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Introduction


This book is for people who have high expectations of life and insistently go on asking ‘why’ about life in general and their own experiences in particular, although not necessarily as desolately as Nietzsche:




‘Half of your life is done.


And it was pain and error through and through.


Why do you still seek on? Precisely this: I seek the reason why!’





Reduced to its essence human life is a continuous, desperate bid to deny or to find compensation for the fact that we must die. To this extent we live most authentically and contentedly when we are explicitly fighting for our survival. But with full stomachs and in peace-time, our personal problems serve to evade the unbearable burden of facing our mortality head-on, by giving us ‘causes’ and ‘fights’ that, with enough determination, we can win. Struggling and eventually succeeding in overcoming our problems provides us with the necessary illusion that our will to survive can triumph.


All races and cultures throughout history have found in the quest to love and be loved the fantasised panacea against the actuality of death. Love is the ultimate metaphor for the ecstatic moments which people see as the justification for, and use as the rationalization of, the inbuilt need in us all to “have something worth living for.” Yet in no experience of life is the platitude, ‘You get what you pay for’, a more certain truth than in love. The game of love is universally and timelessly renowned to be fraught with vulnerability and pain proportional to the joy that is being sought. Freud put it beautifully:




‘One procedure…holds fast to the original passionate striving for a positive fulfillment of happiness. And perhaps it does, in fact, come nearer to this goal than any other method. I am, of course, speaking of the way of life which makes love the centre of everything, which looks for all satisfaction in loving and being loved…The weak side of this technique of living is easy to see; otherwise no human being would have thought of abandoning this path to happiness for any other. It is that we are never so defenceless against suffering as when we love, never so helplessly unhappy as when we have lost our loved object or its love.’





In our ever-increasingly affluent Western world the two most popular pre-occupations that express our intense need to feel we are struggling to survive are the fear of ecological disaster and an increased degree of dissatisfaction and insecurity in our intimate relationships. While many books are currently being written and read that deal with commonplace but particular patterns of unhappiness in intimate relationships, it is my ambitious aim in this book to deal comprehensively with all the patterns of pain and joy that exist both within the hearts and minds of individuals and in their interactions with others. My presumption that I can achieve this aim derives from a theory of personality I have developed from fifteen years’ experience as a psychotherapist in private practice. Specifically, my theory derives from the theory of ‘the miniscript’, established in the 1970s by Taibi Kahler; this is grounded in the theory of Transactional Analysis, the brain-child of Eric Berne who achieved fame with his best-seller, Games People Play; which, in turn, is grounded in Freudian psychoanalytic theory.


In my theory there are five basic personality types, ten compound types, and fifteen possible pairings of one type with another in interpersonal relationships. The dimensions of my theory were born and developed in my mind inductively; that is out of my noticing items of attitudes, thoughts, feelings and behavior that seemed contingently to form five distinct clusters; but I have lately come to realize that these five clusters are not merely contingent but necessary manifestations of the irreducible issues in the human ego as I see it. Two of the five ego issues are alternative possible attitudes to life itself; the other three are the possible orientations to love.


In terms of ‘provability’ my theory, like all psychological theories, stands somewhere between the theories of physical science and Plato’s Theory of Forms. It is that kind of theory whose truth or falsity may be assessed in terms of its accuracy when measured against the experience of the reader; it is not testable in terms of precision in measurable exactitude, which is appropriate only to the physical sciences.


Freud elucidated many mechanisms construed by the human mind to protect the ego from the pain of the knowledge of its mortality and all the pains derived from this knowledge: from the most determinedly repressive and primitive defence of denial, in which any price is worth paying for ‘not knowing’, to the most sophisticated and productive defence of sublimation, in which a maximum amount of available energy is deflected away from the self onto a ‘higher purpose’. All of civilization and its constructs — art, philosophy, science, history — are the products of sublimation.


We all live out our lives shiftingly between denial and sublimation. In the name of being ‘realistic’ most people most of the time prefer the ease of denial with all of its stultification, to the struggle of sublimation with its rare moments of triumphantly achieved ‘meaning’. Being ‘realistic’ is living in the certain, rational outer world, from which we can interact with each other with ease; but the ‘reality’ of this book is the uncertain, irrational, inner world of shame, doubt, guilt, fear, love and hate, through which we are so often thwarted in our longing to be understood by others.


Contrary to popular misapprehension, ‘irrational’ and ‘illogical’ are not synonymous. Indeed the irrational realm of the human mind conducts its affairs with such logical stringency as to put to shame the inconsistencies and contradictions with which our rational, ‘reasonable’, ‘realistic’ lives are fraught. The irrational mind does come to different conclusions from the rational mind, but once the superficially implausible assumptions of the irrational mind are discovered and known, its conclusions can be seen to be derived with thoroughly deductive rigor. The assumptions, arguments and conclusions of the irrational mind are the subject-matter of this book.


