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ABSTRACT

IMPACT OF PSYCHOLOGY ON CRITICAL THEORY:
ERICH FROMM, NARCISSISM AND SOLIDARITY

Karahasanoglu, Toygun
M.S., Department of International Relations

Supervisor  : Prof. Dr. Faruk Yalvag

September 2018, 201 pages

This work aims to contribute to emancipatory purpose of International Critical Theory by
utilizing Erich Fromm’s psychoanalytical theory. In International Relations literature,
usage of theoretical tools of the discipline of psychology has not been invoked in parallel
with the aims of Critical Theory. By the same token, theorists of Critical Theory have not
benefited from psychological insights in their theoretical work. This thesis aims to show
the potential contribution of psychology to International Relations Theory by utilizing
Frommian psychoanalysis to Habermasian Critical Theory. In this context, Frommian
conception of human nature and narcissism and socio-political outputs resulting from their
interaction with social relations are taken as the focal point. As non-destructive opposite
of malign narcissism, productive orientation is claimed to provide a rudimentary basis for
humanist and constructive interaction among social groups. Such interaction can further
and widen the agenda of emancipation, defined as diminishing the social constraints that
produce human suffering and obstruct human autonomy. Efficacy of Frommian approach
to the development of a humanist political interaction and solidarity is discussed by taking

Frankfurt School inspired Critical Theory’s critiques into account.

Keywords: Solidarity, Narcissism, Human Nature, Productive Orientation,

Emancipation
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PSIKOLOJININ ELESTIREL KURAM’A ETKISi: ERICH FROMM, NARSISiZM VE
DAYANISMA

Karahasanoglu, Toygun
Yiiksek Lisans, Uluslararasi Iliskiler Bolimii

Tez Yoneticisi : Prof. Dr. Faruk Yalvag

Eyliil 2018, 201 sayfa

Bu calisma, Erich Fromm’un psikanalitik kuramindan faydalanarak Elestirel Uluslararasi
Mliskiler kuraminin &zgiirlesme amacia katki saglamayr amaglamaktadir. Uluslararasi
Mliskiler literatiirinde Psikoloji disiplinin kavramlari, Elestirel Kuram’in gayeleriyle
paralel olarak uygulanmamistir. Ayn1 sekilde, Elestirel Kuram teorisyenleri de teorik
caligmalarinda psikolojik i¢ gorillerden faydalanmamistir. Bu tez, psikolojinin
Uluslararas1 Iliskiler Kuramlarma yapabilecegi katkilar1 Frommcu psikanalizi
Habermasg1 Elestirel Kuram’a uygulayarak gostermeyi amaclamaktadir. Bu baglamda,
Fromm’un insan dogas1 ve narsisizm kavramlarina ve bu unsurlarin sosyal iliskilerle
etkilesiminden ortaya ¢ikan sosyo-politik etkilere odaklanmaktadir. Narsisizmin yikici
olmayan karsit1 olan {iretici yonelimin, sosyal gruplar arasinda hiimanist ve yapici bir
etkilesim i¢in bir temel olusturabilecegi iddia edilmektedir. Boyle bir etkilesimin, insan
1zdirabin1 tiireten ve insan Ozglrliiglinlii engelleyen sosyal engelleri azaltmak olarak
tanimlanan  Ozgiirlesme  unsurunu  destekleyebilecegi  ve  genisletebilecegi
varsayllmaktadir. Fromm’un yaklagiminin hiimanist bir siyasal etkilesimin gelisimine ve
dayanigsmaya katkisi, Frankfurt Okulu temelli Elestirel Kuram’a getirilen elestiriler

dikkate alinarak incelenmistir.

Anahtar Kelimeler: Dayanisma, Narsisizm, insan Dogas1, Uretici Yonelim,

Ozgiirlesme
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CHAPTER 1

INTRODUCTION

This thesis aims to contribute to the field of International Critical Theory by taking
theoretical tools of Erich Fromm, a marginalized Frankfurt School intellectual
specialized on Marxist sociology and humanist psychoanalysis, in respect to prospects
for human and inter-societal solidarity. The thesis is based on the basic research question
as to whether Erich Fromm’s psychoanalysis may provide psychological sources for
inter-societal solidarity and a political subjectivity, which can communalize multiple
sources of human suffering into a general project of emancipation. Consequently, this
thesis aims to analyze the psychological obstacles. Solidarity, in this context, is defined
as reciprocal to multi-dimensional practices reducing “harm™!, corresponding to the
Frankfurt School inspired Andrew Linklater’s usage of the term in IR scholarship;
globally with a collective aspiration, zeal and sense of responsibility by the actors in
world politics. In other words, it is based on contributing to the thesis of “the

! Oxford English Dictionary quoted in Andrew Linklater, “Citizenship, Humanity and Cosmopolitan Harm
Conventions,” International Political Science Review /Revue internationale de science politique 22, no. 3
(July, 2001): 262.



transformation of the political community” and existing set of international practices
towards a more inclusive, constructive and difference sensitive manner by focusing on
human affection, sentiments and human psyche in general. To put it differently, Erich
Fromm’s theoretical framework is utilized with regard to potentials towards overcoming
the “limited moral community” within world politics and inter-societal relations, through
the agency of human sentiments such as compassion, empathy and responsibility.? For
this purpose, it is claimed that such transformation of the political community requires
an emotio-cultural transformation in the human psyche. As a necessity of development
of solidarity, it is assumed that change in the objective structures of social relations must
be supplemented with changes in the human character. In this regard, Frankfurt School
inspired Critical Theory is deemed to be in much coherence with Fromm’s aspirations
towards the goal of emancipation. Related to this, Erich Fromm’s potential contributions
and remedies to the deficits and shortfalls of Habermasian IR, as the most salient
approach of emancipation insofar, is discussed by taking Habermas’ critics into account.

1.1. Usage of Psychology in International Relations Literature

The theoretical apparatuses and insights of psychology have been assumed fruitful for
the problematiques encountered in the study of International Relations. Although it is
not commonly utilized and occasionally rendered unnecessary by the many theorists of
International Relations, there exists important works, which claim the supplementary
power of psychological tools to the theories of International Relations.® Goldgeier and

Tetlock assume that psychological micro-assumptions already exist in the conventional

2 Richard Devetak, “Critical Theory,” in Theories of International Relations, ed. Scott Burchill et al. (New
York: Palgrave Macmillan, 2009), 170.

3 J.M. Goldgeier and P.E. Tetlock, “Psychology and International Relations,” Annual Review of Political
Science 4 (2001): 67-68.



macro theories of International Relations, such as Realism, Neoliberalism and
Constructivism. Moreover, they contend that their “explanatory shortcomings” may “at
least be partially corrected” through the incorporation of psychological insights into the
theory formation.* Nearly a decade earlier, Ripley provided a brief research program for
foreign policy decision making, which may “combine political psychology, foreign
policy analysis and international relations theory”.> More recently, Erisen provided an
elaborated account of political psychology for International Relations scholars and
articulated the potential power of psychological assumptions in explaining various
international phenomena through an explicit focus at an individual level of analysis.®
Finally, a very recent article by Kertzer and Tingley elaborate on the nascence of plural
and diverse uses of political psychology within the discipline of IR, which goes beyond
“why decision-makers make mistakes.”” Novel developments encompass a broader
utilization of psychology in International Relations literature: A research agenda titled as
“first image reversed”, examination of political behavior of masses and incorporation of

neuro-biological insights into the analysis of political subjects.®

The common emphasis of all these scholars has been on the psychological processes and

features in the appraisal of human agency in world politics.® In other words, they claim

4 Goldgeier and Tetlock, “Psychology and International Relations,” 68.

% Brian Ripley, “Psychology, Foreign Policy and International Relations Theory,” Political Psychology 14,
no. 3 (Sep., 1993): 404.

® Elif Erisen, “An Introduction to Political Psychology for International Relations Scholars,” Perceptions
17, no. 3 (2012): 9-28.

7 Joshua D. Kertzer and Dusting Tingley, “Political Psychology in International Relations: Beyond the
Paradigms,” Annual Review of Political Science 21 (2018): 15.

8 Kertzer and Tingley, “Political Psychology in International Relations,” 2.

° Ripley, “Psychology,” 406; Erisen, “An Introduction to Political Psychology,” 18; Goldgeier and
Tetlock, “Psycholog and International Relations Theory,” 68-69.



that psychological features, as a part of human agency, always play a vital role in the
unfolding of political events, through bias, miscognition, emotional and normative
stances. It is also subtly embedded in the assumptions of macro theories of IR.1°
However, they have not been translated into IR literature and not embedded in
theoretical formulations as an important aspect when envisaging international politics.!
At this point, psychological presumptions correspond to Ashley’s emphasis on “uniquely
human” aspect of political practice who may “miscommunicate, forget, misunderstand,
falsely expect, and summon forth forgotten experiences in ways that lend novel layers of
meaning to seemingly similar circumstances.”*? Usage of psychology, thereby, can
provide important insights in understanding the patterns in world politics and occurring
changes by considering cognitive, emotional and social mechanisms; by taking human

factor into the center of political inquiry.*®

Nevertheless, a second point of convergence is not only based on the insistence on the
utility of psychology but also on the subject in which psychology is presumed to be
fruitful regarding knowledge production process in International Relations. These
subjects are foreign policy analysis and decision making processes. Erisen contends that
although political phenomena such as public opinion, ethnic conflict, political upheavals
as well as civil disobedience may also be interesting for IR scholars, much of the
emphasis is on decision-making process by foreign policy elites.'* Despite illustration of

10 Kertzer and Tingley, “Political Psychology in International Relations,” 2.

11 Erigen, “An Introduction to Political Psychology,” 19; Kertzer and Tingley, “Political Psychology in
International Relations,” 4.

12 Rjchard K. Ashley, “Political Realism and Human Interests, ” Infernational Studies Quarterly 25, no. 2,
Symposium in Honor of Hans J. Morgenthau (Jun., 1981): 210-211.

13 Erigen, “An Introduction to Political Psychology,” 19; Ripley, “Psychology,” 410-411.

14 Erigen, “An Introduction to Political Psychology,” 22-23.



plural usages of psychology in different branches of International Relations Theory,
Goldgeier and Tetlock overwhelmingly emphasize the decision-making processes at
systemic level for the utilization of psychology. Ripley, aiming to differ from rational
actor model held dear by Neorealists and Neoliberals, nonetheless aims to remain within
the boundaries of foreign policy decision making.’® By the same token, Kertzer and
Tingley emphasize the over-usage of psychology in the conventional fields of
international security and foreign policy decision-making while pointing to paucity of
usage of psychology in different aspects of the discipline.!® At this point, political
psychology in IR is assumed to be effective mostly on the basis of linking the insights of
political psychology at individual level of analysis with policy formation of political
elites. To be sure, utilization of psychology in decision-making is not necessarily
confined to realist paradigm focusing on security and power politics. It is als1 utilized by
neoliberals and constructivists as well. Nevertheless, societal or inter-societal interaction
has generally been deemed residual or secondary, though developing decisively since
2000s.

Despite these developments, use of political psychology by Critical Theory is rather as
rare as political psychology’s interest in Critical Theory. Although normative Critical
Theory’Y’, especially Linklater’s writings, is full of human aspects of international life,
on the morality and feelings entailing moral practice and solidarity, a definite reference
to psychological conceptions and insights is rather rare. Equally, political psychology,

far from being a mere descriptive enterprise, occasionally at aims practical interventions

15 Ripley, “Psychology,” 404.
16 Kertzer and Tingley, “Political Psychology in International Relations,” 5-6.

Y Faruk Yalvag, “Critical Theory: International Relations” Engagement With the Frankfurt School and
Marxism,” Oxford Research Encyclopedia of International Studies (November 2017): 3.



and pursuits, but not necessarily aiming to be emancipatory.'® Nevertheless, presence of
concepts such as enmity, sympathy, dignity, friendship, aversion towards suffering,
vengeance, responsibility and enlargement of constructive feelings and actions
inevitably point to the psychological aspect of human beings and their political life, both
in practical and theoretical terms. Furthermore, theoretical usage of these concepts in the
emancipatory driven outlook by Critical Theory provides a legitimate space for
psychology to supplement. In this thesis, Frommian conceptions for political psychology
is deemed useful to purport a tentative contribution to the emancipatory project of
Critical IR via taking human solidarity and consequent psychological insights as the

focal point.

However, specificity of Frommian political psychology must be emphasized in relation
to its reliance on psychoanalytical method. Although psychoanalysis, especially
Freudian psychoanalysis, has been understood as the initial harbor of political
psychology, much of political psychology scholars have largely separated themselves
from psychoanalysis.!® The ultimate distinction between psychoanalysis and other
methods of political psychology seems to be based on exclusive focus on human nature
and unconscious field of human mind as the basic determinant of human behavior, wants
and perceptions.?® In Erisen’s terms, if political psychologists essentially “want to
understand the black-box of the human mind, what goes on in between the stimulus and
the response”, psychoanalysis frames this black box through an understanding of human
nature and unconscious. Hence, Fromm’s theoretical framework and its political
implications are established upon a particular understanding of human nature, different
from other ontological assumptions of political psychology literature.

18 Ripley, “Psychology,” 411. Vamik D. Volkan, “Large-group identity, international relations and
psychoanalysis,” International Forum of Psychoanalysis 18, no. 4 (2009): 212
19 Erisen, “An Introduction to Political Psychology,” 12.

20 Volkan, “Large-group identity,” 212.



In this context, it is important to associate Frommian ontological assumptions and their
practical implications with Kenneth Waltz’s criticisms on first-image theories. In the
context of causes of war and furtherance of peace, Waltz contends that there have been
three types of theories, which may be categorized by their focus on primary causes of
war, despite differences in their argumentation regarding the cause.?! According to him,
these causes can be found at three levels, which are human nature, domestic organization
of states and states-system.?? First-image theories, according to Waltz, are those which
assume that wars are primarily caused by a fixed human nature, instead of being one
factor among others.? Socio-political context and social forces which humans interact
with are presumed to be secondary, compared to the causative effect of human nature.?
In this regard, these theories have “deduce[d] political ills from human defects” and its
essentially evil or faulty nature. 2> Furthermore, this fixed human nature implies that it is
almost impossible to transform human nature to provide a more substantial social
framework for peaceful relations. One can only hope to mitigate its practical impacts
without expecting too much from human beings.?® In other words, even though the odds
are against peaceful relations, if there is a possibility to establish peaceful relations
between states, it can only be actualized by changing human beings; by either
enlightening them or providing psychological adjustments.?’

21 Kenneth Waltz, Man, the State and War: A Theoretical Analysis (New York: Columbia University
Press, 2001), 12-13.

22 \Waltz, Man, the State and War, 12.
28 Waltz, Man, the State and War, 27.
24 Waltz, Man, the State and War, 25.
% Waltz, Man, the State and War, 24.
% Waltz, Man, the State and War, 26, 33.

27 \Waltz, Man, the State and War, 16, 25.



Waltz considers first-image theories insufficient to provide a satisfying account for the
causes of war. He has three main criticisms on theories, which find roots of war in
human nature. First, echoing Niebuhr, he claims that one can justify almost every
hypothesis or assumption by posing human nature as evidence.?® Thus, human nature
cannot be considered as a valid independent variant in scientific terms. Second, Waltz
contemplates that if human nature is a fixed variable and the primary cause of war, it
cannot account for various social events in human history, such as why there was war in
1914 but not in 1910.%° Finally, Waltz claims that even through first-image theories
assert the primacy of human nature as the main determinant on the question of war and
peace, these theories also imply that human beings behave considerably different in
varying social contexts.?° In this vein, Waltz argues that, theories claiming the primacy
of human nature and rendering social context secondary, “mov[e] the ‘secondary’ causes
to the center of the stage.”3! Moreover, in the context of diminishing the causes of war,
focusing on human nature eventually shifts the focus to the socio-political structures,
which can transform human nature or mitigate its effects.®? In this respect, Waltz
concludes that first-image theories do not provide a sustainable explanation for human
nature’s being the primary cause. Ultimately, he deduces, taking human nature “helps to
shift attention away from human nature” and relocates the focus on social relations that

account for different human behavior.33

2 Waltz, Man, the State and War, 30.
2 Waltz, Man, the State and War, 27-28.
% Waltz, Man, the State and War, 32.
31 Waltz, Man, the State and War, 33.
32 Waltz, Man, the State and War, 40.

33 Waltz, Man, the State and War, 41, emphasis in original.



In the light of Waltz’s criticism, it may be asked whether these critics are equally valid
for Erich Fromm’s understanding of human nature as well. Fromm has some parallels
with first-image theories in the sense that he regards analysis on the causes of social
events ultimately leads to a fixed human nature. His claim that historical antinomies and
problems are essentially derived from the existential dichotomy rooted in human nature
evinces to his similar position.® Similarly, Fromm assumes that changing human beings
is a must in order to attain a socio-political change. Nonetheless, as articulated below,
Fromm’s conception of human nature distinguishes itself from the first-image theorists
that Waltz examined in two respects. First, Erich Fromm’s understanding of human
nature and behavior is not only based on a fixed human nature but takes human beings in
their social context. In other words, although Fromm claims that there is a universal
human nature, its political implications and effects are analyzed in relation to the social
framework they interact with. In this respect, Fromm does not conceive human beings in
a static manner but in a dynamic manner, in which they constitute themselves and their
socio-political life through the course of history. This dynamic understanding indicates
the differences between human beings in their spatio-temporal position and thus,
different political implications. Second, Frommian parameters to evaluate human nature
is different from first-image theorists in Waltz’s work. Fromm does not conceptualize
human nature on the spectrum of good and evil, but in the form of human needs and
psychic operations. Good behavior and evil behavior are not the content of these needs
and operations. Instead, they result from how these needs are satisfied under varying
circumstances, which shift the focus to the social structures that constitute human
subjectivity and behavior. In this sense, Fromm does not attribute primacy to the human
nature and render different factors secondary in analyzing social events. Rather, human
nature is framed as one of the significant factors which effect the development of social
events, and human nature shapes and is shaped in social relations. However, different

from second-image theories which assume human beings as direct products of social

3 Erich Fromm, Man For Himself: An Inquiry Into the Psychology of Ethics (London: Routledge, 2002),
43-44.



relations, in Fromm’s view, human nature and human agency cannot be understood as
mere products of social relations but as an ontological variable retaining a substance and
agentic power on its own, occasionally determining the political behavior and
consequences. Human nature and human psyche cannot be understood as the primary
cause of political events yet they operate in a considerable manner to be considered as
significant as the other factors.

Through the articulation of Fromm’s metatheoretical aspects, as stated in the next
chapter, this thesis essentially focuses on his understanding of human nature, which is
inseparable from social relations. In the following section, Fromm’s psychoanalytical
framework is briefly narrated in order to connect his approach to the subject of

solidarity.

1.2. Concept of Solidarity in IR, Critical Theory and Erich Fromm’s Potential

Contribution

In order to understand the contribution of Erich Fromm on solidarity, it is necessary to
have an insight into the concept as developed in International Relations literature. In this
regard, insights from prominent English School members Hedley Bull and R.J.
Vincent’s and Andrew Linklater’s critical outlook are selectively chosen due to their

explicit emphasis on the concept of solidarity in their theory formation.

The basic assumption of English School is that an international society has developed in
the course of human history. Adam Watson’s famous book The Evolution of

International Society provides a detailed historical analysis of the development of a

10



society of states in different epochs and geographical positions by evaluating them on
the pendulum of “absolute independence” and “absolute empire”.>® This concept of
society aims to overcome the dualism of realism and idealism and to point that inter-
state relations are not governed solely by pure power considerations or universal moral
principles, by invoking the ‘“via media”.*® As Linklater claims, the presence of
international society means that interests and norms coexisted in political practices of

state while those two categories cannot be entirely subsumed under the title of other.*’

In spite of this general framework, Hedley Bull identifies two types of international
societies in respect to the general tendencies of inter-state practices and the moral
referent they prioritize: pluralist and solidarist international societies, initially
represented by Grotius and Oppenheim.® Pluralism is essentially associated with the
maintenance of the orderly relations within the society of states, deemed as a vital
element for of security and freedom to enjoy respective cultural diversity.® In this
regard, pluralism is based on the preservation of minimum requirements of ethics of
coexistence based on limitation on use of force, respect for property and the fulfilling of

the promises and commitments.*° Pluralist conception of international society contends

35 Adam Watson, The Evolution of International Society (London: Routledge, 1992), 13-16.

% Tim Dunne, “The English School,” in International Relations Theories: Discipline and Diversity
(Oxford: Oxford University Press, 2013), 133; Andrew Linklater, “The English School,” in Theories of
International Relations, 87.

37 Andrew Linklater, “The Problem of Community in International Relations,” Global, Local, Political 15,
no. 2 (Spring 1990): 144.

3 Hedley Bull, “The Grotian Conception of International Society,” in Diplomatic Investigations: Essays
in the Theory of International Politics, edited by Herbert Butterfield et al. (Cambridge: Harvard
University Press, 1966), 52.

%9 Nicholas J. Wheeler and Timothy Dunne, “Hedley Bull's Pluralism of the Intellect and Solidarism of the
Will,” International Affairs (Royal Institute of International Affairs 1944-) 72, no. 1 (Jan., 1996): 96.

40 Linklater, “The English School,” 92.
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that order and security among the states in the international realm is the most significant
aspect of world politics. States are mainly the only entities which can provide and
further the security of human beings. Thus, the well-being and security of human beings
ultimately depend on the well-being of the state and the maintenance of orderly relations
among them. Solidarity, on the other hand, is based on going beyond the minimum
requirements of coexistence and prioritizes the furtherance of justice. Solidarity between
the states, in this context, is dependant on explicit commitment to the upholding of the
international law and guarding human rights across the globe, even if it occasionally
thwarts the norms of non-intervention and sovereign equality.** The discourses of state
security and order, although they cannot be dismissed or neglected, often result in breach
and non-compliance towards basic human rights. Such understanding has been the very
assumption which has given birth to the field of critical security studies as well as
“broadening and deepening” of the security.*? However, solidarity is essentially framed
in the form of state practice, and solidarity between the states focused on the
enforcement of law which upholds the law and human rights in international life.
Although Bull claims that all international societies are to be judged upon their
contribution to the individual well-being and do not regard those two form antithetical in
essence, the differentiation is based on prioritization.*® Initially considering the solidarist
form as practically dangerous due to the lack of the conception of justice by different
members of the society, Bull favors pluralism thanks to stability and the order it
provides.** Nevertheless, witnessing that great powers as the main pillars of the

international order acted totally opposite to the necessities of order in Cold War Era,

41 Dunne, “The English School,” 142.

42 David Mutimer, “Critical Security Studies: A Schismatic History,” in Contemporary Security Studies,
ed. Alan Collins (Oxford: Oxford University Press, 2013), 71..

43 Tim Dunne, Inventing the International Society: A History of the English School (London: Macmillan
Press, 1998), 149.

44 Bull, “The Grotian Tradition,” 70-71.
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Bull focuses on the prospects of solidarity and justice.*® Although order is prioritized
insofar not to diminish the orderly relations, lack of justice proved to be a powerful
political force undermining the inter-state order.*® Hence, Bull constructs justice and
order not in an oppositional manner but rather, interdependently.*’” In this regard,
solidarity might be furthered by the statesmen in order to observe the collective good in
the international realm via coming to terms with “demands... for a redistribution of
wealth and power in the international system” and even cooperation in ecological
problems.*® In that, that solidarity refers not only to the collective will to uphold human
rights at the political level but also to the alleviation of different forms of human
suffering. It requires a broadened understanding of harm and human rights by rendering
economic and cultural rights as important as political ones and determined consensus

building through diplomatic interaction.*°

R.J. Vincent’s theorizing on solidarity within the international society may be
understood as much more enthusiastic than Bull’s. Whilst Bull’s focus might be
interpreted as an instrumental inquiry essentially prioritizing order, Vincent’s explicit
focus on prospects increasing the moral concern for human rights is a sign of inquiry as
baby steps for good international life.>® Notwithstanding, this does not indicate that he

neglects the systemic constrains or limitations of realpolitik in the process of

4 Wheeler and Dunne, “Hedley Bull’s Pluralism,” 97.

46 Linklater, “The Problem of Community,” 145.

47 Wheeler and Dunne, “Hedley Bull’s Pluralism,” 105; Linklater, “The Problem of Community,” 143.
48 Bull quoted in Dunne, Inventing the International Society, 151.

49 Linklater, “The English School,” 102.

%0 Linklater, “The Problem of Community,” 145.
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augmenting human rights concerns in foreign policy agendas.®® His main concern is
principally, putting human rights as the central objective of foreign policy agendas
without sacrificing the existing orderly relations, through, explicitly, envisaging justice
as the main moral referent.%? In this vein, the aim to construct a bridge between
pluralism and solidarism in favor of the latter made Vincent question whether non-
interventionist and less culturally divisive forms of humanitarian conduct might be
established.>® Unlike Bull’s skepticism on the universal understanding of human rights,
he regards that there is a growing universal human rights culture.>* Collective efforts on
decreasing suffering from starvation and hunger can be considered as a point of
convergence despite diverse cultural practices and such practice of solidarity not
necessarily bears the potential for political abuses through interventionism.>® By
rendering civil and political human rights secondary to the basic right to subsistence,
different from Bull, he directly points to the necessity of change in the existing world
economy and economic practices.®® Through increasing moral concern and practical
endeavors to help the underdeveloped regions by the Northern affluent societies, human
suffering could considerably diminish.>” Gradual realization of good life in the

international field could be endorsed by increasing solidarity-prone state practices and

51 Andrew Linklater, “Prudence and principle in international society: reflections on Vincent’s approach to
human rights,” International Affairs (Royal Institute of International Affairs 1944-) 87, no. 5 (September,
2011): 1184.

52 Linklater, “Prudence and principle,” 1185.

53 Linklater, “Prudence and principle,” 1185.

54 Dunne, Inventing the International Society, 171.

%5 Linklater, “The English School,” 97; Linklater, “Prudence and principle,” 1885.

% R.J. Vincent, Human Rights and International Relations (Cambridge: Cambridge University Press,
1986), 13.

57 Linklater, “Prudence and principle,” 1187.
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accumulation of norms on political and economic plane and could outgrow the existing

level of international solidarity.®®

In both cases, however, despite not being explicitly excluded, the social power of
citizens of states and social groups within them are not included either by Bull and
Vincent, as a political force. In other words, human beings and social groups are
assumed to have a very limited power and effect in the augmentation of solidarity.
Solidarity is envisaged as a form of state practice where human sentiments and moral
behavior had little to offer at theoretical level. Rather, human beings are assumed only to
be subjects of state practices and norms of international society. Furthermore, Bull and
Vincent’s framework implies that achievement of solidarity essentially necessitates an
inter-state solidarity to effect policy making and diffuse within national societies yet, the
opposite has not been considered. In other words, it might be interpreted that inter-state
solidarity is prioritized in order to achieve inter-societal solidarity. Although state
practice may be comprehended as an expression of intersubjectively shared political
culture of a community, the recent tension between societal reactions to the inflow of
Syrian refugees to Germany and Merkel’s open-door policy illustrates the assumption
which state-practice itself does not necessarily suffice for inter-societal solidarity.>
However, it is assumed that, in various forms of political struggle, such as public
opinion or political protests, solidarity may manifest itself and may alter the course of
respective state policies in a harm-averting manner. Therefore, it is assumed that sources
of solidarity may also be searched and fostered in the societal everyday life of human

communities, which could be furthered to increase solidarity among different

%8 Linklater, “Prudence and principle,” 1183.

%9 See: Maia de la Baume, “Angela Merkel defends open border migration policy,” Politico, 28 August,
2017, https://www.politico.eu/article/angela-merkel-defends-open-border-migration-refugee-policy-
germany/; Martin Gak, “Germany’s dangerous ‘new anti-Semitism’,” Politico, 24 May, 2018,
https://www.politico.eu/article/germany-new-anti-semitism-against-muslim-migrants-danger/
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communities. These assumptions are similar to Shannon Brincat’s understanding of
emancipation, who claims that Critical International Relations Theory has inquired and

should further inquire beyond the “state centric possibilities for emancipation.””®

It would be wrong to assume that Bull and Vincent are not interested in betterment of
human life. Nevertheless, as Linklater articulates, hermeneutic insights of the English
School approach cannot be equated with theorizing based on emancipatory politics.!
Such concern is explicit in Critical International Theory which revolves around the aim
of emancipatory politics for improving of human life. Although different scholars of
Critical Theory have focused on different aspects of political life, their point of
convergence is the “orientation towards change and the possibilities of futures which do
not reproduce the patterns of hegemonic power of the present.”®? In this strata, it is
Andrew Linklater who overtly marries the conception of solidarity with emancipatory
politics. To be sure, the aim of his theoretical framework cannot be rendered afar from
Bull and Vincent in terms of seeking the potentials of good life and harm reducing
cooperation within states-system.%® Yet his direct focus on forms of exclusion and
limited moral community and philosophical commitment on a difference-sensitive
universalism provides an elaborated source for harm in world politics. Overcoming the
limited moral community or rigid demarcation of men and citizens through a universal
human community is his basic theoretical enterprise.% In Transformation of Political
Community, he addresses his explicit commitment on establishing of a global

international order based on humane governance, which necessitates “triple

8 Yalvag, “Critical Theory,” 9.

61 Andrew Linklater, Beyond Realism and Marxism (London: Macmillan Press, 1990), 9-10.
62 Hutchings quoted in Yalvag, “Critical Theory,” 2.

83 Linklater, “Citizenship, Humanity and Cosmopolitan Harm Conventions,” 267.

8 Devetak, “Critical Theory,” 170.
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transformation of political community”.®® He articulates three necessary aspects of this
transformation: The promotion of a global human community, which is “more
universalistic, less unequal and more sensitive to cultural differences”.®® This project is
understood as the basic of emancipation from the social constraints and suffering
embedded in existing social relations.%” In this vein, praxeological account of
emancipation are invested in Habermasian communicative action which depends on
inclusionary, democractic and non-coercive reconstitution of international political
life.®® By including all who are affected from the political forces in international life,
which is beyond their control, Linklater’s usage of communicative action and discourse
ethics is based on establishing a mechanism of control and consensus building in the
practice of global politics.%® Emancipation, at this point, is assumed to be possible
through a deliberative, non-coercive dialogue by all affected parties in order to
overcome the socio-political constraints which inflict harm upon them. Furthermore,
establishing a dialogue between diverse identities is based on promoting a “pluralist
understanding of social reality” and consensus building between different lifeworlds
without falling into the trap of assimilation.”® Although outcomes of dialogical

interaction cannot be foreseen or pre-determined from any political or moral point of

8 Andrew Linklater, Transformation of the Political Community: Ethical Foundations of the Post-
Westphalian Era (Cambridge, Polity Press, 1998), 5.

% Linklater, Transformation of the Political Community, 7.

67 Richard Shapcott, “Critical Theory,” in The Oxford Handbook of International Relations, ed. Christian
Reus-Smit et al. (Oxford: Oxford University Press, 2008), 328.

% Linklater, Transformation of the Political Community, 10.

89 Matthew Fluck, “The best there is? Communication, objectivity and the future of Critical International
Relations Theory,” European Journal of International Relations 20, no. 1 (2014): 58-59.

0 Yalvag, “Critical Theory,” 8.
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view, as Fluck contends, it is evident that dialogical process is dedicated to formulation

of a “context-transcendent truth” instead of mere agreement on status quo.”

Linklater’s later sociological inquiry into the existence of cosmopolitan harm
conventions is not independent from his vision of emancipation and dialogical politics.
Although Brincat questions whether such focus is a retreat from positive understandings
of emancipation based on dialogical politics, it would not be wrong to interpret that
Linklater considers them supplementary.’® Linklater claims that in order to comprehend
different accounts of harm for respective cultures and communities, dialogue and
understanding is vital.” In this regard, for Linklater, presence of harm conventions
based on avoiding and limiting harm to others in human history is deduced as an
understanding of cosmopolitanism and solidarity and reflection of “a sense of common
humanity.””* By drawing into sociological inquiry on how much different international
societies act upon the conception of common humanity and obligations, he excavates the
potentials of harm-reducing progress in contemporary international politics.”® Borrowing
from E.H. Carr, Linklater theoretical investigation may be summarized as an excavation
of the historical forms and contemporary forms of “moral capital” which exists in the

course of human history to understanding the possibilities of building an emancipatory

"I Robyn Eckersly, “The Ethics of Critical Theory,” in The Oxford Handbook of International Relations,
348; Matthew Fluck, “Truth, Values and the Value of Truth in Critical International Relations Theory,”
Millenium: Journal of International Studies 39, no. 2 (2010): 264.

72 Shannon Brincat, “The Harm Principle and Recognition Theory,” Critical Horizons 14, no. 2 (2013):
230-231.

73 Linklater, “Citizenship, Humanity and Cosmopolitan Harm Conventions,” 266.
"4 Brincat, “The Harm Principle,” 230.

> Andrew Linklater, “The problem of harm in world politics: implication for the sociology of states-
system,” International Affairs 78, no. 2 (2002): 326.
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politics via discourse ethics.”® Hence, Linklater assumes that emancipation and good life
may be realized on global level by deepening the existing levels of solidarity through
“human ability to extend compassion across national boundaries” in which history

shows limited though important potentials.””

For the problematique of this thesis, Linklater’s account of solidarity, emphases on
common humanity and universalism are highly conforming with Fromm’s emancipatory
outlook and ethics. However, it should be emphasized that despite Linklater’s emphasis
on emotional identification with others, reactions to the sufferings of human beings,
“damaging effects of ‘limited symphaties’’® in world politics, his emphasis on
individual and social roots of solidarity is limited. His emphasis on the accumulation of
moral capital in Western societies and potential role of individuals and social groups
along with state practice surely exhibit a significant agency in the process of
emancipation and solidarity.”® In this vein, his theoretical framework encompasses a
wider level of practice than that of Bull and Vincent. Yet, Linklater’s focus is their
relative effect on state practice and accumulation of international norms yet not the
social and psychological roots of the accumulation such norms, which are reflected in
the practice of world politics. It is fundamental in this aspect that Fromm’s
psychoanalysis is presumed to be fruitful and supplementary to emancipatory purpose of
Critical Theory of International Relations.

76 Linklater, “The problem of harm in world politics,” 325; Andrew Linklater, “The transformation of the
political community: E. H. Carr, critical theory and international relations,” Review of Interational Studies
23 (1997): 323, 334.
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It should initially be admitted that the assumed contribution of Erich Fromm to Critical
Theory and its emancipation agenda depends on the most skeptical and undesired way
possible: Focusing on human nature and psyche. Understandable discontent and
skepticism towards the foundational ontologies are evident in the writings of many post-
positivist theorists of International Relations.®® Linklater himself implies his reluctance
to accept human nature as an ontological variable.8! Accordingly, Bell contends that a
depiction of human nature through biological sciences or evolutionary psychology may
legitimate prevalent social and political inequalities.®? In this regard, it is safe to assume
that the term human nature is conceived as a social constraint or potential of hierarchic
understanding of communities which Critical Theory itself tries to deconstruct and avert.
Suspicions towards the term human nature is widely accepted and Frommian
understanding of human nature in relation to those criticisms are elaborated in the next
chapter. Suffice it now to state that, his comprehension of human nature is neither the
idealist of “inherent goodness” of human beings or the “violent” and “uncivilized”
nature of human beings, nor a depiction based on biology-reliant-“genetic

determinism”.83

Fromm’s psychoanalysis is assumed to fill an important and necessary element in the
theoretical focus on emancipation. Similar to Linklater, he assumes that solidarity and
alleviation of human suffering are deeply intertwined with one another. What Fromm

8 See: Kimberly Hutchings, “Speaking and hearing: Habermasian discourse ethics, feminism and IR,”
Review of International Studies 31 (2005): 156-157; Eckersly, “Ethics of Critical Theory,”; Fluck, “Truth,
Values and Value of Truth,”263-266.

