nakedness would destroy. Thus the striptease epitomizes the most recent decades of Western civilization under the sign of sex. The most fascinating and exciting female types are no longer known, as they were in the past, only in the restricted areas of the countries in which they live. Actresses, celebrities, and models, carefully selected and made to catch the eye in every possible way through an incessant barrage of media, become the burning focus of a sensualism worldwide in scope. Their zone of influence is collective and does not exclude that social strata which in other times used to be restricted within the bounds of a normal and soothing sexuality.

The cerebral nature of this modern universal worship of sex should be emphasized. We are not dealing here, as was the case in other eras, with more violent impulses that are shown only on the physical plane and give way to an exuberant, uninhibited sexual life or even to licentiousness. Nowadays sex has, to quite an extent, permeated the psychic field and caused a constant, insistent gravitation toward woman and love. Thus we have sensualism as a basic influence on this mental level with two outstanding characteristics: First is a widespread and chronic excitement, almost independent of every concrete, physical satisfaction because it persists as 
psychic excitement; and second, partly as an outcome of the first characteristic, this sensualism can even coexist with 
apparent chastity. As to the first of these points, it is true that people think much more about sex today than they did in the past. When a free expression of physical love was more strictly limited by custom, we might expect to find precisely that mental stupefaction which instead is typical of our own times. As to the second point, certain female forms of sexual anesthesia and depraved chastity related to what psychoanalysis calls the autistic varieties of libido are highly significant. An example is the type of modern woman whose main interests are exhibitionism, the accentuation of everything that may make her alluring to man, and the worship of her own body. Such women derive from this a vicarious pleasure which they prefer to the specific pleasure obtained from real sexual experience. The outcome for them is lack of sensitivity and in certain cases even neurotic denial.4 These types fan the flames of chronic wantonness that is so widespread today.

Tolstoy once had occasion to say to Gorki: “For the French a woman comes before anything else. They are a weak, degraded people. Doctors say that all consumptives are sensual.” If we leave the French aside, it remains true that a universal and feverish interest in sex and woman is the mark of every twilight period and that this phenomenon today is among the many signs that this epoch is the terminal phase of a regressive process. Classical antiquity formulated an analogy with the human organism: In man, the head, the breast, and the lower parts of the body correspond respectively to the seats of intellectual life, of spiritual and heroic courage, and finally of nourishment and sex. Corresponding to this are three human types and, we may add, three types of civilization. It is clear that today by regression we are living in a civilization whose predominant interest is neither intellectual, spiritual, nor heroic, nor even directed to the higher forms of emotion. Rather the subpersonal—sex and the belly—are idolized; and therefore the unfortunate saying of a poet may become a reality: Hunger and love will shape history. Hunger is the chief cause of social disaster and economic strife. The emphasis given to woman, love, and sex is its counterpart.

Further evidence is provided by the ancient Hindu tradition of the four ages of the world in its Tantric formulation. A fundamental characteristic of the last or so-called Dark Age (Kali Yuga) is the awakening and ultimate dominance of Kali, who stamps the epoch with her sign. We shall have reason to speak of Kali later on; in one of her main aspects she is the goddess not only of destruction but also of desire and sex. In this respect the Tantric doctrine formulates an ethic and indicates a way that in preceding epochs would have been censured and kept secret: the transmutation of poison into medicine. In considering the problem of our civilization, we hold no illusions for such a prospect. The reader will see later on to what levels these possibilities relate. For the present it is enough to establish the universal feverishness of sex as one of the signs of the regressive nature of the present era. The natural counterpart of this universal feverishness is gynocracy, that tacit preeminence of 
everything conditioned directly or indirectly by the female element; in another book, too, I have indicated the varieties of recourse to the female element in our civilization.5

This study will highlight the opposition of the metaphysics of sex to established, conventional viewpoints, and this contrast will make even more apparent the inner fall of modern man.





1

Eros and Sexual Love


The Evolutionary Prejudice

The meaning given to sex will depend on how one views human nature in general, on the particular system of anthropology adopted. An anthropology that recognizes in man the dignity of a being who is more than merely natural will necessarily oppose a system that considers man to be just one among many species of animals and which, as H. L. Philp has said, writes “Natural Selection” with capital letters, just as we do the name of God.

Since its inception, sexology, in monographs having scientific pretensions, has been influenced by the legacy of nineteenth-century materialism, which took as its premises the theories of Darwin and biology—theories that in our opinion promulgate a distorted and mutilated concept of man. They tell us that man sprang in the beginning from the animal by “natural evolution,” and they have described man’s sexual and erotic life in terms of an extension of animal instincts. They explain the ultimate, positive basis of human eroticism by the merely biological purpose of the species.

The modern tendency to explain the higher by the lower, the human by the physiological and animal, exists even in the field of psychology. Psychoanalysis has contributed its own sophisticated viewpoint but still confirms the same tendency. Indeed, psychoanthropology insists on a prepersonal and subpersonal element (the world of the unconscious, of instinct, of the Freudian id and the archaic archetypes that take us back to our primitive ancestry) as the basis of man. Psychoanalysts assume they can explain everything in man that has previously been deemed to form an independent psychic life, especially love and sex, within this framework.

Our premises are totally different. Our starting point will be not the modern theory of evolution but the traditional doctrine of involution. We do not believe that man is derived from the ape by evolution. We believe that ape is derived from the man by involution. We agree with De Maistre that savage peoples are not primitive peoples, in the sense of original peoples, but rather the degenerating remains of more ancient races that have disappeared. We concur with the various researchers (Kohlbrugge, Marconi, Dacque, Westenhofer, and Adloff) who have rebelled against the evolutionary dogma, asserting that animal species evince the degeneration of primordial man’s potential. These unfulfilled or deviant potentials manifest as by-products of the true evolutionary process that man has led since the beginning. For this reason, ontogenesis, the biological history of the individual, does not repeat in any way the process of phylogenesis, the presumed evolutionary history of the species, but passes again through some eliminated possibilities. It stops to roughly outline them and then moves beyond, subordinating these possibilities to the superior and specifically human principle, which is defined and fulfilled little by little in the development of the individual.

Therefore, we shall not consider human sexuality as an extension of animal sexuality; we shall rather explain animal sexuality—in beasts and as it may sometimes appear in man as well—as the fall and regression of an impulse that does not belong to biology. From a metaphysical point of view, the instinct for reproduction and the very “survival of the species” do not in any way represent the primary fact; they are mere derivatives.




Love and Sex

The object of our investigation is not sex in its raw and physical aspects. Since we are concerned essentially with man, the wider and more complex phenomenon of love enters somewhat into the question. But a natural restriction arises. It is possible to speak of love in a generic sense: love of parents, love of beauty, love of country, maternal love, and so on. An ideal or sentimental concept of love exists when love is felt softly as simple affection in the normal interaction of the sexes or in intellectual affinity. Therefore we shall confine our subject to the narrower concept of sexual love. The human experience of this love, which may include mental, emotional, moral, and even intellectual factors, supersedes the biological but nevertheless centers in the actual union of two beings of opposite sex in coitus.

Various forms of human love have been distinguished. Stendhal’s famous distinction identifies passion-love, aesthetic love, physical love, and love based on vanity. A distinction of this kind is not very useful, for it is based on peripheral elements, which, if predominant, would eliminate the possibility of deep experience. Actually, it is only a partial distinction between differing aspects of the erotic phenomenon taken as a whole. The love with which our research is concerned is essentially passion-love, the only type that deserves the name of love. Bourget’s definition may be satisfactory: “There exists a mental and physical state during which everything is annulled in us, in our thoughts, in our hearts, and in our senses. . . . I call that state love.”1 Physical love in Stendhal’s sense may appear as a separate variety of love only if we assume a process of dissociation and a change to a primitive state. It is normally an integrating part of passion-love. Taken on its own, it forms the lower limit of passion-love, but it always retains that intrinsic quality.

In general it is important here to establish the fundamental difference between our concept and that of the positivists. The difference lies not in the physical or biological interpretation, but in the root meaning of sexual union; for otherwise we both see in that union the essential end and conclusion of every experience based on mutual attraction between the sexes, the center of gravity of all love.

Love can also include ideal affinities, devotion and affection, the spirit of sacrifice, deep manifestations of feeling; but all of these represent, from an existential point of view, something else or something incomplete wherever there is not present, as a counterpart, that “physical” attraction resulting in the union of bodies and the trauma of coitus. At this point we have the precipitate, the movement to the act, and the consummation (the natural terminus ad quern or end purpose) which is the point and purpose of the erotic experience. When the sexual impulse is aroused by “physical” attraction, the deepest layers of our being, layers existentially elementary by comparison to simple sentiment, are moved. The highest form of love between man and woman is, in a sense, unreal without that short circuit, the coarsest form of which is the climax of the sexual orgasm; and it is precisely this which encompasses the transcendental and nonindividual dimension of sex. It is true that Platonic love can also take us beyond the individual through continuous and absolute self-denial, but only as a spiritual disposition. It can bear fruit in a different way, but not in the actual experience, in a true fission of the being. Let us say it once more: The depths of a being, in the sphere were are discussing, are reached and moved only by the actual union of the sexes.