But before I can begin this book properly there is a confession I want and need to make to the reader: as well as being a psychotherapist, I am an astrologer. I hope, by the evidence in this book of my intelligence and sanity, I may play my part in furthering the acceptance of astrology amongst intelligent people who, at present, thoughtlessly reject it as superstitious hogwash. Also I have made some explicit use of astrology in this book, which needs justifying. So, herewith, I offer readers my intellectual autobiography by which, I hope, I will make myself clear. Those willing to suspend their disbelief are welcome to skip straightaway to Chapter 1.


When I was a psychology undergraduate, amongst the plethora of mirror-drawing, statistics and cat physiology which were anathema to my quest to learn about the human mind, there were two theories I learned that made it all worthwhile. These were the basic Freudian theory of child development, personality and pathology, and the reinforcement theory, operant conditioning, of the experimental psychologist B.F. Skinner. Recalcitrant student that I was, I sought to appease my teachers by my expression of enthusiasm for these two theories of mental functioning whose truths, it seemed to me, happily co-existed side by side, each available for providing appropriate understanding in different contexts. But bearing allegiance to both these theories only increased the irritation of my teachers towards me. These two theories, I was peremptorily informed, were totally incompatible with one another and I had better make up my mind to ‘believe in’ one or the other, or I would probably fail my exams. The true believers in psychoanalysis dismissed operant conditioning as dangerous, mechanistic, simplistic, dehumanizing, trivial nonsense; while the committed experimentalists went to considerable lengths to persuade me that psychoanalysis was pernicious, unscientific, tautological, mythological rubbish. I got my degree by the skin of my teeth, breathed a sigh of relief, and from then on have happily defined myself as an anti-academic intellectual.


Then, in 1972, I discovered Transactional Analysis, the theory of Eric Berne, which instantly became the third psychological enthusiasm of my life. It was so clear, so precise, so concise, so tangible. I took up its practice as a serious hobby and two years later became a qualified Transactional Analyst and practicing psychotherapist, which I have been ever since. Only some time into my training in Transactional Analysis did I suddenly realize that it was the brilliant amalgamation of psychoanalysis and operant conditioning that my unconscious had been patiently waiting to find.


TA is a child of psychoanalysis, and Eric Berne remained throughout his life committed to the central tenets of traditional Freudian theory, although he parted company with psychoanalysis as therapy. TA as a theory of personality may be thought of as a spin-off from TA as therapy, which evolved out of Berne’s dissatisfaction with the slowness of psychoanalysis in curing people of their psychic ills. The slowness of psychoanalysis resides in the time it takes for the analyst to facilitate the analysand in penetrateing to his or her core pre-verbal reality, knowledge of which, psychoanalysis insists, is the necessary precursor of a satisfactory resolution of the patient’s consequential conflicts in the present. Out of his creative struggle to disavow the necessity for the very prolonged process of reaching to the depths of our pre-verbal selves effectively to solve our present problems, Berne realized that the core existential reality of any human being is accessible through the conscious ego, and can be revealed by a skilled psychotherapist in a few hours rather than a few years!


This is so, argued Berne, because the ‘realities’ of any individual’s conscious ego are very closely analogous to his or her original pre-verbal realities. The ‘repetition compulsion’ ensures that the frames of reference and ‘truths’ construed consciously by the child roughly speaking in his primary school years (the ‘palimpsest’) are made by the child selectively perceiving events and facts that accord with his already rigidly determined pre-verbal frames of reference (the ‘protocol’). Only in cases of very severe repression, where the usual ‘defences’ of the ego are absent, is traditional psychoanalysis needed; in all other cases, fully conscious confrontation of and dialogue with the ego states of the palimpsest — Parent, Adult and Child, derivative from the unconscious protocol of Superego, Ego and Id — is all that is needed to relieve a patient of his psychological ills. And so, over the past twenty-five years, it has proven to be.


The concept of the ego states and the delineation of their natures is undoubtedly the central genius of TA theory. But what makes TA more than ‘psychoanalysis without the unconscious’ is its concept of ‘strokes’. Strokes are reinforcement, and a singularly powerful component of TA as theory and therapy is the use it makes of its understanding of ‘positive’ and ‘negative’ strokes and their equal potency in reinforcing behaviour. That is, contrary to ‘common sense’, TA knows that punishment does not work. Punishment merely suppresses undesirable behavior momentarily while it is being inflicted; in the long run, punishment actually increases the frequency and intensity of the behavior it seeks to eliminate. This is pure operant conditioning, the learning theory of B.F. Skinner, the proof of whose theory is sufficiently contained in his having used it successfully to teach pigeons to play ping-pong! TA is a genius blend of psychoanalysis and operant conditioning that overcomes the limitations of each of them in their separateness and, as theory, makes sane the previous fragmentation of Psychology into theories which were either precise and meaningless or profoundly true but inoperative. TA is the bastard child of psychoanalysis and operant conditioning. It is both ‘hard’ and ‘soft’, diagnostic and prescriptive, subjective and objective, holistic and atomistic.


And so it was that I settled down into being a TA psychotherapist, with a deeply satisfying conceptual frame of reference that gave me the professional confidence of knowing what I was doing and of being able to justify my taking money from people for doing it. Until, in 1978, I had my mind blown again.


