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Xoan Kopjec
Egip}anecot Mojsej i
golemata crna majka od
predvoeniot Jug:
Frojd (so Kara Voker) za
rasite i istorijata*

Joan Copjec
Moses, the Egyptian and the
Big Black Mammy of the
Antebellum South:
Freud (with Kara Walker) on
Race and History*

Re~isi vo site dosega{ni dela na Kara Voker -
vklu~itelno i Gone: An Historical Romance Of A Civil

War As It Occurred Between the Dusky Thighs of One Young
Negress And Her Heart (1994); The End of Uncle Tom and the
Grand Allegorical Tableau of Eva in Heaven (1995); The Battle
of Atlanta: Being the Narrative of a Negress in the Flames of
Desire � A Reconstruction (1995); Presenting Negro Scenes
Drawn Upon My Passage Through the South and Reconfigured
for the Benefit of Enlightened Audiences Wherever Such May
Be Found, By Myself, K.E. B. Walker, Colored (1997) � citiram
nekoi od naslovite za da vi gi pribli`am delata - e
primeneta istata tehnika: lepewe ise~oci od crna hartija
na beli galeriski yidovi. Ise~ocite prika`uvaat lu|e so
legendarna dimenzija, srede buket~iwa pejsa`i rasfrlani
navamu-natamu, smesteni vo par~enca prikazni od
predvoeniot Jug. Site ~ove~ki figuri, sostaveni od crna
hartija, tehni~ki se crni, no sepak mo`e da se razlikuvaat
diegeti~ki belite lu|e od diegeti~ki crnite vrz osnova na
stereotipnite konturi, dr`ewa i obleka. Zalepeni za
yidovite, figurite stanuvaat del od ramnata povr{ina,
namesto da stojat pred nea kako koga bi bile postaveni na
platno. Dlabo~inata se odzema i od vrskite me|u figurite,
koi ne stojat tolku edna pred ili zad druga kolku {to se
me{aat i delat, se probivaat i se slevaat edna so druga.

Nearly all the work of Kara Walker produced thus far �
including Gone: An Historical Romance Of A Civil War

As It Occurred Between the Dusky Thighs of One Young Negress
And Her Heart (1994); The End of Uncle Tom and the Grand
Allegorical Tableau of Eva in Heaven (1995); The Battle of
Atlanta: Being the Narrative of a Negress in the Flames of
Desire � A Reconstruction (1995); Presenting Negro Scenes
Drawn Upon My Passage Through the South and Reconfigured
for the Benefit of Enlightened Audiences Wherever Such May
Be Found, By Myself, K.E. B. Walker, Colored (1997) � I cite a
few of the titles to give you some flavor of the work � nearly all
the work employs the same technique: the adhesion of black
paper cut-outs to white gallery walls. These cut-outs depict larger-
than-life-sized human figures, amidst occasional tufts of
landscape, set within snippets of narrative of the antebellum
South. Composed of black paper, all the human figures are,
technically, black, even though we are able to distinguish the
diegetically white �folk� from the diegetically black on the basis
of their stereotypical profiles, postures, and clothing. Glued to
the walls, the figures become part of their flat surface rather than
standing out in front of them as they would had they been
mounted on canvas. Depth is subtracted also from the relations
among the figures, who do not so much stand in front of or behind
each other as they mingle and separate, protrude from and merge
into one another.

*Statijata na Xoan Kopjec �Egip}anecot Mojsej i golemata crna majka od predvoeniot
Jug: Frojd (so Kara Voker) za rasite i istorijata� }e bide otpe~aten vo nejzinata
kniga Imagine There�s No Woman: Ethics and Sublimation, copyright © by MIT.

*Joan Copjec�s article �Moses, the Egyptian and the Big Black Mammy of the Antebel-
lum South: Freud (with Kara Walker) on Race and History� is a part of her forthcom-
ing Imagine There�s No Woman: Ethics and Sublimation, copyright © by MIT.
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Ramnite i crni figuri nalikuvaat na cela niza proto-
fotografski tehniki: teatrite od devetnaesetiot vek za
proektirawe senki, so nivnite neobi~no beste`inski i
bestematski sliki; cikloramite (enormno popularni na
krajot na devetnaesetiot vek, pred kinoto da gi istera
zasekoga{) gi �smaluvaa� gleda~ite stavaj}i gi vo preterani
rekonstrukcii na istoriski nastani; i da ne gi zaboravime
siluetite od crna hartija koi mu prethodea i delumno se
preklopija so doa|aweto na fotografijata i slu`ea kako
brzo i evtino sredstvo da se za~uva likot na sakanite.
Ise~ocite na Voker potsetuvaat na predvoeniot Jug po
vidovite sliki {to im bile dostapni na lu|eto od toa
vreme.

 Sepak, bi bilo pogre{no da se zaklu~i deka vo deloto se
sodr`i obid da se nadmine distancata {to ja deli Voker
od nejzinite figuri. Potpi{uvaj}i si gi delata kako
�Gospo|ica K. Voker, slobodna Crnka so zabele`itelen
talent�1, t.e. vo stilot na istoriskite romansi koi gi
o`ivuva, i pi{uvaj}i za sebe kako da e edna od �crnite
sluginki� {to gi opi{uva, Voker, oblekuvaj}i go kostumot
od toj period, sepak ne se obiduva da se locira sebesi nadvor
od samata sebe, vo figurite od stariot Jug. Nakratko, ne se
identifikuva so niv. Na primer, koga go postavuva
pra{aweto {to ja motivira nejzinata tehnika: �Mo`am li
da sozdadam umetnost kakva {to trebalo da sozdade nekoja
`ena kako mene na krajot na minatiot vek?�. Preku
koristewe samo na dostapnite metodi, zaedno so visokite
ambicii i raznovidnoto minato, vo nejzinoto izrazuvawe
sekoga{ ja slu{ame - kako {to ja gledame vo samite silueti
- duhovitata distanca koja gi deli nejzinite �visoki
ambicii� i �raznovidno minato� od figurite od krajot na
devetnaesetiot vek, na koi istite im gi dava anahrono.
Odnosno, Voker go potvrduva jazot {to ja deli od nejzinoto
predvoeno minato duri i dodeka razmisluva za sopstvenata
vrska so nego. Kara Voker, mlada i obrazovana `ena od
srednata klasa, od glavno urbana sredina, e crn umetnik,

These flat, black figures recall a number of proto-photographic
techniques: the shadow projection theaters of the nineteenth
century, with their curiously weightless, atopic images; the
cycloramas (enormously popular at the end of the nineteenth
century, before cinema permanently displaced them) that
dwarfed their spectators by enveloping them in exaggerated-scale
reconstructions of historical events; and, not least of all, those
black-paper silhouettes that preceded and partially overlapped
the advent of photography and served as a quick, inexpensive
means of preserving the likeness of one�s loved ones. Walker�s
cut-outs, then, recall the antebellum South in the sorts of images
available to people living at the time.

Yet it would be wrong to conclude that the work attempts to efface
the distance that separates Walker from her figures. Signing her
work �Miss K. Walker, a Free Negress of Noteworthy Talent,�1
that is, in the style of the historical romances she recreates, and
writing of herself as if she were one of the �nigger wenches� she
portrays, Walker, while donning period costume, is nonetheless
not trying to locate herself outside herself, in these figures from
the old South. She is not, in short, identifying herself with them.
When, for example, she relates the question that motivates her
technique, �Could I possibly make the art work that should have
been made by a woman like me before the turn of the last
century? Using just the methods available to her coupled with a
lofty ambition and a checkered past?�2 we do not fail to hear in
her phrasing � just as we see in the silhouettes themselves �
the humorous distance that separates the �lofty ambition� and
�checkered past� that belong to her from the turn-of-the-century
figures to whom she anachronistically loans them.That is to say,
Walker acknowledges the gulf that separates her from the
antebellum past even as she ponders her relation to it.Young,
middle-class, RISD-educated, mostly urban-dwelling, Kara
Walker is a black artist, who has been abundantly honored by
established art institutions. The life experiences of the figures
she draws are completely alien to her and the inquiry in which

Joan Copjec Moses, the Egyptian and the Big Black Mammy of the Antebellum South...
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visoko nagraduvana od renomirani umetni~ki institucii.
@ivotnite iskustva na figurite {to gi crta ni se sosema
tu|i, a pra{aweto koe nejzinite dela se obiduvaat da go
odgatnat e, kako s$ u{te mo`e da se ka`e deka ova, glavno
tu|o minato e del od nea. Na toj na~in ova estetsko pra{awe
mu pristapuva na problemot na identitetot na na~in
sprotiven na standardniot. Voobi~aeno, pra{aweto se
postavuva kako edna grupa - da re~eme, Crncite - se
razlikuvaat od drugite; Voker pra{uva , so ogled na
razlikite me|u niv, kako nejzinite ~lenovi mo`e da se
smetaat za pripadnici na edna ista grupa.

�Semejnite romansi od planta`ite�3, kako {to gi narekuva
Voker svoite viweti, ne bile toplo primeni od site. Tie
ostanuvaat kontroverzni osobeno vo crnata zaednica; nekoi
Crnci `estoko se lutat na nejzinata rabota i zapo~nuvaat
kampawi so protestni pisma protiv izlo`bite na Voker.
Problemot vo o~ite na onie koi protestiraat e {to namesto
prikazni koi go potvrduvaat dostoinstvoto na rasata ili
gi otslikuvaat vistinskite dostignuvawa i postojaniot
integritet na porobenite lu|e, no lu|e so duh, namesto
pozitivni i vozdignuva~ki sliki na nepokorni ili
samopo`rtvuvani i doblesni robovi, valkanite viweti na
Voker bleskotat so grubi �seksualni crn~iwa.�4

Hotentotski prostitutki, sambo-bora~i, Mandingosi,
~i~kotomovci, selani i najrazli~ni neranimajkovci,
non{alantno se vpu{taat vo nasilni nemoralni akti na
ra|awe, sodomija, kanibalizam, koprofagija, kako i drugi
~inovi koi ne znaeme ni kako da gi imenuvame. Napadot vrz
Voker e zatoa {to nejzinite pretstavi se seksualno i rasno
navredlivi, a i zatoa {to nemaat osnova vo fakti, tuku se
samo reciklirani stereotipi od rasisti~kite suveniri
ili amerikanski artefakti koi Voker, kako i mnogu drugi
Crnci, priznava deka gi sobira. Kritikata veli deka ona
{to taa go narekuva nejzinata �vnatre{na planta`a� i e
vsadeno od belite rasisti; dol`na e kon sebe i svojata rasa
da ne gi presozdava ovie fikcii, tuku da gi protera preku

her work is engaged is that of figuring out how this largely alien
past could still be said to form part of her own. This aesthetic
inquiry thus approaches the problem of identity in a way contrary
to the standard one. Ordinarily the question is asked how one
group � Blacks, say � differ from others; Walker asks how, given
the differences among them, its members can be counted as
belonging to the same group.

The �plantation family romances,�3 as Walker calls her vignettes,
have not been warmly received by everyone. In the black
community, particularly, they remain controversial, with some
Blacks agitating fiercely against the work, mounting letter-writing
campaigns to protest against Walker�s exhibitions. The problem
for these protesters is that rather than narratives confirming the
dignity of the race or reflecting the actual achievements and
steady integrity of a downtrodden but spirited people, rather than
positive and uplifting images of defiant or self-sacrificing and
virtuous black slaves, Walker�s nursery-rhyme raunchy vignettes
offer a fulguration of uncouth �sex pickaninnies.�4 Hottentot
harlots, sambos, mandigos, Uncle Tom�s, churls and scallywags
of every sort engage nonchalantly in violent and licentious acts
of parturition, sodomy, cannibalism, coprophany, as well as other
acts we have no idea how to name. The charge made against
Walker is both that her representations are sexually and racially
derogatory and that they have no basis in fact, but simply recycle
stereotypes found in that racist memorabilia or Americana that
Walker, like many other Blacks, admits to collecting. What she
calls her �inner plantation,� this criticism implies, has been
implanted in her by white racists; she owes it to herself, and her
race, not to recreate these fictions, but to exorcise them through
a recovery of her actual, truthful and, by the way, glorious origins.
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otkrivawe na nejzinoto nepobitno, vistinsko i, patem,
slavno poteklo.

Prvata rabota {to treba da se pribele`i e deka Frojd,
pronao|a~ot na semejnata romansa - ~ija planta`na
varijanta Voker duhovito ja sozdava - napravil podednakvo
skandalozen gest vo o~ite na drugite od negovata rasa, kako
i vo o~ite na istori~arite koi smetale deka ne poka`al
dovolna po~it kon istorijata ili odreden koncept od
istorijata. Vo Moses and Monotheism, Frojd iznel teorija
za evrejskiot rasen identitet, vo koja, namesto da go slavi
Mojsej, najcenetiot predok na Evreite, gi li{il od nego
pretpostavuvaj}i gi evrejskite koreni vo nekoj prethoden i
nedoka`liv izvor: nekoj prethoden, egipetski Mojsej, koj
bil fanati~en sledbenik na �faraonskiot� monoteizam na
Aten. Otkako bil ubien od semitskoto pleme koe se obidel
da go indoktrinira so svojata religija, prviot Mojsej se
vratil vekovi podocna da go inspirira u~eweto na
evrejskite proroci. [okiraniot Ernest Xouns glupavo
razmisluval deka Frojd, izgleda, ne bil zapoznaen so
teoriite na Darvin. Ovaa nerazbirliva zabele{ka
ednostavno podvlekuva deka Frojdoviot lo{o imenuvan
poim �filogenetsko nasledstvo� (koe zna~i ne{to kako
�prenesuvawe na minatoto ne preku egoto tuku nesvesno�)
nikoga{ nema da stane materijal na istori~arite
pozitivisti, koi lesno mo`e da go priznaat postoeweto na
orangutanite - golemite gorila vo edna grupa majmuni -
zatoa {to tie mo`e da se nabquduvaat, no ne i egipetskiot
Mojsej, koj nemal koordinati vo realnoto iskustvo.5

Frojdovata teorija za korenite na evrejskiot identitet i
opstanokot na Evreite i pokraj mnogu surovite okolnosti
bila izdignata na razli~ni istoriski postanovki od onie
koi go ograni~uvale negoviot biograf so empiriski um. Za
Xouns i nemu sli~nite, istorijata ne smee da ima
neispolneti dupki i mora da e materijalno dokumentirana.
Sepak, Frojd insistiral na �istoriskata vistina� na
negovata (priznavame) neverojatna i nedokumentirana

The first thing to note is that Freud, the inventor of the family
romance whose plantation variation Walker wittily fabricates,
made an equally scandalous gesture in the eyes of others of his
race as well as historians who thought he had not shown sufficient
respect for history, or for a certain notion of history. In Moses
and Monotheism, Freud laid out a theory of Jewish racial identity
that, rather than celebrating Moses, the most cherished ancestor
of the Jews, deprived them of him, in effect, by repositioning
Jewish origins in a prior and unprovable source: an earlier,
Egyptian Moses, who was a fanatic follower of the �Pharaonic�
monotheism of Aten. Eventually murdered by the Semite tribe
that he had attempted to indoctrinate into his religion, this first
Moses returned centuries later to inspire the teachings of the
Jewish prophets. Ernest Jones, agast, stupidly mused that Freud
seemed not to have been enlightened by the theories of Darwin.
This uncomprehending remark simply underscores that Freud�s
poorly-named notion of �phylogenetic inheritance� (which means
something like �an unconscious rather than ego transmission of
the past�) would never become the stuff of positivist historians,
who could easily admit the existence of orangutans, the big
Gorillas in a group of apes, because these could be observed, but
not the Egyptian Moses, who had no coordinates in actual
experience.5 Freud�s theory of the origins of Jewish identity and
of the survival of the Jews despite the harshest of circumstances,
was erected on different historical tenets than those that
hampered his empirically-minded biographer. For Jones and
company, history must contain no unfillable gaps and must be
materially documentable.Yet Freud insisted on the �historical
truth� of his admittedly improbable and undocumentable story
of the martyred and resurrected Egyptian Moses and contrasted
it explicitly with the �material truth� of �objective� historians.6
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prikazna za ma~eniot i voskresnat egipetski Mojsej i
eksplicitno ja kontrastiral so �materijalnata vistina� na
�objektivnite� istori~ari.6

Zna~i, Voker i Frojd se sli~ni vo izbegnuvaweto na
identifikuvaweto so crtite na empiriskite (i, se
nadevame, blagorodni) predci kako osnova za rasen
identitet, i obajcata go zapo~nuvaat ispituvaweto
pra{uvaj}i se kako toa razlikite {to gi delat samite niv
od ostanatite od nivnata rasa, avtomatski ne gi
diskvalifikuvaat od ~lenstvoto vo nea. Na primer, vo
hebrejskiot prevod na Totem and Taboo (ovaa kniga e
teoretski prethodnik na Moses and Monotheism) Frojd se
zapra{uva: �[to ima evrejsko ostanato vo tebe?�, otkako go
priznava svoeto nepoznavawe na hebrejskiot jazik,
nedostatokot na religiozno ubeduvawe i nepostoe~kata
vrska so evrejskite nacionalisti~ki ideali, odnosno
otkako priznava deka gi nema vo nego crtite koi
tradicionalno se smetaat za glavni karakteristiki na
evrejskiot identitet.7 Ne e te{ko da se prepoznae tipi~niot
moderen poteg vo otvora~kiot izliv na Frojd. Sogoluvaj}i
ili bri{ej}i gi site pozitivni crti na evrejstvoto, toj se
pra{uva {to, ako voop{to ima ne{to, go pre`ivealo
nivnoto otstranuvawe. Iznenaduvawe e {to ne dava tipi~no
moderen odgovor, koj bi glasel: tabula rasa; nikoj koj bi
mo`el da bide sekoj; prazno ramno platno, ili tabla, ili
stranica. Od politika do estetika, negativniot gest koj
pomogna da se definira modernizmot - bri{eweto - uspea
da izbri{e s$, se do samata materijalna poddr{ka, ~ista,
originalna i koja mo`e da se generalizira:  samata
~ove~nost; bitieto kako takvo; neutralna kartezijanska
mre`a; belite yidovi na modernite muzei na koi mo`e
podednakvo dobro da se prika`uvaat sliki od site
istoriski periodi; i taka natamu. No, koga Frojd }e se
obide, otkriva deka ne{to se opira na negovite napori za
bri{ewe, ne{to odbiva da bide izbri{ano. Negiraj}i gi
crtite {to trebalo da bidat jasen izvor na negovoto

Walker and Freud are alike, then, in eschewing identification
with the traits of empirical (and, hopefully, noble) ancestors as
the basis of racial identity and both begin their inquiry by
wondering how the differences separating them from others of
their race fail to disqualify them automatically from membership.
In the Hebrew translation of Totem and Taboo, for example,
(this book being a theoretical forerunner of Moses and
Monotheism) Freud pointedly asks himself, �What is there left
to you that is Jewish?,� after admitting his ignorance of Hebrew,
his lack of religious conviction, and his detachment from Jewish
nationalist ideals, that is, after admitting the absence in himself
of what are traditionally considered the salient characteristics
of Jewish identity.7 It is not difficult to recognize in Freud�s
opening sally a quintessentially modern move. Peeling away or
erasing all positive traits of Jewishness, he then asks what, if
anything, survives their removal. The surprise is that he does
not come up with the quintessentially modern answer, which
would have been: a tabula rasa; a nobody who could be anybody;
a flat, blank canvas, or screen, or page. From politics to aesthetics,
the negative gesture that helped define modernism � erasure �
was able to wipe the slate clean, all the way down to the material
support itself, pure, pristine, and generalizable: humanity itself;
Being as such; a neutral, Cartesian grid; the white walls of modern
museums on which paintings of all historical periods could be
equally well displayed; and so on. But when Freud tries it, he
discovers that something resists his efforts at erasure, something
refuses to be wiped away. Negating the features that ought to
have been the tell-tale source of his Jewishness, he does arrive
at a certain featureless �impersonality,� though this is not to say
that he finds buried within himself that neutral, uninflected,
untinctured, dispassionate humanity modernism in general
claimed to have discovered and encouraged us to expect. Freud
surprises us, and most likely himself in the bargain, by
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evrejstvo, doa|a do odredena beskarakteristi~na
�bezli~nost�. Sepak, so ova ne se tvrdi deka vo sebe go nao|a
zakopan onoj neutralen, nepromenet, ~ist i nepristrasen
~ove~ki modernizam za koj glavno se tvrdi deka otkril i
n$ ohrabril da o~ekuvame. Frojd n$ iznenaduva, a
najverojatno i sebesi, so toa {to otkriva deka e vsu{nost
Evrein, otkako se izbri{ale site pozitivni
karakteristiki na evrejstvoto. Da ne zaboravime deka ova
otkritie e napraveno dodeka Frojd i natamu tvrdi deka
psihoanalizata e nauka, per se - ne-evrejska nauka - i deka
eden od najgolemite pridonesi na evrejskata religija e
monoteizmot, veruvaweto vo eden Bog za site. Iako ostanuva
ubeden deka naukata i religijata mora da se odnesuvaat na
sekogo, sepak ne veruva deka ovaa neophodnost zavisi ili
poteknuva od postoeweto na univerzalna ~ove~nost vo koja
sekoj ima svoj udel.

 [to se slu~ilo ovde za da se poremeti voobi~aenata
moderna procedura? [to & se opiralo na negacijata, na
bri{eweto so koe Frojd o~ekuval da dojde do ~istoto dosie
na eden neutralen identitet? Egip}anecot Mojsej; bleskava
damka koja ne samo Frojd, tuku i istorijata i samata smrt se
poka`ale kako nesposobni da ja otstranat. Izgleda deka ovoj
Egip}anec bil vdahnoven so nekakov �besmrten, nezadr`liv
`ivot� koj samo nemrtvite mo`at da go zemat za svoj vo
moderno vreme.8 Umetni~koto delo na Voker na sli~en
na~in go spre~uva moderniot gest, zatoa {to gi valka belite
yidovi na izlo`beniot prostor vo koj se pretstavuva so
anti~ki i navredlivi duhovi koi (iako se odamna mrtvi)
odbivaat da umrat, so silueti {to odamna gi zagubile telata
za koi bile vrzani. So toa, praznite beli yidovi na
galeriskite prostori se pretvoraat vo �kasarni polni so
trdoglavi i somni~avi duhovi koi u{te se oporavuvaat...
od treskata koja ja izle~ila bolesta� na nivnoto predvoeno
minato.9

discovering that he is Jewish after all, that is, after all the positive
traits of Jewishness have been rubbed away. Let us not forget
that this discovery is made even as Freud continues to maintain
that psychoanalysis is a science per se, not a Jewish science, and
that one of the greatest contributions of the Jewish religion is
monotheism, the belief in one God for all. So that while he
remains convinced that science and religion have to address
themselves to everyone, he does not end up believing that this
necessity depended on or stemmed from the existence of a
universal humanity in which everyone shared.

What happened in this case to interrupt the usual modern
procedure? What resisted the negation, the erasure, by which
Freud might have been expected to arrive at the clean slate of a
neutral identity? Moses, the Egyptian; a fulginous stain which
not only Freud, but history and death itself proved incapable of
rubbing out. This Egyptian appears to have been endowed with
a kind of �immortal, irrepressible life� to which only the undead
can in modern times lay claim.8 The artwork of Walker thwarts
the modern gesture in a similar fashion, for it stains the white
walls of the exhibition spaces in which she shows with antic and
obscene ghosts who, long dead, refuse to die, with silhouettes
that lost long ago the bodies to which they had been attached.
The empty white halls of the gallery spaces are thereby converted
into �barracks filled with stubborn back-looking ghosts still
recovering...from the fever which had cured the disease� of their
antebellum past.9

Joan Copjec Moses, the Egyptian and the Big Black Mammy of the Antebellum South...
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Mora da se vnimava da ne se zgre{i i ovoj nedeliv i
nepobedliv ostatok od procesot na bri{ewe - ovaa �tvrda
jatka� koja Lakan }e ja nare~e realnoto - da se zeme za nekakva
su{tina ili kvazi-transcendentalna dedukcija koja uspeva
da gi zaobikoli nepredvidlivite procesi na istorijata.
Taa gre{ka ja pravi i Derida vo kavgata so Lakan vo vrska
so ~itaweto na The Purloined Letter od Po, koja Xudit Batler
ottoga{ ja ima izdignata na nivo na mantra. Vreme e da se
oslobodime od ova glupavo nedorazbirawe. [to go motivira
bri{eweto kako privilegirana moderna praksa? [to saka
da postigne? Bri{eweto e nameneto tokmu za da se istakne
istoriskata slu~ajnost, da se demonstrira deka
zgolemuvaweto na odredeni karakteristiki so ovoj ili onoj
predmet, sobranite naslagi od ego identifikacii se
rezultat na istoriski okolnosti koi mo`ele da se razvijat
poinaku, i deka zatoa ovie osobeni karakteristiki ne se
su{tinski. Tie mo`e lesno da se simnat ili da se izbri{at
so posledovatelni ili alternativni okolnosti. A sepak,
ovoj proces na iskorenuvawe, kako {to go praktikuvaat
modernistite, kulminira vo proizvodstvoto na sopstvenata
granica ili isklu~ok. I pokraj samoprezentacijata,
bri{eweto se soo~uva so svojata granica koga }e stigne do
praznata stranica ili ~istoto dosie, {to ne e dokaz deka
procesot e celosno zavr{en. Se dodeka ostanuva ovaa prazna
poddr{ka - neizmeneta, neutralna ~ove~nost; bitisuvawe
kako edinka, kako uniformnost - mo`eme da bideme sigurni
deka pre`ivealo ne{to nedopreno od procesite na
istoriskata slu~ajnost. Poimot za univerzalna ~ove~nost
stoi nastrana od istorijata i ja odoma}uva, pravej}i ja
~initel samo na minorni varijacii vo ve}e re{enoto sce-
nario.

Prethodno sugeriravme deka egipetskiot Mojsej, otkrien so
Frojdovite napori za bri{ewe na karakteristikite,
pretstavuva granica ili isklu~ok od procesot na bri{ewe,
neotstranliva damka. Ovaa karakterizacija e istovremeno
i to~na i vodi vo totalno pogre{na nasoka. Ostanuva

One must be careful not to mistake this indivisible and invincible
remainder of the process of erasure � this �hard kernel� which
Lacan would come to call the real � for some essence or quasi-
transcendental a priori that manages to escape the contingent
processes of history. Such is the error Derrida first made in his
quarrel with Lacan over the reading of Poe�s �The Purloined
Letter� and which Judith Butler has since elevated to the status
of a mantra. It is time to dispatch with this silly
misunderstanding. What motivates erasure as a privileged
modern practice? What does it wish to accomplish? Erasure is
intended precisely to foreground historical contingency, to
demonstrate that the accretion of particular features by this or
that subject, the cumulate deposits of ego identifications, is the
result of historical circumstances that could have developed
otherwise and that these particular features are therefore
inessential. They could easily be stripped away, effaced, by
subsequent or alternative circumstances. And yet this process of
eradication, as practiced by modernists, culminates in the
production of its own limit or exception. Despite its self-
presentation, erasure encounters its limit when it reaches the
empty page or blank slate, not evidence that the process has been
fully accomplished. As long as this empty support � an
uninflected, neutral humanity; Being as One, as uniform �
remains behind, we can be sure that something has survived
untouched by the processes of historical contingency. The notion
of a universal humanity stands outside and domesticates history,
making the latter the agent of merely minor variations on its
already decided script.

We suggested earlier that the Egyptian Moses uncovered by
Freud�s feature-effacing efforts represented a limit or exception
to the process of erasure, an ineradicable stain. This
characterization is at once accurate and totally misleading. While
it remains true that neither Freud nor history nor death itself is
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vistina deka ni Frojd, ni istorijata, nitu samata smrt ne
se sposobni da mu stavat kraj na ve~noto vra}awe na prviot
Mojsej, kone~no da go potisnat, no ova ne e taka zatoa {to
toj postoi nadvor od dofatot na istorijata ili granicite
na kralstvoto na radikalnata slu~ajnost. Naprotiv, toa {to
ovoj egipetski ostatok ostanuva da postoi vo istorijata {to
Frojd ja izlo`uva za evrejskata rasa, svedo~i za faktot deka
tatkoto na psihoanalizata go potenciral svojot istoriski
�bri{a~� pove}e od drugite modernisti, deka ne dozvolil
ni{to, nikakov isklu~ok da mu pobegne na bri{eweto,
odnosno, deka ne dozvolil ni{to da izbega so toa {to }e se
fati vo procesite na istorijata. Frojd se soo~uva so
seni{niot dvojnik na evrejskiot Mojsej otstranuvaj}i go
isklu~okot na bri{eweto; toj veli deka s$ pripa|a vo
istorijata bidej}i nema nadvore{nost. Zatoa {to ako
istorijata nema nadvore{nost - barem vo ovaa to~ka Frojd
izgleda deka imal pomo{ od svoeto evrejsko obrazovanie,
koe go nau~ilo da ne veruva vo `ivot po smrtta ili posle
onoj `ivot koj se `ivee istoriski - ako istorijata nema
granica, toga{ mora da ostava prostor ili da bide naselena
od bezgrani~noto, beskrajnoto, ve~no povtoruvawe, ili od
nemrtvite. Ova sugerira ne{to drugo, osven ednostavnata
o~igledna vistina deka istorijata e kontinuiran proces
{to se protega beskone~no vo idninata; sugerira deka
istorijata se sostoi od ne{to pove}e od samo dolgata �svita
od �~ovekot umira��, odnosno, pove}e od samo minlivost na
postoeweto, na doa|awe na svet i umirawe.

Delez {pekulira deka Fuko sfatil deka se na{ol vo tesno
so toa {to ja napi{al The History of Sexuality, deka znael
oti negovata teza deka vrskite na mo} nemaat nadvore{nost
odvela vo }or-sokak, bidej}i, spored tezata, ne e vozmo`no
da se zamisli �mo} na vistinata� koja pove}e ne bi bila
�vistina na mo}ta�, vistina koja bi oslobodila
transverzalni linii na otpor, a ne integralni linii na
mo}.�10 Po ~itaweto na Delez, Fuko go probil ovoj yid vo
The Uses of Pleasure so povtornoto zamisluvawe na

capable of putting an end to the eternal return of the first Moses,
of repressing him finally, this is not because he resides outside
the reach of history or limits the reign of radical contingency.
On the contrary, that this Egyptian remainder insists in the
history Freud devises of the Jewish race testifies to the fact that
the father of psychoanalysis bore down more heavily than other
modernists on his historical eraser, that he allowed nothing, no
exception to escape eradication, that is, that he allowed nothing
to escape being caught up in the process of history. Freud
encounters the ghostly double of the Jewish Moses by eradicating
the exception to erasure; everything, he effectively says, belongs
to the domain of history, since history has no outside. For, if
history has no outside � and on this point, at least, Freud seems
to have be aided by his Jewish education, which taught him to
disbelieve in a life after death or beyond the one that is historically
lived � if history is without limit, then it must accommodate or
be invaded by the infinite, the never-ending, by undying
repetition, or the undead. This proposes something other than
the simple truism that history is an ongoing process stretching
indefinitely into the future; it proposes that history consists of
something more than just the long �cortege of a ̀ One dies,�� that
is to say, more than the mere finitude of existence, of a coming
into being and fading away.

Deleuze speculates that Foucault realized he had backed himself
into a corner with the writing of The History of Sexuality, that
he knew his thesis that relations of power have no outside had
led to a dead end since the thesis made it impossible �to conceive
a ̀ power of truth� which would no longer be the ̀ truth of power,�
a truth that would release transversal lines of resistance and not
integral lines of power.�10 In Deleuze�s reading, Foucault broke
through this impasse in The Uses of Pleasure by reconceiving
sexuality not simply as something that could be constructed by
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seksualnosta, ne ednostavno kako ne{to {to mo`e da se
konstruira so mo}, tuku kako interiorizacija na
nadvore{nosta na mo}ta, povlekuvawe na nadvore{nosta na
mo}ta vo nejzinata vnatre{nost. ]e zabele`ite deka tezata,
koja e kapitalna, deka mo}ta nema nadvore{nost, ne e
o{tetena so ovaa promena; ostanuva negibnata. Sepak, nema
nadvore{nost vo nadvore{nosta na mo}ta, iako sega ima
nadvore{nost na vnatre{nosta. Bidej}i Delez ja povrzuva
ovaa revizija na teorijata na seksualnosta so ona {to go
sogleduva kako kontinuirana fascinacija na Fuko so
dvojnikot, ohrabreni sme da se somnevame deka Fuko e
motiviran od razmisluvawe koe go poddr`uva ona na Frojd,
koj isto taka go povrzuva misteriozniot dvojnik -
egipetskiot Mojsej vo slu~ajot {to go razgleduvame - so
bri{eweto na nadvore{nosta.

Koi se ~ekorite vo ova razmisluvawe? Fuko ja lansira
svojata rasprava vo The History of Sexuality sprotistavuvaj}i
& se vedna{ na �represivnata hipoteza� vrz osnova na toa
{to - nasproti ona {to go tvrdi hipotezata - mo}ta veli
�ne� ili iznuduva negacija koja ne vroduva so ni{to
ponatamu. Ona {to e odre~eno, ne pa|a so samoto toa nadvor
od zakonot ili nadvor od mo}ta, tuku e del od sopstvenata
teritorija na mo}ta. Iako zakonot veli �ne� za seksot, seksot
ne izleguva od zakonot i ja nema mo}ta da se sprotivstavuva
na mo}ta. Problemot, sekako e toa {to mo}ta ja gubi
smislata, ako nema ni{to {to ne e mo}, ako ni{to ne & se
sprotistavuva. Izgleda deka Fuko & dal na negacijata
premale~ka uloga i nejziniot relativen neuspeh ja li{uva
mo}ta od zna~ewe i ja ostava so la`na sila. No, kako da se
vozobnovi ulogata na negacijata bez istovremeno da se vrati
i nadvore{nosta? Se dodeka Fuko ostanuva zadovolen so
svojata negativna formulacija na ona {to go pravi
negacijata na mo}ta - povtorno: ne dava nadvore{nost -
problemot ostanuva. Za da izleze od ovoj }orsokak, mora
pozitivno da potvrdi {to postignuva negacijata: negira
ili bri{e s$ nadvor od mo}ta, go negira postoeweto na kakva

power but as an interiorization of power�s outside, or a folding
back of the outside of power into its inside. You will note that
the thesis, which is capital, that power has no outside is not
damaged by this revision; it remains in tact. There is still no
outside on the outside of power, though there is now an outside
on the inside. Because Deleuze links this revision of the theory
of sexuality to what he perceives as Foucault�s continuing
fascination with the double, we are encouraged to suspect that
Foucault is motivated by a reasoning that reinforces that of Freud,
who also associates the uncanny double � the Egyptian Moses,
in the case we are considering � with an eradication of the
outside.

What are the steps of this reasoning? Foucault launches his
argument in The History of Sexuality by opposing immediately
the �repressive hypothesis� on the grounds that, contrary to what
that hypothesis claims, power says �no� or wields a negation that
produces no beyond. That which is denied does not thereby fall
outside the law or outside power but is rather part of power�s
own territory, what it makes. Though the law says �no� to sex,
sex does not fall outside the law and does not have the power,
then, to counter power. The problem, of course, is that power
loses its meaning if there is nothing that is not power, if nothing
opposes it. It seems that Foucault had given negation too slight
a role to play and its relative default leaves power bereft of
meaning and endowed with a counterfeit force. But how to
revamp the role of negation without also reinstating an outside?
As long as Foucault remains content with his negative
formulation of what power�s negation does � again: it does not
produce an outside � the problem persists. To resolve the
impasse he must positively assert what negation accomplishes:
it negates or eradicates any beyond of power, it negates the
existence of any outside. In this way, not only all that �repression�
or negation makes, but also what it unmakes, or derealizes comes
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bilo nadvore{nost. Na ovoj na~in se pojavuva ne samo seto
ona {to go pravi �represijata� ili negacijata, tuku i ona
{to go otpravuva ili derealizira. Kako da se sfati �{to go
otpravuva�? Ako se bri{e sekoj isklu~ok na nadvore{nost
na mo}ta, toga{ mo}ta mora delumno da se otpravi sebesi,
da se derealizira, zatoa {to ne mo`e da ima ni{to nadvor
od mo}ta, nikakva metadimenzija, i toga{ mo}ta nema osnova
ili garancija. Fuko vo The History of Sexuality se vozdr`uva
od soo~uvawe so ovaa to~ka, izbegnuvaj}i go toa so
argumentot deka mo}ta samata se garantira sebesi. Podocna
mora da mu stane jasno deka otsustvoto na nadvore{no pole
otvora prostor vnatre vo samata mo}, prostor bez mo} ili,
vo idiomot na Delez, preklop: prostor na nadvore{nata
mo}.

Sepak, mora da se bide vnimatelen i da ne se dozvoli ovaa
silna slika na dupka, na prazen prostor, ili preklop vo
centarot na mo}ta da funkcionira kako pre~ka za
ponatamo{na misla. Ima nekakva logika da se zamisli
prostor bez pozitivna sodr`ina, za{to da se napolni so
ne{to bi zna~elo da se rekonstituira kako vistinska
nadvore{nost, kako sprotivnost na mo}, i na toj na~in da
se uni{ti ona {to bi trebalo da go pretstavuva ovoj prostor:
dokaz za nepostoeweto na nadvore{nost. No, koga bi bilo
kontraproduktivno i, u{te pove}e, neto~no da se ka`e deka
ima ne{to da go popolni ovoj prostor, da postoi tamu, isto
taka e pogre{no ovoj prostor da se smeta za inertna
praznina. Vsu{nost, neophodno e da se zamisli kako obilen,
kako da te~e praznina od nego, kako mno{tvo od praznina.
Ne e rabotata deka ni{to ne go zazema ovoj prostor, tuku
deka ona {to tamu izobiluva vsu{nost ne postoi. Zatoa
Lakan }e go zameni zborot postoi, i zborovite insistira
ili povtoruva i }e n$ ubedi, so toa {to }e go izbutka
Frojdoviot koncept na ~udnoto na preden plan vo
psihoanaliti~kata teorija, da go zamislime ovoj prostor
kako naselen so �ona {to trebalo da ostane skrieno, no sepak
se otkriva�, odnosno, od strana na duhovi, nemrtvite.

into view. How to understand �what it unmakes�? If every
exception to a beyond of power is eradicated, then power must
partially unmake itself, derealize itself, for it there can be nothing
outside power, no metadimension, then nothing grounds or
guarantees power. The Foucault of The History of Sexuality
refrains from confronting this point head on by arguing evasively
that power guarantees itself. What must become more apparent
to him later is that the absence of an exterior ground opens a
space within power itself, a space empty of power or, in Deleuze�s
idiom, a fold: a space of the outside-power.

One must be careful, however, not to allow this strong image of
a hole, an empty space, or fold at the center of power to function
as an obstacle to further thought. It makes some sense to conceive
of a space with no positive content, since to fill it with something
would be to reconstitute it as an actual outside, as the opposite
of power, and thus destroy what this space is supposed to be:
evidence of the absence of an outside. Yet, if it would be
counterproductive and, more, incorrect to say that something
comes along to fill this space, to exist there, it is also wrong to
think of this space as an inert void. In fact, it is necessary to
imagine it as teeming, as pouring out emptiness, swarming with
emptiness. For, it is not that nothing occupies this space, but
that that which abounds there does not exist. Lacan will therefore
substitute for the word exist, the words insist or repeat and will
persuade us, by edging Freud�s concept of the uncanny to the
forefront of psychoanalytic theory, to conceive this space as
inhabited by �what ought to have remained hidden but comes
nevertheless to light,� that is to say, by ghosts, the undead.

Joan Copjec Moses, the Egyptian and the Big Black Mammy of the Antebellum South...



journal for politics, gender and culture, vol. I, no. 2, Winter 2002

77

Identities

Zo{to trebalo da ostanat skrieni? Standardnoto ~itawe e
deka ~udnoto e vra}awe na ona {to bilo potisnato, kade {to
se razbira deka potisnatoto se nao|a na teritorija nadvor
od svesnosta. Poimot za represija vo osnovata na ovaa ideja
e tokmu ona {to Fuko se obidel da go poni{ti koga se
sprotistavil na �represivnata hipoteza�, i navistina e
fali~no kako objasnuvawe za ~udnoto. Negacijata vo
Frojdovata teorija za ~udnoto e tokmu onaa so koja Fuko se
zakanuval na neprijatelite. Pomnite deka Frojd namerno
objasnuva deka ~udnoto ne e sprotivno na sfatlivoto, ne e
inverzija od poznatoto ili jasnoto, zna~i deka vo preminot
kon razjasnuvaweto ne minuva nekakva granica koja go deli
jasnoto od ne{to drugo. Klu~nata to~ka {to treba da se
potencira e deka ~udnoto, duhovite na istorijata,
nemrtvite, ne doa|aat od nekoe drugo mesto, nemaat svoja
teritorija ili tatkovina. ^udnoto e �bezdomno� ne zatoa
{to e begalec od drugo mesto, tuku zatoa {to nema drugo
mesto osven ona - ova, poznatoto, obi~noto - vo koe se
pojavuva. A toa obi~no mesto ne mo`e da najde mesto, dom za
nego. Zo{to ne? Kako {to rekovme, razurnuvaweto na
metadimenzijata (tuka: drugoto mesto) predizvikuva ova
mesto da se povle~e od svojata teritorija, da se otpravi. Kako
otstranuvaweto na nadvore{nata granica, koja slu`ela kako
linija me|u ova mesto i drugoto, da predizvikala nekoja
vnatre{na granica da po~ne da deluva vnatre vo obi~noto.
Zna~i, ona {to ne e obi~noto ne e isklu~eno od nego, tuku
vklu~eno vnatre vo nego. No, so ova se sozdava efektot na
menuvawe na zna~eweto na �{to ne e obi~noto� od �tu|oto�
ili �nepoznatoto� - koi imaat pozitivni i sprotivni
definicii - do �~udnoto� - koe nema pozitivna definicija
i se sprotistavuva na obi~noto samo so toa {to go otpravuva,
derealizira. Iako ona {to obi~noto ne mo`e da bide
vklu~eno vo jasnoto, ne mo`e da ima soodvetno mesto tamu;
mora da ostane bezdomno, ne na svoe mesto, za da ne padne vo
obi~noto. Od ova mo`e da generalizirame i da ka`eme deka
uni{tuvaweto na nadvore{nosta, na metadimenzijata,

Why should they have remained hidden? The standard reading
is that the uncanny is the return of what was repressed, where
the repressed is understood to inhabit a territory outside
consciousness.The notion of repression underlying this idea is
precisely the one Foucault tried to invalidate when he stood up
against the �repressive hypothesis,� and it is indeed invalid as
an explanation of the uncanny. The negation operative in Freud�s
theory of the uncanny happens to be just the one Foucault liked
to brandish at his enemies. You will remember that Freud very
deliberately explains that the uncanny is not the opposite of the
canny, not the inverse of the familiar or homely, which is to say
that in coming to light it does not cross a border dividing the
homely from some elsewhere. The crucial point to be underscored
is that the uncanny, the ghosts of history, the undead, do not
come from elsewhere, have no territory or homeland of their own.
The uncanny is �homeless� not because it is a refugee from
another place, but because there is no other place but the one �
this one, the familiar, the homely � in which it appears. And
this homely place cannot provide a place, a home for it. Why
not? As was said, the demolition of the metadimension (here:
the other place) causes this place to lose its ground, to undo itself.
It is as if the removal of the external limit, which had served as
the boundary between this place and the other one, had caused
an internal limit to begin operating within the homely. That which
the homely is not is not, then, excluded from it, but included
within it. But this has the effect of altering the meaning of �what
the homely is not� from the �foreign� or �unfamiliar�� which
have positive and opposing definitions � to the �uncanny��
which has no positive definition and opposes the homely only by
undoing, unrealizing it. While what the homely is not may be
included within the homely it cannot have a proper place there;
it must remain homeless, out of place, if it is not to collapse back
into the homely. We can generalize from this to say that the
devastation of the outside, of the metadimension, always
produces an out-of-place or out-of-time � a disjointedness �
within the only place and time that remains. With no proper place
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sekoga{ proizveduva ne{to nadvor od svoeto mesto ili
vreme - razdvoenost - vnatre vo edinstvenoto mesto i vreme
koe preostanuva. Bez vistinsko mesto i bez vistinsko
postoewe (bidej}i e samo ona {to ne e), ~udnoto mo`e da se
pojavi vo obi~noto samo kako fundamentalno �bezdomen
predmet�, kako parazit ili vampir koj ja cica poznatosta
od poznatoto, silata od mo}ta, ~uvstvo na zavisnost od
istorijata.12 Ova e nasledstvoto na onoj vid negacija koja
Fuko vo The History of Sexuality to~no ja smesti vo modernoto
vreme: proizveduva ne posebna i sprotivna sila, tuku
parazit koj cedi del od silata na silata da se realizira.