On the other hand, the fact that sympathy, tenderness, and other forms of immaterial love are often connected to sexuality and often represent only sublimations, transpositions, or regressive, infantile deviations, can be favorably ascribed to psychoanalytical research and must not be overlooked.

We therefore oppose the concept that represents as progress and enrichment the passage from sexual love to domestic love consisting mainly of affection and social feeling, based on family life, offspring, and all the rest. For this represents existentially not a plus but a minus and a sharp drop in level. In such forms, the contact with primordial forces, however dim to begin with, is lost or kept only by reflex action. As we shall see, a love conducted at this level, at the Nietzschean “too human” level, is only a substitute. From a metaphysical point of view, man creates with it an illusory solution for that need for confirmation and ontological completeness which constitutes the essential and unconscious basis of the sexual impulse. Schiller wrote: “Passion disappears; love must remain.” In that we can only see a last resource to one of the dramas of the human condition; for only passion can lead to that “dazzling moment of unity.”




Eros and the Instinct for Reproduction

The considerations set forth in the preceding section are intended to show the intensive level of the erotic experience, excluding broken or incomplete forms of that experience. Apart from that, just as we have taken up a position opposed to the sexuality propounded by the biologists, in order to avoid any ambiguity, we shall now oppose those who, as if renewing the attacks of Rousseau against “culture” on behalf of “nature,” took the trouble to proclaim a new naturalistic religion of sex and the flesh. The best-known exponent of this school was D. H. Lawrence. His point of view was summarized in the words of Campion in Aldous Huxley’s Point Counter Point. Campion states that the natural appetites and desires of men are not what make them so bestial: “No, bestial is not the right word because it implies an offense to animals—let us say: too humanly wicked and vicious. . . . It is the imagination, the intellect, the principles, the education, the tradition. Leave the instincts to themselves and they will do very little evil.” And so the majority of men are considered to be like perverts, far from the central norm of humanity both when they excite the “flesh” and deny it for the soul. Lawrence added the following: “My religion is belief in the blood and the flesh, which are wiser than the intellect.”2 It is strange that Lawrence also wrote words that are not trivial, such as these: “God the Father, the inscrutable, the unknowable, we bear Him in our flesh, we find Him in woman. She is the door by which we come in and go forth. In her we return to the Father, just like those who, blind and unconscious, were present at the transfiguration.” Moreover, he had certain correct intuitions regarding the union that is fulfilled through the blood. However, in spite of this view, he fell into an avoidable ambiguity and made an ideal of salvation out of a mutilation. Peladan was right when he said: “Realism is worth no more in love than in art. On an erotic level imitation of nature becomes imitation of the beast.”3 When taken in this sense, every “naturalism” can, in fact, only signify degradation, for what is called natural for man as man is not at all the same as what the term “natural” signifies in the case of animals; instead, conformity is natural when it is conformity to one's own type, to the place that belongs to man as such in the overall hierarchy of beings. Thus, to define love and sex in man requires a group of complex factors, which in certain cases may even include what may seem to be perversion when compared with an animal criterion. To be natural in the sense of Campion’s words means only distortion for man. In man, sex has its own specific physiognomy. It is already free to a very large extent—the more the individual is differentiated, the freer it is—from the bonds and seasonal periods of sexual excitement that are maintained in animal sexuality (and more so in the case of females than males). Man can desire and make love at any time, and that is a natural extent of his love. It is in no way an artificial fact of “corruption” derived from his “separation from nature.”

Let us go a step further and say that the notion of sexual love as one of the physical needs of man is also the outcome of a misunderstanding. Basically, physical sexual desire never exists in man; the desire of man is substantially always psychic, and his physical desire is only a translation and transposition of a psychic desire. Only in the most primitive individuals does the circuit close so fast that only the terminal fact of the process is present in their consciousness as a sharp, driving carnal lust unmistakably linked to physiological conditional qualities which take the foremost place in animal sexuality.

As this stage, it is best also to criticize the myth created by contemporary sexology when it speaks of an “instinct for reproduction” and defines it as the primary fact of all sensualism. The instincts of reproduction and for preservation are denominated the fundamental forces, linked to the species, which operate in man as much as in beasts. The boundaries of this dull and wretched theory are marked out by those positivist biologists and psychologists who, like Morselli,4 go so far as to subordinate one instinct to another and believe that the individual feeds himself and struggles to survive only in order to reproduce himself, the supreme purpose being “the continuity of universal life.”

The relativity of the “instinct for preservation” can be shown by indicating how many impulses exist in man that can neutralize or fight that instinct to such an extent that they lead to its destruction or else to behavior that is absolutely separate from it and in no way related to “the final purposes of the species.” And in certain cases this part may be played by the “instinct for reproduction,” when it does not make us consider our own health or self-preservation.

This “instinct for reproduction” represents a wholly abstract explanation of the sexual impulse, as it lacks any psychological basis and finds no support in conscious individual experience. Instinct in man is a conscious fact. But as content of consciousness, the instinct for reproduction does not exist in man; the “genesic” moment has no place in sexual desire as experience nor in developments of desire. The knowledge that the union of man and woman, moved by sexual desire and sensualism, can result in the begetting of a new being is a posteriori or empirical knowledge. We find this confirmed in the fact that some primitive peoples attributed births to causes bearing no relation to coitus. Therefore, what Klages wrote is completely right: “It is a willful falsification to call the sexual instinct an instinct for reproduction. Reproduction is a possible outcome of sexual activity but is not in any way included in the actual experience of sexual excitement. The animal does not know of it; only man knows”5 and has it in mind, not when he lives the instinct, but when he subordinates the instinct to some end. However, it is useless to recall how many cases have occurred wherein the beloved’s pregnancy was not only not sought but was even resisted. It is unthinkable to associate the most exalted models of human love in history and art, such as Tristan and Isolde, Romeo and Juliet, Paolo and Francesca, with a happy ending and a baby, or rather a whole brood as a crowning feature! A character of d’Aurevilly says of a pair of lovers who have never had any babies: “They love each other too much. The fire burns, consumes, and does not produce.” When asked if she was sad because she had no babies, the woman answered: “I don’t want any. Children are only useful to unhappy women.”

The truth has been expressed in these humorous words: “When Adam awoke next to Eve, he did not cry out, as a contemporary makes him say, ‘Behold the mother of my children, the priestess of my hearth!’” And even when the desire to have offspring plays a fundamental part in establishing the relations between a man and a woman, considerations based on deliberation and social life are involved, and that desire has nothing to do with instinct except in the special metaphysical sense which we shall discuss later. When a man and woman copulate only to bring children into the world, they certainly do not have this idea in mind at the moment of their union, nor is it this idea which arouses and transports them during coitus.6 It may be that the future will be different and that, in deference to social or even Catholic ethics and guided by advances in artificial insemination, efforts will be made to diminish or even eliminate the irrational, disturbing factor consisting of the pure erotic act; but even in this case it would not be right to speak of instinct. Indeed, the primary fact is the attraction that arises between two beings of opposite sex, together with all the mystery and metaphysics which that attraction implies; it is the desire of one for the other, the invincible impulse toward union and possession in which their acts obscure a still deeper impulse. In this, “reproduction” is wholly excluded as a conscious motive.

Some comments made by Solovieff are also relevant in this context. He showed the error in thinking that the reason for sexual love is the multiplication of the species. Many organisms in both the vegetable and the animal realms reproduce asexually; the sexual fact occurs in the reproduction not of the organisms in general but of the higher organisms. Therefore “the meaning of sexual differentiation (and of sexual love) is to be sought not at all in the idea of the survival of the species and its multiplication, but only in the idea of the higher organism.” Furthermore, “The higher we climb up the ladder of organisms, the more the power of multiplication decreases, whereas the force of mutual attraction increases. . . . Although sexual love reaches its greatest importance and strength in man, he reproduces at a lower rate than the animal species.” It seems, therefore, that sexual love and multiplication of the species are in an inverted ratio to each other: The stronger the one, the weaker the other. When we consider the two extremes of animal life, if multiplication without sexual love is at the lower end, then at the upper end, the summit, there will be sexual love that can exist with an almost complete lack of reproduction, but with the fullest expression of passion.7 It has only recently been affirmed that “sexual passion almost always involves a deviation of instinct . . . in other words, reproduction of the species is almost always avoided in the presence of sexual passion.”8 This indicates that we are dealing here with two different facts, the first of which cannot be presented as the means or tool of the other.9 In its higher forms, eros has an independent and not deducible character, which is not impaired by anything that may be materially required for its arousal in the sphere of physical love.




