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= "The thought is the language, as Wittgenstein has put it" - Author (pg. 19)
b. General Notes:
= Preface, by R. D. Laing (pg. 11)

o

"Freud insisted that our civilization is a repressive one. There is a conflict between the demands of conformity and the demands of our instinctive
energies, explicitly sexual. Freud could see no easy resolution of this antagonism, and he came to believe that in our time the possibility of simple natural
love between human beings had already been abolished. Our civilization represses not only 'the instincts’, not only sexuality, but any form of
transcendence. Among one-dimensional men, it is not surprising that someone with an insistent experience of other dimensions, that he cannot entirely
deny or forget, will run the risk either of being destroyed by the others, or of betraying what he knows. In the context of our present pervasive madness
that we call normality, sanity, freedom, all our frames of reference are ambiguous and equivocal. A man who prefers to be dead rather than Red is
normal. A man who says he has lost his soul is mad. A man who says that men are machines may be a great scientist. A man who says he is a machine is
'depersonalized' in psychiatric jargon. A man who says that Negroes are an inferior race may be widely respected. A man who says his whiteness is a form
of cancer is certifiable. A little girl of seventeen in a mental hospital told me she was terrified because the Atom Bomb was inside her. That is a delusion.
The statesmen of the world who boast and threaten that they have Doomsday weapons are far more dangerous, and far more estranged from 'reality’
than many of the people on whom the label 'psychotic' is affixed. Psychiatry could be, and some psychiatrists are, on the side of transcendence, of
genuine freedom, and of true human growth. But psychiatry can so easily be a technique of brainwashing, of inducing behaviour that is adjusted, by
(preferably) non-injurious torture. In the best places, where straitjackets are abolished, doors are unlocked, leucotomies largely forgone, these can be
replaced by more subtle lobotomies and tranquillizers that place the bars of Bedlam and the locked doors inside the patient. Thus | would wish to
emphasize that our 'normal' adjusted' state is too often the abdication of ecstasy, the betrayal of our true potentialities, that many of us are only too
successful in acquiring a false self to adapt to false realities." (pg. 11-12)

= Chapter 1 - The Existential-Phenomenological Foundations for a Science of Persons (pg. 17)

o

"The term schizoid refers to an individual the totality of whose experience is split in two main ways: in the first place, there is a rent in his relation
with his world and, in the second, there is a disruption of his relation with himself. Such a person is not able to experience himself 'together with'
others or 'at home in' the world, but, on the contrary, he experiences himself in despairing aloneness and isolation; moreover, he does not experience
himself as a complete person but rather as 'split' in various ways, perhaps as a mind more or less tenuously linked to a body, as two or more selves, and
soon." (pg. 17)
"Existential phenomenology attempts to characterize the nature of a person's experience of his world and himself. It is not so much an attempt to
describe particular objects of his experience as to set all particular experiences within the context of his whole being-in-his-world. The mad things said
and done by the schizophrenic will remain essentially a closed book if one does not understand their existential context. In describing one way of going
mad, | shall try to show that there is a comprehensible transition from the sane schizoid way of being-in-the-world to a psychotic way of being-inthe-
world. Although retaining the terms schizoid and schizophrenic for the sane and psychotic positions respectively, | shall not, of course, be using these
terms in their usual clinical psychiatric frame of reference, but phenomenologically and existentially." (pg. 17)
= "We all know from our personal experience that we can be ourselves only in and through our world and there is a sense in which 'our' world will die
with us although 'the' world will go on without us. Only existential thought has attempted to match the original experience of oneself in
relationship to others in one's world by a term that adequately reflects this totality. Thus, existentially, the concretum is seen as a man's
existence, his being-in-the-world. Unless we begin with the concept of man in relation to other men and from the beginning 'in' a world, and
unless we realize that man does not exist without 'his' world nor can his world exist without him, we are condemned to start our study of schizoid
and schizophrenic people with a verbal and conceptual splitting that matches the split up of the totality of the schizoid being-in-the-world" (pg.
19-20)
o "I shall use 'being' subsequently to denote simply all that a man is" (pg. 20)
= "Man as seen as an organism or man as seen as a person discloses different aspects of the human reality" (pg. 22)
o "Seen as an organism, man cannot be anything else but a complex of things, of its, and the processes that ultimately comprise an organism
are it-processes" (pg. 22)
¢ "My thesis is limited to the contention that the theory of man as person loses its way if it falls into an account of man as a machine or
man as an organismic system of it-processes." (pg. 23)
& "The experience of oneself and others as persons is primary and self-validating" (pg. 23)
= "A psychopathology worthy of its name must presuppose a 'psyche' (mental apparatus or endopsychic structure)." (pg. 24)
= "In existential phenomenology the existence in question may be one's own or that of the other. When the other is a patient, existential
phenomenology becomes the attempt to reconstruct the patient's way of being himself in his world, although, in the therapeutic relationship, the
focus may be on the patient's way of being-with-me." (pg. 25)
o "One knows also that every aspect of his being is related in some way to every other aspect..." (pg. 25)
= "[E]ach and every man is at the same time separate from his fellows and related to them. Such separateness and relatedness are mutually
necessary postulates. Personal relatedness can exist only between beings who are separate but who are not isolates. We are not isolates and we
are not parts of the same physical body. Here we have the paradox, the potentially tragic paradox, that our relatedness to others is an essential
aspect of our being, as is our separateness, but any particular person is not a necessary part of our being. Psychotherapy is an activity in which that
aspect of the patient's being, his relatedness to others, is used for therapeutic ends." (pg. 26)

= Chapter 2 - The existential-phenomenological foundations for the understanding of psychosis (pg. 27)

o

"[O]ur view of the other depends on our willingness to enlist all the powers of every aspect of ourselves in the act of comprehension. It seems also that
we require to orientate ourselves to this person in such a way as to leave open to us the possibility of understanding him. The art of understanding those
aspects of an individual's being which we can observe, as expressive of his mode of being-in-the-world, requires us to relate his actions to his way of
experiencing the situation he is in with us. Similarly it is in terms of his present that we have to understand his past, and not exclusively the other way
round." (pg. 32)

"His whole life has been torn between his desire to reveal himself and his desire to conceal himself. We all share this problem with him and we have all
arrived at a more or less satisfactory solution. We have our secrets and our needs to confess. We may remember how, in childhood, adults at first were
able to look right through us, and into us, and what an accomplishment it was when we, in fear and trembling, could tell our first lie, and make, for
ourselves, the discovery that we are irredeemably alone in certain respects, and know that within the territory of ourselves there can be only our
footprints. There are some people, however, who never fully real-ize themselves in this position. This genuine privacy is the basis of genuine relationship;
but the person whom we call 'schizoid' feels both more exposed, more vulnerable to others than we do, and more isolated. Thus a schizophrenic may say
that he is made of glass, of such transparency and fragility that a look directed at him splinters him to bits and penetrates straight through him. We may




suppose that precisely as such he experiences himself. " (pg. 37)
= "The schizophrenic is desperate, is simply without hope. | have never known a schizophrenic who could say he was loved, as a man, by God the
Father or by the Mother of God or by another man. He either is God, or the Devil, or in hell, estranged from God. When someone says he is an
unreal man or that he is dead, in all seriousness, expressing in radical terms the stark truth of his existence as he experiences it, that is - insanity"
(pg. 38)

Chapter 3 - Ontological Insecurity (pg. 39)

[e)