One day a man who had been in one of my therapy groups for two years came to a session and said he had just consulted an astrologer and please would I listen to a tape-recording he had made of the consultation. Very sceptically, but indulgently, I agreed and turned it on and listened to it with half an ear while attending also to the late-afternoon cacophony of my children and their demands. Within five minutes I was astounded. The astrologer, with no knowledge of my patient other than his time, place and date of birth, had already said everything — and more — about him that I had discovered over two years of laborious analysis. I consulted the same astrologer for myself and was overwhelmed by the authenticity and depth of what he told me about my character and my life experiences. In the following weeks and months I devoured shelves of books on astrology. I had never before been so excited; everything was changed.


In my excitement I felt I had to share my revelation with everyone around me, including my patients. Those who, from past experience, trusted the efficacy of my understanding and methods tended smilingly to indulge this amusing aberration in me. Others who newly consulted me sometimes expressed anger that they had been misled into thinking they were consulting a competent psychotherapist only to find themselves in the presence of a mumbo-jumboist. I was embarrassed by myself and, notwithstanding that I had to earn my living, I seriously considered that, in all conscience, I could not continue the hypocrisy of practising as a psychotherapist. The horoscope determined everything: the supposed influence of early childhood experiences was a total lie.


However, I could not deny that in my work I was still experiencing daily the tangible and metaphorical consequences of the imprinted experiences of the first few years of our lives; and especially the profoundly formative influence of the Oedipus complex in the years between three and six, which I saw, in practice as well as theory, not only moulds the shape of our individual sexual propensities but is also a crucial determiner of our world views. At the conclusion of the Oedipus stage of our development we each emerge like everybody else in the generality of our experience and different from everybody else according to the unique specificity of our own family circumstances. The eternal triangle of Mother, Father and Child struggling together through the issues of sex, aggression, rivalry, jealousy, blame, identification and responsibility makes us all alike and all different. All this, too, made comprehensive sense and ‘worked’. But how could we be comprehensively understood both in terms of the a priori determinism of our natal horoscopes, defined at the moment we take our first breath, and as the consequence of the contingent, fortuitous experiences of our first six years of life? From being a thoughtlessly, thorough-going environmentalist, committed to the view of the new-born brain as a tabula rasa, I had crashed headlong into ‘nature’.


It would have been easy if all I had to do was acknowledge some specific characteristics in human beings as innate, leaving my assumption that ‘all the rest’ is conditioned. But it seemed I was being forced to choose whether to commit myself to the belief that everything is innately pre-determined or that everything is conditioned in our earliest months and years of life.


The struggle to reconcile these apparently incompatible opposites has led me into many by-ways, some of which have turned into the cul-de-sacs of various timeless philosophical problems. But, mundanely, I am now at ease in using both TA and astrology, side by side, and slipping from one to the other whenever I feel like doing so, because I now understand them to be two languages; and my knowledge of both, rather than one, extends the boundaries of what I am able to think and to say. (Furthermore, since I wrote this book in 1993, the new science of epigenetics, which sees the mutability in our genes, completely overcomes the “nature versus nature” issue.)


Within very broad limits any language is capable of expressing any thought that any human being wishes to utter: we are all one species. However, environmental conditions, both physical and psychological, have created differences in the relative importance and pertinence of various elements in different peoples’ experiences of life. And these differences are reflected in the vocabulary of any given culture-language. A centrally important issue will have invoked the creation of minutely discriminating words to match the need to perceive vital distinctions. Thus the Inuit, I am told, have about twenty words for our one word ‘snow’; and the little Yiddish I know enables me, for example, to describe varieties of fools with subtlety and gusto that English cannot match.


The language of astrology has been developed by every known civilization, which bears witness to its capacity to express universal constructs of the human mind that cannot be expressed in any ordinarily spoken language. At core, it is a form of mathematics, an algebra, the ‘x’s’ and ‘y’s’ of which can be used to solve many of the ‘arithmetical’ problems of life that would otherwise be insoluble. In the ancient world astrology understood much that can now be understood more conveniently and precisely by materialistic science and by such psychological theories as psychoanalysis; but only religions — and probably only the mystical aspects of religions — bid fair to compete with astrology in its ability to satisfy mankind’s need to describe and resolve our spiritual needs.


In our Western culture, until the rise of scientific materialism in the seventeenth century, astrology’s truth was never questioned because it was completely consistent with every person’s acceptance of himself and his life as participating in the cosmos as a whole, in accordance with God’s immutable will. However, by the beginning of this century science could apparently account for everything in materialistic terms. The earth was no longer the centre of the universe, man no longer a special species, and indeed was not even able to know the depths of his own mind. Thus God — in man’s image — sitting super-powerful on a throne in the sky, was undermined. So too was astrology, which became increasingly marginal and unrespectable.


But in the course of this century the existential consequences of Heisenberg’s uncertainty principle, Einstein’s theory of relativity and post-Einsteinian cosmologies, full of uncertainties and such nihilistic horrors as Black Holes, have permeated the everyday consciousness of very large numbers of people. Without God to fall back on, we are left trembling at Nothing.