The Myth of the Genius of the Species

It is strange that one of the few attempts to delineate the metaphysics of sexual love undertaken in modern times was based on the error that we have just exposed. To maintain the concept that the essential purpose of love is procreation, “the formation of the next generation,” Schopenhauer had to introduce a mythical “genius of the species,” which apparently arouses the attraction between the sexes and is the determining factor in sexual choice. It is unknown to the persons involved, whom indeed it deceives and uses as mere tools. “The birth of a given baby,” said Schopenhauer, “is the true objective of all the romance of love, even though the protagonists are not aware of that objective; the way in which this objective is reached is purely secondary.”10 To be more correct, the objective would be then the procreation of a new being as close as possible to the pure, perfect type of the species, able to survive. Thus the “species” should induce every man to choose the woman best fitted for such biological purposes and make her seem ideal, clothing her in such an aura of beauty and seduction that the possession of her and the pleasure she can give seem the essence of all happiness and the real meaning of life. “The best for the species lies where the individual believes he will find the greatest pleasure.” And so feminine beauty and pleasure are made out to be illusions, mere baits with which the “genius of the species” cheats and makes a fool of the individual. Schopenhauer adds, “This is the reason why every lover feels disappointed after he has finally attained his purpose, sexual satisfaction, for the illusion with which the species has deceived and aroused him has vanished by then.”11 Essentially, these are mere speculations on the borders of Darwinism, and their one-sided and abstract nature is obvious. First, this mechanism of biological end purpose should belong to the unconscious (to which it was assigned most decidedly by E. von Hartmann when he took up once more the theories of Schopenhauer and developed them coherently). It would have to be a 
fully unconscious instinct that steers an individual toward the particular man or woman who shows the most suitable qualities for reproduction since there is nothing of this kind present in the consciousness of the one who loves and desires. The elementary attraction of the sexes and the fluid-intoxication that arises between them is innocent of such an instinct or its hidden knowledge. As we shall see later, even when looked at from the outside and stripped of subjective evidence, the problem of sexual choice is much more complex than the theory of natural selection implies. If we shift our attention to a mundane activity, nourishment, and compare it to sexual choice, we find that no man but the most primitive will choose or prefer only those foods best suited for the survival of his organism. This is the case not because he is “corrupt” but because he is man.

Furthermore, many instances can be cited wherein a strong or even “fatal” attraction arises between beings who in no way represent an optimum choice for the purposes of procreation; therefore, even if it is referred to the realm of the unconscious, Schopenhauer’s impulse is at best relative or indeed nonexistent. Moreover, we should expect to find a reduced sexuality among the less noble examples of the human species; yet it is in fact the most primitive people who are the most prolific. Indeed we might say that the “genius of the species” is in need of an education since through its agency the average world population falls so far below man’s potential or true norm. The mental and physical characteristics of an individual depend on the specific combination of his parents’ chromosomes, which bear complex and remote heredities that may not appear at all in the phenotype of visible qualities of the parents. Generally, therefore, according to Schopenhauer, it should follow that visible qualities such as beauty, shapeliness, strength, and health should not be the governing factors in sexual choice, if solely oriented toward procreation, but the “genius of the species” should arouse a man’s desire for the particular woman who has the most fitting chromosomes. Such an absurd conjecture is not very profitable since it would be necessary, whenever insemination takes place, to see which female and which male chromosomes will prevail, joining together to give form to the new being. Even biological science has not mastered this knowledge.

That question aside, in cases of strong passion and sensual pleasure among the most evolved individuals (to whom we should look for the true norm in its highest sense), we seldom find evidence of the “biological end purpose,” even retrospectively. Often, and not by pure chance, such unions are childless. Man can indeed fall if he allows himself to be unnaturally overwhelmed by the daemon of bios, and it is at this level that procreation takes place. In man there is a nonbiological element that activates the sexual process even at the moment when sex invests and moves the physical element, bursting out in insemination. The procreative instinct, especially in the selective function imagined by Schopenhauer and the followers of Darwin, is a myth. Between love and procreation there is no direct, living connection.

Last, though banal, it is valid to refute “biological finalism” by pointing out that physical love has many aspects that this theory does not include. They are so integral a part of human erotic experience that when lacking, the purely physical union may lose a great part of its interest and, in certain cases, be thwarted and rendered primitive. Kissing, for instance, is not required for procreation, and if kissing on the mouth is not universal, equivalent customs such as rubbing noses or touching with the forehead have an erotic purpose. As for the mingling of breath or inhaling the breath of a woman while kissing her, such acts have as their real purpose a “fluidic” contact that enhances the elementary state governed in lovers by the polarity of the sexes. In fact a similar consideration holds true in the passionate desire of lovers to extend and increase during coitus the surface contact of their bodies or to cleave to each other fully (“just like two parts of a living animal which seek to be joined together again,” to make use of Colette’s image). A biological end purpose would be content with a simple and strictly localized act, whereas these and other aspects of the same profane, physical love include a special symbolic content, as we shall now see.




Eros and the Tendency toward Pleasure

In the elementary impulse that drives man toward woman, we must recognize a priority and an individual reality; but this must not give rise to ambiguities.

Let us take the theory that sets the tendency toward pleasure at the very base of sexual instinct. It is certainly evident that in most cases, when a man feels attracted by a woman and desires her, he seeks to imagine the “pleasure” she may give him and to foresee the expression on her face and her behavior in general during the crisis of coitus, rather than to determine whether she can ensure the birth of offspring best fitted to the end purposes of the species. In natural erotic development, every experience of deep passion and strong inclination doubtless follows the path of that which is called “pleasure,” but it does not have pleasure as a principal and preset objective; if it does, we may well speak of lust and debauchery, which are trends corresponding to dissociations, degradations, and “rationalizations” of physical love. The idea of “pleasure” as a ruling motive does not exist in the “normal state of eros,” but the impulse aroused by sexual polarity causes a state of intoxication reaching its apogee in the “pleasure” of physical union and orgasm. Any man who is truly in love, in possessing a woman, entertains the idea of “pleasure” as little as that of children. The teachings of Freud, therefore, were mistaken in his earliest phase when he established the pleasure principle, the Lustprinzip, as the basis not only of eros but of the whole human psychic life. In this the theories of Freud were just the products of his time. In periods of decadence such as the present one, sensuality develops in the dissociated form of simple pleasure. As a result, sex becomes a kind of drug, and the addiction to it is no less profane than actual drug addiction.12 Freudianism soon abandoned its initial position, however, and in fact Beyond the Pleasure Principle was the title of a successive work of Freud’s.13

But this train of thought must not lead us to consider every ars amandi to be corrupt and decadent. The art of love once existed as a discipline that was not reduced to an assemblage of devices and techniques depending on mere lust. This art was known in ancient times and is still practiced among Eastern peoples. Both then and now, women skilled in this art have been esteemed and respected no less than virtuosi of any other art. In classical times the courtesans were publicly held in high regard by men such as Pericles, Pheidias, and Alcibiades; Solon had a temple built in honor of the goddess of “prostitution,” and such temples existed in Rome for the worship of certain forms of the goddess Venus. In the days of Polybius, statues of courtesans stood in temples and public buildings near those of soldiers and statesmen. Such women in Japan have also been honored with monuments. And, as with every art in the traditional world, there is associated with this art a secret knowledge. Priestess prostitutes of the ars amandi were linked to certain initiatic cults.

The higher capabilities of the experience of eros will not manifest when this experience takes place in its coarsest and blindest forms. We shall see whether the most profound dimension of eros holds its ground or can predominate in conscious developments of sensation or whether those developments degenerate into a licentious, extrinsic search for “pleasure.” Two possible and distinct sides of the ars amandi must be defined. We are often deceived in the second of the two cases; there is no technique of love that, in the realm of “pleasure,” can lead to an intense or differentiated quality without assuming an innermost psychic nature. If this is present, the touch of a hand can sometimes provoke a greater intoxication than any skillful activation of erogenous zones.

Later, the reader will see why the word “pleasure” has been put between quotations marks in discussing what generally takes place at the peak of physical love. In the meantime it will be useful to debunk certain sexological views that have been formulated regarding this question, since our intention is to free this field of every materialistic explanation of eros.




Sensual Pleasure

Piobb wrote: “The sexual spasm is one of those phenomena that elude physiology proper. The latter has to be content with stating the fact and showing only its nervous mechanism.”14 That is true, and every effort to give a “scientific” or profane explanation of this pleasure is condemned to failure. In this field, as in so many others, ambiguities have multiplied owing to the failure to distinguish the content of the experience itself from the conditions that are needed for it to occur, even more so when such conditions are studied by physiology rather than by psychology.

The prize for vulgarity was won by eighteenth century positivism when it gave weight to the following theory: “The genetic need can be considered as a need to evacuate; the choice is governed by stimuli which make the evacuation more pleasurable.”15 In this view, pleasure would apparently be caused by evacuation, by the process of discharging the sexual products. We should ask ourselves why analogous processes, beginning with the emptying of the bladder during urination, do not bring as much pleasure. Next, it is obvious that this theory can be right, if at all, in the case of man only, since the sexual climax in woman is not linked to an ejaculation. In her the appearance of vaginal secretions runs parallel to her general state of erotic excitement and may even be lacking; if vaginal fluids are secreted by a woman, they are linked to the reduction of swelling, to the lessening of congestion of the blood in the sexual organs, which in some cases may coincide with the moment when she is bathed with semen but in other cases is independent thereof and, in any event, is only the effect of a psychic and nervous fact.