81 Andrew Linklater, “Transforming political community: a response to the critics,” Review of
International Studies 25 (1999): 168.

8 Duncan Bell, “Beware of False Prophets: Biology, Human Nature and the Future of International
Relations Theory,” International Affairs (Royal Institute of International Affairs 1944-) 82, no. 3 (May,
2006): 504-505.
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may essentially provide is psychological roots and potentialities of inter-societal
solidarity by taking human nature as the main object. In this regard, it is assumed that
there is a human factor which retains an ontological level of its own and highly effective
on social and political life. Nonetheless, this does not mean that his analysis does not
provide a societal outlook or neglects the effects of social relations on human psyche. In
fact, Frommian psychoanalysis analyzes individual psyche within a social framework
and considers them as inseparable. It is evident in his work that psychoanalysis is always
social psychology and human psychology cannot be separated from social relations and
other spheres of human life.3% However, it is assumed that human psyche is not a pure
social construction. In this aspect, Fromm’s assumption of human nature resembles the
outlook of evolutionary psychologists who claim that human mind cannot be understood
as a pure “blank slate” which solely constituted by “environmental context and

consequently as infinitely malleable.”®®

In respect to this, the focus on human nature aims to provide the potentials of inter-
societal solidarity by taking the concepts of “unconscious”, “narcissism” along with
human nature as the focal point. Although they are elaborated in the upcoming chapters,

it is deemed useful to briefly define their content to provide a ground for familiarization.

Human nature is examined as a bio-social factor which is transformed in the course of
history. Fromm’s understanding of human nature connotes a particular state in which
human beings find themselves by the development of subjective self-consciousness. In
this regard, human nature refers to an existential state and to contradictory human needs

deriving from this situation. Connected to understanding of his human nature,

8 Anthony Elliott, Contemporary Social Theory: An Introduction (London: Routledge, 2014): 48; Fromm,
Man For Himself, ix.

8 Bell, “Beware of False Prophets,” 500.
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“unconscious” and “narcissism” are components which determine human behavior and
perception. Frommian unconscious refers to the truthful aspect of human psyche. This
indicates that human behavior is closely tied to the unconscious aspect of psyche than
the conscious ones and unconscious operations are ultimately derived from human
nature. Truthfulness, in this context, refers to psychic impulses, needs and experiences
which operates but unknown in conscious terms. In other words, truthfulness refers to
manifestation and effects of what really exists in inner world even though it is not
known or noticed at the level of consciousness. Unconsciousness is taken as a defense
mechanism against the pathological social relations which further human alienation. In
this respect, it is assumed both as the real indicator of human behavior and an anchor to
evaluate social relations according to their correspondence to human needs. Social
narcissism is the psychological operation in which an individual reflects its personal
narcissism to the social relations and socially accepted symbols and norms. According to
Fromm, social narcissism has developed as a necessity of communal life but its basis is
fundamentally tied to human nature and needs. Although narcissism is understood as a
personality disorder, which is not a natural aspect of human psyche but a pathological
one, Frommian depiction indicates that narcissism is all-encompassing. Fromm
categorizes the effects of social narcissism as malign and benign. In this context,
psychological roots of malign forms of narcissism are to be articulated by referring to
human needs, whereas it is claimed that benign forms of narcissism may be actualized
by the development of what Fromm labeled as “productive orientation”. Productive
orientation refers to a personality type in which human beings may practice their
inherent productive powers in a context of freedom. Moreover, it entails an interest in
the betterment of others’ life conditions along with non-distorted view of others. These
concepts illustrate the prospects of destructive and parochial tendencies of human beings
and human communities in their relations and how they may be outgrown. Moreover,
this human factor is assumed to provide tentative insight into basic human needs, human

flourishing and human pathologies reflected on societal and global level.
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On the political sphere and problematique of solidarity, it is assumed that Fromm’s
understanding of human nature may clarify the reasons of particular exclusionary and
inclusionary political practices. However, his basic assumption is presumed to be vital in
the theorization and practice of emancipation: Human emancipation cannot be deemed
only as a social change. Fromm propounds that a horizon of freedom, indifferent to
human pathologies and human self-reflection is not possible. He is skeptical of the belief
that change in the objective, exterior conditions of social life is both necessary and
sufficient for the quest of solidarity.®® Thus, human emancipation is not limited to the
alteration of social structures which produce the human suffering and limitation of
autonomy. It is inevitably linked with character change, psychological emancipation and
from “internal authorities” and unconscious impulses which we are not mostly aware but
shape our opinions and practices vitally. In this respect, Fromm’s contribution is not
only based on understanding these psychological roots which create mentioned human
suffering and potentials of inter-societal solidarity but also on the necessity of
individual’s engagement with oneself as part of emancipatory practice at social level.
These aspects of emancipation is assumed to provide a potential source of social power
in order to alter the policies and conduct of states in a harm-averting manner and to

consolidate the emotional identification with the universal human community.

However, it is assumed that Frommian analysis is problematic in respect to providing
means for translating subjective emancipation into emancipatory practices at social
level. Although Fromm provides certain suggestions at social level and formulates some
policy suggestion®”, he does not elaborate how to connect these two levels of
emancipation. This disconnection indicates that Erich Fromm’s psychological insights,

by themselves, do not provide a means for politics of emancipation at societal level. In
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this respect, Fromm’s statements on human psyche and human nature can be rendered
meaningful only if it is supplemented with a theory, which articulates social means of

emancipation and deems psychological changes socializable.

In the context of the thesis, it is assumed that Frommian outlook cannot provide a
political strategy on its own but vitally depends on Habermasian dialogical politics to be
effective. Nonetheless, Habermasian Critical International Theory has its own pitfalls
related to the emancipatory politics for which Fromm can provide little remedy.
Although Habermas himself and Habermasian IR essentially aim to supplement Marxist
social theory through a “paradigm of communication” ® and thus, aim to widen the
emancipatory agenda, the focus on inter-subjective dialogue renders International
Critical Theory to neglect objective aspects of social domination and alienation. In this
respect, as stated by Anievas, Habermasian dialogical politics conceptualize all social
relations, including capitalist relations of production, as if they were essentially norm-
governed and produced as a result of dialogical consensus building.8® Although it is
claimed that Frommian understanding of emancipation is compatible with and even
supplementary to political struggle against constraining social structures which
reproduce human suffering and disempowerment, neither Fromm, nor Habermasian IR
in general provide a means of translating their insights into political struggle. Despite
articulating the necessity of political struggle to supplement triple transformation based
on communicative action, Linklater does not articulate a strategy on the means of doing
50.% In this regard, although a genuine emancipation cannot be understood only in terms

of class struggle against objective structures of domination and in orthodox Marxist

8 Yalvag, “Critical Theory,” 7.
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terms, an understanding of emancipation separated from this context and means of

socialization is presumed to fall short of Critical International Theory’s aspirations.

1.3. Methodology and Aim

The thesis aims to contribute to the field of international Critical Theory from a
Frommian perspective in order to reappraise the relationship between self-definition,
difference and consolidation of solidarity in our contemporary world politics by
referring to Frommian human ontology and social psychology. For this purpose, primary
works of Erich Fromm and relevant sources from International Critical Theory will be
utilized to provide his critical insights into the question of inter-societal solidarity.
Accordingly, Frommian understanding of human nature, as the unit of analysis will be
reflected on a systemic level of analysis in order to provide critical insights for the

problematique of the thesis.

Aim of the thesis is to contribute to International Relations Theory by utilizing
theoretical tools of psychology. It is assumed that psychological assumptions can
provide important insights to the shortfalls of IR Theory. In the context of thesis,
psychological assumptions of Erich Fromm are assumed to provide a considerable
ground for broadening and refining the emancipatory agenda of Critical International
Theory. The significance of Fromm’s work is derived from the fact that his analysis
suggests a rudimentary lacuna necessary for the development of a solidarity-prone
interaction among different social groups.®® This is the main reason why Erich Fromm’s

psychoanalytical framework is chosen in particular. Fromm provides a hitherto

%1 LLawrence Wilde, Erich Fromm and the Quest for Solidarity (New York: Palgrave Macmillan, 2004),
146.
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neglected, or purposefully averted, nucleus for the problematique of solidarity; basis of
human conduct by taking its objective nature, core of its aspirations and social narratives
which mold them in a particular form. Such focus aims to provide a tentative suggestion
to what Craig Calhoun as the problem of social roots of cosmopolitan sense of
belonging; emotio-cultural foundations of human solidarity.®> Unfortunately, Erich
Fromm’s theoretical framework is neglected in relation to this problematique. Therefore,
the thesis aims to contribute to the International Relations literature by utilizing the
marginalized Frankfurt School intellectual Erich Fromm, in order to provide a tentative

insight for inter-societal solidarity.

1.4. Outline of the Chapters

The thesis is comprised of six sections including the introduction and conclusion. The
introduction aims to emphasize the rationality behind choosing Erich Fromm’s
psychoanalytical theory for the thesis. For this purpose, first, usage of political
psychology in the discipline of International Relations and underrepresentation of inter-
societal interaction is examined. Secondly, Fromm’s contribution is analyzed by
juxtaposing it through the emphasis on the concept of solidarity in IR literature by
relying on Hedley Bull, R.J. Vincent and Andrew Linklater. By stating their theoretical
insights, Fromm’s importance and potential contributions are to be suggested. The
second chapter aims to demonstrate the relevance of Fromm to IR field by focusing on
his meta-theoretical outlook. It is aimed to illustrate the relationship between
International Relations and psychoanalysis by focusing on Frommian framework. In this
vein, his relevance will be illustrated by examining his work through three interrelated
aspects. The chapter aims to provide an explanation to the question why Erich Fromm is

92 Craig Calhoun, “Nationalism and Cosmopolitanism,” in Nationalism and its Futures, ed. Umut
Ozkirimli (New York: Palgrave Macmillan, 2003), 94.

26



relevant to the discipline of International Relations. Two subsequent sections aim to
purvey a detailed account of the theoretical framework of Erich Fromm on human nature
as the basis of human conduct and socially rooted pathologies, vital to comprehend
existing political practices. The third chapter narrates Fromm’s conception of human
nature and aims to explain the basis of human subjectivity and behaviour. Human
subjectivity and behavior are explained in threefold: First, as a state of “existential
dichotomy” emanating from historical emergence of human beings and its basic need. In
the second part, social constitution of human psyche and behavior through the concept
“social character” is elaborated. Finally, Frommian conceptualization of human
unconscious, as the vital aspect of human character, is explained by pointing to question
of how to determine the operation of the unconscious. The fourth section consists of
Fromm’s comprehension of human pathology and health by referring to Fromm’s theory
of human nature. In this context, Fromm’s understanding of good life is narrated by
referring to his psychoanalytical approach. In this vein, “social narcissism”, as the most
prominent and powerful obstruction against inter-societal solidarity, is explicated by
juxtaposing to its healthy and solidarity affine reflection; “productive character”. The
fifth and final section endeavors to provide the idea of the “international” in Fromm’s
thought. The section is divided into two as Fromm’s comments on international relations
and the encounter of Frommian concepts with critiques and pitfalls oriented to the idea
of emancipation of Critical International Theory. In this regard, Fromm’s insights into
universality and difference, solutions for real life distorted communication and
overcoming the limited moral referent of social narcissism are discussed by elaborating
how social narcissism may be transformed into productive orientation and limitations on

its possible achievement.
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CHAPTER 2

FROMM, INTERNATIONAL RELATIONS AND PSYCHOANALYSIS

This chapter is aims to clarify the relevance of Fromm to the IR discipline by focusing
on meta-theoretical aspects of his theory. In this vein, the encounter between
International Relations and psychoanalysis is aimed to be examined by focusing on
Frommian psychoanalysis in particular. Due to his marginalized and neglected position
in the Critical Theory and social theory in general, Erich Fromm’s theoretical framework
is to be introduced in order to assess the legitimacy and relevance of his social theory
within the discipline of International Relations and in relation to inter-societal solidarity.
For this purpose, this introduction chapter will outline three issues: the relevance of
Erich Fromm to the discipline of International Relations. In this regard, the analysis of
Erich Fromm’s social theory is taken from three inter-connected contexts; as a Frankfurt
School intellectual, as a humanist psychoanalyst and as an observer on international

relations.
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2.1. Erich Fromm as a Frankfurt School Intellectual

Erich Fromm has been largely neglected from the history of Frankfurt School and
Critical Theory, both in International Relations and other disciplines, despite his
considerable contributions to psychology, sociology, philosophy and even to politics.
Although the reasons of this neglect is beyond the scope of the paper, suffice it is to say
that his name is mentioned merely as an old associate of the Frankfurt School, who
severed his ties with major figures of the school such as Horkheimer, Adorno and
Marcuse. Even today, his name is rendered insignificant in the field whereas Adorno,
Horkheimer and Marcuse are championed as the pioneers of the Critical Theory.%
Unfortunately, the case is no different in the field of International Critical Theory or
Critical Theory inspired IR scholars who take Jiirgen Habermas, Theodor Adorno, Max
Horkheimer, Herbert Marcuse and Walter Benjamin as the main representatives of the

Critical Theory and utilize their concepts for their studies.

While Erich Fromm’s estrangement from the Frankfurt School, deliberately distancing
himself from the School’s circle and declaration of his theoretical independence, or less-
connectedness from others is a historical fact, in terms of the scope, background, method
and aim of his theoretical framework, Fromm cannot be separated from and can
legitimately be framed as an associate of Critical Theory. * The commonality between

Fromm and other Critical Theorists can be seen in his works as taking “human

9 For an elaborative description of the basis of such neglect and intra-Frankfurt School enmity see: Neil
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Critical Theory,” The Canadian Journal of Sociology / Cahiers canadiens de sociologie 24, no. 1 (Winter,
1999):109-139; Alzo David-West, “Erich Fromm and North Korea: Social Psychology and the Political
Regime,” Critical Sociology 40, no.4 (2014): 576.
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emancipation” as leitmotif or ultimate purpose of social theory, though, elaborated
below, from a different point of view. A second aspect of commonality can be seen in
his synthesis of the works of Sigmund Freud and Karl Marx, a dialogue shared and
utilized by Adorno himself in his The Authoritarian Personality and works of Herbert
Marcuse. In spite of their differences, Fromm becoming a neo-Freudian revisionist and
others remain loyal to orthodox Freudianism, both sides considers the use of
psychoanalysis and Freudian concepts in their sociological inquiry; supplementing
Marxist sociology with psychoanalysis.®® The third and perhaps the most important
proof of his relatedness to Critical Theory and henceforth Critical International Theory
can be seen in his affirmation of premises of Horkheimer and also Robert Cox, on the
juxtaposition between“critical theory” and “traditional theory” in terms of its substance
and telos. He articulates the need for change with the purpose of human emancipation
along with the rejection of possibility of value-neutral/detached inquiry, emphasis on
social roots of reality, underlining of interest-informed process of knowledge production
and granting it the status of legitimate source of scientific knowledge. % Still, he
acknowledges the potential for certain objective criteria to evaluate the social

phenomena.

This resemblance of Fromm to Horkheimer and Cox can be seen in his statement on
the relationship between knowledge production and interest, which challenges the
assertion of positivist social scientists who underscore the vitality of detached
observation of the social reality:

Quite obviously, random and uninterested observation rarely leads to significant
knowledge. All questions posed by the intellect are determined by our interest.

This interest, far from being opposed to knowledge, is its very condition,
provided it is blended with reason, that is, with the capacity to see things as they

% Elliott, Contemporary Social Theory, 47.
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are, ‘to let them be’ .... As Marx once wrote, one must not only interpret the
world, but one must change it. Indeed, interpretation without intention of
change is empty; change without interpretation is blind.*’

Despite differing from conceptions and understanding of emancipation from other
Frankfurt School figures, including the means and forces of the change, it is evident that
Fromm’s social theory has irrefutably strong links with Critical Theory. From his point
of view, such change requires and necessitates the consolidation of human solidarity
and cooperation through accumulation and trans-nationalization of constructive,
productive human sentiments to the whole planet, towards the totality of human family.
This stance, taking human sentiments, inter-subjective human experience and belief in
the power of common humanism/humanity in terms of an emancipatory force, is where
he diverges from his Frankfurt School contemporaries, which is the root of criticism
against him as a liberal individualist, a conformist, or a deviator. In fact, this very
“deviated” approach is also the main reason why Erich Fromm is chosen for this
thesis.%®

In this respect, Erich Fromm’s theoretical debate with Herbert Marcue is essential to
comprehend the problems of Frommian concepts and their political implications.
Although their theoretical frameworks share much in common and retain a considerably
similar political outlook, both have assaulted each other in a vehement manner. The
source of this divergence is essentially based on their different usage of Freud’s

psychoanalytical theory and potential political indications of these different usages.

9 Erich Fromm, Beyond the Chains of Illusion: My Encounter with Marx and Freud (New York:
Continuum, 2009), 118-119, my emphases.

% The rationality of these labels may be understood in David Ingelby’s Introduction to Fromm’s book,
The Sane Society. He writes: “For psychoanalysts, he is too "sociological"; for sociologists, too
‘essentialist’; for Marxists, too ‘voluntaristic’; for theologians, too ‘humanist’. Precisely because he mixes
so many discourses and cuts across so many disciplines, he has tended to be marginalized by all of them.”
David Ingelbery, “Introduction to Second Edition,” in The Sane Society, (London: Routledge, 2002), li.
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Marcuse’s basic criticism towards Fromm and other Neo-Freudians is based on
abandonment of orthodox Freudian framework and libido theory. According Marcuse,
such development deprives Freudian psychoanalysis of its critical and emancipatory
potentials.® He contends that such movement purges “explosive connotations of
Freud’s theory of the unconscious and sexuality”, rendering human psyche vulnerable
and merely adaptive to existing relations of power.® The reason of such vindicate
statements may be understood in Marcuse’s utilization of orthodox Freudian framework
which is based on the theory of instincts. Since Freud himself presumes an inevitable
antagonism between social life and human instincts, individual’s relation to society is
ultimately conflictual. Although psychological effects of this conflict may be mitigated
through sublimations and adaptation mechanisms, acceptance of Freudian instinct
theory implies that a biological part of human existence is inherently resisting to
existing social domination and beyond the capture of social control.2%! Since Fromm
and other Neo-Freudians have abandoned instinctual conception of human psyche and
adopted a cultural and inter-personal account of psychic development, Marcuse
presumes that such revision abandons a fundamental part of human psyche, which can

be crucial for emancipatory politics.1%2

In relation to this, for Marcuse, Frommian psychoanalysis is assumed to have
conservative political implications, which ultimately endorse conformism and further

human alienation in capitalist societies.'® Marcuse’s reading of Fromm’s works

9 Neil McLaughin, “The Fromm-Marcuse Debate and the Future of Critical Theory,” in The Palgrave
Handbook of Critical Theory, ed. Michael J. Thompson (New York: Palgrave Macmillan, 2017): 482;
Elliott, Contemporary Social Theory, 47.

100 Marcuse quoted in McLaughin, “The Fromm-Marcuse Debate,” 483.

101 John Rickert, “The Fromm-Marcuse Debate Revisited,” Theory and Society 15, no. 3 (May, 1986):
366.

102 Rickert, “The Fromm-Marcuse Debate,” 369.

108 McLaughin, “The Fromm-Marcuse Debate,” 485.
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emphasize that Frommian political outlook and humanist/idealistic ethics are essentially
repressive and transform social problems of human beings into spiritual ones which can
be solved individually.'® In his own words, Marcuse contends that “Fromm revives all
the time-honoured values of idealist ethics as if nobody had ever demonstrated their
conformist and repressive features”, interpreting Fromm’s framework as ultimately

conservative and against the critical implications of Freud and Marx.1%

Nevertheless, Frommian analysis of contemporary capitalist societies and human
psychology are far from being integration-oriented and based on repression of resisting
inventory of human existence. As mentioned below, occasionally, he states his
criticisms towards therapy-oriented psychoanalytical practices and social relations,
which further human alienation. Despite abandoning diagnoses established upon
orthodox Freudian framework, his cultural outlook provides significant means to
provide an immanent critique of human life and suffering in capitalist societies and
socio-economic relations which reproduce them. In this sense, despite changes in the
concepts, Frommian approach can be considered anything but a rehearsal of “conformist

banalities”. 106

These being said, Marcuse’s criticism on repressive dispositions of Frommian concepts
may be understood valid and suitable if taken as a warning instead of a degradation. As
a psychoanalyst, Fromm himself is well-aware of the possibility that theoretical
concepts and practical means of human emancipation and good life may be

unconsciously utilized to conceal or rationalize destructive and crippling human

104 Rickert, “The Fromm-Marcuse Debate,” 371; McLaughin, “The Fromm-Marcuse Debate,” 483.
105 Marcuse quoted in Elliott, Contemporary Social Theory, 52.

106 McLaughin, “The Fromm-Marcuse Debate,” 482.
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impulses. Concept of narcissism might provide the best example of this psychic
operation. As argued below, malign forms of narcissism can be blended in the form of
progressive, humanist outlooks and even emancipatory politics. Marcuse’s statement
remains valid in the sense that rationality, love and responsibility, as Frommian
concepts indicating the well-being of individual and social life, have been utilized and
justified political practices and social arrangements which are essentially violent-prone,
exclusionary and conformist. To be sure, Fromm himself warns against the usage of all
“time-honored values” and progressive concepts to consciously justify or unconsciously
rationalize socio-political practices that may serve contrary purposes.®” Although he
provides rudimentary means to detect the misuses of concepts and discourses at
individual level and in inter-personal relations, he does not provide any means to trace
and criticize them at socio-political level. He does not provide an outlook to distinguish
between their genuine or deceptive usage in social practice. In this respect, Frommian
concepts themselves, which indicate psychic well-being and human emancipation,
retain the potential to be misused or distorted for political agendas contrary to the

purposes of solidarity and freedom.

2.2. Erich Fromm as a Humanist Psychoanalyst

Secondly, appraisal of Erich Fromm as a humanist psychoanalyst initially necessitates
the assessment of validity and relatedness of the concept of human psyche and human
nature and concordantly, psychoanalysis itself since, as mentioned, those two concepts
are the theoretical blocs which further assessments are established upon. This evaluation
can crudely be made twofold: First, by referring to the relationship between
psychoanalysis and International Relations to the present and secondly, by referring to

different critiques towards the concept: Whether the term can be rendered as a

197 Fromm, Beyond the Chains of Illusion, 119
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legitimate ontological and epistemological concept for International Relations, in both

methodological and ethical terms.

To begin with, psychoanalysis, as argued by Jacobsen and Schuett, is a field which
International Relations persistently averts.1% Schuett gives certain reasons why Freud is
avoided and even unwanted in the discipline of IR. According to him, acceptance of
Waltz’s critique of first image theories, reduction of Freud’s theoretical framework to
the correspondence with Einstein on the kernel of war and later abandonment of Freud
by Morgenthau himself, is deemed vitally important for such development.®® Jacobsen,
on the other hand, does not provide a similarly detailed account for such avoidance, but
claims that the attacks on Freud and Freudians may have dissuaded the disposition

towards Freudian theory in International Relations and politics in general.

Aside from critics responded below, methodological and ethical concerns and,
additional reasons might be interpreted from different aspects related to psychoanalysis.
One criticism is based on self-identity of IR, in Tim Dunne’s words, “stories we have
told ourselves about ourselves”!!?, Wight and Kurki’s statement on the second debate in
IR may shed light in this regard which takes relevance and identity of the discipline as
the focal point. Though not designating directly psychoanalysis, they argue that the
usage of theoretical tools of non-IR disciplines could be understood as an existential

threat to IR, in which psychoanalysis may be included:

108 Robert Schuett, “Freudian roots of political realism: the importance of Sigmund Freud to Hans J.
Morgenthau’s theory of international power politics,” History of the Human Sciences 20, no. 4 (2007): 56;
Kurt Jacobsen, “Why Freud matters: Psychoanalysis and international relations revisited,” International
Relations 27, no. 4 (2013): 393-394.

109 Schuett, “Freudian roots of political realism,” 55-57; For the basics of Einstein-Freud correspondence
see: Robert Jackson and Georg Sorensen, Introduction to International Relations: Theories and
Approaches (Oxford: Oxford University Press, 2013), 41.

110 Dunne, Inventing the International Society, 1.
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After all, if international politics was governed by ‘objective laws’ rooted in
human nature, then the true causes of war were to be found in biology, and any
nascent science of IR could provide only suggestions for dealing with a realm of
human activity that was to a great extent predetermined.'

In this regard, contemporary theoretical pluralism of the discipline made certain
scholars question whether we can speak of IR at all, and there is anything peculiar to IR
or the name is still relevant.'*? Thus, exclusion, at least reluctance, might also have its

basis in retaining the “orthodoxy” of IR discipline similar to the position of Holsti.!!3

Another reason perhaps might be grounded upon the political conclusions one may
derive from Freudian psychoanalysis. Here, an erroneous perception must be
vehemently emphasized; the fact that Freudian psychoanalysis is formulated as the
psychoanalysis, just like realism is formulated as International Relations itself or
positivism’s equation with the science, rather than a theory of science. Such
misunderstanding of psychoanalysis might have naturally lend one to mourn the
desperation of human beings, without any hope to overcome inevitable suffering owing
to our human nature, to the opposing biological drives inherent in our endowment.*'4
Hence, Freudian conception of international relations essentially corresponds to what

E.H. Carr referred as the “sterility of realism”!!® a plane where violence, war, that is

111 Milja Kurki and Colin Wight “International Relations and Social Science,” in International Relations
Theories, 17

112 Tim Dunne, Lene Hansen and Colin Wight, “The end of International Relations theory?,” European
Journal of International Relations 19, no. 3 (2013): 406-407; Ole Waever, “Still a Discipline After All
These Debates?” in International Relations Theories, 307-308.

113 Holsti quoted in Steve Smith, “Introduction: Diversity and Disciplinarity in International Relations
Theory” in International Relations Theories, 7.

114 Vanessa Pupavac, “Sigmund Freud,” in Critical Theorists and International Relations, ed. Jenny
Edkins and Nick Vaughan-Williams (New York: Routledge, 2009), 173; Wilde, Erich Fromm, 22.

115 Linklater, “ The English School,” 109.
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suffering and harm in general, cannot be subsided, in fact unconsciously retriggered,
even via prudent and expedient statesmanship by all agents. One could not override the
insurmountable clash between what Freud called Eros and Thanatos, sexual instinct and
death instinct, since they are our biological inventory. On prospects of peace and war, as
it is conventionally presumed to be the primary subject of study of IR discipline, one
may only expect certain limited pauses within a vicious cycle but not a metamorphosis
or foundational change:

Whenever the inhibiting social forces are for a moment relaxed, we see ‘men as

savage beasts to whom the thought of sparing their kind is alien.” but whenever

the inhibitions become too strong, or the suppressed aggressive impulses pile up

against the blocks- as periodically they must - then the organized explosion

known as war becomes inevitable. In mechanistic terms, ‘a period of general

unleashing of man's animal nature must appear, wear itself out, and peace is
once more restored. 1

In this wvein, such depiction of human beings and their essence might have
understandably caused an unwillingness towards pre-occupation with psychoanalysis.
To be sure, certain intellectuals, who are loosely labeled as Freudo-Marxists, among
whom Fromm and other Frankfurt School intellectuals are included, merge Freudian
concepts with Marxist framework in order to provide an emancipatory outlook. By the
same token, Bell contends that despite conservative usages, biological and
psychological explanations are also utilized by left-wing scholars to defend social
justice.!” Nonetheless, it may still be contended that Freudian emphasis on the
immanent disposition to destruction, combined with the other concerns expressed
below, might have produced such vacancy. Such ontological postulate may, without a
doubt, produce undesired conclusions and could undermine the very enterprises of many

theories of IR which unite at least in their focus on the minimization of violence. What

116 Floyd W. Matson, “Political Implications of Psychoanalytic Theory,” The Journal of Politics 16, no. 4
(Nov., 1954): 711.

117 Bell, “Beware of False Prophets,” 503.
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Erich Fromm essentially differs in from Freudian psychoanalysis and from Freud
himself, as elaborated in the following chapters, is the fact that his analysis essentially
purveys a framework that aspires at emancipatory social change as well as reduction of

violence.!1®

In respect to the evaluation of the concept of human nature, it would not be an
exaggeration to claim that the term human nature is close to being stigmatized and even
tacitly prohibited from the discipline of International Relations and almost in all social
sciences. Its metaphysical status and non-positive existence,also because of the
totalitarian tendencies of the concept may be the sources of this discontent. In the first
instance, bereft as a positively intelligible and perceivable phenomenon, it cannot be a
subject of a scientific study. As a matter of fact, such clear cut renunciation of term
along with other metaphysical concepts as an explanatory variable in international
politics or International Relations has been the basis of what has been known as
“Behaviorist Revolution” in which “anything that could not be rigorously measured and
subject to testing was to be purged from the new ontology.”''® From this angle,
immeasurability and impossibility of scientific testability in positivist terms puts the
concept of human nature under a skeptical scrutiny if not completely irrelevant. This
core premise is the prior reason why psychoanalysis, as a way of studying human
psychology through human nature and unconscious, is incompatible with positivist

social science.!?0

118 E[liott, Contemporary Social Theory, 46.
119 Kurki and Wight, “International Relations and Social Science,”, 18.

120 David-West, “Erich Fromm and North Korea,” 575.
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Even though one may not adhere to strict positivist methods of inquiry and adopt
traditional or interpretivist stance, be it moderate or radical'?!, the validity of the term
human nature as a legitimate explanatory factor in social theory faces with skepticism
and reluctance due to the deterministic power. The concept, except a few different
usages such as post-structuralist psychoanalyst Jacques Lacan, encompasses a trans-
historical ontology, which asserts its ubiquity and everlasting presence in all times and
spaces, in spite of differences.?? In other words, no human being can escape from being
entitled to the features attributed by the theorist and this is the ultimate stage where
anyone can reach himself/herself. Thus, from an interpretivist or post-structuralist point
of view, the notion of human nature has a great ontological domination in which it
retains totalitarian tendencies which is either insensitive to peculiarities, otherness or
produces no spaces for novelties, contingencies or difference. In ethical terms, such
conception “threatens to devalue or exclude some acceptable individual desires, cultural
characteristics, or ways of life”, marginalizing the different yet legitimate.'?® Although a
synthetical approach could also argue that one can both be preoccupied with the term
human nature and do not fall to the trap of ontological totalitarianism, a view point
shared by Erich Fromm himself and few Marx-inspired scholars, interpretivists
contemplate that such would be the inevitable consequence, although it was not
intended or desired by the theorist.*?* Thus, the concept, if appropriate, is generally
conceived as a threat and “the ugly duckling” from several theoretical perspectives;

unwanted and marginalized both in methodological and ethical terms.

121 Christian Reus-Smit, “Constructivism,” in Theories of International Relations, 217-218. Such
distinction can be made between conventional constructivism, critical theory and post-structuralism.

122 |_acanian desire as the basis human ontology and performance is deemed idiosynchratic, irreducible.
See: Charlotte Epstein, “Who speaks? Discourse, the subject and the study of identity in international
politics,” European Journal of International Relations 20, no. 10 (April 2010): 9.

123 Young quoted in Wilde, Erich Fromm, 52.
124 Bell, “Beware of False Prophets,” 504.
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Henceforth, it begs the question whether Fromm’s human nature conception is different
and legitimate when such objections to the term are present and prevalent. To put it
differently, is there anything different in his approach that his theoretical and
methodological formula can evade these fundamental and legitimate criticisms? By the
same token, whether his conception has no differentiating aspect from those criticized

from such point of view and he just plainly disregarded those concerns?

A response to these questions necessitates a brief introduction of Fromm’s conception
of human nature as well as his methodological position. To answer the methodological
criticism, it must be stated that Frommian psychoanalysis essentially differs from the
positivist methods of inquiry which is an indispensable element of behavioralist
psychology. As a psychoanalyst, a clinical doctor, he used Freudian tools for both the
analysis of the individual and for the cure of the patient in question such as free
association analysis and dream interpretations by taking the unconscious as the locus of
psychoanalysis, taking an interpretivist line.!? In terms of his theory, he combined his
findings and mixed them with philosophy, history, sociology and even theology, which
posits him closer to what IR scholars defined as traditionalist/humanist method of

inquiry.t?®

In respect to the critics based on metaphysical quality of human nature, Fromm regards
such rigid scientific understanding unfortunate and abrupt, to say the least. According to
him, the concept of human nature cannot be rendered irrelevant to scientific inquiry.
Furthermore, he claims that such scientific standards are to deviate psychology, from

the very foundations of the psychology, and its essential object namely the psyche itself:

125 Fromm, Beyond the Chains of Illusion, 73.

126 Kurki and Wight, “International Relations and Social Science,” 18.

40



Academic psychology, trying to imitate the natural sciences and laboratory
methods of weighing and counting, dealt with everything except the soul. It
tried to understand those aspects of man which can be examined in the
laboratory and claimed that conscience, value judgments, the knowledge of
good and evil are metaphysical concepts, outside the problems of psychology; it
was more often concerned with insignificant problems which fitted an alleged
scientific method than with devising new methods to study the significant
problems of man. Psychology thus became a science lacking its main subject
matter, the soul.?’

Hence, it can be inferred that Fromm not only rejects the criticism of metaphysics, but
he also furthers the claims that such strict understanding cannot provide any
fundamental progress in terms of increasing our horizon to the essential problems we
have encountered.'?® It might be interpreted that such inquiry, Fromm would claim,
could hardly have any substantial correspondence with the actual world and social
reality human beings interact in and with. In terms of the methodological critics,
therefore, Fromm’s position in psychology resembles that of Hedley Bull in
International Relations, who claims that rigid positivistic approaches cannot provide
answer to problems that are crucial and present yet cannot be intelligible in pure

positivistic terms and can only be responded in a tentative manner.12®

As a response to the second, ethical criticism requires a further elaboration and can be
made twofold, in relation to the trans-historicism and the essence of psychoanalysis.
Though trans-historical aspect does have important connection to the methodological

127 Erich Fromm, Psychoanalysis and Religion (New Haven: Yale University Press, 1950), 6.

128 Eromm, Psychoanalysis and Religion, 6.

125 Hedley Bull, “International Theory: The Case For a Classical Approach,” World Politics 18, no. 3
(April., 1966): 366-367.
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aspect and implicitly connected to ethical critics, the appraisal of psychoanalysis in
general takes politico-ethical consequences as the focal point.

It must be admitted beforehand that Fromm’s usage of the term does have certain trans-
historical and foundationalist tendencies explicit in all his works. Furthermore, he
claims not only the objective presence of such human nature but also the necessity of
such formulation in psychology:
The real problem is to infer the core common to the whole human race from the
innumerable manifestations of human nature, the normal as well as the
pathological ones, as we can observe them in different individuals and cultures.

The task is furthermore to recognize the laws inherent in human nature and the
inherent goals for its development and unfolding.**

It can be interpreted from this quotation that Fromm, in a Platonic sense, excavates “a
reality that is constant” inherent and beyond all transformations, changes and
morphoses.'®! The adjacent usage of qualities and titles such as “objective” or “law”
with the term human nature, not rarely but in an occasional frequency, normally leads
one to think that his designation of human nature has a totalitarian and absolutist trait,
similar to that of Hans Morgenthau, Hobbes, Freud or Locke. In terms of trans-
historicism, therefore, Fromm does not initially seem to constitute an exception towards

criticism of trans-historicism.