My own view is that we cannot manage without God, or some transcendental alternative, because of our deepest need to believe in a meaning and purpose in the face of pain and death. And I predict that within the next century astrology will become the umbrella under which all the monotheistic religions will be contained and united in a new holism that creates a new blend of materialism and mystery and determinism and choice that we so timelessly crave.


This philosophical aside is only relevant to this book to the extent that astrology has added a religious dimension to my thinking which may be seen by the reader to be a pervasive background to all that I have to say. In a nutshell, it means that I subscribe to the view that ‘the bottom line’ condition for our achievement of contentment in our lives is our choice to ‘go with’ and appreciate whatever we are and whatever befalls us out of our belief that there is positive ‘meaning’ and ‘purpose’ in everything that is, notwithstanding that it is beyond our limits fully to apprehend it. Astrology has made me specifically aware that to some extent we are able to choose the level — physical, emotional, intellectual or spiritual — on which our necessary experiences will manifest.


Psychologically speaking, TA as language is my ‘native’ and preferred everyday vernacular, especially my own personality typology, presented in this book. The only point at which it was not possible to express all that I wanted to in TA was when it came to describing the general developmental stages of adult life (Chapter 2), at which point I have ‘slipped into’ astrology.


Some astrologers believe theirs is a mystical, holistic world, which can only be spoilt by the intrusion of scientific enquiry into its workings; but there are others, like me, who believe astrology is true in a scientific sense as well. I have listed a number of books in the bibliography that may serve to whet the appetites of readers who are presently skeptical, yet open-minded.


For any astrologers amongst my readers, my birth data are: 7.53 p.m. British Summer Time, September 24, 1937, Manchester, England; from which I am sure they will readily understand both the necessity and the fulfillment for me in the writing of this book. 










BEING HUMAN











Chapter I


Human Consciousness




‘Truth rests with God alone, and a little bit with me.’


Yiddish proverb





Truth


All truth is created by the human mind. Without our consciousness of anything, it might as well not exist and, in fact, does not exist; from which discomfiting thought we can only be saved by positing the omnipresent, eternal mind of God which Bishop Berkeley went to such lengths to postulate. ‘Truth’ is the observation of and interpretation of ‘facts’. The existence of our sense organs determines that we cannot avoid being constantly bombarded with facts; our physical and psychological survival in the material world and the world of people necessitates our collecting and interpreting clusters of facts into theories, which we call the truth. The number of facts in the universe is infinite; we don’t need them all. Once we have experienced and interpreted into ‘truth’ a sufficient number of facts about matters pertaining to our continued existence in the context of our personal environment, we stop. Thereafter, our minds filter out the data received by our sense organs which are not relevant to or contradict the theories we have formulated. Those facts which subsequently bombard us which are irrelevant to our theories we shrug off as ‘noise’; those which are incompatible with our formulated theories we deny — if necessary, vehemently — until they ‘go away’. In the rare instances where external conditions are so grossly unstable or the individual has some innate incapacity to formulate a minimum number of necessary theories out of his discrete experiences, the outcome is what we call ‘insanity’.


By and large we have each formulated all our essential theories about the nature of the material world, our own existence and the nature of our relationships with others by the age of about six. Thereafter, some baroque flourishes may be added to the basic structure of our achieved frames of reference but, to all intents and purposes, our minds are now closed, and nearly every experience we subsequently allow ourselves to have is a recapitulation, literally or metaphorically, of ‘evidence’ for the truths we have established.


So, contrary to the common-sense view, ‘happenings’ in people’s lives are chosen by them. People happen to events in as many ways as events can reinforce established beliefs in people’s minds.




‘You think me the child of my circumstances: I make my circumstances.’


Emerson





But our minds are not completely closed, either individually or collectively, for two reasons.


Firstly, it can happen that facts incompatible with our theories insistently ‘will not go away’, and we are willy-nilly forced to extend or totally reformulate our theories, however uncomfortable and frightening the process. Once in a while in human history the collective mind is assaulted by an Einstein who challenges the profoundly held ‘certainties’ of an I Newton. Although, at first, we fight tooth and claw to resist the new fact with denial, ridicule, inquisitions and any other weapons we can muster, in due course, when its time has come, an idea will be heard. ‘Truth’ is adjusted to accommodate it, and it becomes the basis of a new orthodoxy; until the vagaries of a determinism beyond our understanding deem it, too, to have had its day. ‘It is the customary fate of new truths to begin as heresies and to end as superstitions’ (Huxley).


In the lives of individuals, too, contingencies may sometimes, though rarely, arise from nowhere that force us, partly or wholly, to reformulate our meanings of life. From the testimonies of those individuals whose truths have been resoundingly shattered, forcing them to create new theories to live by, the precipitating experience seems nearly always to be one in which they nearly died in physical actuality or else suffered extreme traumas, such as being forcibly incarcerated or brainwashed so that they nearly died psychologically.


The second condition that keeps our minds from being completely closed is the quest to experience again the excitement of our earliest years, before we had yet decided on the life-preserving truths we would live by, and our survival still depended on the loving watchfulness of our caretakers. In our grown-up lives, the omnipresent, loving care that we normally received from our parents in infancy is no longer available, so the extent to which we can retrieve the irresponsible excitement of a theory-free existence is very severely circumscribed. And some people, who lack confidence in their ability to survive independently because of their inadequate ‘existence theories’, may actually seek and welcome incarceration in a prison or mental hospital —‘asylums’ as they used more aptly to be called — where the constraints on their freedom are a price they are happily willing to pay for being kept safely alive.


Nonetheless, without wanting to die, and having taken appropriate safety precautions, we desire to and do, from time to time, choose to give ourselves the thrills of unpredictable and somewhat dangerous experiences.




‘The function of death is to put tension into life…All our pleasurable experiences contain a faint yet terrible element of the condemned man’s last breakfast.’
Fowles





Most people select body experiences for such excitement: rock climbing, skiing, motor racing, riding the big dipper, etc. Intellectuals may be defined as those who choose ‘mind-blowing’ experiences, which are speculating on the possible invalidity of what they take for granted as truth in the realm of their favourite subject-matters. The most explicit basic training in adventurousness of the mind is offered by university departments of philosophy. There, eighteen to twenty-one-year olds, emerging into the world away from their families, who have given them basic, solid sets of theories by which to live their lives, may be further educated into realizing that all knowledge and all beliefs are actually tenuous and ‘not proven’. By being intellectually shattered they are appropriately divested of smug righteousness associated with their well-adapted belief systems, while emotionally they remain securely attached to their beliefs. However, in young adults who, for whatever reasons, do not have secure and adaptive belief systems, exposure to philosophy may precipitate in them ‘a nervous breakdown’. In my psychotherapeutic practice I also come across people who have, out of an unloving family background, construed for themselves a lonely and alienated belief system, masked as philosophical detachment. While becoming academic philosophers or lawyers may be an adaptive outlet for the way they are, if they are ever to form satisfactory relationships with other people, they have to realize that philosophical detachment can only be authentic after a subjective attachment to ‘relative’ beliefs is established and lived by.


By and large, both physically and mentally, we venture only a short way from our places of safety and on very strong and tethered ropes; but without some risk we could not have the excitement we crave, so every now and again an irreparable injury to a person’s body consequent on a physical adventure permanently changes his physical life. And every now and again an irreparable injury to a person’s mind consequent on a mental adventure permanently changes his mental life, and out of which he may even write a book!


Thus ‘truth’ is forever a tentative ‘as if’ for as long as it works, both in the collective and the individual mind. Our truths are like balloons which contain the facts we breathe into them until they are stretched to their limit and burst. As each balloon bursts we start to blow up another, for we need our minimum number to clutch to avoid being sucked into the annihilating vortex of the ultimate Black Hole.


The separate balloons in our particular clutch exist compatibly but unrelatedly to each other, one or other being ‘best’ for the particular purpose of a given moment. Accordingly, there is, for example, no such thing as the correct definition of the table in front of me. It can equally validly and comprehensively be defined in terms of its physical properties, its chemical composition, its functional qualities, its colour, its shape, etc. Thus the more balloons we have the greater our versatility in our responses to the ‘facts’ of life.


And yet we long for one huge, unburstable balloon which will contain us and all our small balloons, but which will also exclude all Black Holes. Some people find this balloon and call it God; others are still seeking it in a mathematical formula they call Unifying Field Theory.


Good and Evil


As we are born, the first separated ‘facts’ we apprehend are our bodily experiences of contentment versus pain. We like contentment; we don’t like pain. In due course, this basic dichotomy gets refined by further differentiation, and we become able to calibrate and name our experiences as different degrees and kinds of contentment and pain. We continuously struggle to maintain contentment and eliminate pain from our lives but we never succeed for long. So the first truth we seek in our lives is that which makes sense of these two facts, contentment and pain. Contentment becomes ‘good’ and pain becomes ‘bad’. This basic dichotomy of good versus bad in the human psyche is the core concept in the psychoanalytic theory of Melanie Klein, (no relation) who argues that from earliest infancy a baby projects this truth onto her mother, who is perceived by her as being divided into ‘a good breast’ and ‘a bad breast’.


Soon we come to realize that our attempts to eliminate pain from our lives are essentially and repeatedly doomed to failure, and this realization becomes another fact that needs to be made sense of in terms of theory. That is, we require a meta-theory that explains to us how the pain we continuously experience is necessary. Even, and often especially, when we are most contented, the pain of our knowledge of our mortality continues to haunt us. ‘Everybody wants to make pain interesting…It’s impossible just to suffer pain, you have to suffer its meaning’ (Roth). So the second essential theory we formulate invariably construes ‘good’ and ‘evil’ forces that permeate the universe. The unavoidable corollary to this truth is that, inasmuch as we ourselves are part and parcel of the universe, the good and evil forces of the universe must also be in us. Thus, irrespective of the variability of ‘truths’ espoused by different individuals and different cultures, no individual and no culture can manage life without the concepts of ‘good and evil’, ‘blame and guilt’, ‘reward and punishment’. These concepts are the necessary foundation for all our individual and collective meanings-of-life.