Sexologists have mistakenly paid little attention to the fact that orgasm can be felt in a dream without ejaculation by both men and women. Some say that this pleasure can have a more ecstatic and all- pervasive nature than that of the actual sexual act, and we shall see the reason for this.16 It often happens in both men and women that pleasure is interrupted at a given point of intensity and the person awakens at that moment. Correctly interpreted, it is the normal association of pleasure with the physiological that automatically brings the dreaming person back to the physically conditioned plane by interrupting the process. In principle, however, the pleasure in the dream can be adopted as one of the arguments for demonstrating the possibility of an erotic process separated from habitual, physiologically conditioned circumstances. Men can even experience pleasure in sleep when generative capacity has become exhausted through old age or when the ability to ejaculate has been destroyed by traumatic conditions in the nervous ducts.

For that matter, the impulse to coitus cannot be understood by a materialistic explanation in the animal world either and is, in a certain way, endogenous. Some experiments, conducted first by Tarchanoff, showed that in certain cases the seminal vessels of an animal were empty before copulation and filled up gradually during copulation, thus inverting the relationship between cause and effect; far from being governed by the state of fullness and swelling of the organs, the sexual impulse itself brought about that state.17 If analogous research were to be carried out on man, this fact would be confirmed. Eunuchs whose seminal glands have been removed usually suffer from sexual anesthesia; yet there have been cases where their sexual desire persists and even becomes sharpened. In some instances, desire is so intense that, far from needing depletion, it drives the genital organs to the extremes of their capability, doing violence to nature so that man emits blood rather than semen. Also, a very high intensity of desire can inhibit rather than 
provoke ejaculation (we shall return to this point).18 Finally, in passion-love, when all the resources of the physical have been exhausted in coitus, the feeling often remains that it has not been enough, that more is wanted, yet the physiological conditions and the capabilities of the flesh in general do not permit it. This becomes a torment.

Thus, Havelock Ellis, after various attempts to explain sensual pleasure, again concluded that the impulse which leads to pleasure is, in a certain way, independent of the seminal glands and their condition.19 From a physio-anatomical point of view, the existence of sexual centers in the brain (already presumed by Gall) as well as in the spine and in the sympathetic nervous system is now generally accepted; this is the counterpart of the essential role played by the imagination not only in love generally but in sexuality itself, for the imagination accompanies and sometimes even starts and activates the whole process of copulation, whereas at other times it can stop it irreversibly.

Other modern research has attempted to explain sexual excitement as an effect of hormone intoxication; indeed some have cited this cause as the very basis of falling in love. In order not to be caught in a vicious circle, we must completely clarify the cause of hormonal intoxication since it could be a psychically conditioned fact; but even where it is not, we must not confuse something that favors an experience (like “hormonic saturation” or “hormonic threshold”) with something that determines an experience and constitutes its real content. In regard to providing favorable conditions, the part attributed to hormones may even be played by certain substances, such as alcohol. But it is known that one’s reaction to these depends on a “personal equation,” and the causal reasoning in this respect is as naive as that of the person who says that the lifting of the barriers of a dam is the cause that produces the water that bursts through the opening.

We must credit the psychoanalytic theory of libido for its recognition of the autonomous psychic and elementary nature of the impulse for sexual union. However, psychoanalysis also believes that libido is not necessarily connected with physiological, processes; the possibility of displacing “charges” of libido is, for example, attested in many typical cases when its realization causes morbid symptoms to disappear. Nor does this connection exist in pregenital stages of libido and its forms of satisfaction. The material gathered in this research constitutes a further argument against every physiological theory regarding the sexual impulse. In its assessment of pleasure, the psychoanalytic theory is equivalent to that of Fere, which we have already criticized.20 
Both theories are mistaken in conceiving pleasure as a solely negative 
phenomenon, like relief of a painful or unpleasant state. The same misconception 
is applied to sexual pleasure deemed as a mere relief from the physiological 
discomfort caused by the swelling of the organs. Psychoanalysis only sees 
mechanical and interchangeable processes wherein pleasure is apparently derived 
from the termination of any state of tension, from the discharge of a concurrent 
“charge” (Besetzungsenergie) of the libido. Indeed the term in German that signifies sexual satisfaction or pleasure—Befriedigung—connotes a sense of perturbation because it also means the pacification, almost the cessation, of a disagreeable state of tension, agitation, or excitement. We should ponder whether this theory is not merely symptomatic of our times, for to perceive sexuality and “pleasure” in these simple terms proceeds from an eros that has become primitive and physical.21

We can therefore conclude that sexual desire is a complex fact of which the physiological is only a part; sexual excitement, which is substantially psychic, forms the primary element that under various conditions causes physical excitement and sets in motion all the physiological phenomena that accompany the excitement but are often absent prior to it. Only the metaphysics of sex, not psychology or physiology, can shed light on this subject. We can already foresee that physical union, taken on its own, is only the mechanism through which is conveyed a process of a higher order, transcending that union and showing it to be part of a whole. When this transcendental aspect is recognized, “pleasure” as a coarse and carnal satisfaction depending strictly on the physiological conditioning or Schopenhauer’s “bait for procreation” is a problematical solution.




The Magnetic Theory of Love

Further on we shall attempt to investigate the ultimate meaning of sex; for the moment we shall attend to an intermediate domain in order to shed light on the elementary substratum of every eros, and we shall now employ the term “metaphysics” in its other sense, meaning knowledge of the supraphysical, invisible side of the human being.

As we have seen, eros cannot be explained by biological finalism, by the genetic impulse, or by the detached idea of pleasure as the end purpose. Apart from all these theories, eros must be considered as a state governed directly by the polarity of the sexes in the same way that the presence of positive and negative poles governs the phenomenon of magnetism and everything connected to a magnetic field. Any empirical and material references we may cite to explain this elementary “magnetic” phenomenon contributes only to the presupposition of the phenomenon and has in turn to be explained by it.22

This point of view is no mere fantasy on the author’s part; it corresponds to the knowledge of ancient traditions. For example, in the traditional teachings of the Far East, when a man and woman meet, even without any physical contact, a special energy or immaterial “fluid” called tsing is aroused in the deepest layers of their beings. This energy springs from the polarity of the 
yin and the yang, which we provisionally define as the pure principles of female and male sexuality. This energy, tsing, is a specification of the radical, vital force tsri and grows in proportion to the degree of yang and yin present in man and woman. This special magnetically induced force has as its psychological counterpart the state of diffused intoxication, vibration, and desire proper to human eros. The occurrence of this state causes the first displacement of the ordinary level of waking consciousness, which can be followed by other stages. The mere presence of the woman in front of the man arouses the elementary degree of tsing and its corresponding state. In societies where a sense of this elementary force of sex has been retained, strict conventions are formulated from this deep existential basis rather than a moralistic one. This applies to the rule “that no woman can visit a man except in the presence of another man, particularly if the first man is married. The rule applies to all women, for sex has no age, and to break the rule even in the most innocent of ways is to have sinned.” If a man and woman are alone before each other, even if no contact takes place, it is just the same as if it had. This is because the first level of tsing, the elementary magnetism, has been awakened. The second level, already more intense, happens with bodily contact (ranging from holding hands and touching each other to kissing). The third degree is reached when the man penetrates the woman and is embraced by her. This is the limit of the magnetic development for most modern lovers. However, it is not the true limit, for yet other stages are reached in the practice of sex in sacred and evocatory forms or in sexual magic in a specific sense. “Subtle” changes, particularly in the breathing and the blood, accompany and are proper to these various degrees. The psychic correlative is essentially like a state of vibration and heightening, of exaltation in the true sense of the word.

Therefore, we may speak of a “natural magic of love” as a fully real, hyperphysical fact that occurs in the life of the most commonplace, materialistic, and primitive of humans. Even if the views we have just expressed are incompatible with modern psychology, they are confirmed by popular knowledge. Even without having a clear idea of the content of the word, it is generally recognized that an attraction between a man and a woman is born only when something “like a fluid”—a certain chemistry—is established between them. We ought to consider cases of a brutal and immediate lust for a woman as instances of a short circuit and “drop in potential” of this immaterial fluid. When this fluidic relationship is lacking, any exchange of feeling from the coarsest to the most spiritual is impossible. It is still customary to speak of the “fascination” of a woman, a term that brings us back to the magical definition of love; fascinum was, in fact, the technical term used in earlier times for a kind of enchantment or witchcraft.