"Such a basically ontologically secure person will encounter all the hazards of life, social, ethical, spiritual, biological, from a centrally firm sense of his
own and other people's reality and identity. It is often difficult for a person with such a sense of his integral selfhood and personal identity, of the
permanency of things, of the reliability of natural processes, of the substantiality of natural processes, of the substantiality of others, to transpose himself
into the world of an individual whose experiences may be utterly lacking in any unquestionable self-validating certainties. This study is concerned with
the issues involved where there is the partial or almost complete absence of the assurances derived from an existential position of what | shall call
primary ontological security: with anxieties and dangers that | shall suggest arise only in terms of primary ontological insecurity; and with the consequent
attempts to deal with such anxieties and dangers" (pg. 39)
= "[W]e can say that in the individual whose own being is secure in this primary experiential sense, relatedness with others is potentially gratifying;
whereas the ontologically insecure person is preoccupied with preserving rather than gratifying himself: the ordinary circumstances of living
threaten his low threshold of security" (pg. 42)
"If the individual cannot take the realness, aliveness, autonomy, and identity of himself and others for granted, then he has to become absorbed in
contriving ways of trying to be real, of keeping himself or others alive, of preserving his identity, in efforts, as he will often put it, to prevent himself
losing his self." (pg. 42-43)
"A firm sense of one's own autonomous identity is required in order that one may be related as one human being to another. Otherwise, any and
every relationship threatens the individual with loss of identity. One form this takes can be called engulfment. In this the individual dreads relatedness as
such, with anyone or anything or, indeed, even with himself, because his uncertainty about the stability of his autonomy lays him open to the dread lest
in any relationship he will lose his autonomy and identity. Engulfment is not simply envisaged as something that is liable to happen willy-nilly despite the
individual's most active efforts to avoid it. The individual experiences himself as a man who is only saving himself from drowning by the most constant,
strenuous, desperate activity. Engulfment is felt as a risk in being understood (thus grasped, comprehended), in being loved, or even simply in being seen.
To be hated may be feared for other reasons, but to be hated as such is often less disturbing than to be destroyed, as it is felt, through being engulfed by
love. The main manoeuvre used to preserve identity under pressure from the dread of engulfment is isolation. Thus, instead of the polarities of
separateness and relatedness based on individual autonomy, there is the antithesis between complete loss of being by absorption into the other person
(engulfment), and complete aloneness (isolation). There is no safe third possibility of a dialectical relationship between two persons, both sure of their
own ground and, on this very basis, able to 'lose themselves' in each other. Such merging of being can occur in an 'authentic' way only when the
individuals are sure of themselves. If a man hates himself, he may wish to lose himself in the other: then being engulfed by the other is an escape from
himself. In the present case it is an ever-present possibility to be dreaded. It will be shown later, however, that what at one 'moment' is most dreaded
and strenuously avoided can change to what is most sought. This anxiety accounts for one form of a so-called 'negative therapeutic reaction' to
apparently correct interpretation in psychotherapy. To be understood correctly is to be engulfed, to be enclosed, swallowed up, drowned, eaten up,
smothered, stifled in or by another person's supposed all-embracing comprehension. It is lonely and painful to be always misunderstood, but there is at
least from this point of view a measure of safety in isolation. The other's love is therefore feared more than his hatred, or rather all love is sensed as a
version of hatred. By being loved one is placed under an unsolicited obligation. In therapy with such a person, the last thing there is any point in is to
pretend to more "love' or 'concern’ than one has. The more the therapist's own necessarily very complex motives for trying to 'help' a person of this kind
genuinely converge on a concern for him which is prepared to 'let him be' and is not in fact engulfing or merely in-difference, the more hope there will be
in the horizon. There are many images used to describe related ways in which identity is threatened, which may be mentioned here, as closely related to
the dread of engulfment, e.g. being buried, being drowned, being caught and dragged down into quicksand. The image of fire recurs repeatedly. Fire may
be the uncertain flickering of the individual's own inner aliveness. It may be a destructive alien power which will devastate him. Some psychotics say in
the acute phase that they are on fire, that their bodies are being burned up. A patient describes himself as cold and dry. Yet he dreads any warmth or
wet. He will be engulfed by the fire or the water, and either way be destroyed." (pg. 44-45)
"[Implosion] is the strongest word | can find for the extreme form of what Winnicott terms the impingement of reality. Impingement does not convey,
however, the full terror of the experience of the world as liable at any moment to crash in and obliterate all identity as a gas will rush in and obliterate a
vacuum. The individual feels that, like the vacuum, he is empty. But this emptiness is him. Although in other ways he longs for the emptiness to be filled,
he dreads the possibility of this happening because he has come to feel that all he can be is the awful nothingness of just this very vacuum. Any 'contact’
with reality is then in itself experienced as a dreadful threat because reality, as experienced from this position, is necessarily implosive and thus, as was
relatedness in engulfment, in itself a threat to what identity the individual is able to suppose himself to have. Reality, as such, threatening engulfment or
implosion, is the persecutor. In fact, we are all only two or three degrees Fahrenheit from experiences of this order. Even a slight fever, and the whole
world can begin to take on a persecutory, impinging aspect." (pg. 45-46)
"In using the term "petrification’, one can exploit a number of the meanings embedded in this word: (1) A particular form of terror, whereby one is
petrified, i.e. turned to stone. (2) The dread of this happening: the dread, that is, of the possibility of turning, or being turned, from a live person into a
dead thing, into a stone, into a robot, an automaton, without personal autonomy of action, an it without subjectivity. (3) The 'magical' act whereby one
may attempt to turn someone else into stone, by 'petrifying' him; and, by extension, the act whereby one negates the other person's autonomy, ignores
his feelings, regards him as a thing, kills the life in him. In this sense one may perhaps better say that one depersonalizes him, or reifies him. One treats
him not as a person, as a free agent, but as an it. Depersonalization is a technique that is universally used as a means of dealing with the other when he
becomes too tiresome or disturbing. One no longer allows oneself to be responsive to his feelings and may be prepared to regard him and treat him as
though he had no feelings. The people in focus here both tend to feel themselves as more or less depersonalized and tend to depersonalize others; they
are constantly afraid of being depersonalized by others. The act of turning him into a thing is, for him, actually petrifying. In the face of being treated as
an 'it', his own subjectivity drains away from him like blood from the face. Basically he requires constant confirmation from others of his own existence as
a person. A partial depersonalization of others is extensively practised in everyday life and is regarded as normal if not highly desirable. Most
relationships are based on some partial depersonalizing tendency in so far as one treats the other not in terms of any awareness of who or what he might
be in himself but as virtually an android robot playing a role or part in a large machine in which one too may be acting yet another part. It is usual to
cherish if not the reality, at least the illusion that there is a limited sphere of living free from this dehumanization. Yet it may be in just this sphere that
the greater risk is felt, and the ontologically insecure person experiences this risk in highly potentiated form. The risk consists in this: if one experiences
the other as a free agent, one is open to the possibility of experiencing oneself as an object of his experience and thereby of feeling one's own
subjectivity drained away. One is threatened with the possibility of becoming no more than a thing in the world of the other, without any life for oneself,
without any being for oneself. In terms of such anxiety, the very act of experiencing the other as a person is felt as virtually suicidal. Sartre discusses this
experience brilliantly in Part 3 of Being and Nothingness." (pg. 46-47)
= "By destroying, in his own eyes, the other person as a person, he robbed the other of his power to crush him. By depleting him of his personal
aliveness, that is, by seeing him as a piece of machinery rather than as a human being, he undercut the risk to himself of this aliveness either
swamping him, imploding into his own emptiness, or turning him into a mere appendage." (pg. 48)