Da se vratime na raspravata za istorijata i rasniot
identitet. Rekovme deka Frojd gi {okiral i istori~arite
i Evreite otkrivaj}i egipetski Mojsej komu mu pripi{al
�istoriska vistina�. Toj go storil ova bri{ej}i gi
istoriski preduslovenite karakteristiki na evrejstvoto,
no na krajot na procesot otkril eden neizbri{liv,
neprikosnoven Mojsej, parazitski dvojnik na onoj {to e
istoriski potvrden. Argumentiravme deka ovoj misteriozen
Mojsej ne e dokaz za granica na istoriski zavisnite
karakteristiki koi mo`at da se otstranat, nekoj isklu~ok
koj se opira na bri{ewe, tuku demonstrira deka
nepostoeweto na nadvore{nost, dimenzija nad istoriskata,
generira interesno povtoruvawe, vra}awe, bidej}i ona {to
se vra}a nema postoewe, dom, ili, }e dodademe, sopstven
identitet, i po site ovie osnovi e parazit na istoriskoto
su{testvo na ~ij grb se nao|a. Ona {to prethodno go narekov
bleskava damka isto taka mo`e da se nare~e i temporalna
anamorfoza, zatoa {to predizvikuva ovie povtoruvawa ili
anahronizmi da se pojavuvaat vo istorisko vreme.

and no proper existence (since it is only what is not), the uncanny
can only make an appearance in the homely as a fundamentally
�homeless object,� as a parasite or vampire that sucks familiarity
from the familiar, force from power, a sense of contingency from
history.12 This is the legacy of that kind of negation Foucault
correctly attributed in The History of Sexuality to the modern
era: it produces not a separate and opposing power but a parasite
that drains off some of power�s power to realize itself.

Let us pick up again the thread of our argument about history
and racial identity. Freud, we said, scandalized historians and
Jews alike by uncovering an Egyptian Moses to whom he
attributed �historical truth.� This he did by erasing the historically
contingent features of Jewishness, only to find at the end of the
process an ineradicable, unbudgeable Moses, a parasitic double
of the historically verifiable one. It is not, we argued, that this
uncanny Moses evidences a limit to the historically contingent
features that could be stripped away, some exception resisting
erasure, he demonstrates rather that the lack of an outside, a
dimension beyond the historical, produces a curious repetition,
a return, since that which returns has no existence, home or, we
will now add, identity of its own, but is in all these parasitic on
the historical being onto which it piggybacks. What I earlier called
a fulginous stain could also be called, then, a temporal
anamorphosis, for it causes these repetitions or anachronisms
to appear within historical time.
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Crn Barok

Se komentira deka Frojd ja ostavil ̀ enata, posebno majkata,
nadvor od evrejskata semejna romansa; taa e otsutna od
misterioznata prikazna {to ja konstruira vo Moses and
Monotheism. Na Voker mo`e da se gleda kako da dava korisna
prednost od koja mo`e da se razgleduva ovaa poplaka zatoa
{to nejzinata planta`na semejna romansa ja postavuva
�golemata crna majka od predvoeniot Jug� na mesto kade
Frojd go lociral egipetskiot Mojsej, kako �anonimniot
koren� na rasniot identitet.13 Zapra{ana vo edno intervju
da ja objasni posebno {okantnata viweta od The End of Uncle
Tom and the Allegorical Tableau of Eva in Heaven - �Na levata
strana od eden od panelite ima neverojatna slika od ~etiri
`eni - devoj~iwa i `eni - kako se dojat edna so druga. [to
stoi zad ovaa metafora?� - Voker odgovori: �Istorija.
Mojata konstantna potreba ili, generalno, konstantna
potreba za doewe od istorijata. Kako istorijata da mo`e da
se vidi kako navidum beskone~en izvor na maj~ino mleko
pretstaven kako golemata crna majka od starite denovi. [to
se odnesuva do mene, vodam postojana bitka - so stravot od
doewe. Taa bitka ja pripi{uvam i na crnata zaednica zatoa,
{to se veli deka siot na{ napredok ima mnogu opipliva
vrska so edno brutalno minato.�14 Mo`e da se soglasime deka
ovoj odgovor ne zadovoluva mnogu, bidej}i se ~ini deka samo
povtoruva edno popularno kli{e vo koe majkata se gleda
kako superobilen izvor od koj se hranat idnite generacii
i kon koj vodat site sinovski linii. No, vnimanieto ni se
zadr`uva na diskrepancata me|u kli{eto i slikata koja ima
namera da ja objasni. Odgovorot na Voker e najmnogu
nezadovoluva~ki zatoa {to ne uspeva da odgovori na
postavenoto pra{awe: zo{to ima ~etiri devojki i `eni
vo viwetata, namesto samo ednata superobilna majka
implicirana vo nejziniot odgovor? Zo{to e taa
duplikacija, replikacija na `eni koi ne gi dojat svoite
mladi (potomcite na rasata ~ij izvor tie bi trebalo da
bidat, spored kli{eto), tuku edna so druga? Edna mala

Black Baroque

It has been commented that Freud left the woman, specifically
the mother, out of the Jewish family romance; she is absent from
the uncanny narrative he constructs in Moses and Monotheism.
Walker could be see to offer a useful vantage from which to view
this complaint, for her plantation family romance positions the
�Big Black Mammy of the Antebellum South� in the place where
Freud located the Egyptian Moses, as the �anonymous root� of
racial identity.13 Asked in an interview to explain a particularly
striking vignette from The End of Uncle Tom and the Allegorical
Tableau of Eva in Heaven � �In the left side of one of the panels,
there�s this incredible image of four women � girls and women
� suckling each other. What was this meant as a metaphor for?��
Walker responded: �History. My constant need or, in general, a
constant need to suckle from history, as though history could be
seen as a seemingly endless supply of mother�s milk represented
by the big black mammy of old. For myself, I have this constant
battle � this fear of weaning. It�s really a battle that I apply to
the black community as well, because all of our progress is
predicated on having a very tactile link to a brutal past.�14 We
can agree that this is not a very satisfying answer insofar as it
appears merely to restate a popular cliche in which the mother
is viewed as a superabundant source from which future
generations draw and to which all lines of filiation lead back.
What captures our attention, however, is the discrepancy
between the cliche and the image it purports to explain. What
makes Walker�s reply most unsatisfying is its failure to respond
to the question posed to her: why are there four girls and women
in this vignette rather than just the one superabundant mammy
her answer implies? Why this duplication, this replication of
women, suckling not their young (the descendents of the race
whose source they are supposed by the cliche to be), but each
other? While one small silhouette is clearly that of a child, the
other three cannot be distinguished by age, and none can be
isolated as the big black mammy. In this case, how can she be
said to be represented in this vignette?
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silueta e jasno deka e od dete, no drugite tri ne mo`e da se
razlikuvaat po vozrast, a nitu edna ne mo`e da bide
izolirana kako golemata crna majka. Vo toj slu~aj, kako
mo`eme da ka`eme deka taa e pretstavena na viwetata?

 Diskrepancata me|u slikata i odgovorot ja poka`uva Voker
kako vo svojata umetnost se ottrgnuva od obi~nosta na
superobilnata majka koja preovladuva, ne samo vo
psihoanaliti~kata teorija, tuku i voop{to. ]e zabele`ime
deka i Lakan se ottrgnuva od stereotipnata slika za da ja
konceptualizira majkata, naprotiv, kako praznina,
{uplina. Zatoa {to sekoga{ koga figurira kako dobro
snabden kontejner majkata pretstavuva drug svet ili drugo
mesto, raj na zadovolstvo od koj subjektot bil proteran i vo
koj toj ili taa kopnee da se vrati. Eliminiraj}i ja sekoja
traga na nadvore{nost, ili metadimenzija, Lakan isto taka,
za da bide konzistenten, moral da ja eliminira i ovaa
maj~inska dimenzija. Zna~i, ja snemuva od istoriskata
romansa koja ja konstruira, isto kako {to ja snemuva i vo
Frojdovata. Nejzinoto otsustvo ne e rezultat na previd,
neuspeh na Frojd ili Lakan da obratat podednakvo vnimanie
na majkata kako i na tatkoto, tuku e poprvo rezultat na
radikalnoto bri{ewe, bez isklu~ok, na sekoja
nadvore{nost na istorijata.

Ironi~no, ova poni{tuvawe na maj~inskata funkcija frla
pove}e svetlina, a ne pomalku, na `enata i `enskata
seksualnost, osobeno kako {to Lakan gi teorizira. Frojd
pove}e od edna{ poso~il deka mom~eto se razlikuva od
devoj~eto po toa {to e posposobno - poradi zakanata od
kastracija - da se oddeli od majkata ili, so bombasti~nata
fraza na Frojd (mo`no li e da e ismejuvawe?), mom~eto e
pouspe{no vo realiziraweto na �golemoto kulturno
dostignuvawe� na ottrgnuvawe od majkata. Lakanovite
formuli za seksuacijata ni dozvoluvaat od nabquduvawata
na Frojd da izvle~eme zaklu~ok koj e nepredviden od strana
na drugi tolkuva~i. Ako mom~eto polesno se oddeli od

 The discrepancy between image and reply shows Walker moving
away in her artwork from the commonplace of the superabundant
mother that prevails not only in psychoanalytic theory, but
generally. Lacan, too, we note, breaks from the stereotypical
image to conceptualize the mother, on the contrary, as a void, a
hollow. For, whenever she is figured as a fully-supplied container,
the mother represents a beyond or elsewhere, a paradise of
pleasure, from which the subject has been banished and to which
he or she longs to return. Eliminating every trace of an outside,
or a metadimension, Lacan had also, in order to be consistent,
to eliminate this mother-dimension. She is gone, then, from the
historical romance he constructs, just as she is from Freud�s. Her
absence is not the result of an oversight, the failure of Freud or
Lacan to pay the same attention to the mother as was paid to the
father; it is rather the result of the radical erasure, without
exception, of every outside of history.

Ironically, this voiding of the mother-function throws more light
rather than less on the woman and feminine sexuality,
particularly as they are theorized by Lacan. Freud made the point
more than once that the boy differs from the girl in that he is
more able, because of the threat of castration, to separate himself
from the mother or, in Freud�s bombastic phrase (could it have
been mocking?), the boy is more successful in accomplishing �the
great cultural achievement� of turning away from his mother.
Lacan�s formulas of sexuation allow us to draw from Freud�s
observation a conclusion unforseen by other interpreters. If the
boy separates himself more easily from the mother, it is in order
to install her more insistently in a paradisiacal outside. That is,
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majkata, toa e za posigurno da ja postavi vo nekoja rajska
nadvore{nost. Odnosno, mom~eto ne go zavr{uva celosno
imperativot na bri{ewe; dozvoluva majkata da definira
granica na svetot nadvor od istorijata vo koj `ivee kako
isklu~ok. Postavkata deka mom~eto odr`uva zaostanat drug
svet se potvrduva so formiraweto na ona {to ponekoga{ se
narekuvalo �maj~insko� superego, bidej}i surovo go tera vo
celo`ivotno poklonenie na razli~ni formi na
transcendencija, od koi site nosat nejzina traga.

No, {to e so devoj~eto? Ako mom~eto se oddeluva od majkata,
taa, bidej}i ne & se zakanuva kastracija, ne se oddeluva. Ne
e li ova premisata na pogolemiot del od feministi~kata
teorija? Ne li ni go ka`uva istoto ova fenomenot na
�`enskoto ~udno� ili �`enskata gotika� preku potresnite
prikazni za mladi ̀ eni - ~esto siraci i/ili neubavi - koi
se vra}aat vo ~udni i drevni domovi na predcite kade {to
gi progonuva nemrtvoto prisustvo na nivnite majki ili
nekoja maj~inska rodnina od koja ne mo`at da se oslobodat?
Dodeka kriti~kata literatura za �`enskata gotika�
insistira deka ovie prikazni ja potvrduvaat te{kotijata
{to ja ima devoj~eto da se distancira od majka si, koja na
toj na~in ja opsednuva }erkata kako dvojnik, navedeni sme
da zazememe sprotivna pozicija. Razlikata me|u mom~eto i
devoj~eto ne se potpira na faktot {to ednoto se otka`uva
od majkata, a drugoto ne, odnosno, za razlika od mom~eto,
devoj~eto ne ja postavuva majkata vo idealno drugade. Frojd,
koj ja otfrli idejata deka `enata ima kakov i da e zna~aen
pristap do morbidnata bolka na moralnoto obvinuvawe ili
do radosta na moralnoto vozdignuvawe, na kratko, do
moralnata transcendencija, edna{ otide tolku daleku, {to
go prekori tvrdoglavniot materijalizam za eden tip na
`ena nepodlo`na na ni{to, osven na �logikata na supa so
knedli kako argument�.15 Iako frazava treba da bide
nelaskava, ne treba da se otfrli kako prosta navreda idejata
deka `enata, koja nema superegoisti~ki dispozicii za
transcendentalen drug svet, `ivee vo imanenten svet na

the boy does not carry through to completion the imperative of
erasure; he permits the mother to define a limit to the historical
beyond which she dwells as exception. That the boy does maintain
a residual beyond is attested to by the formation of what has
sometimes been called a �maternal� superego, since it cruelly
forces him into life-long obeisance to various forms of
transcendence, all of which bear her trace.

But what of the girl? If the boy separates himself from the mother,
she, because she cannot be threatened by castration, does not. Is
this not the premise of the majority of feminist theory? Is it not
what the phenomenon of the �female uncanny� or the �female
Gothic� tells us through its disturbing tales of young, often
orphaned and/or unlovely women who return to oddly ancient
ancestral homes where they are haunted by the undead presence
of their mothers or some maternal relative from whom they are
incapable of breaking free? But while the critical literature on
the �female Gothic� insists that these tales confirm the difficulty
the girl has distancing herself from her mother, who thus haunts
the daughter as a double, we are led to take a contrary
position.The point of the difference between the boy and the girl
does not rest on the fact that one gives up the mother while the
other does not, but that one places her in a transcendent position
while the other does not; that is, unlike the boy, the girl does not
set up the mother in an ideal elsewhere. Freud, who repudiated
the notion that woman had any significant access either to the
morbid pain of moral accusation or to the joy of moral exaltation,
in short, to moral transcendence, once went so far as to bemoan
the stubborn materialism of one type of woman as susceptioble
to nothing but �the logic of soup with dumplings for argument.�15
Though this phrase is meant to be unflattering, the idea that
woman, lacking a superegoic disposition to a transcendent
beyond, live in an immanent, �soup-and-dumplings� world of
historical contingency should not be dismissed as a mere insult.
As we have been attempting to demonstrate, the difference
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�supa so knedli� od istoriska zavisnost. Kako {to se
obiduvavme da demonstrirame, razlikata me|u
dispozicijata za transcendencija i dispozicijata za
imanentnost ne se sveduva obi~no na razlika me|u kapacitet
za vozdignata misla i hrabro deluvawe nasproti kapacitet
za edinstveno neinspirirana misla i bavno dejstvo.

Ako `enata ne e opsednata od majkata od koja navodno ne
mo`e da se ottrgne, {to ja opsednuva toga{? Diskusijata za
Moses and Monotheism n$ nau~i kako da go odgovorime
pra{awevo: bidej}i za `enata - koja ne ja idealizira
majkata, ne se distancira od nea vo nedosti`en drug svet -
nema granica ili nadvore{nost, ja opsednuva �preklop� ili
�interiorizacija na nadvore{nosta� koja e svedok na
nepostoeweto na nadvore{nosta. Sepak, koristej}i go
psihoanaliti~kiot re~nik soodveten za kontekstov, mo`no
e da bideme pospecifi~ni. @enata ne e duplirana od strana
na majkata, od koja definitivno se oddelila, tuku od strana
na delumen predmet (predmetot a, vo idiomot na Lakan) koj
ostanal po oddeluvaweto. Frojd nekade ja poso~uva
placentata kako predmetot {to nekoga{ go delele majkata
i deteto i koj e sega zaguben so nivnata razdelba; Lakan go
zgolemuva ova poso~uvawe i gi vklu~uva gradite, pogledot,
glasot, raboti od koi i majkata i deteto se otse~eni so
otsekuvaweto eden od drug. Idejata deka ovie raboti
ostanuvaat, ostatocite od mitskoto vreme na majkata, bez
somnenie se dol`i na faktot deka izgledaat kako da nemaat
mesto me|u obi~nite predmeti od svetot, eden vid vi{ok za
koj nema nikakvo objasnuvawe. A ako se delumni, ili izgleda
kako da se ottrgnati od nekoja celina, toa e zatoa {to ne se
celi predmeti sami za sebe, ne oddelni i nezavisni, tuku,
kako {to rekovme, parazitski. Zna~i, `enata e
parazitirana od strana na predmet koj ja spre~uva da bide
s$, odnosno da ima celosno realizirano ili celosno bitie.
Ne velime deka del od nea ostanuva nekade vo rezerva,
nesposoben vo momentov da se otkrie; razdeluvaweto od
majkata, bidej}i ne vklu~uva nejzina idealizacija, ja otfrla

between a disposition toward transcendence and a disposition
toward immanence does not break down in the commonplace
way to a difference between a capacity for elevated thought and
bold action versus a capacity for only uninspired thought and
plodding action.

If the woman is not haunted by a mother from whom she
supposedly has trouble turning away, by what is she haunted?
Our discussion of Moses and Monotheism has taught us how to
answer this question: because there is for the woman � who does
not idealize the mother, does not distance her in an unreachable
beyond � no limit or outside, she is haunted by a �fold� or
�interiorization of the outside� which bears witness to the absence
of the outside. It is possible, however, using the psychonalytic
vocabulary appropriate to this context, to be more specific. The
woman is not doubled by the mother, from whom she has
definitively separated, but by a partial object (the object a, in
Lacan�s idiom) left behind by the separation. Freud refers
somewhere to the placenta as that object once shared by mother
and child which is lost by their disunion; Lacan enlarges this
reference to include the breast, gaze, voice, objects from which
mother and child are both cut off in being cut off from each other.
The idea that these objects are left behind, the remainders of a
mythical time of the mother is no doubt due to the fact that they
appear to be out of place among the mundane objects of the
world, a kind of surplus for which there is no accounting. And if
they are partial, or appear to have broken off from some whole,
this is because they are themselves not wholly objects, not
separate and independent, but parasitic, as we said. The woman
is, then, parasitized by an object that prevents her from being
all, that is from having a fully realized or whole being. This is not
to say that some of her remains in reserve elsewhere, unable at
this moment to reveal itself; her separation from the mother,
since it does not entail an idealization of her, dissolves the
possibility of an elsewhere. The being of the woman is multiple
not because she is redoubled by another one, the mother, but
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mo`nosta za drug svet. Bitieto na `enata e pove}ekratno,
ne zatoa {to e duplirano od druga, majkata, tuku zatoa {to e
dekompletirano so dodavaweto na ovoj odvi{en predmet koj
go prekinuva ili go blokira formiraweto na celina, Edno,
nejzinoto bitie, bitieto na `enata e pove}ekratno zatoa
{to e razdelena od samata sebe.

^ujte go opisot {to go dava Delez za dvojnikot. Toj veli deka
se raboti �ne za duplirawe na Edniot, tuku za reduplirawe
na Drugiot. Ne se raboti za reprodukcija na Istoto, tuku za
povtoruvawe na Razli~noto. Ne se raboti za emanacija na
�jas�, tuku ne{to {to vnesuva vo imanentnosta sekoga{ drugo
ili ne-sebe. Nikoga{ nema drug koj e dvojnik vo procesot
na duplirawe, toa e edno sebe koe `ivee kako dvojnik na
drugiot: Ne se sretnuvam sebesi vo nadvore{nosta, go nao|am
drugiot vo sebe.�16 Sega sporedete go ovoj opis i so viwetata
na Voker so ~etirite doilki i so slednoto objasnuvawe na
lakanskata feministka Mi{el Motrelej za `enskata
seksualnost: �Vrskata na `enata so nejzinoto telo (e)...
istovremeno narcisti~ka i erotska. Zatoa {to `enata
u`iva vo svoeto telo kako {to bi u`ivala i vo teloto na
drugiot. Sekoja seksualna pojava... & se slu~uva kako da do{la
od druga (`ena):  sekoja pojava e fascinira~ka
aktuelizacija... na pojavata na majkata... Vo samoqubovta {to
ja ima za sebe, `enata ne mo`e da go razlikuva sopstvenoto
telo od ona {to bilo �prviot predmet�.17

Izvadokot od Delez go zasiluva i pomaga vo spre~uvaweto
na mo`noto pogre{no ~itawe na izvadokot od Montrelej.
Nema dve edinki vo ~udnoto na ̀ enskata seksualnost, samata
`ena i majkata koja ne mo`e da ja napu{ti. @enata ne e
duplirana od strana na druga ista kako nea, od strana na
drugo edno: majkata. Ili ednostavno: majkata ne e dvojnik
na `enata, kako {to ve}e pribele`avme. Vsu{nost, `enata
se `ivee sebesi - ili u`iva vo svoeto telo - kako da ne e
nejzino, tuku na drug, kako taa da e dvojnikot na drug. @enata
ne se soo~uva so majka si vo ~udnoto iskustvo na nejzinata

because she is decompleted by the addition of this surplus object
that interrupts or blocks the formation of the whole, the One, of
her being. The being of the woman is multiple because she is
split from herself.

Listen to the description Deleuze offers of the double. It is, he
says, �not a doubling of the One, but a redoubling of the Other.
It is not a reproduction of the Same, but a repetition of the
Different. It is not the emanation of an �I,� but something that
places in immanence an always other or a Non-self. It is never
the other who is a double in the doubling process, it is a self that
lives me as the double of the other: I do not encounter myself on
the outside, I find the other in me.�16 And now compare this
description both to the vignette by Walker of the four suckling
women and the following account by the Lacanian feminist,
Michelle Montrelay, of feminine sexuality: �The woman�s relation
to her body [is]...simultaneously narcissistic and erotic. For the
woman enjoys her body as she would the body of another. Every
occurrence of a sexual kind...happens to her as if it came from
another (woman): every occurrence is the fascinating
actualization...of that of the mother....In the self-love she bears
herself, the woman cannot differentiate her own body from that
which was �the first object.�17

The passage from Deleuze reinforces and helps to forestall a
possible misreading of the one from Montrelay. There are not
two one�s in the uncanny of feminine sexuality, the woman herself
and the mother whom she could not abandon. The woman is not
doubled by another just like her, by another one: the mother. Or
simply: the mother is not the double of the woman, as we have
already noted. Rather, the woman lives herself �or enjoys her
body � as if it were not her own but another�s, as if she were the
double of another. The woman does not encounter her mother
in the uncanny experience of her own sexuality anymore than
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seksualnost ni{to pove}e otkolku {to Frojd se sretnuva so
tu|inec vo vozot vo malata viweta {to ja nudi vo svojot esej
za ~udnoto od negovoto sopstveno iskustvo so gledawe na
dvojnikot. Ovoj dvojnik izleguva deka e negoviot sopstven
odraz vo ogledaloto, iako vo ovoj slu~aj izgleda deka e
otstraneto ~uvstvoto na poznatost koe obi~no se privrzuva
za gledaweto na sopstveniot lik. Zjapa vo sebesi nebare e
tu|inec koj zalutal vo negovoto kupe.

Anksioznosta gi pridru`uva ovie misteriozni iskustva, ne
stravot, koj ima predmet i ~ie budewe bi zna~elo deka
`enata ili Frojd, vo svojata nametka i vle~ki, navistina
sretnal(a) nekoja druga li~nost, nekoj nadvor od nea ili
nego, majkata ili dezorientiran sopatnik. Anksioznosta
signalizira deka zakanata ne mo`e da se eksteriorizira,
objektivizira, no namesto toa e vnatre{na, predizvikana
od onaa granica koja spre~uva nekoj da se sretne so sebesi.
Kriti~arite koi ja studirale `enskata gotika tvrdat deka
nesposobnosta da se oddeli od majka si ja spre~uva mladata
`ena da stane subjekt, da vospostavi sopstven avtonomen
identitet. Nema da se soglasime i toa ne samo so
povtoruvawe deka ne majkata, tuku predmetot a. e barierata
{to go spre~uva formiraweto na celo ili kompletno
su{testvo, tuku i so insistiraweto deka tokmu ovaa
inhibicija e ona {to ja konstituira `enata kako subjekt.
Da se bide `ena, zna~i da se bide ne-cela, da se bide
parazitiran od strana na predmet koj postojano ja odlepuva
od nejziniot sopstven izgled, ne so toa {to ja definira kako
ne{to razli~no od nejziniot izgled, tuku so toa {to ja
poremetuva sli~nost na nejziniot izgled so samiot sebe.
Sli~no na ova, ona {to predizvikalo anksioznost kaj Frojd
ne bilo deka negoviot odraz vo ogledaloto za mig ne
nalikuval na nego, tuku deka ne nalikuval na drugite negovi
sliki. Vo toj moment na ~isto predupreduvawe sigurno e da
se ka`e deka Frojd ne sretnal nikogo, ili poto~no, deka ne
sretnal nikoj koj bi mo`el da mu go garantira ili doka`e

Freud encounters a stranger on the train in the little vignette he
offers in his essay on the uncanny of his own experience with
seeing his double. This double turns out to be his own reflection
in a mirror, although on this occasion that sense of familiarity
which usually adheres to the sight of his own image seems to
have been leeched from it. He glowers at himself as if he were a
stranger who had wandered into his compartment.

Anxiety accompanies these uncanny experiences, not fear, which
has an object and whose arousal would have meant that the
woman or Freud, in his robe and slippers, had indeed
encountered some other person, someone outside her- or himself,
the mother or a disoriented fellow traveller. Anxiety signals that
the threat cannot be exteriorized, objectified, that it is instead
internal, brought on by that limit which prevents one�s
coincidence with oneself. Critics who have studied the female
Gothic argue that the inability to separate from her mother
prevents the young woman from becoming a subject, from
establishing her own autonomous identity. We would disagree,
not only by repeating that it is not the mother but the object a
which is the obstacle inhibiting the formation of a whole or
complete being, but also by insisting that this very inhibition is
what constitutes the woman as a subject. To be a woman is to be
not-all, to be parasitized by an object that continuously unglues
her from her own appearance, not by defining her as something
other than her appearance, but by disrupting her appearance�s
resemblance to itself. Similarly, what aroused anxiety in Freud
was not that his mirror image ceased for that split second to
resemble him, but that it ceased to resemble other images of him.
In that moment of pure warning it is safe to say that Freud did
not encounter anyone, or more precisely, that he encountered
no one who might guarantee or ground the phenomenal world
for him and it was this which caused his image to falter, to begin
to look different.

Joan Copjec Moses, the Egyptian and the Big Black Mammy of the Antebellum South...



journal for politics, gender and culture, vol. I, no. 2, Winter 2002

85

Identities

fenomenalniot svet, i poradi ova negoviot lik se
zateteravil, po~nal da izgleda poinaku.

Slikata od The End of Uncle Tom... i doilkite ima logika
samo so ovaa zadnina. Sprotivno na ona {to go veli Voker,
jasno e deka ne ja pretstavuva golemata crna majka od
predvoeniot Jug ili od istorijata kako takva. Edinstveno
prazninata ostavena so definitivnata zaguba na ovaa majka
mo`e da bide faktorot za replikacijata na `enata, ili za
razdeluvaweto na slikata od samata sebe, i dolovuvaweto
na ovaa ~udna forma na seksualnost vo koja `enata e
poka`ana kako u`iva vo svoeto telo kako vo teloto na drug.
Ako ova ne e slika na edna superobilna majka, ne e ni slika
na ~etiri razli~ni `eni. Viwetata poka`uva `ena
parazitirana od strana na vi{ok koj ja kr{i, ja deli od
samata sebe. Sepak, ne e sosema pogre{no da se dade �golemata
crna majka� vo ovoj kontekst, kako {to pravi Voker. Ako
parazitskiot vi{ok koj ja opsednuva istorijata nema
vistinski identitet, zna~i mo`e da se pojavi samo vo
pozajmena obleka. Ako sekoga{ izgleda deka go prekinuva
odot na istorijata, se me{a vo nea pravej}i redot na
istoriski slu~uvawa da izgleda deka e ne{to drugo od ona
{to e, da vnese vo istorijata temporalna anamorfoza, kako
{to rekovme prethodno, toga{ bi bilo soodvetno da se vidi
ovoj vi{ok vo fenomenot na povtoruvawe i da se zamisli
kako vra}aweto na golemata crna majka. Ova, s$ dodeka se
ima na um deka majkata ne & prethodi na nejzinoto vra}awe,
ne ~eka na kriljata na drug svet ili nekoja nadvore{nost
dodeka bide povikana da se vrati. Povtoruvaweto ne e
vra}awe na ne{to {to postoelo prethodno, tuku e povtorno
soo~uvawe so razli~nosta, razli~nosta od sebesi. Lakan
veli deka realnoto e ona {to sekoga{ se vra}a na istoto
mesto, mestoto kade li~nosta ne uspeva da se sretne so sebe.
Da se zboruva za toa kako isto mesto i da se opi{uva
sredbata kako vra}awe, zna~i da se insistira deka
otvoraweto na ovaa razlika na subjektot od samiot sebe ne

The image from The End of Uncle Tom... of the suckling women
makes sense only against this background. Contrary to what
Walker herself says, it plainly does not represent the big black
mammy of the antebellum South or of history as such. Only the
void left by the definitive loss of this mammy can account for the
replication of the woman, or the splitting of the image from itself,
and the depiction of this uncanny form of sexuality in which �the�
woman is shown to enjoy her own body as the body of another.
If this is not an image of one superabundant mammy, neither is
it an image of four separate women. The vignette shows a woman
parasitized by a surplus that fractures her, splits her from herself.
And yet to invoke the �big black mammy� in this context, as
Walker does, is not altogether wrong. For if the parasitic surplus
that haunts history has no proper identity, then it can only appear
in borrowed garments. And if it always seems to interrupt the
march of hsitory, to interfere in it by making the order of historical
appearing appear to be something other than what it is, to
introduce inot history a temporal anamorphosis, as we said
earlier, then it would be appropriate to see this surplus in the
phenomenon of repetition and to picture it as the return of the
big black mammy. This, as long as one keeps in mind that the
mammy does not precede her return, does not wait in the wings
of an elsewhere or an outside until being called to come back.
Repetition is not the return of some preexisting thing, it is the
reencountering of difference, of one�s difference from onself.
Lacan says that the real is that which always returns to the same
place, the place where one fails to coincide with onself. To speak
of it as the same place and to describe the encounter as a return
is to insist that the opening up of this difference of the subject
from itself does not constitute a dispersal of the subject. It is to
define the same as the returning of self-difference.
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pretstavuva rasturawe na predmetot. Istoto se definira
kako vra}awe na samo-razli~nosta.

Anonimniot koren na rasniot identitet

Vo svojot katalog-esej za izlo`bata, Voici: 100 ans d�art
contemporain, Tieri de Div n$ voveduva vo umetnosta od
minatiot vek ne niz portalot na Olympia na Mane, {to bi
bil standardniot gest, tuku preku Christ aux anges na Mane
(1864), vnesuva slika �nesudena za nitu edna crkva� i na toj
na~in nereligiozna slika, vo koja Hristos e naslikan na
na~in {to go ostava da visi, kako na fotografija, me|u
statusot na ve}e mrtov, i na toj na~in pove}e ne e Bog, a se
u{te nevoskresnat, samo smrtnik.18 Kriti~niot argument na
Div, onoj {to & ja obezbeduva na slikata po~etnata polo`ba,
e deka vo sledniot moment Hristos }e voskresne ne kako Bog,
tuku kako ~ovek. Ako slikava go signalizira po~etokot na
modernoto vreme, toa e zatoa {to ovaa umetnost razbira deka
Hristovata smrt ja dala zada~ata za voskresnuvawe na
`ivotot, sozdavawe nov ̀ ivot od ni{toto {to se nasledilo
od raskinuvaweto so minatoto.

Frojd, teoreti~arot na moderniot `ivot, izgleda deka se
soglasuva so premisata na slikata na Mane: mo`no e nekakvo
voskresnuvawe na ~ovekot. Kako i Mane, i Frojd ne veruval
vo kone~nosta na ~ovekot velej}i vo svojot esej za ~udnoto
deka �iako frazata �site lu|e se smrtni� paradira vo
u~ebnicite po logika kako primer za generalna
propozicija, nitu edno ~ove~ko su{testvo navistina ne ja
sfa}a i na{eto nesvesno sega ima isto tolku mala korist
kako i koga bilo od idejata za sopstvenata smrtnost�.19 Ovoj
esej za ~udnoto, eden od negovite retki obidi vo poleto na
estetikata, tvrdi deka nie kako modernisti energi~no ja
odrekuvame mo}ta na smrtta izmisluvaj}i dvojnik kako
osiguruvawe od sopstvenoto istrebuvawe. ^uvstvoto na
~udnoto - {pekulira toj - rezultira od faktot deka {tom
edna{ se formira kako osiguruvawe za besmrtnost, ovoj

The Anonymous Root of Racial Identity

In his catalogue essay for the exhibition, Voici: 100 ans d�art
contemporain, Thierry de Duve ushers in the art of the last
century through the portal not of Manet�s Olympia, which would
have been the standard gesture, but through Manet�s Christ aux
anges (1864), a painting �never destined for any church� and
thus a nonreligious painting, in which Christ is painted in a way
that leaves him suspended, as if in a snapshot, between the status
of an already-dead, and thus no longer God, and a not-yet
resurrected, merely mortal man.18De Duve�s critical argument,
the one that secures for this painting its inaugural position, is
that it is not as God but as man that Christ will resurrect himself
in the next moment. If this painting can signal the beginning of
modern art it is because this art understood the event of Christ�s
death to have bequeathed to it the task of resurrecting life,
creating new life from the nothing it inherited from its break
with the past.

Freud, the theorist of modern life, seems to have agreed with the
premise of Manet�s painting: some resurrection of man is
possible. Like Manet, Freud disbelieved in the finitude of man,
arguing in his essay on the uncanny that while �the statement
`all men are mortal�is paraded in text-books of logic as an
example of a general proposition,...no human being really grasps
it and our unconscious has as little use now as it ever had for the
idea of its own mortality.�19 This essay on the uncanny, one of
his rare forays into the field of aesthetics, argues that we moderns
energetically deny the power of death by inventing a double as
insurance against our own extinction. The feeling of the uncanny,
he speculates, results from the fact that once formed as assurance
of immortality, this double later �reverses its aspect� and returns
as a harbinger of death, as a spirit or ghost of the dead.

Joan Copjec Moses, the Egyptian and the Big Black Mammy of the Antebellum South...
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dvojnik podocna �go menuva likot� i se vra}a kako
predvesnik na smrtta, kako duh na mrtvite.