‘One thing only do I know for certain and that is that man’s judgments of value follow directly his wishes for happiness.’


Freud





To the extent that we seek to evade the necessity to accept responsibility — badness and blameworthiness as well as goodness and praiseworthiness — in ourselves, we invent ‘good luck’ and ‘bad luck’; by which concepts we acknowledge the necessary existence of ‘good’ and ‘bad’ in the universe while at the same time dissociating them from goodness and badness in ourselves: in effect we dissociate ourselves from the universe! In truth, the only authentic use of the world ‘luck’ is in reference to matters like just catching or just missing a bus. In only a few of such events the good and the bad luck cancel out to zero.


There may, of course, be no meaning of life; the universe may be ultimately chaotic. Espousing this possibility as a ‘certainty’ eliminates the need to make sense of pain. Pain becomes merely one of the contingent facts of life and no more explicable or inexplicable than any other. Everything is simply the way it is and neither good nor bad; so we are wasting our time asking why. ‘…There are no sins in the metaphysical sense but, in the same sense, neither are there any virtues’ (Nietzsche). Non-reflective playing out of our lives in keeping with the biological propellants of our constitution is all. This is the way of life for other species. ‘…The animal kingdom manages its learning without anything that can really be called punishment’ (Wren-Lewis); paradoxically, this is also the position of the mystic, whose achieved attitude is of joyously interpreting everything we experience as ‘for no reason’, just the way it has to be. The way of the mystic is called ‘transcendental’; but the same way, when we refer to other species is not. This is so because mystics have transcended their fear of death and other, derivative, ego fears; animals don’t have a conscious fear of death to transcend.


Our human life begins without any awareness of the separateness of ourselves from the universe. But from when we first say “I” we become more and more consciously differentiated from everybody else: we develop our individualities, our egos. Our ego’s self-esteem, by rights, should grow and grow until, fully assured of our individual worth, we begin to transcend our egos and, ideally, come full circle to oneness with the universe again, as achieved by the mystic.


The task of developing our egos is essentially the task of struggling through our fears which are manifest as our hang-ups. In the final analysis all our fears may be reduced to our fear of death. Knowledge of our mortality is the central pain of life and is universal, although each of us, in accordance with the individual differences between people, has specific fears and associated pains that we struggle to overcome. The struggle for a well-developed ego, which gives a sense of our own importance through our achievements, is a manifestation of our doomed-to-fail quest for immortality. As Freud taught us, each human being in his Id believes he is omnipotent, supremely attractive and immortal. Out of this universal trilogy in the Id, each person in his Ego has to come to terms with the opposite realities of his helplessness, ageing and death.


Yet the universal quest for ‘meaning’ in our lives bears witness to the fact that we never fully come to terms with the ultimate meaninglessness that death makes of all our mundane ego concerns. Some of us deny death by a belief in some form of eternal continuation of life; others seek a symbolic continuation of their lives after physical death by being remembered for their works or deeds; and most of us find some comfort in the knowledge of the survival of some of our genes in our children, grandchildren and further descendents. Mary Douglas, in her brilliant book Purity and Danger, cites a tribe who have even managed to ‘prove’ that nobody has to die. When members of this tribe are clearly close to death they choose to commit suicide, so those who survive them can go on believing in their freedom to be immortal if they so desire. The constructions of the human mind to reconcile desire with reality are apparently limitless! But one way or another the happinesses that are available to us in our limited lives are contingent on us living life as if it has meaning, even if it doesn’t.


Thus the courageous confrontation and growth of our egos is the principal task of our lives, for as long as it takes. The mystical position of detachment, which may well be the ideal goal for all of us, cannot be achieved pre-emptively. Nobody has yet transcended his or her ego without having an ego to transcend. And whatever categories and concepts our minds may prompt us to impose on the universe, one formulation is absolutely necessary, irrespective of culture. And that something has to be ‘good and evil’ with its derivative moral constructs which polarize blame and responsibility, righteousness and guilt.


Fate and Free-will


‘The problem of free-will’ has always been available for the pleasure of mental masochists. It cannot be solved, only dissolved. Like the matter of whether or not there is an overall meaning/purpose in our lives, the logic of the matter of ‘free-will’ is that, by definition, we cannot ever know. The existence or nonexistence of ‘meaning’ and ‘fate’ are concepts that refer to a ‘higher’ state of consciousness than our own. By definition, the human brain is only capable of comprehending that which is less complex than itself; and, by definition, our concept of’ fate’ refers to a ‘meaning’ more complex than we can apprehend, emanating as it does from a source whose power is greater than our own. So we can only solve the problem pragmatically, by living at the highest level of free-will available to us while accepting, from the evidence, that there are bound to be times in our lives when a higher consciousness than we are capable of mocks our lower level morality and conscious purposes. It is simply pragmatically the case that we live our lives most satisfactorily to ourselves when we behave as if our free-will is paramount. As an unknown rabbi succinctly put it, ‘We’ve got to believe in free-will, we’ve got no choice.’


However, notwithstanding that we may never know the nature of the ultimate level of purpose/meaning/free-will that determines all things (since it retreats from us in an infinite regress), it seems to be the case that we do get glimpses of the ‘next level above us’, at which level mundanely experienced incompatible opposites are contained in a higher unity. ‘The knowledge of opposites is one’ (Aristotle). Sometimes our glimpses of a higher realm are contained in an experience of serene knowledge that ‘everything is as it has to be’; such an experience is often the unexpected outcome of a long battle we have fought with an issue of ‘good’ and ‘evil’ in our mundane lives. Whether it be an event or a state of being, such moments in our lives fill us with a sense of wonder, are very memorable to us and have the power permanently to enhance our overall sense of well-being.


There is one aspect of our mundane existences in which a higher-level fatedness is very apparent, and that is in the matter of the determinism of our genetic constitutions. We all accept the immutable limits imposed on our lives by genetics, both in our definition of ourselves as the same as all other members of the species homo sapiens and in the summation of idiosyncratic characteristics by which we define ourselves as unique. In nearly everybody, the birth of a baby invokes a wondrous awe that pays homage to the inscrutable combination of ‘chance’ and ‘necessity’ immediately obvious in that new human being. His mother’s eyes, his grandfather’s forehead: Who or What ordained and Why, that it would not be his grandfather’s eyes and his mother’s forehead? Yet we also know in advance when, within usually narrow limits, he will get his teeth, reach puberty, go grey, lose his teeth, and die, just like all the rest of us.


What we understand and act on implicitly, whether or not we make this understanding fully articulate, is that the wondrous joy we experience at a birth is in the as yet totally unactualized potential contained in that new human being. How great a number of genetically-determined characteristics there are to be realized beyond the shape of his eyes and his forehead! What will his inheritance enable him to do and to be? What will he want to do and to be? What can he and we do, as his potential unfolds, to fulfill rather than frustrate his desires within the bounds of the general assets and liabilities of his nature that were determined at the moment of his conception?


In asking these questions we discover that free-will is contained in the responses we choose to make to our fate.




‘What we are equipped with is innate propensities that require environmental input for their realization. Thus, what we need to look for is a combination of the innate predispositions and the range of environments compatible with them.’


Fox





There are three broad categories of response to our fate: impotent, angry frustration; placid, unambitious acceptance; and creative struggle. These correspond to being five feet tall and wanting only to be an Olympic high jumper; having a beautiful voice and being content to sing only for oneself and the pleasure of a few friends; and in whatever realm of our being or doing, stretching ourselves to the very limits of our capacity or endurance to reconcile desire with ‘reality’ in achieving the nearly, but not quite, ‘impossible’.


‘Whatever limits we call Fate…But Fate has its Lord; limitation its limit…For though Fate is immense, so is Power, which is the other fact in the dual world, immense. If Fate follows and limits Power, Power attends and antagonizes Fate…To hazard the contradiction — freedom is necessary.




‘…If you believe in Fate to your harm, believe in it at least for your good. For if Fate is so prevailing, man is also part of it, and can confront fate with fate.’


Emerson





The third option, creative struggle, alone gives ‘meaning’ and ‘purpose’ to our lives, and can prevail from the largest to the smallest moments in our lives, from Michelangelo painting the ceiling of the Sistine Chapel to someone adding a cup of water to a pot of soup to cater for an unexpected guest. For each of us, the largest ‘nearly impossible’ is a private, deep-seated dream contained within the ‘story of our life’ and seen through the lens of our unique reality. It needs to be brought to the surface and articulated before the creative struggle for its fulfillment can begin.




‘From the “divine blessing” I will excerpt only this one signif- icant passage: “May every man meet again those images he once beheld as a child in the shimmering dream of the future”. This is an affirmation that childhood fantasies strive for fulfillment; the images are not lost, but come again in ripe manhood and should be fulfilled.’


Jung





Thus our freedom exists in our responses to what fate offers us. Our responses are our choices, and these have consequences. We cannot avoid making choices. Passivity is the self-delusion of ‘no choice’; but, of course, it is a choice and like all others has consequences. Every moment of choice is the cause of the inexorable train of events that follows in its wake, to the natural conclusion of a ‘happening’ in our lives. ‘The things that happen to a person are as characteristic of him as his deeds’ (Peck). When a conclusion is painful we are loath to remember the moment of choice that determined it, although repression can never be complete, and often the knowledge that we have chosen a path to pain is manifest as an obsessive fear of that pain, too late, and a conscious struggle to avoid it. ‘We choose our joys and sorrows long before we experience them’ (Gibran). We actually do know, in our hearts, that we have made the choices which have led to their inevitable conclusions.




‘Freedom is the content.
Necessity is the form.’
Jung





In our most intense moments we are reduced to knowing, in all its simplicity, that we get exactly what we set out to get and so, what we deserve. ‘Destiny is simply what we desire coming up to us in the disguise of what we deserve’ (Barker). Why and how we often choose to get pain instead of joy is the central substance of this book.










Chapter 2


From Birth to Death




‘They strive after happiness, they want to become happy and to remain so…on the one hand at an absence of pain and unpleasure and, on the other, at the experiencing of strong feelings of pleasure…What we call happiness in the strictest sense comes from the (preferably sudden) satisfaction of needs which have been dammed up to a high degree, and it is from its nature only possible as a an episodic phenomenon. When any situation that is desired by the pleasure principle is prolonged it only produces a feeling of mild contentment. We are so made that we can derive intense enjoyment only from a contrast and very little from a state of things.’


Freud





Lifelong Issues


The basis of all of our lives is that we are utterly self-seeking; yet we cannot fulfil our selfish wants without the help of others; so we are forced to pay homage to the fact that all the others are self-seeking too, and to give them some of what they want in order for them to be willing to give us some of what we want. Balancing ‘giving’ and ‘taking’ is the central preoccupation of all relationships. The experience of satisfaction in any particular relationship is largely based on the subjective perception that we have got this balance just right.


The quest for the just right balance also applies to the biological fact that we are homeostatic organisms, inescapably swinging between ‘arousal’ and ‘quiescence’ for as long as we are alive. Factually, this is all we actually do; but the human mind has at its disposal thousands of words, which it applies descriptively to the basic dichotomy of arousal and quiescence, and so creates for itself a large range of qualitatively discrete experiences. Our reaction to anything we experience is the product of arousal and evaluation. We are taught by our parents and other caretakers how to evaluate arousal by means of context: arousal when we haven’t eaten for five hours becomes ‘hungry’; when we haven’t slept for sixteen hours, ‘tired’; in response to a potentially life-threatening stimulus, ‘frightened’; in anticipation of the fulfillment of desire, ‘excited’; to the total blocking of desire, ‘frustrated’; to the unexpected blocking of desire towards which we are already moving, ‘disappointed’.


Pleasure is contained in the transitional moment of quiescence consequent on the fulfillment of desire, before the memory of the desire has quite faded and before the movement that is called being alive propels us into the chase after another desire. The intensity of any moment of pleasure is directly proportional to the intensity of desire that preceded it, as is the intensity of pain that may also be the conclusion of the chase, because no fulfillment of desire is guaranteed before it actually happens. We are inescapably bound to the essential biological reality that every degree of attained pleasure is the not-inevitable reward for our having risked an equal degree of pain.


The prototype for nirvana is the contentment of an infant at its mother’s breast, which is the reward for the absoluteness of its pain preceding the fulfillment of that desire. The grown-up equivalent is in the ecstasy of sexual orgasm with a partner whom we passionately desire. Sexual desire and its fulfillment is the most sought after experience because the arousal before the fulfillment is also intensely pleasurable due to the unique cooperation in this experience of the sympathetic and para-sympathetic nervous systems, which sets sexual desire apart from all other arousal and, in the right context, may be evaluated as the condition in life whose ecstasy rivals the fear of death in its intensity.


In the beginning, it may be inferred, our first cry on being born is the expression of our first experience of painful, unfulfilled desire. We have emerged from the condition of having all our needs met without having to do anything; now we have to breathe and cry. We have no concept of ourselves or of anyone else: the universe and ourselves are one. The only distinctions we make are of total satisfaction, in which case we are either feeding or asleep, or of total pain, in which case the universe consists wholly of our screaming desire for food or the elimination of bodily pain.


The life cycle of the human being naturally progresses from birth to death, from unknowing one-ness with the universe, to individuation, to knowing one-ness with the universe again. The difference between a newborn baby and a wise old person, who has ideally attained a degree of mystical transcendence over his desires and fears, is in understanding. Between the end-points of being a newborn baby and a serene mystic lies the vast territory of the ego and its demands for the achievement and maintenance of our self-esteem, the fulfillment of our changing desires and the overcoming of our individualistic fears. In the rest of this chapter, and in Chapters 3 and 4, I will be describing the growth and general nature of the ego and its defences.


Inasmuch as I want the reader to reach the substance promised in this book’s title as quickly as possible, I will be presenting a fairly condensed outline of the concepts pertaining to the ego which are necessary to make sense of my theory of interpersonal relationships. I hope that the Glossary will aid the reader’s digestion of the unavoidable theoretical terminology.


In order to serve the ego’s needs, we need to develop the means of growing and maintaining our self-esteem within the constraints imposed on us by physical reality and by other people. To these ends we are innately endowed with two lifelong motives: to get ‘strokes’ and to make sense of the world and of other people.


A stroke is any acknowledgement of one person by another. When we are babies our need for strokes is quite literal. The loving skin to skin contact that parents give their babies is as vital to their survival as food. And this is no exaggeration. During the 1940s the psychologist Renee Spitz, investigating the high death rate among babies in a particular orphanage, discovered that all the babies were kept clean and well-fed and had no discernible physical disease. Yet many lost weight and seemed simply to ‘waste away’, sometimes to the point of death. Spitz identified the one vital element that was lacking in these babies’ lives: an abundance of close physical contact in a loving and intimate relationship with one other person, who is usually but not necessarily, the baby’s mother. Most parents instinctively give their babies all the tender loving physical stroking that is so vital to their well-being, and most babies grow and thrive. A contented baby held lovingly in its mother’s arms is the epitome of bliss, to which state we all long to return.
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