= "[T]he man who is frightened of his own subjectivity being swamped, impinged upon, or congealed by the other is frequently to be found
attempting to swamp, to impinge upon, or to kill the other person's subjectivity. The process involves a vicious circle. The more one attempts to
preserve one's autonomy and identity by nullifying the specific human individuality of the other, the more it is felt to be necessary to continue to
do so, because with each denial of the other person's ontological status, one's own ontological security is decreased, the threat to the self from the
other is potentiated and hence has to be even more desperately negated" (pg. 52)
"The capacity to experience oneself as autonomous means that one has really come to realize that one is a separate person from everyone else. No
matter how deeply | am committed in joy or suffering to someone else, he is not me, and | am not him. However lonely or sad one may be, one can exist
alone. The fact that the other person in his own actuality is not me, is set against the equally real fact that my attachment to him is a part of me. If he dies
or goes away, he has gone, but my attachment to him persists. But in the last resort | cannot die another person's death for him, nor can he die my death.
For that matter, as Sartre comments on this thought of Heidegger's, he cannot love for me or make my decisions, and | likewise cannot do this for him. In
short, he cannot be me, and | cannot be him. If the individual does not feel himself to be autonomous this means that he can experience neither his
separateness from, nor his relatedness to, the other in the usual way. A lack of sense of autonomy implies that one feels one's being to be bound up in
the other, or that the other is bound up in oneself, in a sense that transgresses the actual possibilities within the structure of human relatedness. It
means that a feeling that one is in a position of ontological dependency on the other (i.e. dependent on the other for one's very being), is substituted for
a sense of relatedness and attachment to him based on genuine mutuality. Utter detachment and isolation are regarded as the only alternative to a clam-
or vampire-like attachment in which the other person's life-blood is necessary for one's own survival, and yet is a threat to one's survival. Therefore, the
polarity is between complete isolation or complete merging of identity rather than between separateness and relatedness. The individual oscillates
perpetually, between the two extremes, each equally unfeasible. He comes to live rather like those mechanical toys which have a positive tropism that
impels them towards a stimulus until they reach a specific point, whereupon a built-in negative tropism directs them away until the positive tropism
takes over again, this oscillation being repeated ad infinitum." (pg. 52-53)

Chapter 4 - The Embodied and Unembodied Self (pg. 65)

o

"Thus far | have tried to characterize some of the anxieties that are aspects of a basic ontological insecurity. These anxieties arise in this particular
existential setting and are a function of this setting. When a person is secure in his own being, they do not arise with anything like the same force or
persistence, since there is no occasion for them to arise and persist in this way. In the absence of such basic security, life must, nevertheless, go on. The
question that one must now attempt to answer is what form of relation with himself is developed by the ontologically insecure person. | shall try to show
how some such persons do not seem to have a sense of that basic unity which can abide through the most intense conflicts with oneself, but seem rather
to have come to experience themselves as primarily split into a mind and a body. Usually they feel most closely identified with the 'mind'. It is with
certain of the consequences of this basic way in which one's own being can become organized within itself that the remainder of this book will be
principally concerned. This split will be seen as an attempt to deal with the basic underlying insecurity." (pg. 65)
= "Everyone, even the most unembodied person, experiences himself as inextricably bound up with or in his body. In ordinary circumstances, to the
extent that one feels one's body to be alive, real, and substantial, one feels oneself alive, real, and substantial. Most people feel they began when
their bodies began and that they will end when their bodies die. We could say that such a person experiences himself as embodied. This, however,
need not be the case. Quite apart from those 'ordinary' people who feel in moments of stress partially dissociated from their bodies, there are
individuals who do not go through life absorbed in their bodies but rather find themselves to be, as they always have been, somewhat detached
from their bodies. Of such a person one might say that 'he has never become quite incarnate and he may speak of himself as more or less
unembodied. Here we have a basic difference in the self's position in life." (pg. 66)

o "The embodied person has a sense of being flesh and blood and bones, of being biologically alive and real: he knows himself to be
substantial. To the extent that he is thoroughly 'in' his body, he is likely to have a sense of personal continuity in time. He will experience
himself as subject to the dangers that threaten his body, the dangers of attack, mutilation, disease, decay, and death. He is implicated in
bodily desire, and the gratifications and frustrations of the body. The individual thus has as his starting-point an experience of his body as a
base from which he can be a person with other human beings." (pg. 67)

o "In this position [the unembodied person] the individual experiences his self as being more or less divorced or detached from his body. The
body is felt more as one object among other objects in the world than as the core of the individual's own being. Instead of being the core of
his true self, the body is felt as the core of a false self, which a detached, disembodied, 'inner, 'true’ self looks on at with tenderness,
amusement, or hatred as the case may be. Such a divorce of self from body deprives the unembodied self from direct participation in any
aspect of the life of the world, which is mediated exclusively through the body's perceptions, feelings and movements (expressions, gestures,
words, actions, etc.). The unembodied self, as onlooker at all the body does, engages in nothing directly. Its functions come to be
observation, control, and criticism vis-a-vis what the body is experiencing and doing, and those operations which are usually spoken of as
purely "mental'. The unembodied self becomes hyper-conscious. It attempts to posit its own imagos. It develops a relationship with itself and
with the body which can become very complex." (pg. 69)

"The central split is between what David called his 'own' self and what he called his 'personality. This dichotomy is encountered again and again. What
the individual variously terms his 'own, 'inner’, "true', 'real", self is experienced as divorced from all activity that is observable by another, what David
called his 'personality'. One may conveniently call this 'personality’ the individual's 'false self' or a 'false-self system'. The reason | suggest that one speaks
of a false-self system is that the 'personality, false self, mask, 'front" or persona that such individuals wear may consist in an amalgam of various part-
selves, none of which is so fully developed as to have a comprehensive 'personality' of its own. Close acquaintance with such a person reveals that his
observable behaviour may comprise quite deliberate impersonations along with compulsive actions of every kind. One is evidently witness not to a single
false self but to a number of only partially elaborated fragments of what might constitute a personality, if any single one had full sway. It seems best,
therefore, to call the total of such elements a false-self system, or a system of false selves. The 'self' in such a schizoid organization is usually more or less
unembodied. It is experienced as a mental entity. It enters the condition called by Kierkegaard 'shut-upness". The individual's actions are not felt as
expressions of his self. His actions, all that David called his 'personality' and which I have proposed to call his false-self system, become dissociated and
partly autonomous. The self is not felt to participate in the doings of the false self or selves, and all its or their actions are felt to be increasingly false and
futile. The self, on the other hand, shut up with itself, regards itself as the 'true' self and the persona as false. The individual complains of futility, of lack
of spontaneity, but he may be cultivating his lack of spontaneity and thus aggravating his sense of futility. He says he is not real and is outside reality and
not properly alive. Existentially, he is quite right. The self is extremely aware of itself, and observes the false self, usually highly critically. It is
characteristic of the organization of a false self or persona, on the other hand, that one way in which it is usually incomplete is in its very imperfect
reflective awareness. But the self may feel itself in danger from the overall spread of the false-self system or from one particular part of it (cf. David's
dread of female impersonation). The individual in this position is invariably terrifyingly 'self-conscious' (see Chapter 7) in the sense in which this word is
used to mean the exact opposite, namely, the feeling of being under observation by the other. These changes in the relationship between the different
aspects of the person's relation to himself are constantly associated with his inter-personal relationships. These are complex and never quite the same
from person to person. The individual's self-relationship becomes a pseudo-inter-personal one, and the self treats the false selves as though they were
other people whom it depersonalizes. David, for instance, referring to a part he played which he found was disliked, said: 'It had a nasty tongue.' From
within, the self now looks out at the false things being said and done and detests the speaker and doer as though he were someone else. In all this there
is an attempt to create relationships to persons and things within the individual without recourse to the outer world of persons and things at all. The
individual is developing a microcosmos within himself; but, of course, this autistic, private, intra-individual 'world' is not a feasible substitute for the only