This concept was part of the theory of love held in the West even into the Renaissance, and it was known in other civilizations as well, notably in Islam. For instance, we find it set forth in Lucretius and Avicenna and later in Marsilio Ficino and Della Porta. Ficino said that the basis of love-fever consists of a perturbatio (disturbance) and of a kind of infection of the “blood” provoked under the same conditions as the so-called evil eye, for it was actuated by means of the eye and the glance. If this is understood as happening on a subtle rather than on a material plane, then it is strictly correct. The fluidic state, the tsing force of Chinese teaching, is aroused in the beginning by a look and then goes on to spread thoughout the blood. From that moment on, the lover bears his beloved in a certain way in his blood, no matter what distance may separate them.23 Theories aside, this knowledge is present in the universal language of lovers: “I’ve got you in my blood,” “I feel you in my blood,” “I’ve got you under my skin.” These widespread and stereotyped expressions describe a fact that is much more essential and real than those focused on by contemporary sexology.24 But we should bear in mind that when ancient traditions spoke of blood, they almost always referred to a transphysiological doctrine. The traditional concept is well enough expressed in the following terms, which may perhaps seem rather sybilline to the ordinary reader: “Blood is the great sympathetic agent of life; it is the motor of the imagination; it is the animated foundation of the magnetic or astral light polarized in living beings; it is the first incarnation of the universal fluid; it is vital light materialized.”25

In our own times a “magnetic” theory of love was roughly sketched by Mauclair, ignoring the foregoing antecedents. He saw that this theory helped to overcome the dichotomy between body and spirit, flesh and soul, a contrast that is really nonexistent in erotic experience. Everything takes place on an intermediate plane on which the two elements are fused and aroused by each other (whether the senses arouse the soul or the soul arouses the senses is a matter that depends on the particular constitution of the individuals, but in both cases the end state contains within itself both elements fused together and transcends them at the same time). In this intermediate condition we can speak legitimately of a “magnetic” state observed directly. Mauclair’s magnetic hypothesis explains best the unusual state of hyperesthesia of a couple transported with love and confirms “our daily experience that the state of love is neither spiritual nor carnal and escapes all categories of current moral philosophy.” He adds: “The magnetic reasons are the only true ones and remain secret from and sometimes ignored by those who are themselves in love; for they cannot give precise motives for their love and, if they are questioned, bring forth a set of allegations . . . which are nothing other than reasons close to the essential reason, which cannot be articulated. A man does not love a woman because she is beautiful, pleasing, intelligent, or charming, nor because she is likely to produce an exceptionally strong sensual feeling. All these explanations are only given to satisfy ordinary logic. . . . He loves because he loves, quite apart from all logic, and it is precisely this enigma that reveals the magnetism of love.”26 Lolli had already distinguished three kinds of love—“platonic” love, sensual and physical love, and magnetic love—when he said that magnetic love is a mixture of the other two and is tremendously strong, spreading throughout every single part of man but having its main seat in the breath.27 But in reality, it is not a particular kind of love but is the ultimate basis of all love.

These ideas can be readily integrated with the traditional teachings mentioned just now. They give prominence to a fact that is elementary or primary (though it will no longer continue to be so, only because of a properly metaphysical consideration of the matter), namely the “magnetic” structure of eros. And just as there is no attraction between man and woman when a special “fluid” has not been established between them either actually or potentially, so in the same way sexual love dies away when the magnetism wanes. In such a case all efforts to keep alive an amorous relationship will be doomed to failure, just like trying to keep a machine running when energy is lacking or (to use an image that is better fitted to magnetic symbolism) like trying to keep a metal joined to an electromagnet when there is no longer any current to create a magnetic field. External conditions may even remain unchanged: youth, handsome bodies, liking, intellectual affinity, and so on; but when the state of magnetism comes to an end, eros and desire also fade away inevitably. And if everything does not end, if every interest of the one in the other does not die away, yet there will be a change from love in its full and proper meaning to a relationship based on affection, custom, social factors, and so forth. This represents not a sublimation but a substitute, a last resource and basically another thing as compared with that which is conditioned by the elementary polarity of the sexes.

It is important to observe that although the magnetic or magic fact or fascination—whatever we wish to call it—takes place spontaneously between lovers, they also find it useful to nourish and develop this magic intentionally. Stendhal’s concept of crystallization in love is very well known:28 Just as the naked boughs of a tree are sometimes clad with crystals in the salty atmosphere of Salzburg, so the desire of a lover, when concentrated on the image of his beloved, crystallizes, as it were, an aura composed of every kind of psychic content. That which is called magnetic fascination from an objective viewpoint can be rendered in psychological terms with the word “crystallization,” “monoideism,” or “forced image” (Zwangsvorstellung). This last is a very essential element in every amorous relationship; the thoughts of the one are held more or less obsessively by the other in a form of partial schizophrenia (expressed in such phrases as “to be madly in love” and “I’m crazy about you”). This phenomenon of mental concentration, as Pin said quite rightly, “is an almost automatic fact, completely independent of the personality and will. Anyone who, whether lacking in will power or energetic, lazy or busy, knowledgeable or ignorant, poor or rich, falls in love, feels that at a certain moment his thoughts are literally chained to a given person without any possibility of escape. Concentration, therefore, is a phenomenon that is in a certain way hermetic,29 massive, uniform, not subject to argument, reason, or modification, extremely tenacious.”30 For lovers, this concentration is a kind of barometer of love, and they take constant readings through such questions as “Do you think about me?” and “Will you always think of me?” They consciously nourish and strengthen this concentration as it gives the measure of their love, making use of all sorts of expedients to make it as continuous as possible. The phrase “You are always in my thoughts” is the correlative of “You are in my blood.” Thus, unconsciously, lovers activate an authentic magical technique, which is grafted onto the primary magical magnetic fact and causes a further development of Stendhal’s crystallization as an outcome. In his Liber de arte amandin Andrea Cappellano defined love as a kind of agony due to extreme meditation about a person of the opposite sex.

Eliphas Levi, a writer who, unlike those already mentioned, professes with some foundation to be a believer in magic sciences and in the Kabbala, says that the meeting of the magnetic atmospheres of a man and woman leads to a complete intoxication of “astral light,” the signs of which are love and passion. The special elation caused by the congestion of “astral light” should constitute the basis of amorous fascination.31 These ideas, drawn from traditions that we mentioned earlier, may illuminate another aspect of the phenomenon considered here. However, the terminology used by Levi will remain obscure for the ordinary reader unless we add some clarification.

The congestion of astral light is the objective correlative of what we called “exaltation.” “Astral light” is synonymous with lux naturae (a term used in particular by Paracelsus), with the akasha of Hindu tradition, the or of Kabbalism, and the ch’i of Chinese philosophy. Many other expressions of esoteric teachings have the same meaning and refer to the hyperphysical foundation of life and of nature itself, to a “vital ether” understood as the “life of life.” In the Orphic hymns, the ether is the “soul of the world,” from which every vital force springs. Regarding the term lux naturae, it can be noted that the association between light and life recurs in the traditional teachings of widely varying cultures and is echoed in the first words of the Gospel of John. The point of interest here is that this light can, to a certain degree, become an object of experience, but only in a state of consciousness different from the normal waking state, in one corresponding more to the dream state in ordinary man. And just as in the dream, the imagination acts freely, so any displacement of consciousness provoked by a congestion or intoxication of “astral light” involves a form of imagination that in its way is magical.

However obsolete this concept may seem in the context of modern science, the fundamental facts mentioned above relate to this astral realm. As we shall see, operative sexual magic is also based on this, among other things. It is this magnetized imagination or “exaltation,” rather than the intellect, which acts in lovers. And just as the British expression for being in love, “to fancy one another,” is very significant, so Chamfort touches on something essential when he defines love as “the contact between two skins and the exchange of two fantasies.” Again we find that the common language of lovers, usually taken as sentimental, romantic, or flaccid, meaningfully relates to this point. A. Husson certainly did not realize how close to the truth he came when he said that lovers live between dreams and death. “Dream of love,” “dream of you,” and “like a dream” are familiar phrases. The “dreaming” aspects among lovers is typical. The stereotyped repetition of such expressions in pulp romances does not count. The positive and objective content is the obscure feeling, the foreboding, of a shift in the plane of consciousness linked in varying degrees to eros. Such expressions, therefore, are so many “intervening indices,” as are the continued use, rationalism notwithstanding, of words such as “fascination,” “fluid,” “charms,” and “enchantment” when talking of the relations between the sexes. How odd all these facts would seem if love had a mere biological end purpose!




The Degrees of Sexual Development

In speaking of the teachings of the Far East, we said that the state of eros springs potentially from the relationship between the yang and yin qualities of two human beings. Eliphas Levi was referring to the same phenomenon when he identified the cause of that state as the coming into contact of the magnetic atmospheres of two individuals of the opposite sex. It is best to go into this point more deeply, and that will lead us to the problem of sexual choice as well.