Notwithstanding, the case seems to be more complicated than what looks at first sight
and it becomes much more sophisticated and complex with other statements of Erich

Fromm himself. First and foremost, Fromm himself, along with such

130 Fromm, The Sane Society, 24, my emphases.

131 Donald G. Tannenbaum, Inventor of Ideas: Introduction to Western Political Philosophy (Wadsworth
Publishing, 2012), 24.
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essentialist/foundationalist elements in his writings, claim absolutism is not the case for
his understanding of human nature. In Man For Himself: An Inquiry Into the
Psychology of Ethics, he aims to make a distinction between the absolute and the
objective, in the context of knowledge production, asserting this misunderstanding has
been the product of conflation of those two terms in theological thought.*? In his
thought, the term objective does not lead to hypostatized and axiomatic conceptions
although it refers to an existence beyond relative thoughts and subjective experience, to
“a world out there”. In terms of human nature, its refers to a dynamic which is actual in
all human beings, emanating from what Fromm calls “existential dichotomy” which we
all find ourselves in.** As a matter of fact, according to him, objective validity may be
“established on limited evidence and ... subject to future refinement if facts or
procedures warrant it.”*3* To put it differently, objective construction of the term human
nature does not lead to a totally immutable abstraction, though a part of it is immutable,
but rather, refers to a commonality shared by all human beings in different temporalities
and spaces and differences within those spatio-temporality without neglecting the
differentiations among human beings. He does not disregard cultural and historical
diversification as ineffective, residual or having little importance on behavior and
perception. This is apparent in his writings, explained below, when he speaks of

historical and social construction of human psyche.

Fromm’s conception of the term objective is reflected in his belief that the picture of
human nature we have been able to attain so far is so limited and requires further

research.'® Furthermore, his core belief narrated in the form “man's essence is

132 Fromm, Man For Himself, 16; Wilde, Erich Fromm, 51.
133 Eromm, Man For Himself, 39.
134 Fromm, Man For Himself, 16.

135 Wilde, Erich Fromm, 38.
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ascertainable” is not to be interpreted as an over-confidence in his own theoretical
conception; that later, a social scientist or a scholar will eventually reach his
conclusions he had already found and carry on his arguments further. Instead, his
statement is to be appraised as one of methodological and theoretical humility that
paves the way for more elaborative excursion. Albeit, this sentence cannot be stretched
to the extent that the conclusions anticipated are to be self-defeating, that one day it may
be concluded that there is no common human nature or psychical base. Yet, it
apparently evinces his non-totalitarian tendencies as well and awareness of the
limitations of his thoughts; that it could be refuted, modified or developed in the

indefinite future.

Secondly, and most importantly, the reason why his thought cannot be easily labeled as
totalitarian and trans-historical is because he, as stated above, historicizes human nature
and does not take it separate from the social structure they dwell on and interact with.'%
Fromm’s theoretical framework accepts Marx’s own distinction of human nature and
accumulates upon this center: “human nature in general” and “human nature as
modified in each historical epoch”.*®" It is evident and explicit as much as the clearance
of former statements on human nature that Fromm’s theoretical work is highly
affirmative of Marx’s understanding of human beings as producers and products of the
human history, “acquiring new needs and aspirations” as well as changing the social

totality in which the former engages in reciprocity.'®® In Escape from Freedom, where

136 Eromm historicizes and differentiates the human nature of early modern and modern epoch by focusing
on interaction between psyche and particular amalgams of capitalist relations of production. See: Fromm,
“Man In Capitalistic Society,” in The Sane Society, 81-107.

187 Erich Fromm, Marx’s Concept of Man (New York: Continuum, 2004), 23.

138 Andrew Linklater, “Marx and Marxism,” in Theories of International Relations, 115.
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he has the most salient description of such historical change and traces the development
of human psyche and its pathology from Middle Ages to the 20" century, he articulates:
The most beautiful as well as the most ugly inclinations of man are not part of a
fixed and biologically given human nature, but result from the social process
which creates man ... Man's nature, his passions, and anxieties are a cultural
product; as a matter of fact, man himself is the most important creation and

achievement of the continuous human effort, the record of which we call
history.*®

Fromm goes even further to claim that human psyche and character is a strictly mental
process, which is entirely separate from the biological endowed drives and instincts.
Therefore, one’s character and psyche does not have any connection to one’s
biologically inherent drives and desires, as in the case of Freud himself and orthodox
Freudianism. Far from being determined biologically, it is totally a social construct due
to one’s existence and actuality in a particular society, in a particular epoch. Matson
articulated that crucial point of divergence among orthodox Freudians and neo-
Freudians, among which Fromm is included, is “the radical shift of emphasis from a
biological to a social (or “bio-social”) orientation” in terms of production of human
psyche.*® Human psyche as well as the mass psyche is an output of particular
interaction of economic, cultural and political spheres, which Fromm deems inseparable
to understand human beings. The point is not to indicate a rigid structural determination
of one’s character or a generalized character orientation, though structuralism is clear in
Fromm’s works. In contrast, aim is to emphasize, as does Rainer Funk, the presence of
constructionist ontology and inter-subjectivity of Fromm’s thought in relation to human

nature cohabiting with his essentialist framework.!*! In this regard, Fromm, far from

139 Erich Fromm, Escape From Freedom (New York: Avon Books, 1969), 27; Fromm quoted in Matson,
“Political Implications of Psychoanalytic Theory,” 722.

140 Matson, “Political Implications of Psychoanalytic Theory,” 721.

141 Rainer Funk, “Erich Fromm and the intersubjective tradition,” International Forum of Psychoanalysis
22, no. 1 (2013): 7.
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being a naturalist or biological determinist, or a theologian, in Neta Crawford’s
classification, has a social constructionist fervor, which corresponds to the belief that
human sentiments and characteristics “may be shaped by learning” including “even
beliefs and emotions that are tightly linked”.**? Such assumption proved the basis for
emancipatory change in his theoretical framework, both on individual, societal and even
global level, of which otherwise could not put human agency as a social force of

transformation.

The third and final point, which must be emphasized in Fromm’s psychoanalytical
theory, is derived from the very essence of psychoanalysis itself, at least all Freud
related psychoanalyses, rather than confined to his own work. The emphasis must be on
the purposes of psychoanalysis per se, as a particular branch of humanities, a field aims
to render human action intelligible from a particular conjuncture. Yet this purpose, far
from being unanimous and harmonious, is actually divergent and contrasting, and
depends on the theoretical position that one cannot speak of a single uniting purpose but
purposes.’* In this regard, it will be auxiliary to utilize what Carl Schmitt termed as
“ultimate distinctions” or “final distinctions” peculiar to that human field and all
purports, are made in reference to.}** Thereby we may comprehend the basic referents
that all psychoanalytical approaches are crudely established upon, regardless of their
specific attributions to the final distinctions in their own theoretical constellations. In
psychoanalysis, it might be assumed that this ultimate distinction is the dichotomy of

pathological/normal, which can be also put in different terms as sane and insane or

142 Neta Crawford, “The Passion of World Politics: Propositions on Emotion and Emotional
Relationships,” International Security 24, no. 4 (Spring, 2000): 133.

143 Fromm, Psychoanalysis and Religion, 73-74; Fromm quoted in Matson, “The Political Implications of
Psychoanalytic Theory,” 704.

144 Carl Schmitt, The Concept of the Political, trans. Georg Schwab (Chicago: The University of Chicago
Press, 2007), 26.
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healthy and unhealthy. The reason of such elaboration is to provide a better
understanding to reveal the important theoretical and political consequences of the
former when related with the term human nature, by taking Bull’s admonition into
consideration along with pointing to what Odysseos referred as “dangerous

ontologies”. 1#°

Dividing human traits, characters as well as desires, drives and impulses on the
spectrum of pathological/normal can understandably be perceived by many as a form of
domination; as unjust, delinquent and frightening due to the ethical concerns elevated
above; a criticism, which also exists in the literature of International Relations. As
Yalvag stated, “given the fact that universalistic discourses have been used as
justifications for hegemonic projects, it is natural universalistic aspirations are treated
cautiously” or totally dismissed.'*® Such understanding of objective reality connected to
the human nature, may be deemed as a source of violence especially by post-
structuralists.**’ In this case, the critiques may rightfully claim to prophesize where the
argument is going or may unintendedly evolve towards: Some political practices,
cultural elements, modes of existence/co-existence and social structures that produce
and perpetuate them are healthy because our human nature commands so, thus
legitimate and desirable (or illegitimate yet helpless).1*® Others, nevertheless, due to the

very same warrants, are not in accordance with the human nature and unhealthy,

145 |_ouiza Odysseos, “Dangerous ontologies: the ethos of survival and ethical theorizing in International
Relations,” Review of International Studies 28 (2002): 403-418; Dunne, Inventing the International
Society, 141.

146 Yalvag, “Critical Theory,” 11.

147 Matthew Fluck, “Truth, Values and the Value of Truth in Critical International Relations Theory,”
Millenium: Journal of International Studies 39, no. 2 (2010): 263.

148 Historicist critique of natural law and rationalist traditions adequtely illustrates this concern, without, of

course, refering to psychopathology. See: Andrew Linklater, “Men and Citizens in International
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potentially dangerous, thus should be diminished and must be altered. Another aspect
could be a demarcation of limits for change and conservation of the existing social
reality through this dichotomy. Some practices and conducts as well as future prospects
and trajectories, on this basis, may also be justified as “unchangeable”, “it just is”,
“must”, “tragedy”, “inescapable” or “utopian”, “daydreaming” “futile”, “phantasy”,
because our human nature commands so. It provides grounds for both certain limitations
and preservation of status quo in question. It may render what is essentially temporal
and social, or deriving from our own motives and perceptions as an objective, external
force, a “force of circumstances”.**® In other words, explanations on human nature
through biological or psychological frameworks may be used to “naturalize a particular

political objective” which are conservative in their usage.'*

This concomitant and connotation, generalized as the universal/particular struggle, may
be seen in various branches of social sciences and humanities, along with International
Political Theory or Normative International Theory in IR, on the basic issue of
communitarianism and cosmopolitanism, for instance.’® This struggle might even be
inferred as a foundation for the post-structuralist approach in International Relations, an
endeavor to denaturalize and put those givens, which are claimed to derive from “order
of things “and “nature”, and diffused to every aspect of our lives and direct human
action on both individual and collective level.*®? The debates on cultural imperialism,
modernization, Eurocentrism, as reflections of universal/particular problematique, have
all been echoed in a wide range of theories of IR, from the English School, historical

sociology to postcolonialism. The assumed ultimate distinction of psychoanalysis, thus,

149 Jacobsen, “Why Freud matters,” 396.

150 Bell, “Beware of the False Prophets,” 495, 502.
151 Toni Erskine, “Normative International Relations Theory,” in International Relations Theories, 37.

152 David Campbell, “Poststructuralism,” in International Relations Theories, 232-233.
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is relevant to the discipline of International Relations and problems of contemporary
international relations as a level of political coexistence, especially to understand the

psychic roots of certain political practices and problems on that level.

One possible argument could be the presence of psychoanalytical frameworks, which do
not dispense or dismiss the particularities as illegitimate by constituting them as
pathological or abnormal. There are certain postmodern/post-structural psychoanalytical
approaches, for instance Lacanian and Deleuzeoguattarian, which do not make this rigid
pathological/normal distinction. Moreover, those perspectives are critical of those who
utilize them by labeling their efforts as “normative discourses and ideologies of
normalization and reintegration” and psychoanalysis as the apparatus for “normalizing
the reproduction of the Oedipal drama”.*>® In other words, psychoanalytical theory has
certain incentives, which do not reproduce the binary opposition pathological / normal
as a discourse of social adjustment, subsidence or pseudo-relief. It may even be
furthered that Deleuze and Guattari even carry the banner of the “pathological” as

desired, as in the case of “schizoanalysis” and the term “schizo”.'>*

The main question, then arises which should be answered on the ground of Erich
Fromm’s psychoanalytical theory in respect to problems articulated, to his respective
position on the relationship between pathological-normal. To reformulate in a different
aspect, we could ask whether he claims that there is an objective definition of the

pathological and of normal, corresponding to the legitimate and illegitimate.

1%8Gamo Tomsic and Andreja Zevnik, “Introduction,” in Jacques Lacan: Between Politics and
Psychoanalysis, edited by Samo Tomsic et al. (London: Routledge, 2016): 3; Earl Gammon, “Oedipal
authority and capitalist sovereignty: a Deleuzoguattarian reading of IR theory, ” Journal of International
Relations and Development 13, no. 4 (2010): 364.

154 Gammon, “Oedipal authority,” 364.
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The answer to the question is affirmative; Erich Fromm does have clear-cut definitions
of pathological as well as unhealthy instances and that of healthy. As can be seen on the
quotation above, he mentions “the manifestations... of normal as well as the
pathological ones” which seems quite in conformity with the former aspect, with the
“psychoanalysis as reintegration”. However, this is not the case from his framework.
Actually, the link between normal=healthy=legitimate (or helpless) equation is severely
ruptured and opposed in Fromm’s envisage. Quite the opposite of the former and affine
to the latter, what is “normal” has been understood as disempowering, merely adaptive
and no less than consolation; in Fromm’s own terms, “crippling”. Rather than being the
measure of health and welfare in general, “normal” is an expression of particular norms
in a society, diffused to their generality, abstracted in reference to the norms. In
practice, the normal deviates human beings from their psychological welfare. Moreover,
Fromm further contends that therapy-oriented psychoanalysis, which is based on
normalization, analyze their patients in isolation from all social, economic or political
constrains in social structure which produce or augment their suffering. It designate
their sickness and cure by taking their subjects independent from the social context they
interact.!®® Such focus is, far from contributing to the welfare of the human beings or
provide grounds for substantial changes within their character, essentially based on
reduction of the “extra-suffering” to “a socially accepted level.”**® Hence, it is auxiliary
for rendering the unbearable social relations much bearable and facilitate adaptation to
the existing mode of living.*>" Clear objection is evident in his own works that, similar
to Deleuzeoguattarian point, that regards the pathological better off, even hopeful, than

those trapped under what he calls “automaton conformity”.'®® His critical attitude

155 Erich Fromm, The Art of Being (New York: Continuum, 1992), 61.
1% Fromm, The Art of Being, 55.
157 Fromm, The Art of Being, 15.

1% Fromm, Escape From Freedom, 208.
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towards “psychoanalysis as reintegration” or technologies of normalization is apparent
in his attacks on practice and theories of psychiatry:
In the process of tabooing emotions modern psychiatry plays an ambiguous
role.... [It] has made itself an instrument of the general trends in the
manipulation of personality. Many psychiatrists, including psychoanalysts, have
painted the picture of a ‘normal’ personality which is never too sad, too angry,
or too excited. They use words like ‘infantile’ or ‘neurotic’ to denounce traits or
types of personalities that do not conform with the conventional pattern of a
‘normal’ individual. This kind of influence is, in a way more dangerous than the
older and franker forms of name-calling. Then the individual knew at least that

there was some person or some doctrine which criticized him and he could fight
back. But who can fight back at ‘science’?**°

Hence can be deduced that Fromm has conceptions of pathological and non-
pathological derived from the human nature and human health yet, what is pathological
for him is in fact what has been insofar normal. Nevertheless, it must be underscored
that, unlike the postmodernist interpretation of psychoanalysis, Fromm attests the
existence of an objective, universal human nature. Concordantly, psychoanalysis may
discover what is healthy, contributive to the human flourishing, in Fromm’s view, and
which practices and structural elements are hazardous; either individually retained or
having a socially generalized existence, that avert human flourishing.*®® The normal, as
it has been experienced, is therefore unhealthy, owing to its contradiction with human
flourishing, especially within our capitalist system of production and consumption.
Such ontological claim is also the basis for his “humanistic ethics”, where ethical
principles and basis of ethical conduct can be derived from this human nature, which is

elaborated in following chapters.

159 Fromm, Escape From Freedom, 271-272.

160 Eromm, Man For Himself, 20.
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It may be summarized that Erich Fromm, as a humanist psychoanalyst, as an intellectual
preoccupied with human nature and establishing his articulations upon it, cannot be
referred as totalitarian though firmly essentialist/foundationalist. Despite his acceptance
of laws of human nature, a general condition that is ever pervasive beyond time and
space, he focuses on its historical construction and affirms that what we call human
nature also alters itself during the course of history, similar to Marx’s understanding. To
utilize Aristotle’s concepts, his theoretical framework cohabits and looks at the
interaction of “things capable of being otherwise”, which is human character, and
“things not capable of being otherwise”, of human nature.!® Secondly, in spite of his
desire for emancipation similar to Marxist and Critical Theory lines, which itself has a
humanist core, invoking the discourse of health and pathology may be understood as
insensitive to diverse modes of existence and negates their particularity and legitimacy.
Yet, his books and articles are full of diverse examples from different cultures for his
psychoanalytical theory and especially for the basis of his humanistic revival. He gives
examples from religions of Islam, Confucianism, Zen Buddhism, Christianity, and
Judaism to non-theology immerse trends of Enlightenment, Greco-Roman tradition as
well as modern era liberalism and Marxism to further his arguments. Thus, rather than
difference insensitive, it may be interpreted in this cherished plurality of human
identification, he finds the traces of our common human essence and basis of
flourishment in all of them; yet diffused and split without being coherent in a single
form. Although it may not suffice to refer Frommian understanding as postcolonial, it is
doubtful whether his understanding of human nature and well-being is smoothly
Western centric or totalitarian. It must not be skipped or concealed, nonetheless, that
despite this diversity, he claims that certain notions and practices are unhealthy and
undesirable in his formulation. If one asserts that this ineluctably leads to
totalitarianism, this must also be asked: Is there any theory with ethical implications or
ethical understanding, which regards all practices legitimate at all, one that does not

161 Aristotle, Nicomachean Ethics, trans. W. D. Ross (Kitchener: Batoche Books, 1999), 93.
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denounce any? If the answer is no, can one speak of any moral understanding without
being so-called totalitarian or whether the term totalitarian would retain any

distinguishable substance under this condition?

2.3. Erich Fromm as an Observer on International Relations

A final addition should be made for Fromm’s evaluation as a humanist psychoanalyst,
which is inextricably linked with his evaluation as an observer on international
relations. Actually, Fromm himself has a particular criticism towards two perspectives
which are tried to be adequately responded insofar. In Beyond the Chains of Illusion:
My Encounter with Marx and Freud (1962), written when rigid behaviorist tendencies
were still prevalent yet, interpretivism and post-structuralism was also increasing its
sphere of influence, he claimed:

Today the idea of a human nature or of an essence of man has fallen into

disrepute, partly because one has become more skeptical about metaphysical

and abstract terms like “the essence of man,” but partly also because one has

lost the experience of humanity which underlay the Buddhist, Judaeo-Christian,

Spinozist, and Enlightenment concepts. Contemporary psychologists and

sociologists are prone to think of man as a blank sheet of paper on which each

culture writes its text. While they do not deny the oneness of the human race,
they leave hardly any content and substance to this concept of humanity.2%2

According to him, these development, of which two basic critics derived from, had
another aspect that goes beyond the methodological and ethical rigor, which was the
loss of faith in human beings as entities having the potentialities for virtuous acts and
acting with compassion, generosity, reason and responsibility on the basis of their
common humanity. Lack of the centrality of the terms such as “good life”, “virtue” and

“good”, the central conceptions of political theory and even its foundations, in

162 Fromm, Beyond the Chains of Illusion, 21, my emphasis.
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psychology along with other domains of humanities, is the very evidence of such
dismay towards the human potentialities and behavior. This could be interpreted as the
result of persistent negative understanding of human nature both explicitly stated and
ubiquitous in a subtle form. In this regard, Fromm claims that there is a line of thought,
articulating the inherent badness of human beings from St. Augustine to Sigmund Freud
and which actually sets the horizon for our future prospects and what we may anticipate
from future developments and human beings. % In the 20" century, the discipline of
International Relations constituted, no exception for dominance of this perception for
we can see the reflection of this assumption explicitly in Hans Morgenthau, Martin
Wight and Herbert Butterfield and implicitly in contemporary writers.®* In other words,
such illustration of human nature is also the basis of our ethical principles along with
the basis of our coexistence. On perception of his contemporaries, which is not much

different for 21th century, Fromm writes:

Today, we are adherents both of Augustine and Pelagius, of Luther and Pico
della Mirandola, of Hobbes and Jefferson. We consciously believe in man's
power and dignity, but-often unconsciously-we also believe in man's -and
particularly our own-powerlessness and badness and -explain it by pointing to
‘human nature.’ %

The reason why this dominant comprehension, almost an axiom, matters for Erich
Fromm is not due to a belief, as political idealists have done, in the inherent goodness
and righteousness of the human beings. Though Matson refers Rousseau as a pro-
Frommian in respect to his belief in the distinction between “natural self” and “social

self’, Fromm has been cautious not to imply that human beings are naturally and

163 Wilde, Erich Fromm, 39.

164 Jack Donnelly, “Realism,” in Theories of International Relations, 32; Dunne, Inventing the
International Society, 75.

165 Eromm, Man For Himself, 212.
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essentially virtuous yet distorted through living in modern societies.!®® In fact, he has
been very careful not to assimilate different and various impulses and practices as either
good or bad in a reductionist manner. As Lawrence Wilde stated, Fromm’s famous book
The Heart of Man continues and extends as Its Genius for Good and Evil which
demonstrates that both forces are of equal gravity.'® In this regard, it is important
because Fromm conceives the presence of evil and bad, as well as good, as the result of
interaction between human psyche and social forces, with social totality. Thus,
according to him, suspicion towards human nature, to its destructiveness, which is
understandable, must be supplemented with productive potentials that they also harbor
equally, unlike the dominant unconscious understanding, which might be formulated,
“an evil is an evil is an evil”; an understanding that implies evilness is self-evident.'®
Furthermore, Frommian point aims to emphasize that proclivities towards destruction
and violence are to be found in the human nature, though social relations may kindle or
subside them. In other words, Fromm is against two embedded ideas: First, evil
behavior and violence are immanent to our biological nature but is essentially
suppressed. Second, human pathologies and violence are mere results of cultural

production which does not correspond to inherent human psyche or impulses.

Connectedly, preponderance of evilness and selfishness of human nature in the minds of
many, and the belief that it is the essential truth, in his regard, leaves no room for human
agency in terms of a genuine human solidarity as defined in the beginning. If the

assumption is to be accepted, such would be asking no more than what general ethical

186 Matson, “The Political Implications of Psychoanalytical Theory,” 722; Tannenbaum, Inventors of
Ideas, 189-190.

167 Wilde, Erich Fromm, 51.
168 Neta C. Crawford, “Institutionalizing passion in world politics: fear and empathy,” International
Theory 6, no. 3 (November, 2014): 536. With reference to Gertrude Stein quoted in Erich Fromm,

Psychoanalysis and Zen Buddhism (New York: Open Road Integrated Media, 2013), 61. It should be
noted that in the book, usage of the tautology is in a quite different context than it is used in the paper.
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conduct deems to create, which is a repression of inherent badness, not a substantial
difference in human beings and it falls short of his aspirations. Such basis of human
nature is not only intellectually biased according to Fromm, but cannot hope to promote
any kind of inter-societal solidary development substantially.!®® For Erich Fromm,
emancipatory transformation across the globe, establishment of social structures and
forces that bolster human flourishing and productiveness requires a fundamental change
in our cultural and ethical convictions, even everyday habits, on a large and global level
which will be reflected in their perception, sentimentality and action.’® Quite strikingly,
he summarizes this view as such: “I believe that the One World which is emerging can
come into existence only if a New Man comes into being... [and] | believe that reason

cannot be effective unless man has hope and belief”.1"

In order to assess the position of Fromm as an observer on international relations, it
should be initially said that Erich Fromm was, obviously, by no means an IR theorist.
He did not explicitly focus on questions of nature of international system, effective
systemic forces, basis of statecraft, inter-state relations or international law, as
conventionally done by his contemporaries in International Relations. Similarly,
Devetak claimed that Frankfurt School and Critical Theory did not concern itself
directly with international politics up until Jiirgen Habermas.’?> Hence, nothing may be
more surprising to reveal the otherwise when Fromm is taken into consideration. Erich
Fromm was pre-occupied with international politics, which is hardly a surprise since he
lived and wrote his books in the era of all-thrilling Cold War, in a noteworthy manner,

both theoretically and practically. In the years between 1950-60s, he was a member of

169 Wilde, Erich Fromm, 21.
170 Wilde, Erich Fromm, 141.
171 Fromm, Beyond the Chains of Illusion, 136-137.
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the SANE Peace Action that aimed for nuclear disarmament, especially during the first
détente and further campaigned against Vietnam War.® In several instances, terms
“international relations”, “realists” and “utopians” were actually used in his books
without mentioning any names and in a brief manner.!’* Moreover, what is more
surprising to witness that he not only wrote an article on the Cold War politics, but also
he actually wrote a book on Cold War politics titled May Man Prevail: An Inquiry into
the Facts and Fictions of Foreign Policy.}”® Notwithstanding, the book has a limited
scope which analyses the recent historical developments of those years in respect to
foreign policies of U.S. and U.S.S.R. in order to provide a substantial method to end, at
least to diminish the nuclear arms race and ameliorate the political conjuncture towards

less tension.17®

These events and instances are not the reason for the evaluation of Fromm as an
observer. Such statements give his incorporation a certain amount of legitimacy in
relation to IR discipline but does not amount to explain why his theoretical framework
IS chosen in particular. The reason why Fromm is important as an observer on the
international relations is not owing to the techniques on foreign policy decision making,
or his preoccupation. It is based on the fact that good life and emancipation is linked
with the idea of human solidarity which can only be achieved on international sphere.
Fromm assumed that only through solidarity which embedded in cultural and

psychological life of human communities may emancipation be realized. Through

173 Wilde, Erich Fromm, 135.

174 See: Fromm, Man For Himself, 249; Fromm, Beyond the Chains of Illusion, 77-78, 123-124; Erich
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development of such psychological and cultural outlook in within particular social
frameworks, solidarity based on allevation of harm on other communities and
individuals may be established. As stated above, for Fromm, human flourishing and
human autonomy, essentially based on human solidarity, can and must be purported to
be realized at the global level. In consensus with International Critical Theory,
Frommian approach does not exclude or marginalize the basic problematique of “good
life” from the international life, which used to be the axiomatic conception of the

international field.1’”

Frommian psychoanalytical approach shows that pathological as well as productive
forces and character attributions of human beings, in general both unconscious and
conscious forces, are essentially reflected in international realm for Fromm, in
numerous practices, in different guises and for different passions. Political sphere in this
regard, similar to Cox’s schema and Critical Theory in general, is comprehended in a
porous and interactive at all levels. Exclusive to the Frommian framing, it is claimed
that international relations is abstracted as a particular sphere of human interaction
and practice, with its peculiar parameters and jargon, yet where human psyche,
especially individual and collective unconscious forces, shapes and is being shaped by
its execution, either in a reproductive or revisionist manner; a site where psychic

impulses, drives and passions are more or less projected and effected.

Such definition beseeches further elaboration. Thus, it is deemed useful to elaborate the
engagement of psychoanalytical concepts and parameters in the jargon of International

Relations to comprehend Fromm’s position more clearly. This may be clear by

177 Shapcott, “Critical Theory,” 327.
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juxtaposing this definition with conventional understanding of international relations by

political realists and Bull’s concept of “domestic analogy”.

It is a well-known fact that political realism theorized the international field on the basis
of rigid dichotomization of domestic and international, on a non-porous manner.
Conventional wisdom of political realism thus narrates to treat each other separately,
since both correspond to different types of associations among relevant agents and
ontologies, in Ashley’s terms, sovereignty and anarchy,'’® thus necessitates different
outlooks and expectations. Martin Wight reflects this stance in respect to good life and
mere survival.1”® This understanding is manifested in the rigid separation of private
morality from political/public morality of raison d’état where expedience, prudence,
balancing, statecraft, pure “political” mechanisms, has become primary norms and rules
and the naissance of modern international relations. '8 Ethicopolitical stance, which
does not make the distinction of private/public morality, henceforth, has been rendered
both irrelevant and even destructive to the prudent execution of international politics.8
Thus, political field, in this case international politics, has claimed its autonomy and
difference as Machiavelli stated: “politics is politics”.'®? Furthermore, the practical

wisdom of the international field necessitates what is also conventionally theorized as

178 Richard K. Ashley, “Untying the Sovereign State: A Double Reading of the Anarchy Problematique,”
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“rational actor model” in the statesmanship, in realist context, which does not require a

detailed explanation for IR scholars and students.

Thus, rational agency of political realism and the human agency in terms of psychic
operations, unconscious drives, emotions and perceptions are in rigid contrast with one
another. Rational actor model does not put human emotions, moral referents, psychic
processes, exempting cognition and misperception which operate within definite realist
framework, as a relevant force in the decision-making process or diplomatic
negotiations. Rather, rational actor model is associated with calculations, expediency
and prudent decision-making by taking the international system, relative position of the
international actors into account and epitomizing the existing patterns of behavior,
namely realpolitik, as default. In other words, what is defined above as human aspect of
rationality is rendered irrelevant to the actors of the international relations. Ironically,
though, Coicaud claims that neo-realists and its rational choice model indicate that
focusing on emotions/passions and the agendas they produce in international politics is

both “misled and misleading”.18

Nonetheless, there are several important objections towards such an understanding, both
from non-realists and from realists themselves, which are endorsive of the Frommian
point of view. Neta Crawford rightfully claims that all theories of international politics
actually put emotions into account that they are “implicit and ubiquitous, but
undertheorized”.*®* In her account, international practice, which we are all familiar with,

essentially depends on emotional relationships or the interaction of emotions and

183 Jean-Marc Coicaud, “Emotions and Passions in the Discipline of International Relations,” Japanese
Journal of Political Science 15, no. 3 (2014): 493. Mislead because it does not amount as a significant
factor yet misleading because decisions and actions forged by these “irrelevant” factors may produce
irrational and harmful results.
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60



perceptions yet, nevertheless, takes them for granted. Secondly, she gives crucial
examples of Kenneth Waltz and Hans Morgenthau, forefathers of political realism in IR,
in which they claim one cannot testify the everlasting presence of rational decision
making in international politics but, perhaps, equally irrational, non-expedient decisions
taken by statesmen. This may be clearly seen in his articulation that his theory of
international system must also be supplemented with a theory of foreign policy decision
making, to explain why decision-makers do not act as formulated, as rational, but
exactly in the opposite manner, not in mere rarity but frequently.'®® This irrationality,
from a realist perspective, may be understood in terms of lack of prudence,
inexpediency or miscalculation which generally reflects and emanates from the
psychological, perhaps pathological, emotional and moral state of decision makers to a
considerable extent. For Morgenthau, as a classical realist, argument may be furthered
to claim that decision-making has a rational guise with an irrational or pathological
essence; decision-making and operationalization of the international field may be
connoted as a field where pathological conduct is not seldom, as it is generally
presumed.®® Statesmanship and all politics in this respect, is inseparable from the
human instincts, desires and psychological state.!8” This assertion is furthered by
Schuett in his claim to frame Morgethau essentially pro-Freudian and his excavation of

Freudian roots of Morgenthau and in fact, political realism in general.

It could be claimed that it is widely known for classical realism to find the cause of
presence of power politics and violence within the “metaphysics” of human nature,

similar to the critic responded above, thus could be conceived unreliable if not totally

185 John Mearscheimer, “Structural Realism” in International Relations Theories, 83.
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illegitimate.'® Although Schuett asks the question “whether 20th-century realism
itself”, which subsumes structural realism, “might have its philosophical roots in Freud”
and responses with a “cautious ‘Yes’”, he does not purport a persuasive reason.'® His
assertion, that assumption on human nature’s power and security seeking is also
embedded in structural realism, does not seem corresponding with the claims of
structural realists.!®® After all, abandonment of the term human nature as an explanatory
force in international relations has been underscored as one point of divergence from

classical realism and has provided a basis of their reification of the realist heritage.'%

Nevertheless, there are still contentions on the assumption that neo-realist framework is
substantially based on subjectivity since the same disruption exists within the scientific
neo-realist approach and cannot be responded with theoretical framework presented by
them. It does not suffice to account for “deviations”, irrational decision-making that is,
and, as Ashley refers, depends silently on human subjectivity without mentioning it.1%2
A Similar claim is based on the fact that ncorecalism depends on the “de facto”
mobilization of subjectivity, emotions and passions, yet “it tends to be in denial about
it.”19% “By the same token, Weber refers to the crucial role of fear in Waltz’s neorealism

which is “always missing” in his theory building.!®* Notwithstanding, if “human beings
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are ... subjectivities”'®, that human subjectivity is an agent in the making of
international relations, it is plausible to assume that mentality and psychological state of
statesmen, as well as their aspirations, desires, moral understanding, inevitably effect
the conduct of international politics, albeit it may vary in different circumstances and
depend a lot on contingent factors.'®® Turning a blind eye to such powerful and relevant
forces eventually distorts the comprehension of international field in a deeper aspect and
fail to account for the different social forces, as well as chances for emancipation in this
regard, in the field for the sake of usefulness.’®” Such apprehension of the world not
only neglects a vital aspect of the social reality but also provides insufficient to the
reality desired to be explained.!%® In this regard, Finnemore and Sikkink’s statement is
supportive of Frommian approach to the politics:
Like law and philosophy, affect and empathy have been swept under the carpet

in recent decades .... The result is politics without passion or principles which is
hardly the politics of the world in which we live.1%°

Thus, despite different effects on events in question, it is assumed that human psyche,
human aspirations, emotions and values, are indispensable aspects of international
politics. It should be emphasized that what is conceived as irrational is twofold: Both in
respect to pathological aspects of cognition and decision making along with non-
calculative and non-expedient, or emotionally-morally effected decision-making. In this
vein, it is assumed that psychoanalytical concepts find a viable place for their
utilization. However, it should be emphasized that, as articulated by Jacobsen,

195 Weber, International Relations Theory, 211.
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utilization of psychoanalysis is much more different from cognitivist framework and
puts psyche in a very deep scrutiny by taking unconscious drives as main determinants
of our behaviors and desires.’® In this vein, what is comprehended as a part of
international relations is more than misperceptions, cognitive biases or limitations on

information processing.

Similarly, it may be interpreted that Frommian outlook to international relations shares
the assumptions of theorists who invoke what Hedley Bull refers as “domestic
analogy”.?%! It essentially refers to an anthropomorphism, which renders state behavior
and human behavior alike. In other words, utilization of “domestic analogy” indicates
that state interaction in international system and individual interaction in domestic
societies are identical; they are governmed by similar logics, needs, parameters and
aspirations.?® In the context of formation of an international society by sovereign states,
Bull considers such conception of state behavior misleading, asserting that states form
an international society but the substance of their relations is not identical to inter-
personal relations in domestic societies.?®® Conducts of sovereign states in international

society are to be understood in their peculiarity.?%

In this context, Frommian assumptions may be understood as similar to theorists
invoking “domestic analogy”. The assumption that human psyche is an ever-present

factor in international relations might lead to such conclusion. To be sure, Frommian
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understanding does not consider state behavior and human conduct mutually exclusive
and subject to totally different logics. Nevertheless, it does not render them very similar
either. Although Fromm does not formulate a theory of state, or speculated on the nature
of state behavior at international level, or distinguished politics as a peculiar sphere of
human interaction operating under different considerations and parameters, it would be
wrong to assume that he invokes anthropomorphism as stated. Although he is a
psychoanalyst, he remains prudent not to analyze all social events and social relations
by resorting to psychological reductionism; the idea that psychic operations are the
primary causes in the unfolding of social events. Frommian framework is interpreted in
such manner that all social relations and events mobilize and depend on operations of
human psyche and eventually effect psyche in a particular manner. This does not
indicate that political events are ultimately determined by psychological factors or state
behavior and human behavior are identical. Instead, Frommian point may be interpreted
that all spheres of human interaction, including international relations more or less
reflect human emotions, passions, biases, cognitions and impulses occasionally. Logics
of state behavior and inter-personal interaction cannot be rendered identical or very
similar yet, they cannot be considered completely separate either. Bull is affirmative of
this assumption in his statement that “international society is unique, and Owes its
character to qualities that are peculiar to the situation of sovereign states, as well as to

those it has in common with the lives of individuals in domestic society.”?%

In spite of such articulations, it should also be noted that the relationship between
statesmanship and psychoanalysis is not within the scope of this thesis, nor in its aim.
To put it differently, Fromm’s psychoanalytical theory is not purported to claim similar
to “George W. Bush invade[d] Irag due to unresolved Oedipal conflict” or wars may

occur due to unconscious sadistic traits of leaders or decision makers, though they may

205 Byll, “Society and Anarchy,” 45, my emphasis.
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be auxiliary to a particular extent.2%® Neither is the aim to make the case psychological
reductionism?®” or to conceive the international politics purely on the basis inter-psychic
relations which are unaffected by the existence of objective social forces exist and
bearing important effects on human practice per se.?°® What is aimed to be articulated is
to take social relations and their psychological effects on individuals and social groups
as the focal point without resorting to cultural determinism. To utilize the example of
sadistic traits, the focus is the relationship between social structures and power relations
and mass psyche which produces such sadistic effects on the individuals in question; to
socially structured aspects of psyche, socially embedded neurosis, and their reciprocal
engagement with actual human psyche in return.?®® After all, Fromm always defends
that psychoanalysis is always social psychology and “psychology cannot be divorced

from philosophy and ethics nor from sociology and economics.””?'°

Thus, the definition of international field, as mentioned above, essentially assumes that
all practices which may be considered as an object of inquiry of International Relations
discipline, are actualized through human beings who retain particular set of psychic
endowment; with particular beliefs, mindsets, aspirations, impulses and character traits.
Although initially formed in an opposing manner, the rational actor model is no
exception for this, since it is assumed that particular passions “produced the calculations

in the first place” and emotions are, in fact, immanent to cognition and rationality.?!!

206 Jacobsen, “Why Freud matters,” 409-410.
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Therefore, the interaction between self and other, including the aspect of statesman
dialogue, regardless of their calculation saturated engagement, is both morally and
strategically constituted. Devetak concludes that political relations are morally reloaded
in the sense that all political calculations and practices have their own moral referent.??
Similarly, Volkan concludes that any ontological definition of international relations
includes interactions between large-groups who retain a particular identity and show
explicit psychological reactions to the international events from this center.?® By the
same token, Donnelly asserts that when realists speak of obligations of the statesmen
and their strategies on political conduct in foreign policy, we actually refer to an ethical
argument for their moral referent, their desire that renders such conduct necessary, is the
nation-state they are responsible from.?** Likewise, Linklater claims in realpolitik,
“what is at issue ... is the existence of particularistic social moralities which concentrate
the individual's moral sensibilities upon the immediate, political group” or a
“geographical morality” instead of an immutable, permament political reality.?!®> Thus,
it may be concluded that there is always a moral referent aimed to be preserved or
achieved, or moral referents supplementary or contradictory to one another, each
holding the emotional attachment and fidelity of human beings in all political practices,
resulting in various manifestations. Therefore, all political practices significantly effect
and are effected by the projection of our inner world, our conscious or unconscious
impulses and drives, to the social reality, to a significant extent. Similar to the
assumptions of critical sociologists, it is presumed that examination of the modern

world must explicate the interaction between “multiple logics”?!® and exclusive to this

212 Richard Devetak “Post-structuralism,” in Theories of International Relations, 201.
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thesis, human psyche is believed to be an inseparable yet forsaken part of understanding
the potentials of solidarity and psychological basis of certain obstructions towards such

form of coexistence.

Jacobsen rightfully asserts that one is tempted to call for the insights of the
psychoanalysis only when we testify extremes and excesses.?!’ In respect to
international relations, one deems the psychoanalytical explanations useful or necessary
only when one encounters, for instance, ethnic cleansing, genocidal practices or excess
violation and breach of international norms of which conduct of Bosnian War, massacre
of Pol Pot regime, Jewish genocide of Nazi Germany may correspond to. For this
reason, it may be prompted to conclude that since these extremes are not often
actualized in the political practice, then one may further that human psyche usually
actualizes itself under the “normal” circumstances with a “normal” operationalization,
on a rational ground. However, without referring to psychic operations, as Campbell’s
borrowing of Jacques Derrida’s term “ontopology” demonstrates, the political extremes
arose are actually governed by the very same norms and aspirations that one conceives
“normal”. In a different context, Agamben claims that “the camp” as the space of
extreme political practices opposed to judicially governed ones, amounts to the “hidden
matrix and nomos of the [judicio-]political space in which we live.” 2! In those
examples, “extremes” are understood as “simply the continuation” of the default
understandings, having the same harmful and violent prone potential.?'° In other words,
extremes reveal what is constantly retained as a ready potential and govern what is

deemed the “normal state of affairs” and in fact, harm potentials transpire from all

217 Jacobsen, “Why Freud matters,” 395.

218 Agamben quoted in Nick Vaughan-Williams, “Giorgio Agamben,” in Critical Theorists and
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“normal state of affairs” in the political conduct. This is the very basis of the
presumption for the ever-active manifestation of individual and mass psyche and
according to Erich Fromm, these norms and particular mindsets are active agential
variants in the general conduct of in all spheres of practice in which the field of politics
IS no exception. What is peculiar to Fromm is that, all practices including the political
ones, extreme or “normal”, are in fact, ultimately having their impetus from a universal

human nature, a basic existential state:

Man—of all ages and cultures—is confronted with the solution of one and the
same question: the guestion of how to overcome separateness, how to achieve
union, how to transcend one's own individual life and find at-onement ... The
guestion is the same, for it springs from the same ground: the human situation,
the conditions of human existence. The answer varies. The question can be
answered by animal worship, by human sacrifice or military conquest, by
indulgence in luxury, by ascetic renunciation, by obsessional work, by artistic
creation, by the love of God, and by the love of Man.??

Despite the bleak and pathology-focused illustration narrated up until now, Fromm also
sees a clear potential for productive manifestations of human psyche, which may result
in co-operative and constructive ties among societies and people. Those forces have
been genuinely active in the political life as well, albeit relatively small when compared
to the destructive manifestations in the political practice. In this regard, Erich Fromm
contends the developments at the global level are of crucial importance for the quest
towards human solidarity due to globalization of the world and on the same line with
Robert Cox, internationalization of production and consumption process, technological
developments, which render domestic/international, cross and effect one another.??! The
accumulation of political events at all levels and their psychological effects, as well as
their psychological roots, are crucially important for the development of human

flourishing and inter-societal solidarity. In particular, human emancipation and genuine

220 Eromm, The Art of Loving, 9-10, my emphases.
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autonomy, almost synonymous to human flourishing in Fromm’s works, may truly be
realized under the conditions of solidarity and brotherliness.??? As it may seem to many,
far from being a luxurious and utopian desire, lack of solidarity which is the result of
socio-politically divisive and crippling practices, Fromm observes this as a matter of life
and death which still retains the possibility. In an almost apocalyptic tongue, the last
sentences of his book Beyond the Chains of Illusion (1962) unfold as such:

| believe that today there is only one main concern: the question of war and

peace. Man is likely to destroy all life on earth, or to destroy all civilized life ...

If we should all perish in the nuclear holocaust, it will not be because man was

not capable of becoming human, or that he was inherently evil; it would be

because the consensus of stupidity has prevented him from seeing reality and

acting upon the truth. I believe in the perfectability of man, but I doubt whether
he will achieve this goal, unless he awakens soon.??®

If we accept the basic assumptions (i) that there is reciprocal relationship between
human psyche and international relations, both as a projection of human nature into the
social facticity and in response, shaping human nature and (ii) human flourishing /
eudemonia may truly be realized via human solidarity on a global level, the question is
what Fromm sees as obstructions towards the achievement of such goal. Both at societal
and international level, Fromm contends, similar to the other scholars of Critical
Theory, that the main sources perpetuating human divisiveness and estrangement are
nationalism and capitalist world economy.??* Their domination in the political field and
effective operation, for Fromm, are the primary reason for the reproduction of what
Linklater conceptualizes as “modes of exclusion and inclusion” and envenoming

societal relations from the realization of higher levels of solidarity.??> As another aspect
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of he being an observer on international relations, Fromm provides significant
suggestions for the revision and transformation of political and economic sphere at both
domestic and international level for the establishment of a more humane governance.
Yet, deriving from his theory of human nature and human needs, his psychoanalysis is

the main framework utilized in the thesis.?

In this regard, transformation of the political community and the establishment of
deliberative, consent-oriented dialogical politics, as the basic occupation of Critical
International Theory??’, are considered to be harmonious with Fromm’s
psychoanalytical theory though meta-theoretical discrepancies among them are to be
admitted. It is contended that Fromm’s psychoanalytical approach has much to
contribute to emancipatory aspirations of Critical Theory, especially through his
emphasis on necessary cultural and ethical transformation in human psyche and inquiry
of human psyche as well as sentimentality as a potential social force in the broadening
and deepening of just, democratic and harm-reducing political sphere across the
globe.?® Furthermore, it is claimed that Frommian analysis may provide significant
insights and remedies to the critics and admonitions directed to the Habermasian

discourse ethics and Critical Theory in general.
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CHAPTER 3

HUMAN NATURE, SOCIETY AND PSYCHE IN ERICH FROMM

This chapter aims to narrate the basis of human behavior and needs by articulating the
theory of human nature depicted by Erich Fromm. The crucial importance of this
chapter, as stated above, is the fact that all social and political relations as well as
transformations are explained by referring to this foundation. In other words, human
ontology is the building block and the anchor of Fromm’s social theory, which is
evident in the fact that he constantly and sharply underscores this theory in almost all
his works, each focusing on different aspects of human practice, individual and social
psychic health. The essentials of the human nature are defined in his first work, Escape
Fromm Freedom, which became the basis for his later works and essentially took social
roots of human psyche as the essential point.?2° Nevertheless, in his second book Man
For Himself, he focuses on the subjective and existentialist aspect of human nature and
this became the main point of emphasis in his subsequent works. In this chapter, two
sub-titles will articulate the theory of human nature by focusing on these two,
inseparable yet different dimensions. The first section aims to focus on human nature by
taking its differentiation from the rest of the nature, especially from animals. The

229 Wilde, Erich Fromm, 31-32.
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differentiation and gradual emanation of peculiar human attributions and traits, mutually
retained by all human beings, along with the inheritance of nature-based instinctual
based is the basis of formulation. The problematic state brought upon human beings,
coexistence of human and animal features, is what Erich Fromm calls “human nature.”
In this vein, human nature is defined as a default framework we have all found
ourselves: Human nature refers to the contradiction based on the conditions of human
existence rather than particular functions and qualities that derive from their molding
within a particular social totality. *°Second section focuses on the social aspect of
human nature by taking the interaction of human psyche and social relations as the focal
point. In this respect, human nature is taken in its exclusive form, in its spatio-
temporality. By referring to the concepts of “dynamic adaptation” and “social
character”, social formation of human psychic state is narrated. After the general
psyche-formation process, social character and mass psyche concept of unconscious to
be elaborated in order to clarify the operationalization of human nature with existing
social structure. Before commencing the articulation, however, it is deemed necessary to
introduce the reason behind putting the term human nature under scrutiny by Fromm
and his contemporaries and how come it may still maintain its importance for our

contemporary political tensions.

Disposition towards understanding human nature, not only by Fromm but also by many
others who practiced and theorized psychoanalysis in its nascence, takes its roots from
the apparent demonstration of irrational human practices and rise of extremism, which
resurge and ascend in nascence of the 21st century.?®! This set of irrational practices are
in clear and perplexing contradiction with the Enlightenment and liberal

230 Erich Fromm, The Heart of Man: Its Genius for Good and Evil (Smashwords Edition, 2011), 116,
EPUB; Fromm, The Art of Loving, 7.
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73



conceptualization of human beings, who are considered good, cooperative, progressive
and rational in their essence but cannot actualize their inherent goodness in their
respective, non-democratic societies.?®? In the first half of the 20" century, Wilhelm
Reich pointed that no more was the case that rationality was prevalent in human beings
and certain deviations were mere anomalies but whether our assumption of rationality
was corresponding to the actual human nature and whether it was faulty in the first
place.?® Diffusion of authoritarian tendencies throughout Europe, extreme violent
practices, especially during the reign of Nazism, was the checkpoint in which many
affirmed that change of heart. Witnessing collective practices totally different than the
ones described by earlier social theorists, many questioned, including Frankfurt School,
the rationality paradigm and aimed to contemplate on the basic questions of human
happiness, human desires, potentialities and function of social relations in relation to
basic human ontology.?®* In the 21st century, similar to the deductions of the 20"
century psychoanalysts like Freud, Reich and Frankfurt School, Pankaj Mishra claims
that understanding of the violence and exclusion prone zeitgeist of our contemporary
epoch and the rise of ressentiment necessitates returning to the forgotten and neglected
inner world of human beings, “to the sphere of impulses and emotions”, if one is to

provide a satisfactory analysis.?®
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Exclusively, Erich Fromm’s famous work Escape From Freedom took its name
essentially from the ubiquity of a so-called social “deviation” which one may still
testify; the desire to overcome the burden of liberty, autonomy and yearning for
authoritarianism. Reminiscent tendencies actually make their presence felt via the surge
of rightist, authoritarian, populist and xenophobic movements in our contemporary
epoch across the globe, rendering Frommian analysis still relevant and crucial for
contemporary problems providing insights to overcome them.?3® What made Fromm ask
whether “there [is] ... besides an innate desire for freedom, an instinctive wish for
submission”?®" in human nature is based on him seeing the desire of people for
totalitarianism and weariness from freedom by many.?*® His observations, made in the
1940’s, still retains striking similarities for 21 century as well:

At first many found comfort in the thought that the victory of the authoritarian

system was due to the madness of a few individuals and that their madness

would lead to their downfall in due time.... Another common illusion, perhaps

the most dangerous of all, was that men like Hitler had gained power over the

vast apparatus of the state through nothing but cunning and trickery... that the

whole population was only the willless object of betrayal and terror. In the years

that have elapsed since, the fallacy of these arguments has become apparent. We

have been compelled to recognize that millions in Germany were as eager to

surrender their freedom as their fathers were to fight for it; that instead of

wanting freedom, they sought for ways of escape from it .... We also recognize

that the crisis of democracy is not a peculiarly Italian or German problem, but
one confronting every modem state.?%

236 Although the populist surge of contemporary epoch vary within itself and has different constituents
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From this point of view, it is believed by Fromm that if one is to comprehend this
torrent of irrational human practices and how human beings “are sinking into a new
kind of barbarism” 2% instead of achieving a humane social order, one should look not
only at how social relations and assemblages constitute their subjects, but also at the
human nature itself. There, Fromm finds certain roots of human pathology: Reasons of
extreme political violence, hostility towards alterity embedded with rage, fury and
horror as well as the complacent, alienated, conformist and hedonist lives of many in
democratic-capitalist societies. Ironically, the same human nature Fromm narrates
retains the potentials for the roots of inter-societal solidarity along with contrary
practices.

3.1. Subjective-Self consciousness

“To be rooted is perhaps the most important and

least recognized need of the human soul. "

Erich Fromm contends, similar to Greco-Roman philosophers and in line with
Enlightenment rationality, that foundations of human practice, existing social
phenomena and betterment of human conditions may only be understood through
understanding human beings and their nature. Similar to Liah Greenfeld’s point, his
framework is affirmative of the core assumption that “both ideas and social structures
are only operationalized in men.”?*? This assumption bears two vital points for the
research question of the thesis.
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First, instead of internalized in full conformity and uniformity with, social forces,
narratives and ideologies conflate and interact with peculiar characters and
psychological frameworks and are operationalized in human practice accordingly.
Otherwise would be comprehending human agency and subject formation in a top-down
determinist pattern; as a process in which subjects are passive bearer of social structures
lacking unique, creative modification, revision or partial refusal. Such approach cannot
comprehend how and why human beings produce their emotional and moral investments
towards existing narratives, particular practices and doctrines as well as their impulses
and horizons for revision, complaint and refusal.?*® In respect to solidarity, despite the
prevalent, opposing socio-political current, such outlook might provide why human
solidarity is hard to achieve and within such context, what are immanent potentials for
providing basis for such humanism. Secondly, in a connected manner, it is believed that
without taking psychological factors, human sentiments, aspirations, needs, suffering
and reasons for fidelity into consideration, it is nearly impossible to inquire towards
social transformation and the foundations which social transformation are established
upon. Turning a blind eye to human factor is presumed to be turning a blind eye to the
potentials and limits of practitioners of social transformation as Pankaj Mishra

articulated.?**

Fromm’s conception of human nature begins with articulating an evolutionary process
producing the differentiation of human history. This process refers to the differentiation
of human beings from the rest of the nature, the basis of human/nature distinction which
is the conventional wisdom of social sciences and humanities in general. Similar to

Aristotle and Marx, Fromm answers the question “what makes us human” by narrating
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our essential differentiation from animals in the evolutionary process, by what we are
not.*® Despite a similar starting point, Fromm claims that human nature refers to a
deeper, even existentialist, variant than what many social theorists have articulated until
his time. In other words, human beings are distinguished not only via their human
qualities, potentials and unique substance but a particular experience and perception
human beings are subject to which emanates from their development, especially through

self-consciousness.

3.1.1. Historical Emergence of Human Beings

In Man For Himself, Fromm’s theory of human beings which articulates the condition
of human existence tells that different from animals, human beings are not endowed
with sound instinctual inventory and their instinctual apparatus is considerably weak
compared to the rest of the nature.?*® Human beings are depicted as biologically weak
creatures and owing to this facticity, birth of humanity is defined as “a negative
event”.?*” In terms of adaptation and survival, human beings remain feeble and
powerless compared to others. Animals, on the other hand, by their very nature have
retained an immanent strong instinctual apparatus which unfolds spontaneously and in a
sufficient manner. This biological inventory, according to Fromm, automatically
provides them an experience of harmony and unity with the rest of the nature.?*® This
does not indicate that non-human nature does not engage in a struggle to survive or can

rest assured for a guaranteed survival until their time for a peaceful death comes; rather
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it means that their adaptation and well-being does not necessitate any transformation
within their instinctual apparatus, which naturally develops in the course of their
existence. To live in inner harmony and to have an indispensable and static place in
nature and to survive, they do not need anything except what they already possess.
Hence, non-human nature spontaneously actualizes itself and relatively guarantees its
survival and well-being via the development of an inherent mechanism through a
process of growth and their capacity to be able to adapt themselves efficiently to the
changing external conditions, through a one-sided adaptation. In other words,
spontaneous and contingent life of non-human nature automatically generates a
harmonious coexistence with the rest of the world and within themselves. In this regard,

their mode of being may be summarized as “an animal is an animal is an animal”.

As stated above, this is not the case for the human beings; their instinctive regulation
were insufficient for adaptation to external conditions and changes.?*® Fromm contends
that human beings, in the evolutionary process, have compensated their deprivation
through the development of peculiar human powers and capabilities.”® To put it
differently, being different from the rest of the nature, human beings, “the freak of the
universe”, have come to being when the weak biological apparatus has ceased to be the
main determinant of human behavior and conduct.?®* Although they have not been
vanquished entirely and remained effective to a considerable degree, their gravity in
respect to being the main determinant of human behavior has diminished and has left its
place to intellectual faculties: In general, the utilization of reason and intellect as the
basis of human conduct. Henceforth, actualization of intellectual faculties in place of

biological mechanisms marks the beginning of human history and its relatively
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autonomous sphere, of the very division of human and nature as well as nature/social.
Initiation of the particular human history, in this regard, marks the end of state of
harmony for human beings. In other words, the emancipation from the commandment of
instincts and development of human faculties and powers are the first acts of freedom
which entailed termination of spontaneous harmony and unity human beings
experienced in nature.?® Similar to Marx and Engels’ point, through the usage of
developed human powers, human communities differentiate themselves from nature and
construct their own peculiar framework, their own world, through deliberation,
envisagement, abstraction, coordination, establishment of rules of conduct and
rudimentary technology for self-subsistence.?® In this regard, culture as a product of
intellectual faculties, if broadly defined as totality of material and ideational factors
forged by human hands in a symbolic order, becomes the compensation for our
biological powerlessness.?* Fromm describes the beginning of a human history as

such:

Instead of a predetermined instinctive action, man has to weigh possible courses
of action in his mind; he starts to think. He changes his role toward nature from
that of purely passive adaptation to an active one: he produces. He invents tools
and, while thus mastering nature, he separates himself from it more and more.?®

In contrast to the pre-human state of harmony with nature, through its exclusive
attributions and “rational self-determination”, humans have retained the power to alter
and modify the mode of living and the course of history and fate.?® Unlike the rest of

the nature that survives through passive adaption to the environment, human beings
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have been relieved of their role from passive adaptors to active sculptor and reproducer
of their material conditions and dynamically outgrow and add to their temporal
technical and intellectual development throughout historical development. In spite of its
emancipation from its animal type of existence and development, biological inventory
has not been erased entirely. Thus human history, as a dynamic and self-constituting
process through human powers, is a proclamation of a relative autonomy. It leaves
human beings in a state of disequilibrium. Nascence and augmentation of human
faculties have produced the particular experience referred above and rendered itself
ever-present; on the one hand, it transcends the nature, on the other hand, remains as a
part of the nature simultaneously.?®" Disequilibrium, in this context, does not merely
refer to the dependence on nature and being effected by external conditions of nature.
Rather, it underscores an existential agony, which rooted in retaining an animal part but
not being able to satisfy it spontaneously and naturally as non-human nature does. It
refers to the coexistence of two basic impulses of human beings which have been
practically mutually exclusive insofar but equally crucial for human flourishing; desire
for unity, relatedness, rootedness and desire for individuation, freedom and actualization
of unique human potentialities derived from the emanation of “human”. This state of
disequilibrium and finality of pre-human state of harmony with rest of the nature and
within themselves has produced what Fromm defines as “the existential and historical
dichotomy”.?%® This existential splitness, simultaneous bearing of contradictory modes
of existence and the specific form of suffering it embarks is what Fromm articulates as

the human nature.
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3.1.2. Human Nature: Enter the Vagabond

As may be noted above, beginning of the human history is portrayed by the emergence
of the “freak of the universe”. Though it may be interpreted in a manner which
underlines the hubris and destructiveness of human beings bring upon the Earth itself,
neglecting the bio-diversity and tarnishing spheres of life for non-human beings, the
concept does not match with this degradation. Certainly, similar to this ecological and
moral criticism, Fromm warns against such destructiveness towards the nature.?®
However, the concept is used to define exactly what humans utterly are, in respect to
their subjective sensation and perception of themselves in relation to the existence, to
the generality of flow of life and time. Freakiness of human beings, as the consequence
of development of human powers, bring forth the peculiar human suffering, our unique

blessing and damnation, which does not exist in non-human nature.?

This sense of suffering is the result of experience of freakiness. Nevertheless, if human
suffering is the evitable outcome of our human capabilities, broadly defined as
intellectual faculties, it requires elaboration of those powers. According to Erich
Fromm, those intellectual capabilities refer to very different types of traits and cause
complex emotional states upon which it could be said that not all of them may be
counted as a power or blessing. Perhaps, more accurately, one could contend that no
power is purely a blessing but entails a burden or a price as well. Fromm summarizes
those disruptive human powers as self-awareness, reason and imagination.?®! Of those

mental apparatuses, bearing the power of comprehension and abstraction, which enable

29 Fromm quoted in Ryan Gunderson, “Erich Fromm’s Ecological Messianism: The First Biophilia
Hypothesis as Humanistic Social Theory,” Humanity & Society 38, no. 2 (2014): 183-184.
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the self-constitution and dynamic development of human communities, accumulation of
vast knowledge, rekhné and theoria, for the betterment of life by increasing the material
conditions and development of the human mind, self-awareness (subjective self-

consciousness) is the most significant reason for the human suffering.

Subjective self-consciousness is the faculty, referring to the painful aspect of the power,
which renders human beings to perceive their existence in the world as contingent,
arbitrary, separate and all alone. Quite similar to Martin Heidegger’s concept of
geworfenheit??, referring to the arbitrary existence and ascribed social conventions,
duties and problems one finds itself in, “thrownness”, of subjects in the social world and
to life in general, Fromm claims that human beings are “creature[s] ... thrown into life
as dice are thrown out of a cup.”?®® Frommian thesis is that perceiving oneself as
dwelling arbitrarily and being subject to contingency, to forces and events, which bring
fortunes and misfortunes upon human beings who have a very limited control upon
them, is the source of psychic anguish. This sensation posits human beings in a way that
they feel like the whole being hurls unto them. Defined as the “singular form of life
which is aware of itself”?%* on an abstract and even existential level, yet concretely
encountering the effects of this perception, this form of life:

.... has awareness of himself, of his fellow man, of his past, and of the

possibilities of his future. This awareness of himself as a separate entity, the

awareness of his own short life span, of the fact that without his will he is born

and against his will he dies, that he will die before those whom he loves, or they
before him, the awareness of his aloneness and separateness, of his helplessness

262 Martin Heidegger, Being and Time, trans. John Macquairre et al. (Oxford and Cambridge: Blackwell
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before the forces of nature and of society, all this makes his separate, disunited
existence an unbearable prison.?®®

This generalized view of human beings and history, in fact, in its peculiarity,
corresponds to the process of neuro-biological growth of the individual. Articulating in
the framework of psychological development of human beings, subjective self-
consciousness emerges after the primary narcissism of the human beings ceases to be.?%
Similar to the phase of The Real in the psychoanalytical theory of Jacques Lacan, this
refers to the pre-Oedipal state of human beings in which infants do not perceive or
experience the differentiation between self and beings outside the self. In other words,
the world which exists outside the infant body is not experienced as exterior but rather,
as a continuation of the infant itself, of its own corporeal existence, resulting in a sense
of completeness, coherence and unity.?®” As the natural development of the child called
individuation proceeds, his physical, mental and emotional powers develop and start to
become an integrated and organized whole.?®® Nevertheless, Fromm states that this
process of integration cannot be equated with “the growth of the self”, of genuine
experience of being “I” at psychological, emotional and intellectual level. 2%° This refers
to the expression and development of productive forces which retain their potential in
human nature which are the ability to love, faculty of critical thinking and reasoning and

to work productively. In other words, neuro-biological sensation of “I” and spiritual?’°-
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psychological sensation of “I” designate two different processes. His claim is that the
individuation and freedom, as outputs of this process, have a dialectical character.?’
Through the neuro-biological development of the infant, individuation, perception of the
outside world as a set of separate entities begins. Through the process, boundaries of the
self and other are established and subjective self-consciousness, along with other
intellectual capabilities, is the prominent ability that constitutes such separation. Hence,
the harmonious state of existence gives rise to the experience of disequilibrium,
insecurity, solitude and powerlessness on emotional and psychological level.?”? This
process, unless material conditions negate or distort its unfolding, is the natural course
and can neither be averted nor reversed. Dialectical aspect of the biological
individuation lies in the fact that this process has two facets crucial for the human
psyche. On the one hand, individuation increases the level of self-strength and human
powers, and potential experience of a genuine “I”, on the other hand, individuation
imposes human beings on an increasing sense of separation, insecurity, loneliness and
powerlessness before the world.?”® Biological individuation, thus, gives birth to what
Fromm conceptualizes as “negative freedom”, the state of not being bound, compelled
by or belonging to any form of bond or relatedness which may provide grounds for the
fear of freedom and hence, experience of insecurity emanated from individuation.?’*
Since human powers may develop only through this neuro-biological process of
individuation, experience of negative freedom is necessarily adherent to the potential

development of “positive freedom” as an active form of living based on “spontaneous
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relationship to man and nature, a relationship that connects the individual with the world
without eliminating his individuality.”?”® This dialectical psychical process and

contradictory impulses it bears upon human beings are the sources of human suffering.

In this regard, Fromm poetically summarizes this peculiar human suffering due to the
development of subjective self-consciousness as an interpellation directed to all human
beings; a question and problematique that haunts us by the bare fact of being born as a

human being.?’® Since human beings are hurled into this world:

... life asks man a question, and this question he must answer. He must answer
it at every moment; not his mind, not his body, but he, the person who thinks
and dreams, who eats and sleeps and cries and laughs -the whole man- must
answer it .... The question is: How can we overcome the suffering, the
imprisonment, the shame which experience of separateness creates; how can we
find union within ourselves, with our fellow man, with nature??’”

Wilde rightfully interprets human nature in twofold; he contends that human nature does
not merely designate our state of existential dichotomy and constant disequilibrium; the
quest, the burden it entrusts to us, but also the inescapable endeavor to seek an answer, a
remedy to this pain.?’® Particular modes of living, idiosyncratic individual forms,
collectively shared general mode of living, amalgam and synthesis of generalized and
peculiar types by particular social groups and even accompanying pathological states
are all regarded as an answer to this unavoidable question. Hence, Frommian framework
depicts human beings as ever-struggling entities to find a solution to this question

within their respective actual conditions and frameworks, in their unique spatio-
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temporal position and through means they retain insofar. According to him, human
beings can neither evade nor remain indifferent to this ultimate concern.?’® On the
contrary, Fromm vehemently asserts that this particular desire to overcome the
separateness and experience rootedness, unity and meaningfulness, along with the desire
for the development of “positive freedom”?%, freedom to realize productive human
powers, and betterment of social conditions accordingly and rendering them effective
are the basic impetuses of all human practices. Nevertheless, the need for rootedness is
so much powerful than the desire to experience peculiar human powers. Although the
need for “positive freedom” may never be entirely dismissed and be forgotten for any
human being, the desire for rootedness has a much more coercive effect. As long as one
experiences a form of solidarity and the entailing psychological security, regardless of
the quality or pathological state of the bond, Fromm claims that:

Even the most irrational orientation if it is shared by a considerable body of men

gives the individual the feeling of oneness with others, a certain amount of

security and stability .... Once a doctrine, however irrational, has gained power

in a society, millions of people will believe in it rather than feel ostracized and
isolated.?8

Although Fromm differentiates between historical antinomies and existential antinomies
and claims that all peculiar antinomies within bounded time and space are produced via
the existing social conditions, he assumes that all historical antinomies are essentially a
reflection of primary conditions of human existence, of human nature.?®? General
human history and development, as well as our individual and peculiar development

within our life span, is shaped by this very nucleus.?®® Human beings aim to
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comprehend the world, “make the unknown known” and strive to develop in different
paths, collectively and individually, within their existing conditions in order to heal the
pain of separation or, as Charles Taylor refers, to experience fullness and find “the place
of power” while averting this subjective exile.?8* In this vein, Fromm draws an analogy
and associate human beings and their never-ending struggle with journeys of “eternal
wanderers”. Frommian ontology of human beings metaphorically pictures them as
vagabonds who are on an odyssey to find an answer to “the question” of human
existence:

Having lost paradise, the unity with nature, he has become the eternal wanderer

(Odysseus, Oedipus, Abraham, Faust); he is impelled to go forward and with

everlasting effort .... He must give account to himself of himself, and of the

meaning of his existence. He is driven to overcome this inner split, tormented

by a craving for ‘absoluteness,” for another kind of harmony which can lift the

curse by which he was separated from nature, from his fellow men, and from
himself.28

Hence, one of the basic human needs that derives from this strive for rooted and
meaningful existence is the need for “relatedness” and “the need for a framework of
orientation and devotion” which is conceptualized as rootedness in this thesis.?®
Although this need is not totally identical with his functional understanding, in respect
to different understanding of human anguish, it has a significant similarity to Benedict
Anderson’s explanation for the question of nationalism’s emergence and encompassing
power, a recipe to the anguishes of contingent human existence.?®”  Utilizing his

sentence, this basic need to provide a sense of unity, relatedness and meaningfulness by
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turning “fatality into continuity and contingency into meaning.”?® All sources of human
identification which provide an undeniable sense of belonging, security and purpose, in
this regard, provide a home for the “freak of the universe”, to the “the vagabond”, who
lost it with the development of human faculties; a meaningful and spiritually framed life

which is otherwise, nothing more than a painful, disempowering, threatening facticity

3.2. Social Roots of “I”: Dynamic Adaptation and Social Character

3.2.1. Dynamic Adaptation

According to Erich Fromm, second variant which constitutes the basis of human
conduct, its peculiar subjectivity, perception and ultimately its character is the process
of dynamic adaptation to the social relations and discourses within a particular form of
social totality.?®® Thereby, human character and human subjectivity are products of
conflation of the human nature narrated above, the root seeking vagabond, with
objective socio-economic conditions and cultural frame of the community in question.
He refers to dynamic adaptation as a process which fundamentally molds and structures
human needs, impulses and forces and forms it into a peculiar character through the
adaptation and internalization of the existing framework of the social relations. Giving
the example of static adaptation, for instance a Chinese adapting to eat food with
Western habits asserts that such adaptation does not substantially produce any
psychological or emotional effect on inner world and psyche.?®® Different from the
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static adaptation, via adjusting to the external condition, dynamic adaptation shakes the
very core of emotional matrix and causes a transformation within the subject in

question.?%!

It may be regarded as an encounter with series of novel event in which the
perception and affectivity insofar started to be altered; in case of a trauma, it may even
restructure one’s perception and affectivity in a profound manner. Meaning,
significance, attributions of the actors of the event, or perhaps a generalization derived
from a dimension which frames the actors transform in a different manner than what it
used to be. The same form of adaptation occurs when human beings learn the rules of
conduct and norms in a community to arrange their behavior, way of thinking
accordingly through social learning or education, resulting in a process of character
formation. The outputs, the character type of this process of interaction and adaptation
is the concept of “social character”, determinant of human subjectivity and

consciousness.?%?

It should initially be stated that the process of dynamic adaptation does not produce
uniform and singular forms of subjects and characters in actuality. Although Fromm
does not elaborate on the actual complexity and differentiations between individuals and
social groups, he nonetheless explicates that “if we are concerned with minute
differences, there are no two people whose character structure is identical.”?% Fromm is
well aware of the fact that different character traits, ways of thinking and perception of
the world are derived from the peculiar experiences of the human beings in their
personal experience and process of development. To put it differently, although a web
of social relations may produce and orient towards a general character formation,
human creativity and agency are deemed a significant actor. Human psyche and
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character are greatly effected by personal, contingent experiences in inter-personal
interactions and what human beings deduce and make of from those interactions
throughout their entire life span. That being said, Fromm focuses on the general features
of subjects within a community in order to assess the common pathologies which
human beings suffer. For such a purpose, rather than conceptualizing community as an
entity comprised of numerous, irreducible forms of sub-groups and identities, he
conceives community in relation to generalized pathologies it produces. Hence,
dynamic adaptation and social character it produces take the general character traits,
forms of behavior, affectivity and impulses one may observe in the generality of the

human beings within a given framework as the focal point.

3.2.2. Social Character

Fromm envisages the concept of social character in twofold: First, it designates the
general character traits, impulses and drives that shape their behavior which members of
a community possess despite their peculiar and individual sources of differentiation.?%*
Second, in a functionalist manner, it refers to a particular shaping of human psyche in
conformity with the existing social relations and external necessities.?®® Social character
is essentially conceived as a bridge and an intermediary between the economic base and
ideational superstructure of society, one that reflects the internalization of socio-cultural
structure in conformity with relations of production and reflection of new ideas and

296

norms upon the socio-economic base.<™ It operates in both ways and transmits the

accumulated social power in one sphere to the other. Hence, it may function as a source
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of coherence and disruption. In respect to the former function, social character provides
a source of societal reproduction, for the maintenance of social relations as they are by
regulating subjects accordingly. Social character performs to ensure that:

.... Members of the society and/or the various classes or status groups within it

have to behave in such a way as to be able to function in the sense required by

the social system. It is the function of the social character to shape the energies

of the members of society in such a way that their behavior is not a matter of

conscious decision as to whether or not to follow the social pattern, but one of

wanting to act as they have to act and at the same time finding gratification in

acting according to the requirements of the culture. In other words, it is the

social character's function to mold and channel human energy within a given
society for the purpose of the continued functioning of this society.?®

It may be comprehended that quite similar to Foucault’s understanding of disciplinary
power and subjectification?®®, social character refers to the totality of socially dispersed
and embedded narratives which human beings internalize and embrace as a part of their
own. Thus, they perceive the output of this process, as well as their individual conduct
and contemplations as an act of their own, of their free will. In fact, human conduct is
essentially designated as a response to what Slavoj Zizek formulates as “Che Vuoi”, to
do what is expected and desired by me; in Fromm’s words, “I am ‘as your desire
me’”.2%  Through the effect of the “suggestion-apparatus of society”*®, such as
education, family relations, religious rituals, inter-personal interaction, social rituals and
symbolic interactions with prevalent ideologies, human psyche is shaped as “socially

necessary character types.”3%
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In his famous book The Sane Society, Fromm gives an operation of social character in
capitalist mode of production as an example. He asserts that the unprecedented levels of
mass production and technical development within modern societies have been achieved
as a result of internalization of working hard, self-discipline and punctuality as an
intrinsic motivation. As stated above, it cannot be rendered as a matter of deliberate,
thorough decision, for such process might reveal contradictory forces and surely incite
the propensity of contrary conduct and threatening the survival of social relations as
they are.®2 Yet, such character traits are to be perceived and implemented as one’s act
and free choice by human beings for the successful reproduction of status quo.3%
Process of internalization requires much more than means of coercion, lack of social
force or reluctant implementation of what has been denoted as learned helplessness. In
this regard, this process does not depend merely on the idea that objective conditions of
society exert a pressure upon individuals and their accommodation is based on
unwilling endurance to the conditions. Fromm claims, in Gramscian manner, that
unequal power relations within the social structure requires much more than apparatuses
of coercion in order to reproduce itself. Docility and compliance must be effectively
internalized, wanted by many and must be profoundly “rooted in man’s heart” 3%
Hence, such inequality is preserved and rationalized through the social discourses and

ideologies which produce the consent.

Nevertheless, rationalization may provide being helpful for the constitution and
development of social character within individual’s character and social reproduction
but it does not suffice to explicate the internal motivations of human beings on this
process of internalization. Assuredly, fraud, deception or acts of manipulation by the

302 Fromm, The Sane Society, 78
308 Fromm, The Sane Society, 78.

304 Fromm, On Disobedience, 12-13.

93



elites and narrators are highly significant in these processes of reconciliation and
Fromm would not have denied this argument. However, he might have added that they
are internalized and hold dear owing to the fact that individuals and human groups find
important elements that appeal to their conscious impulses, desires or fondness.3%
Wilde appropriately states that doctrines and ideals appeal to the “emotional matrix”
rooted in the character structures of human beings, which is an indispensable reason
why particular ideologies and discourses are tempting for particular people, even if they
are self-harming or disempowering.?®® Frommian idea is that conformity with the
existing narratives and their orientation is rendered powerful because it corresponds to
peculiar desires of human psyche, need for rootedness and fear of isolation being
primary. His assumption is that particular form of conduct, reasoning and impulses are
all in a direct reciprocal interaction with the emotions and passions rooted in human
character and nature. Referring to the traits mentioned above, people can act in this
manner both due to external constraints but also for psychological or moral gratification
or self-affirmation. One may establish a high level of self-discipline both because one
must, and also because it may designate a part of what it means to be a responsible,
mature individual. Perhaps, acting otherwise might lead to think that one cannot acquire
his/her parents’ love and recognition who revere such merits. By the same token,
Fromm brings forward that opposition to the communism in capitalist societies and
repulsion towards the idea of abolition of private property is not merely based on a
rational calculation. For him, repulsion is not based on the fact “that they have hurt him
economically, or that they even threaten his economic interests realistically” but
because “they threaten a vital ideal” which is revered in their emotional-moral basis.>’
Like many observers, Foster contemplates on the question of why, despite the financial
crisis of 2008, neoliberalism have been able to reproduce and even increase its
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ideological legitimacy, despite its pathologies and harms.3%® Foster contends that
neoliberalism has been able to preserve its legitimacy via the “entrepreneur character”,
which are associated with virtues of “personal choice, autonomy and self-
fulfillment.”3%® Hence, it may be claimed that, without taking the subjectivity and

internal motivations into account, top-down subject formation process:

... does not tell us anything about the mechanisms through which ideas
originating in the brains of elites become powerful motivating forces for
ordinary citizens. The latter are not simply empty vessels waiting to be filled up
with whatever messages elites would like them to endorse.®

However, the function of social character is not limited to adaptation and sustaining
conformity. It may also become the source of dissolution, rupture and social
transformation.®** Fromm states that although human beings have the ability to
accommodate and internalize almost all circumstances to survive, nevertheless, there are
limits of adaptation and accommodation. In other words, Fromm claims that human
beings have not acted in full conformity with the social relations in the human history.
According to him, social character may purvey a source of coherence to the extent that
objective conditions of social relations remain relatively stable. If the objective
conditions and actual experience within a society does not correspond to the framed
social character, it carries the potential to become a dissociative social force for

transformation and change. 312
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Objective conditions which change may be conceived in twofold. One is the material
factors such as technological, economic or environmental conditions which determine
the social relations to a significant extent. However, Fromm does not regard that those
conditions are merely material. Ideational factors and developments which are also
operationalized in human beings become an indispensable factor for such turn of tides
and may become powerful enough to be deemed objective. Fromm contends that social
character itself also provides grounds for the development of novel ideas and desires.>*3
Human beings constituted in a particular manner may also perceive that existing social
relations do not correspond their desires and needs and such is the basis of development
of new ideas and practices contrasting with the given framework. Furthermore, just like
they may have an emotional fidelity to the existing narratives, their emotional matrix
within a given social framework may find counter-narratives that are not actualized in
the existing framework tempting. In other words, by constituting human psyche in a
particular manner, social character produces the potential of dissidence if the existing
social relations cannot provide gratification to the psychic needs derived from human
nature. If social relations neglect human psychic needs beyond an endurable limit and
the ideational forces accumulate to the extent to purvey an objective social power and it
cannot be subsided via the existing social mechanisms and means, new ideals provide
the basis for social transformation.®*4 Hence, the social character turns into “an element
of disintegration instead of stabilization, into dynamite instead of a social mortar, as it

were”, leading to a fundamental change in social relations.3%®
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3.3. Unconscious: Our Truthful Apparition

The conscious dimension of human psyche and subjectivity has been endeavored to be
articulated so far. To put it another way, what has been narrated is the part of cognition,
affectivity and behavior human beings retain an awareness and are conscious of.
Nevertheless, Fromm, in line with all psychoanalytical theories, rigorously emphasizes
the gravity of unconscious as the prior determinant of human conduct. The question,
why human beings behave as they are, cannot be responded truthfully unless

unconscious aspect of human psyche is shed light upon.

Fromm states that until Freud developed his groundbreaking psychoanalytical theory, it
had been assumed that one’s character traits and one’s behaviors had been identical.
This means that human behavior were assumed as a product of ideas and beliefs held
consciously by individuals, which reflected itself as a character trait. For instance,
having witnessed a human being act in a benevolent manner, one might naturally
deduce that the person in question had a generous and giving character, provided that
one was assured of intention of the person and it was a habit. With the development of
Freudian psychoanalysis, the concept of “unconscious” entered to the equation of
human conduct. 3! The concept of unconscious was to provide a deeper understanding
to the human conduct by problematizing and modifying the axiom he formulated as
“pecause they thought they did.”®'" In this regard, unconscious was essentially the
deeper aspect of human psyche which was deeply rooted in individuals’ character and a
powerful force in individual and social life, becoming a vital determinant in the shape of

thoughts, beliefs and perception. Likewise, Fromm contends that character structure

316 Fromm, Beyond the Chains of Illusion, 70.

317 Fromm, Psychoanalysis and Religion, 55.

97



designated more than reflection and practice of certain behaviors and indispensably,

includes unconscious activity of the psyche.3!8

In order to concretize, giving the example of an officer in a battlefield acting
courageously, Fromm argues that focusing on behavior and conscious explanation
regarding it “covers numerous and entirely different character traits” one is oblivious.3!°
If one asks what stimulates the act of courage unconsciously, one could find varying
answers such as “craving for being admired”, desire “destroy himself” via suicidal

tendencies, to “genuine devotion to the idea or the aim”.3?°

In this regard, unconsciousness designates the concealed aspect of human character
which has not reached to the level of consciousness and awareness.®?* Affirmative of
Freudian assumption that “we are not ‘masters in our own house’” 322, both as a social
theorist and as a clinical doctor, Fromm takes unconscious aspect of human psyche in
order to comprehend the truth behind conscious character behaviors to pinpoint
pathologies humans suffer. Furthermore, Fromm, similar Freud, asserts that
unconscious impulses, drives are the prior determinants of human character and
behavior much more than one’s conscious psychic operations and in fact, substantially
govern one’s mode of living. As a matter of fact, Frommian point of view attributes a
colossal determining power upon unconscious aspect of human psyche which he takes
unconscious serious rather than consciousness. He boldly asserts that existing
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consciousness of human beings is “mostly fictional and delusional”, thus “nothing
desirable”.32® Moreover, truthful aspect of one’s desires, living and decision-making has
largely been rendered invisible to the consciousness.** The gap is abysmal as it may be
understood in his own words:

In our Western culture almost everybody thinks that [to the question of life] he

gives the answer of the Christian or Jewish religions, or the answer of an

enlightened atheism, and yet if we could take a mental X-ray of everyone, we

would find so many adherents of cannibalism, so many of totem worship, so

many worshipers of idols of different kinds and a few Christians, Jews,
Buddhists, Taoists.**®

If the actual structure of human beings and truth behind their acts, thoughts and
affectivity lie in their unconscious part of human psyche, it may naturally be asked what
unconscious may consist of. Here, Fromm essentially diverges from Freudian
understanding of unconscious due to two reasons. As mentioned in the introduction,
Freud envisages a biological human nature in a dualist manner, which is comprised of
contradictory impulses of good and evil.*?® In fact, in the field of unconscious, the Id,
one would find essentially non-civilized, evil impulses, which may never be outgrown,
but merely balanced.®?” Fromm, on the hand, denies the biological immanence of
psychic impulses and considers them as a product of social relations and cultural
interaction. Hence, the urge for destruction and death, is not a normal biological factor
which one must come to terms with and may only sublimate in socially acceptable ways

but rather, a symptom of pathological state of mind one must deal with.3?® Although he
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claims that all impulses of human beings are rooted from the basic condition of human
existence, he denies the imminence of certain impulses in a trans-historical human.
Furthermore, he rejects the topographic understanding of unconscious put forward by
Freud and labels it as a mystification. His idea is that one cannot speak “the
unconscious” as a space or basement where dark forces of human being await to be set
loose, but only state of being “not aware, that is, of which we are unconscious.” 3% In
this vein, repression of unconscious aspect is not essentially the repression of practice of
an impulse in question. Instead, it refers to the repression of one’s awareness on the
practice of impulse through repression mechanisms such as resistance or
rationalization.®3® Thereby, the composition of unconscious in Frommian framework
may be defined as a totality of constructive and destructive human potentials one may
actualize and truthful representation of how we actually feel and what we desire in our
inner worlds within one’s mode of living, of what one really experiences in the course

of living.

There exists another vital aspect of unconscious part of human beings which is
fundamental for potentials of inter-societal solidarity. Cruciality of unconscious aspect
of human behavior does not only derive from its truthfulness but also from its subtle and
apparent reactions to the pathological living. Unconsciousness is not only the lack of
awareness of our real desires and urges but it also manifests itself in reactions to the
forms of existence which is not harmonious with our psychic health. In Fromm’s
thought, regardless of the political culture and norms of everyday life in a community,
social and individual experiences, which are opposed to psychic well-being eventually
show themselves in different forms. Even though certain particular social practices may

not be unacceptable or not rendered non-pathological, they nevertheless manifest
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themselves in human conduct via different symptoms. In other words, unconscious may
also be understood as the expression of human alienation in psychological terms.3!
However, he also contends that if particular social practices are elevated as a virtue, due
to the sense of rootedness and gratification it provides, they are not detected so easily or
constituted as a pathology.®*? The price of constituting such behavior as a pathology
which a social framework holds so dear, if not shared by a considerable section of
community, is the coming to the actual experience of neurosis or on the socio-political

level, being subject to collective fury, degradation, cultural exile or physical violence.3

In order to show the manifestation of unconscious and hardship of rendering it
conscious, Fromm gives an example from a tribe of warriors. He states that in a tribe of
warriors Killing and pillaging may be an ordinary affair and a necessity for social
reproduction, yet there may be individuals who may be disturbed by such acts.®** Since
revulsion towards such acts is a taboo and threathens one’s belonging to community and
basic need for rootedness, such impulses and thoughts are blocked from reaching to the
level of consciousness. However, Fromm claims that psychic operations of the warrior
may hardly leave the issue there. If revulsion exists yet cannot be stated explicitly,
unconscious of the warrior may manifest itself through psychosomatic reaction through
vomiting.3*® Another example is given from a member of an agricultural community
which is based on peaceful domestic relations. Similarly, even if the cultural

foundations of the community emphasizes peaceful ethos, there may be individuals who

331 Erich Fromm, “Dealing with the Unconscious in Psychotherapeutic Practice: 3 Lectures,” International
Forum of Psychoanalysis 9 (2000): 170.

332 Eromm, The Sane Society, 15.
333 Fromm, The Sane Society, 15.
334 Eromm, Psychoanalysis and Zen-Buddhism, 41.

335 Fromm, Psychoanalysis and Zen-Buddhism, 41.

101



consciously retain a disposition for aggression and violence. In this case, in order to
show itself, unconscious may manifest itself by a symptom of intense frightening or

generalize itself as a faint-hearted living.3%

These being said, Fromm does not elaborate on the analysis of psychosomatic reactions.
He does not specify under which circumstances the unconsciousness of human beings
manifest themselves; or why, for instance, reactions reveal themselves through vomiting
or frightening but not something else; or under which social conditions do personality
traits or different reactions show themselves. Nevertheless, he asserts, in a different
context, unconscious operates in a manner, which reacts to practices, and events not
compatible with human needs. Regarding physical violence and war, for instance,
Fromm contends that in human history, war has usually been framed or justified as a
war of self-defense but not as a pure, willing aggression.®¥” Hence, he deduces that
practice of violence, which is beyond self-defense, cannot be rendered as an aspect of
human nature which is normal, tolerable or desirable, although it may be conceived
consciously or practiced differently.

As explicated above, even though it is pretty hard for human beings to sacrifice the
source of psychological security, this does not mean that the non-conformity with
psychological well-being may be silenced or deferred. Fromm propounds that one
cannot maintain the respective life style which is pathological and remains
psychologically untroubled about it.3*® Hence, unconscious, similar to Marcuse’s

conceptualization, may be understood as an inherent mechanism of resistance to the

336 Fromm, Psychoanalysis and Zen-Buddhism, 41.
337 Fromm, The Heart of Man, 19.

3% Fromm, Psychoanalysis and Religion, 28.

102



existing socially patterned defects, conditions and practices. Regarding human
solidarity, this indicates that in the contemporary epoch, awareness on the harm
exported on other human beings and communities profoundly effect human psyche.
Although it may be rationalized, refuted or neglected through socially provided
mechanisms or individual mechanisms of escape, their apparition and effect remain.
Admittedly, however, they may not become effective sources of resistance or political
struggle unless channeled to the public sphere. To put it differently, although they may
be comprehended as a guide to the well-being, flourishing and solidarity, they are

nevertheless potentials which may not be actualized if not given a space in social life.

There are dozens of means which unconscious motivations of the human beings may
manifest themselves. According to Fromm, dreams, psychosomatic symptoms,
neuroses, crippled behavior, gestures and mimics in everyday life, from one’s hand
shaking to watching a scene, may provide insights for one’s unconscious psychic
truth.3*° Since unconscious motivations are permitted to be released to the extent that
societal or individual constraints let them be, a long and detailed analysis may provide
access to the truth of human psyche. Although this may seem to many as a means of
privileging or prioritizing psychoanalysis as the general authority to solve human
problems, he puts forward that human beings are able to grasp their truthful aspect by
themselves, through engaging themselves in a introspective and sincere manner.
Moreover, he even warns of dangers of resorting to psychoanalysis in the first instance
for the relevant problem.34% He thinks that establishment of such authority could deprive
human beings of their potentials to engage with painful aspects of their lives themselves

and render them dependent on psychoanalysis as the savior.>*! Since human beings have
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been socially constituted in a hardship and pain averting manner psychologically, it
could further their detachment from their inner world. Thus, instead of providing a route
for freedom and emancipation from internalized authorities, unconscious impulses and
constructed images which govern the conduct, this would merely change the authority

figure and not the relation of dependence itself.34?

There are two crucial points about unconsciousness of human beings related to the
problematique of inter-societal solidarity. It reveals our inner contradictions and our real
outlook towards our mode of living which we are mostly unaware and which includes
political horizon along with what human beings are capable. Depending on character
endowment of the individuals, unconscious may hold both our potential for constructive
and productive human powers and sentiments, ability to feel responsible for a stranger
yet distorted and crippled. Similarly one may conceal the destructive tendencies while
we consciously assume ourselves to be morally or politically humanitarian or
universalist. From his point of view:

The majority of men have not yet acquired the maturity to be independent, to be

rational, to be objective .... Man represses the irrational passions of

destructiveness, hate, envy, revenge; he worships power, money, the sovereign

state, the nation; while he pays lip service to the teachings of ... great spiritual

leaders of the human race, those of Buddha, the prophets, Socrates, Jesus,

Mohammed-he has transformed these teachings into a jungle of superstition and
idol-worship.3*

Frommian framework of human psyche provides significant answers related to our
political fidelity to the nation at extreme levels, xenophobia, urge for destruction which
contemporary world faces. His pessimistic tone above demonstrates the negative aspect

that our unconsciousness holds within us. Additionally, it also reveals our prospects for
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what Linklater referred as “cosmophil”, being friendly to the world.®** Frommian
assumption is that unconsciously, we retain this impulse to be open and altruist in a
genuine manner and we sincerely sense the pain of others. However, social relations
constitute human psyche in a manner that these aspects must be suppressed in order to
preserve the sense of rootedness. Furthermore, such possibilities may diminish in
societal life with the occasional employment of what Volkan conceptualizes as “chosen
traumas” and “chosen glories”.3* Discourses of political elites, news, various social
media platforms, education processes, aesthetic works and even mundane conversations
are filled with the traces of such demarcation, which reproduce relations of enmity
psychologically. Paralelly, such practices and power relations reproduce the social
narcissism and potentials of violence and harm it may bring. As stated above, since
allegiance towards internalized discourses is a source of rootedness, defiance or critical
insights may disturb the narcissism and consequently, result in one’s excommunication
from the group in question. For Fromm, this is the worst experience one may suffer and
thus, defiance is the hardest to do. He contemplates that through retaining fidelity to
existing social relations; human beings “may suffer from hunger or suppression, but ...

does not suffer from the worst of all pains-complete aloneness and doubt”. 34

Fromm labels certain forms of solidarity as crippling and claims that they are not
genuine solidarity since human beings sacrifice their individuality in order to retain
rootedness. In this context, individuality does not refer to the exercise of freedom in
public and private spaces as in the liberal discourse. Rather, sacrifice of individuality
refers to silencing or negating the unique individual thoughts, critical thinking, and
ability to practice compassion towards other human beings. However, he does not claim
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that actual practices of reciprocity, social responsibility, altruism, generosity and
understanding within a particular framework do not exist or they are merely deceptive.
Such traits have actually developed and practiced, however in a limited or crippled form
they may be. Nevertheless, Frommian idea is that such pro-social attitude coexists with
exclusive and violent prone practices towards to those outside the boundaries of the
community. In other words, productive and constructive human sentiments are reflected
upon and limited to a particular group whereas outsiders are subject to the opposite and
destructive aspect of human powers. Such enmity may be preserved through the
maintenance of psychological borders with others through different psychological
mechanisms of defense, which have concrete practical implications in political life.3*’
For instance, psychological externalization, which refers to attributing negative traits of
self to others and rendering oneself different through such transposition, may be utilized

collectively reproduce the social narcissism.3*

Related to the question of inter-societal solidarity, unconsciousness of human beings
may provide help on two important points. First, unconsciousness shows itself as a
force, which claims that such pro-social and constructive practices, may be reflected on
others. In this case, unconscious indicates that we have the potential to act in a similarly
harm averting manner towards others, even though we consciously construct them in an
opposite manner. Second, unconscious may manifest itself by bringing the ideas of
sameness with those who we render as the others and thus, different. What this refers is
that we may unconsciously be aware of retaining the idea that we also have the potential
to act and be as those we negated and attributed to others. By the same token, this
implies that whatever positive attribution we find in ourselves exists or may potentially

exist in outsiders if we defy to psychological borders embedded within social and
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individual psyche. Truthfulness of unconscious lies in its position as being the arbiter of
what we really psychologically and what we may become:
Our own awareness is usually confined to what society of which we are
members permits us to be aware. Those human experiences which do not fit into
this picture are repressed. Hence our consciousness represents mainly our own
society and culture, while our unconscious represents the universal man in each
of us ... he is a sinner and a saint, a child and an adult, a sane and an insane

person, a man of the past and one of the future ... he carries within himself that
which mankind has been and that which it will be.3*

Even though such understanding can be actually experienced and psychologically
accepted, what is held in the unconscious must be endorsed through social relations.
Since it is presumed that inner worlds of human beings are substantially shaped by the
social framework they dwell in, their impulses are to be socially oriented in an emotion-
culturally “cosmophilian” manner if a genuine inter-societal solidarity is to be
established. Fromm’s basic premise is that ideals can only be powerful and concretized
effectively in social life if they are rooted in the emotional matrix of one character of
many.* Frommian understanding of emancipation is strongly based on both reciprocal
endorsement of internal emancipation from pathologies and constructed social self and
emancipation from disempowering social constraints.>>! This implies that such attitude
must not only be developed as a social force but also human beings themselves should
also render their inner world as a part of this political struggle. In other words,

realization of freedom necessitates Kant’s “Sapare Aude”3%?

and Marx’s emancipation
to be practiced and developed simultaneously. Dagostino and Lake’s statement clarifies

this point in clarity: “If we want to reclaim a sane society, we must not only create the
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external conditions for sanity, but we must help develop the internal conditions which
will reinforce the sane society.”**® To rephrase it in the language of critical international
theory, if human emancipation and good life and decrease of multiple sources of

suffering, is to be achieved on international scale®*

, Which Fromm regards possible
only via a genuine human solidarity, human character may also be genuinely

transformed in the same line.

Unfortunately, despite the considerable amount of universalist and humanist
identification among human population in the 20" century, Fromm witnessed the harsh
fact that we were not generally who we assumed to be and that had important effects in
political life. He saw collective reflections of that fact in the rise of Nazi regime®® and
in the outbreak of World War 1.%%¢ Such tendencies still haunt human beings in the 21%

century on a collective level as well, rendering such development with utmost urge.

Notwithstanding, if one is to comprehend roots of such practices and entailing “built-in
pathologies”®’, Fromm contends that one must look at the social roots of human
pathologies. His idea is that only in a sane society may constructive attributions and
human flourishing thrive. In contrast to Freud’s reluctance and skepticism, Fromm is

enthusiastic and determined to outline parameters of individual psychic health along
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with collective one and consider them inseparable.®*® As elaborated below, in the last
instance, Fromm considers all forms of evil as a pathology, resulting from self-denial

and self-crippling modes of existence which obstruct the building-up of human
potentialities and powers.*°
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CHAPTER 4

NARCISSISM AND PRODUCTIVE ORIENTATION IN FROMM’S THOUGHT

Fromm contends that need for spiritual-moral rootedness takes its roots from the
existential dichotomy of human nature. This dichotomy is based on a contradiction
within human beings and the source of this contradiction is based on desire and need for
both rootedness and individuation; our desire to be rooted and free. Although Fromm
claims that freedom is an indispensable passion of human nature and has been an active
impulse in the course of human history®®, Frommian point seems to privilege the desire
of rootedness and indicates its vitality for human beings. The concept of “moral
aloneness” aims to emphasize such point, which is regarded as inflexible and produces a
drastic level of anguish after a particular period of suspension.®! Fromm equates the
power of such lack to the physical starvation leading to death and claims such
deprivation of relatedness may produce a mental disintegration, a psychic death.®2

Nevertheless, as indicated below, this does not mean that human beings may suppress or
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silence the craving for freedom psychologically. There may be many practices to defer
the impulses rooted in unconscious but they may never be overrid.

Within this ontological postulate, every human being and collectivity, through
practicing their existence in a peculiar form, actually purports an answer to existential
dichotomy, practicing a certain level and type of rootedness and individuation.
Frommian idea is that one’s practice of living corresponds to a level of well-being or
crippled state. Nonetheless, answers to the question of existence, of reclaiming unity
and rootedness, are, at their heart, categorized as “progressive” and “regressive” in

Fromm’s diagnosis.®3

As a psychoanalyst, he evaluates all forms of devotions, modes of existence, ideals and
doctrines of human conduct from the perspective of pathology and health, considering
these two basic appetites. In other words, what he focuses on is whether the mode of
existence in question contributes to human flourishing, Aristotelian eudemonia, or
deepens human alienation; the former being progressive and the latter being regressive.

Initially, his understanding of human flourishing and pathology is to be narrated.

4.1. Parameters of Psychic Health

If one asks the parameters of psychic healthiness and unhealthiness in Fromm’s
framework, it may be responded as such: Well-being refers to the state where one lives
in accordance with its nature and needs whereas human pathologies are a result of non-

conformity and denial with this endowment.® In relation to the existential divide of
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human beings, this refers to the ability to exercise and experience the two types of
existence and enjoy them simultaneously. In other words, for Fromm, good life depends
on whether humans are able to practise and enjoy both rootedness and freedom;
retaining a strong sense of belonging and freedom to actualize human powers in a
productive and spontaneous manner. Practice of good life and referred mode of
existence are articulated through different concepts by Fromm, by emphasizing
connected yet different aspects of such livings. They may be listed as “spontaneity’>®®,
as an active and authentic living where human beings actualize human potentials in a
context of freedom and free will, “productive character”*®, as a particular set of psyche
which experiences all human powers and necessities in a constructive manner and
“biophilia”®*®” which represents the affection, care and responsibility towards the
generality of life. Nevertheless, the common traits of all different conceptions is based
on individuals’ affirmation of one’s existence and peculiarity through expressing
inherent potentials in a free manner. At the same time, their exercise is based not on
sacrificing the sense of belonging hence, on retaining emotional and psychological
security. In this regard, he contends that ethics and ethical conduct must essentially take
such mode of existence as the principle aim. Echoing Greco-Roman philosophers, he
contends that “good” refers to what is good for human beings whereas “evil” refers to

the mode of existence that denies human flourishing in mentioned context.3%

In this vein, Fromm considers two levels of change are necessary in order to achieve

such form of living. He assumes that human flourishing requires transformation at both
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subjective level, at perception and sensation along with objective conditions of social

existence.

The former, subjective aspect refers to the increasing awareness on one’s psychic
operations and comprehending one’s unconscious impulses, desires and experiences
stationed deeply in personality through self-reflection.®®® This dimension, as stated, does
not indicate pointing to desires which are essentially uncivilized and almost impossible
to gain access, as in the case of Sigmund Freud. Instead, this refers to understanding and
facing our inner self which occasionally reaches to our consciousness for a short period
of time yet, gets dismissed through rationalizations or silenced via different
preoccupations of our minds. In order to reach the truth about oneself one must aim to
come to terms with the unconsciousness so, one may be able to enhance awareness of
his/her psychic operations and change his/her mode of being in a more productive and
inclusive manner. Fromm believes that although such introspection could initially
provide trigger a sense of fear and trauma-like experience due to dissolution of sense of
self, it may also trigger a significant amount of courage, self-confidence and motivation.
To put it differently, he contemplates that initial sensation of psychological insecurity
may gradually become a source of interest in the outside world, to the suffering explicit
all over the world and become a motivation for agency at societal level.3° He is
explicitly clear that human beings can be interested with the outside world in a genuine
and non-instrumental manner only if can they retain a genuine sense of |, strip off of the
pseudo-sense of self constructed through social narratives or other sources of self-
identification:

How can | see the other if I am filled with myself? To be filled with oneself

means to be filled with one's own image, with one's greed, or with one's anxiety.

But it does not mean "being oneself." Indeed, | need to be myself in order to see

the other. How could | understand his fear, his sadness, his aloneness, his hope,
his love - unless | felt my own fear, sadness, aloneness, hope, or love? If |
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cannot mobilize my own human experience, mobilize it and engage myself with
my fellow man, | might come to know a great deal about him, but | shall never
know him.%"

The objective aspect refers to a fundamental transformation in the social relations
human beings interact, especially the economic structure, as a vital determinant of one’s
mode of social existence. Fromm is so clear that human flourishing cannot be achieved
within a social framework which is incompatible with basic human needs and
dispositioned to reproduce human pathologies.®’?> Furthermore, he claimes that his
theoretical framework is compatible with the assumption that there exists objective
criteria for human well-being and a sane society which may uphold such form of
living.3"® Since he believes that human psyche cannot be considered as a pure product of
social interaction, or in his own words “a blank piece of paper, on which society and
culture write their text”, he considers that an immanent quality of human nature may
guide to the social diagnosis and change.®’* His articulations firmly rejects the equation
of truth and normalcy with the general propensities of human beings within a social
framework. He insists on the idea that just because a type of living is embedded in

generality, it does not indicate that it may be considered legitimate or normal:

Just as there is a ‘folie a deux’ there is a ‘folie a millions.” The fact that millions
of people share the same vices does not make these vices virtues, the fact that
they share so many errors does not make the errors to be truths, and the fact that
millions of people share the same forms of mental pathology does not make
these people sane.3”®
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Therefore, obviously, Fromm assumes that human well-being may be achieved only in a
social framework in which the general interest of society corresponds to the needs of
human nature. Unlike Elliott’s criticism, who claims that Fromm essentially provides an
illusory happiness by endorsing escapism and social disengagement, Fromm never
considers human well-being apart from the quality of social relations one is saturated
in.3"® Human flourishing cannot be separated from social existence and pathologies it
embarks upon the subjects. Rainer Funk propounds that Fromm’s concern for similar
misunderstandings dissuaded him from publishing the last chapter of his last book, To
Be or To Have (1976), where his insights were prominently devoted on suggestions
about individual conduct on achieving freedom and well-being.*’” Those chapters were
published as a different book named The Art of Being by Funk himself, after the decease
of Fromm. By the same token, assumption of Dagostino and Lake to refer “being mode
of existence” as a form of praxis supplementary for social transformation was based on
the fact that human beings need to overcome the social forms of domination on

individual level to further social change.®"

Erich Fromm envisages necessary social conditions for such development in respect to
the simultaneous existence of three notions: security, justice and freedom.®”® Security
corresponds to the existence of sufficient material resources and absence of life
threatening powers, such as war, to exercise a dignified living. Justice refers to the
conception of all human beings and their development as an end in itself and not as a
means to be employed for interests of others. In other words, justice refers to the

absence of exploitation and disempowerment of majority of people by a privileged few,

376 Elliott, Contemporary Social Theory, 53.
877 Rainer Funk, “Editor’s Foreword,” in The Art of Being, vii.
378 Dagostino and Lake, “Fromm’s Dialectic of Freedom”, 28.

379 Fromm, The Heart of Man, 47.

115



as Marxists claim. Freedom connotes not only the abolishment of material constraints
mentioned above but also the ability to exercise what Fromm conceptualizes as
“positive freedom”3. This means retaining freedom to realize individual powers and
uniqueness, to live authentically and be included as an active and responsible subject in
the social framework and governance.®! He underscores this dimension particularly,
since he firmly believes that even though social relations provide material security and
well-being, deprivation of freedom will essentially reproduce discontent and human
pathologies and fall short for the aim of establishing a good life.3®2 His criticism on
Soviet Union since Stalin may be understood as case point.*® Throughout Stalin’s rule,
Fromm did not consider the Soviet development as genuine socialism which would
liberate human beings from external constraints but rather, a form of “state capitalism”
which was in essence “an industrial monopoly of the state led by a new managerial

bureaucracy.”384

In order to comprehend the vehement importance Fromm attributes to the concept of
freedom, elaboration on his notion of freedom should is necessary. Such elaboration is
crucial in order to grasp the problem of “social narcissism” and “symbiosis” and

significance of transformation at the subjective level.

As narrated above, Fromm distinguishes between different experiences of freedom as

positive and negative freedom. However, it should also be emphasized that
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emancipation and liberation of human beings at the subjective level require much more
than the transformation of the social conditions. In other words, Fromm thought that
freedom of individual beings were not limited only by objective and external social
conditions. This assumption was one of his basic premise when he claimed that until the
20" century “abolition of external domination seemed to be not only a necessary but
also a sufficient condition to attain ... freedom of the individual.”®*®* From a
psychoanalytical point of view, he presumes that human beings live in a manner which
essentially reproduces the authorities, which are not concrete and external but rather,
internalized within. Although the forms of authorities which are internalized may have
an objective basis and existence due to the social character and ideologies, nationalism
being the most evident example, different form of authorities may govern the human
conduct and one’s reasons of action. Furthermore, different authorities may shape
human conduct in a different manner and there may be not only a single authority but
also overlapping forms of authorities. Referring such compliance with power and
authority as a form of religion, he explicates that:

As a collective and potent form of modern idolatry we find the worship of

power, of success and of the authority of the market ; but aside from these

collective forms we find something else. If we scratch the surface of modern

man we discover any number of individualized primitive forms of religion.

Many of these are called neuroses, but one might just as well call them by their

respective religious names ancestor worship, totemism, fetishism, ritualism, the
cult of cleanliness, and so on.38¢

According to Fromm, other than the quality of relationship formulated as “rational” and
“irrational”, which is stated below, differences between authorities are only superficial
but not of essence. They essentially form the object of narcissism and reproduce the
psychic and moral dependence of the subject, constitute the symbiotic relationship. An
important point which must be emphasized is that they may be rendered as the object of

385 Fromm, Escape From Freedom, 18, emphases in original.

38 Fromm, Psychoanalysis and Religion, 29.
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narcissism by the human beings even if this is not the aim of the authority or source of
human conduct. In other words, a subject may idolize a person, a doctrine or a source of
identification and form a symbiotic relationship with it, even the sources of this
relationship is actually constituted in opposition to such relationship. Another
alternative may be the exploitation of such sources by others in order to constitute such
form of authoritarian relationship even if this relationship is not based on physical
coercion and direct such sources for conduct for purposes totally different by “political
priests”.37 Such instances are the main reason why he considers words and political
ideologies may be meaningful only in the context of deed and character.®® Similarly, he
contends that acts in themselves may be deceptive or missing in analysis and must be
interpreted in the context of character of the performer, which is his basis of defending
character ethics. Since those impulses derived from these authorities are rooted in the
unconscious aspect of human psyche and character, importance of introspection is based
on comprehending such psychic operation and outgrowing them. Thus, just like
alleviation of human suffering and pathology is based on social emancipation, societal
change is equally dependent on alleviation of human pathology and in this case,

liberation from unconscious impulses and authorities which mold human conduct.

In respect to freedom, transformation at the subjective level essentially depends on
psychological and emotional liberation from those objects of authority which dwell in
one’s inner world. Refering to Spinoza, Fromm claims that freedom and being active
essentially means to know and master the passions which stimulate human behavior.
Otherwise, human beings could be no more than passive carriers of the embedded
passions who thinks that s/he is acting in free will.*®® Fromm sees two dangers in the

387 Fromm, On Disobedience, 18-19.
38 Fromm, Beyond the Chains of Illusion, 122.

389 Fromm, The Art of Loving, 22.
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lack of this development: First, without such transformation, Fromm does not see any
potential for socio-political agency for social change and development of a more
humane social framework. Without such development, he believes that human beings
can live in the similar manner as they have been in a hedonist and complacent manner.
Second, lack of such transformation can deprive human beings from the emotional and
moral fidelity to uphold the principles they establish the societal change. Hence, he
fears that by escaping from a form of domination, they can establish a new form of
domination with a different image but same in the nucleus, as exampled above in the

case of psychoanalysis and his interpretation of Soviet practice.

4.2. Two Answers: Progressive and Regressive

Fromm’s basic assumption is that despite the plurality in the mode of existence in the
social world, in their essence there have been only two types of answer one could direct
to the problem of existence: progressive and regressive. He claims that “as soon as one
ignores smaller differences”, of particular inter-subjective symbolisms, attachments,
rituals and practices peculiar to a group, “one discovers that there is only a limited
number of answers” which are categorized in this binary opposition due to the role and

place they posit unto the subjects.3%°

Just as mentioned in the previous section, his understanding of health is the freedom to
enjoy positive freedom and rootedness simultaneously. He contends that psychic well-
being may only be achieved when human beings interact in a social organization, a

genuine humanist solidarity which provides material and cultural grounds for the

3% Fromm, The Art of Loving, 10.
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affirmation and thrive of productive human potentialities of critical thinking, productive
work and love.** In this regard, human flourishing necessitates a type of rootedness
which affirms and endorses the actualization of human potentials in which human
beings may practice positive freedom in a context which overcomes the existential
separation through rootedness and solidarity with fellow human beings.3%? This mode of
existence is the progressive type since affirmation of both individuality and solidarity

may be acquired simultaneously, instead of being mutually exclusive.

Regressive forms of existence, frameworks of orientation and devotion, on the other
hand, negate and deny individual potentialities of productive work, love and critical
thinking through relations of submission and self-renunciation to an authority. In this
regard, this type of framework provides a sense of solidarity and rootedness, a pseudo-
antidote for human suffering via the denial of positive freedom, individuality and
genuine individual conduct, which Fromm refers as “symbiosis” or ‘“symbiotic
union”.3® They are regressive in the sense that they aim to provide solution to the
human suffering via trying to return to pre-human form of harmony, by silencing self-
consciousness, reason and denying human faculties and freedom, although it is both
claimed and assumed to be empowering.3** Thus, despite the fact that they provide a
particular form of rootedness, they cannot provide a remedy to the disequilibrium and
suffering entirely. Not only have they provided non-useful for human beings but also

their fruits have been harmful and destructive towards others.

391 Wilde, Erich Fromm, 11.
392 Fromm, Escape From Freedom, 297.
3% Fromm, Escape From Freedom, 180; Fromm, The Art of Loving, 18-19.

3% Fromm, Beyond the Chains of Illusion, 133.
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Differences between sources of human conduct are evaluated upon the role they impose
upon their subjects by the parameters mentioned above. They may be interpreted as sub-
categories of progressive and regressive modes of existence by exclusively taking

relationship between authority and subjects as the focal point.

In this regard, authoritarian answers frame the conduct of their subject in a docile and
submissive basis since the basis of authoritarianism is the reproduction of existing
unequal power relations. Authoritarianism forms a symbiotic relationship between the
authority figure, the sacred and the subject in an inverse proportion. This means that the
more profoundly the authority is elevated and sanctified, the less powerful, less self-
affirmative and crippled the subject becomes.®® Giving the example of Calvinism,
secular ideologies of Nazism and Stalinism, Fromm claims that in such conducts, the
subject is asked to project and transpose his/her constructive human powers, to reason,
to love, to produce, to the authority while experiencing oneself as deprived, powerless
and feeble.3%® Experiencing oneself as deprived, subject sees itself ultimately dependent
on the affirmation of the authority in order to feel powerful and meaningful again, by
asking a favor of authority and demanding what s/he projected to it in the first place.
This reproductive cycle, according to Fromm, this process of projection and poverty is a
basic form of alienation and idolatry where one’s "own act becomes to him an alien
power, standing over and against him, instead of being ruled by him”.2®" Hence, while
providing a ground for rootedness and quasi-solidarity, individual attributions which are
indispensable for human flourishing and health are to be relinquished and distorted.

Fromm claims that although subject desires such act and believes which such conduct is

3% Fromm, Psychoanalysis and Religion, 36.
3% Fromm, Psychoanalysis and Religion, 36.

397 Marx quoted in Fromm, The Sane Society, 118.
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self-serving and affirmative, he is deluded by the fact that “he actually serves everything
else but the interests of his real self” and “is for everything except for himself.””3%

In contrast, humanistic forms of conduct take the development and well-being of their
subjects as the primary purpose. The basis of rules of conducts are to provide
rudimentary grounds for the subject’s self-actualization and realization of productive
powers.>® It is rudimentary owing to the fact that it takes peculiar, self-reliant
experience, trial and error and questioning of the subject as the basis of development
instead of unquestioned acceptance, even if it means to disagree and quit.*®® This does
not refer that there is no authority in such experience. Rather, it develops in a process to
terminate itself, developing the subjects to the same status with itself.*%! In this vein,
this type of authority, what Fromm calls “rational authority”, is similar to a relationship
between a craftsman master and an apprentice, a self-terminating relationship based on
competence and development, instead of fear of exclusion or punishment or coerced
conformity prevalent in the former.**? It may be interpreted that Fromm’s rational
authority is affirmative of Nietzsche’s aphorism: “One repays a teacher badly if one

always remains a pupil only.”40

Within this framework, he places nationalism, as the dominant political ideology which

is gradually becoming more extreme in 21 century, into the authoritarian framework

3% Fromm, Man For Himself, 19.
399 Fromm, Psychoanalysis and Religion, 37.
400 Fromm, Psychoanalysis and Religion, 40.
401 Fromm, The Sane Society, 94.
402 Fromm, Psychoanalysis and Religion, 49.

403 Friedrich Nietzsche, Thus Spoke Zarathustra, ed. Adrian Del Caro et al., trans. Adrian Del Caro
(Cambridge: Cambridge University Press, 2006), 59.
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and one of the regressive answers to the quest of rootedness. He conceptualizes
nationalism as a form of “incestuous tie” in the sense that basic ties of kinship and
belonging are projected from biological mother and kinship to community, to the nation
and to its political apparatus. They “become ‘the mothers’, the guarantors of protection
and love.”*%* Apparently, Fromm is highly critical of the nationalism in contemporary
social world due its rigid demarcation of self and other and self-glorification which is in
odds with the idea of oneness of humanity and inter-societal solidarity. It can be
understood that once retaining a potential for the higher unity of human beings and
emancipatory force against oppression, it has become an incestuous fixation where one
sacrifices and cripples his/her own productive, life-affirmative powers for the sake of
emotional security and sense of pseudo-solidarity.*% Here, what Fromm opposes is not
the sense of proudness and rootedness one derives from belonging to a particular culture,
or having an emotional fidelity to the local bonds and values. After all, for him, if we do
not retain any affection and reverence to them, we can not experience and develope a
sense of solidarity as well as love.*% It is the sense of superiority and collective frenzy,
folié a millions as Fromm calls, it brings upon the human collectivities. Peculiar to 21%
century, one reflection of such understanding is the perception of “normative threat”*%’
in European societies which have given birth to political violence and exclusionary,
indirectly harm-producing practices, reluctance for humanitarian aid and

accommodation of Syrian refugees.*®® Summarized by Rousseau, the problem lies in the

404 Eromm, The Heart of Man, 154.
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fact that “by becoming citizens of separate states, individuals became enemies of the rest

of humankind.”*%°

As noted, development of inter-societal solidarity is assumed to be based on having a
profound moral concern and sentimental connectedness to the other societies. This refers
to comprehending the peculiar anguish human beings are subject to, retaining a sincere
and deep emotional concern for their pain and desire to act to diminish their suffering.
Fromm contends that this form of solidarity may only be realized if human beings could
conceive each other by transcending their particular divisions at the inter-subjective
level and shift their emotional and political fidelity to the generality of human beings.*!°
However, if it is assumed that inter-societal solidarity may accumulate in a form of
social power to change the direction of politics in a harm-alleviating manner, in
contemporary epoch, one may see a series of political practices and psychological
climate telling a story of a contrary trend. Furthermore, psychic states which are
reproductive of antagonistic and exclusionary practices and desires are intensified by the
objective sources of social insecurity through the neoliberal social forces. Fear of
unemployment by many, existing rates of unemployment and absence of mechanisms
which provide social security are connectedly galvanizing the exclusionary social

practices which are adding up upon the cultural demarcations of self and other.

Within such framework, in a Marxist fervor, one may understandably prioritize the
problem in socio-economic terms and in the context of class struggle; claiming that
economic transformation in the capitalist relations of production is a pre-requisite for

changing such behavior towards the exclusionary practices. As Geras poses to Linklater,

409 Rousseau quoted in Andrew Linklater, “Citizenship, Humanity, and Cosmopolitan Harm Convention,”
262.

410 Fromm, Psychoanalysis and Religion, 60.

124



one may ask whether the quest for solidarity and emancipation ultimately points
“straight back into the social theory inaugurated by Marx.”*!! In a similar line, Anievas’
critics towards Habermas and Linklater puts forward the assumption that capitalist
relations of production have been the most prominent source of human inequality and
suffering which is far from being consensual.*'? His ideas point to the fact that without
altering the objective conditions of capitalism, an inter-subjective dialogue based on
mutual understanding would have little to offer for emancipation.*** Even though,
transformation of the political community thesis purports a just redistribution of global
wealth, it is not specificied how it may be achieved within the context of capitalist
relations of production. Furthermore, Anievas contends that “material conditions
necessary for any functioning dialogic community within and between political
communities would necessitate some form of social struggle forcibly transforming the
existing social order.”*'* To sum up, these critics refer to the prioritization of the power

relations of capitalism if one is to achieve inter-societal solidarity and emancipation.

Although the gravity of socio-economic change and diminishing the roots of socio-
economic insecurity and disempowerment is accepted, it is assumed that such focus and
practice cannot provide the means of solidarity by itself. This does not imply to render
this antagonism secondary; rather it is to supplement it through a different political
subjectivity which merges different agendas for emancipation. Linklater’s response to
Geras may be fruitful to illuminate the concern. His idea is that persistence of multiple
forms of exclusion and suffering such as racism, nationalism and patriarchy, cannot be

swept away only by abolishing capitalist relations of production and entailing economic

411 Norman Geras, “The view from everywhere,” Review of International Studies 25 (1999): 163
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exploitation.*®> One may assert that such practices have been intensified or invoked
through the contradictions of capitalist economy yet; it is assumed that their roots are not
to be found at the level of political economy but rather, a psychological level. Certain
examples may be given to support the assumption that multiple forms of human
suffering cannot be finished by class struggle itself or class struggle cannot subsume
various roots of human problems by itself. Paul Mason, by analyzing the rise of
populism in United Kingdom, emphasizes that political culture based on resistance to
capital has somehow entailed resistance to migration, foreigners and human rights
culture in contemporary age.*'® However, he also mentions the presence of xenophobic
and racist tendencies within conservative British working class in post-World War 11
period, although they could not be effective and dominant.**” By the same token, Robert
Misik warns us regarding the false assumption that working class has generally retained
an universalist and progressive political culture, highlighting their prominent
conservative lifeworld. He states that working class and middle class of yesterday, as
well as today, have shared a different political culture from the progressive middle
classes and universalists.*® Finally Bauman, by reflecting the relations of self and other,
assumes that although political narratives may increase the exclusive and intolerant
practices and perceptions, these cannot be deemed as the initial cause of such

practices.*°

By drawing on the insights of these writings, it is assumed that struggles towards
establishment of a more just socio-economic conditions may not necessarily entail a

more solidarity-prone political culture. Dimishing one but vital aspect of human
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suffering does not necessarily diminish other sources which are equally valid, persistent
and perhaps, reinforcing. It may require the supplementary force of another form of
agency and another logic in which Fromm’s theoretical tools are presumed useful. In
fact, it is assumed that accumulation of social power on such solidarist basis and
development of humanist political culture may be an effective agent in the process of
socio-economic alteration, by providing a common ground for different identities and
social groups. In this regard, Frommian analysis provides a source of political
subjectivity for emancipatory struggles which cannot be separated from resisting to
capitalist exploitation. Different identities and lifeworlds, along with peculiar suffering
they experience, must intersect on particular objectives and agendas if a political power
is to be accumulated at a societal and global level. Such political subjectivity must
promote both mutual understanding towards the suffering of other social groups,
inclusion of various suffering as a part of political agenda and translate them into a
political power with multiple yet common purposes. However, such convergence
necessitates a development of a conversation and communization of different sufferings,
perhaps minimization of enmities among themselves. It is contended that Frommian
humanist ontology may provide a ground for unification of these different banners of
emancipation. In this respect, mutual understanding and solidarity are not rendered as a
consequence which can be genuinely attained after a particular political struggle; instead
both they are to be joint as inseparable and mutually supportive to provide an
encompassing horizon of emancipation. Summarized by Porta, “addressing these
challenges doubtless requires patience, but it also requires the creation of spaces for
encounters and learning in action, through the practice of struggle, as was also the case

with progressive movements in the past.”*?
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Therefore, in this vein, major obstacles in the development of such solidarist sentiments
are collectively to be found in what Fromm calls “social narcissism” and symbiosis it

forms, which operate in all social groups and identities.

4.3. Social Narcissism

It would not be wrong to presume that colloquial and everyday usage of the terms of
“narcissism” and “narcissistic person” generally indicates a type of personality which is
self-infested, arrogant and full of oneself. As a psychological concept emanating from
the Greek mythical story of Narcissus, this definition is not false. The ubiquity of the
usage of social media platforms and unprecedented forms of practices which have come
into our lives such as taking selfie and updating status have been put under scrutiny as a
form of narcissism.*?* Notwithstanding, narcissism is diagnosed as a severe personality
disorder which is far from being natural, normal or understandable from different
psychological perspectives. However, Frommian usage indicates not all forms of
narcissism are pathological and narcissism is practices universally. Frommian
conceptualization of narcissism poses a framework which posits individual psyche and
social narratives in an interaction. As the title indicates, narcissism is not merely an

individual phenomenon of social life but it may be experienced collectively as well.

Narcissism may be described as a form of perception in which individuals as well as
social groups have a distorted understanding of the outside world. It indicates that

individuals comprehend and perceive the world through their respective desires, fears,

421 See: P. Sorowski et al, “Selfie posting behaviors are associated with narcissism among men,”
Personality and Individual Differences 85 (2015): 123-127; Taylor M. Wickel, “Narcissism and Social
Networking Sites: The Act of Taking Selfies,” Elon Journal of Undergraduate Research in
Communications 6, no. 1 (2015): 2-2.
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emotional states and traumas. In this regard, social relations, human beings and objects
are categorized in an instrumental manner, by taking one’s central perspective as the
focal point.*?? In this regard, he claims that narcissism is dichotomized as the opposite
trait of objectivity and consequently, of affection, sympathy and sensitivity towards the
respective status of others human beings and living beings.*? Instead, all that exists is
one’s “own terms, conditions and needs.”*?* Although such definition may initially seem
to illustrate an extreme and distinguished type of personality one may easily recognize,
Frommian idea is that narcissism, through different means, transpositions and levels,
exists in all human beings. Narcissism, in his understanding, both at individual and at
collective level, has operated in all human beings, groups and communities. Yet, certain
forms of narcissistic perception may be so naturalized and socially accepted that one
may regard such labeling as an extreme or an assault to one’s sense of identity.
Furthermore, as elaborated below, in spite of the negative connotations of the term, not
all forms of narcissism are to be considered as an inescapably bad or pathological trait.

Fromm categorizes the operation of narcissism on both individual and collective level.
According to him, narcissism has a biological nucleus and facilitates prioritization of
one’s interests such as self-subsistence over the others’.*?® This biological function has
been utilized in the biological structure of all living beings in order to maximize the
conditions of survival. In some crude sense, a human being’s struggling with a wild
animal with his/her life on the line, performs narcissism. At this point, such practice may
understandably be considered as so natural that no one might frame this as a moral

defect or a form of pathology. In fact, as Coicaud claims by referring to Hobbes,
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naturalness of such desire may be understood as a basis of fellow-feeling and nobody
may be blamed for such desire.*?® Nevertheless, operation of narcissism does not stop at
the desire to preserve bodily integrity and physical harm. Fromm articulates that in
certain instances, this biological mechanism may create vital problems for the survival
of the collectivity or the human group in question.*?” Moreover, physical survival of the
human beings has and is maximized by cooperating within a collectivity and transferring
human energy to the aims of the collectivity. Hence, Fromm contends that this biological
narcissistic impetus is morally and psychologically transferred and embedded to a wider
platform. Those wider platforms are the collective sources of identifications throughout
the human social life in history. For this reason, human beings, both in physical and
psychological sense, find a source of survival and well-being by transmitting their
narcissistic impulse to social framework. Hence, boundaries of self are entrenched to
encompass exterior objects beyond one’s body. What considers as “me” and “mine”
become much more generalized. If this enlargement of self boundaries are established
through the narcissistic perception, symbiosis is the resulting form of dependency in the
pathological form. Such enlargements of boundaries of self have been transferred to
different social constructions such the clan, the ethnicity, the religious community,
nation even the idea of world citizenship.?® Although such transference have biological
roots based on survival, one may not comprehend the fidelity towards human
collectivities and cultural bonds by taking merely the biological aspect. Fromm focuses
on narcissism not as a mere social reflection of biological needs but a psychological
need for relatedness and rootedness. In this vein, social narcissism provides grounds for
satisfying the existential need for relatedness and affirmation of the socially related

individual narcissisms of many people.*?® The fact that this psychological need is so
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crucial for self-subsistence may be observed through the ability of social narcissism to
absorb material welfare related problems to a significant extent. In a political context,
Fromm states that social narcissism may be utilized as a useful tool in order to
compensate for economic and cultural deprivations.**® Similar to Appardurai’s claim
that ethno-cultural sources are the only remaining aspect of reproducing sovereignty and
fidelity in the absence of economic control**!, he contends material lack may be

effectively redressed via bolstering collective narcissism:

A society that lacks the means to provide adequately for the majority of its
members, or a large proportion of them, must provide these members with a
narcissistic satisfaction .... For those who are economically and culturally poor,
narcissistic pride in belonging to the group is the only — and often a very
effective- source of satisfaction.*3

Notwithstanding, Fromm does not explicate why certain features of human beings are
elevated as objects of social narcissism in the course of history. In other words, he does
not explain why kinship, a particular territory, animal totem or a notion and not other
objects or relations were subject to such attribution. Hence, he does not comment on
whether certain forms of attachments are natural like primordialists.**® Although certain
common notions are elevated to this level, such as ethnic ties or nations, he claims that
objects of narcissism may also have also differentiate and have a particular focus. In
other words, the sense of belonging, meaning and security may be based on diverse
objects of a within a culture of personal attribution. At an individual level, one may form
narcissistic ties with many aspects of oneself; from intellectual capacities, sense of
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morality or sexual performance to wealth.*** On social level, this individual in question
may form this identification from various identities. Similarly, societies or communities
may take different dimensions of their historical, cultural or political properties and
blend them with collectivized narcissism. Hence, Fromm contends that one might be
able to trace the objects of both individual and social narcissism by taking severe,
violent reactions as the main indicator, separating them from the less binding objects of
identifications. Although reactions may vary at individual level, the common ground at
individual level may perhaps be equated with the feeling when someone is on the verge
of losing the meaning of his/her life or the ground that provide stability starts to
collapse.*® While other sources of identity or properties may not give birth to such
traumatic and severely painful experience, violation of narcissistic object is surely to
provoke powerful reaction. At social level, the action and reaction has the similar
quality. Fromm consistently equates a societal reaction to the threat against narcissism
with collective fury and violence, which are much more extreme than the individual one:

Let us picture a man who takes the flag of his country to a street of one of the

cities of the Western world, and tramples on it in view of other people. He

would be lucky not to be lynched .... [But] if a man got up and said, ‘I am in

favor of killing all Negroes, or all Jews; | am in favor of starting a war in order

to conquer new territory.” ... most people would feel that this was an unethical,

inhuman opinion. But the crucial point is that the particular feeling of an

uncontrollable deep-seated indignation and rage would not occur. Such an

opinion is just ‘bad,” but it is not a sacrilege, it is not an attack against ‘the
sacred.”#%

So far, conceptualization of narcissism, perhaps aside from biological necessity, might
be interpreted as a universal source of selfishness and which may provide no or very

limited constructive effect on the social world or political field. Although narcissism has
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been overwhelmingly associated with its negative and destructive aspects, as one may
interpret from above, it has and may also become a source of cohesion, consensus and
cooperation. In order not to indicate that ubiquity and persistence of narcissism as an
everlasting obstacle, he distinguishes between malign and benign forms of narcissism.*3’
Benign forms of narcissism refer to the outgrowing of the existing psychological
boundaries of the members of a group in order to achieve an aim and or acquire an
accomplishment beyond the immediate interests. In other words, members of the group
relinquish their relatively comfortable and limited position and transfer their energy for a
greater accomplishment. Malign forms of narcissism, on the other hand, rehearse the
achievements and existing qualities and boast the uniqueness of a group in question in
order to reproduce the existing social narratives and power relations.**® One may
rightfully ask whether, for instance, Lebensraum policy of Nazi Germany may be
correspond to the benign form of narcissism. Within stated parameters and definition,
there is no reason to assume that Frommian outlook may dismiss the former as a malign
form. Nevertheless, the general framework of Frommian pathological focus implies that
benign form of narcissism is an exercise where existent demarcations of self and other
are mitigated and prone to be inclusive and not in a form of assimilation or symbiosis.**®
Benign forms of narcissism are understood not only as an achievement going beyond
existing boundaries regardless of their substance, but also in their essence to value the
achievement itself and consider as an entity different than itself. There are basic factors
which may be auxiliary for differentiating them: Malign and pathological forms of
narcissism are essentially based on furthering the self/other distinction and in the case of
violation of the elements of narcissism, a colossal amount of revanchist attitudes may
thrive. Christian Jarrett contendS that such form of narcissism essentially aims to

suppress inner doubts about one’s identity, socially existing anxieties and acquire self-
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gratification by the outsider recognition.*° This collectivized form of subjective crisis is
easily prone to evolve into such revanchist and exclusionary attitudes. In this form, the
object of narcissism is not essentially valued or framed as a separate entity but as an
instrument, a resource feeding the pathological narcissism, regardless of one’s
unconsciousness about it.**! In other words, even though elevated and sanctified at a
collective level, in reality, they matter, held dear and retain fidelity to the extent that
they reproduce the psychological gratification and sense of superiority. Otherwise is
prone to provide grounds for acts and practices which may even contrast with the
sources of narcissism itself, as Nachtwey illustrates through his paraphrase of Norbert
Elias on decivilization process.**? Benign forms of narcissism, according to Fromm,
essentially value and frame the object of narcissism at a productive level and have the
capacity to comprehend it in a more objective manner. Although the damage on the
object may give birth to certain amount of frustration and painful experience, in
Fromm’s regard, it is not expressed in a form of aggression, intolerance to criticism.
That is because, he deduces, objects are not conceived in an instrument manner but as a
value in themselves as well, even if they are not in conformity with one’s desires and
interests. Although certain amount of self-relating and instrumental understanding exist
in benign forms of narcissism, since it also matters because of its benefits on self,
presence of self-benefit does not mean the absence of non-interested aspects of an action

or attitude.**3
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Regarding the contemporary state of world politics, Frommian understanding of social
narcissism may provide to be beneficial. Although social narcissism has been a
prominent element of social and individual life, it would not be wrong to assume that the
21% century witnesses a kindled and intensified form of malign social narcissism. From a
Frommian point of view several sources may be suggested: Increasing amounts of social
insecurity due to neoliberal economic policies, fear of unemployment coupled with the
influx of immigrants and compensation of this senses of insecurity by resorting to the
symbiotic unification with the nation-state. However, at an inter-personal level, one
might assume that development of this malign form may be a result of arrogance and
degradation of traditionalist locals by the people with progressivist or universalist
outlook. Fraser claims that rise of populism in U.S. and Trump voters are a product of
social insecurity by the liberal globalization and “insult of progressive moralism, which
routinely portrays them as culturally backward.”*** By the same token, Misik puts
forward the idea that traditional working class, as a fundamental supporter contemporary
right-wing populism, is scorned by cosmopolitans and their economic insecurity is
coupled with a social humiliation.** Brubaker contends that particular form of populism
in Europe is an output of the direct confrontation with Muslim world and this populism
has constructed identities in civilizational terms and against “civilizational threat from
Islam.”** In this regard, the threat perception does not derive from the economic
conditions per se, but fear of coexisting with strangers, in fact, infamously labeled
strangers. This may be interpreted from the resort to anti-immigration protests and
invoking national discourses by social groups instead of incorporating the suffering of

immigrants to their political struggle against globalization, in a benign form. Narcissism,

44 Nancy Fraser, “Progressive neoliberalism versus reactionary populism: a Hobson’s choice,” in The
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at this point, operates as a harbor of security and rootedness against the perceived social
threats towards dissolution of desired mode of living.

Considering those insights, intensification of malign social narcissism in contemporary
epoch might be interpreted as a search for psychological security at societal level. In this
regard, desire for recognition, aversion from social humiliation coupled with existing
problematique of unemployment has been the roots for the rise of exclusionary and
violent-prone collective narcissism. However, one should not get the impression that
malign narcissism operates only within those who bear the regressivist tendencies.
Fromm warns against the subtle forms of narcissism which may be blended with
progressivist and constructivist behavior and discourses.** In this dimension, operation
of narcissism may eventually be based on self-affirmation of individuals and social
groups related their identity. In other words, Fromm states that even though one may
struggle against oppression and acts in universalist terms, one may unconsciously aim to
satisfy narcissism which is based on re-affirming one’s goodness and progressive
identity or various unconscious impulses.**® The problem with such form of malign
narcissism is that it is not genuinely directed against the well-being of others and the
universalist tendencies are not rooted substantially in the emotional matrix of
personality. The problem of such tendencies could show themselves in different political
conjunctures, Fromm assumes, as furthering divisions between human beings. From a
Frommian point of view, social groups and individuals who easily label other identities
in negative terms without aiming to understand the source of their ideas, discontent or
suffering cannot be genuinely regarded as cosmopolitan or humanist. He would contend
their psychic operations are affected by the same malign narcissism which has a

different object for self-gratification. At social level, differing unconscious impulses

447 Fromm, The Art of Being, 118-119.

448 Eromm, The Art of Being, 118.

136



may overlap and be projected to the same object of narcissism. This has been the reason
why Fromm attaches a great significance to inward reflection and coming to terms with
unconsciousness. It might be speculated that Frommian position is an admotion phrased
by Nietzsche: “He who fights with monsters should be careful lest he thereby become a

monster.”*4°

In this regard, a critically important issue may be raised. How may one, more or less,
able to detect and distinguish between different forms of narcissism? How may one
observe and conclude that one is acting in a non-interested manner? If we accept the
unconscious operations of human psyche and accept the ability of narcissism to embody
even in the form of altruism, modesty or emancipatory struggle, how may one be so
sure? Moreover, is there any specific line where one may determine the amount of
interested and non-interested dimensions? Although there are apparent examples which
one may be able to distinguish between those two, it may not be so smooth and easy
when it comes to observe non-apparent practices. It should be admitted that
unfortunately, Fromm does not provide precise answers to those questions. Although he
claims that general context of practices and agents may reveal the truthful aspect of
particular psychic operations, there is no guarantee that those aspects will be inevitably
revealed in a short time. Hence, aside from long-term analysis with careful observation,
one may not be able to grasp the tendencies accurately. That being said, in order to
comprehend the benign forms of narcissism and genuine relatedness, which are blended
with reason, objectivity and care, he provides a particular character image, which is

“productive orientation”.4*

449 Friedrich Nietzsche, Beyond Good and Evil, ed. Rolf-Peter Horstmann et al., trans. Judith Norman
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4.4. Productive Orientation

Fromm rigorously believes that inclusive and solidarity affine forms of interaction as
well as real freedom and human flourishing for all may be achieved only through a
productive relatedness to existence. In this sense, human flourishing and solidarity are
rendered as both cause and effect of productive orientation and not a subject of rigid
cause and effect.

Fromm’s concept of productive orientation is directly linked to his previous
conceptualization of spontaneity and positive freedom. He considers the latter as the
elaborated version of the spontaneous existence.*! In this respect, productive orientation
is a form of existence and personality expressing his productive human potentials of
work, love and critical reasoning the outside world and oneself.**? Within this
experience, human powers are expressed in the form that subject perceives oneself “as
the embodiment of his powers and as the ‘actor’; that he feels himself one with his
powers” instead of becoming a force beyond the capacity of the subject.**® In other
words, unlike alienated expressions of human potentialities, where one becomes the
object of their products, it is essentially a productive form of self-affirmation and acts
according to the needs of authentic self. Productivity also refers to an application of self-
affirming powers in a constructive manner which is affirmative of the other forms of life
and based on contribution of their development. It is based on supporting diversity,
development and acting according to the needs of others and this is the only form where

one can truly reach self-affirmation. Unlike Emmanuel Levinas, who assumes that only

41 Fromm, Man For Himself, 84, 14th footnote.
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in an asymmetrical sense of responsibility towards “the Other” one may contribute their
well-being, Fromm regards them as different sides of the same coin.*** Frommian idea is
that one cannot be productive, responsible and compassionate towards other beings if
s/he does not possess the same orientation towards oneself. For him, “not only others,
but we ourselves are the ‘object’ of our feelings and attitudes; the attitudes toward others
and toward ourselves, far from being contradictory, are basically conjunctive.”*® To
state it differently, productive orientation may be assumed to exist only when one does

not differentiate between the self and the other.

According to Fromm, the productiveness of this orientation is derived from the active
exercise of reason and love. In spite of axiomatic opposition of emotions and reason in
the Western philosophical tradition which is still valid, Fromm considers them
inseparable and mutually supportive.*® However, to assess their supportive connection,

the content of these concepts must be clarified.

Frommian comprehension of the concept of reason is not instrumental as many critical
theorists with different agendas assume.**” This does not mean that Fromm do not have
an understanding of instrumental reason. Rather, he conceptualizes this form of

approach as “intelligence”.**® His understanding of intelligence is based on perception of

45 Elizabeth Dauphinee, “Emmanuel Levinas,” in Critical Theorists and International Relations, 238;
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the objects in a superficial form, which takes the framework of interaction as it is and
aims to exploit and manipulate them for a particular goal.*>® Reason, as the opposite of
the intelligence, refers to the endeavor to comprehend the essence and nature of things
by going beyond the superficial and given understandings.*®®© Another saying is that
similar to Adorno, it is a “departure from immediate appearances and engagement with
deeper levels of reality.”*®! Reason, in this understanding, is tied to compassion and
sympathy towards the object where one does not reduce its existence to the dimension
that serve one’s interest. He further contends that utilization of reason may provide a
basis for desire to help and remedy human suffering.*®? Thus, reason is understood as an
objective perception which produces the concern to alleviate suffering and contribute

well-being.

Perhaps the concept of love is the one which is to raise the most possible
misunderstanding on Fromm’s theoretical framework in the first glance. His
understanding of love has no resemblance with the banal forms of love relationships as
they have been exercised and criticized. In fact, his famous book The Art of Loving is
dedicated to analyze such fetishized and pathological forms of love. Fromm observes
that what has been considered as love today is no more than subtle forms of pathological
narcissism and symbiotic union.*®® His conceptualization of love is actually based on a
productive and genuine interest to conditions of others blended with traits respect,

responsibility, knowledge and care.*®* Far from being confined to particular close
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people, it refers to a form of what Habermas refers as “generalized compassion” to the
others, to the other human beings and forms of life.®® It is not a disposition one has for a
limited number of people. Rather, it is diffused to outside world. In his own words:

Love is not primarily a relationship to a specific person; it is an attitude, an

orientation of character which determines the relatedness of a person to the

world as a whole, not toward one ‘object’ of love. If a person loves only one

other person and is indifferent to the rest of his fellow men, his love is not love

but a symbiotic attachment, or an enlarged egotism. Yet, most people believe
that love is constituted by the object, not by the faculty.*®

Fromm particularly underlines that love towards a particular person or entity cannot be
separated from the love towards the humanity. His concept of “brotherly love” is
especially emphasized almost in all his books since he presumes that it is the kernel of
all experience of compassion as well as the basis of human solidarity.*” Moreover, he
does not consider such perception and experience as a mystical, transcendental or divine
one.*®® According to him, all human beings concretely retain this potential and actually
practice it to a particular extent. One’s affection towards nation, country, fellow human
beings, suffering of others, children in fact derive their impetus from the same force with
different levels. Hence, he does not assume such relatedness as a duty imposed upon
mind’s of human beings or “a higher power which descends upon man” but a natural
potentiality which may be actualized.*®® Affirmative of Frommian point, Crawford states

that empathy, as a part of compassion, is a natural ability which develops in a very early

465 Habermas quoted in Neta C. Crawford, “Jiirgen Habermas,” in Critical Theorists and International
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phase of human development. However, she adds the ability to actualize this capacity
depends on the social experience.*’® Correspondingly, Fromm is well aware of the fact
that the level of such actualization is dependent upon the particular social relations
which human beings are embedded in. This capacity and related form of perception, as a
form of generalized social power, cannot be separated from objective conditions and

structures.*’!

The final importance of productive orientation may be understood in connection with
different orientation types diffused via the social character. Fromm explicates different
types of human orientations within historically different social amalgams such as
“hoarding orientation”, “exploitative orientation”, ‘“receptive orientation” and
“marketing orientation”. They are essentially categorized as non-productive orientations.
The reason he does not state them as a character type is owing to the fact that human
character or social character is a combination and mixture of those different
orientations.*’? In empirical reality, human beings are blended with different levels of
classified orientation not only within a particular time and space but also diverge
between themselves. All orientations have particular merits which do not exists or
relatively absent within the others. He assumes that all forms of orientation retain a
positive and negative aspect, in respect to their contribution to well-being and
destructiveness.*’® Yet, productive orientation itself is not associated with specific merits
and disadvantages; it is not a different type of orientation among others. It is a particular
matrix which decides on how productive those respective merits are exercised.*”* In

other words, productive orientation designates the extent of positive contributions of
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these respective orientations. This level of productiveness may be useful for the problem
of distinguishing referred in the discussion of social narcissism because it may provide
us to delineate between different actions. For example, to the extent that one is retaining
a productive orientation, one’s act of confidence is performed as a genuine self-
confidence. However, if the non-productive orientations are prevalent within a particular
psychic set, this will be exercised in the form of arrogance.*” By looking at the general
context of practices and proportions of different orientations, one might be able to
distinguish whether one acts in a pathological narcissistic manner or is motivated by a
genuine devotion or affection:

.... Nonproductive orientations as they have been described may be considered

as distortions of orientations which in themselves are a normal and necessary

part of living. Every human being, in order to survive, must be able to accept

things from others, to take things, to save, and to exchange. He must also be

able to follow authority, to guide others, to be alone, and to assert himself. Only

if his way of acquiring things and relating himself to others is essentially

nonproductive does the ability to accept, to take, to save, or to exchange turn

into the craving to receive, to exploit, to hoard, or to market as the dominant
ways of acquisition.*’

Hence, Fromm puts forward that through productive orientation and its associating traits
of reason and compassion, may malign forms of narcissism may be diminished and
replaced with benign forms purported for the development of human solidarity and

subsiding human suffering through collective efforts.
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CHAPTER 5

FROM PSYCHE TO THE POLITICAL: FROMM, SOLIDARITY AND
POLITICAL FIELD

Fromm’s works and theoretical framework might be simplified and summarized as the
diagnosis of human pathologies from various aspects in order to overcome them to
establish human solidarity. He is so clear that only within the context of human
solidarity may the productive potentials of human beings be achieved.*’” Hence, the
good life may only be actualized in a social reality which is in conformity with human
needs and able to provide those resources to generality of humans. However, human
solidarity and development of human potentials are envisaged as mutually reinforcing
instead of being subject to linear cause and effect. The more human powers grow, the
more it will be possible to direct these productive forces towards human solidarity and
emancipation and vice versa. This is the reason why Frommian understanding of
pathology and flourishing is firmly dependent essentially considered as a political

affair.*”® Hence, this political affair must be based on the historically specific
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antinomies and pathologies of social world, which are ultimately derived from the

existential divisiveness of human nature.

Frommian understanding of the problem of modern world have similarities with Jiirgen
Habermas and Ulrich Beck whom Andrew Linklater occasionally refers. Frommian idea
is similar to the Habermas’s point in respect to the presence of technical development
but subordination of emancipation, solidarity and democracy to the former goal.*”
Similarity with Ulrich Beck is in respect to Beck’s understanding of the gap between
“cosmopolitan plight” and “cosmopolitan awareness”.*®° In the 20" century, Fromm
considered the essential problem of human world as the asymmetry between psychic
development of human beings and the technical power they possessed. He claimed that
although human beings retained a technical development and mastery of natural world,
which could provide the material well-being for the good life, it was supplemented not
with the development of human character resulting in an “emotional backwardness.**8!
This emotional backwardness corresponds to the development of moral faculties which
essentially shape the relationship with themselves and outside world. Hence, technical
development of human world has not corresponded to the development of generalized
compassion, moral sentiments, responsibility and a social life that enable their
augmentation and generalized form of good life in moral terms. This assumption was
initially formulated in his first book, Escape From Freedom (1941) and repeated in his
subsequent works. In 1965, he evaluated this first work in his foreword and asked
whether the assumptions and associated obstacles towards human flourishing and socio-
political constraints were still valid. Deploringly, he contended that despite important
achievements, certain symptoms not only remain and but also exert influence in an

increased manner. Presence of nuclear weapons, alienating effects of capitalist relations
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of production, unequal distribution of wealth among developed and underdeveloped
countries, increasing pandemics and inability to afford the medication by

underdeveloped ones still remain.

Due to his death in 1980, he could not testify to the contemporary developments in the
social life, both international and domestic scale. Wilde claims that the recent historical
developments until the 21 century can be interpreted as an increase of regressive and
pathological tendencies along with possibilities of hope. Frommian diagnosis remained
relevant while tendencies towards solidarity and harm-aversion were glimpsing.*® Also,
as shown by referring to Habermas and Ulrich Beck above and many other observers on
previous chapters, it would not be wrong to assume that his diagnosis remains relevant.
Krastev, echoing Jowitt, illustrates that contemporary social developments show that we
live “in a world that is more connected but also less integrated”.*3* A recent publication
titled The Great Regression, comprised of 15 well-known scholars’ articles, evinces to
the affirmation of Frommian diagnosis from different aspects. The hazardous effects
associate neoliberal governmentality, continuing environmental degradation, Syrian
refuge crisis and entailing fear of “white genocide™® and rising xenophobia and
Islamophobia in Europe and U.S. along with very recent commencement of trade wars

between U.S. and Europe and U.S. and China®®, show a historical unfolding which
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illustrates increased pathologies along with reluctance for greater cooperation by states
and societies against increasing human suffering. It would not be hard to deduce that in
respect to inter-societal solidarity, contemporary international life and domestic social

lives show a severely contrary trend.

However, this does not mean that solidarity and emotionally integrationist tendencies
are lost within political cultures of communities. It might be more accurate to claim that
socio-political obstacles towards inter-societal solidarity coexist and co-habit with
solidarity-prone, universalist, humanist tendencies. Hence, harm increasing mindsets
and political practices cohabit with the opposite dispositions in our contemporary world.
Moreover, certain observers focus on the presence and urge to entrench the
transnational sense of solidarity and establishment of dialogical processes to face the
contemporary political problems.*®” Despite the rise and persistence of harm producing
practices and desires, as Linklater claimed at the end of the 20" century, “sense of moral
anxiety when duties to fellow citizens clash with the duties to the rest of humankind”
still remains as a relatively powerful force in contemporary political culture.*®® Certain
recent developments of everyday life, which both affect and are affected by political

events demonstrate the clash of both tendencies.*®®
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Within such framework, Frommian diagnosis will be elaborated by referring to
criticisms of Critical Theory and post-structuralism in IR. Frommian comprehension of
human psyche, flourishing and pathology are to be examined by juxtaposing with the
works of these traditions. In this vein, this chapter aims to demonstrate Fromm’s
relevance and contributions in four inter-connected aspects: (i) by referring to
Frommian understanding of commonality and difference, (ii) his potential insights to
overcome the real-life distorted communication and pathological self understandings
through sentimental perception, (iii) Fromm’s insights on possibilities “decentration”
and increasing emotional-moral connectedness with other communities and finally, (iv)

limitations of realpolitik.

5.1. Humanism, Commonality and Difference

It should initially be underscored that Fromm’s understanding of human solidarity iS not
a teleological understanding of universal oneness. In other words, Fromm’s
understanding is not based on the linear historical understanding of the world eventually
becoming politically one as was the idea in the 19" century or articulated by Wendt and
Kauffman in the 20" century.*®® His emphasis on the human solidarity is essentially
based on the necessities based on concrete, practical realities of world politics. Human
solidarity and inter-societal solidarity has become an indispensable exigency owing to
the technical connectedness and globalization of contemporary era. Similar to E.H.
Carr’s comprehension, Frommian basic assumption is that technical capacity of human
communities carry both life affirming practices equally the most destructive potentials

ever established.** Thereby, the level of solidarity determines “whether this world will
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be a place we can live in harmoniously or whether it will end as one great
battlefield.”*2 The revival of humanism in socio-political practice, according to him, is
the most important source for the development of inter-societal solidarity and peaceful

coexistence.*%

Fromm’s emphasis on humanism is, similar to the idea of human nature, prone to attract
skepticism owing to the negative connotations it retains. Two main problematique may
be stated on this point: First, the anthropocentric worldview it fosters and second,
ethnocentric comprehension of human subjectivities constituted on the basis of
Enlightenment-liberal heritage which leads to the prioritization of Western way of

living and perception.*%

On the first instance, it is possible to claim that Fromm is against the idea of
anthropocentricism and he explicitly maintains that his focus on humanistic ethics and
humanism does not imply anthropocentric ideology.*®® His focus on humanism and
humanistic ethics is based on laying the possible foundations for harmonious
coexistence among human beings and communities. However, humankind’s relationship
with nature has never been neglected in Fromm’s thought. As Gunderson claims,
Fromm’s conception of “biophilia” refers to the compassion and care towards the
generality of life and reduction of harm for all living beings, including nature itself.*%
The basic idea he retains is human beings should solve their fundamental problems and
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establish a non-hazardous coexistence in order to establish a non-instrumental
relationality with nature itself.**” In other words, social world and human beings must
overcome their contemporary antagonisms if a non-instrumental outlook is to be
achieved. Furthermore, Frommian understanding of “freak of the universe” and need for
rootedness through solidarity is to be comprehended as a quest peculiar for human
beings in order to establish a non-destructive relationship with other human beings along
with nature.*®® To be sure, Fromm cannot be envisaged as a political ecologist and
environmental problems do not occupy a large space in his writings compared to human
pathologies. Nevertheless, depending on his reasoning, it is doubtful whether he may be
considered as alleged to the hubris of anthropocentricism, either.

Second aspect of humanism may be conceived as a form of ethnocentrism, which
prioritizes human beings by framing them at the basis of Western political culture.
Different subjectivities and modes of existence are articulated in a hierarchical form
which renders Western lifeworld supreme towards others. At this point, two questions
arise. First, whether Frommian understanding of human ontology and capacities are
essentially derived from Western understanding of human experience. Subsequently,
similar to critics towards Habermas, Linklater and Shapcott, his comprehension of
human autonomy and solidarity eventually carry assimilationist tendencies and implicit

Western superiority.*%°

The fact that Frommian idea of humanism is not fundamentally based on Western

subjectivity may be evident in his utilization of particular cultural practices and values in
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his theorization of human nature. In principle, one of his criticisms, which he shares with
other neo-Freudians, of Freudian psychoanalysis is based on its limited geo-cultural
focus which lack cultural comparativeness and relativeness.>® His psychoanalytical
theory and sociological criticism include different forms of cultural practices and put
different political cultures under scrutiny. The impact of various different ethno-cultural
traditions are evident in all his books. Within this context, his humanism may not be
regarded as priviledging Westernist ontology and epistemology. His idea of humanism
derives from the assumption that almost all human communities retain cultural and
moral foundations for progressive mode of existence, expressed in different forms,
concepts and events. He claims that most important and praiseworthy figures of human
history, Jesus, Mohammed, Confucius, Lao-Tse, Buddha, Kant, Socrates, Marx,
Aristotle, Spinoza and countless others have in fact preached on the same humanist and
flourishment based strata.>®* Despite certain obvious discrepancies and particular
focuses within themselves, it may be interpreted that in this cherished plurality of human
identification, he finds the traces of our common human essence and basis of
flourishment in all of them, yet diffused and split without being coherent in a single
form. Hence, the idea of humanism in Erich Fromm is not substantially based on
assimilationism or concealed Western supremacy. It is understood as a point of
commonality and a basis of coexistence in which Western tradition also reflects in its
own manner, along with its historical pathologies. Thanks to the same reason, the revival
of humanist political culture, far from being assimilationist, is the only possible way in
which diversity could be genuinely celebrated.®®> Fromm assumes that only through a
humanist perception of different human beings and communities, may relations of

superiority and inferiority truly diminish.5°3 From this point of view, genuine experience
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of humanism and its diffusion in social relations might provide a suggestion for
Sabaratnam’s basic question, “how is it that humans can be the same and yet

different?”75%4

5.2. Sentimental Perception, Solidarity and Communication

For Fromm, revival of humanist culture essentially refers to a particular subjectivity in
which human beings can perceive themselves and others in undistorted, non-
instrumental and compassionate manner.>® It is constitutively a subjective and
sentimental form of perception where it may be comprehended that there is more which
united human beings than separated them.>® This is not mainly based on reasoning or
empirical experience but rather, a subjective experience which is based on sentimental
perception of others.>®” Such comprehension is basically subjective, in fact, mystical
experience of oneness where one comprehends the other, the stranger, and perhaps the
generality of life, sentimentally and intuitively as a part of oneself and not separate.>
Such experience might be compared to Benedict Anderson’s point when he narrates that
religious figures of Christianity are represented in different local dresses, customs and
traditions and this is not perceived as a difference. It is interpreted to be similar to the
idea that different local practices, cultures, customs and even historically associated

moral and cultural judgements, evils and goods are perceived as “replications of
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themselves” by other human beings. °® To be able to comprehend the others as a part of
our own, neither superior, nor inferior to us, to grasp the other with humility,
responsibility, compassion and evaluate objectively, Fromm clearly illustrates the form
of perception by giving historical examples:

I believe that only exceptionally is a man born as a saint or as a criminal. Most

of us have dispositions for good and for evil, although the respective weight of

these dispositions varies with individuals .... | believe that every man represents

humanity. We are different as to intelligence, health, talents. Yet we are all one.

We are all saints and sinners, adults and children, and no one is anybody's

superior or judge. We have all been awakened with the Buddha, we have all

been crucified with Christ, and we have all killed and robbed with Genghis
Khan, Stalin, and Hitler.5°

What such perception ultimately refers is to understand that one retains all possibilities
of humanity, constructive and destructive ones, in oneself and also to see in others,
without falling to abstracting one another in a homogenous and limited manner. It might
be compared with the responsibility through inheritance conceptualized by Jacques
Derrida.>'! On this topic, human beings and communities not only inherit local histories
and suffering they have embarked on others and inflicted unto themselves but also
embrace the whole historical development as a part of their own history. The inheritance
of human history as a part of community’s history may raise the question whether one
must feel responsible or guilty even though one has not acted personally or socially
undertaken within local history. This does not indicate one should actually guilt, shame
or glory. Frommian idea of common humanity might be utilized as seeing the potentials
of what human beings personally and socially may become even if they practically have

509 Anderson, Imagined Communities, 23.
510 Fromm, Beyond the Chains of Illusion, 136, my emphases.
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not.>!2 This may be comprehended as a sense of responsibility without guilt yet with
awareness of what one may individually and socially become. To state it in post-
structuralist terms, negative attributions hurled unto the other in order to reproduce a
self-affirming, teleological, coherent identity®®* may be dismantled by not only
overcoming the constructed otherness through sentimental perception but also seeing
potential of negated other in self due to the common humanity. In this vein, it is both
understood as a necessity of self to see itself in the negative “truths” diffused and it
requires the collaboration of the other to realize negative “truth” formations occurring in
their localities and harm delivered to others in their local histories. Thus, rather than
being constituted in asymmetry and incommensurability, similar to Levinas’s
formulation, Frommian idea of genuine rootedness in others and solidarity is based on
reciprocity without overlooking concrete injustices, harms and unevenness.®'* This
indicates to realize others both in their concreteness and in their abstract generality
simultaneously. Resorting to the peculiar form of conception what might be used as
“multipolarity”, it is an intersection of both perceiving others in their general humanity
and within their concrete, peculiar temporality.>* What this refers is to comprehend and
see the common human potentials among different communities, common frailities and
needs along with respective position of communities in a specific spatio-temporality and
different suffering deriving from concrete existence.’*® Regarding emancipation and
alleviation of suffering, it is based on comprehending the historically developed socio-
political unevenness, oppression and power relations and to comprehend it from their

point of view. At the same time, this indicates seeing the common humanity and
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potentials within each other and collaborating to diminish different sources of suffering.
Through such perception, it is assumed possible that different social groups might
synthesize their respective concerns with others’, develop mutual understanding and

merge diverse problems in united a political agenda.

Such might be the basis of emotional and cultural roots of inter-societal solidarity which
IS open to alterity and sensitive to the discourses of others and dedicated to harm
reduction. In Fromm’s point of view, development of productive orientation and
endorsing benign forms of narcissism may provide the expression of such potential. He
firmly believes that development of productive relatedness can increase a desire to
contribute to the well-being of others and lay the foundations of rootedness by human

solidarity.

For such purpose, Habermas’ ideal-speech situation is assumed to be in conformity with
Fromm’s sense of development of understanding, empathy, compassion and
responsibility. Similar to Habermas, Fromm contends that establishment of a humane
governance necessitates political processes to be under the effective control of those
who are effected by their consequence.®'’ Although he does not explicitly mention the
enlargement of such principle on the international field, he nonetheless defends the
strengthening of United Nations in order to minimize international disputes and purport
redistribution of wealth among different communities.>*® Bearing these insights in mind,
it would not be wrong to assume that he could wish for reflection of democractic control

of political decisions at an international level, as well.
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Habermasian idea of communicative action and discourse ethics might be an efficient
source of development of humanist and inclusive potentials which Fromm points.
Habermas’ idea which underscores the inter-subjective constitution of universalizable
moral principles is deemed suitable with Frommian conception of solidarity.>°
However, Habermas does not provide any foundation for decreasing the real-life
distorted communication which could give birth to communicative action and solidarity
in actual political life. As Shapcott articulates, unequal power relations and pathological
self-understandings deriving from them have been understood as a source of real-life
distorted communication and an obstacle towards human autonomy.?° Fluck assumes
that Habermasian Critical Theory focuses on the inter-subjective dialogue too much and
neglects the objective constraints upon human emancipation, which can betray the
emancipatory aim of Critical Theory.%? In this vein, Habermas does provide insights
towards dismantling pathological self-understandings and unequal power relations
which reinforce them. It does not conceptualize subjects under the effect of “objective
structures that impose limit upon human action” and detach intersubjectivity from

objective facts.5??

Translating such concerns into Fromm’s psychological framework may bring this
deduction: Human beings who aim to establish a mutual compassion, reciprocal
responsibility and a common ground for emancipatory politics cannot be isolated from
pathologies and distorted understandings they more or less internalized as a result of
interacting in an objective world which reproduce them. Just like genuine solidarity and

emancipation cannot be developed without taking historically developed, corporeal
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injustices and harms into account, human beings who engage in dialogue cannot be
separated from pathological self-understanding they have. All parties are assumed to
reflect their narcissism, unconscious impulses and entailing exclusionary psychic
barriers more or less. In this regard, in Frommian terms, communicative action cannot
be understood as a non-instrumental interaction which can only occur after the
development of ideal circumstances. Communicative action must be incorporated and
wedded into the generality of political struggle towards human emancipation. In other
words, the resistance to objective structures that underpin human inequalities requires
an engagement with the multiple parties who are against those structures from a
different point of view. In order to provide a better understanding within the political
multiplicity itself and an elaborated account of emancipation, human solidarity must
gradually develop in the context of communicative action. Detachment from narcissism
and self-reflective introspection may provide psychological source for diminishing real-

life distorted communication and may support a generalized culture of solidarity.

Frommian framework puts an equal weight to increasing awareness on the peculiar
horizons and lifeworlds of others on the process of dialogic engagement.>?® Similar to
Shapcott’s idea of “thin cosmopolitanism”, it is based on understanding the harm on
others and their desires via dialogical encounter.®®* In this respect, real life distorted
communication, estrangement may gradually be decreased by sentimental perception,

and social learning processes in the inter-subjective dialogical politics.
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5.3. Detachment from Narcissism, Psychological Insecurity and New Rootedness

The establishment of a constructive relatedness with other human beings, ability to
perceive them in a novel way and channelize this perception as harm alleviating
political outlook surely require a considerable amount of detachment from prevalent
form of narcissism. In this regard, detachment is utilized as Norman Geras’s usage of
the term, indicating a separation from previously assumed socio-political position,
meanings produced by them and evaluate our practices through the perspective of
others.>?® The term’s similarities with narcissism in terms of its psychological and
biological function provides a coherent ground for usage. However, the ability of
detachment is not detailed in Geras’s account. Frommian insights are assumed to
provide certain insights on this process and its possibilities and hardships in the aim of

establishing foundations for humanist political culture through sentimental perception.

If the basic human impetus, which defines human nature, is the need for rootedness and
deriving a meaningful life; and if the social character essentially diffuses the character
types which produce fidelity towards existing social relations and narratives, how may
the individual and social sources of detachment be found? Fromm articulates particular
individual methods to overcome narcissism and constituted social self.52® It should be
mentioned that for him, unconsciousness of human beings and particular neuroses it
shows in everyday life might guide individuals if human beings direct their attention to
their psychic symptoms and socially shared reflections of them.%?” Notwithstanding,

Fromm is well-aware of the fact that individual endeavors towards overcoming
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narcissism and overlapping authorities which support narcissism’s power would be
meaningless if they could not be translated into a socio-political force.>?® If sources of
narcissism and connected sources of human pathologies could not be resisted in a
political struggle on social domain which includes social learning processes, it could not
exert a significant force. However, Frommian idea is that micro practices of resistance
in work conditions, consumption, everyday life and family relations to overcome
narcissism may operate and spread throughout the societal networks. °2° It can both
support personal struggles on narcissism and direct them into a social collective force
which can further humanistic political culture. However, resistance and emancipation,
which are not practiced and remained unattended at the psychic level, would be
ineffective or corrosive of the goal of emancipation.’® This aspect is one of the
criticisms he forwards to Marx and Engels, the powerful irrational impulses within

human psyche blended in a rational and emancipatory guise.>!

An important point on the evaluation of the possibilities of social and individual
detachment also necessitates mentioning the hardships. In this respect, psychological
detachment might be equated with a position which Ashley and Walker refer as
“exile”.5% In their context, exile refers to a subject who is largely distant from existing
social narratives which are practically exclusionary and have a particular moral referent
but not a plural one. Their focus on lack of certainty and prevalence of constant process

of fluidity as the source of exiles are an indispensable part of dissident, anti-
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foundalionalist thought. Furthermore, they claim that sources of exile are not considered
as the sources of anxiety, which must be subsided. *** However, although the idea that
“identity is always in process and ... limits authored from one sovereign standpoint to
another can be questioned and [can be] other-wise” may be in conformity with
Frommian understanding of open relatedness and interaction, it is hard to sustain
psychologically.>®** To put it differently, the practice of such processive and fluid
understanding of interaction and the exile it brings ultimately refers to the sacrifice of
the need for rootedness and psychological security until another source is established in
a relatively stable term. In Frommian terms, once human beings detach from the source
of narcissism, psychologically they must establish a new form. They cannot render their
sense of self and others in suspension and uncertainty for a long period of time or as a
constant. Ultimately, they cannot remain groundless or fluid as a constant part of living.
Since the overcoming of social and individual narcissism cannot be attained in a short-
period of time but it requires a relatively long duration, does sentimental perception ask
people to sacrifice their source of security and gratification of basic need? Ultimately,
this is one of the necessary hardships human beings should endure in the process of
emancipation. In Fromm’s own words, emancipation and genuine relatedness to others
necessitate a task, which “is not to feel secure, but to be able to tolerate insecurity,
without panic and undue fear.”®% Other than the belief towards human powers and
courage, Fromm has no other source guaranteeing the possibility of such task.
Nevertheless, his belief in the possibility of such development derives from the hope that
human beings have developed “qualities of dignity, courage, decency, and kindness as

we find them throughout history and in countless individuals today.”%*® Moreover, the
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emergence of social groups and their support to other human beings in their struggle to
overcome narcissism might provide rudimentary grounds for rootedness. Gradually,
these practices may be augmented to a larger number of people and societies and may be

deepened substantially.

5.4. World Politics, International Cooperation and Global Quest

Fromm suggests that practices of intersocietal solidarity may be accumulated in the
international politics, as well. Although he does not put a large space on international
politics and state practice in his diagnosis of modern human societies, he does not
separate the glimpse of emancipation and autonomy from a fundamental revision in the
global economic relations and foreign policy decisions.>®” Even though he is very
skeptical of state practice, since he considers modern states as an instrument of giant
corporations of global capitalist economy, he expresses the necessity of internationally
coordinated distribution of wealth in favour of Third World economies.>® In this
respect, Fromm’s ideas are in parallel with those of E.H. Carr.>*® Aware of the mixture
of harm transnational harm spreading the world, he warns the Western world in 1950s

to point to the interconnectedness of world’s political fate:

Peace and liberty in the Western World cannot, in the long run, coexist with
hunger and sickness in Africa and China. Reduction of unnecessary
consumption is a must if they want to help the less developed countries, and
they must want to help them, if they want peace.>*
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At the policy level, Fromm declares that the development of constructive sentiments
and mentioned character traits may be diffused within human societies through
emphasizing common achievements of humanity and emanations of universal symbols,
festivals and holidays through supranational institutions.>*! Frommian idea is similar to
Barry Posen’s who articulates the idea of diminishing “competing visions of history” in
order to uproot the reproduction of rigid distinctions of self and other and entailing

exclusion-prone emotions of hate, scorn and fear.>*?

Fromm does not contend such exigencies as an arbitrary choice and he believes that lack
of this solidarity-prone developments ais likely to reproduce a violent and exploitative
world in which harm will never cease to be. Furthermore, he does not consider that
developed capitalist states could maintain their way of life unharm and unaffected. In
this regard, it might not be wrong to argue that he, in advance, foresees the events
starting with the post-Cold War era:

What will happen if nothing crucial is done to close the gap? Either epidemics

will spread into the fortress of the white society or famines will drive the

population of the poor nations into such despair that they, perhaps with the help

of sympathizers from the industrialized world, will commit acts of destruction,

even use small nuclear or biological weapons, that will bring chaos within the
white fortress.>*

Fromm assumes that if we truly wish to coexist peacefully, the formulation of policies
must take the needs and problems of other states into consideration. In his view, socio-
economic conditions and estranging political narratives, which kindle political violence

must be diminished substantially; if peace and well-being are what human communities
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wish. He subsumes all these efforts under the title of “sane foreign policy.” and
attributes a great role to U.S. due to its position as a political and economic
superpower.>** Nevertheless, Fromm’s distrust in the state practice and its irrationality
leads him to focus on societal and emotional roots of solidarity and development of a
humanist political culture within the state. His position might be inferred similar again
to Carr’s on the fact that lack of such developments has less to do with inabilities and
more with reluctance and small boundaries of politico-moral association with the
suffering of the others.>* It may be interpreted that even though “sane foreign policy” is
not devised at the state level, public opinion and citizens could obstruct the
intensification of harm around the globe by their states’ hands. Such could be possible
through the development of sense of solidarity and mutual understanding in a reciprocal
manner by different societies and social groups towards each other. Ultimately, he
believes that human solidarity could be achieved at a global level if all human beings,
particularly those belonging to the developed states, feel responsible towards the
humanity as a whole.>® This transnational sensation is assumed to be possible by
understanding the objective harms human beings face and do to each other along with

detaching from social narcissism, which limits human sympathy and compassion.

If moral and psychological development of human beings is crucial and can supplement
the general social transformation towards inter-societal solidarity, it may also
necessitate an objective political reason and this reason must be esteemed
psychologically worthwhile. In other words, colloquially, it must provide an answer to
the basic question “why should human beings care and go for such trouble, risk

themselves, deliberately try to sympathize with others, accept their wrongs, sacrifice
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their relatively comfortable position for those who are not directly related to them?”
Although belonging to the family of humanity seems to provide a much more powerful
sense of rootedness compared to the horizon of other identities, it is overwhelmed by
the power of local solidarities and entailing social narcissism. Considering the
reproductive and socially structured narratives on the demarcation of self and other and
their partial correspondence to the actually experienced antagonisms and tragedies of
past render such re-constitution as very difficult. In spite of the fact that envisaging,
sensing and acting in the name of common humanity and via humanist sentiments are
not extraordinary, it is not the dominant perception, either. Therefore, it should be
admitted that, compared to the local identities to which hardships are added to overcome
narcissism, social and psychological basis to such legitimate worth and provide an

equivalent gratification is less powerful and effective.

Nevertheless, there is a particular problem which we all encounter today, a problem
peculiar to our epoch which may prove to be worthwhile. A certain objective and all-
encompassing global problem, which all communities must face and must prepare for
the consequences: The problem of environmental degradation and the fact it will have
severe consequences for all, without any exception. The fact of possible erasure of
“geo” of geopolitics and possible erasure of human history and life.>*” This pragmatic
issue of collective security has yet to be provided useful, not only for deepening human
solidarity but even for the pragmatic, political cooperation among the states for the
problem itself.>*® Although it seems the rational course of action to cooperate, even at
the level of interests, existing practices tell a story of a contrary trend. Furthermore, it
could be asked whether such pragmatic agenda could evolve into a substantial and
deeper form of solidarity among communities. Historical contingency, creativity of

human mind -not necessarily in a positive sense-, expose the limits of our prediction and
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prospects. However, in the case of a genuine initiation of collective endeavor, such
cooperation can provide a basis for genuine proximity by bringing communities
together and augmentation of channels of social learning among humans belonging to
different identification. It can provide a spillover effect from pragmatic desire to coexist
to substantially and emotionally rooted desire to coexist and sensitivity towards the
needs of others. Human history, individual and collective histories of humankind, along
with a history “leading from the slingshot to the megaton bomb”*°, have examples of
morally-emotionally loaded bonds which commence with pragmatic reasons and
antinomies. Wilde’s definition of quest may provide hope for finding such ground
worthy and deepen what is worthy for us, the vagabonds:

In most quests, the object of the search is elusive, and ultimately its supreme

importance is transcended by the lessons learned in the process of seeking. The

journey becomes more important than the destination, and finding the thing "out
there" becomes less important than finding oneself.>%°
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550 Wilde, Erich Fromm, 5.

165



CHAPTER 6

CONCLUSION

Erich Fromm’s understanding of “good life” and emancipation surely corresponds to the
prescriptions and warnings of some International Relations scholars. At the level of
policy prescriptions, his articulations have similarities with some English School and
Critical Theory scholars such as E.H. Carr, Hedley Bull and Andrew Linklater.
However, at this level, Frommian framework does not seem to incorporate a novel

outlook besides agreeing on the necessities formulated by these theorists.

His genuine contribution to Critical International Theory may be found in his
psychological insights for the politics of emancipation. If Critical Theory essentially
aims for emancipation and diminishing hegemonic and confining social relations,
Frommian point assumes that it is only possible through the development of inter-
societal solidarity around the globe. His vision of emancipation might be interpreted as
a broadened form of emancipation which is sensitive and open to multiple sources of
human suffering and human disempowerment. Instead of focusing on a particular aspect
of human disempowerment and suffering, his vision envisages the development of a
political agenda, which incorporates various roots of suffering and focuses on them

equally. In this vein, despite multiple sources of human identification and harms
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perceived from multiple perspectives, he believes that a global humanist spirit could
bring about a point of convergence at both emotional and cultural level. His focus on
human nature and psychic forces provides a significant factor on human needs and
wants, not only as a guide towards the path of emancipation, but as a potential which
can be collectivized at the social level. Narcissism and unconscious not only act as a
constraining effect on emancipation and solidarity but they may be translated into

constructive psychic forces on the quest of emancipation and political fellowship.

Fromm’s emphasis on psychological foundations of solidarity and emancipation may
provide an important point for Critical Theory in respect to human nature. Even though
the term “human nature” is generally understood as a negative and fixed ontological
factor, Frommian outlook and resembling psychological outlooks may provide
important insights on the politics of emancipation. They may both provide a guideline
on the philosophical and normative content of “good life” and psychic obstruction
towards this goal. The claim that human beings retain a particular psychological or
biological endowment does not necessarily entail a desperate portrayal of world politics
or a theoretical reductionism. As Crawford claims, our nature and social environment is
entwined with one another and co-constitutive.>®* The human psyche is not only a fixed
entity which cannot be changed but also, a dynamic force which can be molded in a
particular manner, depending on social relations and contexts, yet not infinitely
malleable. In this vein, the term human nature is assumed to provide both a
comprehension of human potentials which can be actualized for emancipatory politics
and the human constraints which may limit this practical aim. Rendering human nature
as a part of socio-political force for further inquires can be re-constituted as a basic
logic to inform our horizons and feed our political imagination and this does not need to

be a confining one. On the contrary, it may open our horizons to the novel aspects of
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human potentials which may be auxiliary for theoretical self-reflection and
modification. Fromm’s psychoanalytical perspective reminds us two inter-connected
points. First, human beings may be constituted with particular psychic set, needs and
nature but this does not render social interaction secondary or as a mere reflection of
these psychic forces. Second, although social forces have an enormous impact on
human perception, reasoning and sentimentality, human beings have a necessary

amount of distance to shape their social framework.

At the practical level, Frommian understanding of human solidarity is not a smooth
process which can be acquired easily. Articulated concerns on the hardships of
development of solidarity and emancipation are rough enough. At a subjective level,
development of a political agenda and transnationalized compassion bear the problems
of understanding, self-reflection and possibilities of miscommunication along with
occasional interference of pre-judices. Overcoming these constraints necessitate the
suspending the relatively stable psychological and cognitive position one retains and
beliefs which unconsciously operat. Emancipation from subjective sources and
subjectively held pathologies are a crucial part of general quest of emancipation. At the
inter-subjective level, development of a common political agenda, which desires to
appeal to various roots of human suffering, might require certain amounts of elasticity
and compromise by various parties. Searching for points of mutuality and consensus can
hardly be regarded as a task with a particular and pre-determined end. Far from being an
end-point, such genuine relatedness necessitates a constant dialogue and openness to
new understandings in order to comprehend human suffering from multiple points of
view. Such relatedness and dialogue do not deny that political agenda of emancipation
incorporates antagonistic encounters which necessitate a political struggle towards
unequal power relations. Genuine relatedness and openness may inform us on different
worldviews and conditions which may be included in the process of struggle. Moreover,

subtle and unrealized power relations which parties may invoke unconsciously can be
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explicated. In this regard, struggle and dialogue are not to be rendered as different
stages of emancipation but as reinforcing ones for the general aim. Humanist political
culture may provide a tentative nucleus for such complex quest to be maintained and
furthered.

Most importantly, it is assumed that Frommian analysis reminds us that political field is
never divorced of human emotions, impulses and pathologies. Social constraints and
social struggles set against them always incorporate powerful psychic drives which are
derived from human existence. All social relations and political events connote and feed
from human psyche at both individual and collective levels. It is believed that
promotion of good life and transnationalization of human welfare must take of
peculiarly human aspects embedded in political interaction into account. Challenging
the objective foundations of human disempowerment brings out the question of political
subjects who are assumed to challenge them. It is not presumed that political
subjectivity can be conceived as a ready and present force which can operate once social
conditions permit their actualization. Taking political agency into account cannot be
separated from the inner worlds of these agents, which are infested with traumas, fears,
desires, fidelities and needs. Frommian analysis reminds us the vital role of referred

factors both in reproducing existing social conditions and changing them.