world there really is, the shared world. If this were a feasible project then there would be no need for psychosis. Such a schizoid individual in one sense is
trying to be omnipotent by enclosing within his own being, without recourse to a creative relationship with others, modes of relationship that require the
effective presence to him of other people and of the outer world. He would appear to be, in an unreal, impossible way, all persons and things to himself.
The imagined advantages are safety for the true self, isolation and hence freedom from others, self-sufficiency, and control. The actual disadvantages
that can be mentioned at this point are that this project is impossible and, being a false hope, leads on to persistent despair; secondly, a persistent,
haunting sense of futility is the equally inevitable outcome, since the hidden shut-up self, in disowning participation (except, as David's case, by appearing
as another persona) in the quasi-autonomous activities of the false-self systems, is living only 'mentally'. Moreover, this shut-up self, being isolated, is
unable to be enriched by outer experience, and so the whole inner world comes to be more and more impoverished, until the individual may come to
feel he is merely a vacuum. The sense of being able to do anything and the feeling of possessing everything then exist side by side with a feeling of
impotence and emptiness. The individual who may at one time have felt predominantly outside' the life going on there, which he affects to despise as
petty and commonplace compared to the richness he has here, inside himself, now longs to get inside life again, and get life inside himself, so dreadful is
his inner deadness. The crucial feature of the schizoid individual of this type that we have to understand is the nature of the anxieties to which he is
subject. We have already outlined some of the forms these anxieties take under the terms engulfment, implosion, and the dread of losing inner
autonomy, freedom; in short, being turned from a man with subjectivity to a thing, a mechanism, a stone, an it, being petrified. We have yet to study
how these anxieties are potentiated by the development of the schizoid organization." (pg. 73-75)
= "[T]he schizoid individual is not erecting defences against the loss of a part of his body. His whole effort is rather to preserve his self. This, as we
have pointed out, is precariously established; he is subject to the dread of his own dissolution into non-being, into what William Blake described in
the last resort as 'chaotic non-entity'. His autonomy is threatened with engulfment. He has to guard himself against losing his subjectivity and sense
of being alive. In so far as he feels empty, the full, substantial, living reality of others is an impingement which is always liable to get out of hand and
become implosive, threatening to overwhelm and obliterate his self completely as a gas will obliterate a vacuum, or as water will gush in and
entirely fill an empty dam. The schizoid individual fears a real live dialectical relationship with real live people. He can relate himself only to
depersonalized persons, to phantoms of his own phantasies (imagos), perhaps to things, perhaps to animals. We suggest, therefore, that the
schizoid state we are describing can be understood as an attempt to preserve a being that is precariously structured. We shall suggest later that the
initial structuralization of being into its basic elements occurs in early infancy. In normal circumstances, this occurs in such a way as to be so
conclusively stable in its basic elements (for instance, the continuity of time, the distinction between the self and not-self, phantasy and reality),
that it can henceforth be taken for granted: on this stable base, a considerable amount of plasticity can exist in what we call a person's 'character'.
In the schizoid character structure, on the other hand, there is an insecurity in the laying down of the foundations and a compensatory rigidity in
the super-structure. If the whole of the individual's being cannot be defended, the individual retracts his lines of defence until he withdraws within
a central citadel. He is prepared to write off everything he is, except his 'self". But the tragic paradox is that the more the self is defended in this
way, the more it is destroyed. The apparent eventual destruction and dissolution of these If in schizophrenic conditions is accomplished not by
external attacks from the enemy (actual or supposed), from without, but by the devastation caused by the inner defensive manoeuvres
themselves." (pg. 76-77)

Chapter 5 - The Inner Self and the Schizoid Condition (pg. 78)

"In the schizoid condition here described there is a persistent scission between the self and the body. What the individual regards as his true self is
experienced as more or less disembodied, and bodily experience and actions are in turn felt to be part of the false-self system." (pg. 78)
= "This detachment of the self means that the self is never revealed directly in the individual's expressions and actions, nor does it experience

anything spontaneously or immediately. The self's relationship to the other is always at one remove. The direct and immediate transactions
between the individual, the other, and the world, even in such basic respects as perceiving and acting, all come to be meaningless, futile, and false.
One can represent the alternative state of affairs schematically as shown opposite. Objects perceived by the self are experienced as real. Thoughts
and feelings of which the self is the agent are alive and are felt to have point. Actions to which the self is committed are felt as genuine. If the
individual delegates all transactions between himself and the other to a system within his being which is not 'him', then the world is experienced as
unreal, and all that belongs to this system is felt to be false, futile, and meaningless. Everyone is subject to a certain extent at one time or another
to such moods of futility, meaninglessness, and purposelessness, but in schizoid individuals these moods are particularly insistent. These moods
arise from the fact that the doors of perception and/or the gates of action are not in the command of the self but are being lived and operated by a
false self. The unrealness of perceptions and the falsity and meaninglessness of all activity are the necessary consequences of perception and
activity being in the command of a false self - a system partially dissociated from the 'true self', which is, therefore, excluded from direct
participation in the individual's relatedness with other persons and the world. A pseudo-duality is thus experienced in the individual's own being.
Instead of the individual meeting the world with an integral self-hood, he disavows part of his own being along with his disavowal of immediate
attachment to things and people in the world. The self, therefore, is precluded from having a direct relationship with real things and real people.
When this has happened in patients, one is witness to the struggle which ensues to preserve the self's own sense of its own realness, aliveness, and
identity. In the first scheme, one has a benign circle. The reality of the world and of the self are mutually potentiated by the direct relationship
between self and other. In Figure 2, there is a vicious circle. Every element in this diagram comes to be experienced as more and more unreal and
dead. Love is precluded and dread takes its place. The final effect is an overall experience of everything having come to a stop. Nothing moves;
nothing is alive; everything is dead, including the self. The self by its detachment is precluded from a full experience of realness and aliveness. What
one might call a creative relationship with the other, in which there is mutual enrichment of the self and the other (benign circle), is impossible, and
an interaction is substituted which may seem to operate efficiently and smoothly for a while but which has no 'life' in it (sterile relationship). There
is a quasi-it-it interaction instead of an I-thou relationship. This interaction is a dead process. The inner self seeks to live by certain (apparently)
compensating advantages. Such a self cherishes certain ideals. One, which was very clear in the schoolboy David, is an inner honesty. Whereas all
the exchanges with the other may be fraught with pretence, equivocation, hypocrisy, the individual seeks to achieve a relationship with himself
that is scrupulously sincere, honest, frank. Anything may be concealed from others, but nothing must be hidden from himself. In this, the self
attempts to become a relationship which relates itself to itself to the exclusion of everything and anything. We have here the seeds of secondary
splitting within the self. The individual's being having become cleft into a 'true' and a 'false’ self, the true and false selves lose their realness as
already indicated, but also they both in turn break into sub-systems within themselves. Thus, in the relationship that the self has with itself, one
finds a second duality developing whereby the inner self splits to have a sado-masochistic relationship with itself. When this happens, the inner
self, which had arisen, we suggested, in the first place as a means of clinging to a precarious sense of identity, begins to lose even what identity it
had to begin with. (In the clinical illustrations, see particularly Rose, p. 150.) The substitution of an interaction with the other results in the
individual coming to live in a frightening world in which dread is unmitigated by love. The individual is frightened of the world, afraid that any
impingement will be total, will be implosive, penetrative, fragmenting, and engulfing. He is afraid of letting anything of himself 'go’, of coming out
of himself, of losing himself in any experience, etc., because he will be depleted, exhausted, emptied, robbed, sucked dry. The isolation of the self is
a corollary, therefore, of the need to be in control. He prefers to steal, rather than to be given. He prefers to give, rather than have anything, as he
feels, stolen from him; i.e., he has to be in control of who or what comes into him, and of who or what leaves him. This defensive system is
elaborated, we suggest, to make up for the primary lack of ontological security. The individual who is sure of his own being does not require to
adopt such measures. However, the effort to sustain a transcendent self, out of danger and in remote control of direct experiencing and action,
issues in unwished-for consequences that may far outweigh what apparent gains there seemed to be. Since the self, in maintaining its isolation and