The current concepts of man and woman are little better than approximations. Indeed, the process of sexual development consists of multiple degrees, for we are not all men or women to the same degree. From a biological point of view it is known that during the earliest embryonic phases, hermaphroditism or bisexuality is encountered. Orchansky showed earlier that the primitive genital gland, extracted from the body of Wolff, is hermaphroditic. In the formation of a new being, the action of the force that causes the sexual differentiation of organic matter becomes increasingly precise. By means of this force, the capabilities relating to one sex are developed, whereas those of the opposite sex are eliminated or stay in the embryonic or latent state, or are present only in varying quantities, depending on the predominant capabilities that define the actual male and female type. There is thus an analogy with what happens in ontogenesis. Just as the process of individuation of a human being leaves behind it, in its rudimentary state, the capabilities corresponding to various animal species, so also, in man and woman, the process of sexual development leaves behind it, in the rudimentary state, the capabilities of the opposite sex which were present in the original state. (One aspect of this is the existence of hormone complexes of the two sexes and, herewith, a latent bisexuality in every individual.)

When sexual development takes place, sexual characteristics of various types are usually classified separately, as follows: primary characteristics linked to the genital glands and reproductive organs; secondary characteristics regarding typical male and female traits of the body along with the corresponding anatomical and humoral differences; tertiary characteristics, which mainly concern the psychological sphere of behavior, of mental, moral, and emotional dispositions. All of this lies within the field of effects, whereas the cause is sex as a molding and differentiating force.

In biology, the vitalism of Driesch and other authors has by now won acceptance, and so it is no longer heretical to look into forces of that kind. The Aristotelian concept of entelechy has been revived, and indeed had to be revived, as a heuristic biological principle. And entelechy is precisely the force that molds from within, being biological and physical in its manifestations alone; it is the “life of life.” In ancient times it was deemed to be the soul or “form” of the body; considered in this way, it has a hyperphysical, immaterial character.

It seems clear, however, that at the base of the process of sexual development there is a differentiated entelechy which constitutes the true root of sex. The various primary, secondary, or tertiary sexual characteristics of man or woman come later and are its outward expressions.

Weininger, in seeming to go deeper into the problem of sexual differentiation, asked whether it would not be right to revive a theory defended earlier by Steenstrup, who had presumed the existence of a differentiated plasma in individuals of the two sexes. For this plasma Weininger proposed the names “arrenoplasma” and “taliplasma,” and he said that it would make sex present in every cell of the organism.32 New and deeper biological research will be able to confirm or refute this hypothesis. However, by means of it, an undeniably accurate intuition had been applied at the wrong level. Since the basis of sex is supraphysical, it lies in what we and the ancients have called the soul of the body, that “subtle body,” intermediate between the material and the immaterial, which appears under various names in the traditional teachings (for instance, the sukshma-sharira of the Hindus and the sidereal body of Paracelsus). Moreover, we must think of something comparable to a “fluid” that surrounds, saturates, and qualifies the bodies of man and woman—not only in their physical aspects, by giving each organ, each function, each tissue, and each humor a sexual imprint, but also in their inner nature, as a direct outward expression of a different entelechy.

If there truly were a difference between the plasma of man and woman, then it would be due to such an entelechy. Thus, when Weininger said that sex is present in every part of the body, he was right so long as he was not referring only to the biological plane. In effect he had already gone beyond that plane when, to prove his thesis, he declared that every part of the body of one sex produces erotic excitement in the body of the other sex; for to explain this, it is necessary to bring in a supraphysical factor.

By means of all this we have already come close to the concept of that “magnetic differentiated atmosphere proper to individuals of different sexes” of which we spoke before. In Far Eastern terms this is a question of theyang and yin principles, which penetrate both the inner being and the material body of man and woman under the form of a fluid and an elementary molding energy.

One of the names given to this subtle body is “aromal body.” The relationship with smell is not without sexological importance. The special part played by sweat in certain popular enchantments is well known.33 Smell plays an important part in the magnetism of physical love and in the “fluidic intoxication“ of lovers. It was believed in olden times and is still believed among certain primitive peoples today that the fluid of a being penetrates to such an extent that it impregnates not only the body but also the clothing (with this are associated some cases of fetishism). Hence arise practices that are often continued in the customs of both lovers and primitive peoples. To breathe in the smell and to always carry a piece of the lover’s clothing is believed to enforce the relationship and mutual faithfulness (a custom followed in the Philippines). These practices would seem to be merely superstitious if one overlooked the “psychic” element. The extreme case is that of an erotic intoxication that is liable to be aroused not only by a glance but even by a smell (“He looked at her and inhaled her, she looked at him and inhaled him”—W. Somerset Maugham).34 Furthermore, it should be noted that the Latin term fascinum has, in origin and literal meaning, an essential connection with the sense of smell. Anyone whose sensitivity is sufficiently refined will recognize that in amorous relations there is a kind of mutual psychic vampirism that is partly rooted in the sense of smell. The smell of man or woman in purely material terms concerns us here only in a secondary way; the possibility of a corresponding psychic effect in the case of human beings can only be explained in terms of an equally psychic, subtle counterpart. This fact clearly demonstrates characteristics that are instinctive and rather coarse and that are often more highly accentuated in various animal species; for here, as elsewhere, that which in man belongs in principle to a higher plane is made visible and specific in animal life in terms of a kind of daemonism of the bios. It is also possible to see the basis of the ancient Mexican belief that reproduction is the outcome of the mingling of the breath of man and woman.

Having completed this not unuseful digression, let us return to the problem of sexual development. We have said that there are various degrees of sexual development. The physical-anatomical fact that in every individual of one sex there are also rudiments of the other sex corresponds more generally to the possibility of an incomplete sexual development and therefore of beings who are exclusively men or women but who have characteristics of intermediate grades. That is the same as saying that in every person both male and female qualities are present in different degrees, even if the vital force or “fluid” of the person is fundamentally yang or yin. Weininger deserves special praise for having emphasized this point and also for having formulated a corresponding methodological criterion: It is necessary to start by defining absolute man and absolute woman, male and female in their pure state as Platonic ideas or archetypes, so that we may discern the degree of actual sexual development in given individuals.35 In the same way, the study of the abstract triangle as a pure geometric figure can provide us with knowledge applicable to the numerous triangular forms of reality, which are only approximations of the perfect triangle, in order to characterize and distinguish those forms in real life. Our sole reservation lies in the fact that, as opposed to the case of geometry, the absolute man and absolute woman are conceived not only from a heuristic point of view as being abstract measurements for masculinity and femininity, but also ontologically and metaphysically as being real primordial powers that are always and inseparably present and active in men and women, even though actual men and women show such powers to a greater or lesser degree.

However, except in extreme cases (or, it is very important to add, in very unusual experiences), the picture we get of every normal man and woman is one in which the content of pure male or female quality varies, whence springs the first law of sexual attractions. In origin this law was first expounded by Plato when he set as the basis of attraction the need for a complement; for this he employed the image of the symbolon,36 a word that described an object broken into two parts, as used in ancient times by two persons to identify each other: The part shown by one person had to match perfectly the part kept by the other person. In the same way, said Plato, every human being bears within himself a distinctive sign and seeks instinctively and unendingly “the corresponding half of himself which bears the same distinctive sign,” the complementary signs that make the two parts mate together.37 The same idea, more closely specified, was developed by Schopenhauer,38 who said that the right conditions for a strong passion arise when two persons neutralize each other in turn, just as an acid and a base do when forming a salt. Thus, as there are various degrees of sexual development, such a situation arises when a given degree of virility finds its counterpart in a 
corresponding degree of femininity in the other being. Lastly, Weininger put forward a real formula for the first basis of sexual attraction.39 When the absolute man and the absolute woman are taken as criteria, there is generally something of man in a woman and of woman in a man. He believed that the greatest attraction is aroused between a man and a woman when the masculine and feminine parts in both are added together and the totals obtained are the absolute man and the absolute woman. For instance, a man who is three-quarters man (yang) and one-quarter woman (yin) will be irresistibly attracted and develop the strongest magnetism with his female complement, a woman who is one-quarter man and three-quarters woman; this will be so because the sums of the fractions will reestablish the whole absolute man and absolute woman.40 In fact, it is the absolute man and absolute woman who form the true basis of the primordial polarity of the sexes and therefore provoke the first spark of eros. We can affirm that they are the ones who love each other and seek to be united with each other through the persons of every man and every woman; and so the saying is true that all women love only one man and all men love only one woman.41 The formula put forward by Weininger, therefore, establishes one of the essential conditions of sexual choice when it calls into play the deepest layers of a person’s being.




Physical Sex and Inner Sex

At this point we have to consider the following principle: Except in cases of complete transcendence of the human condition, sex must be conceived as a “destiny,” a basic fact of human nature. There is no existence except as men and women. This point of view is held steadfastly against the belief that being a man or a woman is something accidental or secondary as compared with being human in general; sex is seen as a difference that concerns only the physical and biological part of human nature, to the degree that sex has meaning and implications only with respect to the naturalistic side of human life. Such a point of view is abstract and inorganic and in reality can only be held by a human race disintegrating through regression and degeneracy. This view only considers the final, most coarse and tangible aspects of sex. But the truth is that, before and besides existing in the body, sex exists in the soul and, to a certain extent, in the spirit itself. We are man or woman inwardly before being so externally; the primordial male or female quality penetrates and saturates the whole of our being visibly and invisibly, in the terms used here earlier, just as color permeates a liquid. Moreover, if intermediate degrees of sexual development exist, as we saw earlier, that can only mean that the basic quality mentioned shows an intensity that is sometimes higher, sometimes lower, depending on the individual. This does not explain the conditional nature of sex.