So pi{uvaweto na Moses and Monotheism Frojd kako da se
vra}al i da go pro{iruval ova tvrdewe, premnogu osakateno
za da ima logika. Prvo, dvojnikot go menuva likot i se vra}a
ne kako �predvesnik na smrtta� ili �duh na mrtvite�, tuku
kako nemrtvite. Kako {to vidovme, Moses and Monothe-
ism go potvrduva ova zaedno so druga zabuna. Izgleda deka
ima dva razli~ni na~ina za duplirawe na sebesi kako
osiguruvawe od istrebuvawe, no edinstvenata traga od ova
{to ja dobivame vo misteriozniot esej e Frojdoviot prekor
deka moralnata anksioznost ne e istata onaa pokrenata od
~uvstvoto na ~udnoto. Frojd nikoga{ eksplicitno ne ja
elaboriral razlikata me|u dvete formi na duplirawe, no
nudej}i ja svojata teorija na rasen identitet kako
implicitna kritika na rasizmot pottiknuvan od
nacisti~kata ideologija, mnogu silno sugerira razlika.

Eve {to mo`eme da zaklu~ime od Frojdovata teorija
generalno i od negovite specifi~ni tvrdewa za rasniot
identitet vo knigata so Mojsej. Moderniot ~ovek, odbivaj}i
da ja prifati kone~nosta koja modernata misla mu ja
nametnuva, se duplira preku poimot za rasa {to mu
dozvoluva da ja pre`ivee sopstvenata smrt. Od toga{ toj ne
e samo individualen subjekt, tuku i ~len na rasna grupa.
Fenomenot na rasata (i rasizmot) koj rezultira e poinakov
od {to i da e pred nego, i toa ne samo zatoa {to rasata sega
ja prezema ulogata na raj, ve~nost, ~uvawe na besmrtnosta
na subjektot. Moderniot ~ovek, potonat vo sredinata na
istorijata, ne mo`e sigurno da ja odr`i starata ideja za
ve~nosta koja potoa mora da se sostavuva od del~iwa, ili od
edno del~e, edinstvenoto {to preostanuva od starata ideja.
Ova e, ve}e rekovme, superegoto, libidozno ispolnetata
ideja deka ima - ako ne raj - barem ne{to {to go izbegnuva
pusto{ot na istoriskata zavisnost. Ovaa ideja ne e ni{to
pove}e od ubeduvaweto deka sekoga{ ima jaz me|u na{ite

It is as if in writing Moses and Monotheism Freud were returning
to and expanding this argument, which is too truncated her to
make much sense. First, it is not as a �harbinger of death� or as a
�spirit of the dead� but as the undead that this double reverses
its aspect and returns. Moses and Monotheism clarifies this, as
we saw, along with another confusion. There are it would appear
two different ways of doubling oneself as insurance against
extinction, but the only hint we receive of this in the uncanny
essay is Freud�s admonition that moral anxiety is not the same
as the one aroused by the feeling of the uncanny. Freud never
explicitly elaborates a distinction between two forms of doubling,
but by offering his theory of racial identity as an implicit critique
of the racism fomented by Nazi ideology, he does most powerfully
suggest a distinction.

Here is what we can gather from Freud�s theory in general and
from the speicific arguments he makes about racial identity in
the Moses book. Modern man, refusing to accept the finitude
that modern thought thrusts upon him, doubles himself through
a notion of race that allows him to survive his own death.
Henceforth he is not only an individual subject, but also a
member of a racial group. The phenomenon of race (and of
racism) that results is unlike anything that preceded it and not
only because race has now to assume the role of heaven, of
eternity, in safeguarding the subject�s immortality. Sunk in the
middle to history, modern man cannot reliably sustain the old
idea of eternity, which has then to be reassembled from scraps,
or from one scrap, the only one that remains of the old idea. This
is, we have already said it, the superego, the libidinally cathected
idea that there is � if not a heaven � at least something that
escapes the ravages of historical contingency. This idea is nothing
more than the conviction that between our expectations and their
realization there is always a shortfall, some comprimise. Yet
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o~ekuvawa i nivnata realizacija, nekakov kompromis.
Sepak, i pokraj jasnoto poteklo, ovaa ideja e ona {to
pre`ivuva od ve~nosta vo moderniot svet i na poimot rasa
mu dava element na idealnost koj e izvor na negovoto te{ko
nasilstvo i prezirot kon sekoja zavisnost {to mu se
sprotistavuva.

Dodeka se trupale dokazite za ova idealizirano i na toj
na~in edinstveno nasilstvo, Frojd prodol`uval so rabotata
na knigata za Mojsej. Celosno }e go izbri{el poimot za rasa,
no negovata teorija ne mu dozvoluvala. Kako {to vidovme,
naporite za bri{ewe, gonej}i go sekoj isklu~ok kade
nasilstvoto bi mo`elo da se vkoreni, ja proizvele ~udnata
forma na duplirawe {to ja opi{avme.

Bidej}i nacisti~kata rasna ideologija se zasnovala na
idealizacija - na razlikata me|u ona {to istorijata im go
dala do toga{ i ona {to bi mo`ele da go o~ekuvaat vo idnina
- bila vrzana za problemot na identifikacija, kade idealot
bi bil ne{to so {to li~nosta se identifikuva. Kako {to
znaeme, ova imalo posledici za zamisluvaweto na
arievskoto telo. Idealot vo srceto na ovoj poim za rasen
identitet, vo ovoj moment ne mo`el da rezultira vo naivno
zaboravawe ili ostavawe na teloto vo prilog na
bestelesnoto razmisluvawe za idealnoto utre za koe
subjektot, kako ~len na arievskata rasa, bi bil za~uvan.
Poprvo rezultiralo vo idealizacija na samoto telo, vo
konstrukcijata na poimot za �telo-ma{ina�, pogodno za
upotreba, pa duri i za korisni zadovolstva, ~ii slabi to~ki
bi mo`elo da se discipliniraat so ve`bawe. Na toj na~in
nacistite stimulirale identifikacija so sopstvenoto
telo.

Frojd go otstranil svojot koncept za rasata od ovoj prob-
lem na identifikuvaweto; go sogolil od idealnosta. Vo toj
proces otkril anonimen koren na rasen identitet:
seksualniot nagon.  Kako toa? Toj otkriva deka

despite its homely origins, this idea is what survives of eternity
in the modern world and it lends to the notion of race an element
of ideality which is the source of its profound violence and its
disdain for every contingency that opposes it.

As evidence of this idealized and thus unparalled violence was
mounting, Freud pressed forward with the composition of his
Moses book. He would have erased the notion of race altogether,
but his theory would not let him. As we saw, the efforts at erasure,
at driving out every exception where violence might take root,
produced the uncanny form of doubling we have described.

Since Nazi racial ideology was founded on an idealization � of
the difference between what history had so far accorded them
and what they could expect in the future � it was bound to a
problematic of identification, the ideal being something with
which one identifies. This had consequences, as we know, for
the conception of the Aryan body. The ideality at the core of this
notion of racial identity could not have resulted at this point in a
naive forgetting or leaving behind of the body in favor of the
disembodied contemplation of the ideal tomorrow for which the
subject, as member of the Aryan race, would be saved. It resulted
rather in an idealization of the body itself, in the construction of
the notion of a �machine body,� fit for use and even for useful
pleasures, whose frailties could be disciplined by exercise. The
Nazi�s thus encouraged identification with one�s body.

Freud removed his notion of race from this problematic of
identification; he stripped it of ideality. In the process he
uncovered an anoymous root of racial identity: the sexual drive.
How so? The uncanny double he discovers does not spare the
subject the pummelings of history, but hits him with an additional

Joan Copjec Moses, the Egyptian and the Big Black Mammy of the Antebellum South...
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misteriozniot dvojnik ne go po{teduva subjektot od udarite
na istorijata, tuku mu zadava dopolnitelen vid udar.
Namesto da funkcionira kako proteza, ovoj parazitski
dvojnik go rascepuva subjektot od samiot sebe. Ova ve}e be{e
re~eno. Sega sakame da poso~ime deka ova rascepuvawe, ili
podelba na subjektot, e ona {to dozvoluva subjektot da e
povrzan so sebe kako drug, i ovaa �vrska so sebe kako drug�,
ovaa samo-qubov na subjektot, ja opi{uva traektorijata na
nagonot ili, kratko, na seksualnosta kako takva.
Distanciraj}i se od problemot na rasno identifikuvawe,
osobeno identifikuvaweto so sopstvenoto telo, Frojd go
odobruva u`ivaweto vo sopstvenoto telo ili u`ivaweto vo
sebe. Go odobruva ova u`ivawe, ovaa samo-qubov - odnosno
zadovoluvaweto na nagonot - bidej}i samoto toa dozvoluva
~ovekot, so zborovite na Fuko vo The Use of Pleasure, �da se
oslobodi od sebe�.20 Ova e besmrtnosta, voskresnuvaweto {to
mu e dostapno na moderniot ~ovek: mo`e �da se izdigne� nad
sebesi za da se oslobodi od ona {to go vrzuva za samiot sebe.

Frojd se identifikuva kako Evrein, ne zatoa {to deli nekoi
od identifikuva~kite karakteristiki na Evreite, tuku
zatoa {to veruva deka Evreite pre`iveale i }e pre`iveat
preku u`ivawe, preku sposobnosta da go otfrlat i da se
oslobodat od svoeto minato, zaglupuva~kite tradicii. Ova
e koncept za rasen identitet koj go predizvikuva samiot
koncept na identitetot povrzuvaj}i go so ve~noto vra}awe
na razli~noto od sebe. Odnosno, �istosta� na rasniot
identitet se locira vo povtoruvaweto na razlikata.

 Siluetite na Kara Voker se ispolneti so figuri vo
procesot na nasilno slevawe i probivawe edna od druga.
Goltaat i la~at, se kinat i ma~at edna so druga. Pra{aweto
{to treba da im se postavi e dali pretstavuvaat nekolku
tela od edno parazitirano telo koe radosno se obiduva da
se oslobodi od sopstvenoto ropstvo na samoto sebe.
Sugeriram deka posledniot opis e poto~en. So ova ne se veli
deka siluetite go odrekuvaat faktot na rasniot identitet,

sort of blow, as it were. Instead of functioning as a prosthesis,
this parasitic double splits the subject from itself. This has already
been said. But what we now want to point out is that this splitting
or bi-partitioning of the subject is what allows the subject to have
a relation to itself as other than itself, and this �having a relation
to onself as other than onself,� this autoaffection of the subject,
describes the trajectory of the drive or, in short, sexuality as such.
Distancing himself from the problematic of racial identification,
particularly identification with one�s body, Freud ends up
endorsing the enjoyment of one�s body or enjoyment of the self.
And he endorses this enjoyment, this autoaffection, because it
� that is, the satisfaction of the drive � alone allows one, in the
phrase used by Foucault in The Use of Pleasure, �to get free of
oneself.�20 This is the immortality, the resurrection, available
to modern man: he can �rise above� himself to free himself from
what fetters him to himself.

Freud identified himself as a Jew not because he shares any of
the identifying traits of Jews, but because he believed the Jews
had survived and would survive through enjoyment, by being
able to overturn and break free of their past, their stultifying
traditions. This is a notion of racial identity that challenges the
very notion of identity by linking it to the eternal return of one�s
difference from onself. That is, it locates the �sameness� of racial
identity in the repetition of difference.

 Kara Walker�s silhouettes are filled with figures in the process
of violently merging and protruding from each other. They
swallow and secrete, tear at and torture each other. The question
that needs to be asked of them is whether they represent several
bodies or one parasitized body joyously trying to free itself from
its own slavery to itself. I suggest that the latter description is
more accurate. This is not to say that the silhouettes deny the
fact of racial identity, but that they locate it, like Freud, in the
erotics of the body rather than in the idealization of discontent.
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tuku deka go lociraat, kako i Frojd, vo erotikata na teloto,
a ne vo idealizacijata na nezadovolstvoto.

Prevod: Sa{e Tasev
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