detachment does not commit itself to a creative relationship with the other and is preoccupied with the figures of phantasies, thought, memories,
etc. (imagos), which cannot be directly observable by or directly expressed to others, anything (in a sense) is possible. Whatever failures or
successes come the way of the false-self system, the self is able to remain uncommitted and undefined. In phantasy, the self can be anyone,
anywhere, do anything, have everything. It is thus omnipotent and completely free - but only in phantasy. Once commit itself to any real project
and it suffers agonies of humiliation - not necessarily for any failure, but simply because it has to subject itself to necessity and contingency. It is
omnipotent and free only in phantasy. The more this phantastic omnipotence and freedom are indulged, the more weak, helpless, and fettered it
becomes in actuality. The illusion of omnipotence and freedom can be sustained only within the magic circle of its own shut-up-ness in phantasy.
And in order that this attitude be not dissipated by the slightest intrusion of reality, phantasy and reality have to be kept apart." (pg. 80-84)
= "But the person who does not act in reality and only acts in phantasy becomes himself unreal. The actual 'world' for that person becomes shrunken

and impoverished. The 'reality' of the physical world and other persons ceases to be used as a pabulum for the creative exercise of imagination,
and hence comes to have less and less significance in itself. Phantasy, without being either in some measure embodied in reality, or itself enriched
by injections of 'reality', becomes more and more empty and volatilized. The 'self' whose relatedness to reality is already tenuous becomes less and
less a reality-self, and more and more phantasticized as it becomes more and more engaged in phantastic relationships with its own phantoms
(imagos). Without an open two-way circuit between phantasy and reality anything becomes possible in phantasy. Destructiveness in phantasy goes
on without the wish to make compensatory reparation, for the guilt that prompts towards preserving and making amends loses its urgency.
Destructiveness in phantasy can thus rage on, unchecked, until the world and the self are reduced, in phantasy, to dust and ashes. In the
schizophrenic state the world is in ruins, and the self is (apparently) dead. No amount of frantic activity seems to have the power to bring back life
again. Thus, what comes about has the very opposite effect to that desired. Real toads invade the imaginary gardens and ghosts walk in the real
streets. Thus, in another way, the identity of the self is again jeopardized." (pg. 85)

"Participation of the self in life is possible, but only in the face of intense anxiety. Franz Kafka knew this very well, when he said that it was only through

his anxiety that he could participate in life, and, for this reason, he would not be without it. For the schizoid individual direct participation in' life is felt as

being at the constant risk of being destroyed by life, for the self's isolation is, as we said, its effort to preserve itself in the absence of an assured sense of

autonomy and integrity. The self of the schizoid has to be understood, therefore, as an attempt to achieve secondary security from the primary

dangers facing him in his original ontological insecurity." (pg. 90)

= "If there is anything the schizoid individual is likely to believe in, it is his own destructiveness. He is unable to believe that he can fill his own

emptiness without reducing what is there to nothing. He regards his own love and that of others as being as destructive as hatred. To be loved
threatens his self; but his love is equally dangerous to anyone else. His isolation is not entirely for his own self's sake. It is also out of concern for
others. A schizophrenic patient would not allow anyone to touch her, not because they would do her some harm, but because she might
electrocute them. And this is simply a psychotic expression of what the schizoid individual feels daily." (pg. 93)

= Chapter 6 - The False Self System (pg. 94)

o

"The 'inner self" is occupied in phantasy and in observation. It observes the processes of perception and action. Experience does not impinge (or at any

rate this is the intention) directly on this self, and the individual's acts are not self-expressions. Direct relationships with the world are the province of a

false-self system. It is the characteristics of this system that must now be examined." (pg. 94)

= "The false-self system to be described here exists as the complement of an 'inner' self which is occupied in maintaining its identity and freedom by

being transcendent, unembodied, and thus never to be grasped, pinpointed, trapped, possessed. Its aim is to be a pure subject, without any
objective existence. Thus, except in certain possible safe moments the individual seeks to regard the whole of his objective existence as the
expression of a false self. Of course, as already indicated, and as will be seen in more detail later, if a man is not two-dimensional, having a two-
dimensional identity established by a conjunction of identity-for-others, and identity-for-oneself, if he does not exist objectively as well as
subjectively, but has only a subjective identity, an identity-for-himself, he cannot be real. ‘A man without a mask' is indeed very rare. One even
doubts the possibility of such a man. Everyone in some measure wears a mask, and there are many things we do not put ourselves into fully. In
"ordinary' life it seems hardly possible for it to be otherwise." (pg. 94-95)

"The false self of the schizoid person is compulsively compliant to the will of others, it is partially autonomous and out of control, it is felt as alien; the

unrealness, meaninglessness, purposelessness which permeate its perceptions, thoughts, feelings, and actions, and its overall deadness are not simply

productions of secondary defences but are direct consequences of the basic dynamic structure of the individual's being." (pg. 96)

= "The essential feature of the compliant component in the false self is expressed in James's statement that he was 'a response to what other people

say | am'. This consists in acting according to other people's definitions of what one is, in lieu of translating into action one's own definition of
whom or what one wishes to be. It consists in becoming what the other person wants or expects one to become while only being one's 'self' in
imagination or in games in front of a mirror. In conformity, therefore, with what one perceives or fancies to be the thing one is in the other
person's eyes, the false self becomes that thing. This thing may be a phoney sinner as well as a phoney saint. In the schizoid person, however, the
whole of his being does not conform and comply in this way. The basic split in his being is along the line of cleavage between his outward
compliance and his inner withholding of compliance." (pg. 98-99)

"The false-self system's compliance with the will of others reaches its most extreme form in the automatic obedience, echo-praxia, echolalia, and

flexibilitas cerea of the catatonic. Here obedience, imitation, copying, are carried to such excess that the grotesque parody produced becomes a

concealed indictment of the manipulating examiner." (pg. 102)