Despite these important contributions, the utilization of Erich Fromm’s psychoanalytical
approach analysis entails its peculiar problems related to the question of solidarity and
emancipation. In this regard, Frommian analysis may be a subject to criticism and
critical scrutiny on three grounds: His understanding of good life, detection of
narcissism and conveyance of psychic transformation to socio-political practices of

emancipation.
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First, it is underscored that Fromm’s understanding of good life and well-being is based
on living in a social context which can provide means of satisfying the need for
rootedness and individuation simultaneously. It is further claimed in the thesis that his
depiction of good life and psychic health is not established upon Eurocentric
understanding of good life and well-being on the grounds that Fromm presumes the
presence of both needs and articulations in cultures and ethics of various communities.
However, conceptualization of individuality and belonging might be problematic to his
diagnoses and prescriptions. Although the importance of individuality and belonging
have been articulated throughout the human history in different times and spaces,
Fromm does not emphasize whether there have been different understandings of
individuality in different social frameworks. To put it different, Frommian conception of
individuality and rootedness does not seem to differentiate how individuality and
rootedness are experienced and formulated in different cultures and lifeworlds and how
they are structured in relation to one another. Absence of such phenomenological insight
in Frommian conception of good life is assumed to carry the danger of labeling different
yet legitimate mode of livings as pathological. Even though parallel norms have been
rehearsed in different modes of living and provide a common ground for humanist
interaction, a careful elaboration of different formulations is essential not to reproduce
existing Western bias. In respect to solidarity, mutual understanding and dialogue, lack
of deeper understanding of varying but legitimate conceptualization of subjectivity and
belonging may generate a political context, which may ultimately prioritize Western
lifeworld and assimilate plural modes of existence. Within this context, it is important to
recall Marcuse’s criticism towards Frommian analysis, which points to the repressive

potentials of humanist concepts in political practice.

Second, Frommian conception of narcissism clarifies an important obstructive factor in
the development of solidarity and humanism-based interaction based on constructive

affections. Ubiquity of narcissism and its ability to operate on multiple forms provides
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an important admonition in the process of establishing dialogical politics.
Notwithstanding, lack of means of detection of social narcissism at social level provides
the limitation on Frommian analysis. If productive orientation, as the opposite of
narcissistic practices, is defined as non-pathological practice of human powers, it
becomes difficult to distinguish narcissistic practices from productive modes of
existence. Hence, Frommian analysis remains relatively meagre in respect to detailed
analysis of social narcissism and its distinction from solidarity-prone orientations at

social level.

Third, Frommian insights regarding social practice of emancipation are limited in the
sense that they lack the means to translate subjective emancipation into emancipatory
practices at social level. Although Fromm provides certain suggestions at social level
and formulated some policy suggestion, he does not elaborate how to connect between
these two levels of emancipation. This disconnection indicates that Erich Fromm’s
psychological insights, by themselves, do not provide a means for politics of
emancipation and solidarity at social and inter-societal level. In this respect, Fromm’s
statements on human psyche and human nature can be rendered meaningful only if it is
supplemented with a theory, or a praxeological account, which articulates collective
means of emancipation and deems psychological changes socializable. In the context of
thesis, it is assumed that Frommian outlook cannot provide a political strategy on its

own but vitally depends on Habermasian dialogical politics to be effective.

Finally, Habermasian Critical International Theory has its own pitfalls related to the
emancipatory politics which Fromm can provide little remedy. Although Habermas
himself and Habermasian IR essentially aims to supplement Marxist social theory
through a dialogical praxis and thus, aim to widen the emancipatory agenda, focus on

inter-subjective dialogue rendered International Critical Theory to neglect objective
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aspects of social domination and alienation. Habermasian dialogical politics
conceptualize all social relations, including capitalist relations of production, in an inter-
subjective context. However, Fluck contends that an inter-subjectivity, which does not
put impact of objective structures on political subjects, cannot provide a detailed account
of emancipation and sources of social constraints.>>? By focusing on social narcissism
and social roots of human pathologies, Frommian understanding of emancipation takes
objective structures into account and is compatible with and even supplementary to
political struggle against constraining social structures which reproduce human suffering
and disempowerment. Nevertheless, whereas Fromm does not focus on socialization of
psychological powers into political struggle for emancipation, Habermasian IR often
neglects the effects of objective structures on human subjectivity and agency. In this
respect, neither Fromm, nor Habermasian IR in general provide a means of translating
their insights into political struggle. Despite articulating the necessity of political
struggle to supplement triple transformation based on communicative action, Linklater
does not articulate a strategy on the means of doing s0.* In this regard, although a
genuine emancipation cannot be understood only in terms of class struggle against
objective structures of domination and in orthodox Marxist terms, an understanding of
emancipation separated from this context and means of socialization is presumed to fall
short of Critical International Theory’s aspirations. Although a genuine emancipation
based on diminishing multiple forms of suffering requires an inter-subjective
engagement and means which supplement “social theory inaugurated by Marx”, going

beyond “the paradigm of production” does not necessitate its neglect.

552 Fluck, “The best there is?,” 74.
558 Linklater, “Transforming political community,” 166.
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APPENDICES

A. TURKISH SUMMARY/TURKCE OZET

Bu tez, Uluslararas: iliskiler disiplinine Erich Fromm’un psikanalitik kuramindan
faydalanarak kuramsal bir katki yapmayi amaclamaktadir. Her ne kadar Psikoloji
disiplininin  kavramlari, zaman zaman uluslararasi alanda yasanan olaylarin
yorumlanmasi ve ¢oziimlenmesinde kullanilmis olsa da, genel olarak bakildigi zaman
sinirl bir yer tutmaktadir. Ayni sekilde, Uluslararas: iliskiler’de Habermasc1 Elestirel
Kuram da, 6zgiirlesme ve karsilikli anlayis1 pratikte miimkiin kilma amac1 giiden teorik
calismalarinda psikolojik i¢gdriilerden faydalanmamigstir. Bu tez ise, Uluslararasi
Mliskiler kuramlarma Psikoloji’nin katkilarini, Fromm’un kuramsal ¢ercevesini Elestirel
Kuram’a uygulayarak gostermeyi amacglamaktadir. Bu baglamda, Fromm’un insan
dogas1 ve narsisizm kavramlarina ve bu unsurlarin sosyal iligkilerle etkilesiminden
ortaya ¢ikan sosyo-politik etkilere odaklanmaktadir. Narsisizmin yikicit olmayan karsitt
olan iiretici yonelimin, sosyal gruplar arasinda hiimanist ve yapici bir etkilesim icin bir
temel olusturabilecegi iddia edilmektedir. Boyle bir etkilesimin, insan 1zdirabini iireten
ve insan Ozgirligiinii engelleyen sosyal engelleri azaltmak olarak tanimlanan
Ozgiirlesme unsurunu destekleyebilecegi ve genisletebilecegi varsayilmaktadir.

Fromm’un yaklagiminin hiimanist bir siyasal etkilesimin gelisimine ve dayanigsmaya
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katkisi, Frankfurt Okulu temelli Elestirel Kuram’a getirilen elestiriler dikkate alinarak
incelenmistir.

Dayanisma kavrami, Uluslararas1 iliskiler kuramlarinda giivenlik, baris ve savas gibi
alisilageldik kavramlarin aksine, olduk¢a simirli bir vurguya sahip olmustur. Teorik
cerceveleri acikca bu kavrami kullanan Ingiliz Okulu ve Elestirel Kuram olmak iizere
yalmzca iki teorik yaklasim mevcuttur. Ingiliz Okulu’nun dayamisma kavramini
kullandig1 baglam, ulusiistii seviyede mevcut olan ve yalmizca devletlerin iiyesi
olabildigi uluslararasi toplumun iliskilerinin niteligini vurgulamaktir. Bu vurguyu agikca
yapan iki temel kuramcu ise Hedley Bull ve R.J. Vincent olmustur. Cogulculuk ve
dayanismay1 ilk calismalarinda karsit olarak ele alan Bull, devletlerarasi diizenin
stirebilmesi icin ve tehlikeye diismemesi adina dayanigsmayi ve onun beraberinde gelen
adalet odakli etkilesimin sinirli olmasi gerektigini savunmustur. Soguk Savas doneminde
A.B.D. ve S.S.C.B.’nin saldirgan ve ¢atigmaya meyilli dis politika pratiklerine sahit olan
ve bunun biitiin sistemi tehdit ettigine sahit olan Bull, sonrasinda dayanigsma kavrami ile
diizen kavraminin birbirlerini destekledigini varsaymis, dayanismanin uluslararasi
toplumun etkilesimin de daha da 6nemli bir yer tutmasi gerektigini savunmustur. R.J.
Vincent ise, daha normatif bir yaklagim sergilemistir ve dayanigsma temelli etkilesimin
uluslararas: diizeni sarsmadan ve mevcut kiiltiirel ¢esitlilige de uygun olarak hangi
normlar iizerine insa edilebilecegini aragtirmistir. Bu baglamda, beslenme ihtiyacinin
temel bir insan hakki oldugunu, diinya lizerindeki higbir kiiltiiriin bunu yadsimadigini ve
dayanigsmanin diizeni sarsma potansiyeli olabilecek miidahaleci politikalarinin bu norm
cercevesinde dayanismayi saglayarak daha 1yi bir siyasal yasamin miimkiin olabilecegini
ortaya atmistir. Ancak Bull ve Vincent’in dayanigsma kavramini ele alist temelde
sistemsel diizeyde ve devlet pratikleri bazinda olmustur. Baska bir deyisle,
dayanigsmanin kaynaklar1 ve temeli, devletlerin olusturdugu uluslararasi toplumun
etkilesimde yatmaktadir ve devletdisi siyasal unsurlarin etkisi 6nemli 6l¢lide goz ardi
edilmistir. Bu tezin varsayimina gore, uluslararasi toplumda miimkiin kiliabilecek bir
dayanigma, ancak toplumlararasi etkilesim ve yaklagimin da degismesi ile miimkiin

olabilir. Baska bir deyisle, devletlerin igerdigi toplumlarin karsilikli etkilesimlerin
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dayanisma temelinde olmasi devletlerarasi etkilesimin dayanisma temelli olmasini
miimkiin kilabilir. Ancak bu faktor, ingiliz Okulu kuramcilar tarafindan ele alinmamus,
dayanismanin hayata gecirilme ihtimali devletlerin dis politikalarindaki tutumlar ile

sinirli birakilmastir.

Her ne kadar Ingiliz Okulu kuramcilar1 uluslararasi iliskilerde daha diizenli ve daha adil
bir siyasal etkilesimin miimkiin olup olmadigini iizerine arastirmalarin1 yapmis olsa da,
Habermasgi Elestirel Kuram, “iyi yasam”m uluslararasi arenada da olusturulmasina
acikea vurgu yapmis, bu unsuru teorik calismalarinin merkezine almistir. Bu teorik
cergevede en dnemli katkilardan birini Andrew Linklater yapmistir. Andrew Linklater’in
temel kuramsal yaklasimi, Vestfalya sonras1 bir uluslararasi diizenin nasil kurulabilecegi
sorunsali temelinde olugmaktadir. Bu baglamda Linklater, uluslararas: siyasal yagamin
“Uiclii doniisim” sayesinde daha adil ve daha ozgilirlestirici bir forma biirlinecegini
varsaymistir. Ekonomik esitsizliklerin giderilmesi, kiiltiirel farkliliklara daha duyarh
olan ama evrensel ve kapsayici igerigini de siirdiiren bir uluslararasi yapilanmanin
Ozgiirlesmeyi miimkiin kilabilecegini diigiinmiistiir. Linklater’a gdre, bu siyasal projenin
miimkiin kilabilecek olan temel teknik unsur, taraflarin uluslararasi seviyede de
Habermas’in “iletisimsel eylem” kavrami temelinde birbirileriyle etkilesim halinde
olmasidir. Habermas gibi Linklater da, iletisimsel eylem araciligiyla sdylemsel etik
prensiplerinin insa edilebilecegini ve taraflarin bu sayede kendilerine etki eden siyasal
unsurlar1 ve bunlar1 ortaya ¢ikan kararlari demokratik ve siddet icermeyen, diyalojik bir
etkilesim sayesinde miimkiin kilabilecegini varsaymistir. Daha sonraki ¢aligmalarinda
kozmopolit zarar konvansiyonlarinin tarihsel olarak gelisimini ele alan Linklater, bu
konvansiyonlarin tarih boyunca tiim toplumlarda, farkli derece ve igerikte de olsa,
mevcut oldugunu gozlemlemis ve bunun temel sebebinin “ortak insanlik” diisiincesi
oldugunu varsaymistir. Linklater’a gore, insanlarin ve insan topluluklariin tarih
boyunca ortak sikintilar, acilar ve problemler sahip olmustur ve siyasal iliskilerinde de

bu ortak temel araciligi ile birbirlerine yaklastiklar1 donemler ve durumlar olmustur.
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Kozmopolitan zarar konvansiyonlar1 ise, bu durumu en iyi yansitan diizenlemelerden
biridir ve ortak insanligin paylastigi ortak duygular, diislinceler ve isteklerden
tiiremektedir. Cagdas siyasal yasamda ise, iletisimsel eylem, bu ortak insanligin daha
yapici ve Ozgilirlestirici bir forma biirlinebilmesini ve karsilikli zarar1 azaltma temelinde
olusturulan normlarin daha ¢ok yer kaplamasini saglayabilir. Bu agidan bakildigi zaman,
Linklater’in dayanigsma kavrami, 6zgiirlesme kavramiyla i¢ ice gecmistir ve demokratik
bir diizlemde, karsilikli anlayisin ve bu anlayistan ortaya ¢ikan ortak normlarin hayata

gecirilisi olarak ele alinmstir.

Her ne kadar ¢alismalarinda insan duygularinin ve diisiincelerinin, karsilikli olarak zarari
azaltma ve daha yapici iligkiler kurulmasindaki 6nemini vurgulasa da, Linklater’in
kuramsal yaklagimi bunlar1 daha detayli analiz edebilecek ve detaylandirabilecek
psikolojik i¢goriilerden faydalanmamistir. Arkadaslhik, diismanlik, intikam, hing gibi
insansal duygularin sosyal diizlemde de varolmus olmalar1 ve bunlarin az ya da ¢ok dis
politikada ve siyasal etkilesimde yer edinmis olmalari, psikolojik faktorlerin siyasal
alanda her daim varoldugu varsayimini beraberinde getirir. Bu baglamda, Erich
Fromm’un psikanalitik yaklasiminin, Habermasc¢i Elestirel Kuram’in 6zgilirlesme ve
dayanigmay1 birlestiren gayesini psikolojik iggdriiler aracilifiyla destekleyebilecegi,
Habermas¢1 yaklagimin zayifliklarint kismen de olsa onarabilecegi varsayilmistir.
Fromm’un insan dogasi tasviri, insan dogasinin sosyal iliskiler icerisinde sekildigi
formunda olan insan karakteri ve narsisizm tasvirinin Habermasc¢i1 Elestirel Kuram’a
getirilen elestirilere bir hem yanit saglamakta hem de asir1 rasyonel bir baglamda
tanimlanan iletisimsel eylemin siyasal pratikte nasil miimkiin olabilecegine dair psikoloji
temelinde i¢ goriiler saglamaktadir. Fromm’un psikanalitik kurammi Ozgiirlesme
pratikleri i¢in sagladigi en biiyiik unsur ise 6zgiirlesme kavramini genisleterek, sosyal ve
siyasal doniistimiin psikolojik ve karaktersel bir doniisiimle desteklenmesi gerektigini,
bunun olmamasi durumunda ozgiirlesme ve dayamigma pratiklerinin daima eksik

kalacagin1 vurgulamasidir. Bu baglamda, bu tezin amaci 6zgiirliik ve dayanigmanin
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ontindeki psikolojik engelleri ve bunlarin Frommcu bir baglamda nasil azaltilabilecegine
odaklanmak ve bunu Habermas¢i Elestirel Kuram c¢ercevesine yerlestirerek

gergeklestirmektir.

Birgok diisiiniiriin ve siyaset bilimcinin kullandigi bi¢imin aksine, Erich Fromm’un
insan dogasi kavrami insanin Oziinde bulunan 1iyiligi ya da kotiliigi iizeriden
kurgulanmamaktadir. Ona gore insan dogasi, evrimsel siiregte doganin geri kalanindan
ayrilarak, insan denilen canlinin ortaya ¢ikmasiyla meydana gelmistir. Fromm’a gore,
dogadaki diger canlilarla kiyaslandiginda, insanlarin biyolojik giicleri, kabiliyetleri ve
yapilart oldukg¢a zayif kalmistir. Bu ylizden, evrimsel siire¢ igerisinde insan ve insan
dogasi, kendi tiiriine has 6zgiiglerin ortaya ¢ikmasiyla, bu gii¢lerin kullanilarak hayatta
kalma miicadelesinin siirdiiriilmesi ve bu siirecte doganin geri kalanindan kendini
koparmasiyla ortaya ¢ikmustir. Insan dogasi, akil, imgelem ve &znel farkindalik olarak
Ozetlenen bu insana has giiclerin ortaya ¢ikardigi bir dengesizlik ve yalnizlik hissi ile
tanimlanabilir. Fromm’a gore insan, kendine has gli¢leri ortaya ¢ikardik¢a ve bunlari
gelistirdikgce, doganin kalaninin aksine, dogdugu andan itibaren bir huzursuzluk,
giicsiizliik ve yalmzlik hissiyle kendini basbasa bulur. Doganin geri kalani, hayatta
kalmak ve yasamini memnun siirdiirebilmek i¢in mevcut donanimindan fazlasina ihtiyag
duymazken insan i¢in durum bdyle degildir. Bu baglamda insan dogasi, insanin hem
dogadan ayr bir varlik olarak kendi 6zgli¢leriyle hayatini siirdiirmesi hem de doganin
bir parcasi olarak insan dncesi durumundan getirdigi bir takim itkilerin faal olmasidir.
Bu durumda, insan kendi 6znel bilincinin ve ayr1 bir varlik oldugunu duyumsarken ve
buna ihtiya¢ duyarken bir o kadar da aidiyete, birlesmeye ve kokliiliige ihtiyag
duymaktadir. Pratikte birbirine tezat diisen ve insan dogasini tanimlayan bu temel iKi
itki, Fromm’a gore, insan tiim eylemlerini belirleyen unsur oldugu gibi bu itkilerden
birinin tatmin edilememesi durumu insanin psikolojik rahatsizliklarimin da temelini
olusturmaktadir. Bu baglamda insan dogasi, insan davraniglarini her alanda belirleyen

temel {i¢ unsurdan biri olarak kabul edilmektedir.
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Insanin davranislarini, isteklerini ve algis1 belirleyen ikinci bir unsur ise Fromm’un
sosyal karakter olarak tanimladig unsurdur. Insan psikolojisinin daima sosyal iliskilerle
baglantili olarak incelenmesi gerektigini, belirli bir zaman ve uzamda ortaya ¢ikan insan
Oznelligi ve karakterinin ancak toplumsal baglamda anlasilabilecegini savunan Fromm,
sosyal karakterin, belirli bir toplumun karakterini sekillendiren en temel unsur oldugunu
iddia eder. Fromm’a gore insanlar, hem fiziksel ihtiyaglarini karsilayabilmek hem de
tabiatlarindan getirdikleri kokliiliikk ihtiyacini karsilayabilmek igin sosyal baglama ve
iliskilere dinamik olarak adapte olmak zorundadir. Bu adaptasyon, temelde mevcut
tiretim iliskilerine ve o iiretim iligkilerini yeniden iireten sosyo-kiiltiirel yapiya uyum
saglanarak belirli karater bi¢imlerinin ortaya ¢ikmasint miimkiin kilar. Fromm’a gore
belirli toplumlarda ve belirli donemlerde bir takim insan davranmislarimin ve karakter
ozelliklerinin mevcudiyeti, dinamik adaptasyon siireci ile ortaya ¢ikan sosyal karakter ile

agiklanabilir.

Insan davranislarini ve dznelligini belirleyen ve Fromm’a gore en 6nemli olan unsur ise
bilingdisidir. Fromm’a gore bilingdist, insan saghigini ve asil ihtiyaglarini anlatan en
onemli unsur oldugu gibi bastirdig1 ve usa vurdugu glidiimlemlerini tutan ve hatirlatan
psikolojik etkendir. Fromm’a gore bilingdisi iki baglamda anlasilabilir. Birincisi, bilince
ulasmamis olan ve farkinda olunmayan ancak insanin tercihlerini, davranislarini ve
algisin1 hayati derecede etkileyen psikolojik unsur. Bu tanimlamaya gore bilingdisi,
insanin gergekten nasil hissettigini, nasil yasadigini ve neleri ig¢sellestirdigini vurgular.
Ikincisi ise bilingdigmin, insanin nevrotik ve patolojik boyutlarini envai bigimde
yansitan ve dogasindan getirdigi iki itkinin doyumsuzlugunu ifade eden psikolojik gii¢
olmasidir. Fromm’a goére normal ve saglikli insan hicbir zaman mevcut normlara,
kiltiirel 6gelere ve sosyal iliskilere adapte olabilmek degildir. Dolayisiyla bilingdisi,
insan1 sagliktan ve esenlikten uzaklastiran sosyal olarak kabul edilen ancak onu kendine
ve dogasina yabancilagtiran biitlin pratiklere karsi bir direng mekanizmasidir. Fromm’a

gore bu diren¢c mekanizmasi belirli bir seviyeden sonra sosyal diizende ve iliskilerde
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dontigiimlere sevk eden psikolojik itkidir ve Fromm’a gore toplumsal doniisiim ve farkl
bir sosyal karakterin gelisimi bu sayede miimkiin olabilir. Dayanisma ve ozglirlesme
baglaminda bilingdisinin 6nemi ise, kokliiliik ve aidiyet ihtiyacimi karsilamak adina
igsellestirilen sosyal sOylemlerin, pratiklerin ve algilarin kotiirlimlestiren boyutlarini
reddeden ve onlara direnen unsur olusudur. Fromm’a gore bilin¢gdigindaki bu tepkilerin
insanin bilincine ¢ikarilarak ve bu yeni bilingliligin yeni bir siyasal 6znellik ve faillik
olusturmasi ile dayanisma ve 6zgiirlesme miimkiin olabilir. Bu baglamda Fromm, 6znel
ve nesnel olmak iizere, birbirini desteklemesi gereken iki 6zgilirlesme pratiginin bir arada
ilerlemesi gerektigi ve birinin bir digerinin yalnizca sebebi ya da sonucu olamayacagini
One siirer. Bagka bir deyisle gercek anlamda ozgilirlesmek ve dayanigmayr miimkiin
kilmak i¢in, insanin igsellestirdigi On yargilar, karakter oOzellikleri ve otoritelerden
bireysel ¢abalar ile 6zgiirlesmesi ve bilingdisindaki bu unsurlar bilingdigina ¢ikarmasi
ile bu yenilenmis 6znelligin toplumsal ve siyasal alana aktarilmasi gerekmektedir.
Fromm’a gore insanin 6zgiirlesmesi ve bunu onaylayan ve siirdiirebilecek olan yeni bir
sosyal diizenin kurulmasi insanin tam anlamiyla Ozgiirlesebilmesi ve esenlige

kavusabilmesi i¢in elzemdir.

Insanin &zgiirliigiinii ve esenliginin hi¢bir zaman toplumsal yasamdan ve toplumsal
iligkilerden koparilamayacagini iddia eden Fromm’a gore, saglikli bir toplumun
saglamasi gereken ii¢ temel unsur, 6zgiirliik, adalet ve glivenliktir. Giivenlik, insanin
fiziksel olarak diigmanlar tarafindan tehdit edilmemesi ve fiziksel ihtiya¢larini
karsilayabilmesi olarak tanimlanir. Adalet ise, Kant¢1 bir bakis acistyla, higbir insanin
baska bir insanin emelleri ve ¢ikarlart i¢in ara¢ olmamasi, insanin ve insan sagliginin
orgiitlenmenin temel gayesi olmasi olarak agiklanir. Ozgiirliik ise, insanin spontane,
yenilik¢i pratiklerinin ve diislincelerinin bastirilmamast ve dolayisiyla herhangi bir
sosyal baskinin kokliiliikk ihtiyacini karsilamak i¢in bir zorunluluk ve kosul olmadigi
yasayis bicimi olarak tanimlanir. Fromm’a gore, bu ii¢ temel unsuru sosyal yasamda

miimkiin kilabilecek ve toplumlarin bu yeni temeller iizerinde yeniden insa edilmesini
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miimkiin kilabilecek tek sey insan dayanigmasidir. Fromm’a gore, saglikli bir toplumun
insa edilmesi ve “iyi yasam”in miimkiin olabilmesi ancak insan dayanismasi fikrinin ve
ortak insanlik yasantisinin psikolojik olarak igsellestirilmesi ve bunun 6zellikle siyasal
ve kamusal alana yansitilmasiyla miimkiin olabilir. Psikolojik 6zgiirlesme ile gelisen ve
bu sayede hiimanist temellere oturabilen siyasal etkilesim araciligi ile farkli sosyal
gruplar arasinda yapict iliskiler giiclenerek insan dayanismasi saglanabilir ve ortak
olarak tiim insanlarin tabi oldugu insan acilar1 karsilikli dayanisma ile azaltilabilir. Bu
baglamda, Fromm’a gore insanin akil sagligi ve mutlulugu, siyasal ve toplumsal
alandaki ozgiirlesme pratiklerinden ayrilamaz ve toplumlar arasindaki bagimliligin ve

etkilesimin yogunlugundan 6tiirli uluslararasi alanda da vuku bulmalidir.

Fromm’a gore bu hiimanist temellerdeki siyasal etkilesim biitiin farklililara ragmen
farkli toplumlar i¢in ortak bir temel olusturabilir. Ona gore ancak hiimanist kiiltiiriin ve
degerlerin insanin yasam alanlarinin tiimiine niifuz etmesi ve toplumlararas1 diizeyde
icsellestirilmesi ile farkliliklar hiyerarsiye doniismekten kurtarilabilir ve &teki
topluluklarin yasadiklar1 sikintilara karsi hassasiyet ve yardim pratikleri gelisebilir.
Fromm’a goére bunun bu yeni 6znelligin Onilindeki en biiyiik sosyo-psikolojik engel
narsisizmdir. Ciinkii Fromm’a gore, bireyin psikolojik olarak sosyal unsurlara
baglamasini saglayan ve kendisi ile sosyal diizen arasinda duygusal bagi ve sadakati
kurarak ona kokliilik ihtiyacini karsilayan unsur narsisizmdir. Narsisizm kotiiciil
formlarinda daimi olarak biz/6teki ayrimini faal olmasimi ve bunun sosyal iligkiler
icerisinde yeniden iiretilmesini saglar. Bu baglamda narsisizm, insanlarin bireysel ve
sosyal yasamlarindaki giicsiizliik, eksiklik ve sikintilarini unutmak, susturmak ve
yoksaymak i¢in bagvurdugu sosyallesmis bir telafi mekanizmasidir. Biling¢dis itkilerin
bilince aktarilarak kurgulayabilecek olan yapict narsisizm bi¢imlerinde ise grup liyeleri
kendi bireysel isteklerini ve ihtiyaglarini, daha biiyiik bir amag¢ ugruna ikincil plana alir
ve daha kapsayici ve farkliliklar arasi ayrimlar1 azaltarak bunu yaparlar. Ancak bu iki

cesit narsisizm arasindaki ¢izgiyi ¢ekmek kolay degildir ve koétiiclil narsisizm kotiiciil
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goriinmeyen birgok karakter 6zelligi ve toplumsal unsur olarak kendini gosterebilir ve
usa vurulabilir. Her ne kadar Fromm bu ayrimin yapilmasi i¢in gerekebilecek temel
teknikleri saglamasa da, yapici narsisizmin gelismesinin, insanin hayatta kalmak i¢in
zorunlu olarak pratige dokmesi gerektigi Ozgiiglerinin kotiiriimlesmemis olarak
yagsamasini ifade eden liretici yonelme ile miimkiin olabilecegini sdyler. Fromm’a gore
tiretici yonelim, temelde nesnellik ve sevginin insan karakterine kok saldigir yonelim
bi¢imidir ve narsisizmin asilmasini saglamakla birlikte toplumlararasi dayanismanin
giiclenmesini ancak bu saglayabilir. Bu baglamda, psikolojik 0Ozgiirliik ile birlikte
giiclenebilecek olan {iretici yonelim toplumsal alana aktarilarak Ozgiirlesme ve
dayanismayr miimkiin kilabilir. Bunu miimkiin kilabilecek siyasal baglamin Habermasgi

Elestirel Kuram’in vurguladigi iletisimsel eylem baglami olabilecegi varsayilmaktadir.

Fromm, insan oOzgiirligiinin ve dayamigmanin miimkiin kilmabilmesi icin yalnizca
toplumsal dinamiklerin degil, ayn1 zamanda uluslararas: iligkilerde de farkli bir siyasal
etkilesimin gerekli oldugunu diisiinmiistiir. Diinyanin artik teknik olarak birbirine
baglandigi ancak bu yogun bagliliga ragmen dayanisma ve barig icerisinde
yasanamadigini vurgulayan Fromm, bu baglamda, iilkeler arasindaki gelir esitsizliginin
giderilmesinin, gelismekteki iilkelere insani yardimlarin arttirllmasinin ve silahlanma
yarisinin azaltilmasinin hayati oldugunu vurgulamistir. Her ne kadar bu pratiklerin
gelismis kapitalist devletler, 6zellikle A.B.D.tarafindan uygulanmasi i¢in bir takim dis
politika dnerilerinde bulunsa da, devletlerin sermayenin akisina bagimliligindan 6tiiri,
ne kadar arzulanabilir olsa da, bunlarin pratige dokiilecegine ihtimal vermemistir.
Dolayisiyla Fromm, dayanisma ve ozgiirlesmenin miimkiin olabilmesinin ancak tiim
toplumlarda gergeklesecek toplumsal dinamiklerdeki doniisiimiin siyasal alani etkilemesi
gerektigini digiinmiistiir. Bu agidan, Fromm’un psikanalitik yaklagiminin iletisimsel
eylem ve sOylem etigi baglamina yerlestirildiginde karsilikli diyalog ve etkilesim
sayesinde taraflarin hem insan olmalarindan &tiirii ortak olarak barmirdiklar ihtiyaglar,

arzular ve korkular ile gérebilmelerini, hem de mevcut somut kosullar igerisinde, maruz
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kaldiklar1 somut adaletsizlikler, esitsizlikler ve diglayiciliklar1 icerisinde gdérmeleri
anlamina gelir. Bagka bir deyisle, iletisimsel eylem baglaminda taraflar eszamanli olarak
hem soyut diizeyde ortak insanlik paydasinda hem de somut olarak deneyimledikleri
problemler ve acilar baglaminda algilayarak yapici duygusal baglar kurarak hiimanist
temelli bir siyasal kiiltlir insa edebilir ve aralarindaki dayanisma bagini giiclendirebilir.
Fromm’a gore taraflar bu etkilesim araciligiyla birbirlerini yapici bir bigimde gorerek ve
duyumsayarak, yapici bir narsisizm insa edebilirler. Her ne kadar bunu miimkiin kilmak
i¢cin insanlarin mevcut narsisizmlerini yenmeleri gerekse ve Fromm’a gore bu oldukca
zor olsa da, taraflar arasi etkilesimin ve psikolojik Ozgiirlesmenin karsilikli olarak
birbirini destekleyecegine inanmistir ve bu etkilesim sayesinde hiimanizm temelli bir

siyasal etkilesimi miimkiin gérmiistir.

Erich Fromm’un psikanalitik yaklagiminin en énemli vurgusu, hepimizde ortak olan bir
insan dogasinin ve bunun psikolojik yansimalarinin biitiin insan pratiklerinde dnemli bir
yeri oldugudur. Tipk: diger alanlar gibi, tiim siyasal etkilesimler insana has duygulari,
endiseleri, nevrozlart ve bilingdis1 giidiilenmelerin, farkli dereceler ve bigimlerde de
olsa, yansitmalarindan ayr1 tutulamaz. Bu baglamda, Erich Fromm’un psikanalitik
icgoriileri bize bu insansal alanin mevcudiyetini dikkate almamizi hatirlatirken bu alanin
yalnizca siddet, savas ve catisma gibi yikici etkilesimlere sebep olmak zorunda
olmadigini, belirli siyasal ve sosyal kosullarla desteklendiginde dayanismanin ve
Ozgiirlesmeye giden yolda olduk¢a 6nemli bir rolii oldugunun altin1 ¢izmektedir. Sosyal
bilimlerde insan dogasi kavramimin olumsuz karsilandigini ve insan dogasinin ya
bilimsel olmamasindan &tiirii ya da 6ziinde yalnizca yikicr itkileri barindirdigindan otiirii
oldugunu vurgulayan Fromm, insan dogasini arastirmanin ve uluslararasi iligkiler dahil
olmak iizere tiim sosyal iligkilerde bunun etkilerini incelemenin Gzgiirlesme ve

dayanigma gayesi i¢in hayati oldugunu diisiinmektedir.
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Ancak Erich Fromm’un psikanalitik yaklasimi ve Habermasci Elestirel Kuram,
dayanisma ve 6zgiirliigiin siyasal alana taginmasi ve sosyal iligkileri etkilemesi a¢isindan
bazi sinirlar1 da beraberlerinde getirmektedir. Her ne kadar Fromm, bu iilkiilerin
gergeklesebilmesi igin toplumsal iliskilerde de bir takim doniisiimlerin gerekli oldugunu
ongoérmiis ve bir takim Oneriler bulunmus olsa da, psikolojik doniislimiin ve
bilingdisindan bilince ¢ikarilabilecek yapict unsurlarin sosyal alana nasil tagiabilecegi
konusunda bir fikir vermemektedir. Bagka bir deyisle, Fromm’un psikanalitik kurama,
psikolojik donilisim ve sosyal donilisimiin birbirini beslemesi ve birbirinden
ayrilamayacagini savunsa da, bu iki unsur arasindaki kopriiniin nasil kurulacagina dair
bir yaklagim getirmemektedir. Habermasgi Elestirel Kuram ise iletisimsel eylem
araciligiyla sosyal iliskilerin ve bunlarin temeli olacak normlarin 6znelerarasi bir
iletisimle araciligiyla insasmin ve bunun i¢in dayanisma ve Ozgiirlesmenin
gergeklesebilmesi icin iletisim paradigmasinin 6nemini vurgulasa da, insanlart mevcut
sosyal iliskilerin etkilerinden soyutlayarak ele almaktadir. Bu agidan bakildiginda
Fromm, insanlar1 sosyal iliskilerinin etkileriyle ele alip psikolojik doniisiimiin sosyal
alana aktarimi hakkinda belirli bir takim iggoriiler saglamazken Habermas¢i Elestirel
Kuram ise, insanlar1 sosyal iliskilerinden yalitilmis bir bigimde ele alir ve bu etkilerin
iletisimsel eylem baglaminda nasil giderilebilecegine ya da azaltilabilecegine
deginmemektir. Bu baglamda, Fromm’un psikanalitik yaklasiminin Habermasci
Elestirek Kuram’daki bir takim eksiklikleri giderdigi soylenebilirken, psikolojik
doniisiimiin siyasal ve sosyal iligkilere yansitilmasi agisindan insan 6znelliginin belirli
bir siyasal pratige aktarimini miimkiin kilan kuramsal bir ¢ergeveye ihtiyac1 oldugu
sOylenebilir. Bu ag¢idan, Erich Fromm’un psikolojik i¢goriilerinin Habermasg1 Elestirel
Kuram’a etkin bir katki yapabilmesi ve iletisimsel eylem baglaminda insa edilecek olan
dayanigsma ve Ozglirlesme pratiklerini miimkiin kilabilmesi i¢in psikolojik unsurlarin
siyasal alana nasil aktarilabilecegini ve bunun hangi araglarla ve pratiklerle miimkiin
olabilecegini detaylandiran bir kuramsal ¢ergeve ile desteklenmesi gerekmektedir. Aksi

takdirde, Fromm’un 0Ongordiigii psikolojik donilisiimiin siyasal doniisiime ve
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dayanismaya katkist olduk¢a sinirli kalacagi gibi, Elestirel Kuram’in 6zgiirlesme ve

dayanigmaya pratiklerine olan katkilar1 umdugu seviyeye ulasamayacaktir.
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