Apart from those exceptional cases in which sex is transcended because the human condition in general has been transcended, we often mistake as “beyond sex” a condition that, in effect, concerns a realm detached from life and from every deep formative force. This is a realm of superstructures and of intellectualized and social forms whose excessive growth characterizes the degenerating and bourgeois phases of a civilization. Later on we shall emphasize the fact that every human being consists of two parts; one the essential part and the other the outer, artificial, acquired part that is formed in the life of relationships and creates the persona of the individual. The word “persona” is used in the original sense of an actor’s mask (as opposed to the “face,” which can be said to correspond to the essential part). Either of the two parts can be more developed than the other, depending not only on the individual but also on the kind of civilization. This can degenerate to an almost exclusive, teratological development of the outer and artificial mask of the social, intellectual, practical, and spiritualized individual, which maintains few organic relations with the essential being. It is only in such cases that sex can be considered secondary and negligible; an anesthetization or a primitivistic coarsening of sexual life is its usual resulting counterpart. Only then will it seem of little importance whether one is man or woman, and such a fact will have less and less value in the determination of vocations, self-development, conduct of life, model of occupations—a value that has always been honored by civilizations. This very assumption implies that the difference between male and female psychology has been considerably reduced.

Modern civilization, being expedient, intellectualist, and socialized, has given an increasing emphasis to things totally unconnected with the essential side of human beings. It is inorganic and potentially standardized; its values are partly derived from a regression of types and partly foster and increase that regression. Thus modern woman is penetrating into every sector of life and making herself the equal of man; for the merits, capabilities, behavior, and the most typical activities of modern civilization have only very scanty links with the deeper plane where the law of sex is in force in ontological terms rather than physical, biological, or even psychological terms. The mistake that underlies feminist competition and has made it possible is the overvaluation natural to modern civilization of logical and practical intelligence, which is actually a mere accessory of life and the soul; for these latter two are both equally differentiated, whereas the intelligence is formless and “neutral” and can be developed to an almost equal extent in man and woman.42

Here we shall make only a passing reference to the vexed question of the inferiority, equality, or superiority of woman as compared with man. A question of this kind is lacking in sense because it assumes that the two can be measured against each other. If we set aside everything artificial, external, and acquired, we find that there is a difference of Platonic ideas between man and woman that makes impossible any common measurement. Even faculties or gifts that appear to be common to both and to be “neutral” have a different functional character and imprint, depending on whether they are present in a man or a woman. We cannot ask ourselves whether “woman” is superior or inferior to “man” any more than we can ask ourselves whether water is superior or inferior to fire. Thus the standard of measurement for either of the sexes can be provided not by the opposite sex but only by the “idea” of the same sex. In other words, the only thing we can do is establish the superiority or inferiority of a given woman on the basis of her being more or less close to the female type, to the pure and absolute woman, and the same thing applies to man as well. The claims of modern woman, therefore, spring from mistaken ambitions as well as from an inferiority complex, from the mistaken idea that a woman as such is inferior to man. It has been said rightly that feminism has really fought not for “woman’s right” but, without knowing it, for the right of woman to make herself equal to man. Even if this could be achieved on a level beyond the outer expedient and intellectual level mentioned earlier, it would amount to a woman’s having the right to pervert herself and to degenerate.43 Let us say it once more: The only qualitative standard is the degree of more or less perfect realization of the nature proper to a person. There can be no doubt that a woman who is perfectly woman is superior to a man who is imperfectly man, just as a farmer who is faithful to his land and performs his work perfectly is superior to a king who cannot do his own work.

In the range of ideas we are dealing with, we should take it as being settled that manhood and womanhood are, above all, facts of an inner nature. It is possible to be a man as far as the body is concerned without being equally so in the soul (anima mulieris in corpore inclusa virili—the soul of a woman enclosed in a manly body), and the same is of course true of a woman. Such cases of asymmetry are due to various factors and are similar to cases encountered in the realm of race (individuals of a given race who have the psychic and spiritual characteristics of another race). This, however, does not prejudice the basic quality of the fluid that a being has, depending on whether that being is physically a man or woman; nor does it prejudice the unity of the process of sexual development. The phenomenon mentioned can be explained by the fact that in given cases this process is centered principally on a given domain, creating asymmetry because the remaining areas have not been developed to the same degree. From a typological point of view, however, the inner fact, the inner sex, is always decisive; a sexual development appearing only in physical terms, however advanced it may be, is in a certain sense truncated and empty. He who is not a man in spirit and soul is not truly a man, and the same applies to a woman. It is best to emphasize this point because we must bear it in mind in the law of sexual attraction mentioned earlier. The “proportions” of masculinity and femininity being integrated in turn, as cited in that law, should be understood in a complete sense in all their possible complexity.

In effect it is spiritual manliness that, even though only obscurely, excites and awakens the absolute woman; in the extreme case this manliness, beyond that of a warrior or ruler, leads even to the supernatural. We shall deal later on with the metaphysical as well as the existential side of such a case. An example created by art, Oscar Wilde’s Salome, is illustrative. Salome does not see the centurion struck with love for her, who offers her everything and in the end kills himself for her. She is fascinated by Jokanan, the prophet and ascetic. She, the virgin, says to him, “I was chaste and you have defiled me; I was pure and you have filled my veins with fire. . . . What shall I do without you? Neither the rivers nor the great lakes will ever again extinguish the fire of my passion.”44

One other point should be added to the possible differing degrees of sexual development in the physical and spiritual fields: namely, the varying conditions prevailing in inner sex as compared to bodily sex. The respective conditions are rigidly maintained only in the case of primitive individuals who are degraded compared with the pure type in question. If, on the other hand, the inner sex is sufficiently differentiated, it may assert itself with a certain independence from the physical conditions. In this way all the hormonic manipulations to which modern biologists are devoted actually have a necromantic character, being based on the idea that sex depends only on a different “hormonic formula.” They can produce important effects in altering the true characteristics of sex only in animals and in little- differentiated humans, but no effects in complete, “typical” men and women. This independence from physical conditioning is also confirmed in some cases of eunuchs, whose physical impairment may not only fail to destroy their sexual impulse, but may also not harm their inner manhood. Examples of this have often been cited, including Narses, who was one of the best generals of later ancient times, Aristonicus, the ministers Fotinus and Eutropus, Solomon (a lieutenant of Belisarius), Haly (grand vizier of Suleiman II), the philosopher Favorinus, and even Abelard, among many others.




Conditional Nature and Forms of Erotic Attraction

For a complete definition of the factors involved in sexual choice, we must consider in greater detail the structure of the human being with reference less to modern studies than to traditional teachings.

We have distinguished two main parts or layers of the human being, the essence and the persona; now we must take the more profound part, the essence, and divide it in two parts. Thus there will be three levels in all. The first is the level of the outer individual, which is a social construct, an entity whose form is fairly arbitrary, “free,” and unsteady because of its artificial nature. The second level belongs to the profound being, to the depth dimension, and is the site of what in philosophy has been called the principium individuationis. It is here that those forces act by which a being is what it is, both physically and psychically, and is distinguished from every other being of the same species; thus it is also the site of the inborn nature of each person. These formative forces are called samskara or vasana in the Hindu tradition; They not only are related to hereditary or racial factors, but are conceived as comprising heredity, as causes, preformations, and influences whose origin may lie beyond a single human life.45 Psychologically, this level may be related to everything in man that is his inborn character and nature, which we have called his “face,” as opposed to his “mask.” Contrary to everything belonging to the first and outermost of the three levels, that which refers to the second level has a marked degree of determination and stability. Thus Kant and Schopenhauer were led to talk of a “transcendental nature” of every individual as of a “noumenal” fact, that is, relative to the realm that lies behind the whole order of phenomena perceived in space and time.

The third and deepest level concerns elementary forces superior and prior to individuation but acting as the ultimate seat of the individual. In this realm, where the first root of sex is found, the original force of eros is aroused. In itself, this level is prior to form and determination. Each process assumes a form and determination in the same measure that the energy of this level invests the two other levels and to the degree that the process is continued in them.

With this background it is possible to apprehend every aspect of what happens in sexual attraction. At the deepest level, that attraction is something that goes beyond the individual, and erotic experience reaches this level in the final and traumatic form of coitus. In this regard, we see the validity of the saying that all women love only one man and all men love only one woman. Here there is a principle of indifference and interchangeability. By virtue of the analogical correspondences between upper and lower limits, this principle is in force in the blind impulse that drives a person toward someone of the opposite sex because of the sexual polarity, an impulse proper to animal and brute forms of eros (the “animal lack of choice”). The same principle is in force in the positively disindividualized forms of eros, which can be seen in a Dionysiac experience, for example. Therefore, it is not always true to say that the most vulgar and animalistic form of love is that in which one loves not a woman, but the woman. Exactly the opposite may be true.46 The same can be said concerning the fact that during the crisis of coitus, the man almost loses his individuality; he can lose it in two opposite ways, since there are two opposed possibilities of disindividualization, two intoxications: the anagogical ascent above individuality and the catalogical descent below. The “replacement of the individual by the species” at such moments is pure myth. Lastly, when it is said that love is born at the first instant or not at all, when we speak of a coup de foudre, this refers mainly to cases where, owing to special circumstances, it is the force of the deepest layer that acts in a direct, unhindered, predominant way.