= Chapter 7 - Self-Consciousness (pg. 106)

o

"Self-consciousness, as the term is ordinarily used, implies two things: an awareness of oneself by oneself, and an awareness of oneself as an object of
someone else's observation. These two forms of awareness of the self, as an object in one's own eyes and as an object in the other's eyes, are closely
related to each other. In the schizoid individual both are enhanced and both assume a somewhat compulsive nature. The schizoid individual is frequently
tormented by the compulsive nature of his awareness of his own processes, and also by the equally compulsive nature of his sense of his body as an
object in the world of others. The heightened sense of being always seen, or at any rate of being always potentially seeable, may be principally referable
to the body, but the preoccupation with being seeable may be condensed with the idea of the mental self being penetrable, and vulnerable, as when the
individual feels that one can look right through him into his 'mind' or 'soul’. Such 'plate-glass' feelings are usually spoken about in terms of metaphor or
simile, but in psychotic conditions the gaze or scrutiny of the other can be experienced as an actual penetration into the core of the 'inner" self. The
heightening or intensifying of the awareness of one's own being, both as an object of one's own awareness and of the awareness of others, is practically
universal in adolescents, and is associated with the well-known accompaniments of shyness, blushing, and general embarrassment." (pg. 106)
= "ltis indeed an important achievement for the child to gain the assurance that the adults have no means of knowing what he does, if they do not
see him; that they cannot do more than guess at what he thinks to himself if he does not tell them; that actions that no one has seen and thoughts
that he has "kept to himself' are in no way accessible to others unless he himself 'gives the show away. The child who cannot keep a secret or who
cannot tell a lie because of the persistence of such primitive magical fears has not established his full measure of autonomy and identity. No doubt
in most circumstances good reasons can be found against telling lies, but the inability to do so is not one of the best reasons." (pg. 107)
"Self-consciousness, then, may be the apprehensive awareness of oneself as potentially exposed to danger by the simple fact of being visible to others.
The obvious defence against such a danger is to make oneself invisible in one way or another. In an actual instance, the issue is thus always necessarily
complex. Kafka's suppliant makes it the aim of his life to get people to look at him, since thereby he mitigates his state of depersonalization and
derealization and inner deadness. He needs other people to experience him as a real live person because he has never been convinced from within




himself that he was alive. This, however, implies a trust in the benign quality of the other person's apprehension of him which is not always present. Once
he becomes aware of something it becomes unreal, although 'l always feel that they were once real and are now flitting away. One would not be
surprised to find that such a person would have in some measure a distrust of other people's awareness of him. What, for instance, if they had, after all,
the same 'fugitive awareness' of him as he had of them? Could he place any more reliance on their consciousness than on his own to lend him a
conviction that he was alive? Quite often, in fact, the balance swings right over so that the individual feels that his greatest risk is to be the object of
another person's awareness. The myth of Perseus and the Medusa's head, the "evil eye', delusions of death rays and so on are | believe referable to this
dread. Indeed, considered biologically, the very fact of being visible exposes an animal to the risk of attack from its enemies, and no animal is without
enemies. Being visible is therefore a basic biological risk; being invisible is a basic biological defence. We all employ some form of camouflage." (pg.
109-110)
= "Being like everyone else, being someone other than oneself, playing a part, being incognito, anonymous, being nobody (psychotically,
pretending to have no body), are defences that are carried through with great thoroughness in certain schizoid and schizophrenic conditions."
(pg. 111)
"[S]Jomeone who only too easily blends with other people (we have described ways in which this occurs in the previous chapter), and is frightened of
losing his identity thereby, uses his awareness of his self as a means of remaining detached and aloof. Self-consciousness comes to be relied upon to help
sustain the individual's precarious ontological security. This insistence on awareness, especially awareness of the self, ramifies in many directions. For
instance, whereas the hysteric seems only too glad to be able to forget and to 'repress' aspects of his being, the schizoid individual characteristically seeks
to make his awareness of himself as intensive and extensive as possible. Yet it has been remarked how charged with hostility is the self-scrutiny to which
the schizoid subjects himself. The schizoid individual (and this applies still more to the schizophrenic) does not bask in the warmth of a loving self-regard.
Self-scrutiny is quite improperly regarded as a form of narcissism. Neither the schizoid nor the schizophrenic is narcissistic in this sense. As a
schizophrenic put it (see p. 204), she was scorched under the glare of a black sun. The schizoid individual exists under the black sun, the evil eye, of his
own scrutiny. The glare of his awareness kills his spontaneity, his freshness; it destroys all joy. Everything withers under it. And yet he remains, although
profoundly not narcissistic, compulsively preoccupied with the sustained observation of his own mental and/or bodily processes. In Federn's language, he
cathects his ego-as-object with mortido. A very similar point was made in different terms when it was said earlier that the schizoid individual
depersonalizes his relationship with himself. That is to say, he turns the living spontaneity of his being into something dead and lifeless by inspecting it.
This he does to others as well, and fears their doing it to him (petrification). We are now in a position to suggest that whereas he is afraid not to be dead
and lifeless - as stated, he dreads real aliveness - so also he is afraid not to continue being aware of himself. Awareness of his self is still a guarantee, an
assurance of his continued existence, although he may have to live through a death-in-life. Awareness of an object lessens its potential danger.
Consciousness is then a type of radar, a scanning mechanism. The object can be felt to be under control. As a death ray, consciousness has two main
properties: its power to petrify (to turn to stone: to turn oneself or the other into things); and its power to penetrate. Thus, if it is in these terms that the
gaze of others is experienced, there is a constant dread and resentment at being turned into someone else's thing, of being penetrated by him, and a
sense of being in someone else's power and control. Freedom then consists in being inaccessible. The individual may attempt to forestall these dangers
by turning the other into stone. Unfortunately, since one cannot be seen by a stone, one becomes, in so far as others have been successfully reduced to
things in one's own eyes, the only person who can see oneself. The process now swings in the reverse direction, culminating in the longing to be rid of the
deadening and intolerable self-awareness so that the prospect of being a passive thing penetrated and controlled by the other may come as a welcome
relief. Within such oscillation there is no position of peace, since the individual has no choice between feasible alternatives. The compulsive
preoccupation with being seen, or simply with being visible, suggests that we must be dealing with underlying phantasies of not being seen, of being
invisible. If, as we saw, being visible can be both in itself persecutory and also a reassurance that one is still alive, then being invisible will have equally
ambiguous meanings. The 'self-conscious' person is caught in a dilemma. He may need to be seen and recognized, in order to maintain his sense of
realness and identity. Yet, at the same time, the other represents a threat to his identity and reality. One finds extremely subtle efforts expended in order
to resolve this dilemma in terms of the secret inner self and the behavioural false-self systems already described. James, for instance, feels that other
people provide me with my existence'. On his own, he feels that he is empty and nobody. | can't feel real unless there is someone there... Nevertheless,
he cannot feel at ease with another person, because he feels as in 'danger' with others as by himself. He is, therefore, driven compulsively to seek
company, but never allows himself to 'be himself' in the presence of anyone else. He avoids social anxiety by never really being with others. He never
quite says what he means or means what he says. The part he plays is always not quite himself. He takes care to laugh when he thinks a joke is not funny,
and look bored when he is amused. He makes friends with people he does not really like and is rather cool to those with whom he would really' like to be
friends. No one, therefore, really knows him, or understands him. He can be himself in safety only in isolation, albeit with a sense of emptiness and
unreality. With others, he plays an elaborate game of pretence and equivocation. His social self is felt to be false and futile. What he longs for most is the
possibility of "a moment of recognition', but whenever this by chance occurs, when he has by accident given himself away, he is covered in confusion and
suffused with panic. The more he keeps his 'true self" in hiding, concealed, unseen, and the more he presents to others a false front, the more
compulsive this false presentation of himself becomes. He appears to be extremely narcissistic and exhibitionistic. In fact he hates himself and is terrified
to reveal himself to others. Instead, he compulsively exhibits what he regards as mere extraneous trappings to others; he dresses ostentatiously, speaks
loudly and insistently. He is constantly drawing attention to himself, and at the same time drawing attention away from his self. His behaviour is
compulsive. All his thoughts are occupied with being seen. His longing is to be known. But this is also what is most dreaded." (pg. 112-114)

= Chapter 8 - The Case of Peter (pg. 120)

o

See text

= Chapter 9 - Psychotic Developments (pg. 137)

o

"In order to understand the nature of the transition from sanity to insanity when the point of departure is the particular form of a schizoid existential

position described in the foregoing pages, it is necessary to consider the psychotic possibilities that arise out of this particular existential context. In this

position, we stated that the self, in order to develop and sustain its identity and autonomy, and in order to be safe from the persistent threat and

danger from the world, has cut itself off from direct relatedness with others, and has endeavoured to become its own object: to become, in fact,

related directly only to itself. Its cardinal functions become phantasy and observation." (pg. 137)

= "[R]elationship with others and the world is, as we saw, delegated to a false-self system whose perceptions, feelings, thoughts, actions, possess a

relatively low ‘coefficient' of realness. The individual in this position may appear relatively normal, but he is maintaining his outward semblance of
normality by progressively more and more abnormal and desperate means. The self engages in phantasy in the private 'world' of 'mental’ things,
i.e., of its own objects, and observes the false self, which alone is engaged in living in the 'shared world'. Since direct communication with others in
this real shared world has been turned over to the false-self system, it is only through this medium that the self can communicate with the outside
shared world. Hence what was designed in the first instance as a guard or barrier to prevent disruptive impingement on the self, can become the
walls of a prison from which the self cannot escape. Thus the defences against the world fail even in their primary functions: to prevent persecutory
impingements (implosion) and to keep the self alive, by avoiding being grasped and manipulated as a thing by another. Anxiety creeps back more
intensely than ever. The unrealness of perception and the falsity of the purposes of the false-self system extend to feelings of deadness of the
shared world as a whole, to the body, in fact, to all that is, and infiltrate even to the 'true' self. Everything becomes suffused with nothingness. The
inner self itself becomes entirely unreal or 'phantasticized", split, and dead, and no longer able to sustain what precarious sense of its own identity
it started with. This is aggravated by the use of the very possibilities that are most ominous as defences, e.g. the avoidance of being identified to
preserve identity (since, as we have indicated above, identity is reached and sustained two-dimensionally, it requires recognition of oneself by




others as well as the simple recognition one accords to oneself); or the deliberate cultivation of a state of death-in-life as a defence against the pain
of life. Efforts both at further withdrawal of the self and towards restitution of the self come to combine in the same direction of psychosis. In one
way, the schizoid individual may be desperately trying to be himself, to regain and preserve his being; yet it is very difficult to disentangle the desire
to be from the desire for non-being, since so much that the schizoid person does is in its nature inextricably ambiguous. Can one say unequivocally
of Peter that he was seeking to destroy himself or to preserve himself? The answer cannot be provided if we think of the two terms of either/or as
mutually exclusive. Peter's defences against life were, in large measure, the creation of a form of death within life, which seemed to afford within
itself a measure of freedom from anxiety, at least for a time. In order to survive he had, like the possum, to feign a measure of death. Peter could
either be him-self' when he was anonymous or incognito, i.e. when he was not known to others, or he could let himself be known to others if he
was not being himself. This equivocation could not be sustained indefinitely, since the sense of identity requires the existence of another by whom
one is known; and a conjunction of this other person's recognition of one's self with self-recognition. It is not possible to go on living indefinitely in
a sane way if one tries to be a man disconnected from all others and uncoupled even from a large part of one's own being. Such a mode of being-
with-others would presuppose the capacity to maintain one's reality by means of a basically autistic identity. It would presuppose that it is finally
possible to be human without a dialectical relationship to others. It seems that the whole aim of this manoeuvring is the preservation of an 'inner’
identity from phantasied destruction from outer sources, by eliminating any direct access from without to this 'inner' self. But without the ‘self'
ever being qualified by the other, committed to the 'objective' element, and without being lived in a dialectical relationship with others, the 'self" is
not able to preserve what precarious identity or aliveness it may already possess." (pg. 138-139)

o "The objects of phantasy or imagination obey magical laws; they have magical relationships, not real relationships. When the 'self'
becomes more and more a participant in phantasy relationships, less and less a direct participant in real relationships, in doing so it loses
its own reality. It becomes, like the objects to which it is related, a magical phantom. One implication of this is that, for such a 'self’,
everything and anything become possible, unqualified, as even every wish must be sooner or later, by reality, necessity, the conditioned and
finite." (pg. 141)

"The self can be 'real’ only in relation to real people and things. But it fears that it will be engulfed, swallowed up in any relationships. If the 'l' only
comes into play vis-a-vis objects of phantasy, while a false self manages dealings with the world, various profound phenomenological changes occur in all
elements of experience. Thus the point we have already got to is that the self, being transcendent, empty, omnipotent, free in its own way, comes to be
anybody in phantasy, and nobody in reality. This self is related primarily to objects of its own phantasies. Being so much a self-in-phantasy, it becomes
eventually volatilized. In its dread of facing the commitment to the objective element, it sought to preserve its identity; but, no longer anchored to fact,
to the conditioned and definitive, it comes to be in danger of losing what it was seeking above all to safeguard. Losing the conditioned, it loses its
identity; losing reality, it loses its possibility of exercising effective freedom of choice in the world. In the escape from the risk of being killed, it becomes
dead. The individual may now no longer be experiencing the world as other people experience it, though he may still know how it is for others if not for
him. But the immediate sense of the realness of the world cannot be sustained by a false-self system. Moreover, the false-self system cannot put reality
to the test, for the testing of reality demands a mind of one's own that can choose the better of alternatives and so on, and it is the lack of such a mind of
its own that makes the false self false. When experience from the outer world is filtered to the inner self, this self can no longer either experience or give
expression to its own desires in a way that is socially acceptable. Social acceptability has come to be merely a trick, a technique. His own view of things,
the meaning they have for him, his feelings, his expression, are now likely to be at least odd and eccentric, if not bizarre and crazy. The self remains
encapsulated more and more within its own system, while adaptation and adjustment to changing experiences have to be conducted by the false self.
This false-self system is apparently plastic: it operates with new people, and adapts to changing surroundings. But the self does not keep up with changes
in the real world. The objects of its phantasy relationships remain the same basic figures although they undergo modification, for instance, in the
direction of idealization, or they become more persecutory. There is no thought of checking, testing, correcting these phantom figures (imagos) in
terms of reality. There is in fact no occasion to do so. The individual's self by now is not making any effort to act upon reality, to effect real changes in it."
(pg. 142-143)

"The task in therapy then comes to be to make contact with the original 'self' of the individual which, or who, we must believe is still a possibility, if not
an actuality, and can still be nursed back to a feasible life." (pg. 158-159)