The first law that governs the process of sex at its third and deepest level is the one governing the desire for a complement, for the reintegration of the pure male quality and the pure female quality by the union of man and woman. At the boundary between the second and third layers, the intermediate and the deepest levels, the conditional qualities of bonds belonging to the individuation or inborn nature of a given being start to act almost at once. At this new stage, as regards erotic passion and inclination, it is no longer a matter of indifference what a given woman is besides being a woman and constituting the elementary, ontological complement of which we spoke. Here, above all, choice is influenced, for example, by the conditions of race, physical type, and character, and the whole may be accentuated and fixed in the mind until it creates the illusion of irreplaceability;47 it is the belief in “one love only,” the idea that a person can love only one given individual, one specific man or woman. And whenever all the elementary force belonging to the deepest layer and to the primary process fixes itself at this intermediate level—the level of individuation and of the “transcendental character”—the “fatal passion” will occur. This passion, as we shall see, is almost never happy if it stays in the human, profane field, inasmuch as a force and a charge are activated here which go beyond the individual; wherefore there often take place some real short circuits and situations such as illustrated by Wagner’s Tristan and Isolde.

The intermediate level is generally also the level at which the woman loved is idealized; in it there arises the illusion that a woman is loved for one or another of her qualities, whereas that which is truly loved and which binds the lover is her naked being. When the profound force of eros does not permeate the intermediate level directly or fix itself there completely (as happens in the great majority of cases), there remains a certain margin of indetermination; instead of the “sole, irreplaceable woman” there will be a given approximate type or genre, represented by more than one woman (or man) and constituting the condition for a strong enough attraction. But this freedom of movement or ability for displacement of the eros can also have another cause, namely the imperfect individuation of a given being. If the inner face of a person is not very definite, so equally will the object of his desire be less definite and, within given limits, more changeable. The repetition of experience too, can undermine the stability proper to the first period of the erotic life. Thus Balzac found that in the first woman one loves, one loves everything, as if she were the only woman; afterward, one loves the woman in every woman.

Let us now pass on to the level of the outer individual. When a person’s center of gravity falls within this level, the changeability we mentioned and the indetermination of its proper sexual complement in his choices become excessive. As we said before, everything at this level is inorganic and lacks deep roots. Thus in some cases we may find the type of libertine who seeks “pleasure” alone and values a woman by the amount of pleasure he thinks she can give him; in every other respect one woman is for him more or less the same as another. In other cases the deciding factors may become social and environmental ones, such as class, fashion, tradition, and vanity. When this is the case, eros constellates itself on this level, and it is mainly by such qualities that normal, “civilized,” bourgeois love is defined. However, should eros suddenly recover its fundamental character and follow the conditional qualities belonging to its deepest layers, it will then act in a catastrophic manner on everything that has formed in the outer realm of the social individual and therefore in the sexual relations. In a case where a person finds his true complement, all the affinities determined by the level of his individual nature and samskara can upset or undermine everything that the social individual has won for himself in the framework of institutions of the civilization and society of a “divine right of love”: “They [the lovers] have a share of divine right, notwithstanding human laws and conventions.”48 Such cases are numerous nowadays and have provided material for certain kinds of drama and literature, precisely because in modern times there exists the illusion that the relations between the sexes can be centered and systematized on the outer, social, inorganic, artificial level.49

We can similarly explain the case of the libertine who becomes a victim of his own game and ends up falling in love with a particular woman, thus terminating the ability to change the object of his eros, or who undergoes maniacal sexual transformations as a result of playing with fire and provoking the activation of a “voltage” fitted to the deeper level.

These events can in turn act in a catastrophic manner even on the plane of the “one true love,” just as the law of affinities in force on that plane (at the intermediate level) can act catastrophically in the realm of the social individual and his arrangements whenever the right complementary partner is encountered. Then the true love fails once more, even the uniqueness of the “fatal passion.” But these cases are very rare in the field of profane love, and when they do happen, they are never evaluated according to their true nature.

Another case that can be analyzed in this context is an elementary sexual passion and attraction that can be accompanied by disdain and even hatred between two lovers; it is the energy of the deeper plane that is acting to undermine all the determining affinities of character and all the values that would normally be focused on the intermediate plane. This case is symmetrical with that in which the affinities proper to the intermediate plane can, in their turn, negate everything which belongs to the outer realm of social morals and institutions.

Finally, we can mention the fact that there are artificial means of arousing in a more or less free state the elementary force of eros by neutralizing those more superficial layers. Here we can note the action of alcohol and some drugs; these were sometimes employed in sexual rites, such as Dionysiac ceremonies and Tantrism. Love potions, whose true nature is lost to the modern world, have played a similar role. By this, as we shall see, eros can lead to some forms of daemonic worship as well as to sexual magic proper.

In everything we have said so far we should never confuse the role of that which conditions with the role of that which determines. For a machine to function properly, it must consist of given parts that interact correctly; this is the condition. But when motor energy is lacking, even the most perfect machine will stay still. The same is true of all the conditional qualities in man which, on the two more superficial levels of his being, can theoretically correspond to the optimum as regards sexual attraction; but the primary force of eros must be roused with “voltage” in order to establish that magnetic or magic state which is the true foundation of all sexual love.

In an ordinary individual, and especially in a civilized individual of the Western world, erotic experience often has a passive nature. It is as if the corresponding processes begin and proceed on their own without the action of man’s will. He cannot even focus these processes accurately on any of the three levels. This situation is considered so natural and normal that a person thinks his desire must be compulsive, beyond his control, or else he doubts the sincerity and depth of his feeling or desire. In languages of Latin origin, the word for “passion” expresses precisely the idea of submitting or suffering. The same is true of the German word Leidenschaft, from the verb leiden, which also means to “endure” or “suffer.”

The degree of passivity depends on the individuals and their inner differentiation. Furthermore, one must take into account differential psychology based on varying social institutions. For instance, the institution of polygamy naturally fosters a male type in which the ego has a greater degree of freedom as regards eros (with greater mutability and hence less stability). In this male type the erotic experience per se has more importance than the relationship with a specific woman as a person (an Arab proverb says: “One fruit, then another fruit”). Polygamy does not always correspond to the outer and inorganic situation proper to a libertine. The change from polygamy (or from marriages that allowed concubines as an integral part of the family) to monogamy, notwithstanding the conformist views prevailing today, is in no way a replacement of a lower type by a higher type of manhood, but is exactly the opposite; it is rather a symptom of a potential and much greater enslavement of man by eros and woman, and that is not a thing which marks a highercivilization.50

In the ancient world or among primitive peoples, we encounter the elements of a technique disposed to act on various existential conditional qualities of eros. For the present we shall give only one example: the fact that among such peoples, wedding ceremonies are identified with love spells that arouse the force of attraction between the two sexes as an irresistible power.51 According to our scheme, these spells arouse and activate the eros on the elementary plane and involve the risk of feeding a kind of devilry or possession.

Before going any further, let us cast a glance over the ground we have covered. We have rejected every finalistic, biological interpretation of eros, and we have dismissed the Freudian pleasure principle as no better than the theory that posits an imagined “instinct for reproduction” as the primary fact in the erotic impulse. The magnetic theory, in our view, corresponds more closely to reality. We have gone deeper into this theory by means of data taken from traditional teachings, which talk of a state or fluid that determines itself “catalytically” in lovers through the presence of the basic forces (yin and yang) that define sexual polarity and sexual development in general. The correlative thereof is a displacement of the plane of consciousness, which in turn becomes the cause of a magical activation of the power of the imagination and of a more or less strong obsession of the mind with one dominant idea. The ancient doctrine of an invisible change, produced in the blood when a person is seized by eros, has been restored to its true value. Finally, we have examined the conditional qualities linked to the existential desire for a complement within the framework of the doctrine of the manifold layers of a person. However, we have emphasized that the primary force and basis of everything shall always be deemed to be that which proceeds directly from the ratio of absolute manhood to absolute womanhood; and in this regard the more intense the process, with all its attendant effects of elementary attraction, the more decided the differentiation of the sexes or, in other words, their sexual development.

But here it may be said we have taken a circuitous route and evaded the essence. No matter how much we try to explain eros, we always come back to eros itself and inevitably meet the fundamental question: Why are man and woman attracted by each other? Having succeeded in recognizing this elementary and uncompromising fact, we must seek its meaning. This is precisely the same as asking what is the meaning of sex itself, and we now find ourselves led to the center of the metaphysics of sex proper.
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