= Chapter 10 - The Self and False Self in a Schizophrenic (pg. 160)

o

"First, | would like to summarize briefly the views | have so far presented. The divorce of the self from the body is both something which is painful to be
borne, and which the sufferer desperately longs for someone to help mend, but it is also utilized as the basic means of defence. This in fact defines the
essential dilemma. The self wishes to be wedded to and embedded in the body, yet is constantly afraid to lodge in the body for fear of there being
subject to attacks and dangers which it cannot escape. Yet the self finds that though it is outside the body it cannot sustain the advantages that it might
hope for in this position. We have already mentioned what happens: (1) Its orientation is a primitive oral one, concerned with the dilemma of sustaining
its aliveness, while being terrified to "take in' anything. It becomes parched with thirst, and desolate. (2) It becomes charged with hatred of all that is
there. The only way of destroying and of not destroying what is there may be felt to be to destroy itself. (3) The attempt to kill the self may be
undertaken intentionally. It is partly defensive ('If I'm dead, | can't be killed'); partly an attempt to endorse the crushing sense of guilt that oppresses the
individual (no sense of a right to be alive). (4) The 'inner' self becomes itself split, and loses its own identity and integrity. (5) It loses its own realness and
direct access to realness outside itself. (6) (a) The place of safety of the self becomes a prison. Its would-be haven becomes a hell. (b) It ceases even to
have the safety of a solitary cell. Its own enclave becomes a torture chamber. The inner self is persecuted within this chamber by split concretized parts
of itself or by its own phantoms which have become uncontrollable. A certain amount of the incomprehensibility of a schizophrenic's speech and action
becomes intelligible if we remember that there is the basic split in his being carried over from the schizoid state. The individual's being is cleft in two,
producing a disembodied self and a body that is a thing that the self looks at, regarding it at times as though it were just another thing in the world. The
total body and also many' mental' processes are severed from the self, which may continue to operate in a very restricted enclave (phantasying and
observing), or it may appear to cease to function altogether (i.e. be dead, murdered, stolen). This account is, of course, highly schematic and has the
failings of any preliminary over-simplification. We have already outlined some of the ways in which this split may fail to support sane experience, and can
become the kernel of psychosis. In many schizophrenics, the self-body split remains the basic one. However, when the 'centre' fails to hold, neither self-
experience nor body-experience can retain identity, integrity, cohesiveness, or vitality, and the individual becomes precipitated into a condition the end
result of which we suggested could best be described as a state of ‘chaotic nonentity'. In its final form, such complete disintegration is a hypothetical
state which has no verbal equivalents. We feel justified, however, in postulating such a hypothetical condition. In its most extreme form it is perhaps not
compatible with life. The thoroughly dilapidated, chronic catatonic-hebephrenic is presumably the person in whom this process has gone on to the most
extreme degree in one who remains biologically viable. One of the greatest barriers against getting to know a schizophrenic is his sheer
incomprehensibility: the oddity, bizarreness, obscurity in all that we can perceive of him. There are many reasons why this is so. Even when the patient is
striving to tell us, in as clear and straightforward a way as he knows how, the nature of his anxieties and his experiences, structured as they are in a
radically different way from ours, the speech content is necessarily difficult to follow. Moreover, the formal elements of speech are in themselves
ordered in unusual ways, and these formal peculiarities seem, at least to some extent, to be the reflection in language of the alternative ordering of his
experience, with splits in it where we take coherence for granted, and the running together (confusion) of elements that we keep apart. Yet these
irreducible difficulties are practically certain to be much increased, at least in one's first encounters with the patient, by his or her deliberate use of
obscurity and complexity as a smokescreen to hide behind. This creates the ironical situation that the schizophrenic is often playing at being psychotic, or
pretending to be so. In fact, as we have said, pretence and equivocation are greatly used by schizophrenics. The reasons for doing this are, in any single
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case, likely to serve more than one purpose at a time. The most obvious one is that it preserves the secrecy, the privacy, of the self against intrusion
(engulfment, implosion). The self, as one patient put it, feels crushed and mangled even at the exchanges in an ordinary conversation. Despite his longing
to be loved for his 'real self' the schizophrenic is terrified of love. Any form of understanding threatens his whole defensive system. His outward
behaviour is a defensive system analogous to innumerable openings to underground passages which one might imagine would take one to the inner
citadel, but they lead nowhere or elsewhere. The schizophrenic is not going to reveal himself for casual inspection and examination to any philandering
passer-by. If the self is not known it is safe. It is safe from penetrating remarks; it is safe from being smothered or engulfed by love, as much as from
destruction from hatred. If the schizophrenic is incognito, his body can be handled and manipulated, petted, caressed, beaten, given injections or what
have you, but 'he', an onlooker, is inviolable." (pg. 161-164)
= "This false-self system is the breeding-ground of paranoid fears, since it follows easily that the false-self system, which has spread to include
everything and is disavowed by the self as a mere mirror of alien reality (an object, a thing, mechanical, a robot, dead), can be regarded as an alien
presence or person in possession of the individual. The 'self' has disavowed participation in it, the false-self system becomes enemy-occupied
territory, felt to be controlled and directed by an alien, hostile, a destructive agency. As for the self, it exists in a vacuum. But this vacuum becomes
encapsulated, albeit at first perhaps in moments in a relatively benign and protective way." (pg. 168)
"One can see here very clearly how the schizophrenic's guilt stands in the way of his being himself." (pg. 174)
= "To the schizophrenic, liking someone equals being like that person: being like a person is equated with being the same as that person, hence with
losing identity. Hating and being hated may therefore be felt to threaten loss of identity less than do loving and being loved. We postulated that
the basic split in the schizoid personality was a cleft that severed the self from the body" (pg. 174)

O "The schizoid cleavage disrupts the normal sense of self by disembodying the sense of ‘I’. The seed is thus sown for a persisting running
together, mergence, or confusion at the interface between here and there, inside and outside, because the body is not firmly felt as me in
contrast to the not-me. It is only when the body can be thus differentiated from others that all the problems involved in
relatedness/separateness, between separate whole persons, can begin to be worked through in the usual way. The self does not need so
desperately to remain bottled up in its defensive transcendence. The person can be like someone without being that other person; feelings
can be shared without their being confused or merged with those of the other. Such sharing can begin only through an establishment of a
clear distinction between here-me, there-not-me. At this stage it is critically important for the schizophrenic to test out the subtleties and
niceties that lie at the interface between inside and outside, and all that is involved in the expression and revealing of what belongs truly to
the real self. In this way does the self become a genuinely embodied self." (pg. 175)

Chapter 11 - The Ghost of the Weed Garden (pg. 178)

o

o

"It is the thesis of this study that schizophrenia is a possible outcome of a more than usual difficulty in being a whole person with the other, and with

not sharing the common-sense (i.e. the community sense) way of experiencing oneself in the world. The world of the child, as of the adult, is 'a unity of

the given and the constructed' (Hegel), a unity for the child of what is mediated to it by the parents, the mother in the first instance, and of what he

makes of this. The mother and father greatly simplify the world for the young child, and as his capacity grows to make sense, to inform chaos with

pattern, to grasp distinctions and connexions of greater and greater complexity, so, as Buber puts it, he is led out into 'a feasible world"." (pg. 189)

= "|tis out of the earliest loving bonds with the mother that the infant develops the beginnings of a being-for-itself. It is in and through these bonds

that the mother 'mediates' the world to the infant in the first place. The world he is given may be one he can manage to be in; it is possible, on the
contrary, that what he is given is just not feasible for him at the time. Yet, despite the importance of the first year of life, the nature of the milieu in
which the child has to exist throughout its infancy, childhood, and adolescence may still have great effect one way or the other. It is at these
subsequent stages that the father or other significant adults may play a decisive role in the child's life, either in direct relation with the child or,
indirectly, through effects on the mother." (pg. 190)

"Personal unity is a prerequisite of reflective awareness, that is, the ability to be aware of one's own self acting relatively unselfconsciously, or with a

simple primary non-reflective awareness." (pg. 197)

Further Readings:



