ENNEA-TYPE ONE:
EGO-RESENTMENT

Ones are the perfectionists of the enneagram. They often
look bright and shiny, with a clean and scrubbed quality,
as well as a sense of righteousness and piety about them.
Ones experience themselves as good people, trying to do
what is correct, just, and moral, while often uncon-
sciously, they see themselves as flawed or not fundamen-
tally right. Taking the moral high ground, their antenna
is out for what they perceive as imperfection or wrong-
ness, which triggers their resentment and anger, since in
their minds it should not be that way. Tolerating some-
thing that they see as not right feels almost impossible
for them, and so they want to fix it and correct it. In pat-
ticular, the behavior of others is often the target of their
attempts to set things right. They are aligned with their
superego, and tend to be judgmental and critical, both of
themselves and of others.

Ones often feel burdened by their criticality and in-
tolerance of imperfection but feel at a loss to do anything
about ir. The solution is for others to behave correctly
and for things to go in ways that are optimal as they
see it. They can be quite controlling, trying to make

others do things the “right” way, although in their own
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minds they are simply trying to do the right thing. They are also self-
controlling, restraining and holding themselves back from behaving,
thinking, or feeling in ways that they consider wrong, immoral, or sinful.
This self-constraint limits their spontaneity and vitality, which some-
times leak out in various forms of acting out, whether sexually, in terms
of substance abuse, or in rages.

The Holy Idea that Ones have lost touch with is Holy Perfection.
When we see reality from this angle, we perceive that it has an inherent
rightness about it that is fundamental. The moment we step beyond the
blinders of the personality, we see that implicit in all that exists are di-
mensions of increasing depth, of which the physical is the outermost and
the Absolute, a state beyond manifestation, presence, even consciousness,
the most fundamental-—this is essentially the recognition of the existence
of spiritual dimensions in all that exists. Or to put it differently, we see
that everything is made up of and is therefore inseparable from True Na-
ture. Beyond this perception of the multidimensionality of the universe,
from the angle of Holy Perfection we see its perfection. We see that all
that exists has a fundamental rightness to it and thar everything that oc-
curs is correct and perfect.

This Holy Idea is one of the more difficult to understand because even
the sense in which the word perfection is used is so much at variance with
egoic reality. When we say that something is perfect, what we are typi-
cally doing is measuring that thing against our inner yardstick of what we
believe is ideal, and determining that it approximates that model. It is
difficult to conceive of a sense of petfection that is not based on compar-
ing one thing to another and judging which most closely resembles our
inner standard of excellence and thus which seems better. Such a sense of
perfection determined by comparative judgment is based on subjective
standards that have been shaped by our culture, family values, and per-
sonal preferences and history, and is the only perfection known to the
realm of the personality.

Without the filter of the subjective self, we see that all of existence has
a quality of completeness, wholeness, and faultlessness just because it 7s.
This sense of perfection that we experience when reality is seen through

the lens of Holy Perfection is perhaps most closely conveyed by formula-
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tions borrowed from the traditions of the East: “isness” and “suchness.” In
Zen Buddhism, this view of things is called kono-1mama, which translates
as the “as-it-is-ness of this,” or sono-mama, the “as-it-isness of that”; in
Sanskrit the term is tathata, or “suchness”; and in Chinese it is chib-mo or
shib-mo.* Perceiving this “as-it-is-ness” of things is perceiving the funda-
mental nature of them. In other words, if we see things as they are, what
we see is the inner nature as well as the outer form of them. Each mani-
festation in the universe, be it planet, tree, or person, is seen here to be
continuous with and inseparable from the fundamental nature common to
all forms, and that fundamental nature is seen to be just right. The outer
shape of one flower may be more graceful than the one next to it, but chat
has nothing to do with each flower’s inherent rightness as it is, since both
are manifestations of Being. From this perspective, to say that one lower
is more perfect than another makes no sense.

It is difficult to understand how we can say that reality is perfect when
there is so much suffering on the planet stemming from narural disasters,
disease, and human foibles. Perhaps an analogy, borrowed from Almaas,
will help to explain the perspective from which reality looks this way: We
know from physics that atoms are the building blocks of all matter, and
they in turn are made up of subatomic particles like electrons and pho-
tons, and smaller still, quarks and gluons. All atoms are complete, whole,
and perfect unless they are altered, which is what happens when we create
a nuclear explosion. At this atomic level, whether the atoms make up an
emerald or excrement, the reality of each atom is still perfect.

Holy Perfection is only possible to glimpse when we are not living on
the surface of our experience and of our lives. I think chis is a very difficult
Holy Idea to understand because this is the level most people live from.

Perhaps the following quote from Almaas will make it clearer:

The way we ordinarily see the world is not the way it really is because
we see it from the perspective of our judgments and preferences, our likes and
dislikes, our fears and onr ideas of how things should be. So to see things as
they rveally are, which is to see things objectively, we have to put these
aside—in other words, we have to let go of our minds. Seeing things objec-

tively means that it doesn’t master whether we think what we've looking at
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is good or bad—it means just seeing it as it is. If a scientist is conducting
an experiment, he doesn't say, “I don't like this s0 I'll ignore it.” He may
not personally care for the vesults because they don’t confirm bis theory, but
Dpure science means seeing things the way they really are. If be says be is not
going to pay attention to the experiment because e doesn’t like it, that is not
science. Yet, this is the way most of us deal with reality, inwardly and our-
wardly.”

It does not make sense to think of improving or of adding anything to
atoms, and in the same way, the ultimate nature of reality is not improv-
able and cannot be made better than it is. When we are in touch with all
of the dimensions of reality—when we are in touch with the fundamental
nature of things, in other words—it becomes difficult to say that what
transpires, even if physical or emotional pain results, should be different
or that it is wrong.

Much of human suffering is the result of people experiencing and liv-
ing their lives out of synch with their inner depths in which Holy Perfec-
tion is obvious. For those firmly entrenched in egoic reality, the surface of
their lives and experience is a distortion of the fundamental petfection of
their depths. On this level, people behave in ways that are hurtful and in-
considerate of others, to say the least, burt this does not mean that who
they fundamentally are is impetfect or wrong. Even if a person’s con-
sciousness is filled with hatred and greed, that person’s soul is nonetheless
made up of and inseparable from its depths and so it is inherently perfect.
When the depth dimension is patt of 2 person’s conscious experience, it is
not possible intentionally to hurt another person or cause harm without
instantly suffering. From this perspective, we can see that no one is fun-
damentally bad, and that what we call evil is only based on judgments we
make on the egoic level.

It is important to understand that I am not condoning humanity’s
mistreatment of each other, nor am I suggesting that those who treat oth-
ers in harmful ways should go unpunished. I am simply saying that such
behavior is only possible when we live our lives out of synch and out of
touch with the totality that we are, and that such actions do not reflect

our fundamental nature. I am also suggesting that our interpretations and
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judgments about what transpires both within and outside of ourselves are
clouded by our subjective positions and beliefs, which often limit our per-
ception of the larger picture.

When our view becomes deep enough, we can see the perfection even
in things that seem tragic on the surface, such as a massive forest fire—-
which clears the ground for new growth; or a crippling accident, like that
of Christopher Reeve—who has inspired millions with his courage and
will to live. Even the tetrible suffering of the Tibetan people at the hands
of the Chinese may have served the deeper purpose of bringing the wis-
dom of Tibetan Buddhism to the rest of the world. Rather than decigling
that something is bad, our response becomes one of compassion for the
suffering that we see, which supports life, rather than rejecting what
seems wrong to us, which doesn’t help at all.

In terms of our experience of ourselves, Holy Perfection translates as
meaning that who we are is inherently and implicitly perfect, that we are
just right as we are, that we do not need anything added to us or subtracted
from us. Integrating this understanding may totally change our approach
to inner work, since from this angle we see that we do not need to become
better, that we do not need to be different, and that there is nothing fun-
damentally wrong with us. All we really need to do is to connect with and
realize our inherent perfection. From the enlightened perspective of Point
One, that is all working on oneself is for and all that it is about.

As we integrate the view of reality seen from the angle of Holy Perfec-
tion and become conscious of the inherent perfection of everything, our
inner experience and, as a result, our lives, align and express that level of
reality. In other words, to the extent that we are in touch with Holy Per-
fection, our lives take on a quality of extraordinariness and sublimity, and
we feel that what occurs in our lives is on the mark—just what is needed
and what is appropriate both for ourselves and others. This is real
change—far more radical and basic than self-improvement. We will dis-
cuss a bit about how this comes about for Ones when we explore the

virtue of this point at the end of this chapter.

—w2=—  For an Ennea-type One, losing contact with his essential na-

ture feels like losing touch with the inherent perfection of all that exists
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and with his own intrinsic perfection. To the young soul of a One, contact
with Essence was experienced as the ultimate perfection, a sense of bliss,
of heaven on earth, a condition where his soul was totally relaxed and ful-
filled, in which nothing needed to be done and he could rest and settle
into his depths. When direct contact with that profound sense of perfec-
tion is lost, the result is a deep sense of anguish that he is no longer abid-
ing in that perfection and cannot get in touch with it. He loses the sense
that he and reality are fundamentally just right, whole, and complete; and
this absense is felt as a not-rightness—a wrongness. He comes to feel that
he is imperfect, and it may seem to him as if the very substance of his soul
had a fundamental flaw, a basic badness or wrongness about it. There
arises a mental fixation or underlying and all-pervasive belief that he and
the reality he perceives are essentially imperfect, not good enough. We
find this fixation encapsulated by the word resentment on Diagram 2.
What is really amiss is that he has lost contact with his depths, but this
loss appears as or is interpreted as being basically damaged goods. In
other words, the inner felt experience that results from nonperception of
Essence for a One feels like a wrongness. This becomes an inner convic-
tion that he is tainted and bad, the sense that he has a fatal flaw and is not
made of the right substance. This is the cognitive distortion underlying
all of the other characteristics of this ennea-type, and it is what is termed
his deficiency in rightness on the Enneagram of Avoidances, Diagram 10
in Appendix B—his painful core sense of deficiency, which feels too in-
tolerable to experience fully.

This sense of basic imperfection may arise in concert with an early
childhood in which the message was communicated directly or inter-
preted internally that he just wasn’t good enough or wasn’t the right
thing. This may have resulted from his biological needs being subtly or
overtly judged and rejected, leading to the sense that they were wrong, or
from having an overcritical and emotionally withholding parent who im-
posed very high standards that seemed to the young One impossible to
live up to. One or both parents may have had very One-ish tendencies
such as strong moral judgmentalness and fundamental religious beliefs.
Sometimes the whole early situation was a setup, in which he was looked

to by the parents to fulfill unfillable needs, such as replacing a lost loved
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one, resulcing in a profound sense of not being good enough or having
what it takes for the task.

Regardless of the source, the One is left with the sense of not being
what was needed or wanted in the environment and of being somehow
wrong. In order to return to his prior state of bliss, it becomes critical for
him to deduce, form, and create an idea of what perfection is. He tries to
figure out what mom wants, what will restore the sense of harmony and
once again allow his soul to relax and reconnect him with the lost perfec-
tion. So his instinctual drive to reestablish homeostasis is turned toward
trying to be good, achieve petfection, and make mommy happy. Eventu-
ally his drive energy gets fully coopted into this striving for perfection,
and in time this quest turns him against his own instinctual energy. Ulti-
mately the perfection he seeks is his depths—the realm of Being—with
which he has lost touch, and the memory of contact with this realm takes
on the distorted outlines of ideals that the One uses as his subjective yard-
stick. Reality, inner and outer, is gauged against these pictures and beliefs
of how things ought to be, and the relative distance to “perfect” is calcu-
lated. Inevitably reality always falls short of his standards, and he seems
unable to perceive anything as perfect, particularly himself. This is the
source of his intense self-criticism, in which he is constantly judging and
rebuking himself for his imperfections.

This assessment of proximity to the ideal is definitely not neutral. A
further step is then taken, which turns the Ennea-type One into a perfec-
tionist: what is not perfect is deemed bad. To tolerate what he determines
to be bad would mean tolerating his estrangement from Being, which in
the depths of his soul is intolerable, and so what is bad becomes unac-
ceptable. In this way, he creates distance and defends himself against the
experience of loss of Being. ,

A One’s judgments about what is good and what is bad are relative,
determined by his own orientation. So being sexually liberated might be
seen by a feminist One as good, while to a born-again Christian, it would
probably seem bad. Whether conservative or liberal, however, Ones tend
toward orthodoxy in whatever views they hold. It is important to them to
be politically correct—or in spiritual circles, spiritually so—and to hold

tenaciously what they consider to be the right “line.”
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With his determinations of good and bad in place, it becomes obvious
then what needs to be done: he sets about trying to improve himself and
others to make them good and therefore acceptable. This becomes an in-
ner orientation and way of relating to life both inwardly and outwardly:
trying to make things better. Driven by this deep feeling of wrongness,
Ones are constantly striving to correct things, and are restless and anxious
about the way things are, which to them is not as they should be. The
quest for perfection, then, is his trap, as we see on Diagram 9.

This orientation toward perfection is apparent in the extreme need of
Ones to be seen as good and, conversely, in the extreme difficulty that
they have when what chey consider a flaw or imperfection is pointed out
to them. Feedback becomes instantly translated internally into criticism,
which they may fend off by becoming defensive, obviously trying to res-
urrect an inner evaluation of being good. When they confront a psycho-
logical issue or an undeveloped capacity, they believe that they should
already have mastered the difficulty, they judge themselves harshly, and
then assume that since they have not resolved it yet that they never will.
Then they feel hopeless about themselves, assuming that something is
wrong with them, confirming their underlying sense of wrongness. When
they relate to themselves in this way, as though they should already be en-
lightened, it is clear that there is little room for growth and little tolet-
ance for development in the inner world of a One. On the other hand,
Ones sometimes look for criticism from others as a way of orienting them-
selves in terms of knowing what is wrong and therefore what needs fixing
and how to do it.

Another manifestation of this need for things to be good is an intoler-
ance of negative emotions. It is very difficult for a One to tolerate com-
plaints, sadness, or hostility both in themselves and in others. They tend
to try to keep things positive, and will offer counsel such as, “Cheer up—

» ¢

think of all you have to be grateful for,” “How can you be unhappy—you
have so much going for you,” and “Look on the sunny side of things,” even
to the point of telling the other person that they are not rezlly feeling sad
or ill. Or, trying to make things better, a One might give advice such as
“Just do this and everything will be fine.” Allowing the negative threat-

ens to bring up his unbearable sense of wrongness.
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They try hard—and pride themselves on trying harder than others—-
to correct and make things better. They have a sense of moral superiority,
driven by an inner gyroscope of what is right and good. They preach, ad-
vise, crusade, and try to help others become more the way Ones believe
they should be, feeling a sense of mission to achieve perfection even if it
means wringing it out of the world around them. This was exemplified in
the turn of the century “white man’s burden” of bringing civilization to
the “less developed” races, believing Christianity and Western culture
would save the souls of those they regarded as heathens. They are gram-
marians, moralists, and experts about what is proper and how to do things
correctly. Miss Manners comes to mind, as well as Martha Stewart, who
tells us how to do things perfectly around our homes, and in her magazine
Mariha Stewart: Living devotes a section to “good things.”

Dedicated to what appears to a One as right, it is inconceivable to him
that there might be more than one correct way things could be, and so
there is little room in his mind for divergence from his opinion. He has
lictle regard or respect for the boundaries or the wishes of others in his
quest to make things perfect, since what is right supersedes all personal
preferences in his opinion. Making the world perfect is for Ones a just and
noble cause in which they are the champions. They are the good cops,
policing the world. Proud of their own self-control, they are often very
controlling of others. What you do is their business, and they let you
know when you are stepping out of line.

While these perfectionistic traits may be difficult for others and are
also often painful for Ones themselves, they feel obligated to do what they
perceive as right; this is an obligation rooted in their love and loyalry for
the lost sense of petfection. This continual effort to perfect themselves and
the surrounding world becomes in itself idealized, and it is part of what
they believe makes them good. The way this works is that even though
they feel they are fundamentally bad, because they know this and are try-
ing to be better, they have some chance at redemption. In fact, to stop try-
ing to improve things often means to Ones losing the only shred of
goodness that they feel they have and losing their only hope of finding the

lost sense of precious perfection. To stop this trying would be tantamount
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to succumbing to their estrangement from True Nature and really being
without any possibility of salvation. Trying to change things becomes
viewed as noble, and so they become evangelical, zealots for che “good.”
The focus gets shifted in the process from their inner sense of imperfec-
tion—which often gets buried in the unconscious—to all the flaws they
see in others and in the world. The effort to make reality conform to theit
ideals becomes a kind of holy crusade, which sometimes feels uplifting
and at other times a cause they resent feeling compelled to participate in.
We will return to this resentment that gives this ennea-type its name
when discussing the passion.

The Crusades of the Middle Ages exemplify on a mass scale what it is
like to be a One. Christian Europeans believed they had a moral obliga-
tion to save the Holy Land from the infidels and that they would be en-
nobled by making this effort, even if they failed. From a psychological
point of view, every One becomes identified with his superego, fighting a
campaign against the inner infidel, which to him resides in the seeching
cauldron of instinctual drives that is the id. Inner pictures of how he
should be stand in stark and anxiety-provoking contrast to the dark and
forbidden impulses of the instinctual self. To a One, this instinctual self is
seen as the enemy, as what is wrong with himself and others. This is be-
cause the instinctual self is essentially self-centered and pleasure driven,
oblivious to others except as sources of gratification, uninterested in any-
thing beyond corporeal enjoyment, and is greedy, amoral, and unrefined.
It feels animalistic, although animals are never as base and gross as this
part of human beings is.

There is a grain of cruth buried in the belief that this instinctual self is
the problem. We have seen that it is the reactivity to impingements and
unmet physical needs in early infancy that gradually severs the soul’s con-
nection to Being, as discussed in Chapter 1. We become identified with
the body and its instinctual drives, and the paradise of oneness with Be-
ing becomes a distant dream. The Ennea-type One deals with this animal
part—which, it is important to remember, all of us have—Dby identifying
with what he considers to be the “good” parts of himself: those that are

virtuous, selfless, compassionate, and benevolent. Through his superego,
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he tries to control and reform the “bad” instinctual parts and so becomes
identified with being on the side of the good. In his righteousness about
fighting the good inner fight, he neglects to see that his rejection of the
primitive within does not transform it but instead only gives it more
power in the unconscious and causes it to leak out behaviorally in one way
or another. We have seen this exemplified often enough in the religious
zealots who preach about morality and decry sinfulness, only to be caught
in seedy and scandalous sexual peccadilloes or revealed to have embezzled
vast sums of money from their faithful focks.

He also ignores the fact that a great deal of aggression, which itself is
fueled by the rejected and buried instinctual self, goes into his quest to
make things good and right. Because this aggression is unacceptable in its
raw form and so blocked, it is no longer pure instinctual drive but rather
a discorcion of it. This distortion takes the form of anger, the passion of
this ennea-type, as we see on the Enneagram of Passions in Diagram 2. He
is angry at the bad, to purt it succinctly, and his anger is an attempt to
change it while at the same time distancing himself from it.

Ichazo, according to Naranjo, defines anger as a “standing against
reality,”? and perhaps this sense of being at odds with what is, most purely
describes this passion. Ones meet reality with preconceptions/false affir-
mation, the phrase that appears at Point One on the Enneagram of Lies,
Diagram 12. With their sense of how things ought to be acting as a com-
pass, Ones pit themselves against and try to change what they encounter
both inwardly and outwardly. Nothing is ever quite right, and so they are
never satisfied. Feeling responsible for fixing what they perceive as bad,
they end up feeling frustrated and resentful.

This perpetual hostility toward reality, which is the passion of anger,
is at root a malice toward himself: he is self-resenting, dissatisfied with
and indignant toward his own soul, as we see o the Enneagram of Anti-
self Actions, Diagram 11. His anger has many nuances. It covers the spec-
trum from an underlying resentfulness thinly concealed beneath a vencer
of politeness to violent outbursts of pure rage. Along with his sense of
being wrong, directly experiencing his anger is a One’s most avoided
expetience, and this is why anger also appears on the Enneagram of

Avoidances, Diagram 10. Most Ones repress their anger unless they are
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convinced that it is objective, and then they feel justified in giving vent
to it. Some Ones simply seem perpetually annoyed, peeved, and irritated
by everything and everyone, while others have flashes of righteous indig-
nation which feel fully warranted because of the “obvious” badness, mean-
ness, or unworthiness of another. Some Ones are like pressure cookers who
keep a lid on rheir rage until it reaches critical mass and they blow the
gasket. They may appear calm and serene most of the time, but in the pri-
vacy of their own homes with those they feel comfortable with, they ex-
plode in critical tirades or violent rages complete with thrown dishes,
slamming of doors, if not physical violence.

The anger may manifest as a general attitude of faultfinding, critical-
ity, nit-picking, and fussiness in which the One emanates the message
that things are just not up to snuff; or a One may point out all of your
flaws and offer supposedly helpful “constructive criticism,” given for the
best of reasons—your own good—which cuts nonetheless to the quick.
They may be constantly correcting your grammar or making it painfully
clear to you which unspoken rule you are breaking. They tend to be
preachy and take the role of teacher or exemplar. They may give you un-
solicited advice—which they teally feel is for your own good—in which
they communicate the obvious fact, in their eyes, that they know what is
tight and you clearly do not and are screwing up in one way or another.
Ones may not recognize their criticalness and advice giving as adversarial
and belligerent, but the hurt and anger triggered in those on the receiv-
ing end leave no doubt about the One’s underlying and often unconscious
aggression.

It is easy for a One to recognize and align himself with his anger if he
feels justified, i.e., that he is right and correct, or if his anger can be made
into a cause in which God or goodness appears to be on his side. And it is
relatively easy for him to feel that his anger is warranted when the wrong-
ness appears to reside firmly outside of himself, as it seems to a One who
has done litcle introspection and inner work. Internally the “bad” parts of
himself are pushed away, and so they also appear to be outside of the good
self he takes himself to be, and his aggression is directed just as merci-
lessly against these bad parts as it is toward the badness he sees in others.

The more conscious a One becomes, however, the more he will see that his
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underlying critical and angry attitude is itself an issue. The compulsive
assessing, carping, and fits of pique themselves become an enormous
source of anguish to a One. His internal self-criticism and relentless self-
blame, which become obvious once he turns his attention from outside
himself to what is going on inside, in time come to be felt as brutal and
hurtful, and perhaps not serving what is good after all.

Just as the aggressive drive of the instinctual self becomes distorted
into the various shades of anger, the libidinal drive also undergoes a twist:
sexuality becomes a highly conflictual area for Ones. It is viewed as
naughty, if not downright bad and immoral, since there is so much un-
bridled instinctual energy involved and so little control. If sex can be jus-
tified as fulfilling some higher purpose than pure mutual pleasure, such as
doing one’s duty to procreate for the good of one’s nation or religion, then
it is tolerable—if it is not enjoyed too much.

Physical pleasure is itself subversive and suspect to most Ones, cer-
tainly those of previous generations. Contemporary Ones tend to be more
liberal sexually but nonetheless still have difficulty and often guilt about
fully allowing themselves pleasure. Enjoying himself, being carefree,
and—God forbid!—hedonistic smack of amorality to many a One, and so
are forbidden territory. Fully allowing himself to feel saturated in pleasure
seems sinful. Underlying this judgment is fear—of his superego ruth-
lessly judging him, of enormous guilt, and of losing control—and so is
not allowed. It is as though allowing pleasure would be opening Pandora’s
box and would lead to becoming a slave of his animal instincts and there-
fore perpetually running amok. There is a self-denying, self-punishing, or
self-castigating and penitent quality about a One's sexual inhibition and
restraint. As a result, a One’s sexuality remains largely unintegrated, re-
maining raw, crude, juvenile, and often quite awkward. It often retains
the feel of a schoolboy or schoolgirl doing something very lewd and nasty
that they seem not too familiar with but are nonetheless tantalized by.

The disparaged and thus suppressed instinctual drives sometimes
break through in Ones in episodes of uncontrolled and uncontrollable act-

ing out alluded to earlier. In the extreme, this is what happens in the fiery
bouts of rage mentioned above, and in the scandals that surface from time

to time in which some prominent member of Congress or the British Par-
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Ones have what is clinically called an obsessional character. They are
methodical, organized, collected, productive, and hardworking. They
tend to be compulsively neat and tidy, wanting everything to be both
clean and in its proper place. This can reach the extreme of being truly ob-
sessive, in which the person is driven by an inordinate need for order, is
misetly and totally inflexible—as was the character Melvin Udall in the
film As Good As It Gers. Some Ones are so obsessed with doing things per-
fectly and thoroughly that it takes them forever to get anything accom-
plished, while others rush through things out of anxiousness about their
capacity to do the job well and also out of a desire to unburden themselves
of the responsibility. This same insecurity may arise around decision mak-
ing: fearing that they will make the wrong choice, they often procrasti-
nate. All of these characteristics are, from a clinical point of view, of the
obsessive-compulsive variety, and are the manifestations of deep superego
and id conflicts, which we have discussed earlier. Seen from this angle, the
obsessive tendencies in a One are attempts to clean himself up and make
himself pure, as well as a means of expiating the profound inner guilt for
his “imperfections.”

The preoccupation with cleanliness belies an attempt to eradicate an
inner sense of uncleanness, just as the preoccupation with orderliness be-
speaks a fending off of internal chaos resulting from unintegrated instinc-
tual energies. This attempt to keep an anxiety-provoking state or emotion
firmly locked away in the unconscious by overemphasizing its opposite
brings us to and describes the defense mechanism of this ennea-type,

which is called reaction formation. In reaction formation, whatever emo-
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tion or behavior we believe to be dangerous to feel or act upon gets pushed
out of consciousness, and an opposite and acceptable emotion or behavior
replaces it. If feeling hatred is taboo, for example, we might defend
against the inner threat of feeling it by experiencing love instead. On the
other hand, if we are afraid of love, we might substitute rejection, indif-
ference, or hatred in its stead. Reaction formation lies behind the mecha-
nism central to Ones in which the sense of being bad is warded off by
identifying with their superego and seeing themselves as good and others
as bad. It also underlies the One’s continual staving off of instinc-
tual temptations through morally pitting themselves against them. As

Charles Brenner says about reaction formation:

One consequence of our knowledge of the operation of this defense mecha-
nism is that whenever we observe an astitude of this sort which is unrealis-
tic or excessive, we wonder whether it may not be so overemphasized as a
defense against its opposite. Thus we should expect that a devoted pacifist or
antivivisectionist, Jor instance, bas unconscious fantasies of cruelty and ha-

tred which appear to his ego to be particularly dangerons.”

Ultimately Ones are defending against a deep inner sense of wrongness
though imitating purity and goodness.

Keeping at bay forbidden urges and the perception of forbidden flaws
requires of Ones a great deal of inner discipline and self-control. The at-
tempts to control others and the environment are a mirror of this internal
checking, curbing, and restraining of themselves. The result is a charac-
teristic stiffness and lack of spontaneity. This may make them appear
stilted in their movements, mannet, or speech as they carefully and delib-
erately rein themselves in and hold themselves back. Their thinking may
reflect this tendency, making them stick to known and accepted ideas,
and not venturing into anything more creative. Their ideas tend to be-
come rigid and fixed, with little room for innovation or experimentation.
What does not clearly fall within their concept of rightness is threaten-
ing, and so playing with ideas that have not found their way into cate-
gories of right or wrong, good or bad tends to be anxiety provoking.

When a new idea or insight does arise, it becomes a new standard, reflect-
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ing their tendency to make rules out of truth. They are sticklers for fol-
lowing the rules and the law dogmatically, disregarding the uniqueness of
a particular situation. There is for them a certain security in methodically
following preestablished guidelines, and a corresponding insecurity that
arises in questioning underlying principles.

Energetically and emotionally the self-control of Ones leads to a par-
ticular kind of rigidity and contraction. While some Ones do not experi-
ence or express negative emotions like pain and fear, even in those who do,
there is a characteristic lack of ease, relaxation, flexibility, vulnerability,
and softness about them, a sense that their guard is always up. They tend
to have a tight-jawed and tight-lipped quality, related to curbing their
wants and stopping the expression of their anger, which, along with their
propensity for advice giving and preaching, accounts for the mouth being
the part of the body associated with this type. At the extreme, they seem
to others pinched, severe, austere, straitlaced, formal, humorless, prosaic,
and stiff-necked. To his detriment during his presidency, the persona of
Jimmy Carter exemplifies this One-ish quality; and Hillary Rodham
Clinton is sometimes perceived in this way. Other exemplars displaying
less of this stiffness who were or are probably Ones include Jimmy Stew-
art and Katharine Hepburn and, more currently, Anthony Edwards,
Barbra Streisand, Nicole Kidman, and Cybill Shepherd. Dana Carvey’s
Church Lady is a great caricature of a One.

Ones tend to be inflexible and uncompromising when chey believe
they are correct. There is little room for discussion and disagreement with
a One once they have made up their minds about something, and they are
tenacious once fixed on something. It is perhaps for this reason that the
animal associated with this type is the dog, who can chew on a bone that
cannot be wrested from him. Dogs are also unswervingly loyal, as Ones
are, to what they consider right.

Ones, then, come across as good, clean, nice people—with a lot of la-
tent hostility and frustration. They are compulsively honest, the George
Washingtons who cannot tell a lie—even if the truth hurts another. They
are dependable, trustworthy, and hardworking—righteously so. They are
earnest and clean-faced—to the point of plainness, as exemplified in the

farmine couple in the famous vainting American Gothic. Thev are people
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driven by good intentions—even if you don’t want their charity—and
high moral standards—to the point of becoming puritanical.

Puritanism itself is a One-ish phenomenon. The American Puritans of
the seventeenth century broke away from the Anglican Church, which
was far too liberal for them, and brought their religious fervor to the New
World. They believed that God is absolutely sovereign, that man is to-
tally depraved and completely dependent on God’s grace for redemption.
Believing themselves to be God’s elect with a mission to enforce His Will
in the nascent commonwealth, they dictated colonial politics until their
influence declined in the eighteenth century. These Pilgrims, the Found-
ing Fathers of the United States, are the source of the very One-ish cur-
rent in American culture: our strong sense of morality, of doing what is
good, right, and just, as well as our tendency to act as the world’s moral
enforcer. The current hyperinterest in and scrutiny of presidential sexual-
ity, which is inconceivable and incongruous to Europeans, for instance,
who do not have such a history of moral aspiration, reflects this One-ish
cultural strain. American idealism and emphasis on being good coexist
uneasily with the other dominant cultural current, our Three-ish drive for
personal success and gain with its self-serving amorality, as mentioned in
the previous chapter.

One-ish behavior is also associated with Victorianism, named for
Queen Victoria, although Prince Albert is really responsible for the prud-
ishness and austerity associated with the era. He imposed strict decorum
at the English court and infused propriety and primness into British cul-
tural mores. The English culture seems to be a mix of One and Four ten-
dencies—its emphasis on social form and decorum, and its aesthetic
inclinations resulting from the latter—with its current queen, Elizabeth,
and perhaps Elizabeth I as well, seeming to be Ennea-type Ones.

More currently, we see One-ish phenomena in the right-to-life move-
ment, whose defense of life paradoxically does not prevent extremists
from killing doctors who perform abortions or blowing up Planned Pat-
enthood centers. A more widespread example would be advocates for so-
cial reform who have very little consideration for actual people. We see it
whenever there is a group who believes that they are right and have God

on their side and pit themselves against another group whom thev see as
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bad or wrong. Bertolt Brecht may have been summarizing One-ish phi-
losophy when he wrote, “We who wanted a world based on kindness coul¢
not ourselves be kind.”

—av»—  We have seen that the personality traits of each of the ennea-
types mimic and attempt to replicate a particular spiritual state, as
though the soul were attempting to reconnect with the lost Holy Idea by
shaping itself into a copy of a state that seems to embody this missing
Idea. In the case of Ennea-type One, this state—the idealized Aspect—is
called Brilliancy in the terminology of the Diamond Approach. Brilliancy
is the intelligence of Being. It is a particular presence that is like a flash of
lightning or the sparkling of sunlight on the ocean. It has a brightness
to it, an illuminating quality, a radiance, a clarity, an acuity. It is Being
penetrating with its intelligence, and discerning, understanding, and
synthesizing what it encounters. We ordinarily think of intelligence ot
brightness as being purely mental qualities, but here we see that true in-
telligence is something more than that. It is the intelligence of our souls
when we are truly being, when we are fully present. Being fully present
means that we are embodied and open emotionally to what our con-
sciousness comes in contact with, and when our intelligence penetrates
what we encounter, we experience this bright presence.

The state of Brilliancy also has the qualities of pﬁrity, timelessness,
and refinement about it. Like the pure radiance in a flash of insight, Bril-
liancy illumines the soul with understanding in a way that is clean, clear,
and right to the point. One of its central characteristics is its synthetic ca-
pacity, in which all of the elements of a situation form a unity in the
mind, all the various threads merge into one understanding. Brilliancy is
the source of the human ability to synthesize—it is what we experience in
the moment that all the elements of a situation come together and form a
whole within us. It is also the source of true wisdom. The purity of Bril-
liancy opens the hearc of a One. His heart’s desire is to see purely and com-
pletely and to experience himself as pure and complete. Brilliancy holds
for him the promise of connecting him with his lost sense of perfection. It
is the Essential Aspect or state of consciousness that feels like the embod-

iment of the lost Holv Perfection.
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Imitation Brilliancy takes the form of having to have the correct an-
swers and needing to be right, and of being a know-it-all who thinks in a
way that is divorced from experiential concact. Such knowing is intellec-
tual, of the mind only, and has little to do with the situation at hand.
When we are being falsely brilliant, we are convinced that our view is the
correct one, that how we see things is how they are. We are taking a posi-
tion of asserting our identity as someone who has the correct knowledge.
Such preconceived ideas can only be based on opinion and on the past, and
this “someone” we take ourselves to be is inevitably a mental construct,
and so not immediate. "

Seen from this angle, Ennea-type One looks uncannily like a facsimile
of Brilliancy. The overriding concern about being right and being good,
which assumes that there is only one right answer or way to be and that
they need to figure it out and live it, as well as the overarching character-
istic of meeting life with preconceived standards, illustrates chis. These
central traits of Ones are distortions of the direct knowing that arises
when we contact the moment in a direct and experiential way, with a
freshness devoid of preconceptions. The One’s drive to be pure is an emu-
lation of the purity inherent in the experience of Brilliancy. Their pro-
clivity to impose their values and standards upon others is an emulation
of the quality of our true intelligence, which knows no boundaries and
can penetrate into anything we wish to underscand. Their sharpness,
whether in manner or in criticality, emulates the acuity and precision of
Brilliancy. Ironically, many Ones, such as Hillary Rodham Clinton, have
a shiny, scrubbed, and clean appearance, reflecting the luminosity of this
essential quality that they are attempting to embody.

= To transform their consciousness, Ennea-type Ones need to ap-
proach their inner process as well as their outer lives with an attitude of
serenity, the virtue of this point, as we see on the Enneagram of Virtues
in Diagram 1. What does serenity mean in this context? Primarily it
means not going along with the personality’s characteristic tendency to
react against what we are experiencing. When we are identified with our

personality, instead of simply allowing and being with our experience, we
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try to do something about, to, or with it. We cannot just leave it alo
and be open to touching it directly with our consciousness so that unde
standing can arise. This is the pitting of oneself against reality which,
we have seen, is Ichazo’s definition of anger, the passion of this enne
type. When we oppose our experience, we are simply reinforcing the “
that is reacting, We are, in other words, strengthening our personali
and our identification with it.

While all personality types share this kind of reactivity, it is most cel
tral to Ones and is the biggest stumbling block in their inner work. It
very difficult for Ones to relate to inner experiences or perceptions abo
themselves without immediately evaluating them, i.e., actempting to a
certain whether they are good or bad, on the basis of judgments and eva
uations rooted in the past. This is a reflexive reaction for Ones, a centr
and compulsive inner movement, and it is hard for them to imagine r
sponding to their experience in any other way. If a One decides that wh
he is experiencing is bad, he tries to change it so that it is good. If he d
cides that a perception about himself is bad, he becomes defensive abo
it. In either case, he does not leave the experience alone, meeting it as
is, without an attitude toward it. Although the focus remains primari
on what is not right about his experience, sometimes what he encounte
he decides is good-—at least momentarily. If so, he tries to hold on to ¢l
experience, and that clutching disengages him from it. Any reaction
our experience—whether moving toward it, away from it, or trying to
ter it—creates a contraction in the soul and blocks our capacity to lea
from it. Our Brilliancy cannot function and we cannot understand ou
selves more deeply, which is what is necessary for our consciousness
grow and change.

Anger blinds us to the truth. When we are in its grip, we are defen:
ing ourselves against what we are reacting to. We are trying to push
away or push at it to change it, and we are caught in the grip of our sul
jective reality. We are supporting who we take ourselves to be, and we a
siding with and defending our identifications. Rather than trying to u
derstand what button inside of our own psyches has been triggered, v

are set against the object of our wrath.
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If we are serious about discovering the truth of who we are, an orien-
tration of serenity toward our experience is necessary. Serenity means
meeting the moment with openness of heart and mind—accepting what-
ever arises within or without—and not contracting against it. Rather
than habitually judging or evaluating our experience, we simply open, al-
lowing ourselves to be touched by what is there. This necessitates allow-
ing ourselves not to know, which in turn means defending against our
superego’s demands for certainty. It also means letting go of our beliefs
about what should or shouldn’t be happening, and about what is good or
bad. It means not protecting ourselves from what we consider bad, un-
pleasant, or uncomfortable. It means letting our consciousness fully meet
our experience so that we can know directly what it is that we are in touch
with. As we do this, we open to the truth of the moment, and so our con-
sciousness can be impacted by it. Rather than attempting to preserve a
positive sense of self, we see ourselves as we really are. Without our judg-
ments, what we find is just what is, unobscured with veils from our past.

So for a One, a serene attitude toward himself initiates specific stages
of inner transformation. These stages begin with perceiving his identifi-
cation with the superego-—seeing in bold relief the pattern of judgments
and standards, seeing their arbitrariness, and the suffering, pain, and tot-
ment within that they cause. He needs to understand why this need for
standards is so strong, which will mean understanding it as a defense
against experiencing himself as bad as well as against deeper layers of his
personality, and as his hope for return to the lost bliss of perfection. The
psychodynamics—the influences of his history in creating this pattern—
also need to be seen and digested. His habitual defensive attitude toward
what he experiences as criticism and toward what he considers not good
about himself will also need to be perceived and understood. This will
eventually lead to a relaxing of the need to evaluate his experience and set
himself in opposition to it. Gradually as he becomes more open and non-
reactive—i.e., more serene—the parts of himself that he has been judging
and defending against will begin to reveal themselves. Emotional states
that he has viewed as negative will arise that he increasingly learns to tol-

erate and feel fully, and these in turn begin to be transformed. The more
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that he embraces and accepts these aspects of himself, the more his soul
relaxes, and his ego activity stills with the sense that there is nothing to
do and nothing to fix inside.

Ichazo's definition of the virtue of serenity might be useful here: “It is
emotional calm, expressed by a body at ease with itself and receptive to
the energy of the Kath {the belly center]. Serenity is not a mental attitude
but the natural expression of wholeness in a human being secure in his ca-
pacities and totally self-contained.” So rather than attempting to be per-
fect, he experiences his completeness, and so is serene. Access to the belly
center comes through integracing his instinctual layer. The source of
many of his drives and feelings, this layer will come to the surface of con-
sciousness and needs to be digested through awareness and understanding
of it. As he does this, these deep drives that he has been so busily defend-
ing against become more and more refined and less and less compulsive.

Beneath his object relations and the animal-like parts of the soul, he
encounters empty places that he initially interprets as meaning that he is
bad and not good enough. To the extent that he does not react to these
holes, his consciousness can investigate and penetrate them. A profound
inner spaciousness arises to which the labels “good” and “bad” have no
relevance. Beyond the obscuring structures that clouded his conscious-
ness, the vibrancy and aliveness of Being gradually shine through. Inte-
grating these aspects of himself makes him and his life increasingly feel
more rich, three-dimensional, real, full, spontaneous, unpredictable, and
wondrous.

This process is neither linear nor rapid, and while each individual
One’s traveling of this territory will have individual variations, these are
the rough outlines. The receptivity and openness to inner experience,
which are the attitude of serenity, are necessary at each juncture. At the
same time, serenity becomes more and more of an inner state as a One’s
inner work progresses. The Latin root of the word serene means “clear, un-
clouded, and untroubled.” This is how a One becomes as he progressively
ceases reacting to his experience. Who he is beyond the clouds of the pet-
sonality—the veils of his historical self—becomes clearer and clearer and

he sees reality increasingly more objectively, as it is. In the process, his
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consciousness calms down and he becomes less easily ruffled. His heart
opens, his mind relaxes, and his perception becomes more transparent—
truly brilliant. Perceiving with love and enjoyment instead of judgment,
he can settle into the moment and just be, More and more consistently, he
abides in a deep inner quietude and is at peace with himself and the

world. He can at last know his inherent and unalterable perfection.




ENNEA-TYPE TWO:
EGO-FLATTERY

Twos, like their Four sisters, are emotive and dramatic,
and are preoccupied with their relationships with others.
Their need for love and approval is extreme—they feel
dependent upon it—and in order to get it, they try to
please and play to the object of their affection, fawning
over and excessively praising them. Hence the name of
this type, Ego-Flattery. The disproportionate value they
place on those they admire and want to be loved by is
their deepest form of flattery. An image type, Twos want
to be seen as loving, generous, kind, empathic, and above
all, “there” for others. Their image, then, is of being a
lovable person, and they will go to great lengths to con-
vince others that they really are. Because of this, they
have difficulty saying no to another’s request, and will
override their own feelings and pragmatic constraints in
order not to disappoint others. The extremes that Twos
go to in an effort to impress others about what wonderful
people they are belies their inner sense of not being wor-
thy of love.

Ingratiating themselves and being helpful, they try to
make themselves indispensable. Rather than ask directly

for what they want from others—especially affection—
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they give it and tokens of it with the expectation that the other will re-
ciprocate. Hidden strings are thus attached to all of a Two's giving—and
Twos can be extremely generous with their time, resources, and even their
bodies. If the other does not fulfill his end of the unexpressed bargain,
Twos can become masters of guilt tripping. Presenting themselves with a
veneer of false humility, beneath the surface Twos suffer from a prideful
self-inflation, feeling themselves to be special and, like Fours, entitled to
singular treatment. While pride infuses much of a Two’s behavior, it is
nonetheless compensatory for low self-esteem.

Turning to the Holy Idea associated with this type, there are two
names for it: Holy Will and Holy Freedom. We explored in Chapter 4
when discussing the Holy Idea of Point Three how the universe is a con-
scious living presence in a constant state of movement, change, and un-
foldment. We also saw thac its functioning is not random; its dynamism
follows organic and natural laws and principles. All that occurs is part of
this continuous unfoldment, like the changing patterns in one endlessly
vast fabric. We saw that each of us is one part of this immense fabric, each
of our lives forming a changing design within it. Or, to use the analogy
we used in discussing Holy Law, we are each like a drop of water in a great
ocean, our own movements inseparable from the continual undulations of
that enormous and endless sea. Holy Will takes this understanding of the
dynamism of the universe one step further, and focuses on the force be-
hind its movements, which has a directionality and an intelligence im-
plicit in its momentum. There is a unified will, in other words, in the
functioning of the universe.

Everything that happens is an expression of Holy Will, from the birth
of a star in a distant corner of the Milky Way to your hand turning a page
of this book. In theistic terms, everything that occurs is God’s Will. God’s
Will is not something mysterious ot removed from us—it is expressed in
what is occurring right now and what will occur in the next moment, in
every corner of the universe. Even though human actions may be out of
synch with Being, from a nondualistic perspective even those events are
part of God’s Will. Everything that happens, then, is what God wants to
have happen.

Whatever thoughts are going through your mind in response to what
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I am saying, whatever feelings you might be having, the impetus to go
get a glass of water and look out the window are all God’s Will manifest-
ing through you right now. If everything is a part of Being, then every-
thing that transpites everywhere—including within ourselves—must be
part of Its unfoldment and therefore inspired by Its momentum and in-
telligence. We may not experience ourselves as an indivisible part of Be-
ing, and so may not perceive that everything that occurs within our
psyches and within our lives is part of the will of Being, but that does not
change this fundamental truth. All it means is that our perception is fil-
tered through the separatist lens of the personality, and so our vision is
cloudy and we are not seeing reality clearly.

You might argue that wars and murders and all of the other destruc-
tive things that happen cannot possibly be God’s Will, but if you perceive
reality from its most fundamental level, the picture cannot be otherwise:
if the ultimate nature of everything and everyone in the universe is Being,
and everyone and everything is made up of It and so inseparable from It,
then it is impossible for anything that happens to be other than part of the
momentum of Being—part of the manifestation of God’s Will, in other
words. Cataclysms and natural disasters only seem not to be part of God’s
Will if we take a subjective position about them and decide that they are
not good things. Human behavior that is hurtful, insensitive, and nega-
tive may scem bad to us, but it is nonetheless emanating out of souls
whose ultimate nature is Being, even if they are not functioning in har-
mony with It. So their actions, too, can only be part of God’s Will, Addi-
tionally, it is a huge presumption to decide that an event is bad and
should not be occurring, since if we could see the bigger picture that en-
compasses the future we might see that the event actually has a beneficial
fanction in the long run—and that long run might be well beyond our
lifetimes. That presumption derives from the pride of the personality, a
key feature of this type, as we shall see.

As in our discussion of Holy Perfection, the Holy Idea of Point One, I
want to clarify that I am not condoning or excusing all of the hurtful and
malicious ways that humanity treats its fellow members, nor am I saying
that such behavior should not be mitigated and punished. When our view

is informed by seeing life without the veil of the personality—when we
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see things objectively, in other words—we see that since most of human-
ity lives on the surface of themselves, out of touch with their inner depths,
such behavior is inevitable and needs to be curtailed and controlled. To
say, however, that such things should not happen does not make sense'—
they are a natural consequence of humanity’s estrangement from 1.ts
depths. Also, what we consider evil behavior is simply behavior rooted in
ignorance of how things really are. Rather than destructiveness estrang-
ing us from the Divine, it is an expression of our estrangement, which has
nothing to do with the undetlying presence of that dimension of exis-
tence. The solution to human destructiveness does not lie in trying to
regulate or eradicate it but rather with connecting to a dimension within
ourselves in which such behavior does not make any sense.

Just as it is an immense presumption to assume that what is happen—
ing externally should not be happening, so it is also an immense pre-
sumption to assume that what we are experiencing is not what we are
supposed to be experiencing: that we should not be angry at our partner
or unsympathetic toward our best friend, for instance, or that we should
be more open and enlightened and not caught in some emotional state or
other. Out of this kind of evaluation of our experience we then set about
trying to manipulate ourselves so that our experience is otherwise.. This
propensity to be constantly tinkering with what is going on with us is one
of the characteristics of the personality. From the perspective of Holy
Will, everything that we experience and that happens in our lives is what

is supposed to happen. As Almaas says,

You try to velax, you try to quiet your mind, you ry to make yourself
feel better or make yourself feel worse. You are always interfering, trying to
make something bappen other than what is actually happening. You can
only do this if you believe you have your own separate world and you can
make things in it happen the way you want, while really, it is not your
choice al all, You are alive today not because you want to be, but becanse
the universe wants you to be. If you experience anger today, it's becanse the
universe chooses to. If you experience love todeay, it's because the universe de-

cides to.
This “choosing” on the part of the universe is not the same as predesti-
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nation. Predestination implies that there is a plan spelled out somewbere in
which everything thar is going to happen bas alveady been determined.
Here, we are talking about a universe that is intelligent and creative, where
what is going to happen in the next moment cannot have been planned be-
canuse it’s going to come out of this moment, vather than out of some plan
written at the time of creation. So from this perspective there is no predesti-

nation, but there is also no free will.!

When we perceive reality from this perspective, we know ourselves to
be participants in the Holy Will of the universe. We know that each of
our lives is an expression of God’s Will. When we are in alignment with
this reality, we know that we are being moved rather than being the
mover. Moving with the current of what is happening both inside of our-
selves and outside of ourselves is what the other name for this Holy Idea,
Holy Freedom, means. Holy Freedom is the understanding that we're
only free when we do not resist the flow of what is—when we do not re-
sist God's Will. What we call free will is choosing to align with what is
or to fresist it, and in time we see that only by surrendering to what is are
we truly free.

Holy Freedom, then, is Holy Will perceived from within our human
experience. Holy Freedom means seeing that your personal will and the
will of the universe are inseparable. Rather than necding to assert what
you want or manipulating reality to conform to how you think it ought
to be, which is the will of the personality and a central characteristic of
Ennea-type Two, when you perceive through the lens of Holy Freedom
you understand that real freedom is being able to surrender to the flow of
what is happening, both inwardly and outwardly. Ultimately the more
you perceive reality objectively, the more clearly you see that even the no-
tion of having your own personal will is a delusion of the personality. If
each of us is a cell in the body of the universe, and that body is moving
and changing organically, it only makes sense that each of us must be patt
of that unfoldment and the momentum—the will—behind it. Our pet-
sonal momentum and direction and that of the larger body of which we
afe a part can only be inseparable—it cannot be otherwise. Freedom is not

one cell trying to do its own thing and pushing to have things go the way



. - . e LOUU-TrLALITERY

* 161 L]
e 160 =

which if allowed takes us to deeper and deeper levels of reality beyond the

isti WOos— ery cell knowing
i i istic of Twos—but rather ev i |
it wants—again a characteris subjective, beyond the personality, beyond the separate self,

ing alon
that it is participating in the momentum of the Whole and going g
with that movement. .
' inacc re to
Even the terms surrender and go along with are inaccurate if we a
inc i ate some-
understand Holy Freedom completely, since they imply a separ:

i iverse.
one who gives up her will and acquiesces to the flow of the uni

—#=—  For someone who is an Ennea-type Two, losing touch with Be-
ing in early childhood also means losing the awareness that she js part of
the ongoing flow of the whole universe. There develops a sense of being
cut off from the unfoldment of reality, and the sense that she is not an in-
separable part of it, which she might feel initially in relation to her
mother or family, and later more globally. Rather than experiencing her-
self as a cell in the latger body of the universe whose functioning is in-
trinsic and important to the functioning of the whole, she feels herself to
be peripheral and unimportant. Lost is the sense thar she has a place and
a purpose in life in her own right, and so lost is the sense of inner mo-
mentum and direction. Personal development and unfoldment as her nat-
ural human potential and driving force become replaced with the sense of
being cast out by the universe, left without direction in some backwater.
This is her fixation, her fixed cognitive belief about how things are. (On
Diagram 2, we see that the phrase for Ennea-type Two’s fixation given by
Ichazo is flattery. This refers to a ‘Two’s solution to her sense of disconnec-
tion from God’s Will: playing to others.)

Lost is the perception of the intelligence and directionality behind
what occurs, and so she feels that she cannot truse that the way things are
going is okay, and must make things happen the way she thinks they
ought to be. Not only does she lose a sense of personal purpose and of dj-
rection but she also loses the sense that the universe is inherently sup-

While it feels that way from within the veils of the. pe-rsonal.ity, t.hlS 15.2:;
how things really are: the notion of a separate will is .an 1111;51(})111, si “
none of us is inherently separate from the oneness of Being an 3 en:, ;

the direction in which it is unfolding. As Almaas says regarding Holy

Freedom,

The issue of getting one’s own way is a big one for the ]Jem.or'zcz/ity, and
the thought of surrendering to God'’s will may seem to z;lwolw giving lt[)d your
own will, However, if you are sincere and truthful with yourself, an yoz
stay with your experience without tying to change it in any 'way, yo‘u ﬁn
out that having your own way is really a matter of mm'enderzr'zg 1o you’r in-
ner truth. Your way is following the thread of your own ex]7emence. [ t zJ.not
a matter of choosing or not choosing it; your way is something that is g;f./en
to you. It is the road you are walking on, the landscape you are t'mve lZi
through. You discover that it is a huge velief not to 'feeil that t/aeztewztory y
are crossing should be different than exactly how it is for you.

Within our personal perspective, Holy Will points to the fact tdh'(zt(; :
unhampered, our souls have an inherent gravitational pull lt;)wau‘S .
tacting the depths within. This is to say that the human .sou’ long "
connect with and understand the deepest levels of reality. The nef :
know, to make conscious everything from ?he la.ws of naFulre (;o’ Lh(; i:EiCB b
tioning of our bodies to our inmost Spirit, 1.5 an 1r.repres‘sxb e rlvde " 3
us. Mankind has struggled from the beginning with trying to un ev i of_ A
what we are about and what life is about, and has always had a concep :

the transcendent, the Divine, of what we call God. Within each of usy,

- portive of her. She develops the conviction that she s a separate person,
~unloved and rejected by Being; and lacking an inner sense of inherent
" purpose and connection with the cosmic Will, she must rake things into
~ her own hands and make things happen. Lacking a perception of being
- part of God’s Will, in other words, she takes on that function and imitates
it through becoming willful, She imposes her individual will on reality
within and without and tries to make it conform to how she thinks jt
= ought to be through manipulating it. Fundamentally she is trying to cre-
- dte a sense of ditection, momentum, purpose, and support which she has

lost contact with in the process of losing contact with her essential nature,

v W v ive to con=
then isa dl’l e to kIlOW WhO (4 really are. Ol.l[' SOUIS ha €a dfl -
’
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Lost is her trust and perception of her own essential Will, the momentum
of her soul, and so she feels she must manipulate reality and herself to sur-
vive.

Her inner sense is one of flatness, a lack of dimensionality and of
depth. Hence the nickname of this type, Ego-Flat. It is as though there
were an inner glass ceiling, 2 limit to the depths she can contact within
herself. Without perception of the support of Being and convinced that
her soul does not have an inherent gravitational momentum toward this
realm that she has become estranged from, salvation must therefore come
through others. She turns her gaze to them for that missing sense of a
foundation, an underpinning, a mainstay. The door to her depths seems to
lie in making intimate contact with others, and in this crucial assumption
we can see the overlay of her early relationship with mother, which we
will look at shortly. Her inner orientation is focused outward on others
whom she tries to please since she feels dependent on them to connect
with herself, and her inner states ascend and plummet depending on the
quality of her contact with them. This dependency is the central psycho-
logical orientation of Twos.

This dependent orientation rests on the Two's loss of contact with and
loss of value for her inner process. She rejects her inner world and her own
experience, mimicking her unconscious sense of having been rejected by
the universe. What she is expetiencing is not what is supposed to be hap-
pening, and seems much less important, valid, and interesting than what
some valued other is experiencing. There is no sense that she is being pro-
pelled to any place of significance—or indeed any place at all—by any-
thing within herself, and so she must attach herself to the momentum of
someone else. Rather than being moved to actualize her potential, then,
she is driven to connect with some special other.

The vicissitudes in her early interactions with her mother are filtered
through her sensitivity to Holy Will, and the result is the sense that who
she really is was not attended to and her real needs were not met. Her

needs and wants seem subordinate to mother’s will-—who gives and with- &

holds nourishment according to her own timetable, and the inevitable

lack of complete attunement translates in the preconceptual language of

the soul into the sense that mother does not love her and rejects who she =
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is. The Two is acutely sensitive to rifts in attunement, and the impression
left on her soul is that mother’s needs are more important than hers. What
develops is the sense of not being centrally important as a person and of
h.El“ needs being secondary to those of mother and later to those of all sig-
nificant people in her life. Her function becomes satisfying their nenl:'d“s
and she loses touch with the potential for her own unfoldment asa person‘
Whether a Two's mother was in actuality more self-centered than []‘lt;
mothers of other types or not, the imprint left on a Two’s soul is that
mther is self-absorbed and so not fully there for her, not fully available or
loving. The Two comes to believe that since she could not capture
mother’s love and attention, she is not inherently lovable and must there-
fore manipulate to get love, and her soul becomes oriented toward that
pursuit. From one angle, all of the Two’s subsequent personality traits can
be seen as efforts to catch mother's attention and as seductions to win her
love in an attempr to heal this wound in her soul. Her focus becomes
then, to make herself lovable and loved. :

Often in the history of a Two is the sense of growing up in the shadow
of an idealized parent who imposed his or her will on the Two—a parent
who was the focus of attention and to whom the Two had to subordinate
herself and had to please. This may have been the mother, but often is the
father, and chis pattern repeats in later life as the Two attempts to become
c?nnected with a prestigious and prominent partner. There is often in the
.hlstory of Twos the sense of having been rejected by the mother and of be-
ing the father's favorite, but in many cases there is the sense of being both
parfents’ most beloved child. In this lies one of the paradoxes of Twos:
while often being the preferred child of one or both parents Two;
nonetheless feel rejected. This is probably because in the Two's so’ul her
T.ralue in the family seemed to have come through the role she played, the
image she presented, the things she accomplished, rather than from’ her
rea] self.

Regardless of the details of her history, more than anything a Two
wants to be loved. Reconnecting with the flow of the universe is sought
tlu:ough merger with another. In this, we see the idealized Aspect of this
point, the quality of love called Merging Gold in the Diamond Approach
This is the kind of love we feel when we are in love with someone——that;
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orgasmic sense of melting in ecstatic union with our beloved, of being en-
veloped in a blissful cocoon of oneness. The feeling is the stuff of roman-
tic legends: a rapture of oneness, complete fulfillment in which all
separateness is gone, and we feel dissolved in a golden puddle of bliss.
There are no boundaries between us and our beloved, no sense of where we
begin and the other ends. We are completely caught up in this ecstatic
love, galvanized and electrified by it, enthralled in the elation of this sense
of profoundly intimate connection. This Essential Aspect is central to the
devotional religious and spiritual paths in which the goal is letting go of
the sense of separate self, the ego, through merging with the Divine in
blissful union.’
This state of being in love evokes our inner state when we were ap-
proximately one to six or eight months old, when our sense of self was
fused with our mother, a developmental phase Margaret Mahler has called
symbiosis. During this period, the infant’s predominant experience seems
to be that of being one with mother, and the feeling state is of a sweet,
adoring, blissful kind of in-loveness. Mothers during this period usually
feel inseparable from their child and enraptured by him or her. The sense
for both is of being deeply intimate with each other in a merging that feels
like ecstatic union. Being and mother are indistinguishable during those
early months, and so this eatliest relationship with another feels inextri-
cably linked in the soul of a Two to union with her depths. The imprint of
this symbiotic relationship, then, leaves the Two with the conviction that
union with Being happens through union with another person.

The psychoanalyst Karen Horney, probably herself a Two, has written
eloquently about three types who she has at different points called those
who move toward, against, and away from others; or self-effacing, expan-
sive, and resigned types—which correspond very closely to Ennea-types
Two, Eight, and Five respectively. About the type that moves towatd oth-

ers, which corresponds to Ennea-type Two, she says:

Erotic love Lures this type as the supreme fulfillment. Love must and does
appear as the ticket 1o paradise, where all woe ends: no more loneliness; no
move feeling lost, guilty, and unworthy; no more responsibility for self; no
more siruggle with a barsh world for which he feels hopelessly unequipped.
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Instead love seems to Dromise protection, support, affection, encouragenient
Jym[)cft/ay, understanding. It will geve him a feeling of worth. It will iz/;
meaning to bis life. It will be salvation and redemption. No wonder 59
that for him people often are divided into the haves and have-nots | not j:
%ewm of money and social status bus of being (or not being) married ’or bav-
g an equivalent relationship, . . . Ty love, for him, means to lose, 1o sub
merge himself in more or less ecstaric feelings, to merge with anotb;r bez';% -
to become one heart and one flesh, and in this merger 10 find a unity w/oz'f/;
be cannot find in himself, His longing for love is thus fed by decp and pow
erful sources: the longing for survender and the /ongz'né for unity -

Awakening out of the sleep of ego, then, is sought by Twos througl
transcendent romantic love, Like Sleeping Beauty, the Two's life feel e
pended until she is rescued by the love of that special Someone WS ju;-
power, and success are al| fine, but what she really wants—and .feel eaht ’
she c.an’t fully be alive without—is passionate love. The Two's fair ts lt E'it
that if she receives enough support through being loved, she w‘ill)l]) ) :)ll :
to be fully herself. Love will set her soul free, and in this ;ve see on o ‘e
of the personality’s distortion of Holy Freedom. Her will is pro'ect(:zcallspeft
?thers, who can give or withhold from her the support of lov}e and 0;11 .
frerfdm?a. True freedom is being yourself—fully being your real icll;:s
which is who you arc beyond your personality, your historical self I-':nr "
Two, freedom is lost in projecting her will and support onto others 'r 1 d
than realizing them within herself. From being centered in hersélfa r ]lfr
Two becomes centered in and thus dependent upon others, which is’ tf .
Cl‘}.l frofn real liberation. Freedom that depends on the qual’it of rel 2'1 y
ship with another is not freedom at all, since it is completelyycond 'ti'mor;-
Some“vhere deep in the soul of a Two, she knows this, and this is tl ;)orklj '
what is behind her inevitable resentment toward those she feells) ;)ea '

dent upon, claiming that they are limiting her freedom, Feelin li I?enc;
by others upon whom she feels dependent, and attempting to bef( mlfte
of them rather than of her dependency, describes her trap of free:ime .
we see on Diagram 9. o
Twos are not global in their dependency. In addition to evaluating oth
ers based upon their relationship status, as Horney describes, Twoi (l)jtkc:
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Fours divide people into those they consider superior and those they con.-
sider inferior, the elite and the peons, the special ones and the h01q polloi.
This is her lie, false valuation, as we see on Diagram 12. The sp.ec1al ones
are those at the pinnacle of the Two's culture, subculture, or .soc1al gl.'oup,
and it is these who matter to her. She can detect them with her inner
Geiger counter and is drawn to them like a moth fo a ﬂame..dThe‘archf;-
typal groupie and camp follower, she plays to those she con51A ersllimp.o
tant and attempts to seduce them into caring about her. Her idealization
of those she considers special is her highest form of flattery, anc? hence thle
name of this type, Ego-Flactery, as mentioned at the beginning of this
chapter. Those she considers unimportant are expendable to her. |

Some Twos do not appear dependent, and in fact go out (')f .thelr way €0
demonstrate how little they care about the affection and opinion of others
and how autonomous they are. Rather than being truly independent, they
are counterdependent. Instead of playing to some prominent othfer, the.y
woo others into paying court to them. Self-important and regal .m th‘ell‘
demeanor, such Twos tend to treat others as subservient an,d 1.r1fer10r.
There will, however, be someone in a counterdependent Tjwos life who
she feels dependent upon, whether she can admit it consciously or noF.
And whether overtly dependent or counterdependent, the referent is
nonetheless the other. | |

Her central preoccupation, then—indeed her obsession—is the quest
for romantic love, and the emphasis here is clearly on the .word qu;xt.
While her professed wish is having the object of her desu’"e recq?ro‘cate er
love, what actually happens in the life of a Two contradicts thlS.. it never
quite works out the way she envisions it, and she always feels r'e]ected to
greater or lesser extents. It is difficult, if not impossible, to id('eallze and b.e
obsessed with someone you are in day-to-day relationship w1thT and this
is one of the reasons Twos unconsciously seek out those who will al.wa?fs
be a bit out of reach. Horney describes and explains the object of desn‘e. in
the type of obsessive relationships Twos are prone to, which she descrip-

tively calls “morbidly dependent”:

Morbidly dependent relations ave initiated by the unfortunate choice of

a pariner, To be move accurate, we should not speak of choice. The self-
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effacing person actually does not choose but instond is “spellbound” by cer-
tain types. He is naturally attracted by a person of the same or opposite sex
who impresses him as stronger and superior. Leaving out of consideration
bere the healthy partner, he may easily fall in love with a detached person,
Drovided the latter has some glamonr through wealth, position, veputation,
or particular gifis; with an out-going narcissistic type possessing a buoyant
self-assurance similar to his own; with an arrogant-vindictive type who
dares to make open claims and is unconcerned whout being haughty and of-
fensive. Several veasons combine Jfor bis being easily infatuated with these
Dbersonalities. He is inclined to overrate them because they all seem to possess
attributes which be not only bitterly misses in bimself but ones for the lack
of which he despises himself. It may be a question of independence, of self-
sufficiency, of an invincible assurance of superiority, a boldness in faunting
arrogance or aggressiveness. Only these strong, superior pegple—as be sees
vhem—can fulfill all his needs and tabe bim over.

Graphic depictions of such morbidly dependent relationships appear
in Somerset Maugham’s novel Of Human Bondage and in the movie about
Victor Hugo's daughter, The Story of Adele H. In the latter, Adele Hugo
became obsessed with a man who had barely exchanged two words with
her, and unbeknownst to him she followed him doggedly from seaport to
seaport. Such relationships—or infatuations, more accurately—can only
be frustrating, and protestations to the contrary, it is frustration racher
than gratification that Twos unconsciously seek out. Again like Fours,
once the conquest has been achieved, the object’s value drops precip-
itously, as though saying, “Anyone who loves me must not be worth
being in relationship with.” This is also known as the Groucho Marx
syndrome: “I wouldn’t want to be a member of any club that would have
me.” Part of what is behind this frustrating pattern is that truly being in-
timate with another brings the risk of being exposed as unlovable and of
being rejected. Another part is that truly being loved, and letting the love
in, would mean having to give up the sense of self ravenous for the love of
an elusive and thus endlessly enticing other that is basic to0 a Two’s iden-
tity. Over and above these two explanations, the inner hunger and inner

neediness can never be satisfied by another since what is missing is con-
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tact with Being, and so trying to fill that need through relationship is
doomed to failure.

It may sound as though Twos never marry or form committed rela-
tionships, which is not the case. Some famous Twos, such as Meg Ryan
and Alan Alda, seem from the outside to have good marriages, while oth-
ers like Shirley Maclaine, Melanie Griffith, Barbara Walters, and Liz Tay-
lor have had a rocky time in this arena. The point is that regardless of
whether a Two’s relationship is really simply an infatuation or a long-term
matriage, some degree of frustration is usually felt by the Two. Even from
the “healthy partner” who Horney “leaves out of consideration” in the
quote above, the Two will always feel some distance. A female Two's hus-
band may be somewhat aloof, preoccupied with work or another woman,
or just a bit insensitive to her needs. It seems that a Two needs some de-
gree of frustration for a relationship to remain compelling.

A Two's primary focus is on getting love as we have seen, and so she
tries to get it by presenting herself as a lovable person, someone who de-
serves to be loved. An image type, she attempts to present herself and act
in ways that imitate the qualities of Merging Gold, qualities Horney un-

wittingly describes in the following quote:

The need to satisfy this urge {for love} is so compelling that everything
he does is oriented toward its fulfillment, In the process be develops certain
qualities and attitudes that mold his character. Some of these conld be called
endearing: be becomes sensitive to the needs of others—uwithin the frame of
what be is able to understand emotionally. For example, though he is likely
to be quite oblivious to a detached person’s wish to be aloof, be will be alert
to another’s need for sympaiby, help, approval, and so on. He tries auto-
matically 1o live up to the expectations of others, or to what he believes to be
their expectations, often to the extent of losing sight of his own feelings. He
becomes “unselfish,” self-sacrificing, undemanding—except for bis un-
bounded desive for affection. He becomes compliant, overconsiderate—
within the limits possible for him—overappreciative, overgrateful, generouns.
He blinds himself to the fact that in bis heart of hearts he does not care much
for others and tends to regard them as hypocritical and self-seeking. :
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.While the last sentence quoted is a bit extreme for most normal neu-
ro'tlc Twos, the Two’s image, then, becomes one of selflessness, givin
without limits, sacrificing herself for another, being self—effécing ,compli{fiy
ant, empathic, sensitive, and attuned to the needs of others. She ,demands
o.f herself that she be, or at least present herself as being, totally compas-
sionate, loving, considerate, understanding, in touch with and doin
something about the suffering of others, and like a Bodhisattva putting
her fulfillment second to saving everyone on the planet. On top o,f all tha::g
she must above all be humble. Naranjo used to characterize the Two,
“package” as “seductive false humility.”

Only these lovable attributes are allowed by the Two’s superego, which
relentlessly requires that this sainelike image be artained. The ;;unish—
ment is guilt, and Twos are experts at guilt tripping both themselves and
o.thers. Guilt for not living up to this image forms part of a Two's emo-
tional atmosphere, consciously or unconsciously. The inner demand to
fulfill the image is impossible because it is an image, and so not their re-
ality. On the one hand, they feel guilty for not fulfilling this angelic im-
age, and on the other hand, they feel guilty when they have succeeded in
making someone believe that’s how they really are since they know it is
not the truth.

The Two's superego also demands that in addition to being a saint she
also be loved, and if a relationship does not work out, it is inevitably her
'fault. If she had tried harder to be a more loving and desirable person, the
u?ner litany goes, things would have worked out. Jealousy and env, are
.hlghly verboten, but the worst offense for a Two is being selfish. Th);nk—
.mg of herself first, rather than her partner, family, ethnic group, et cetera
is zhe capital crime, and so self-sacrifice to the point of martyrdoin are art’
of t.he demands of her supetego. Because of this, simply setting limitrs) or
sayfmg 1o to someone is next to impossible for a Two, prior to doing a lot
of inner work. She harbors a secret pride and sense of specialness about her
lovable qualities and about what a good person she is being, but because
pride does not fit the humble image she is trying to live up ;o, it also be-
comes pushed to the recesses of her consciousness. We will return to the
subject of pride, the passion of this type, shortly.
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She manipulates herself in order to fit the all-loving ‘imagé. She is co}rll-
stantly fiddling with her inner experience, measurl.ng it agamst.how T e
thinks she ought to be and pushing herself to experience something a lit-
tle closer to it. The body parts associated with Twos a.re the handé and
arms, fitting for one who moves things about, pulls str.mgs, and tries to
make what she wants happen in imitation of Holy Will. Int.emall).f she
does this primarily through repression, the defe(nse mechamsﬁl of t:li
type, in which she simply pushes out of consc1ox?sness a'nyt 1tt)1g tha
doesn’t fit the image. Critical perceptions and negative feelings a ou.t es-
teemed others, self-centered thoughts and impulses, as well as neec}mess
and her secret sense of specialness are pushed out of awaren.ess. It is no't
that these contents disappear, much as a Two would wish it were so; 1f
they don’t arise to consciousness, they appear iTl dreams, psychosomjtlc
conditions, and neurotic symptoms such as anxiety, sleeplessness, a‘n SO
on. Although it takes tremendous psychic enetgy to k('eep the fonfbldden
contents out of consciousness, the alternative is worse: it often brings up
acute anxiety for a Two to expose to herself and othets thoughts and feel-
ings that do not fit with her idea of being a loving 'and lovab}e pc;rson.h t

Naranjo initially saw Twos as the classic Freudlar} h.yst'erlcs, Lllt t 'a
psychological term has now fallen out of favor and bfxmomc k.1as .ta en 1lts
place. Freud’s observation about hysterics is that their sexuality is deep 'y
repressed because of oedipal conflicts, and the rcsult‘is p.syc"hosomaz;cl
symptoms, what he called fugue states, and other dlS'SOClathC men
states. Subsequent psychologists have defined the hysFerlcal (_:har.acter as la
person who is “histrionically exhibitionistic, seductive, la?mle in TI]O(.)(,
and prone to act out oedipal fantasies, yet fearful of sexuality and inhib-
ited in action,”” an accurate description of a Two. |

Twos repress what they feel and anesthetize theméelves to the.llr own
impulses, particularly sexual ones, and the result 1.s a kind ?f psychic pre‘s
sure cooker: their emotions are dramatic and their sexuality leaks out in
seductive behavior and appearance. Female Twos tend to dress provoca-
tively although they are not usually conscious of it. Despite tht.e norflv;r:al
come-on, Twos are uneasy and nervous about the sexual act itself. “iy
cty easily and copiously—more often with others than when alone, unlike

i i i ienc i ren't
Fours—and have fits of temper, pique, and impatience when things a
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going the way they want them to. Despite the appearance of a lot of affect,
Twos are hysterical in that they discharge emotion rather than fully expe-
riencing it—they tend to be emotionally expressive, demonstrative, and
effusive, yet are not deeply in touch with what they are feeling.

As hysterics, most Twos are nonintellectual, as Naranjo has said, but
there is a whole category of ‘Twos who have highly developed minds and
fit Wilhelm Reich’s description of the “big brain” hysteric. This type of
hysteric uses her mind defensively—or, as Elsworth Baker, psychiatrist
and Reichian therapist, says, “uses her intellect as a tall phallus to defend
herself against all men.”® While Reich thought such hysterics were only
female, I have known male Twos who also use their minds in this defen-
sive way, seducing with their intellect while at the same time preventing
real contact.

Neediness, touched on above, descrves a special place in the disallowed
emotional experiences for a Two. Busy intuiting and filling the needs of
others, two functions get served. First, a Two fulfills the image of being a
kind of human cornucopia, brimming over with help and resources for
others; but more important, she gets to keep out of consciousness her own
gnawing inner sense of neediness and helplessness. Her dependency on
others is difficult to tolerate; she berates herself for feeling weak and
needy. Experiencing her needs, especially for love and attention, blows the
bountiful image that she relies on to get the affection she feels her survival
requires, and it also reawakens the early deficits in attunement that are
unbearable memories to her. It is one of the experiences she most avoids,
and so we find neediness at Point Two on the Enneagram of Avoidances,
Diagram 10.

She cannot tolerate feeling deprived since this would bring her within
dangerous proximity to her inner sense of neediness. Because of this, Twos
generally have poor impulse control and tend to develop all sorts of ad-
dictive patterns such as overeating, alcoholism, shopping addictions, and
obsessive love relationships. In the personality’s imitation of Holy Free-
dom, Twos have little tolerance for any sort of limitations, restrictions,
fegimens, et cetera, far preferring to throw all practicality, reason, and
caution to the wind in the quest to lead a glamorous and exciting life. A

Two usually appears falsely abundant, as Naranjo notes, even though she
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may be knee-deep in credit card debt; and a life of excess seems to be her
only acceptable standard of living. License, then, takes the place of real
freedom in the life of a Two and obscures the underlying neediness. This
is another aspect of her crap of freedom. As Naranjo says, “The affection-
ate and tender type II individual can become a fury when not indulged
and made to feel loved through pampering such as is characteristic ofa
spoiled child.”

She has difficulty tolerating delayed gratification, like buying that
great dress or that classy pair of shoes next month when she will actually
have the money to pay for them, or not eating those pieces of chocolate
every night since she is trying to lose a few pounds. Obviously because of
her self-indulgent tendency, her relationship to her body is affected: Twos
often have weight problems. They crave pleasure and tend to equate food
with love, and have little endurance for the deprivation they feel when
limiting their food intake, and that’s much too sensible, anyway. Some
Twos are a little or a lot overweight; some—again, like Liz Taylor—have
wild weight swings. For most, regardless of size, food and intake of all
sorts is an issue.

How others see her—particularly others whom she idealizes and looks
up to—matters more to her than anything else. To say that their opinion
matters more than her own would be missing the point, since she often
does not have her own opinion because her sense of herself is so dependent
on how others see her. Her self-worth is fragile, resting to a great extent

on whether that special other pays attention to her or not. Quoting

Horney:

A third typical feature is part of his general dependence upon others.
T'his is his unconscious tendency to vate himself by what others think of bim.
His self-esteem vises and falls with their approval or disapproval, their af-
faction or lack of it. Hence any rejection is actually catastrophic for bim. If
someone fails to veiurn an invitation he may be reasonable about it con-
sciously, but in accordance with the logic of the particular inner world in
which be lives, the barometer of bis self-esteem drops to zevo. In other words
any criticism, rejection, or desertion is a terrifying danger, and he may

make the most abject effort to win back the regard of the person who bas thus
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threatened hi ' ' '
ned him. His offering of the other cheek is nos occasioned by some mys-
o o .
tertous “masochistic” drive but is the only logical thing he can do on the ba
545 of bis inner premises. 10

This need to be liked, desired, and not rejected makes it very difficult
for a Two to tolerate others being upset or angry at her, and also makes her
fepress her own negative feelings toward others. Conflicts mean los ef
love, and that would be intolerable. Rather than risk such a loss, she is Sur(l)
dersFanding and amenable, seeing the other person’s point of’ view an<;
forgiving him, at least on the surface, while inwardly noting and holdin
on to the offense. A Two may offer you her other cheek, but event llg
there will be a price to pay. ’ -

With her self-esteem dependent on how others feel about her and h
cent.ral belief that she is not lovable, she needs constant reassu-rauces thez
she is indeed loved. With her perpetual sense of inadequacy, she neejs
constant praise. Like a cat, the animal associated with this type’ she want
her back scratched and demands lots of stroking and enormou,s amountz
of élittention. Twos are attention getters who often wear tinkling jewelry or
noisy shoes and loudly sigh or weep in groups to draw attention to ch .
selves. They will often do whatever it takes to get noticed, even ifetrllll—
attention they get is negative or brings notoriety. Monica Levs;insk be
ably a Two, is a current case in point. e

Also like a cat, she will walk all over you to get the attention sh
wants, although you would have a difficult time getting a Two to .
knox.vledge her self-referent behavior. Rather than asking directly for ac-
tention and pats on the back, Twos give it in order to get it ba};k Tilt-
credo of a Two could easily be Jesus’ precept to “Do unto others a's oz
would have them do unto you.” Twos lavish attention, love, and ﬂatt};r
onto those they want to be loved by, in the hope that what is ’given will by
returned in kind. There is nothing selfless about what a Two gives Thi;f
be.comes very obvious if you don’t fulfill your end of the unspoker‘l bar-
Igamlzl she will try to make you feel guilty and will accuse you of exploit-
;lr;ie:' generosity and of using her, and will turn on you with venom and

Like the proverbial Jewish mother, Twos feed you chicken soup laden
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with plenty of adoring schmaltz whether you are hungry or not. But it
comes with strings of obligation and guilt attached, which run something
like, “Look at all I do for you, and even though you never call me or think
about me, here I am, sactificing for you out of the goodness of my heart.
Don'’t worry about me, I'll be fine,” accompanied by a loud sigh and mop-
ping of the brow. Or, as the joke goes, how many Jewish grandmothers
(you can substitute Twos here) does it take to change a lightbulb?
“None . . . I'll just sit here in the dark.” You don’t have to be Jewish, of
course, to give in order to get, ot to feel like a martyred victim: there are
versions of the same game in all ethnicities and religious groups.

Twos, then, manipulate through giving to get what they want. They
feed you, flatter you, play to you, cajole you, and as Naranjo used to say,
unlike Sixes, who lick boots, Twos—to use a vulgar but apt phrase—Xkiss
ass. Their biggest manipulation, however, is being helpful. They will help
you out with whatever you need—whether you were aware of the need or
not—whether it’s financial help, doing something for you, listening to
your troubles, matchmaking, counseling, cajoling, supporting you, and
so on. They try to insinuate themselves and make themselves indispensa-
ble to someone they need in this way so that they will be needed in return.

Sexuality is the currency Twos often trade in, exchanging sexual favors
for love. Twos frequently equate their lovability and desirability with the
number of sexual conquests they have made, and female Twos often “col-
lect famous cocks,” to use a sixties expression. Sex is used by Twos to ful-
fill their need for attention rather than enjoyed as an expression of
affection. As discussed eatlier, while Twos often project a very sexy image,
they are rarely relaxed and open sexually, appearances to the contrary.

Giving to get is inherently a frustrating way of operating since a Two’s
real needs go unacknowledged internally and so are unexpressed and un-

gratified externally. Using their image and role to elicit love and admira-

making contact and gaining acceptance is inevitably unsatisfying. We
have discussed the frustration implicit in a Two’s quest for love, and it’s

obvious that thwarting herself and remaining perpetually unfulfilled are

strong threads running through the life and psyche of a Two. The root is

s
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her turning away from herself and depending on others for connection
which is an inherent frustration of her personal unfoldment. For this rea-,
son on the Enneagram of Antiself Actions, Diagram 11, which describes
each type’s relationship to their soul, self-frustrating appears at Point
Two.

Not only do Twos frustrate themselves but they can be profoundly
frustrating to others. While complaining bitterly to you about how mis-
erable/frustrated/upset they are—and Twos do complain a lot—any at-
tempts on your part to offer a solution will usually be mer with a reason
why your suggestion won’t work. Eric Berne, the founder of Transactional
analysis, calls this kind of interaction the “game” of “Why Don’t You—
Yes But.”"" Berne defines a game as a repetitive social interaction in which
the outcome is predictable and fulfills a motive other than what is being
explicitly discussed. The object here is to prove that no suggestion will
work, and like a mild projective identification, this game makes the ocher
person feel as helpless, hopeless, and frustrated as the Two feels internally.
On a deeper level, if a Two is not taking issue at something, i.c., pitting
her will against something, she would lose her sense of who she is. Some
degree of negativity, oppositionality, and disgruntlement is therefore nec-
essary for a Two to maintain her sense of self.

The passion of Ennea-type Two is pride, as mentioned eatlier, as we see
on the Enneagram of Passions in Diagram 2. It is not real self-esteemn and
an inner sense of self-worth but rather what Horney calls “neurotic pride.”
It is not based on real abilities or achievements but is an inflated sense of
self that is compensatory for the inner feeling of being unlovable and not
valuable in herself. Twos believe they are special—both especially gifted
talented, loving, giving, and so on—but also especially complicated, neu:
rotic, troubled, put-upon, and so forth. So the prideful self-inflation is
both about their positive as well as their negative qualities. They are
larger than life, different from ordinary people. They are capable of more
They can do more, accomplish more, feel more deeply, care more, and 3(;
.on. The other side is their belief that they are especially bad human be-
ings, bigger failures, more rejectable, more unlovable, and more unwor-

thy than others. They are filled with their own self-importance and often
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behave as though they were royalty, currying the admiration and praise of
others. Their pride lies in their puffed-up inner image of themselves—not
for being who they are.

They are proud when they are indispensable to thac prestigious other;
they are proud when they are sexually desired; they are proud when some-
one they value gives them special attention; they ate proud when they
have given to others in superhuman ways and have behaved like a verita-
ble Saint Teresa. When their self-sacrifice is not acknowledged or when it
is taken for granted, and when they are not given the special treatment to
which they feel entitled, or when they are not the center of attention,
Twos feel deeply hurt and humiliated.

A Two’s pride is not always visible. This is because there are two styles
of Twos: those who manifest the pride more overtly in a grandiose, exhi-
bitionistic, pompous, and entitled manner; and the more self-effacing
type who present themselves in a more humble manner but whose pride
is nonetheless just below che surface.

The virtue associated with Point Two is humility, as we see on the En-
neagram of Virtues in Diagram 1. Ichazo defines humility as the "accept-
ance of the limits of the body, its capacities. The intellect holds unreal
beliefs about its own powers. The body knows precisely what it can and
cannot do. Humility in its largest sense is the knowledge of the true hu-
man position on the cosmic scale.” So key to the working-through process
for a Two is arriving at an objective sense of herself.

Developing humility means for a Two settling into herself first of all.
Rather than orienting herself outward—ttying to please, reacting to and
responding to others—she needs to turn her attention inward. Since Twos
seem so demanding and so self-referential, it may sound ironic that what
she really needs to do is to focus on herself and give herself the attention
she craves from others, but it is the only way she will ever truly get the
contact she craves. Focusing on herself entails getting in touch with what
is truly going on inside under the blather of hysterical emotions and the
exciting events and crises in her life. So she must slow down her frenzy of
activity and her flurry of emotion and sense deeply into herself, getting in
touch with what she is actually experiencing. Although the emotions of a
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Two can be quite dramatic, she is not really deeply feeling them, as dis-
cussed eatlier, and fully experiencing them is necessary for her to develop
an authentic sense of self. In the same vein, actually sensing her body and
feeling where its edges are is extremely important for a Two to develop a
real sense of where she leaves off and where her inflated self-image begins.

As she settles into herself, she will see that she is constantly compa-
ing herself to her all-loving and all-giving idealized self-image and either
rejecting herself when she doesn’t measure up or puffing herself up with
pride when she does. She will need to acknowledge her pride and sense of
specialness—not an easy thing for a Two to do. She will get in touch with
how her superego continuously rejects how she is, both inwardly and out-
wardly, if she does not conform to the grand image it demands she live up
to—and how it usually doesn’t. She needs to see how much her self-
assessment shifts depending upon whether she feels loved or rejected by
that significant person in her life, and that fundamentally she has little
self-love and self-acceptance. She will see that she is so sensitive to rejec-
tion from others because it supports her own self-rejection, and she needs
to understand psychodynamically how this way of relating to herself re-
sulted from her early childhood conditioning. She will see that this inter-
nal dynamic is pitting herself against her reality, and rather than this
willfulness changing her or freeing her, it only makes her suffer terribly.
Part of the key to being willing to defend against her superego and be-
ginning to accept herself lies in experiencing directly how painful and
hurtful this dynamic is.

The more she gets out from under her superego and opens to her innet
reality, the more she will see that she is human and that both her capaci-
ties and her limits do not determine her value or her lack thereof, She will
be able to accept what she is truly capable of and what she isn’t, what she
is really experiencing and what she would like to be experiencing, and
will cease feeling subhuman and having to compensate for it by acting in
superhuman ways. She needs to understand that she is lovable simply for
who she is, not for what she can do for others. This will lead to an honest
sense of what she truly wishes and doesn’t wish to do for others, rather
than feeling obligated and guilt ridden if she is not being chere for
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everyone. It will also lead to knowing and accepting what her limits are
physically, energetically, psychically, and in honoring them, learning to
feel comfortable with saying no to others.

It also entails seeing that her lack of inner limits, which she has called
freedom, is simply license and in fact imprisons her. She needs to see how
much she is a slave to her desires, her likes and dislikes, how difficult it is
to say no to gratifying them even if it puts her in financial, physical, or
emotional jeopardy. She needs to see that being realistic about how much
money she has or when her belly is actually full or whether she really
needs another new outfit does not make life dull, boring, and ugrornantic
but in fact provides the ground for her to do things that are truly liberat-

_ing and meaningful in her life.

Humility means taking care of herself and giving attention to herself
in a pragmatic way, and instead of seeing this result in her becoming self-
ish, which she often fears, she will find that she becomes more and more
centered within herself. The more seated in herself she becomes, the more
she can accept, surrender to, and flow with her inner reality, and the freer
she becomes of her historical self and of her dependency on others. The
mote she opens to herself, the more she will accept others and truly be
able to receive and give the love she has been so desperate for. She will be
able to let go of herself, truly surrendering to what is, and in this, becom-
ing one with her deepest nature. She will know herself to be one with Be-

ing, a drop of sweet honey, melted in ecstatic union with the Divine.
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ENNEA-TYPE
THREE:
EGO-VANITY

RS Y =

The quintessential image type, Threes are characterized
by an overriding concern with how they present them-
selves, how they look, and the impact that they have on
others. This is the proverbial self-made man or woman,
creating themselves and pulling themselves up by their
own bootstraps. They are chameleonlike, taking on the
colorings needed to make a positive impression. It is of-
ten difficult to discern what they truly feel or even who
they truly are, since they seem to become whoever they
need to in order to present the image necessary to achieve
the result that they wish. They tend to change their pre-
sentation depending upon the situation and who they are
with, so that often others have very different experiences
and impressions of the same person.

They are driven and goal oriented, and value success
in the particular domain in which they are invested mote
than anything. Achieving what they set out to do takes
precedence over every other concern, whether they be
physical constraints, those of class or economic origin, of
the feelings of others or even of themselves. They often
drive themselves mercilessly in their pursuit of accom-

plishment, and may be perceived by others as ruthless,
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calculating, and possessing a steely determination. Threes are pragmatic
and matter-of-fact, doing whatever it takes to get the job done, including
using manipulation and deception. While sometimes consciously duplic-
itous, Threes often do not know what is really true for them, since they of-
ten feel the emotions and have the attitude that they think is appropriate
for their situation.

Threes are doers, and the perspective on reality that they are sensitive
to—their Holy Idea—has to do with activity. As with Point Six, there is
mote than one name for the Holy Idea associated with Point Three on the
enneagram. Two of them, Holy Law and Holy Harmony, are perceptions
about reality; and the third, Holy Hope, refers to the effect upon the soul
as these understandings about reality are integrated. All three nuances of
this Holy Idea concern the dynamic aspect of Being, the face that it is not
static but rather is ceaselessly unfolding, and this effulgence is the uni-
vetse of which we are a part. This dimension of Being is called the Logos
in the Diamond Approach. So this Idea is related to the functioning of re-
ality anld has many shades of meaning—more than most of the other
points—which I will briefly describe. In a nutshell, this Idea tells us that
reality as a unified whole is constantly unfolding and that the actions,
changes, and movements of each of us are inseparable from the shifts of
that wholeness. If we consciously participate in this ceaseless unfoldment,
which means that if our fixations, which rigidify the soul, relax, our con-
sciousness will naturally move deeper and deeper toward our depths, our
essential nature; and we will experience more harmony, inner and outer.
This progressive movement closer to the ultimate truth of our nature is
the potentiality of the human soul.

Let us look at each of the particulars of this Idea in more detail. Holy
Law is the understanding that the universe as one whole and unified en-
tity is constantly in a state of change. The perceptions that all manifesta-
tion is a unity and that all of us are ultimately different cells in the one
body of the universe are the focus of the Holy Ideas of Points Eight and
Five, Holy Truth and Holy Omniscience, respectively. Here, at Point
Three, we understand that this unity is always in motion and does not
hold still. The whole substance of reality in all of its dimensions is per-

petually in flux, like a great ocean whose sutface is made up of the move-
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ment of many different waves and whose depths are made up of many cur-
rents. All of the shifts and movements of the various forms are part of the
unfoldment of the whole.

This is a very difficult perception for most people to grasp. It chal-f
lenges some of our fundamental beliefs about ourselves, regardles.s o
ennea-type. First of all, it challenges our notions of cause a'nd effect, since
from the unobstructed view of Holy Law we see that nothm.g and no one
is separately affecting or making anything hap.pe'n.' Everything t.hat :ap-
pens is part of the fabric of the universe unfurling itself. S(.) rllo‘thmg ‘ alip-
pens in isolation from the whole of that fabric, and no one initiates action
of her own accord, nor do we cause things to occur separately .from the
momentum of that whole. It is easier to understand that we are insepara-
ble from the oneness of the universe than it is to understand that we .ac—
tually do nothing in isolation from the dynamism of the whole of reality.
We will discuss this more a little further on. N |

Perceiving the dynamism of Being—-the fact that it 1s—a prese.nce 'm
constant flow—also challenges our notion of time, something I .w111 dis-
cuss more fully in Chapter 10 when we explore Holy Plan, which deais
with the pattern of this dynamism. Understandi'ng Hol}-z Law alsE .cal sf
into question any of our notions of God as an entity outside the fabric (')
the universe, since clearly this is not possible. It also shows us that' it
makes no sense to conceive of this separate entity, God, who at some P01nt
in the distant past created the world. When we see that the un.iveltse is one
whole thing that is constantly arising, we see that the creation ‘lS oc;ur-
ring all the time. This is also something I will discuss more fully in Chap
ter 10. Our ideas about life and death change if we understand Holy Law,

as we see in the following quote of Almaas:

To understand that the totality of the universe is constantly renewing it-
self vadically changes our notion of death. Personal death is simply Feing
manifesting at one moment with a particular person as part of tilae picture,
and in the next moment without that person. From this perspective, a{/ the
issues about death change chavacter. Death disappears into the continual

flow of unfolding, self-arising change.*
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So all that exists is a manifestation of Being, forms arising and sinking
back into the mystery of the Absolute. Out of nothing, something arises.
This is the creativity of Being, expressing Itself in all of the forms of the
world, including our own bodies and souls. Not only is Being manifest-
ing Ieself in all of us and all that surrounds us but Holy Law tells us that
It is also revealing Itself. All of the loveliness of the physical world—all
of the stars, galaxies, and planets, all of the beauties of nature, and all of
the creatures of the earth including ourselves—is Being revealing Itself in
all of its magnificence. Its inner nature displays Itself in all of its grandeur
in the world of form. The world of manifestation, then, is the expression
of the constantly self-revealing creativity of Being.

When we perceive the harmonious interplay of all of manifestation, we
are in touch with Holy Harmony, the next nuance of this Idea. It tells us that
what may appear as conflicts and incongruities among the various parts of
the whole that is the universe only look that way when seen from the sur-
face. Since the unfoldment of the universe is the movement and dy-
namism of a oneness, none of the parts can be fundamentally at odds with
each other. They are all part of the same harmonious outpouring.

It also refers to the understanding that there is a magnetic pull upon
the human soul which, left unimpeded, will draw us toward the depths in
which this unitive, and thus harmonious, functioning is apparent, If the
soul is supported in developing and unfolding, in other words, it will nat-
utally be drawn toward its Essence, which is its inner truch. Spiritual de-
velopment, then, is really a matter of nondoing and of removing the
obstacles and logjams that impede the flow of our souls. Most people ex-
petience movement and change, but it usually stays within more or less
narrow confines, as discussed in the Introduction, which gives our lives a
sense of staleness, sameness, and stuckness. Expanding our consciousness,
then, when seen from the angle of Point Three, is a matter of increasing
the movement or the flow of our souls so that we experience more of the
vatious dimensions of the universe. The final goal of spiritual work, then,
is not a particular state but rather a capacity to move from one state to an-
other freely and easily. This gives us a sense of momentum and of dy-
namism, reflecting that of Being as we attune to it.
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The more we open to the flow of our souls, the more we experience our
consciousness and in turn our lives as more harmonious. This brings us to
Holy Hope, which describes the effect upon us of integrating Holy Law
and Holy Harmony. The closer we move toward our depths, the more we
feel in alignment with the universe, functioning harmoniously within its
unfolding pattern. This proximity to our deepest truth delights the heart
since we are answering its call to connect with its greatest love. Like an ir-
resistibly atcracted lover, the human soul is drawn like a magnet to its
Beloved, Being. As we move closer to It, the world we inhabit becomes
one of beauty, grace, and harmony.

Another meaning of Holy Hope is that this innate pull to connect
with and realize our True Nature is humanity’s deepest potential and its
salvation. To the extent that we are in contact with our depths, to that ex-
tent we understand that we are functioning as parts of a larger body, and
this affects us by giving our souls a sense of optimism about ourselves, the
world, and the whole of the universe.

Turning to the loss of the Holy Idea, we will return to Holy Law. The
major implication of Holy Law is that nothing in the universe occurs in
isolation and that the actions of one part affect and are linked to the ac-
tions of all other parts of the whole. Therefore, no one and nothing can
function independently of the whole body of the universe, so it is not pos-
sible to have laws that apply to only one part. Because Ennea-type Threes
are sensitive to this Holy Idea, as they lose contact with Being, they also
lose this understanding and come to feel very much like independent op-
eratives, separate entities acting and doing autonomously, unrelated to
the functioning of everyone and everything else. They come to believe
that they are laws unto themselves, beyond the morals, strictures, and
principles that govern others. This ultimarely estranged sense that they
can function separately from the whole is the fixed and fundamental belief
about reality, the fixation of this ennea-type, and is described by the word
vanity on the Enneagram of Fixations, Diagram 2. (Ichazo’s secondary
term go refers to the Three’s characteristic of always being busy—on the
go.)

With the loss of the perception of Holy Harmony, Ennea-type Threes,

who experience themselves as separate players in life as we have seen, can
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be oblivious to the ramifications and effects of their actions on others or
on the world as a whole. We see this today in the mind-set that disregards
environmental consequences if personal gain is at stake, losing sight of
the fact that if the ecosystem degenerates, there will be nothing more to
profit from and no place to enjoy what one has acquired. Perhaps it is seen
more directly in the mind-set of the person who supports “good causes,”
only to behave in cutthroat ways toward her most immediate business as-
sociates, and so simultaneously feeling virtuous while personally acting
dishonestly. While characteristic although not confined to Threes, this
kind of insular thinking is only possible with the loss of knowing oneself
to be part of a greater whole in which the actions of each part affect the to-
tality. Climbing to the top of the heap at the expense of other people may
feel like a personal triumph—which it usually does to a Three—but it can
hardly be seen as success if the whole system is taken into account. Such a
Three-ish definition of success does not make any ultimate sense: one part
of the whole profits to the detriment of another part of itself.

Without the sense that you are part of the unfoldment of the whole
fabric of reality and that your inner nature is made up of the same pres-
ence as everyone and everything else, you are left, like Atlas, to hold up
your own separate little world. This is reality for a Three. You ate on your
own, fundamentally untelated to everyone and everything else, and actu-
ally surpassing Atlas, it’s up to you to create as well as maintain your own
universe. There is no activity, unfoldment, or development unless you
make it happen. If you don’t generate yourself and your life—worse than
nothing happening—you and your world will fall apart. So you have to be
constantly active, ceaselessly busy both internally and externally, and
hence the nickname of this type, Ego-Go. Whatever happens in your life
is up to you, there is no sustenance beyond what you actuate, and there is
no salvation beyond yourself. There is, in other words, no Holy Hope. The
self who does all of this is the soul identified with the personality, cut off
from consciousness of Being. To a Three who is identified with his per-
sonality, there is nothing deeper, and it’s the only ground she has to oper-
ate from.

I have lumped together the sense of self-creation, an internal cognitive

function, as well as the Three’s sense of instigating external events, and
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what this linkage implies bears looking into more deeply. It is easy to un-

derstand a Three’s belief that if she doesn’t make things happen, nothing

will happen, when we think of external action. Most of us, identified as we

are with our personalities, take it for granted that we cause things to hap-

pen, that our actions determine what ensues in our lives, and that in this

respect we are masters of our fate. Stepping outside of the perspective of
the personality, however, one sees that this is not the case. Being acts
through vs. This is one of the most difficult things for most people to un-
derstand, and perhaps using our previous metaphor will make it easier to
grasp: we are each individual manifestations of Being, separate waves aris-
ing and passing away on the surface of the great Ocean. The movement of
each individual wave is not self-generated nor is it separately decided
upon; it is part of the movement of the whole sea. In the same way, all that
occurs is part of the movement of the larger fabric of reality. From this an-
gle, the differentiation between inner and outer doing—a differentiation
based upon whether action is physically manifest ot not—Dbreaks down.
One implication of this is that our thoughts and emotions are every bit as
much a part of this movement as physical actions are, an understanding
reflected in the often-misunderstood notion of karma.

External doing is always driven by inner doing when we are identified
with the personality. The inner doing of the personality is what is called
ego activity in spiritual language. It is the ceaseless generation of psycho-
logical content, which is based upon our identification as a particular pet-
son, and it also supports that identification. It supports our sense of who
we are, in other words, and is what I referred to as self-generation of’ self-
creation. Sometimes consciously, but most often unconsciously, we are
continuously generating internal pictures of ourselves that have been
shaped by our history. These pictures, as discussed in the Introduction, are
like holographic images, complete with feeling tones, affective texture,
physical tension patterns, and other sensations, and are based on our be-
liefs. We might experience ourselves as someone who is misunderstood, ot
someone who others are not inclined to like, someone who never does
things right, or someone who has a hard time initiating action; or more
positively, as someone who is brighter than others, someone who is vety

kind, or someone who is strong. As also previously discussed, these pic-
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tures of ourselves, which form our self-representations, arise in counter-
point to our sense of what is other than us, forming the object relations
that are the building blocks of the personality. As also discussed, embed-
ded within and responsible for the dynamic of producing these object re-
lations is the fundamental drive behind ego activity to avoid pain and
experience pleasure,

Ego activity is ceaseless in the personality, and until we experience mo-
.rnents in which it stops, we have lictle idea of how tiring and wearing it
is. Even when we are asleep, our unconscious is busily processing the day’s
experiences and anticipating those of tomorrow in the form of dreams
Only in deep sleep does this activity stop in the ordinary person, and as'
experiments of sleep deprivation have shown, without this respite, we be-
come psychological wrecks. This cessation of ego activity is the goal of
rflany kinds of spiritual work, and such experiences are what are called en-
lightenment experiences, because it is only when we experience ourselves
without this activity that we experience ourselves completely beyond the
personality. In such moments, we know our nature pristinely, without any
filters of the past, and we experience ourselves as Being.

Once we know that Being is our fundamental nature, a further stage is
the realization that the sense of “I” that our ego activity has been so busy
creating and supporting is not necessary for us to function. Because our
sense of self developed simultaneously with our capacity to function, the
two have become inseparable in most people’s minds. Eventually, a; we
conFinue to develop spiritually, we see that we can function without pro-
du-cmg inner pictures of ourselves. We learn that we do not have to re-
mind ourselves of who we are to drive the car or do our taxes, for instance
Letting go of our historical self, with the holographic movie whose themé
?s a life lived within object relations, we contact reality directly, respond-
ing to the present instead of the past. We feel simple and empty in a pos-
itive way, deplete of preconceptions and emotional reactions. Then we can
belgm to live a life in touch with and informed by Being, knowing con-
sciously that we are individual manifestations of it. We experience our-
selves as waves of the great Ocean, ourselves one with it: Our place and
function within the body of humanity is evident, and we live our lives in

a harmonious way. This is the development of the Essential Aspect called



L] 96 .

the Pearl in the Diamond Approach. It is the state of embodying and liv-
ing a life informed by Being. This is a very deep level of development,
since it means not simply having transcended the personality. It means
having thoroughly worked through identification with our psychology
and no longer consciously or unconsciously identifying with the personal-
ity as defining who and what we are.? Obviously this is no small task and
is a level of development embodied by very few.

This quality of Being—the Pearl—is the one that this personality type

mimics and idealizes, and so it is its idealized Aspect. Let us pick this un-
derstanding apart. Ego activity and the internal image of self that it gen-
erates, as well as external actions that are motivated by it, are central to
the psychology of Ennea-type Threes, as we have seen. This activity is a
reflection and an imitation of the creative and dynamic characteristic of
Being. So in their attempt to reconnect with the lost Holy Idea of Holy
Law, which has to do with this generative functioning of Being, Threes
attempt to mold or shape themselves into a person. Rather than generat-
ing the whole universe, as Being does, here the activity produces a pef-
sonality based upon a self-image. Threes are deeply identified with this
internal image of self, produced by their ego activity, as well as with the
external activity directed by this “I.” Rather than experiencing herself as
an individual manifestation and expression of Being, which is the experi-
ence of the Pearl, the Three feels this “I” as supreme. This “I” is an imita-
tion Pearl, a fake embodiment of God, so to speak, and that is exactly
what the ego self is.

Threes act as though they are the generative principle, the creative as-
pect of God, in other words, since in their own apparently separate uni-
verse, that is how it seems. Threes, then, try to take God'’s place, creating
themselves and their lives in accordance with their own inner dictates.
This is the consummate vanity, in the theological sense: relating to the
separate “I” as though it were the acme. Looking at it from a slightly dif-
ferent angle, the personality, the outer surface of who we are, becomes
central. The shell, the husk of ourselves, is all that remains, with all of the
emptiness at the core that this image conjures up, and it is this shell that

feels primary. It usurps the place and the function—as well as the func-

tioning—of Being.

v 97 *

From a psychodynamic point of view, the loss of the Holy Idea has, as
we have seen, left the Three with the sense that she is not part of the fab-
ric of the Whole but rather a separate actor who must create a reality and
a life. From a historical vantage point, she has reacted to the lack of hold-
ing in her early environment with the attitude that “I'll do it myself.” The
sensitivity of Threes to their essential nature not being seen and reflected
by the environment, filtered through the loss of the Holy Idea, creates the
interpretation they must 4o to survive and to be loved—that their value is
rooted in their ego activity and arises from their role and achievements. So
the take on their childhood is that their survival was up to them and that
they were loved for their accomplishments and not for themselves. Some-
times there was physical deprivation in the past of a Three, or she had to
take care of herself as well as other siblings at a very young age because of
an absent, overextended, or simply neglectful parent. These kinds of
backgrounds, filtered through the loss of Holy Law, lead to the “self-made
man,” clearly a Three archetype, in which someone from destitute roots
pulls himself up by his own bootstraps to achieve phenomenal wealth and
fame. Sometimes the deprivation a Three has experienced is not physical
at all—many Threes are of course born into affluent and powerful fami-
lies. In these cases, the neglect is more of an emotional withholding in
which conforming to the family’s ideals and the Three’s achievements
were all that seemed to receive much notice. Nannies or a kindly grand-
mother might have taken the place of mother, who had other, presumably
more important, things to do. The message that filtered through the
Three's sensitivity was that she was a showpiece valued only for her role.
Regardless of the childhood circumstances, the message Threes get is that
their survival and their value lie in their performance and achievements,
and their personality becomes focused around image and action.

As the name of this ennea-type—ego-vanity—indicates, the issue of
vanity is central to the psychology of Threes. The word vain is defined as
“having no real value, meaning or foundation,” and this graphically de-
scribes the soul, cut off from awareness of Being, in which the shell of the
personality is experienced as preeminent. Indeed, one’s real foundation—
which alone can give a true sense of meaning and value to one’s life—is

missing. This is the deepest level of the vanity of Threes. Vanity is also de-
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fined as “inflated pride in oneself or one’s appearance, attainments, pet-
formance, possessions, or SucCcesses; hunger for praise or admiration; the
ostentation of fashion, wealth, or power regarded as an occasion of empty
pride or a vain show.”® These are more superficial manifestations of the
fundamental vanity of Threes, that of the personality usurping the place
of Being, and we will explore them in detail.

The superficial itself—the surface, what is seen, what is presented—is
of utmost importance to Threes. Appearance, in other words, is every-
thing. How one’s shell looks and functions matters profoundly, since hav-
ing the perfect image and performing flawlessly is what a Three values.
The presentation is more important than what lies behind it; the image
one presents is the end in itself. The form matters more than the sub-
stance here. Translated in personal terms, what matters to a Three is how
she looks, what she achieves, and what she has. The animal associated
with this ennea-type exemplifies this: the peacock, who, like a Three, ex-
hibits and struts his beautiful plumage to impress. Threes’ sense of self
and of self-worth is inextricably linked up with their image, and it is dif-
ficult for them to see or to experience themselves as anything separate
from it. What a Three presents is, to them, who they are. So the central
preoccupation for a Three is to master the perfect image. This shaping of
her soul into an image is reflected on the Enneagram of Antiself Actions
as self-imaging, which appears at Point Three, as we see on Diagram 11.
This shows up visually: there is often something masklike about a Three’s
face, having usually a broad, flat, and often sometimes even plastic qual-
ity to Iit.

To so value your image, you must see yourself through the eyes of oth-
ers. Preoccupation with image, then, implies relationship: how you look,
what you achieve, and what you have are all relative to others. The image
that Threes try to shape themselves into perfectly is based on what others
value and idealize. This image is not a personal one arising from inner val-
ues or ideals—although these are taken on as part of the image—but
rather one arising from the values and ideals of one’s family or culture.
Threes try to become this ideal, at least on the surface, and how well they
achieve it determines their degree of success in their own eyes. The over-

arching image a Three takes on changes as her milieu changes, and she ad-
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justs it to achieve her ends and to be accepted by particular individuals.
They are in this sense chameleons, taking on the colorings of their envi-
ronment, so there is little that feels unique, creative, or original about
Threes. As personifications of collective ideals, Threes are often very
charismatic, mesmerizing, and captivating. A striking example of this
was President John E Kennedy.

In psychological terminology what I have just described is the process
of identification, and it is the defense mechanism of this ennea-type. In
identification, “various attitudes, functions, and values of the other are in-
tegrated into a cohesive, effective identity and become fully functional
parts of the self compatible with other parts.”> What a Three identifies
with, they take themselves to be.

Physical beauty, wealth, and power are generally what Threes consider
important because these are things most people consider important.
Beauty contests, fashion shows, the movie scene, executive boardrooms,
venture capital groups, junk bond trading, the advertising industry, and
even the tabloids are all typical Three venues. The entertainment industry
abounds in Threes. Stars of previous decades who are most likely Threes in-
clude Richard Chamberlain, Farrah Fawcett, Cheryl Ladd, Robert Wagner,
Don Johnson, Diana Ross, and Tom Selleck. More currently, we have
Cindy Crawford, George Clooney, Pamela Anderson, Leonardo DiCaprio
Whitney Houston, and perhaps Holly Hunter. Kristy Yamaguchi, thei
Olympic ice-skater, is probably also a Three. Threes are the cheetleaders
and pom-pom gitls, the class president and homecoming king and queen,
the California girl, the supermodel and movie star, the corporate CEQ, the
slick Wall Street trader, and perhaps most graphically, the advertising ex-
ecutive. Image consciousness is the packaging and marketing of oneself,
the selling of oneself like a product. The proverbial snake oil salesman and
used car dealer are less savory Three archetypes.

There are many variations in what image a Three takes on, depending
upon her social milieu. If involved in the religious right, for instance, a
Three will try to look and act pious and zealous. If involved in politics, a
Three will cry to present the most politically correct face—aided by spin
doctors, the masters of image manipulation and itself a Three phenome-

non. If involved in spiritual work, a Three will try to manifest seamlessly
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the spiritual ideal of her tradition. And it is in this arena that image con-
sciousness becomes most problematic, because experiences of Essence and
True Nature only serve to expose and highlight the falsehood of a Three’s
front. Threes can be successful for a time in presenting a spiritually cor-
rect veneer, but in time reality must expose the sham for there to be true
transformation. A case in point is Werner Erhard, the founder of est, who
was dubbed the supersalesman of consciousness. He created a popular
spiritual empire and made a fortune offering weekend courses that prom-
ised “getting it,” i.e., enlightenment. While what he preached em-
phasized truthfulpess and familial reconciliation, his downfall was
precipitated by his being exposed as overtly abusive to his wife, and in the
course of investigations about it, his dubious financial dealings also came
to light.

In addition to shaping themselves into a cultural ideal, image con-
sciousness also operates more subtly in Threes. They are very aware of how
they are coming across to others, and will modify what they are present-
ing to make the impact and achieve the result they want. Threes will sup-
press feelings, thoughts, and even sensations that don’t seem appropriate
to a situation in order to present the correct image. Because of this ten-
dency, those who know them may all experience them quite differently,
since Threes present to each something of themselves that the other per-
son will like. With someone who values personal sharing, they will
become emotionally disclosing, while with someone who values a business-
like attitude, they will be precise and hard-nosed. Becoming all things to
all people, Threes often feel that no one really knows them.

Threes often feel somewhat impersonal to others. There is a lack of
emotionality about them, a mechanicalness visible behind even a show of
emotion. This is because their emotions are those of the image—those
they think they should feel—rather than those coming from a deeper in-
ner source. There is also something cool about Threes, a kind of beautiful
but untouchable and impenetrable facade. You have the sense that they
are not personally relating to you but rather are relating to the image that
you form of them. It is very difficult for them to tolerate being seen in a
bad light by others. They will go to extremes to dispel a negative image
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another forms of them, even if it involves fabrications and duplicity, a
subject we will explore in a few moments.

They seem perpetually adolescent and youthful, with a boyish quality
in the men and a cute ingenue quality in the women, which we see exem-
plified in Tom Cruise, Robert Redford, Brooke Shields, and Christie
Brinkley. They tend to have sunny dispositions, presenting themselves as
self-assured, buoyant, and confident. But this positive face is not based on
a true optimism about life or trust in the goodness of humanity or of re-
ality and is instead founded upon an anticipatory leaning toward personal
success. There is nothing airy-fairy about their bright-eyed demeanor,
since behind it lies the conviction that there is no hope or help beyond
themselves and their own efforts. They are pragmatic, practical, matter-
of-fact, facing reality coolly, with no complicating emotional reactions or
moral compunctions, so that they can expediently meet and master the
challenges life presents to them.

Success—a very important word for Threes—is defined here by how
successful your image is, how seamless your performance is and what it
has gotten you, as well as who you have impressed. Reaching your goals is
far more important than personal relationships—unless they are the
conquest (as in landing that famous/wealthy/powerful person) or are
stepping-stones toward some accomplishment. There is a driven quality
about Threes that causes them to overexert, often neglecting themselves
physically and emotionally in ordered to achieve something. They will
subordinate eating, sleeping, and any feelings that might arise to the task
at hand. It is very difficult for a Three not to be active. Relaxing—unless
it becomes a project in and of itself—is not easy for Threes. Achieving
things gives them a sense of value and meaning, so not doing means los-
ing that. It also means that their world might crumble and put their sur-
vival in jeopardy. This is the typical workaholic syndrome, although it is
important to remember that, while typical, overworking is not the sole
domain of Threes. It is also important to note that not all Threes are suc-
cesses, but they all strive to be.

The drive of a Three is at its roots an attempt to offset and avoid their
core deficiency state, which usually lies buried in the unconscious: feeling
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like a failure. There ate a number of reasons why Threes feel that they
have failed. First, they fundamentally believe that their only value arises
from the image they present and from their accomplishments, which
means that who they are feels worthless to them. The soul knows that its
outer mask and activities are only the external, and so there is a deep sense
of personal failing that nothing else about oneself seems to be of worth.
This might manifest as the belief that they failed to hold their mothet’s
love based solely on who they wete rather than on what they could do. So
the failure may be felt as not having been enough of a person to make
mother care. Deeper still, we see that implicit in this sense of failure is a
helplessness that is intolerable to Threes: it is the sense of not having been
able in childhood to make the environment hold them and also of not
having been able to get their essential nature mirrored. This sense of help-
lessness can only have life if we believe we could have affected these
things, which in fact none of us has any control over. Behind this is an
even deeper sense of helplessness and failure for Threes: the sense that
they have not managed to stay connected to their depths. To the soul of a
Three, believing as they do that it is all up to them, this is their ultimate
lack of success, and all of their outer achievements are at root an attempt
to nullify this fundamental sense of failure.

Feeling helpless, like a failure, or being unsuccessful in achieving a
goal is avoided at all costs, even if it means lying to oneself and others—'—a
subject we will return to. We see this reflected on the Enneagram of Avoid-
ances, Diagram 10, which you will find in Appendix B, with failure ap-
pearing at Point Three. On the other hand, no success ever feels as though
it is real or enough, since it is the image that is responsible for it. So the
cycle continues of driving oneself on to greater and greater triumpbhs,
none of which ever really brings a sense of satisfaction to a Three’s soul.

In their drive for success, Threes can be relentless and ruthless. They
often do not care who they use or step on to get where they are going,
since the goal is far more important to them than another person. They
are acutely conscious of who has the most beauty, wealth, power, and suc-
cess; and they are unabashedly competitive about surpassing their rival
and getting to the top. They are unequivocally ambitious and will toler-

ate no obstacles, inward or outward, in realizing their aspirations. There

° 103

is nothing like a good contest or challenge to sharpen up their edge. They
can be calculating, cutthroat, cunning, and heartless, exhibiting a steely
determination to get what they want. This was graphically portrayed by
the character of Gordon Gekko played by Michael Douglas in the film
Wall Street, and also by Al Pacino’s portrayal of the devil as a slick execu-
tive in The Devil’s Advocate. To this end, they may badmouth others in
subtle and not-so-subtle ways, slyly pushing the competition to the side.
It is not that they are cruel or vindictive but rather that they are focused
on winning and on triumph, and will allow no one and nothing to stand
in their way, compelled by their inner imperative to avoid failure.

A Three’s superego exhorts her to do more and more, to be more effi-
cient and faster at what she does, and above all else, to succeed in her am-
bitions. Her superego uses the threat of failure against her, convincing her
that if she lets up, she will surely be a failure. Pushing and driving her
onward, her superego is far mote heartless and merciless toward her than
she could ever be toward anyone else. Physical or emotional fatigue are
not things her superego considers adequate reasons to stop her ceaseless
activity, much less the simple human need for unstructured downtime.
How she feels does not matter to her inner critic, only what she accom-
plishes, mimicking the message she internalized from her patents. Her
superego also attacks her viciously for being phony, fake, insubstantial,
and boring. So while insisting that she conform to the image others will
approve of and like her for, she berates herself for her superficiality.
Caught in this double bind, the focus on activity gets reinforced.

Her superego contributes to her all-business-and-no-nonsense orienta-
tion, centered on the product rather than the process. Quality is subordi-
nated to quantity, and effect takes priority over affect. To a great extent,
Threes’ sense of personal value is measured by how effective, competent,
and productive they are, and they judge othets using the same yardstick.
Efficiency is a Three's trap, as we see on the Enneagram of Traps, Diagram
9 in Appendix B. They often project inefficiency onto others, believing
that they can do things better and faster than anyone else and not trust-
ing others to get the job done. So they often end up trying to do it all
themselves, whatever the task at hand happens to be. They often don’t

imagine that anyone could or would assist them, believing it’s all up to
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them. They try to do everything quickly, getting as much accomplished
as possible, and often do many things at the same time. So things are
rushed through, often not done thoroughly, and quality gets sacrificed.

Modern life, which is progressively taking on more and more of a
Three-ish character, is replete with things designed to increase our effi-
ciency. Past-food restaurants are springing up all over the planet, where
you can order and eat without leaving your car. Packaged meals, modern
versions of the TV dinners of the fifties, are a staple in many people’s lives.
Institucional cafeterias and take-out meals satisfy our physical needs while
not slowing us down. We have cellular phones to carry everywhere with
us so that we can always reach others and be reached, and televisions and
even computers are now available in cars so that we miss nothing that is
going on. This proliferation of technology that keeps us constantly in
contact with the rest of the world is an interesting facsimile of the inter-
connectedness that is missing in a Three’s consciousness.

Prefabricated houses, utilitarian and functional, can be assembled
quickly, creating instant neighborhoods. Malls and supermarkets make
shopping for a variety of things efficient and quick. And freeways get us
wherever we are going rapidly, sacrificing the quality of the journey for
speed. Many of these innovations of contemporary life are American, our
culture being an uneasy blend of One-ish morality and puritan ethics, and
Three-ish amoral expediency and personal ambition. The rest of the world
emulates and often outdoes our packaging and promotion of the image
and our headlong rush to success. Clothes and shoes with designer labels
prominently displayed carry the Three message that you are what you
wear. The wrapping substitutes for the substance, the surface for the
depth. Silk flowers and plastic lawn animals imitate and replace life.
Karaoke bars let you pretend that you are actually singing the song.

Pretense, falseness, and shallowness are words that often arise describ-
ing the feel of a Three, and this leads us to exploring the passion of this
ennea-type, lying, as we see on the Enneagram of Passions in Diagram 2.
The deepest lie a Three tells herself is that the personality is paramount;
and in supporting it, she deceives both herself and others about what is
truly real—real about herself and real about the nature of reality. This

level of deceit is of course common to all those who are identified with
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their personality, which is most of humanity. It is the most dangerous
form of deception because we believe it.

Although lying to themselves about who they really are is the deepest
lie, many other varieties of lying are particular to Ennea-type Threes.
There are outright lies that a Three is consciously telling—about her feel-
ings, her past, her motives, about what really happened, what was said
and by whom, and so forth. These lies are about getting the job done, get-
ting what she wants, and impressing others as well as avoiding defeat or
being perceived as failing, negligent, inefficient, or inept. There are the
“little white lies” that are so much a part of conventional life, like “I never
got the message that you called,” or “Don’t you look wonderful,” when
that is not at all what happened or what a Three feels. There are those in
which the truth is stretched, twisted, or varnished to give it a different
look. There are exaggerations, inflations, and embellishments of the
truth. Things are fabricated and trumped up to create a particular im-
pression or picture. Particular aspects of the truth may be highlighted,
blown up, or enlarged upon, distorting the overall impression. All of
these shades of lying are for a Three about creating and preserving a par-
ticular image both to herself and to others, which she feels she must do,
and much of the prevarication is unconscious—she often actually believes
she is telling the truth at the time.

This is another area that makes inner work very slippery for a Three.
They very often do not know where the truth leaves off and the lie begins.
The biggest deception is a self-deception about her inner reality, and
hence self-deception occupies Point Three on the Enneagram of Lies, Di-
agram 12. It is sometimes difficult for Threes to separate out what they
think they oxghr to feel, think, or believe, and what is actually the case for
them. The identification with their role or function may be so complete
that there is no internal space for any disparities. Unlike the other two
image types, Ennea-types Two and Four, a Three’s identification with her
image is so total that she believes it is who she is. We might say of Threes
what Holly Golightly’s manager says of her in Breakfast at Tiffany’s, “She’s
a real phony.” Like perpetual method actors who never leave the stage,
Threes become the role they are playing, forgetting that it is only a per-

formance and believing it is who they are. This inextricable linkage be-
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tween self and image, and self and function is another variety of lie. A
Three may be so successful at convincing others that she is deeply reli-
gious or profoundly spiritually realized, gathering around herself numer-
ous devoted followers, that she believes it herself and begins to think that
she is beyond the mores and strictures that apply to others. If a Three’s
arena is business, she may be so influential and revered that she skirts the
edge of the law, putting together deals or having affairs that she honestly
believes will not, and cannot, have personal consequences.

The body part associated with Point Three is the thymus gland, and
understanding its significance may help us comprehend something about
what is necessary for a Three to evolve spiritually. The thymus is an organ
of the lymphatic system located just behind the breastbone. While little
is known about the actual functioning of the thymus, it is very important

for the human immune system and needs to be present at birth for an in-
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fant to be healthy. It is most active in utero and during childhood; and as
part of the immune system, it helps to distinguish “nonself” or foreign ti.s-
sue and to attack malignant cells, fungal and viral infection, and bacteria.

Translating this in terms of consciousness, this tells us that discrimi-
nating what is oneself and what is nonself is crucial for a Three’s develop-
ment. A Three must first of all turn inward, no easy task for one whose
sense of self resides in her reflection in the eyes of others and who subor-
dinates inner experience to outer achievements. She needs to stop long
enough to begin to face her inner truth-—herself as she is—and this is
where the virtue of Point Three, veracity, comes into play. We find it on
the Enneagram of Virtues in Diagram 1. Ichazo's definition of veracity is
as follows: “A healthy body can only express its own being; it cannot lie
because it cannot be anything other than what it 1s.” The word veracity has
a few different meanings, all of which are relevant to the transformation
and development of a Three. It means devotion to the truth, the power to
convey or perceive truth, accuracy in the sense of conforming to truth or
fact, and something true. In the following, we will discuss some of the
highlights of a Three’s inner journey to becoming an embodiment of
truth.

For a Three to become veracious in the sense of being devoted to the

truth, which is one definition of spiritual work, she will have to see how
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she lies to herself. This is the beginning of being truthful. The first level
of lie she will have to confront is her belief that she is what she does. Only
by understanding how dependent her self-esteem is upon her performance
can she seriously begin to step off the stage and deal with her inner life.
This will mean facing how little value she has to herself if she is not
achieving something, which in rurn will reveal the underpinnings of that
attitude—the formative factors in her early childhood that left her with
the conviction that she has no inherent value just as a person. She will
probably have to reexperience how little real contact and love touched her
soul as a child, and how the majority of attention she received was for her
accomplishments, not for what she was feeling or even thinking about.
She will see that just as her inner life received little notice or value from
her parents, so, too, she ceased paying attention to her inner world. In-
quiring into this will probably bring up a great deal of grief and pain for
having so completely turned away from her soul.

The more she pays attention to herself, the more she will begin to pet-
ceive the extent of her identification with her image. She will discover
how little of a gap there is between the face she presents and anything else
going on inside of herself. This is a particularly painful juncture for a
Three. It brings up feelings of superficiality and shallowness, and is fertile
ground for her superego to give her a very difficult time. It has probably
already been on her case for slowing down to look at herself in the first
place. Here it attacks her for being so insubstantial and empty. If she can
defend against its attacks and persevere in exploring her inner reality, she
will see how extensive her identification with familial and cultural ideals
has been. She will see how profoundly she has molded herself into the
form of those ideals, to the extent that there is little left of her outside of
that shape. She may find that she does not really know what she herself
wants or feels outside of what she thinks she should, and more troubling
still, that she does not even know how to begin asking herself those ques-
tions.

The degree of inner emptiness that will arise as she faces the extent of
her identification with her image is profound. Because so much of her

psyche and her life force have been invested in the image, there is so little

~ else of her soul left for her to turn toward. So a yawning abyss faces her as
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her soul begins to let go of the investment in this fagade. Because of this,
Threes may have the most objectively painful inner journey of all of the
ennea-types. If the image is a lie, what else does she have? This is a very
difficult inner confrontation. She also doesn’t feel that she can really rely
on herself in this part of her inner terrain, because her sense of what is real
and what is the truth is so changeable and untrustworthy. This is a prob-
lem that follows her throughout her inner work: discerning what is really
true for her and what is the spin she has given things. So just like her
holding environment as a young child, which felc profoundly unsupport-
ive to her and left her with the belief that the only holding she will ever
find will come from her own hands, she finds herself at this juncture to be
undependable as well.

The other problem that dogs her process is her knee-jerk tendency to
want to see results right away. She wants what she is discovering about
herself to be useful—she wants her development to help her in her work
in the world or in her relationships. She tends to try to package it and
market it so that she will make some kind of profit from it, either mate-
rially or in the form of accolades for being so spiritually evolved. Most of
all, she wants some payoff, rather than having to face the chasm of her in-
ner emptiness, which looks distinctly unrewarding.

The emptiness brings. up the dreaded feelings of defeat, the sense that
despitc all of her best efforts, she could not shape herself into God. This is
the heart of her vanity as we have seen—her belief that she could bring
about through her own efforts all of the plentitude and fulfillment of Be-
ing. On the face of it, that may sound like a ridiculous self-expectation,
but for a Three, it is not. It is how she really feels deep down—the source
of her feelings of failure and helplessness—whether conscious ot not.
Somewhere in her inner journey, this impossible demand on herself will
have to emerge into consciousness and be seen for the absurdity that it is.
She will see how all of her ceaseless doing has its roots in this vain at-
tempt, in both senses of the word.

She will also see that her attempt to replicate God has been defensive,
keeping her from having to face her disconnection from Being. Her end-
less activity has really been an escape from the huge empty place that feels

to her like the entirety of her soul, which has resulted from her estrange-
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ment from her depths. She will see that she has taken this emptiness
where she has lost contact with her Essence to be who she is, and so she
felt little choice but to flee from it and do evetything she could to repli-
cate what she had lost. Compassion for herself will gradually arise as she
understands this, and her heart will begin to become part of the picture
for her. As her heart opens to herself, the emptiness will cease to feel as
hopeless and frightening. Facing the truth of it and allowing herself to ex-
perience it fully, it will eransform into a spaciousness that is profoundly
still and peaceful. In time, all of the radiant colors and qualities of her es-
sential nature will arise out of this inner space and display themselves in
all their glory, like a cosmic peacock that her personality has been so busy
imitating.

In the process, as she makes repeated forays into her inner reality, she
will progressively feel more real, and less like a fake person. Rather than
being only conscious of and living from the surface of the soul and feeling
that there is nothing more to her, she will gradually feel more and more
substantial and authentic. She will gradually stop living through images
projected and experienced of herself; and veracity will become more and
more of her lived experience. She will differentiate progressively from fa-
milial, societal, and cultural images and ideals, knowing where they stop
and she begins.

The inner sense of being a phony, a fabrication, an imitation of a per-
son, gives way to a sense of simplicity, naturalness, and genuineness. Her
soul will become more and more transparent to the depths within herself,
and her actions will bit by bit express and be informed by objective real-
ity—her essential nature. She will find in time that she is not a someone
who experiences Essence but that she is Essence. And little by little she
will find herself feeling part of the fabric of the universe, a beautiful form
within it, and will finally feel in harmony with the truth. She will become
more and more of a real person, a conscious manifestation and embodi-
ment of Being, and at long last she will really walk her talk—indeed
becoming a Pearl Beyond Price.
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ENNEA-TYPE FOUR:
EGO-MELANCHOLY
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Fours are dramatic, emotive, romantic, and seem to suf-
fer more than the other types. There is often a tragic
quality about Fours, arising from an inner hopelessness
about ever being truly content. It is as though they are
eternally pining for a lost connection that has been miss-
ing as long as they have been alive, and the inner grief
seems inconsolable and forever unchangeable. In some
Fours, this melancholy is obvious, while other Fours ap-
pear very upbeat and exuberant. The zeal behind such a
Four’s efforts to present herself as buoyant and optimis-
tic, however, belies the despair underneath this facade.
Fours want to be seen as unique, otiginal, aesthetic,
and creative; and being one of the image types—those on
either side of and including Ennea-type Three—present
themselves in this way. They value their refined taste and
sensitivity, which they usually feel is deeper and more
profound than that of others. While they often seem su-
perior and standoffish, inwardly they feel socially inse-
cure, afraid of not being loved and included. They tend
to feel alone and abandoned, estranged and not really
reachable by othets. Their primary focus is usually on re-
lationship, which more often than not is fraught with
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problems and frustrations. They long for connection with others, but sat-
isfying relationships always seem to elude them. Others appear to ha\Te
more fulfilling lives and relationships than they do, and so they experi-
ence a great deal of envy. How they are and how others are is never quite
right, and they yearn for things to be different.

The lost vantage point on reality—the Holy Idea-—undetlying this
ennea-type is Holy Origin. Depending upon our degree of consciousness,
we can understand this Holy Idea in different ways. If we take who we are
to be our bodies and so are primarily identified with physical reality, Holy
Origin tells us that all of life originates from a common source and obeys
shared natural laws. In terms of a common source on the physical level,
the big bang theory postulates that the entire universe was generated in
one giant cosmic explosion, and so all that exists has its toots in this mo-
ment of creation. Universal principles that govern all of life are recog-
nized in astro- and subatomic physics, in biology, as well as in the sciences
that specifically deal with human beings: sociology, anthropology, psy-
chology, and so on. Celestial phenomena in distant galaxies obey the same
laws of physics as phenomena in our own solar system and on our own
planet. Life on earth is currently understood as originating from a com-
mon spark igniting in the primordial soup, so on a physical level, all of
nature appears to have a collective source. All human beings are born and
develop phiysically in the samc way regardless of ethnicity or culture, and
all are subject to the same genetic and biological laws. While each of our
faces and bodies is slightly different and therefore unique, the overarching
physical blueprint is nonetheless the same. So from the mosr unive.rsal
physical phenomena right down to our own bodies, all of matter is united
by collective principles.

At another level of consciousness, when we know outselves to be more
than our physical form and recognize that it is our soul that inhabits and
animates our body, we understand Holy Origin as saying that all human
beings share this characteristic. To know ourselves to be something be-
yond the physical is to recognize the realm of Spirit as part of our exis-
tence. The recognition of soul as our nature, then, leads us to the Spirit of
which each soul is a part. We see here, then, on this level of understand-

ing Holy Origin, that Being is the Sousce out of which all individual
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souls arise. So while each of us is a unique soul, we all have as our funda-
mental ground the realm of True Nature. On this level, not only is Being
or True Nature seen as the wellspring of the human soul but it is also seen
as the source of all of manifestation. Everything, then, is seen here to orig-
inate out of Being, and to return to it when that manifestation ends. Our
orientation at this level is with ourselves as separate entities whose inner
nature arises from a Source common to all that exists.

Beyond this comprehension of Holy Origin is another level grounded
in the realization that all of manifestation not only arises out of Being but
is in fact inseparable from It. At this stage of perception and understand-
ing, everything that exists is experienced as differentiations of Being It-
self, and so the form and the Source are indistinguishable. Another way of
saying this is that all manifestation is seen as ripples arising on the surface
of one thing,-and we know ourselves to be inseparable from it. Here we do
not experience ourselves as rooted in Being and atising out of It, but
rather as Being Itself. Here we are not connected to Being—we are Being.
We are the Origin. At this level then, our identification is with Being It-
self, rather than with our separate embodiment or manifestation of It.

Just as our understanding of Holy Origin reaches more and more in-
clusive levels, so our understanding of Being also becomes progressively
deeper. Our experience of Being begins with experiencing it as Essence,
the inner nature of ourselves, and culminates with experiencing ir as the
Absolute, a state beyond conceptualization and even consciousness. When
we experience everything as Being at the level of the Absolute, we are ex-
periencing a huge paradox unsolvable by the mind: atising and nonaris-
ing are indistinguishable. It becomes impossible to talk about an Origin
out of which forms arise, since manifestation and nonmanifestation are
the same thing at this level. To perceive things from this depth is to be in
touch with a profound mystery.

As we have discussed, the Holy Ideas are not states of consciousness or
specific experiences but rather different angles or dimensions of under-
standing derived from direct experience. Specific types of experiences,
however, give rise to these nine different ways of understanding reality.
These types of experiences are those of the idealized Aspect. This may

sound complicated, but if we understand this in relation to Point Four, it
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will become clear. Experientially, contact with the perception of reality
that is signified by Holy Origin atises from being centered withi.n oneself.
When we feel centered in ourselves, we feel connected to and in contact
with what we consider to be our source. Just as our understanding of Hol'y
Origin reaches increasing levels of depth, our sense of what that source s
will vary as our sense of who we take this “I” to be deepens. '
Initially we may feel united with ourselves when W.e z’;\re strong.ly in
touch with our bodies, feeling ourselves to be fully “in” our bodu’as-.—
deeply in touch with our physical sensations and immej'rsed in them.. This
sense of contact with ourselves, which is grounded in the boc'ly‘, is .for
many people the impetus for physical activity ranging from partmpaf;ngl
in vigorous sports to working out at a gym, and many people do not “feel
like themselves” without it. In addition to physiological reasons such as
the release of endorphins, exercise also gets us out of our thoughts ar?d
more in contact with our immediate experience, and so we feel @ore in
touch with ourselves. However, this level of access to ourselves is time .re—
stricted and health determined: illness or physical disability and the in-
evitability of aging will severely limit this physically dependent way of
coming into contact with ourselves. ' .
Others feel in touch with themselves when they are fully feehn.g their
emotions. Emotional catharsis can lead to a sense of inner connefuon, es‘.-
pecially for those who have difficulty accessing and/or expressing their
emotions. Such emotional release is very useful and necessary at ,the pat-
ticular stage of inner work when we are dealing with our f,jmotlonal re-
pression and inhibition, but once we have access to our feelings and ease
in expressing them, continual catharsis can be unproduct.ive. Man.y peoPle
become addicted to venting emotionally because it provides a quick high
and makes them feel connected with themselves. Since emotions are the
feelings of the personality-—when in Being we do not.experience emo-
tional states as we normally think of them—in. time this dependencly on
emotional expression and discharge only serves to support our identifica-
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tion with the personality. Because emotions appear to be the key to ma
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ing contact with ourselves at this level, we also take them as definitive an
i her

do not question our reactions, and so stay attached to them. On the ot

hand, moving into and through our emotions without holding on to them
’
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can lead us beyond the personality and into the realm of Being, and this
is part of the reason that emotional access is necessary for our spiritual un-
foldment. It is also necessary if we ate to do the hard work of tully digest-
ing and transforming the personality rather than merely rising above it.

As our development progresses, to feel truly in contact with ourselves
means to be in touch with Being. At this stage in our unfoldment, when
we feel engulfed in physical sensation because of pain or illness and can-
not get beyond it, we do not feel in contact with ourselves. When we are
in the midst of an emotional upheaval, we also do not feel in contact with
ourselves. Only when we are profoundly in the moment and our con-
sciousness is anchored in its depths do we feel that we have arrived at our
center. At this stage, we know ourselves to be Being.

This experience of ourselves as Being is called the Point or the Essen-
tial Self in the language of the Diamond Approach, and it is the idealized
Aspect of Point Four. It is the level of contacting ourselves described
above, in which we know ourselves to be Being. Rather than identifying
ourselves with our body or our personality and its emotions and reactions,
we know that who we really are is True Nature. This experience is that
which is referred to in spiritual literature as self-realization, awakening,
or enlightenment—which are all different ways of describing the experi-
ence of coming to consciousness about who we really are.! The personal-
ity style of Ennea-type Four is an attempt to replicate the point; it is the
petsonality’s facsimile of it. We shall return to this after exploring the
psychodynamics of this type.

—#=— For an Ennea-type Four, loss of contact with Being in early
childhood is synonymous with the loss of perceiving and experiencing
herself as inseparable from and arising out of Being. What results is a pro-

~ found inner sense of disconnection from the Divine, which is the under-

lying all-pervasive belief or fixation of this type, described as melancholy

on Diagram 2. In order to experience ourselves as disconnected from any-

‘thing, we must take ourselves to be a separate something that has lost its
. connection to a separate something else. The apparently inevitable iden-
| tification with the body, which is the deepest identification a human

being rooted in the personality has, leads to the conviction of our
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cal and lead to their predisposition to view others as inevitably abandon-
ing.

The main inner mood of Fours is a sad and heavy sense of lack, a feel-

fundamental separateness for those of all ennea-types. In other words, be-
cause each of our bodies is distinct from everything else, we come to be-
lieve that we are all ultimately discrete entities. While fundamental to all
personality types, this belief is the foundation upon which all of the re-
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sulting assumptions and characteristics rest for Ennea-type Fours du

ing of being cast away, and an inconsolable and insatiable longing, as
though they are in perpetual mourning for the connection that has been

X Ol‘lgll’l
€ p 1C S Sit1 t H g e ll

. . : . ”
Like a boat loosed from its moorings, the inner experience of a Fourf
i ( fr i ift.
of being a separate someone who is cut off from Being and set adri

lack may be experienced as a feeling of scarcity, a sense of deprivation, of
meagerness, of an inner poverty or destitution, of a crying inner needi-

. . . - ‘ strangement from ness. A Four may not know or be able to put her finger on exactly what it
There is a poignant inner sense of disconnection and estrang

others but, more important, from the depths within. This loss of contact
with Being is experienced by a Four as having been abjcmfloned, a.s though
Being has withdrawn or withheld Ttself. Initially this is expenencl‘ec: as
though her mother ot family has pulled away from her, but at root is 'oss
of contact with Being. What is left is a sense of lack and of lostness, which

is that she lacks, but she is convinced that something is definitely miss-
ing. At the core is a profound despair that she will ever be reconnected or
included in God’s love. She will always be on the outside and will never
know how to get in. Everyone else has the secret, but it has been denied
to her. Her grief about this lostness is dangerous to feel: it might throw
her into the despair or make her feel ordinary. We will return to the latter

feels as though the very substance of herself were missing. There is a great

t. to become anchored again in the connection that momentarily. So, on the Enneagram of Avoidances, Diagram 10, despair
longing to reconnect, to

(lost)/simple sadness appears at Point Four,
has been lost. | | .
This sense of abandonment and of longing to reestablish the link with

wev s, 1 y y It isso
Being, however unconscious, is central to the psychology of a Four. It
’

. . he
central that a Four’s whole sense of self is constructed around it, to t

Compounding this feeling of privation is the assumption, conscious or
unconscious, that it is her fault that the connection to the lost paradise—
however that is conceived—was severed. She may feel that her very needs

g g ton € he P[Ob eIIl, or the sense ()i C lef i(jlency may
be(,Ol'l’]eS more lmportaﬂt than ge )
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situations that offer constancy and relatedness are often unconsciously ur?-
dermined and rejected by Fours. Fours unconsciously c.ling to the experi-
ence of themselves as forsaken, perpetuating this deep inner sensle.

Since one of the propensities of human psychology is to experience the

. . U
mothering person of infancy as the embodiment of Being, the inevitab |

take on an assumption of badness, of insufficiency, of inadequacy, and of be-
ing fatally flawed, which for some Fours reaches the point of feeling that
there is something inherently evil or poisonous about them. There is a tragic
and absolute quality of finality about this sense, as though it were irrepara-
ble and in the end nothing can be said or done to take this badness away.

. with dis- The sense of lostness may feel like a disorientation, a sense of not really
i i me synonymous to a Four ;
disruptions of contact with her beco |

connection from that source, Being. Filtered through the Four's senm'n:f_.'
ity to Holy Origin, mother, who is the source of nourishment and surv:v ..
to an infant, is experienced as detached, disengaged, or absent alt(-)get hef. ..
There may indeed have been actual abandonment, negl'ect: desertion, :G: :
having been properly cared for, and subtle or overt rejection by mf()thef‘,i
Such experiences are not limited to Fours, of course, but because of their

itivi ' ich experiences become fo#
sensitivity to being cut off from the Source, st p |

~ knowing where she is or how she got there, the sense of not really being
' connected to anyone or anything, but especially a sense of being discon-
“nected from herself. There is a sense of living on the periphery of life
- €ompared to others, with no sense of orientation or direction. Some Fours
seem perpetually spaced out, a bit dazed, glazed, and not tully in the pres-
%sn: moment. Some Fours have no physical sense of direction and get lost

~even if they have been somewhere repeatedly. Some Fours constantly
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bump into things or people, lacking a physical perception of space that
includes all of the objects within it.

Reconnection, the longed-for resolution to the inner scarcity, is sought
externally. To a Four, it is as though all that is positive resides outside of
herself. This longing to be filled by others and by what the external world
offers is not a passive and quiet desire—it is a demand, no matter how un-
expressed. It is as though the Four were saying, “I feel that I must have it
and so I should have it.” While this sense of entitlement is not restricted
to this ennea-type, all Fours have it relative to some aspect of their lives.
It appears that they believe that unless they insist upon what they want,
they will not receive. Also conveyed in the entitlement is the sense that
since they have been so deprived and have suffered so much, the world
owes it to them to meet their desires. Deeper still, the entitlement is a
way of not experiencing the intolerable inner sense of lack.

Once her desires have been fulfilled, however, the sought-after object
begins to lose its appeal and her longing shifts elsewhere. Looking outside
of herself for satisfaction inherently offers only limited gratification, since
only reconnection with her depths will resolve the Four’s sense of lack.
Nothing and no one can ever fill the inner deficit completely, and so the
Four is left in a perpetual state of discontent. However to a Four the fault
often appears to lie in the sought-after object. It is not that “This longing
cannot be filled externally so no wonder I am not satisfied” but rather
“There is something wrong with the person or the thing I desire, or
maybe he or it wasn’t what I really wanted anyway.”

The Four blames the object of her desire, finding flaws and imperfec-
tions that justify the lack of fulhllment, and the object is pushed away. Or
once a desired object has been obtained, the Four’s focus moves on to what
else is not right in her life or what else needs to be acquired. Unsatisfied,
ungratified, and displeased, nothing is ever quite right to a Four. What
she has or procures always loses its shine, and the longing shifts to what is
just out of reach. Things could always be a little different, a little better,
more of this or of that, and then perhaps, just perhaps, she could be happy
at last. But happiness for a Four is ephemeral, something inevitably spoils
it, and the longing for fulfillment begins again. This pattern belies the

professed desire for happiness, and we see that beneath the surface what
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the Four really wants is to maintain her identity as someone who longs
and does not get.

The perpetual faultfinding and longing of Fours keeps their gaze fo-
cused externally and so protects them from their inner sense of deficiency.
If nothing fulfills, they must keep searching for the perfect thing that will
bring them contentment, and then they never have to face the truth that
anything external cannor provide the satisfaction they desire. If this truth
were faced, the inner attitude of longing and desiring would have to be
given up, and some pretty painful inner feelings would have to be felt.

Longing connects them with the lost Beloved of childhood—Being fil-
tered through mother. In the deep recesses of the soul, to let go of longing
would mean letting go of this Beloved, and this would mean being truly
lost, adrift, and without hope of redemption. So the addiction to desiring
and yearning for what is just beyond her grasp keeps the Four in contact
with this Beloved. It also makes Fours incurable romantics, raising them
above ordinary life through the idealism and nobility of their quest—at
least in their own psyches. They thus remain loyal to the lost Beloved and
in this convoluted way attempt to stay connected with Being.

Just as Fours experience themselves as abandoned by others, so they in
turn abandon themselves through this frustrating yet relentless external
longing for fulfillment. With the inner conviction of their own inherent
badness or, at best, paucity, they long for intimacy and closeness with oth-
ers and yet it is difficult to allow. To really open up and be vulnerable
would mean revealing the inner sense of lack and of badness, and then
they believe they would surely be abandoned, repeating the initial intoler-
able wounding. So although Fours profess to long for closeness, they tend
to keep themselves and others at arm’s length. It is far safer to long from
adistance and to feel the sweet sadness of unrequited love than actually to
risk exposure. Relationships consequently are difficult for a Four; a source
of bruised feelings and the inescapable feeling that love is being withheld.
Nonetheless, or perhaps therefore, relationship is a central focus for Fours,
and the stormier the relationship, the more appealing. The typical pattern
of a Four’s relationships is attraction to someone unavailable emotionally
or otherwise, intense encounters, sudden breaks, longing, reconciliations,

only to repeat the cycle again and again.
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What they don’t have looks better to Fours than what they do have.
What others have looks better to them than what they have. Whart others
are seems better to them then how they are. Others appear to have what
they do not—whether actual possessions or personal attributes. The grass,
as the saying goes, is always greener on the other side of the fence. The
passion, then, is envy, as we see on the Enneagram of Passions in Dia-
gram 2. The passion of envy runs the gamut from simply wanting some-
thing that someone else has to a malicious hatred toward the object of
desire. “If I see another blonde, I'm going to kill her,” is the way a Four
friend of mine, a dark-haired beauty, once characterized the hatred in her
envy. On the subtlest level, the envy manifests as a wish to be experienc-
ing something different internally, something that seems better and more.
desirable than what is happening at the moment.

Through her theoretical formulations, the psychoanalyst Melanie
Klein, probably herself a Four, gave envy a position of central importance
in understanding psychopathology and in working with the most in-
tractable psychoanalytic patients—those who seemed not to benefit from
the experience. In typical Four fashion, her work created a schism in the
British Psychoanalytic Society, which to date has not been resolved; in the
words of Jay Greenberg and Stephen Mitchell, “Amid the switl of contro-
versies and antipathies surrounding Klein'’s contributions, there is under-
standably little consensus either as to the precise nature of her views or to
her place within the history of psychoanalytic ideas.”? It is difficult to tell
whether her phantasmagoric descriptions of the destructive and vindic-
tive inner world of the infant are accurate, or whether they are the over-
lays of an adult consciousness with a distinctly Four-ish skew. Regardless
of how accurate her perceptions are in a generic sense in the realm of de-
velopmental psychology, her understanding gives us great insight into
the psychology of this ennea-type.

Again, to quote Greenberg and Mitchell, Klein “suggests that early,
primitive envy reptesents a particularly mal/ignant and disastrous form of
innate aggression. All other forms of hatred in the child are directed
toward the bad objects. . . . Envy, by contrast, is hatred directed toward

good objects. The child experiences the goodness and nurturance which

. 143 L]

the mother provides but feels it to be insufficient and resents the mother’s
control over it. The breast releases the milk in limited amounts and then
goes away. In the child’s phantasy, Klein suggests, the breast is felt to be
hoarding the milk for its own purposes. . . . As a consequence of envy the
infant destroys the good objects, splitting is undone, and there is a subse-
quent increase in persecutory anxiety and terror. Envy destroys the possi-
bility for hope.”® We will return to the subject of hope and hopelessness
later, as it is particularly relevant to understanding the psychology of
Fours. Missing in Klein’s understanding of infant envy is the interper-
sonal element—that the child, whose identity is still merged with her
mother, is responding as the Four experiences her mother—as hateful and
vindictive. A Four’s experience of her childhood is often that her mother
would not let her shine or occupy a place of central importance, and was
competitive and envious of her.

Implicit in the envy is a pushing away and a rejection of what the Four
has or is experiencing. This has its roots in the particular flavor of super-
ego characteristic of Fours. They have a vicious superego that is constantly
measuring them up against an idealized picture of how and what they
ought to be, and tearing them apart for not making the grade. Naranjo
has observed that as an image type, belonging to the corner of the ennea-
gram whose hallmark is excessive concern about one’s presentation, “the
ennea-type IV individual identifies with that part of the psyche that fuils
to fit the idealized image, and is always striving to achieve the unattain-
able.” Identified as they are with the part of themselves that doesn’t fit
their inner picture of how and what they ought to be, they are continually
at the mercy of the batbs and taunts of their inner accuser. Unlike the
superego of Ones, the issue here is, as Naranjo says, “more aesthetic than
ethical” in the sense that it is the presentation that counts: the superego
of a Four does not berate her for being fundamentally a bad person but
rather for being somehow wrong and therefore not displaying an ideal im-
age. Nothing that they do or feel seems good enough or even right to
their inner judge who is cutting, disparaging, reproachful, and inevitably
hypercritical. The degree of maliciousness and venom that Fours can dis-
play toward others is minimal compared to what they heap on themselves.
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This pattern is rooted in holding themselves responsible for and savagely
attacking themselves for their inner sense of disconnection. Their aggres-
sion, then, is usurped by their superegos and directed against themselves.
In the extreme, this can lead to a profound and ongoing self-hatred aris-
ing from the unshakable conviction that she is a failure as a person.

This rather brutal self-rejection and self-hatred is part of the picture
contributing to the depressive tendency that typifies Fours. While Fours
are not by any means the only ennea-type who experiences depression, the
pull in that direction is inexorable because of the inner forces at work. The
quality of depression characteristic of Fours is of a profound inner black-
ness in which life appears unbearable and unendurable, and in which the
self appears, in Freud’s terms, “poor and empty.”® Everything——particu-
larly themselves—seems completely hopeless. Aggression is turned in
upon themselves.

In psychoanalytic theory, a number of factors are involved in depres-
sion—all of which are relevant to this ennea-type. The first is some kind
of loss o failure of relationship with the mothering person of early child-
hood, a period in which the sense of self is developing and is fragile at
best. The second is an overzealous superego. Turning to the first factor,
because mother and self are not fully discriminated in the child’s con-
sciousness, loss of relatedness with mother is experienced as both the loss
of her and the Joss of self. Margaret Mahler believed that the particular de-
velopmental phase involved at the root of depression is that of rapproche-
ment, at around fifteen months to the age of two, in which the child is
developing a separate sense of self and of his capacities but still needs
merger and contact with mother. She attributed failure on the mother’s
part to accept and understand the child’s alternating drive during this pe-
riod toward expansion and freedom from her and his sudden needs for “re-
fueling” contact with her. She believed that this leads to ambivalence and
aggression toward mother, loss of self-esteem, and eventually to depres-
sion. It also leads to a perpetual looking to others to shore up one’s self-
esteem.

Gertrude Blanck and Rubin Blanck explain Freud’s theory on depres-
sion thus: “The essential difference between normal mourning (grief) and

melancholia (depression) is that, in the first instance the object has been
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loved and lost, and in the second, love is overridden by aggression.”” Grief
at the loss of an object does not usually involve self-recriminations and

loss of a sense of one’s own value. In depression, however,

loss of such an object is tantamount to loss of part of the self-image; the de-
Dressed person may identify with the lost object in an attempt 1o vecapture
what has been lost. In that case his or her self-criticisms are derived from
criticisms originally dirvected toward the emotionally significant person, ei-
ther the one lost or one connected with the loss, The self-criticism is therefore
an expression of anger that was part of the original ambivalent attitude
voward the object when it was present,®

In depression, then, aggression that was originally felt relative to the lost
object becomes directed toward oneself in the form of the superego.

Other factors involved in depression are failure to live up to ego ideals
and a sense of powerlessness and hopelessness about something in partic-
ular or life in general. Here we see again the Four's pitting of herself
against impossible inner pictures of how she ought to be, as well as an
often-concomitant sense of inability to achieve what she believes she
ought to be able to. The attitude of envy is implicit in this—desiring
what one does not have and trying to be what one is not. For this reason,
simulation, posturing and projecting the desired appearance, is at Point
Four on the Enneagram of Lies, Diagram 12. The hopelessness inherent in
depression is not a giving up of hope but rather it is a sense of failing to
attain or get what one desires. If you truly let go of hoping for something,
a sense of neutrality and of peacefulness arises. Seeking and striving cease.
On the other hand, when you feel hopeless about something, you are
clinging tenaciously to what you want, and feeling despair about not get-
ting it,

The heart of a Four’s hopelessness is about not measuring up to the
idealized inner picture of how or, what she ought to be. Inherent in it is
the firm conviction that she is not okay as she is and that she should
match this ideal. Fueling this is the unconscious hope that if she did
match the idealized inner image, pethaps the lost object would return.

There is no giving up or letting go of this image of perfection but rather
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a tenacious holding on to it and a resulting sense of despair for not at-
taining it. What results is a despondency that feels dark, melancholic, and
torcured. It is this disrnal and smarting hopelessness that colors a Four’s
emotional state.

Also implicit in the holding on to the Four’s ego ideal of perfection is
the defense mechanism associated with this type by Naranjo, that of in-
trojection. Introjection refers to the incorporation of some of the qualities,
attitudes, or characteristics of the loved object into one’s own psyche. In
the case of Fours, what is incorporated is the ego ideal and the resulting
superego demands, punishments, and rewards of the parents, particularly
mother. While it may at first glance seem far-fetched to consider a Four
holding on to her sniping and hateful superego as a defense mechanism, if
we see this as a way of avoiding complete inner loss of the object and con-
sequently of the sense of self, it becomes more understandable. It is for
this reason that Blanck and Blanck criticize the therapeutic technique
they call “the reversible raincoat method” of treating depression in which
the patient is encouraged to externalize his or her inner aggression: The
whole inner economy of the depressive person in which aggression is di-
rected toward oneself is a way of preserving contact with the object, and
so externalizing one’s anger and hatred is tantamount to the psyche to los-
ing the beloved object. It is also for this reason, as we have discussed, that
while Fours may feel miserable and profess to long for happiness, it is
really their suffering that they cling to, since through it they maintain
connection with the lost object. Only through understanding this dy-
namic and getting in touch with the love for the object underlying it can
this painful pattern begin to dissolve.

Introjection also manifests in other ways in Fours: they incorporate
parts of those they love and admire. They take on and mimic their speech
patterns and turns of phrase, their style of dress, ways of eating, thinking,
and behaving; they adopt their forms of exercise—or lack thereof—and
their attitudes and mannerisms.

Some Fours are more depressive, while others seem perpetually cheer-
ful with a kind of manic ferocity, as mentioned at the beginning of this
chapter. Others alternate between these two extremes of behavior. On the
manic side, Fours stay very busy trying to find and fill themselves with
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things that will obviate the internal melancholy and provide some emo-
tional stimulation, in the form of tempestuous relationships, interper-
sonal dramas, entertainment, work, acquisitions, and so on. This type of
Four appears happy, but there is a forcedness to cheir vibrancy, a sense that
they have to appear positive, vivacious, and energetic. Whether high or
low or moving back and forth between these emotional extremes, com-
mon to all styles of Fours is emotional intensity. The mundane and ordi-
nary are spurned in favor of excitement and emotional amplification. We
will go into this more later.

Because of the inner dynamics that we have been exploring, shame fig-
ures largely in the psychology of Fours. Shame “refers to a broad spectrum
of painful affects—embarrassment, humiliation, mortification, and dis-
grace—that accompany the feeling of being rejected, ridiculed, exposed,
or of losing the respect of others.” Fully being, expressing, and exposing
oneself is the source of shame for Fours, since who they are does not match
how they think they should be. This makes it extremely difficult for Fours
to reveal something they feel, think, or believe that doesn’t fit their image
of perfection. They anticipate that the external world will shame them,
which is a projection of the shame that they experience internally at the
hands of their superego. For many Fours, the fear of being seen as im-
proper, inappropriate, flawed, and defective forms a constant preoccupa-
tion in relation to others.

To avoid the disgrace and resulting loss of self-respect that they fear
will resule from exposing themselves, many Fours withdraw, becoming
aloof and distant, and holding themselves apart from others. Their move-
ment away is usually blamed on those they are isolating themselves from,
and perpetuates their sense of estrangement. They also become reserved,
revealing little about themselves and coming across to others as very com-
posed, private, and constrained. They become, in a word, self-controlling,
as we see on the Enneagram of Antiself Actions, Diagram 11. They are
careful about what they express and how they behave. Every move is fil-
tered through an inner censor, and the result is a studied, restrained, and
often stilted manner. A sense of formality, decorousness, even primness as
well as an affectedness and a sense of posturing is often the result. Like the

horse, the animal associated with this type, they present an image of con-
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trolled elegance, restrained power. There is, obviously, little room for
spontaneity in the behavior and, more important, in the inner life of a
Four.

On a social level, the world of protocols, codes of behavior, rules of
conduct, formalities, and correct form are the Fout’s province. Diplomat-
ically getting a message across without voicing it directly, indirectly com-
municating anything that might be conflictual or regarded as improper
are realms in which the Four excels. Japanese culture, in which strict pro-
tocols govern all aspects of interaction, exemplifies this Four-ish charac-
teristic. For the Japanese, bringing shame upon oneself, one’s family, clan,
or the country itself is one of the most grievous offenses, which has led to
the ritualization of suicide as a way of saving face. Even the choice of a
gift, where it is purchased, and how it is wrapped are determined by strict
protocols governed by the occasion. While Japan, like the rest of the
world, is rapidly taking on more and more Three-ish tendencies, speeding
up the pace of life, with a focus on personal attainment and the packaging
rather than the content, its fandamental orientation is Four-ish. The spir-
itual path of Zen Buddhism, with its stress upon spontaneity and bring-
ing a fresh beginner’s mind to each moment, appears to have arisen as an
antidote to the overly ritualized and formalized Japanese culture. Its
forms and practices, however, now follow centuries-old proscriptions and
for many are empty rituals.

Although not the norm, occasionally one comes upon someone of this
type whose behavioral style looks quite the opposite of the more typical
reserved and refined Four-ish style. This type of Four places a premium
upon behaving spontaneously with no self-inhibition, even if she behaves
audaciously and outrageously, or even rudely and brashly with seemingly
no regard for propriety, convention, or for her effect upon others. Rather
than expressing an absence of shame, this style is in defiance of it, which
is simply a defense against experiencing it. And, as with her more obvi-
ously controlled sister, she is not necessarily making any more direct con-
tact with her experience, appearances to the contrary.

Whether of che more controlled or more flamboyant style of Four, this
ennea-type and Ennea-type Two—Ego-Flattery—which we will turn to

momentarily, are the two “wettest” ones on the enneagram—the most
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emotionally labile. Extreme emotionality filtered through control mani-
fests as a flair for the dramatic, and rather than spontaneously expressing
what they feel, Fours dramatize their emotions. There is a distinct the-
atricality about them, the sense that what they are expressing is part real
and parc performance piece. The posturing of Oscar Wilde comes to
mind, as does the great dancer Isadora Duncan, who in true Four fashion
was strangled by her flowing scarf, which caught in the wheels of her open
car. They make great actresses—Uma Thurman and Gwyneth Paltrow are
current examples. Connected with this theatrical tendency is the body
part associated with Point Four, the lungs. Grand gestures of moaning
and bemoaning, sighing, fainting, and bewailing come to mind, and the
lungs are associated with grief in some of the wholistic medical traditions.
What is avoided, as we see in the Enneagram of Avoidances, Diagram 10,
is simple sadness.

Fours can be venomous, spiteful, and bitter toward others, often ex-
pressed in indirect ways through humor, slights, and underhanded attacks
cloaked in a show of politeness and civility. The usually unconscious intent
is to inflict upon others the shame that they want to avoid experiencing, as
well as preserving or establishing a sense of their own faultlessness. On the
surface, Fours tend to blame others for their problems, and it is very diffi-
cult for them to acknowledge their side of a conflict with another, since to
avoid the onslaught of inner scorn they need to sce the other as wrong.

As a further defense against experiencing shame about and within
themselves, Fours take a superior stance relative to others, Feeling and
suffering intensely—more intensely than others from their point of view,
and perhaps in fact, since their attention is oriented toward it—confer
upon them a specialness and a nobility that raise them above others,
whom they see as less sensitive, less refined, and less attuned to the nu-
ances of the soul than they are. It is as though through their nostalgia,
melancholy, and extreme investment in emotional subtleties, they are re-
maining loyal to the lost Source, and even if they don’t feel in touch with
it, they are retaining some kind of contact with It. Because of this, they
seem perpetually stuck in mourning and grieving for the contact and love
that has been lost, and tend to cling to their pain and emotional reactions.

They may, for example, suffer over a marriage or relationship that ended
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twenty years ago, seemingly unable to move beyond it. They sometimes
seem to be bearing up against the unbearable—the grossness and insensi-
tivity of the rest of humanity—and bearing their burden with a stiff up-
per lip if they are of the less flamboyant type, or with loud demonsttations
of grief if otherwise.

They often feel that no one can truly understand the emotional depths
and heights that they experience, and so out of their pain of disconnection
from others, they derive this sense of being better than them. Holding
themselves back becomes transformed into a haughtiness and a snobbish-
ness in which others are looked down upon. This may reach the extreme
of perceiving others in general, or particular people, as contemptible and
the butt of their derision and ridicule. Some Fours simply ignore those
whom they don’t feel are worthy of their attention. They tend to be elit-
ist, behaving as though they believe themselves to be the créme de la
créme, obviously a reaction formation to feeling quite the reverse deep
down.

This tendency may also be a form of entitlement in reaction to the in-
ner sense of having been neglected and abused, such that the Four feels

due special treatment and privileges. As Naranjo says,

Though the individual may seethe in self-deprecation and self-hate, the
attitude to the outer world is in this case that of a “prima-donna” or at
least a very special person. When this claim of specialness is frustrated it
may be complicated by a victimized vole of “misundersiood genins.” In line
with the development, individuals also develop traits of wit, interesting
conversation, and others in which a natural disposition towards imagina-
tiveness, analysis, or emotional depth (for insiance) ave secondarily put to
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the service of the contact need and the desive to summon admiration.

The inner sense of disconnection implicit in the loss of Holy Origin
leads to a craving for what makes one feel connected—for what is origi-
nal, authentic, creative, and direct. For this reason, Fouts are drawn to the
arts and other aesthetic pursuits as either creator or appreciator. Suffering
and the artist have been perennially linked, and part of a Four’s clinging

to her emotional states is because of this linkage. Intense emotional states
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lead to a particular sense of contacting oneself, as discussed at the begin-
ning of this chapter. The depths of emotion take us to the edge of our
holes, those places in our souls where contact with Essence has been lost.
We experience a sense of depth and of meaning; and out of our suffering,
creativity many manifest. There’s nothing like a tragic romance to stir the
creative juices, as evidenced in the great love songs throughout time and
exemplified in the sixties by the tragic love songs of Joni Mitchell and
Leonard Cohen, surely two Fours.

Things and people who are truly original and creative connect the Four
to those qualities, and through proximity she partakes in them. Her valu-
ing of the refined and beautiful, however, may reach the point of pre-
ciousness, an exaggerated fawning over such things, or, to use that great
British expression, they become bijou, treated like jewels. She may, for ex-
ample, treat a work of art or piece of music with a reverence usually re-

served for the religious. But, as Naranjo says,

An inclination to vefinement . . . may be understood as efforts on the
Dart of the person to compensate for a poor self-image (so that an ugly self-
image and the refined self-ideal may be seen as veciprocally supporting each
other); also, they convey the attempt on the part of the person to be something
different from what he or she is. . . . The lack of originality emtailed by
such imitativeness in turn perpetuates an envy of originality—just us the
attempt to imitate oviginal individuals and the wish to emulate spontane-
ity are doomed to fail 1!

The importance of originality, authenticity, and spontaneity to Fours
leads us back to the idealized Aspect of this type that we began discussing
at the beginning of this chapter. Having explored the behavioral, emo-
tional, and belief patterns of a Four, we can now fully understand how this
type is an emulation of the Essential quality called the Point in the lan-
guage of the Diamond Approach. Experiencing the Point is experiencing
ourselves as someone completely undetermined by our circumstances or
our personal history and so free and liberated. It is recognizing our true
identity—unique and individual expressions of the Divine, inseparable

from it. It is the experience of being a shining center of illumination. Try-
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ing to appear like someone who is original, creative, authentic, sponta-
neous, and special—taking on an image that embodies the qualities of the
Point—is the Four's attempt to replicate this experience. Although im-
possible, this desired authenticity is the trap for Fours, as we see on Dia-
gram 9.

The theatricality and drama of Fours can be seen as an attempt to lend
weight to the feelings of this self-representation or false self, as well as im-
itating the experience of the Point, that of being a star, full of significance,
depth, and meaning. It is this self-image that a Four looks toward to pro-
vide a sense of realness, and so to a Four, the emotions emanating from
this self-concept are to greater and lesser extents sacrosanct and “real.” For
this reason they are often convinced of the validity of their reactions and
are defensive about them, as we have seen. From this angle, we can see
that the characteristic resistance of Fours to how things are, both out-
wardly and inwardly, is an atctempt to shore up the false sense of self of the
personality, the self-representation. This pattern originated in saying no
to help us discriminate between ourselves and the mother of eatly child-
hood, and so as an adult supports the sense of being distinct.

The key to the development of a Four is the virtue associated with this
point, equanimity, as we see on the Enneagram of Virtues in Diagram 1.
Ichazo’s definition of equanimity is as follows: “It is balance. A whole
being lives in complete harmony with his environment. His moves are
economical and always appropriate to his circumstances. He is not emo-
tionally affected by external stimuli, but responds to them exactly as
much as is necessary.”

As we have discussed, the virtue is both what is needed for one’s spiri-
tual evolution as well as a by-product of it. To live the balanced life Ichazo
is pointing toward, emotional and mental evenness, and an imperturba-
bility, are necessary, as well as an acceptance of what is and a capacity not
to be inflamed by external events. Fundamentally a Four needs to ap-
proach her experience without reacting to it, without clinging to it, and
without needing it to be right, dramatic, or out of the ordinary. Only then
is it possible to respond to life with equilibrium. L

This implies a number of things in terms of inner process. First of all,

it means fully landing within herself and her experience and not resisting
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it. Not fully entering into their experience is what keeps Fours on the sur-
face of themselves, disconnected from anything deeper. Longing for some-
thing different to be happening and comparing themselves to others only
perpetuates this disconnection, as we have seen. Equanimity, then, means
that the controlled and controlling Four behavior needs to be replaced
with an attitude of surrender and openness to what is occurring, inter-
nally or externally, rather than fighting it. This necessitates not wishing
to be different or to be experiencing anything other than whar is happen-
ing in the moment. This in turn means not comparing herself to others
and not measuring herself against her inner picture of how one ought
to be.

For this change in orientation to come about, Fours must recognize
how they continuously judge, censor, and control themselves in order to
approximate their inner picture of how they believe they should be, and
further, how they shame themselves for not measuring up to it. They need
to see how this nonallowing distances them from their direct experience
and thus perpetuates the sense of being disconnected and is therefore how
they abandon themselves. They also need to understand how this pattern
makes them feel hopeless about themselves, and they need to give up the
hope of matching some ideal and accept themselves as they are. It also
means getting in touch with the aggression and self-hatred embedded in
this resistance to themselves, and really fecling and understanding that
they inflict suffering upon themselves in this way.

Fours need to see that their resistance to negative affects and states
only perpetuates them. They need to understand that working through
our emotional reactions and mental beliefs is only possible when we fully
allow them, because otherwise our understanding cannot penetrate them.
True disidentification, then, which is not a distancing from our experi-
ence, is only possible through diving fully into our experience. Paradoxi-
cally, at least to the mind, the more we immerse ourselves in our
experience, the more we become disidentified with it. In terms of process,
this means that a Four needs to not dramatize what she is experiencing, as
well as not distance from it out of shame. Meeting inner experience with
equanimity involves allowing it yet not being swept away by it, which
means experiencing it completely.
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To the extent that a Four fully feels her inner contents, her conscious-
ness can penetrate them and reveal their underpinnings, which in turn re-
veals depths beyond them. This process leads a Four to becoming more
and more centered within, and less externally focused. Striving for the ex-
ceptional, the exciting, and the extreme gradually becomes replaced with
an appreciation of calm and of simplicity. The need to be special becomes
replaced by a recognition of her humanness—how alike she is to others—
which in time she sees is in itself extraordinary.

As a Four gets out from under her superego and begins to disidentify
from her attitude of envy and from her reactivity, the deficiency state of
lostness and of lack that these cover will begin to surface. Rather than try-
ing to fill this emptiness, like everything else it needs to be fully experi-
enced. She may feel as though she were lost in deep space that feels
vacuous and empty, but as she opens to it, it begins to change into a pres-
ence that feels spacious, free, and peaceful. As she allows it further, she be-
gins to find and recognize herself, to experience her original face before
she was born, to paraphrase the Zen koan. A sense of connection arises, a
sense of recognition of herself when all has been stripped away. She grad-
ually begins to experience herself as a shining star in the firmament—a
real star, rather than the imitation one she has tried to be. She experiences
balance within, center within, and no longer needs to long for the Source
she has felt separated from: she is and knows herself at last to be that
Source. This experience will arise again and again with different nuances
until in time her identification shifts from the false personality to her real

self, the Point of existence.!?




ENNEA-TYPE FIVE:
EGO-STINGINESS
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Those of this ennea-type tend to be very private people
who value their solitude and often resent intrusions.
Fives tend to feel unseen and isolated from others, very
much alone and separate, which does not seem to bother
them much. Afraid of engulfment, they often seem to
hide from life and seal themselves off, maintaining their
own private inner world. While most of the time seem-
ing to observe rather than actively participate in what is
going on around them, they can at times be quite loqua-
cious, although they nonetheless convey the sense that
they are living in their own little world.

Valuing self-sufficiency and their own autonomy, they
don’t want to feel obligated to others to fulfill expecta-
tions and demands, and would rather keep to themselves.
They therefore tend to be retentive and stingy with
themselves and their resources, thus the name of this
type, Ego-Stinginess. Driven by an inner sense of scarcity
and emptiness, they behave as though afraid that the lit-
tle they have might be taken from them and so needs to
be safeguarded. Afraid that nothing will be forthcoming
from the outside, they act as though they don’t want any-
thing and furthermore that they don’t care, even con-
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vincing themselves that this is how they really feel, and so they limit ex-
pression of their wishes and their desires.

Many Fives seem emotionless, dry, and lacking in vitality. Although
they may experience intense emotions and have very active and penetrat-
ing minds, they show very little of this inner world to others. Energeti-
cally they may seem wispy and sometimes even fragile, as if not fully
inhabiting their bodies. It is as though they are a little removed, with-
holding themselves from fully entering into things. They ate deeply sen-
sitive, sometimes seeming to be all nerve endings, easily shaken and
startled, with thin and delicate skins. They use their minds to scout, rely-
ing on their knowledge of the territory in front of them to make entering
into it safe. Many Fives, however, live entirely in their minds, substitut-
ing mental formulations for actual experience.

Behind these personality traits lies the loss of the Holy Idea associated
with Point Five. To understand it, we need to recap our understanding of
that of Point Eight. In the previous chapter we discussed how Holy
Truch, the Holy Idea of Point Eight, is the perception that the whole cos-
mos is one indivisible thing and that all of its dimensions are coemergent
and inseparable from each other. This means that the entire universe, from
physical manifestation to the Absolute, is a oneness, and so matter and
Spirit are part and parcel of each other. From this angle, we saw that all
dualities are illusory: the Divine and the mundane, good and evil, ego and
Essence, and ourselves and God. They are simply different parts of the one
fabric of reality. The Holy Idea of Point Five, which has two names, Holy
Omniscience and Holy Transparency, shifts the focus from viewing this
whole as a totality to viewing it from within its various manifestations. In
other words, rather than viewing reality as one thing, from this vantage
point the emphasis is on the interconnectedness of all of the parts of the
cosmos and on some of the implications of this interpenetration. In a
sense, we can think of Holy Truth as focusing on the wholeness of reality,
and of Holy Omniscience and Holy Transpatency as focusing on its con-
stituent parts.

Almaas uses the terms #zity and oneness to differentiate these two per-
ceptions. Unity refers to perceiving the wholeness of reality, and is the
perspective of Holy Truth. Oneness refers to perceiving that all of the sep-
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arate manifestations in reality make up one thing, and is the perspective
of Holy Omniscience and Holy Transparency. He uses the analogy of the
body to make this clearer: looking at the body from the outside and see-
ing it as one thing would be analogous to Holy Truth, while looking at it
from the inside and seeing all of the separate cells, organs, and systems
that make it up would be analogous to Holy Omniscience and Holy
Transparency. Or, returning to our analogy, we could say that Holy Truth
is equivalent to perceiving an ocean as a whole body of water, while Holy
Omniscience is equivalent to perceiving the various waves and currents
that taken together comprise it.

Exploring the Holy Idea of Point Five in more detail, we will concen-
trate first on Holy Transparency since it is a little easier to grasp than
Holy Omniscience. Holy Transparency refers to the human experience of
being one individual part of the whole of reality. One of the central beliefs
of the personality, no matter what our ennea-type happens to be, is that
we are each ultimately separate from every other person. When we see re-
ality objectively from the angle of Holy Transparency, we see that this is
an illusion and not ultimate truth. Although our bodies are physically
separate, this separateness is not fundamental to our nature. And while
each of us is a distinct individual with a unique appearance, tempera-
ment, and history, and possessing different qualities than anyone else,
each of us is still part of the larger body of humanity and in turn of the
cosmos. We are all like the various cells in the body, each having a partic-
ular makeup and function and yet indisputably interconnected with one
another and part of the same organism.

Beyond our interconnection as members of humanity, as individual
souls we are each an expression and manifestation of Being, linked by our
very nature with the rest of the universe. Again, just like the individual
cells that make up our bodies, the dividing walls between each of us are
potous and transparent and not inherently defining or confining. From
the enlightened perspective of Holy Transparency, we know ourselves as
individual manifestations or differentiations of the oneness of reality,
composing it and inseparable from it. We perceive ourselves, then, to be
parts of a greater Whole, and we also see here that disconnection from the
rest of humanity and the rest of the cosmos is impossible.
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Turning to Holy Omniscience, we might begin to penetrate its mean-
ing by asking ourselves why the word omniscience is used in connection
with this perception of oneness, since omniscience means the state of be-
ing all-knowing or of having complete understanding. There are a num-
ber of ways to understand the use of this term. Perhaps the simplest has
to do with what spiritual development is all about: it is the process of a
human being becoming progressively more conscious of and in touch
with her inner nature. She literally knows more and more about who and
what she is, and when this knowledge is total, she has full realization of
herself as an individual expression of Being. This is what is referred to in
the various traditions as total enlightenment—complete understanding
of oneself and of one's nature. Because each of us is an inseparable mani-
festation of the Whole, an individual soul who partakes of the nature of
all souls and of all of the cosmos, knowing oneself fully implies knowing
the Whole fully as well. So Holy Omniscience is the perspective of the en-
lightened human soul: she fully knows herself and, through this knowing,
fully knows the Whole of which she is a part.

Perhaps the deepest and most difficult understanding of Holy Omni-
science to grasp is that each of us is a differentiation of the Universal
Mind. We discussed in an earlier chapter how the universe is an alive in-
telligence. Looking at reality in this way, each of us is a thought expressed
by that Intelligence. Or, putting it a litcle differently, each entity in the
universe is like a separate thought in God’s Mind. Each of us is an expres-
sion of God or the Absolute, then, the inner nacure of the universe mani-
festing on its outer surface.

This might raise the question of why the Absolute expresses each of
these “thoughts” that we are, which is the same question as why manifes-
tation occurs in the first place and what is the point of human life. Many
spiritual traditions say that the function of our existence is so that the Ab-
solute can know Itself, and this is perhaps the most plausible answer to
that question. As each individual soul, each expression of the Absolute,
becomes conscious and aware of her True Nature, the Absolute knows It-
self. So each of us is not only a differentiation of the Absolute but also a
way in which It knows Itself.

Holy Omniscience, then, tells us something about the function of hu-
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man existence: so that God can know Himself; about the place of human-
ity in the cosmos: as transparent windows of the Absolute; and about the
nature of the Path: progressive understanding of one’s nature. Holy Trans-
parency tells us that as we experience ourselves as transparent windows of
Being, we know ourselves to be inseparable from the rest of creation.

Simultaneous with the loss of contact with her depths, a Five also loses
these perspectives on reality. So not only does she lose her sense of con-
nection with Being but she also loses a sense of interconnectedness with
others and with the rest of reality. As she inevitably identifies with her
body in infancy, its boundaries become determinate to her, bounding and
disconnecting her. She develops the conviction that she is separate from
everyone and everything else, although obviously at this eatly age this
conviction is only a dimly felt sense that only later becomes conceptual.
Separateness as fundamental replaces interconnectedness, and as a result,
she grows up without a sense of true place or function in human society
and, beyond that, in the universe.

This sense of being fundamentally separate is common to all ego struc-
tures, no matter which type. It is one of the deepest beliefs of the person-
ality and hence to the majority of humanity, and for most of us it feels like
an indisputable sense of how things actually are. It is only when we have
experiences that move us past the boundaries of our egoic consciousness
that we experience ourselves as one with and part of all of existence.

Sealed off from others, contained within the limits of her body, the
Five experiences a profound sense of isolation. She grows up feeling es-
tranged from others, living in her own little bubble, and rarely feeling
fully part of her family or community. Filtered through the loss of the
sense of connectedness signified by Holy Omniscience and Holy Trans-
parency, her experience of her primary relationship to another—her
mother—is of not being fully bonded with her. A Five’s memory of their
early relationship is often tinged with the sense of not being fully related
to, deeply loved, wanted, or fully nourished, a sense of having futilely
sucked at a dry tit. A sense of deprivation, of contact ot sustenance having
been withheld, is left indelibly in her soul. Seemingly paradoxically, she
also often has the sense of her mother being invasive, intrusive, manipu-

lative, engulfing, and devouring, not respecting her boundaries or her
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space. While this may sound like the opposite of a withholding mother,
the common thread is the experience of mother not relating to, connect-
ing with, and being attuned to her reality. Rather, mother seems wrapped
up in herself and so not really perceiving the Five or meeting her needs.
She ends up feeling unseen, unappreciated, and not understood, and
this becomes part of her ongoing sense of self. So rather than experiencing
herself as someone whose needs are apparent and whose inner process is
penetrable by another’s understanding as in Holy Transparency, she feels
invisible. Not only do her needs and desires feel to her unseen by others
but her inner world also feels to her ungraspable by them. Her inner

workings do not seem to her like something others would understand,

empathize with, and have compassion for. She experiences herself as dif-

ferent, not like other people, lacking shared human commonalities. The
gulf between herself and others feels unbridgeable, and her boundaries
feel impenetrable.

This sense of invisibility and isolation is both her suffering and her at-
tempt to defend against it. In response to her mother’s distance from her
and mother’s unattuned intrusions, she withdraws from her mother in or-
der not to experience the devastating pain of feeling neglected. It is also
an attempt to presetve herself, to seal off and hold on to a sense of self in
the face of experiencing herself as unseen. This fear of loss of self arises be-
cause her not fully differentiated consciousness cannot distinguish clearly
between mother and herself, and so if mother doesn’t see her, she begins
to lose a sense of her own substantiality. The solution her soul arrives at,
then, is to separate and isolate herself to survive.

Her soul is frozen in the infant state beyond tears and rage when needs
go unmet and quiet resignation and apathy take over. In her movement
away, she mimics her experience of her mother’s remoteness from her, and
by extension the remoteness of Being, and this withdrawal becomes her
dominant strategy in life. Mother becomes all others and life itself, and
she pulls back physically, emotionally, and energetically from all of the
forms mother takes in her psyche.

In a word, she hides from life, and so on the Enneagram of Antiself Ac-
tions, Diagram 11, we find self-hiding at Point Five, indicating that she
conceals herself from others and ultimately hides from herself as well. She
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becomes self-enclosed and prefets to remain on the periphery of things,
whether they be social gatherings, intimate relationships, or any other
kind of engagement with others. She withdraws and tends to be difficult
to reach on all levels, from simply being elusive regarding her where-
abouts or not answering her phone for instance, to evasiveness about what
is going on with her internally. She wants control over the amount and
quality of interaction she has, and guards her privacy carefully. We see
this exemplified in the little we know about the personal lives of Fives
who become famous, as, for example, Bob Dylan and Georgia O’Keeffe.
Dylan’s sense of self-enclosure is evident as he refrains from making eye
contact with his audience during concerts, and O’Keeffe’s in the isolated
life she led in the New Mexican desert.

Part of a Five’s hiding is her dissembling—primarily concealing her
inner thoughts, feelings, and wishes under a cloak of indifference. Because
of this, dissimulation—trying to appear not as one is—is at Point Five on
the Enneagram of Lies, as we see on Diagram 12. For instance, if a Five
feels any danger of her response to a question being conflictual, it will be
difficult to get a straight answer out of her. Rather than expressing herself
and risking a challenge for which she feels unprepared or taking the
chance of ruffling someone else’s feathers, she hides whar is going on with
her. In arguments, she will readily say that she agrees with the other per-
son, and later it becomes clear that she still holds an entirely divergent
opinion. She accommodates, appearing to go along with what the other
wishes, while quietly going about exactly what she secretly wanted to do
in the first place. At other times, she may accommodate to the extent that
she loses track of her own direction. While she secretly longs to be seen,
appreciated, cared about, and loved, she is afraid to take the initiative and
instead feigns indifference and waits passively to be noticed.

A Five’s dissembling keeps her from making waves and helps her avoid
confrontations, but it also reinforces het disconnection from others. Just
as she loses a sense of connection to others, she also loses a sense of con-
nection with life itself both externally and internally. She feels separate
from the rest of reality, not part of its dynamism. Her own aliveness and
vitality seem ephemeral and tenuous, and her energy, stamina, and vigor
feel limited, and she may even experience herself as unreal, ghostlike. She
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feels small, contracted, and shrunken, with her presence delicate, wispy,
and insubstantial, and her expressions of exuberance and animation ap-
pear momentary and fleeting.

In Freudian terms, her drive energy is diminished. Her investment of
love and value in others and objects is blocked and held back, as is her li-
bido, her drive toward them. Rather than going after what she wants, she
talks herself out of what she wants and inwardly moves away from the
wanting. With the imprint in het soul of the futility of mother truly
being attuned and meeting her needs, she is resigned at the outset, con-
vinced that she cannot get what she wants, that it will not be forthcom-
ing, and that whatever she is given will not be what she wanted anyway.
So to circumvent the pain of not getting what she desires and reactivating;
her early wounding, she may experience deep longing inside but blocks
its expression, looking apathetic to others; or at the extreme she stops de-
siring altogether. She restricts her wishes and her wants, and in appear-
ance if not in fact ceases to care about anything. As Horney elaborates on

the neurotic she refers to as the detached type:

The resigned person believes, consciously or unconsciously, that it is bet-
ter not to wish or to expect anything. Sometimes this goes with a conscious
pessimistic outlook on life, a sense of its being futile anyhow and of nothing
being sufficiently desirable to make an effort for it. More often many things
appear desirable in a vague, idle way but fail to arouse a concrete, alive
wish. If a wish or interest has enough zest to penervate through the “don’t
care” attitude, it fades out soon after and the smooth surface of “nothing
matters” or “nothing should matter” is reestablished. Such “wishlessness”
may concern both professional and personal life—the wish for a different
job or an advancement as well as for a marriage, a house, a cat, or other
possessions. 'The fulfillment of these wishes may loom primarily as a burden,

and in fact wonld sabotage the one wish he does have—ihat of not being
bothered.*

Some Fives experience deep longing and caring, but, convinced that
what they want will not be forthcoming, they dissemble, appearing not to

care. Others, more thoroughly convinced of the futility of engagement,
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lose interest in anything altogether. In either case, with little inner drive
toward things, a Five has difficulty initiating action, and instead she waits
passively on the sidelines for attention to come her way, for her needs to
be met, and for contact with others. She is held back, restrained by her re-
luctance to move toward anything out of fear of rebuff or loss, and so her
actions are stilted and awkward, infused with self-consciousness. She of-
ten feels paralyzed, unable to move in one direction or another, and when
this happens it is because she is afraid. In the same vein, she has difficulty
communicating her needs, in the extreme becoming catatonic, unable to
speak.

Rather than engaging life, then, and grappling with the challenges it
brings, the Five retreats from it. Inwardly as well, as Horney says, such a
person withdraws and looks on:

The direct expression of the neurotic having removed himself from the in-
ner battlefield is his being an onlooker at himself and his life. I have de-
scribed this attitude as one of the general measures to relieve inner tension,
Since detachment is a ubiquitous and prominent attitude of bis, be is also
an onlooker at others. He lives as if he were sitting in the orchestra and ob-
Serving a drama acted on the stage, and a drama which is most of the time
70t 100 exciting at that. Though he is not necessarily a good observer, he may
be very astute. Even in the very first consultation he may, with the help of
Some pertinent questions, develop a picture of himself veplete with a wealth
of candid observation. But he will usually add thar all his knowledge has
not changed anything. Of course it has not—for none of his findings has
been an experience for him. Being an onlooker at himself means Just that:

not actively participating in living and unconsciously refusing to do s0.2

The Five becomes, then, an observer of life rather than an active pat-
ticipator, and this is her trap, as we see on Diagram 9. Her lack of partic-
ipation is based on her fear of too much engagement and involvement. As
we are seeing, much of her inner dynamic is fear based; Ennea-type Five is
a fear type, one of the two points neighboring Point Six where the pri-
mary focus is on existential fear itself. Like a Six, rather than identifying

with the fictest in what feels like the struggle for survival, she experiences
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herself as one of the weaklings, and so is constantly afraid. Often ecto-
morphic—thin and wiry—of body type, many Fives experience them-
selves as puny compared with others, and in a physical fight, they feel sure
they would lose. Many, but not all Fives, experience themselves as neb-
bishy or like nerds, the guy who gets sand kicked in his face at the beach,
or to use a mote current term, like a geek. Many Fives feel unable to de-
fend themselves physically, and this forms the basis of their fear of assert-
ing themselves. Other Fives may feel physically substantial and strong,
but also vulnerable and unable to defend themselves mentally or emo-
tionally.

As we are seeing, a Five's attempt to preserve her inner space and the
integrity of her soul through withdrawing from life ends up ironically
also isolating her from herself. She withdraws from her direct experience,
so rather than experiencing the vibrancy of her bodily sensations and her
emotions, she observes them from a distance just as she does external
things. As a result, she often feels out of touch, spaced out, and blocked,
living a lot in her mind and in fantasy.

The legs are the body part associated with Ennea-type Five. Our legs
are what move us towatd and away from things, and a Five's capacity to
run away and hide feels crucial to her safety. As Horney describes, we can

readily see how fear based and survival otiented the Five’s distancing is:

As long as the detached person can keep at a distance he feels compara-
tively safe; if for any reason the magic circle is penetrated, bis security is
threatened, This consideration brings us closer to an understanding of why
the detached person becomes panicky if he can no longer safeguard bhis emo-
tional distance from others—and we should add that the reason bis panic
is so great is that he bas no technique for dealing with life. He can only keep
aloof and avoid life, as it were. Here again it is the negative quality of de-
tachment that gives the picture a special color, different from that of other
neurotic trends. To be more specific, in a difficult situation the detached per-
son can neither appease nor fight, neither co-operate nor dictate terms, nei-
ther love nor be ruthless. He is as defenseless as an animal that has only one

5 . s
means of coping with danger—thar is, 1o escape and bide.

One of the key ways the Five distances internally is through the de-
fense mechanism of isolation, which means that she separates her emo-
tional feelings from her memories and thoughts. She can then remember
painful and even traumatic situations without actually experiencing them
as such, and can think about a cutrent situation without any emotion con-
nected with it. So, for example, she might think about a friend or partner
who she is having a fight with, and feel no emotion toward that person at
all. She might conclude that she doesn’t care about him and never did,
thus protecting herself from any emotional upset about the cutrent diffi-
culty. Or she might tell you about a severe childhood trauma with little
or no affect connected with it, like a reporter recounting something that
she witnessed, in the spirit of objectivity from her point of view.

Another form the defense of isolation takes that is more closely related
to her self-enclosure is separating related thoughts from each other—
compartmentalizing them—as though there were no causal relationship
between them. Using our example above, she might have the thought
that her friend or partner said something that hurt her feelings and an-
other thought that she isn’t sure she ever cared about that person anyway,
without experiencing a connection or causal relationship between these
two thoughts. So her thoughts and feelings become encapsulated, self-
enclosed and out of relationship with each other, and in this way form an
internal microcosm of her external relationship to others and the world.

She maintains a sense of connection with herself and the rest of life
through attentively and often nervously looking on. Like a fox protecting
the lair of her inner world, she peers out, sniffing the wind for danger and
observing from afar. Much of her enetgy is centered in her eyes, and a
Five's eyes are often like bright burning coals as she keenly watches what
is going on, attempting to figure it out and thus protect herself. Devel-
oping a clear conceptual picture of what is occurring both within and
without are her focus. Knowing what is going on and knowledge itself
appear to her as the keys to her safety as well as what will bring her recog-
nition. Rather than experiential and embodied understanding, she sub-
stitutes conceptual knowledge and information. In this we see her

personality’s facsimile of the lost Holy Omniscience—she is attempting
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to be all-knowing—as well as her idealized Aspect, which we will turn to
now.

What a Five feels she lacks and believes she needs is more knowledge
and understanding. This makes sense, since if you take the stance of an
onlooker at life, knowing what is going on becomes central to your very
sense of survival. Knowledge to her means safety, and so to feel more se-
cure she wants foreknowledge of what she will encounter and what will
ensue, as well as what is expected of her. A Five often feels that she did not
understand what was going on around her in her early and later child-
hood, the sense of somehow being left out of the loop of life, and so she
strives to make sense out of what she sees. She scouts the environment,
trying to understand what is going on.

Somewhere deep in a Five’s soul, knowledge feels not only her key to
survival but also what can reconnect her with the lost realm of Being. She
believes that if she had known what her mother wanted, she would have
been seen, and she and her mother would have connected. She came to the
conclusion someplace in her soul that it was this lack of knowledge that
caused the disconnection. Since mother and Being are synonymous in in-
fancy, she believes that if she had known enough, she would not have lost
touch with Being, and that knowledge is the key to reconnecting. She
idealizes the quality of Being that has to do with direct knowledge, which
is called Diamond Consciousness or Diamond Guidance in the language

of the Diamond Approach. As Almaas says:

This aspect of Essence is the source of true insight, intuition, knowledge
and understanding. It functions through a capacity of simultaneous analy-
sis and synthesis. . . . Unlike all other aspects of Being, it has the capacity
10 use knowledge from memory and synthesize it with immediate knowledge
in the moment, thus utilizing both mind and Being. . . .

The Diamond Consciousness is the prototype, on the level of Being, of the
faculty of undevstanding. The ordinary capacity for understanding is only
a reflection of this capacity. When an individual manifests an unusual or
brilliant capacity for analysis and synthesis in bis or her understanding, it
is usually an indication of some degree of realization of the Diamond Con-

sciousness. We can see the functioning of this capacity in the work of the
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great original synthesizers of mankind, such as Gautama Buddba or S ig-
mund Freud,*

The Buddha and Freud, by the way, may very well have been Fives, as
is Almaas himself. All three abandoned prior conceptual formulations and
developed bodies of knowledge that grew out of their direct experience
and observations, and so embodied the idealized Aspect. The Buddha is
known as the Omniscient One, and in this we see the interpenetration of
the Holy Idea and the idealized Aspect. This Aspect seems to be that sym-
bolized by the Wise Old Man archetype in Jungian psychology and by the
angel Gabriel, considered the Messenger of God in Judaism and the An-
gel of Revelation in Islam.

In contrast to these exemplars, most Fives only imitate Diamond
Guidance through disembodied and thus dry mental knowledge. To rhe
extent that a Five is not fully experiencing herself, this facsimile is the
only possibility. Of this intellectual orientation, Naranjo says:

Through a predominantly cognitive oviensation the individual may seek
substiute satisfaction—as in the replacement of living through veading, Yet
the symbolic replacement of life is not the only Jorm of expression of intense
thinking activity: another aspect is the preparation for life—a preparation
that is intense to the extent that the individual never Jeels veady enough. In
the elaboration of perceptions as preparation for (inbibited) action, the
activity of abstraction is pariicularly striking; type V. individuals lean
towards the activity of classification and organization, and not only display
@ strong attraction towards the process of orderitg experience, but tend to
dwell in abstractions while ar the same time avoiding concreteness. 'This
avoidance of concreteness, in turn, is linked to the type’s hiddenness: only the

results of one's pevceptions ave offered to the world, not its raw material’

Her inner world feels empty, devoid of the juice of life. This is the par-
ticular deficiency state at the core of her personality, her particular hell
realm, which she will do everything she can to avoid experiencing. It has
a dry, stark, depleted, sterile, and empty feel to it, filling her soul with a
sense of deprivation and inner poverty. Like a vast inner desert with no
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oasis in sight, she feels barren, thirsty, and desiccated. In contrast to
wetter—more emotional—types, she is in no danger of drowning in grief
but rather is in danger of evaporating from lack of anything life-giving.
She feels very much alone and unreachable here, isolated and separate
from the rest of the world, and profoundly ashamed of her inner sense of
scarcity. Exposure of it, both to her own awareness and to others, feels ut-
terly humiliating since she believes she should have known what to do
about it. This is the emptiness referred to at Point Five on the Enneagram
of Avoidances, Diagram 10.

I mentioned eatlier that her movement away, her withdrawal from life,
was both her defense and her suffering, and we have seen how she uses it
defensively ro protect herself. Her self-enclosure also creates this desolate%
inner landscape and perpetuates her bone-dry sense of deficiency, forming
the basis and core of her suffering. This is the inevitable consequence of her
fundamental delusion—her fixation—that she is ultimately separate from
every other entity, the cognitive error about reality resulting from the loss
of the Holy Idea. If you create an artificial boundary in your consciousness
between yourself and everything else, your soul is encapsulated and sealed
off from the source of life—Being—and inner emptiness must conse-
quently result. This is termed stinginess by Ichazo, as we see on the En-
neagram of Fixations in Diagram 2 probably for the reasons that follow.

With this arid emptiness at her core, she feels that she has no inner
reservoir on any level, and so must hold on to the lictle that she has. She
is frugal to the point of stinginess with her energy, her emotions, her at-
tention, and her communication, hence—as mentioned earlier—the
name of this type, Ego-Stinginess. She doles out little bits of herself when
she sees fit, and lives unconsciously in the fear that the rest will be taken
from her. This fear of losing the little that she has is the heart of a Five’s
inner fright and dread and is the reason she is more often than not ungiv-
ing and ungenerous. Rather than being consciously withholding, she may
project her own reticence to desire things and may believe that others,
like her, do not want anything.

She withholds from herself as well as others, often having few material
possessions so that she has little to become attached to and thus little that

she would miss if it were lost or stolen. Her needs are few, even physical
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ones, and she tends to parcel out to herself limited quantities of food and
drink, preferring an empty belly to a full one. One Five I know refers to
this tendency of his as “living lightly on the earth,” an expression bor-
rowed from the conservation/ecology movement. Rather than depend on
anyone else, Fives prefer to supply and use their own resources. As Hor-
ney says in this regard:

He is particularly anxious not 1o get attached to anything to the extent
of really needing it. Nothing should be so important for him that be could
not do without it. It is all right to like a woman, a place in the country, or
Cersain drinks, but one should not become dependent upon them. As soon as
he becomes aware that a place, a person, or a group of people means so much
to him that its loss wonld be painful he tends to extract bis Jeelings. No
other person should ever have the feeling of being necessary to him or take the

relationship for granted, If he suspects the existence of either attitude he
tends to withdraw.®

Not all Fives are materially stingy with themselves, but many are. If a
Five withholds from herself in this way, it is so that she does not have to
experience attachment to anything and fear its loss. Most are frugal and
tend to be stingy with others, keeping close track of what they give and
what they are owed. It rarely occurs to many Fives to be cxtravagant with
gifts, since that frequently seems frivolous, wasteful, and definitely im-
prudent to them.

This hoarding and withholding lead to the passion of this type,
avarice, which we see at Point Five on the Enneagram of Passions in Dia-
gram 2. Avarice means greediness, a powerful desire to acquire. The drive,
then, for a Five is to collect, accumulate, and save resources, based on her
internal sense of deficient emptiness. It is important to understand that
this is a drive to have rather than to consume. As Naranjo says, “This is a
fearful grasping, implying a fantasy that letting go would result in cata-
strophic depletion. Behind the hoarding impulse there is, we may say, an
experience of impending impoverishment.”” This is the anal retentive

stance, the soul holding on to things rather than letting them pass

. through.® The internal logic is that if she squirrels enough away, she will
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not feel empty anymore, but as with all attempts to fill holes in our souls
that result from disconnection with Being, no amount of reserves ever ob-
viates her inner experience of scarcity.

The squirrel, by the way, is one of the animals associated with Ennea-
type Five. The other is the mongoose, a small creature who relies on its
agility and speed, darting after its prey.

Some Fives are materially avaricious, miserly with their money, spend-
ing little in order to amass savings so that they can pore over their stock
portfolios and retirement funds in an effort to gain some inner sense of se-
curity. Not all Fives express their avarice in this way. Whether materially
avaricious or not, most Fives are avaricious about knowledge, believing as
they do that it is what will save them and serves to a great extent as a sub;
stitute for a mote active participation in life, as we have seen. For a Five,
avarice is really an attachment to the 7des of what she has, so ultimately it
is knowledge—knowing what she has—racher than any possession that
she is really hoarding.

For those who are fearful of having anything lest it be taken from
them, which would remind them of their fundamental and primal pain of
the loss of Being, their avarice manifests more energetically: protecting
and hanging on to what little vitality and emotionality they have. Quot-
ing Naranjo again, “Because of an excessive resignation in regard to love
and people, precisely, there is a compensatory clutching at oneself—
which may or may not manifest in a grasping onto possessions, but in-
volves a much more generalized hold over one’s inner life as well as an
economy of effort and resources.”

Fives are characteristically afraid of being swallowed up by another
and of the demands and expectations others might place upon them, and
so withhold from wholehearted engagement in personal relationships. For
many Fives, being alone seems preferable to the risk of losing their sense
of who they are by being engulfed by a partner and to risking things be-
ing asked of them that they feel unable or reluctant to give. What little of
themselves they feel they have, they want to hold on to. For this reason,
many Fives have difficulty entering into intimate relationships, while
others do so readily but often with partners who give them ample inde-

pendence and autonomy. In the latter case, they choose partners who
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make few demands upon them either materially or emotionally in terms
of contact. In such cases, having someone who will take care of the mun-
dane details of life like buying the groceries and taking out the garbage is
often worth the danger of being overwhelmed by her partner.

At the beginning of inner work, a Five’s avarice is usually faitly un-
conscious to her. As we have seen, this is true of the passions of most of the
ennea-types. To feel consciously her greed, possessiveness, and boundary-
setting distancing flies in the face of her superego, the inner critic. Feel-
ing her avarice would lead to feeling her inner arid and desiccated
emptiness, and her superego attempts to make sure this does not happen.
Her superego is mocking and disdainful, arrogant and superior, berating
her for her inner sense of impoverishment, her lack of emotion, and her
fear of life. She is at the mercy of her superego rather than identified with
it as an Ennea-type One is, and its attacks create and exacerbate her feel-
ing just plain shitty inside.

Her response to the demands of her superego as well as to any external
demands is often simply to stonewall. Often it is even more important to
her not to comply and in that way to preserve a sense of independence than
to do things that she knows are in her best interest. Naranjo says that
Fives actually want to subvert perceived demands, whether internal or ex-
ternal, and this may indeed be the case. Whenever anything is perceived
by a Five to be something that she is expected or that she ought to do, she
tends to go into quiet resistance. She will, for example, refuse to give gifts
just because they are expected, or not do the dishes simply because her
husband wants her to, or she might procrastinate about doing her taxes,
turning them in only after all the allowable extensions have been filed.
She may say that she has every intention of doing things that are expected
of her, but somehow they just don’t get done.

A Five's hostility, then, is expressed indirectly in passively aggressive
behavior. With her docile and accommodating self-presentation, she will
agree to do things and make commitments only to placate the other, with
no intention of actually following through. She tends to procrastinate,
postpone, forget, and find all sorts of reasons why she must fulfill her ob-
ligations later. She is rarely in touch with the hostility she is expressing in
this backhanded way, and is usually quite surprised at the frustration and
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rage such behavior evokes in others, who are simply feeling the anger that
she is not expressing directly and perhaps not even conscious of. She does
not feel she can say no directly because she does not feel she has the inner
strength to stand behind it. Like a hollow twig, she is afraid sh? w.ould
snap. So she demurs, acting out her aggression silently and not risking a
confrontation with anyone. Rarely asserting herself, she appears to go
along with another’s flow, while quietly in the background going her own
way, as we saw earlier. | |

Her hostility is also expressed in her movement away from life. Itisa
very loud unspoken “No!"—a silent rejection. Her aloofness is often laden
with arrogance, superiority, and disdain—she claims that she does not
want to be involved anyway. The world is so imperfect, why should she
participate? People are such animals, why would she want to get involved
with them? Strong emotions are so messy, why should she want to sully
herself by feeling, much less expressing, them?

Another reason that experiencing her avarice directly is so difficult for
her is tha it is an expression of profound attachment. The avarice, as we
have seen, is a drive to acquire, hold on to, and hoard, and expresses an ex-
treme concern with what she has. It runs completely counter to her at-
tempt at appearing and being detached. She idealizes her independe.nce,
autonomy, and detachment since caring about others and about things
means that if she loses them, she will feel loss and the dreaded emptiness.
She does not want to be too attached to anything, as we have seen, and
this is behind her dampening of any drive outward, toward anything. So
her libidinal energy dries up, reinforcing the inner aridity. She becomes
cut off from her vibrancy, her desires, her feelings. She becomes cool and
detached, remote and indifferent, unfeeling and uncaring. Others appear
like slaves to their desires, and she has little empathy or sympathy for
them, only a great sense of relief that she is not caught in the same trap.
She does not want to be hemmed in, constrained, or.imprisoned by any-
thing, and so does not want to be pinned down or committed to anythi'ng
she can’t get out of. While she may on occasion feel somewhat robotlike
and inhuman, it seems a small price to pay for the safety she has gained by
not getting too attached.

The detachment of a Five is not freedom at all, as she would like to be-
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lieve. It is compulsive—she has little choice not to respond by moving
away. And it is based on fear of involvement. Moving away from some-
thing you are afraid of is not freedom at all; it is a reaction that keeps you
very much in relationship with what you are frightened of.

Although Ichazo uses the word desachment to describe the virtue of
Point Five, what he describes might best be conveyed by the word nonaz-
tachment. We find this on the Enneagram of Virtues in Diagram 1. Of the
virtue he says, “It is the precise understanding of the body’s needs; a de-
tached being takes in exactly what he needs and lets everything else go.
Detachment is the position which allows the energy of life to flow easily
through the body.” While Ichazo speaks of detachment relative to the
body, we can just as easily and perhaps more revealingly substitute the
word soul. What is implied, then, is a sense of permeability that allows the
fullness of Essence to fill the Five’s soul and reconnect her with her True
Nature. When this happens, there is no need for avarice since she knows
herself to be an unseverable part of the Whole, partaking of its plenitude
and its riches.

Since the virtue of each type is a quality that both develops in the
course of one’s work on oneself and is necessary for traversing one’s inner
terrain, a Five's path necessitates and fosters an inner attitude of nonat-
tachment. This means letting go of the need to hold on to anything. First
and foremost for a Five, this means letting go of her distance from herself.
She will have to be willing to connect with herself in an experiential way,
with her mind following her direct experience rather than taking the lead.
In order to do this, she needs to confront her attachment to knowing be-
fore she can actually contact her direct bodily and emotional experience.

As we have seen, Fives scout the territory ahead and try to think their way
across it rather than actually traveling through it. In terms of their inner
world, this translates as mentally trying to figure out what they are expe-
riencing and where it might take them before actually experientially con-
tacting it.

Although some Fives attempt to do it, inner transformation that is
fully embodied and lived cannot be achieved through the mind alone. No
amount of information about the various states of consciousness possible

for the human soul can substitute for directly experiencing and integrat-



L HE OFL1IT 1 Uik s e &odtaasar v =~ -

e 220 -

ing them. Nor can knowledge—no matter how accurate—about the con-
tents of a Five’s consciousness or even consciousness in general, the nature
of her ego structure, or of all of the dimensions of Being ever substitute
for touching them with her soul. Such information may be very useffll a[.ld
helpful as a way of clarifying the terrain through cognltlvel?f grasping it,
but it alone will not bring about inner transformation. This is because our
souls are imprinted by what touches them directly, so just as the events of
early childhood shaped our souls into personality structures, Being also
must directly touch us for our souls to be informed by It.

Like most people, a Five will first encounter her superego as she settles
into herself and begins experientially to contact the state and contents of
her consciousness. Primarily she will have to defend against her inner at-
tacks on herself about being so wimpy, so empty, and so ineffective in life.
As we have seen, her superego is trying to protect her from experiencing
her inner emptiness and gives her a very hard time about it, which keeps
her from directly experiencing it and thus being able to digest and move
through it. If a Five has done or is doing psychological or spirituflﬂ work,
her superego most likely measures her against the models used. in these
systems. She will therefore have to go through a process of letting 'go of
the cognitive frames that she has learned from these methodologies so
that she can experience herself as she is. ‘

Many Fives are attracted Lo meditative paths, cspecially those in .whlch
contact with others and the world is kept to a minimum. While this lack
of external engagement cuts down on outer stimulus, allowing a profound
inner confrontation with oneself, such practices can be misused in the
service of a false detachment. For a Five, this can occur through pushirllg
away rather than working through inner contents that do not fit hér spif-
itual superego’s idea of what she ought to be experiencing. By turning het
attention away from any troublesome direct experience, she can transcend

it and become very skilled at detaching rather than truly moving through

it. In conditions of minimal input and engagement, she can remain 1na =

fairly serene state. This dependency upon external conditions to suppott

her state, however, is not true detachment, and can become a spiritual cul

de-sac for her.
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In order to let go of needing foreknowledge about her inner process,
and of the tendency to detach from it and transcend it, a Five will have to
confront the fear that drives this need, the fear of experiencing herself ex-
actly as she is. She will see that what she is really frightened of is experi-
encing her fundamental state of deficiency, the arid emptiness at the core
of her personality. She is afraid that if she feels it, it will swallow her up
and there will be nothing left, and this is ultimately the source of her fear
of engulfment. She has believed that she can conceal this sense of inner
poverty from others and from hetself by camouflaging it and simply not
exposing it, but sooner or later she will have to confront it directly.

As she is gradually more and more able to let go of the need to with-
draw from this parched emptiness, an attitude of nonattachment will help
move her through this huge hole in her soul. The more she can experience
it difectly, the less she will be attached to it. While this may sound para-
doxical, as we have discussed eatlier, we hold on to what we are afraid of
experiencing. We perpetuate our attachment to contents of our con-
sciousness by rejecting them, since in this way we remain engaged with
them, albeit in a negative way. Our understanding and awareness cannot
penetrate such places in our souls, and so they remain encapsulated and
undigested within our consciousness.

The more a Five is able to allow and fully experience her emptiness,
the more she will see that the only thing she loses is her fear and her dis-
tance from herself. She will feel more and more in contact with herself as
she makes this inner confrontation, and she will feel stronger and more
alive. She will find that the less she holds on to, the more she has, since all
she is letting go of are mental structures and internal images of self and
other. The arid inner desert will gradually become a spaciousness and a
fullness, revealing all of the inner treasures of the realm of Being.

There will, of course, be many more nuances to her process—there will

- be many other inner contents that she will need to digest and resolve, and
- her soul will be touched by the various Aspects of Essence whose associ-
. ated issues she will have to move through—but experiencing and moving
'_ through her deficient emptiness is central. She will probably have to ap-

- proach and move through it over and over again until her soul shifts its
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primary identification from her personality to Being. Like all core issues,
the emptiness will become eventually more and more transparent—Iless
real and final—to her.

In time, if she hangs in with her inner journey, her life will also be
transformed. Rather than a life lived from a distance, within conceptual-
jzations and abstractions, she will little by little become more and more
touched by and in contact with reality. And rather than the realms of True
Nature simply being bits of knowledge to be collected, she will experi-
ence them directly, her soul permeable and open. Her quest for knowl-
edge will gradually be replaced by direct understanding, embodied and
integrated in her consciousness, and the thirst in her soul, which she may

have only been dimly conscious of, will at long last be quenched.




ENNEA-TYPE SIX:
EGO-COWARDICE
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Those of this ennea-type are characterized by fear. While
fear may be present in those of any ennea-type, here it 1
the central factor that distinguishes this type. Sixes
doubt their perceptions, question and second-guess
themselves, are suspicious, lack certainty and confidence,
and much of their psychic energy is directed toward cop-
ing with their anxiety. They are the paranoids of the en-
neagram, convinced, whether consciously or not, that
others are out to get them, undermine them, or otherwise
threaten them. While the underlying internal dynamics
are the same, there are two distinct styles of Sixes: those
who are overtly fearful and those who are counterphobic,
intent on proving that they are not afraid. While some
Sixes may be phobic in some areas of their lives and coun-
terphobic in others, one overriding style is usually pre-
dominant and apparent in their manner.

In phobic Sixes, their fear and insecurity are obvious.
They tend to be furtive in manner, obsequious to author-
ity figures or those they consider more powerful, have
difficulty making decisions and taking decisive action,
ask others for advice and guidance, and may be blindly

loyal to a faith, cause, or leader. There is often a kind of
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stuttering quality to their actions—one foot forward and one foot back—
and often to their speech pattern as well. Counterphobic Sixes, on the
other hand, mask their fear through trying to behave in ways that will
overcome it, or will demonstrate to themselves and others that they are
not, in fact, insecure. They are risk takers and daredevils, seeking out sit-
uations that are challenging and that test their mettle in an effort to prove
their strength and confidence.

Sixes have lost touch with the particular perspective on reality—the
Holy Idea—that would allay their fear and doubt. This particular view of
reality that Ennea-type Six is the most attuned to has two names because
it has a twofold meaning. The first is Holy Strength. Holy Strength is the
petception that the nature of our soul is Essence. It is the recognition that
who we are is not the body or our thoughts or our emotions but rather a
presence or Beingness that has many qualities and has progressively
deeper dimensions of profundity. This presence is seen hete as the ground
of the soul, and hence what both gives it strength and is its strength.

Without the recognition of Essence as the inner nature of what we
are as human beings, we experience ourselves as lacking a foundation, and
so feel ourselves to be fundamentally weak and helpless. We are left iden-
tified with the body and its instincts, and therefore experience ourselves
as mostly haitless animals with latge brains as our only protection. The
body is subject to disease and death, and if we take ourselves to be our
bodies, we are indeed in a very precarious situation. Without recognition
of Being, our lives are ephemeral and fleeting, and lack enduring mean-
ing. The more we ate in touch with Being and perceive it from the angle
of Holy Strength, the more we know our True Nature to be indestructi-
ble and imperishable, immune to the vicissitudes of the body. While we
may experience physical suffering, if we are grounded in recognition of
our depths, even that becomes bearable. Perception of our essential nature
can give us the fortitude to withstand what might otherwise seem unen-
durable.

The more we perceive our essential nature, the more we know our-
selves to be ultimately embodiments and expressions of the Divine.
While this is true for all of the manifest world, as humans we alone have

the capacity to recognize our deepest nature. This gives us a unique place
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in creation and is another aspect of our strength and thus is another nu-
ance of what Holy Strength means.

The effect that this recognition has upon us is what 1s meant by the
second Holy Idea associated with this point, Holy Faith. The recognition
that our inner nature is Essence gives us faith. The use of the word f#ith
here needs some explanation if we are really to understand this Holy Idea,
since the way it is used is different from our usual understanding of it. In
normal usage, faith means that we believe something is probably true
even though we have not directly experienced it and have no real proof of
it. Our faith, then, is intellectual ot intuitive rather than experiential. We
also use f«ith in the sense of being faithful—being loyal to God, to what

we see as our duty, or to another person. Here, asa Holy Idea, faith means

. N L)
that we know our inner nature to be Essence based on our direct contact

with it and our soul’s integration of that contact. This faith is not the re-
sult of believing this to be the truth on the basis of someone else’s experi-
ence ot some religious or spiritual doctrine.

This experiential knowledge gives rise to the unshakable certainty that
Essence is our nature regardless of whether or not we are feeling in touch
with these depths in the moment. We simply know in a way that cannot
be doubted—in our bones as it were—that our inner nature is Being.
When we perceive in this unquestionable way that who we are is Essence,
our souls have undergone a radical transformation. The way we experience
the world and ourselves is dramatically different from how it was prior to
chis shift in consciousness. We are no longer believers and seekers but
have become identified with Being as who and what we are. This, then, is
a particular way of conceiving enlightenment—seen through the angle of
Point Six. The enlightened view of reality that Holy Strength and Holy
Faith focus on, then, is that the nature of our souls—of who we are—is
Being. When we experience ourselves objectively, without the veils of the

petsonality, this is what we know to be true.

Many people embark on spiritual work and plod along the Path fora =

long time without feeling that they have experienced fundamental

change. For real transformation to occut, which means a shift in our soul’s =
center of gravity from the personality to Essence, we need to know our=
selves as Essence in a way that is beyond doubt. All of the faith we have in &
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any spiritual teacher and teaching is not enough to change radically our
sense of who we are, nor are all of our mental concepts of what objective
reality looks like enough to shift our orientation. Our souls transform
only through direct experience.

It is also not enough to directly experience someone else as Essence or
even the whole universe as an embodiment of Being for our sense of who
we are to become fundamentally changed. We must experience directly

that our own soul is Essence for us to really integrate Holy Faith. As Al-
maas says,

We are making the distinction here between an experience of Essence that
doesn’t feel like you, that feels like something alien, or something imposed on
you, or induced or transmitted by someone else, and the experience of Essence
as your own inner reality. This is an enormous distinction. Many people ex-
perience Essence and believe that they are just feeling their spiritual teacher

or that they have been bypnotized, and this implies a lack of recognition of
Essence as their nature.! |

If present, this direct knowing of Essence as our nature serves as a solid
foundation for the soul. If absent, which is the situation when Sixes are
identified with their personality, the lack of this ground creates all sorts of
%nsecurities and fears. In conjunction with the loss of contact with Essence
in early childhood, Sixes lose the recognition that it exists as their inner
nature and that it is what sustains them. This loss of contact with and loss
of recognition of Essence may sound like the same thing, but it is not: you
can experience yourself as disconnected from the depth dimension within
and yet still know with certainty that it exists. While you may not cur—,
rently be having an essential experience, you still remember and know
that you have had such experiences in the past. Without this Holy Idea
that knowing is gone. Those experiences feel as though they never hap-,
pened or as though you made them up. You and your world are therefore

~ experienced as devoid of Essence and so devoid of all that makes human-

ity able to rise above egocentricity and survival concerns to become lov-

ing, alcruistic, generous, and noble. Humanity, including yourself, is

‘experienced without these higher impulses and values, and so you see it
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operating from purely instinctual and animalistic motives. At tbe .ex-
treme, the wotld appears as a Darwinian jungle in which everyone is sim-
ply struggling to survive and in which the strong triumph over .and
destroy the weak. Love and holding are ephemeral, and life is primarily a
matter of endurance.

This, then, is a Six’s interpretation of the inevitable lack of total hold-
ing in infancy because of his sensitivity to the Holy Ideas of Holy Strength
and Holy Faith. The soul of a Six seems constellated around and frozen in
reactive alarm to early unmet physical needs, to impingement, of to an at-
mosphere of physical danger. This state of apprehensive guardedness in
anticipation of the next trauma, which a Six feels hopelessly unprepared
for, drowns out everything else. The environment was perceived by him as
untrustworthy or unpredictable, and the young Six’s parents were viewed
through this unstable lens. He may have had an alcoholic parent whose
behavior seemed to change apparently at random; or a parent subject to
unpredictable fits of rage, triggered by something apparently insignifi-
cant. One of the parents may have had dramatic mood fluctuations, or
there may have been great variations in the quality of attention the child
received. The main caretaking parent may have felt insecure about han-
dling the infant Six’s body or fulfilling his needs, or this parent may have
simply had a timid petsonality. One parent may have been a stern auth.or-
ity figure, demanding absolutc obedience and permanently intimidating
the young Six. Regardless of the actual parents’ reality, these were the fac-
tors focused upon and left as imprints because of the Six’s sensitivity to
Holy Faith and Holy Strength. The “interpretation” made by the child’s
developing consciousness was that one or both parents or the environment
as a whole couldn’t be consistently depended upon to fill his needs, which
feels life-threatening to a totally dependent infant and young child. The

soul, then, becomes and remains fixated around survival anxiety and the
)

fear of physical death. The inability and helplessness to meet his own
needs, coupled with a seemingly undependable other, become imprinted :

and form the core of the sense of self of this ennea-type.

This take on reality, which solidifies in early childhood, shapes the soul .'
of 2 Six and mushrooms into a whole worldview that Almaas describes as

cynical. Without Holy Faith there is indeed a form of faith, but it is the
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conviction that the universe is basically unloving and unsupportive and
that human beings are ultimately self-serving and self-aggrandizing, cat-
ing nothing for the consequences of their actions on others. It’s a dog-eat-
dog world, and regardless of whether a Six puffs himself up in an attempt
to prove that he is one of the strong in the struggle or outrightly consid-
ers himself to be one of the weaklings, this is the way reality looks to him.
Despite his fluctuation between hopefulness and doubt, this cynicism—
the belief that human conduct is inherently self-serving and based on self-
interest—Dbecomes consciously or unconsciously firmly set in his soul. In
such a world, there is little trust in human nature, except the “trust” that
others are out to get you if you stand in the way of their self-gratification.
Without the perception of one’s true ground—Essence—there is little
in one’s own nature to trust either, and so the Six is left without a foun-
dation and can only feel hopelessly inadequate in the struggle of life. Left
with only his wits as survival tools in what appears as a threatening world,
and lacking the perception, much less contact with, anything inside that
is of real support, this inner sense of insufficiency is the only possible re-
sult. This sense of not having what it takes in the skirmish of life—the
helplessness in the face of an unpredictable and undependable other—is
the Six’s deficiency state and, as touched on earlier, forms the core sense of
self. You experience yourself here either consciously or unconsciously as
one of those at risk of not surviving—one of the runts of the litter, the
weak, the ill prepared, the defenseless, the inept, the feeble, the wimps.
Others appear more strong, powerful, tough, intelligent, savvy, skillful,
capable, and definitely more self-assured.
This cynical perception of the world and inadequate sense of self in re-
lation to it form the fixed mind-set—the fixation—of Ennea-type Six, de-

- noted as cowardice on Diagram 2. QOut of it arise all of the behavioral,

. emotional, and cognitive patterns characteristic of this type, as we

shall see.

Focusing on what we’ve seen about how a Six’s orientation toward

. teality is constellated around reactive alarm and survival anxiety, we can
see that what becomes predominant is the level of pure physical instinct,
* the animal part of the human soul. This level, which forms the ground of

the personality regardless of ennea-type as we saw in Chapter 1, is the par-
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ticular preoccupation of Sixes. Focusing upon it obscures what lies be-
neath it, if we conceive of consciousness topogtraphically, which is the
realm of Being. Out of this ground of animal instincts arises not only the
self-aggrandizing and self-serving orientation that Sixes experience as
threatening in others but also the Six’s drive to survive this threat. The in-
stinctual level, then, becomes both the enemy and the savior, and embed-
ded in this contradiction lies the heart of the conflict and uncertainty that
forms the terrain of the Six landscape.

It is a vicious cycle: inner affects, impetus, and perceptions that could
be constructive and supportive are doubted and invalidated since they
might arise from the dangerous part within—the instinctual and animal-

istic. So the shadow of doubt blocks all impulse, making it something to

question rather than to act upon. While Sixes often act impulsively and

reactively out of their feat, any spontaneous inner contents ate suspect and
are picked apart by the mind and rendered lifeless.

The result of all this behavior—which at its heart is self-protective—
is, ironically, to undercut the very ground a Six is standing on. It is a form
of self-castration, which psychologically means rendering oneself impo-
tent or depriving oneself of vitality. Not only is this self-castration a psy-
chological one, manifesting in all kinds of personality traits that are
self-undermining, but it also sabotages a Six’s contact with the spiritual
dimension as well. The invalidation of internal experience and inhibition
of impulse undermine a Six’s capacity to give credence to his process,
which is the only way for his experience to deepen and eventually recon-
nect him with the essential dimension underlying it. We see this in self-
inhibiting appearing at Point Six on the Enneagram of Antiself Action.s,
Diagram 11, reflecting how this undercutting of impulse sabotages his
soul’s unfoldment.

This internal weakening of self is the basis of the castration complex
defined by Freud that is cypically found in this type: the usually uncon-
scious fear of physical harm or loss of power at the hands of an authority
figure. Psychological understanding holds that if castration anxiety is ex-
treme, it will manifest as a narcissistic overestimation of the penis in both

sexes. The part of the body associated with Point Six is, naturally, the gen-
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itals, and one often has the feeling around Sixes that they are alternately
defending or displaying their genitals through their actions. In this we
see an obvious physical displacement of a psychic sensitivity.

Although a universal phenomenon, what is referred to in the Diamond
Approach as the genital hole is patticularly relevant here and might be
called a specialty of Point Six. The genital hole is the experiential sense of
an absence where you know your genitals to be. It is one of the first ways
people typically experience on a physical level their lack of contact with
Essence. Staying with this sense of a hole will lead us to an experience of
spaciousness, as though one were in deep space. This space is the ground
out of which all the Aspects of Essence arise. This understanding gives an-
other level of meaning to castration since without contact with the spiri-
tual dimension, we actually experience ourselves as being without
genitals.?

Without perceiving the ground of Being, and at the same time reject-
ing—while being rooted in—the primitive instinctual realm, the world
is an uncertain place lacking a real foundation. Things are therefore in-
herently unstable and insecure. Others, seen through the lens of cynicism,
are not to be trusted and so cannot be counted on. While they may out-
watdly appear kind, loving, and supportive, Sixes watch suspiciously for
the other shoe to drop and the true state of affairs to be revealed. The most
insidious uncertainty, however, is inward. Because there is little inside to
trust, a Six lives—to a greater or lesser extent depending upon his degree
of fixatedness—not only with a state of uncertainty but also with diffi-
culty being sure about almost anything. This includes what he feels,
wants, experiences, or thinks. Doubt pervades everything, manifesting in
hesitation, indecision, vacillation, indefiniteness, irresoluteness, oscilla-
tion, and skepticism. Because they are not sure where they stand or what
they feel, decision making can become obsessive and fraught with the fear
of making the wrong choice. They stutter—vocally or not—blocking
themselves and making it difficult for their action to flow unimpeded by
this self-doubt. Inevitably this makes it very difficult for Sixes to take de-
cisive and unequivocal action. When they do come to a conclusion and act

on it, second-guessing and worry about having done the wrong thing follow
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quickly. Their movement—whether physically or just metaphorically—
is therefore jerky, like the animal associated with this poin, the rabbit.
The pervasive inner affective state, the passion of Ennea-type Six, is
fear, as we see on the Enneagram of Passions in Diagram 2. In psycholog-
ical language, fear is defined as a conscious response to a realistic external
danger, while anxiety is defined as a response to a danger that is internal
and unconscious in origin. For the majority of Sixes, the two appear pretty
much synonymous, since internal threats are experienced as external ones
through the defense mechanism of projection, which we will discuss
shortly. The fear and anxiety that Sixes experience as a pervasive ongoing
emotional atmosphere is anticipatory—about what might arise internally
or externally. Sixes, in fact, are rarely afraid in the actual situations theyb
are frightened of, and so the fear is cleatly based on ideation. ‘
Freud is once again relevant here for our understanding about the na-
ture of the anxiety of this ennea-type. The fact that many of Freud’s theo-
ries are so pertinent to the psychology of Sixes may be because he might
have been one himself.?> Freud’s later theory about anxiety differentiated
between two kinds: the first, which he called automatic anxiety, arises
from what he called traumatic situations, in which the psyche is flooded
with excessive stimulation that it cannot come to grips with and so expe-
riences as overwhelming. This kind of anxiety arises primarily in early in-
fancy, before the ego structure has begun to coalesce. The following quote
paraphrasing Freud from Charles Brenner, M.D., a psychoanalyst and for-
mer head of the American Psychoanalytic Association, gives us the flavor

of this type of anxiety:

A young infant is dependent on its mother, not only for the satisfaction
of most of its bodily needs, but also for the instinctual gratifications, which,
at least in the early months of life, infanss experience chiefly in connection
with bodily satisfactions. Thus, for example, when an infant is nursed, not
only is its hunger sated. 1t also experiences simultancously the instinctual
pleasure which is associated with oral stimulation, as well as the pleasure
of being held, warmed, and fondled. Before a certain age an infant cannot
achieve these pleasures, that is, these instinctual gratifications, by itself. It
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needs its mother to be able to do so. If, when its mother is absent, the infant
experiences an instinctual need which can be gratified only through its
mother, then a situation develops which is traumatic for the child in the
sense in which Freud used this word, The infant’s ego is not sufficiently de-
veloped to be able to postpone gratification by bolding the drive wishes in
abeyance and instead the infant’s psyche is overwhelmed by an influx of
stimuli. Since it can neither master nor adequately discharge these stimnli,
anxiety develops.

The second, and more relevant form for adults, is the signal anxiety,
which we touched upon briefly in Chapter 1 in discussing Point Six.
Here, anxiety arises in anticipation of a traumatic situation rather than as
a result of it and initiates the mobilization of the personality’s defensive
functions so that the situation will not become traumatic. Objective ex-
ternal danger will trigger this anticipatory anxiety and will cause us to
take defensive action, while situations of psychic conflict that feel danger-
ous will cause the defensive functions of the ego to ward off the impulse
or feeling that threatens to emerge into consciousness. Using the example
above, signal anxiety would arise at a later stage when the child antici-
pates his mother leaving, because he would associate the departure with
potential trauma like that described above.

Freud also delineated a series of situations dangerous to the developing
ego structure of a child, all pertinent at specific developmental phases,
and all, as we shall see, particularly pertinent to the psychology of Sixes.
The first dangerous situation is the loss of the mothering person, the
child’s caretaker and love object. Later the danger becomes the fear of los-
ing her love, followed developmentally by the fear of castration. Finally
the fear of the latency period—between six and twelve years of age—is
that of punishment by the internalized parental figure, the superego. The

* anxiety associated with each of these phase-specific dangers may and in-

deed does persist into later phases. This includes adulthood, in which
seemingly adult concerns and worries belie these primitive anxieties
buried deep in the unconscious. For Sixes, any and all of these dangerous

situations seem current, if only in the unconscious. The quality of fear and
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anxiety in a Six may vary from an ongoing inner state of agitation and
worty to outright terror, depending upon the degree of neurosis, but to
whatever extent he is identified with his personality, fear will be present.

The passion of fear is inextricably tied to the Six’s defense mechanism
of projection, mentioned above. It is defined as “a mental process whereby
a personally unacceptable impulse or idea is attributed to the external
world. As a result of this defensive process, one’s own interests and desires
are perceived as if they belong to others, or one’s own mental experience
may be mistaken for consensual reality.”> Because of this defense, it is of-
ten difficult for a Six to discern what is objectively going on in someone
else, and what of his own unconscious is being experienced as belonging
to another.

Most often, aggressive and hostile feelings and impulses are projected
by Sixes, and in turn fuel their fear of a malevolent world. Criticism, judg-
ment, and rejection are some of the less overtly aggressive but nonetheless
undercutting projections favored by Sixes. The unconscious “reasoning”
of the soul for projecting aggression is that it was experienced early on as
threatening, and so having it inside oneself means having something dan-
gerous inside. So the Six’s way of getting rid of this internal threat is to
disavow it through projection. Also, experiencing himself as aggressive
would challenge a Six’s core identity as a frightened weakling; and even
though that sense of self is painful, it is nonetheless familiar, and thus
ironically safe, territory.

Unallowable feelings of love and sexual attraction, such as homosexual
impulses or attraction to someone who is unavailable, off limits, or unin-
terested, often undergo a transformation in the process of projection. The
love object then appears hateful or cruel, tormenting and demeaning the
Six, who can then consciously feel hatred and fear of the unconsciously de-
sired object, and can thus successfully defend against intolerable desires.
Another typical variation of this mechanism in Sixes is the surrendering
of power and authority to an idealized other, to whom the Six is unswerv-
ingly loyal and devoted, and who then may become experienced as malev-
olent, persecuting and castrating the Six. We will explore this type of
projection more thoroughly when we focus on the Six’s relationship with

authority, a particularly loaded area for this ennea-type.
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The defense of projection, then, protects a Six from unacceptable inner
feelings, thoughts, and impulses that threaten to become conscious, as
well as from the anxiety that would accompany their emergence into
awateness. This anxiety becomes transmuted into fear through projec-
tion—fear of an external other or the world at large. Unacceptable id
drives—instinctual and other unconscious impulses—are experienced
outside of himself, which supports and reinforces the Six’s fundamental
cognitive distortion produced by the loss of contact with the Holy Idea—
that the world is a dangerous place filled with thinly veneered self-
seeking animals. Projection, then, is fundamental to shaping a Six’s
experience of others and the world. The inner sense of having no stable
and solid ground to stand on, which has its roots in the loss of Holy
Strength and Holy Faith, leads to a profound inner sense of uncertainty
and insecurity, as we have seen. Through projection, this becomes dis-
placed onto others and onto the world at large, which then become seen as
unreliable and untrustworthy. The world for a Six becomes frightening
and precarious as much through projection as through early imprinting.
Whete one begins and the other ends may be impossible to figure out.

Projection leads us in turn to the subject of paranoia, central to the
psychology of this ennea-type. Paranoia is defined by Webster’s as “a ten-
dency on the part of an individual or group toward excessive or irrational
suspiciousness and distrustfulness of others that is based not on objective
reality but on a need to defend the ego against unconscious impulses, that
uses projection as a mechanism of defense, and that often takes the form
of a compensatory megalomania.”® At the extreme, paranoia is a form of
psychosis in which you believe that you are being persecuted, singled out
for abuse, maligned, even poisoned by one person in particular, a group,
ot the world at large. While normal neurotic Sixes may at times have such
feelings, it is more appropriate to talk about a paranoid a#itude when de-
scribing Sixes who are not at the dysfunctional end of the mental-health
continuum. This paranoid attitude is one of hypervigilance and hypersen-
sitivity to slights and attacks, suspiciousness, and a general sense of mistrust.
Almaas refers to this paranoid quality in Sixes as “defensive suspiciousness.”

Not only does a Six’s paranoid attitude lead to feeling victimized, per-
secuted, and bullied, but it also leads to treating others this way in the
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form of scapegoating. Particular individuals or groups of people rx-lay be-
come seen by Sixes as the source of their problems, particularly their s.ense
of weakness and impotence. This is clear in the two cultures associated
with Point Six, Germany and South Africa. The rise of Nazism in Ger-
many can be seen as the response of a defeated and weakened coun.try in
the aftermath of World War 1, in turn disempowering and attempting to
destroy those who seemed to them prosperous and powerful., symboliZfed
by the Jewish intelligencia. In South Africa, the white minority shf)red .lt-
self up by officially relegating blacks and those of mixed race to mf.eflor
status—theotetically separate but equal, but in fact having no political
power in theit own country.

Implicit in paranoia is 2 doubting ateitude, which is itself the efffect of
fear on the mind. When paranoia is dominant, everything is questioned
by a Six through the lens of doubt. This questioning is not an open €x-
amination, an actual indecision, or a careful weighing of the facts of a
situation, but rather a biased one. There is a skepticism about 1it, a
predisposition to disbelieve, a suspiciousness. This bias is, of course, bas-ed
on the cynical perspective that the world is dangerous place filled with
self-serving people who would just as soon undercut you as support y(.)u,
and that chis is the bottom line of reality. David Shapiro, in his descrip-
tion of the paranoid style, which well delineates the extreme of Ennea-

type Six, discusses this biased suspicious thinking as follows:

A suspicious person is a person who has something on his mind. He looks
at the world with fixed and preoccupying expectation, and be searches repet-
itively, and only, for confirmation of it. He will not be persuaded to dbdfi-
don his suspicion or some plan of action based on it. On the contrary, he will
pay no attention 1o vational arguments except to find in them some mp.ect or
feature that actually confirms bis original view. Anyone who tries to znﬂu-
ence or persuade a suspicious person will not only fail, but also, unless be is

sensible enough to abandon bis offorts early, will, himself, become an object

of the original suspicious idea.”

As Shapiro notes, paranoid people will search relentlessly through the ;

data available to them to confirm what they suspect, asserting and even ;
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believing that they are simply trying to get to the truth of the situation.
They are very keen observers, but with the underlying agenda of search-
ing for a clue that will confirm their suspicions. What is observed, then,
is misconstrued to fit the picture that they already have about how things
are. For example, a Six who is convinced that you do not like him, despite
all of your assurances to the contrary, will be hyperalert to any action on
your part that might be construed as rejection and will undoubtedly in
time find confirmation of what he fears. Underlying his hyperalertness is
his desire to feel safe and supported so that he can relax, letting down his
vigilance, even if momentarily.

While the inner dynamics are the same, as mentioned at the beginning
of this chapter, there are two very different behavioral styles of Sixes. A
Six may manifest both of these styles of behavior at certain times and in
particular life situations, moving back and forth between them. One
style, however, tends as a rule to be the dominant one in his personality.
The first is the phobic type: a Six who feels his fear acutely and becomes
paralyzed by it, like a deer caught in the headlights. This style of Six is
timid, indecisive, hesitant, compliant, insecure, and constantly trying to
stay safe and out of danger. Diane Keaton, probably a Six, often appears in

toles that exemplify this indecisive and insecure side of Sixes, while her

friend Woody Allen turns the neurotic and paranoid side of this type into
- comedy in his films. Phobic Sixes look and act frightened, their souls
. frozen in fear.

The second type is counterphobic: a Six who tries to act as though he

18 not afraid. This type of Six actively seeks out risky situations to prove

- that he is not frightened or weak. This is the daredevil, tightrope walking
between skyscrapers or placing his head in the mouth of a lion, scaling an
* impossible peak or hunting down a violent criminal, pumping and puff-
: ing his body up or making split-second decisions speculating with vast

sums of money, flying an experimental fighter jet on a dangerous sortie or

snow boarding off a cliff. Sylvester Stallone and Arnold Schwarzenegger
. exemplify and portray in the movies the bodybuilding version of counter-
.~ phobic Six, while Harrison Ford, Willem Dafoe, and Clint Eastwood
often portray adventurers and heroes contending with and barely escaping

‘dangerous predicaments. Linda Hamilton, in her Terminator toles, is a fe-
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male version. Counterphobic Sixes can be megalomaniacal, obsessed with
appearing heroic, grand, and omnipotent—the Napoleons and Hitlfers of
the world. Despite all of a counterphobic Six’s attempts to prove he is not
afraid—or perhaps because of them—his obsession with fear stands out as
his motivating drive. |

The superego of these two varieties of Sixes has a slightly different fla-
vor. In both cases it is authoritarian—imperious and overbearing—and
demanding total conformity. It reinforces his basic sense of himself as de-
ficient and just plain not having what it takes in the game of life. Ir? pho-
bic Sixes, his domineering and bossy inner critic berates him for being s.o
fearful, such a weakling, and for having no backbone. In counterphobic
Sixes, his superego gets projected onto others whom he experiences as
judgmental and critical, undermining and threatening him. His superego
demands that he be tough and strong and, like a phobic Six, castigates
him for his fear. A Six’s relationship to his superego mirrors his relation-
ship with authority figures, as we shall see. |

In relationship to authority figures, these two styles behave differently
on the surface, and yet are really coming from the same place deePer
down. Both have a hyperattunement to who has power, rank, authority,
and clout and who doesn't—to who is the boss and who is the peon, in

other words. With little internal sense of a center of strength, power, and

guidance, Sixes project that authority outside of themselves. Because of

their internal insecurity and lack of a sense of inner foundation, on the one

hand they see that missing authority outside of themselves in the form of ;

an individual, organization, or belief system. The phobic type is devotec.i
dutiful, and fawning in relation to whoever or whatever they consider this
external authority. They are hero-worshipers and devoted followers. The

stereotypical ingratiating sycophant and the faithful and obsequious set- :
vant to whom it would be unthinkable and frightening to step out of that'
role are examples of this type of Six. They want this authority to provide
the certainty and decisiveness that they lack; they want someone to tell 1
them what to do and what is right and wrong; they want a creed, cause, 3
or faith they can believe in wholeheartedly and be loyal to; they V\"ant a

pillar that will give them a sense of strength and solidity and will infuse

their lives with a sense of meaning, a sense of living for something larger:-.
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and grander than oneself; they want something or someone to whom they
can be devoted and dutiful. In short, a phobic Six wants someone or some-
thing that will provide him with security, and this is what both lures him
and is his pitfall, as we see on the Enneagram of Traps, Diagram 9.

On the other hand, this hero-worshiping puts Sixes in a subordinate
and submissive position, having turned over all of their inner guidance,
judgment, and power to this authority, and this in time feels like a cas-
tration. They have indeed castrated themselves, but, again because of the
defense mechanism of projection, it seems to them that they are the pet-
secuted victims of the authority. Therefore, like everything else, even a
phobic Six’s relétionship to authority is ambivalent.

This brings us to the counterphobic Six’s relationship to authority. The
counterphobic type is rebellious, defiant, and obsessed with remaining
autonomous, to the point of not recognizing or acknowledging any exter-
nal authority. Here we see the archetypal rebel without a cause, resisting
authority to ward off real or imagined undercutting and anticipated cas-
tration. Moving along the continuum further, a counterphobic Six may
tty to portray himself as the authority, wanting others to follow and ide-
alize him, as discussed earlier in our examples of Adolf Hitler and

Napoleon Bonaparte. Cult leaders like Jim Jones also exemplify this

~ counterphobic extreme. This is a counterphobic Six’s attempt to reclaim

his inner authority by proving to himself that he has it because he wields

- 80 much power and influence over others. He tries to find security—his

. trap, as we saw above—through being revered, feared, and followed by his
. loyal devotees.

The phobic Six’s need to follow blindly something or someone whom
he perceives as greater than himself and to whom he can subordinate him-

~ self and the counterphobic Six’s need to rebel against or become the au-
. thority are reflected in the word idealization at Point Six on the Enneagram
- of Lies, Diagram 12. In all these relationships to authority, we see the pro-
‘ jection of the qualities of a Six’s real strength—Essence—onto such a fig-
| ure. Someone or something needs to be held up and seen as ideal, strong,
~ and powerful; and someone else needs to be smaller than, be afraid of, and
. serve this ideal. This is a Six’s central object relation, regardless of which
side of it he identifies himself with.
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Both the phobic and counterphobic relationships to authority were
manifested in Nazi Germany. Hitler, the counterphobic paranoid who de-
manded total allegiance and obedience, received it from a culture that
many perceive as historically looking for strong leaders to follow blindly.

Ursula Hegi explains German behavior in the Nazi era in her novel Stones

from the River:

Only a few of the people in Burgdorf had read Mein Kampf, and
many thought that all this talk abowt Rassenreinheit—purity ‘of the
raco—awvas ludicrous and impossible to enforce. Yet the long training in obe-
dience to elders, government, and church made it difficult—even for those
who considered the views of the Nazis dishonorable—to give voice to their
misgivings. And so they kept hushed, yielding to each new indignity while
they waited for the Nazis and their ideas to go away, but with every com-
pliance they velinguished more of themselves, weakening the texture of the

commaunity while the power of the Nazis swelled.®

Even the phobic type of Six, appearing so acquiescent and deferential
on the surface, nonetheless has a hidden deviant tendency, which rnay. be
subtle or more overt. It can manifest as a passive aggressiveness—saying
you are going to do something and then simply not doing it, for examPle.
It may also take the form of asking everyone’s advice about something,
and then rejecting all opinions in rebellion to being “coerced” by others.
Facing this tendency is not easy for a Six. Even for a rebellious %ix, expc?:—
riencing himself as disloyal or forsaking what he perceives as‘ his d.ufy. is
profoundly avoided. He might be a gang member, engaging in activities
that the rest of society considers deviant, but he will see himself as loyal

to his comrades. '
Deep down, because Sixes cannot be completely and always in agree-

ment with those they hold as authority figures—cannot be fully dutiful— =

they experience themselves as deviant and delinquent, and they believe
that they are deficient because of it. Their devotedness belies their under-

lying lack of authentic faith, as expressed eloquently by the mid-twentieth- =

century Christian theologian Reinhold Niebuhr: “Frantic orthodoxy is

never rooted in faith but in doubt. It is when we are not sure that we are 4
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doubly sure.” There is profound shame about not being fully in align-
ment with whoever or whatever they consider an authority, and so Sixes
avoid this inner sense like the plague. The sense of being different, out-
side of the norm, disloyal, or shirking in his duty is almost intolerable for
a Six. For this reason, deviance/delinquency appear at Point Six on the En-
neagram of Avoidances, Diagram 10, since these are the experiences a Six
most wants to avoid.

The great spiritual teacher Jiddu Krishnamurti, who was probably a
Six, focused his work on and developed a whole spiritual teaching around
one’s relationship to authority. He taught rejection of all outer authority
and of any defined practice including formal meditation. Raised to be-
come a world messiah by the Theosophist Annie Besant during the early
yeats of the twentieth century, he abandoned the role, refusing to be set
up as a figure for disciples to follow. His statement of dissolution of the
order that he was to be the head of declared in effect that “truth is a path-
less land, and you cannot approach it by any path whatsoever, by any reli-
gion, by any sect. Truth, being limitless, unconditioned, unapproachable
by any path whatsoever, cannot be organized; nor should any organization
be formed to lead or to coerce people along any particular path.”10

Nowhere is the quality of Essence idealized by Sixes—the idealized
Aspect of this ennea-type—mote obvious than in a Six’s relationship to
authority. For a Six, the quality of Being that seems to be what is missing
in themselves and that looks like the answer to their problems is the one
characterized by steadfastness, solidity, certainty, definiteness, concrete-
ness, perseverance, resoluteness, determination, substantiality, and sup-
portedness. This is the Essential Aspect called the White or Will in the
Diamond Approach. It is one of the Jutaif, subtle centers described in the
Sufi system, which are doors into the essential realm. The lataif also in-

. clude the Red or Strength Aspect, which we will discuss when exploring

Ennea-type Eight; the Yellow or Joy Aspect, which we will explore when

I'f discussing Ennea-type Seven; the Green or Compassion Aspect; and the
~ Black or Power Aspect.

The experience of Will is feeling the presence of Being as a steadfast

*and unswerving inner support. It may feel as if we are standing on or ac-

" tually are an immense and immovable mountain, and when we experience
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it, we know that our essential nature is always present and that it alone is
unshakable. Because the personality is a mental construct, when we are
identified with it our soul has no real foundation or ground. Unlike Be-
ing, the personality needs to be constantly shored up and reinforced; we
need others to give us emotional support and affirmation to uphold our
sense of who we are. Being, in contrast, is what is present when we fully
relax and stop trying to make anything happen, and when we let go of all
of our beliefs and positions. The presence of Will gives us a sense of con-
fidence in ourselves and in our capacity to persevere in any enterprise we
embark upon. Ultimately it is the confidence in our ability to persevere in
discovering our deepest truths, to travel our inner terrain resolutely and
find out firsthand who and what we really are.'! d

In the case of the phobic type of Six, the outer authority figure appeats
to be the embodiment of Will, while a counterphobic Six attempts to be-
come the embodiment of it himself. The phobic Six’s devotion, faithful-
ness, dedication, reliability, and constancy are always in relation to an
other who appears as their anchor, their support, and their foundation—
the incarnation of Will, in short. The counterphobic Six’s heroism and
risk taking are attempts to act as though he were the manifestation of
Will. In either case, the personality is shaped in such a way that it mim-
ics the characteristics of real Will.

The confidence and security of Will are the primary qualities that the
Six personality attempts to replicate and embody, but this solution re-
quires mental, emotional, and physical tension to maintain. To contact
and embody these qualities fully in a real way such that his soul can fully
relax and unfold with a sense of safety, a Six must make sustained contact
with his inner depths. To do this, he needs the virtue associated with this
point, courage, as we see on the Enneagram of Virtues in Diagram 1. The
more he faces his inner reality without being swept away by fear and
without doubting his experience, the more he also develops courage.
Courage is actually what he needs to be able to confront memoties and
parts of himself that feel terrifying and life threatening, and courage is
what manifests the more he is able to do this. Sixes mistake courage for

outer acts of bravery, while the deepest manifestation of courage is being
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able to face and question fundamental concepts of self and other embed-
ded in the texture of the soul.

Ichazo defines the virtue of courage as “the recognition of the individ-
ual’s responsibility for his own existence. In the position of courage, the
body moves naturally to preserve life.” In contrast to the Six’s tendency to
look for security outside of himself, then, in the form of a petson, cause,
ot creed he can be devoted to—or if counterphobic, who he can spend his
energy rebelling against or becoming the one others follow and thus sup-
port—his orientation needs to shift first of all to self-reliance. If true
transformation is to take place within him, he needs to let go of anything
he is holding on to for security and be willing to face himself coura-
geously as he is. Some of the highlights of what a Six’s inner journey needs
to address follow.

In the spiritual and psychological arenas, facing himself will mean ac-
knowledging and trying to understand his needs to swallow unquestion-
ingly the teachings he has embraced and to conform unthinkingly to
them. He will find that this tendency is based on doubt rather than cer-
tainty: his own doubt about having any more to him than his personality,
Despite his immense loyalty and dedication to his teacher or teaching, he
does not really believe that Ais nature is Essence. He feels that the closest
he can get to True Nature is proximity to those who seem to embody it.
He does not have real faith in the essential realm based on his own expe-
rience, as we discussed concerning the Holy Ideas, but rather he clings out
of fear to blind faith in what another tells him. Courage, then, first of all
means facing this reality about himself unflinchingly. As he does this, he
will quickly get in touch with how little he actually does know with cet-
tainty about himself and about others, and how much his mental orienta-
tion is one of suspiciousness and doubt. He will see that this is a very
positioned and fearful bias, arising out of his sense of himself as small,
weak, and defenseless. Even if he is counterphobic and has gone to great
lengths to prove how fearless and tough he is, if he is really honest he will
see that he has been defending against this deeper frightened layer undet-
neath.

He will get in touch with his lack of faith in his own perceptions, his
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doubt and his distrust of himself. There is history hete for him that needs
to be explored about what childhood events contributed to his lack of
trust. He may find an authoritarian undermining parental figure or an un-
confident and insecure one. He may have been told repeatedly that he
didn’t know anything and that he was undependable. He may find that
the frightening situations he had to face in early childhood were so scary
for him that he could not trust his perceptions. For some Sixes, the re-
liance in early childhood on people whom they feared yet needed created
great inner ambivalence and doubt, an inner uncertainty about what the
reality really was.

As he explores this, his fear will undoubtedly arise. He will need to get

in touch with the sense of self and of other that gives rise to this fright:

himself as a weakling, the runt of the litter of life, unequipped and de- "

fenseless against a life-threatening world filled with brutal and malevo-
lent others. He will need to experience and understand how this way of
holding things got established and understand why he feels so inade-
quate. He may find, if a phobic type, that it was historically not okay for
him to be strong and that he was required to be submissive and malleable.
Or, if counterphobic, that he had to be far tougher than he really felt and
that it was not okay for him to express his fear. In either case, it is unlikely
that his fear was really held in his early environment, and to really trans-
form it, he will find that he is the one who must now allow it and ques-
tion its basis and whether he really does need to be so afraid.

He will have to face his drives and impulses, his aggression and his
strength, and discover whether they are really parts of himself that he and
others need to be afraid of. Contacting them will put him in touch with
his capacity to be strong and not cower in the face of danger, and this in
turn will bring up his fear of losing someone outside to whom he can re-
late to either subserviently, rebelliously, or as an authoritarian. He will, in
short, be faced with his aloneness as he lets the inner object relations dis-

solve and begins to experience his soul without these veils. Being afraid of

others has still kept him in relationship with them, if only in his own =
mind, and whether problematic and ambivalent or not, this has kept him ‘:,
from fully facing himself. His superego will try to keep him from this

level of inquiry, threatening him with losing all of his security.
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Getting in touch with and inquiring into his fear will take him to its
heart: the fear that he is only an empty shell with no deeper reality to him.
This will bring him to his lack of contact with his essential nature, and he
will see that his fear forms a ring around the places in his soul where this
loss of contact feels like a hole or a gap. Facing the emptiness in these
holes will require all of the courage he can muster, and he will eventually
see that the most frightening thing is not the emptiness but the anticipa-
tion—the fear itself—of what might or might not be there. In time he
will be able to move courageously into these empty places in his soul and
find that rather than being deadly and devouring abysses as he had feared,
if fully allowed the emptiness becomes a spaciousness. As he experiences
this, his soul will begin to relax as he sees that there has really been noth-
ing to be frightened of within—which was the root of his fear.

With repeated descents into his inner world over time, out of the spa-
ciousness will arise all of the various qualities of his True Nature. The
more that he has the courage to make these inner forays, the more he will
contact his ground, which in turn will give him a sense of inner security
and confidence in himself. Bit by bit, he will reclaim his depths and find
his foundation within. Rather than being a believer and a follower, he will
know Essence firsthand, and out of this experiential contact with himself,
he will know that who he is fandamentally is absolutely unshakable and
indestrucrible. Rather than being one of the faithful, he will know
Essence to be his strength and will see that it is something he does not

need to preserve or protect or be afraid of losing. His faith, at long last,
will be real.
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ENNEA-TYPE
SEVEN:
EGO-PLANNING
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Sevens are buoyant, perky, optimistic, curious, interested
in everything, youthful in spirit, futuristic, and seem al-
ways to be one step ahead of themselves. Seemingly more
carefree and positive than the other types, Sevens use
these very qualities as their biggest defense. They need
the stimulation of new ideas, experiences, entertain-
ments, and other pursuits, and get easily bored and dis-
satisfied when things become repetitious. Lacking an
inner trust in the nacural unfoldment of things, they be-
lieve that they have to figure out how things work and
plot where things are going and try to make them con-
form to this plan. Because this mapping and planning are
so central to this type, it is called Ego-Planning. They
value being able to grasp the big picture, and once théy
have a sense of it, they care little for the details. They like
to synthesize information, figuring out how one thing re-
lates to the other, and how everything fits together. In-
clined to generate schemas about how things work, they
frequently get so caught up in the representation that
they lose sight of the actual territory. Once they can see
where things are going, they have lictle patience for the
actual work it takes to get thete. As a result. Sevens have
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a tendency to be diletrantes, leaving things when the going gets tough
and perseverance is required. Also, because they can envision the goal and
confuse what they visualize for reality, they berate themselves for not al-
ready being there.

Above all, Sevens strive to feel okay about everything, and this is part
of the reason it is difficult for them to land fully in their experience. Eter-
nal idealists, they stay focused on the positive that they are sure is just be-
yond the next corner. They tend to be tolerant and open-minded and can
become quite rigid in their demand that this is how others should be as
well.

These personality traits stem from a Seven’s loss of the particular van-
tage point about reality, his Holy Idea. There are three names for the en-
lightened perspective associated with Point Seven: Holy Work, Holy
Plan, and Holy Wisdom. Like the Holy Ideas of Points Two and Three,
particularly Holy Will and Holy Law respectively, the focus he.re is on the
dynamic aspect of Being—the dimension of Being responsible fO{‘ all
manifestation. Holy Law concentrates on the fact of this ceaseless unfold-
ment—the reality that the universe as one whole organism moves and
changes and that each of our personal changes is part of its continuous
evolution. Holy Will centers on the force and directionality behind the
universe’s dynamism. The overarching focus of the Holy Idea of Point
Seven is on the naturc of this dynamism, what time means in relation to
it, and how to live a life and pursue personal development in a way that. is
in synch with the characteristics of this movement of Being. Holy Wis-
dom, Almaas tells us, is the wisdom of egoless living, which can only de-
velop through directly expetiencing the perceptions of reality indicated

by Holy Work and Holy Plan.

Holy Work is the petception that all of manifestation, from the sub-
tlest spiritual dimensions to the physical world, is the handiwork of'Bé-
ing, and so it is God’s Holy Work. A less anthropomorphic and duzjtllstlc
way of expressing this is that all of creation is an outpouring of Being—
Its manifestation and embodiment. When exploring Holy Truth, th-e
Holy Idea of Point Eight, we saw that the enlightened perception there is
that all of reality is pure Being, whose central characteristic is presence.

The substantiality and reality of this presence can only be perceived by
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being fully present, fully inhabiting our consciousness and experiencing
ourselves in the now. When our consciousness is veiled by thoughts of the
past or the future or when we are experiencing ourselves and the world
around us through a screen of mental structures, we cannot experience the
presence that we are. Free of these constructs, our souls are touched and
affected by the presence of our True Nature, and we see that one of ics
characteristics is its nowness. The very substance of Being is an immedi-
acy. When fully present, we also see that this presence is not static but
changes, and that this movement gives rise to our notion of time. Time is
how we measure change, and it is a concept that only makes sense if we
are a little removed from fully inhabiting the present moment. When we
are fully here in the now, time seems to stop. We have the sense that we
are stepping out of time. We experience ourselves in an eternal now, in
which changes and movement take place. Many of us have felt this in peak
experiences, which may arise through close contact with another person,
a physical crisis like being in a car accident or fire, or in moments of deep
spiritual experience. Our familiar orientation in time ceases, and we feel
ourselves living in a world in which that concept isn’t relevant.

So within the now, Being unfolds, and this is the unfoldment of our
universe. All change cakes place in the present, and this change is the con-
tinuous arising of forms that nonetheless remain fundamentally Being. As
Almaas says, “The whole universe is like a fountain, always unfolding, al-
ways pouring out in different forms—but always remaining water, that is,
remaining Being or presence.”' A further step in this understanding is
that this flow of presence that is the universe is a constant arising, a con-
tinuous act of creation. Creation of the universe, then, did not occur at
some moment in the distant past, since time is not relevant on this level
of things. Creation is a constant; the universe is constantly being created
in the immediacy of the now. What existed a moment ago no longer ex-
ists. The world is arising endlessly anew: “The water that pours from the
fountain in one moment is not the same water that pours from it in the
next.”? This is a very deep perception, one that may not make any sense at
firse glance, but I am mentioning it since it may become relevant at some
point in one’s personal unfoldment.

Movement and change take place in this eternal now, this infinity of
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presence, and this is the unfoldment of Being. Abiding in this flow of Be-
ing is abiding in “real time,” and this brings us to the primary implica-
tion of this understanding of Holy Work. It is that real work is the
endeavor of becoming conscious of our True Nature as Being. This is the
holiest work a human being can engage in. It is probably for this reason
that Gurdjieff called spiritual development “the Work.” This work of real
transformation only takes place when we are living in real time, which is
another way of saying when we are present, fully existing in the now. Gur-
djieff titled one of his books Life Is Real Only Then, When “I Am,” and as
Almaas says, a person’s real age is measured by how much time they have

spent in real time, since this indicates the maturity of their soul.

Holy Plan is the perception that the unfoldment of reality is not arbi-

trary or chaotic but instead follows a kind of cosmic blueprint. The uni-
verse has a fundamental intelligence, and so its movements reflect that.
Nacural laws and order are at work, and all that occurs and comes into
existence is a result of the working of this intelligence. The word plan is
not used here in the sense of things being planned out, preordained, ot
predetermined but rather in the sense that there is a meaningful design
and pattern to how things unfold. Our genetic code or plan, for instance,
is contained in our DNA so when a human sperm and ova unite, an em-
bryo that in time becomes a human infant develops, instead of a tree or a
spider. Likewisc it is possible to plot stages of human physical, percep-
tual, and psychological development because of the inherent order or plan
to our development. And it is possible to chart general maps of spiritual
development and to anticipate that certain kinds of practices will lead to
certain results. For instance, if we meditate focusing on one point or on
our breath, our consciousness will develop more concentration. If we con-
sistently sense into our bodies, we will feel more embodied and more
present.

We are recognizing this natural order when we see that if we behave in
hurtful and hateful ways toward others, they will probably dislike and
tend to avoid us. Or when we notice that if our heart is open to another,
we feel the presence of love and compassion in our consciousness, and out

relationship with that person feels harmonious. Obviously the way these
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things and all of reality unfold is not accidental. It follows and reveals a
logic and an intelligence that are not linear.

The way our souls and the rest of reality work can never be fully plot-
ted or predicted because of the nature of this intelligence operating
within them. The intelligence of the universe is alive and responds to its
changing circumstances. As microcosms of the universe, all organisms in-
herently share this vital intelligence. Species adapt, for instance, in ways
that do not necessarily make linear sense, but these adaptations have a
kind of organic logic to them whose function is to help the species sur-
vive. It is likely that many of the mysteries of our world will never be fully
understood by science. Apparent paradoxes reveal themselves the more
deeply we understand the physics of matter, as when for example we see
that light is both wave and particle. Or on the level of human actions,
when something occurs, such as a fatal illness or a death, which we ini-
tially consider to be bad, only to recognize many years later that the pos-
itive that resulted would not have been possible without that seemingly
negative thing happening. Like the Absolute, out of which all of reality
arises, and whose other name is the Mystery since it can never be fully un-
derstood by the mind, so the workings of things will probably always
evade precise formulations.

So we are seeing that there is a natural order to the way things happen
in the universe and that this order cannot be definicively understood, fore-
told, or charted. We have also seen how all change is the unfoldment of
Being, which, because Being is presence, takes place as a succession of
moments of the present, and that the world we inhabit and we ourselves
are part of a constantly arising creation in each moment. These percep-
tions bring us to Holy Wisdom and the question of what it means to live
wisely.

There are many implications contained within an understanding of
Holy Work and Holy Plan in terms of how we can conceive of and orient
our lives. The first arises from the understanding that Being, whose cen-
tral characteristic is presence, can only be expetienced by being in tune
with that characteristic—by being present, in other words. So if we are to

make contact with our essential nature, with the depths within us, we can
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only do so by being fully present each moment of our lives. The second is
that the amount of time we spend in Being—in real time—contributes to
the maturation of our souls. As Being is a constant arising, all prior
knowledge, even memories of past essential experiences, must be left be-
hind for this maturation to ensue. Because our souls follow an organic un-
foldment, we cannot plan our development or predict where we are going.
The unfoldment of our souls must be greeted on its own terms, as a mys-
tery ready to reveal itself constantly. This unfoldment will be blocked if
we try to think our way through it by mapping and charting it according
to information we have about the various dimensions and states of Being.

If we believe that we know where we are headed and how long it should

take us to get there, true unfoldment cannot take place. If we try to make
d

our process conform to a blueprint of inner development, our process loses
its aliveness and its immediacy, and the intelligence of our souls cannot
lead us to our depths. The Holy Plan of each of our souls can only reveal
itself and actualize itself through being continuously present and open to
its revelations. These, then, are some of the nuances of Holy Wisdom.

As an Ennea-type Seven loses contact with his essential nature through
the vicissitudes of his early holding environment, he also loses the possi-
bility of perceiving reality through this Holy Idea. As will become appar-
ent as a Seven matures, what is lost is contact with the presence of Being
and trust in the natural laws of Its unfoldment. There is a deep sense of
disorientation left in a Seven’s soul in the absence of contact with Being.

As Almaas describes it,

The loss of ovientation that is the condition of the ego is due to the ab-
sence of adequate holding in childbood, which interrupts the continuity of
Being. As a child, one is simply being and our Beingness is unfolding.
When the holding environment is not theve or is inadequate, one feels a loss
of support; and then thar Being continues, but disconnected and intervupted
from Its unfoldment. When the continuity of your Beingness as a child is
interrupted, you experience it as feeling lost if you are experiencing this loss
through the sensitivity of this Holy Idea. The loss of holding bere is equiv-
alent 10 the loss of knowing the Holy Work-—that reality is unfolding in a

way that holds your presence and development.’
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A Seven feels that he has lost his place in the vast pattern of unfold-
ment in the universe, and as he matures, the more he loses trust in his
soul’s capacity to unfold naturally. With this blind spot, it seems to him
that reality does not support him in naturally developing and fulfilling
his potential. His solution is to take matters in his own hands and to try
to figure out how things work—what the plan is—and to try to make his
process fit into it. Mapping and planning for the future, then, become his
personality’s imitation of Holy Plan, and become a substitute for full en-
gagement in the present. Hence, as mentioned earlier, the name Ichazo
gave this type, Ego-Planning. This orientation forms his fixation, his
fixed cognitive view on himself and life, as we see on the Enneagram of
Fixations in Diagram 2.

It is, of course, only much later than early childhood that this fucure
orientation and planning tendency begins to show itself, and we will re-
turn to it later. Focusing on his early childhood, filtered th rough the
Seven's sensitivity to his Holy Idea, his experience becomes that of a par-
adise lost. It may be that he never actually experienced blissfulness in his
early months with his mother or that thete was a period of fulfilling and
supportive contact, only to be interrupted for one reason or another. If
there was an initial period of closeness, circumstances such as mother re-
turning to work, illness, the birth of another sibling, or a sudden change
in the family’s fortune may have severed it. If there was no such petiod, it
is likely that his soul unconsciously intuited what might have been and so
what was missing. In either case, what remains in a Seven’s soul is the im-
print of losing the breast—whether actually or metaphorically—and so
losing his source of nourishment, love, warmth, and safety, as though he
has lost the juice of life itself.

This sense of the source of life drying up and disappearing on him
forms an inner desolate wasteland that feels unbearable. Like Fives, this
core state of deficiency feels dry, parched, and empty, an inner wasteland
devoid of life. Emptiness, barrenness, and lifelessness in any form that
they take, whether physical, emotional, or mental, become the primary
things that he avoids since they remind him of his early loss of mother
and, through her, of Being. His whole personality becomes geared toward
avoiding this dry pain. While we find pain on the Enneagram of Avoid-
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ances, Diagram 10, at Point Seven, it is really this core sense of barrenness
and disconnection from the vibrancy of life that forms a Seven's deepest
pain and which his personality is oriented toward not experiencing.

To avoid his inner desert, he envisions, makes real in his mind, and
plots his course toward the oasis that he knows is out there somewhere,
where he envisions that warmth and emotional lushness await. Mapping
and planning, his central preoccupations, can be seen from this vantage
point as attempts, albeit unconscious, to plot out his reconnection with
Being, the source of true satisfaction. His orientation, then, is toward a
future that exists primarily in his imagination, a utopia in which all of his
wishes will be fulfilled. Envisioning and imagining what is possible re-
place facing and being in the present. His lie, then, his way of not facing
reality, is false imagination on the Enneagram of Lies, Diagram 12. Real-
ity never conforms to his plan or his imagined sense of what fulfillment
looks like, and so he is always disappointed.

In their effort to avoid their dry and beteft core pain, Sevens place a
premium on being okay with everything. They give everything a positive
spin, looking at the bright side of things and avoiding looking at the
darker side. Their inner gaze is focused decisively and tenaciously on see-
ing things optimistically, since seeing things in their entirety threatens to
bring up the avoided desolation and sense of being irretrievably cut off
from the flow of life. In some cases, this tendency to focus on the positive
was supported in eatly life by receiving approval for being happy and pos-
itive, while showing their pain or fear brought disapproval and even aban-
donment by parental figures who had little empathy for it.

In their self-presentation, this orientation manifests as compulsively
smiling, which often is a cover for pain or hostility. Sevens look cheerful
and lighthearted, upbeat and confident, carefree and full of expectation.
They tend to have round, wholesome-looking faces, a bright glint in their
eyes, and a buoyancy to their walk. They seem energized and enthusiastic,
leaning into the future and eager to engage with it.

For a Seven, looking at life from a purely positive vantage point is an
attempt to support himself and gain the inner sense of security that he
lacks. In this idealism, we see the Seven’s strategy for dealing with his

fear. Like Ennea-types Five and Six, he is a fear type, although at first
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glance he appears self-assured and untroubled. It is only as we begin to
notice that there is a defensive and compulsive need to be so upbeat that
it becomes clear that a Seven’s jauntiness is a way of masking his fear. As
with the other fear types, the world is a frightening and threatening place
to him, one in which he does not feel loved and supported by the universe.
Like a child who must believe in Santa Claus or the good fairy as a way of
avoiding the harsh and painful realities of life, he clings to the positive in
an attempt to reframe the source of his fear and so disempower it. This is
why idealism is his trap, as we see on Diagram 9.

Cleatly much rationalization and justification are necessary to give
everything a positive spin, and Sevens are masters at explaining things in
such a way that everything comes across as being just fine. To experience
anything as not all right is dangerous to them since it threatens to bring
up their buried inner pain, and so anything that might be painful or scary
is rattonalized away. His mind, then, becomes his defensive tool. He re-
moves himself from his wounded heart and inhabits a world lived largely
through his ideas and pictures of it. Fully being anchored in his body and
feeling the entire range of his emotions, not just the positive ones, is a
frightening proposition, and so he creates and lives in a happy, exciting,
and promising inner world that is largely a mental construct. Bits are ab-
stracted out of reality to support this inner fantasy world, and the test is
discarded. Rather than fully inhabiting his soul, he relates to it through
his mind, and so it becomes an abstraction, symbolic to him rather than
real. For this reason, self-symbolizing appears at Point Seven on the En-
neagram of Antiself Actions, Diagram 11. His mental picture of himself
replaces his experience of his own soul.

Anger and aggression, like emptiness, pain, and fear, are not okay for
a Seven to feel or express. Such negative emotions threaten to overwhelm
the positive ones—if he feels his anger, his feelings of love and connection
might go away, and he also might alienate others. This in turn threatens
to bring to consciousness the distance he felt from mother and that he
currently feels from Being, and so is scary and something to avoid. To dif-
fuse the potential risk that negative feelings carry for him, he explains
them away and talks himself out of them. The negative receives a positive

spin. Likewise he uses his charm to diffuse another’s aggression, cajoling
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and beguiling the other into feeling good about him once again. It is also
difficult for him to tolerate another person experiencing feelings like
hopelessness, depression, grief, and sadness. To these, too, he must give a
positive spin, and sets about convincing the other that there really is a sil-
ver lining to every cloud. So in his personal relationships, he likes to keep
things light and pleasant, tending to avoid a depth of contact.

It is not that his own negative feelings go away. He must constantly
distract himself from them. His anger gets channeled into his superego,
which becomes righteous and good, advice giving and helpful, construc-
tively critical, all for himself and the other’s own good, much like a One.
A Seven’s aggression becomes something positive in his own mind in this
way, since channeling it into his superego protects and supports his sense
of doing good and so being okay. l

One of the central Seven inner dynamics is that his superego demands
that he conform and already have embodied whatever his personal ego
ideal happens to be. His ego ideal will match the goal of his dominant in-
ternal map, which may for instance chart the path to psychological health
according to a particular school of thought or may plot a patticular spiri-
tual path whose goal is a particular state of consciousness. His ego ideal
might be the envisioned success of a particular kind of industry in which
he works or a particular lifestyle that he aspires tcoward. If he can envision
the goal, his superego expects him already to be there, and berates him oh
so reasonably for not having achieved it yet.

This in turn leads to hopelessness and a feeling that there is no point
in working toward his goal, and so he escapes into pleasure seeking. Like
a perpetual adolescent, he has little patience for processes that take time
and effort, wanting to be there yesterday, and so has difficulty with long-
range commitments and unexciting work in the trenches of life. He is an
eternal youth, a puer aeternus as the Jungians call this orientation, living in
glorious dreams of what tomorrow may bring and refusing to grow up.
Behind this tendency is his fear of disappointment, especially in himself.

The defense mechanisms he employs to keep his feet off the ground
and to defend against his fear and pain are several. Initially Naranjo gave
only sublimation as the Seven’s defense mechanism, but in his recent

writing he also includes rationalization and idealization. Intellectualiza-
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tion, which he does not include, is another defense mechanism that seems
to me even more fundamental than the others are. We can see why it is so

relevant to Ennea-type Sevens in the following definition of intellectual-
ization:

The psychological binding of the instinctual dyives to intellectual activ-
ities, especially in order to exert control over anxiety and veduce tension.
This mechanism typically occurs in adolescence and is exemplified in ab-
stract discussions and speculations abous philosophical and religious topics

that tend to avoid concrete bodily sensations or conflictual ideas or feelings.*

Rationalization, which I have mentioned above, is defined as “a process
by which an individual employs subjectively ‘reasonable,’ conscious ex-
planations to justify certain actions or attitudes, while unconsciously con-
cealing other unacceptable motivations.”

Sublimation is a defense in which instinctual drive energy is channeled
’and altered into socially acceptable forms. Raw sexuality becomes trans-
formed into artistic expression, for instance, or aggression becomes trans-
formed into witty repartee. As Naranjo says, sublimation is the process by
which a Seven “has become blind to his neediness and instinctiveness
while remaining conscious only of his altruistic and generous motiva-
tion.”® He goes on to say that it also explains the Seven’s proclivity for
fantasy and for planning, as his true impulsive goals become lost through
this transformation.

Idealization certainly has a place in the modus opetandi of a Seven, not
so much as a function of narcissism, as Naranjo suggests, in which self or
other are held in exaggerated esteem. As I see it, narcissism is not central
to this ennea-type in particular, so neither is idealization in the strict
sense in which it is used clinically. Any ennea-type can have a narcissistic
tendency, just as any type can have a predominantly schizoid or borderline
skew to his structure, no matter how healthy his ego happens to be. Those
with schizoid leanings are shy and timid, and tend to isolate themselves
from close contact behind distancing boundaries. Those with borderline
tendencies feel amorphous and undifferentiated, have difficulty setting

boundaries, and tend to fall apart under pressure. While the former may
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sound Five-ish and the latter Nine-ish, anyone of any ennea-type can have
these structural orientations. Idealization in Sevens appeats more globally,
as a predisposition to see things in a positive light and to be idealistic and
optimistic about the world and life in general. .
In keeping with the Seven’s predisposition to use his intellect as his
chief defense, then, he lives primarily from his mind rather than from his
emotions or his direct experience. His mind is ceaselessly active, exempli-
fying what the Buddhists call “monkey mind"—the mind in constant ac-
tivity, swinging from branch to branch, as it were—well above the
ground. The monkey, fittingly enough, is the animal associated with

Point Seven.

Cognition to a great extent replaces action for him, and he is con-
stantly generating ideas and plans. These ideas and plans far outstrip any
concrete manifestation. For everything that he actually accomplishes,
there are a multitude of other plans and other options going on inside of
him. Afraid of reality, he finds his intellectual world far safer. If some-
thing does not work out, there are always other contingency plans, and
better just to think and talk about them than to take the chance of some-
thing not working out commendably.

We have seen how mapping and planning are the result of a Seven’s
loss of a sense of the natural unfoldment of the universe of which he is a
part—the loss of the perception of Holy Work—and that in response to
his disorientation regarding what to do arising from this loss, he believes
that he can and must plan and direct his own life and unfoldment. For
most of us, this makes sense. It is a huge leap to contemplate not at-
tempting to direct our lives and instead attuning ourselves to the natural
unfoldment of the Holy Work, and so the fallacy of a Seven’s orientation
may be difficult to grasp. It might become more apparent if we discuss
how a Seven characteristically operates in terms of personal unfoldment.

He first of all tries to understand the plan of the psychological or spir-
itual model that he is wotking with, and gets a sense of where he is head-
ing according to that model. Then he figures out what issues he needs to
address and what states of consciousness need to arise and when and in
what order, and tries to bring this about within his consciousness. Obvi-

. . 3 . - 3 ”» H
ously no real transformation is possible since such an “unfoldment” arises
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from a mental construct and is not in tune with how the soul unfolds,
which must follow each soul’s unique and inherent inner pattern. This
pattern cannot be anticipated or forced to conform to our ideas about how
it ought to be or when changes ought to take place. Real transformation
is only possible through attunement to the laws of Being, and not those
of the personality.

The world of the intellect becomes so real for Sevens that battles are
won and lost within it, if only in their imagination. They love to theorize
and generalize; have a fascination with words, symbols, and analogies; and
talk about things rather than fully experiencing them. They often end up
confusing the map for the territory, and the fine points of the map’s sym-
bols often come to replace what they represent. For instance, in studying
the enneagram, a Seven might get so involved with the theory and the in-
terconnections possible that he forgets about the actual lived experience
of each type. Or a Seven might become a spiritual commentator, cri-
tiquing the work of others and measuring it against his own mental map
of states of consciousness and spiritual development, and in so doing lose
sight of how things really unfold experientially, while at the same time
finding an outlet for his aggression and hostility.

His is the realm of intellectual debate in which the talk itself becomes
the activity, as, for example, in Talmudic discoutse over the many possi-
ble interpretations and nuances of biblical words and phrases. Words to
him are as real as action, and so frequently replace it for him. Sevens, in
this respect, ate often described as being windbags, all talk, full of hot air,
or all show and no go.

Unlike Ones, who might be likened to grammarians, Sevens are per-
petual scholars, loving to gather ever more bits of information. They love
fitting concepts together, synthesizing data and generating a systematized
grand schema of things. The work of Joseph Campbell comes to mind in
this respect, as does that of Carl Jung, the grear psychologist whose work
centered on the archetypal world and the symbols representing it.

With a Seven’s skill at weaving reality into the story line he wants it to
conform to, he is a great storyteller, often highly entertaining and amus-
ing. He loves to talk and loves being the center of attention, bringing his
tales to life with the help of a group’s energy. The comedian Robin
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Williams is an excellent example of this capacity to talk about almost
anything and turn it into something hugely entertaining and hilarious.
On the other hand, Sevens can also be flimflammers, charming and con-
ning you into believing that something quite ordinary and mundane is
your ticket to bliss. For this reason, and also because of their tendency to
become instant experts at things they know little about, Ichazo’s original
name for this type was Ego-Charlatan.

Sevens have a proclivity for going to one workshop and then turning
around and teaching a whole course in the subject, or taking one bit of
data and expanding it into a whole discourse. Some Sevens are dilettantes,
as mentioned earlier, knowing a little about a lot of things, and rarely
hanging in with anything long enough to master it really thoroughly. For
this type of Seven, part of the difficulty is that when things cease to be ex-
citing and they have to get down to the tedious work required for mastery
in any arena, they get bored and lose interest. The other reason they tend
to remain on the surface of things is that going into them more deeply
threatens to bring up their personal limits and difficulties, and this in
turn threatens their sense of being up to par. Other Sevens do get deeply
involved with one thing, like mastering a musical instrument or becom-
ing a master programmer, but have numerous other interests as well.
They do not want to be pinned down to this one thing and defined by it,
since with their lack of faith in how things unfold, something might go
wrong and they would be stuck.

In spiritual work, this tendency to skate on the surface or to have an al-
ternative in mind when the going gets tough is particularly problematic,
and many Sevens leave just when their suffering and their sense of defi-
ciency begin to surface. They tend to move on at that point to the latest
and quickest path to enlightenment and are particularly attracted to
paths that emphasize transcendence rather than transformation and that
promise rapid attainment with little work—receiving enlightenment
through direct transmission from a guru, reciting affirmations, visualiz-
ing how you want your life to be, weekend courses that promise enlight-
enment, and the like.

Sevens love to be fonts of knowledge and sources of information, and
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in this we see the personality’s simulation of Holy Wisdom. Many Sevens
feel a sense of intellectual superiority and delight in exhibiting how much
they know. So in addition to being perpetual scholats, they also like to ed-
ucate and teach others, displaying their wealth of information. They can
be motherly or fatherly in this respect, generously and magnanimously
giving advice and support, but beneath their appearance of warm and lov-
ing benevolence is a sense of attention seeking and a feeling of emotional
dryness and distance.

As a side note, the curious Seven mix of emotional dryness and cool-
ness, criticality, and thrift, juxtaposed with permissiveness, magnanimity,
staunch individualism, a live-and-let-live attitude is exemplified in the
Dutch culture. Amsterdam, the capital of the Netherlands, with its laid-
back feel and its legalized drugs and prostitution make it a mecca for
hedonists and escapists, while strict standards actually govern the
enforcement of its pleasures.

Sevens love to be influential and are very persuasive regarding their
point of view. They have, after all, persuaded themselves that life is not
really so scary and that they are not really suffering. If they can also influ-
ence others and convince them of their knowledge and expertise, this
supports their attempt to be okay and forestalls their fear. The more ma-
nipulative and self-serving side to their persuasiveness is clear in the fol-

lowing quote from Naranjo:

A charlatan is of course one who is able to persuade others of the useful-
ness of what be sells, However, beyond the intellectual activity of explana-
tion, which can become a narcissistic vice in type VII, persuasiveness vests in
one's own belief in one’s wisdom, superiority, respectability, and goodness of
intentions. . . .

The qualities of being a persuader and a knowledge source usually find
expression in type VII in becoming an adviser at times in a professional ca-
pacity. Charlatans like to influence others through advice. We may see not
only narcissistic satisfaction and the expression of helpfulness in charla-
tanism but also an interest in manipulating through words: “laying trips”
on people and having them implement the persuader’s projects.’
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On the other hand, no matter how persuasive they are at convincing
others about their knowledge and expertise, because these rely primarily
on mental rather than embodied knowing, they never feel fully secure. By
definition, the Seven’s attempt to emulate Holy Wisdom cannot work,
and so deep down, a lack of confidence and fear of being unmasked as a
fraud haunt most Sevens.

Likewise, beneath a Seven’s optimism and idealization of himself, oth-
ers, and life in general lies a great fear of disaster or ruin that seems to
loom right over the horizon. Many Sevens have catastrophic expectations,
believing in some impending doom that they must help forestall—like
the “millennium bug”—which their overactive minds extrapolate into
huge global cataclysms. This tendency arises to the extent that a Seven is
afraid of life and so lives in an inner idealized world that will be realized
sometime in the future. His fear of the painful and frightening within be-
comes projected onto the world outside, which in turn supports his reso-
lution to maintain his inner utopia. What is most painful and frightening
to him is his largely unconscious conviction—his fixed mental belief—
that he is irreparably severed from the flow of life, and to that deep place
in his psyche, catastrophe seems just ahead.

Because the inner world of a Seven is primarily mental, there is little
life in it. His sense of vitality needs constant refueling, so he ceaselessly
stimulates himself with new ideas, new sensory impressions, and new
tates. This brings us to the passion of this type: gluttony, as we see on the
Enneagram of Passions on Diagram 2. Gluttony has an oral and greedy
quality to it. In its usual usage, gluttony means overindulging in food,
but in the case of a Seven, the overindulging is not limited to what he
eats. His voracious appetite could be for ideas, stories, books, drugs, food,
drink, or anything else that turns him on. It could also be for attention,
since for some that is a particular kind of turn-on. If he is involved in spir-
itual work, it could manifest as gluttony for good experiences and high
states, for more and different tastes of True Nature.

It is not that he wants to gorge himself on a lot of one thing, especially
one ordinaty and accessible thing. What he wants is a taste of all sorts of
different things, and the more unusual, novel, offbeat, and extraordinary,
the better. It is like going into Baskin-Robbins and wanting a taste of
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each of the many flavors of ice cteam. He wants the excitement, the new-
ness of something different. Like their hyperactive “monkey minds,” Sev-
ens rush through life charged with their quest for new and different
stimuli and riding on a high of expectations fueled by their idealistic and
overly optimistic dreams and plans. Energetically, Sevens are frequently
“wired”—full of excitement and adrenaline about life or, mote accurately,
about their idea of it—and fittingly, the adrenals are the body part associ-
ated with them. They are rocket propelled into the future, a future that
seems to hold the promise of more and more interesting things.

Gluttony is really an attachment to consumption. It is a need to be
constantly taking something in, chewing and tasting rather than fully di-
gesting anything. Gaps in stimuli bring up anxiety for a Seven, the anxi-
ety that signals his inner hunger threatening to arise in consciousness.
Behind the hunger is the pain and angst of his inner dry barrenness, the
sense of empty deficiency at the core of his personality. So he hungers for
good experiences, high, transcendent, and blissful ones. At root, his glut-
tony is an unconscious attempt to regain the lost paradise within—con-
nection with mother and, beyond her personification of it, with Being
Itself.

We see his idealized Aspect manifesting most pronouncedly in this
pursuit of the lost bliss of infancy. The state of consciousness he is trying
to emulate is that of the Yellow or Joy Aspect of Essence in the language
of the Diamond Approach. The Yellow is the state of joy in the soul that
arises from contact with what we love. It may manifest as a bubbly ebul-
lience or a very quiet and deep delight. The teaching of the Yellow is
about discovering what we really want, what it is that will truly make us
happy. The more we inquite into what it is that brings us joy through lis-
tening closely to our hearts, we will see that joy arises the more we are real
and the more we face our truth, because this takes us one step closer to our
depths. We also see that joy arises as we perceive the unfoldment of
Being—the Holy Work—in all of the forms it takes in our universe. Un-
derstanding the Yellow reveals to us that we love the people and things
that we do because they are manifestations of and remind us of the deep-
est love of the hearts, our True Nature. Joy is a celebration of Being and a
celebration of participating in Its unfoldment. Joy arises the mote our
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hearts are open, spontaneous, and unshackled by fear. The Seven’s pursuit
of stimulation and engagement is really an attempt to find the happiness
that can only come when we are united with the true Beloved of our
hearts, True Nature.

Most spiritual teachings tell us that desire is the root of all suffering.
The Yellow refines that understanding and shows us that if we desire
things out of love for them, we feel joy in our hearts and actually lose any
attachment to having them. Our desire, then, if fully felt and allowed,
transforms into selfless love. We experience this when we deeply love an-
other person and lose all self-reference in our wish for the best for that per-
son. If our desire arises out of deficiency and wanting to fill our emptiness,
we feel only desperation. So it might be truer to say that if our sufferingw
is the root of our desire, only more suffering will result.

The Seven personality style is an imitation of the Yellow. We see this
in the Seven’s emphasis on being unfettered and spontaneous, his com-
pulsive need to be cheerful and to avoid any pain, and most clearly in his
gluctony, which is really a facsimile of spiritual longing for union with
the Beloved. A Seven’s somewhat manic buoyancy is the soul’s attempt to
connect with the exuberance of true joy, the Yellow.

Unlike Eights, whose lust is directed toward the most primitive and
“dirty,” Sevens want a diversion, an escape, a good time, an avoidance of
reality and of their fear, pain, and sensc of deficiency. So rather than want-
ing to get down as Eights do, Sevens want to get high. The problem with
getting high—whether on drugs, alcohol, or just adrenaline—is that
sooner or later you have to come down, not a happy prospect for a Seven.
The dilemma is articulated beautifully below in a section from Ram
Dass’s seminal book of the early seventies, Be Here Now, in which he de-
scribes his disappointment that al! of the insights he had under the influ-
ence of LSD could not prevent him from returning to his ordinary state of

consciousness:

In these few years we had gotten over the feeling that one experience was
going to make you enlightened forever. We saw that it wasn't going to be
that simple. . .. And for five years 1 dealt with the matter of “coming
down.” . . . Because after the six(th} year, | realized that no matter how
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ingenious my experimental designs were, and how high 1 got, I came
down. . . . And it was a tervibly frustrating experience, as if you came into
the kingdom. of heaven and you saw how it all was and you felt these new
states of awareness, and then you got cast ont again, and after 200 or 300
times of this, began to feel an extraordinary kind of depression set in—a
very gentle depression that whatever I knew still wasn’t enongh!®

Ram Dass’s dilemma personifies that of the hippie movement of the
sixties and early seventies, which bears all the marks of a Seven-ish phe-
nomenon. Bypassing the personality with the chemical help of psyche-
delic drugs, many members of the baby boom generation had their eyes
opened to their depths. What they saw was what many of the spiritual
traditions have been teaching for thousands of years: that our basic nature
is love and that we ate part of 2 Oneness. The problem is that the truths
the hippies got in touch with when high were not integrated when they
came down. It was not enough to give flowers to soldiers and share one’s
food, home, and body. The defenses of the personality were skipped over
rather than worked through, and so the inevitable result was that the
undigested shadow aspects of the personality arose unconsciously—such
as greed, selfishness, materiality, and so on.

The Beatles sang that “all you need is love,” that you should “give
peace a chance,” that “the love you take is equal to the love you make,”
and headed by John Lennon, who was probably a Seven, they expressed
perfectly that generation’s point of view. Peace and love became the move-
ment’s motto, but any behavior that did not conform to this axiom was re-
jected. The emphasis was on personal freedom and rebellion against all
cultural norms and constraints, but the pressure to be only peaceful, lov-
ing, and generous left no room for setting limits, sexually or otherwise,
and a kind of tyranny of goodness and hipness took over. Trying to live in
an enlightened way could not substitute for one’s soul actually being
transformed. More and harder drugs were needed to stay high, heroin ad-
diction became rampant, and some of the most gifted musicians of the era
who were the voices of a generation died prematurely from overdoses.
While many boomers retired their tie-dyed clothing and beads, put on

shoes and bras, and abandoned hippie values, others went on to pursue



L 242 L]

spiritual work seriously and realize the depths within, which drugs had
opened the door to.

“Don’t worry, be happy” is easier said than done. The lesson of the era
may well be that, in the end, Holy Wisdom cannot be faked. For a Seven,
living a life that is in accord with Being requires following a long and ar-
duous path in which the guiding force ceases to be his gluttony and be-
comes instead the virtue of sobriety. We find this on the Enneagram of
Virtues, Diagram 1. Ichazo says of sobriety: “It gives the body its sense of
proportion. A being in the state of sobriety is firmly grounded in the mo-
ment, taking in no more and no less than it needs, expending precisely as

much energy as necessary.”

There are a number of nuances to the word sobriery. It means first of _

all not being intoxicated. It also means temperance, moderation, self-
restraint, seriousness, staidness, and soundness of reason and judgment. It
means being unhurried and calm, with no trace of impatience or haste,
facing reality and not being fanciful, as well as not being showy. If the
virtue indicates an attitude each type develops in the course of spiritual
development, as well as one that needs to be cultivated in relation to their
inner process for unfoldment to result, what, then, does it mean for a
Seven to approach his inner process with an attitude of sobriety?

First of all, as we see in Ichazo’s description, sobtiety necessitates be-
ing fully in the present. For a Seven, as for all of the ennea-types, being
fully in the moment means being fully in his body. For a Seven to do that,
he must face and work through his mental orientation as well as his future
orientation. So he needs to see and confront how much he lives in his
mind and how much of his mental activity is devoted to mapping things
out and planning his way to what he sees as the goal according to his di-
agram. His confusion of the symbol for what it represents and of the con-
cept for the reality to which it refers will need to be seen, and he will need
to understand that he actually must traverse his inner terrain experien-
tially rather than just having knowledge about it. To understand this, he
will need to see that all of his information has gotten him nothing more
than a very thorough map of himself and perhaps of consciousness in gen-
eral, but has not brought him real personal transformation. For most Sev-

ens, this will not happen until they have exhausted numerous instant
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enlightenment possibilities and have soberly faced the fact that a multi-
tude of peak experiences has had no permanent impact on them.

At the risk of oversimplifying, a Seven will have to move through the
following inner territory as he seriously engages in the work of spiritual
transformation—not necessarily in this order. Considering letting go of
his futuristic and goal-oriented mentality will most likely bring up his
fear of directly experiencing what is going on within him in the moment.
He will have to confront his fear of emptiness and barrenness, and be will-
ing to see and experience his truth as it is, rather than as he wishes it to
be. To do this requires an understanding that the Work is a matter of see-
ing the truth about oneself, not about having wonderful experiences.
There is a Sufi story in which a monkey grabs a delicious cherry inside a
bottle but cannot get his hand out of the bottle without letting go of the
cherry. (This is, in fact, how monkeys are trapped.) Likewise, our monkey,
the Seven, cannot be free without releasing his attachment to something
yummy outside of himself. A Seven, then, needs to have the conceptual
understanding that excitement and boredom, stimulation and vacuity,
the negative and the positive, must be welcomed equally.

He will have to confront his reasonable, rational, and nonetheless pro-
foundly critical and shaming superego to tolerate experiencing things in-
side that don’t fit into his picture of being all right. And his interest in
the truth must be stronger than his desire {or a positive expetience of
himself. Probably he will have to process and make peace with a lot of
childhood material that instilled his belief that he needs to be cheery all
the time, and he will need to see the roots of his fear that he will be aban-
doned and not loved if he shows or expresses his pain and fear. A reality-
based soberness about his process will show him that while this may have
been the case in the distant past, it need not be so in the present. The real
issue is that currently he, mote than anyone else, abandons and rejects
himself when he is not feeling positive.

He will see that his aversion to any inner contents that are painful or
frightening is anything but the laissez-faire, open attitude that he tries to
manifest. His decided bias toward the positive reveals itself to be as im-
ptisoning as the monkey’s paw caught in the bottle, since he is not free to

expetience anything else. In time he will see that this orientation is creat-
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ing far greater suffering than any inner pain or fear that he might en-
counter. Facing his inner reality, then, with sobriety will mean experienc-
ing both the positive and the negative fully, but without amplifying or
exaggerating these contents.

It also means being patient with himself, and not expecting that he al-
ready ought to be where he can envision himself arriving. We have seen
how his superego demands that if he can see the goal, he ought to have al-
ready attained it, and he must defend against this kind of self-attack so
that he has the space to realize that the quality of his inner journey is
really the goal itself. In other words, the way in which he relates to him-
self and his inner contents moment to moment is what transformation is
all about. The more open to all of his experience he becomes, and the more
time and space he gives himself for his unfoldment to manifest on its own
terms—without being pushed, hurried, defined, or anticipated—the
more true satisfaction he will find that he is experiencing. He will realize
that true happiness and joy arise from experiencing his truth without
preferences.

As his experiential contact with himself deepens, he will have to be
willing to let go of his models and pictures of what his inner process and
its unfoldment should look like. This will bring up his lack of trust in his
soul’s inherent capacity to unfold naturally, without his mind directing it.
His conviction that he is outside of the Holy Plan will be revealed, and his
inner sense of desolation and lack of self-arising momentum will be ex-
posed. This is perhaps his deepest pain and what he is most afraid of
experiencing.

The sense of feeling disconnected from Being and so from Its dy-
namism and perpetual unfoldment has left him feeling empty and bereft
of natural inner movement, and this huge hole in his consciousness will
gradually need to be felt. The more he allows himself to explore and move
through this hole of contact with Being, the more he will experience di-
rectly all of the extraordinary hues and tastes of Being as It reveals Itself
within him. As he integrates these qualities of Being into his sense of who
he is, he will find that the oasis his soul has hungered for has been within )
him all along. He will in time find that the joy he has been seeking is :

really the glow of the truth as it reveals itself in his soul.



ENNEA-TYPE
EIGHT:
EGO-REVENGE
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Eights tend to be self-confident, domineering, control-
ling, and no-nonsense kinds of people. These are the bad
boys of the enneagram, eager to get down and get dirty,
and mix things up. They prefer to be in charge and run-
ning the show, giving orders rather than taking them.
Often they are big and blustery—energetically if not
physically—making their presence felt and determined
to get their way. With a fundamental orientation that life
has treated them wrong, they are out for justice and (o set
things right by exacting vengeance—hence the name of
this ennea-type, Ego-Revenge. Their method is the bib-
lical one: an eye for an eye, doing to others as they feel
they have been done to. They are confrontational, always
on the lookout for a challenge and a fight, something to
pit themselves against.

Inwardly it is weakness and need that seem to be the
causes of their problems, so they push these feelings
away, often denying that they might have them even un-
consciously. They have little tolerance for “soft” emotions
like fear, sadness, and especially weakness, or any other
feelings that smack of inferiority, indecisiveness, needi-

ness, or deficiency. They value being tough and strong,
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able to take the knocks that life dishes out and come back swinging. They
are straight shooters, speaking their truth plainly and bluntly, regardless
of the impact on others or the consequences for themselves. Often earthy
and passionate, sometimes even crude, they have a lust for life, seeming to
devour as much of it as they can. They can be thick-skinned and insensi-
tive to the feelings of others, but occasionally a sentimental side shows it-
self, and instead of coming across like a grizzly bear, they seem more like
harmless teddy bears.

These personality traits stem from the loss of the particular view of
reality—the Holy Idea—associated with Point Eight, which is Holy
Truth. We have discussed some of the characteristics and qualities of real-
ity when perceived objectively—without the filter of the pers.onality—ir}h
discussing the other Holy Ideas. For instance, Holy Perfection elucidates
the ultimare “suchness” of reality, Holy Love articulates that it is made
out of love and is an expression of love, Holy Origin tells us that we arise
out of and are made up of Being, Holy Faith tells us that Being is what
supports and sustains us and all of life, Holy Law and Holy Will describe
various nuances of the functioning of Being. Holy Truth points directly to
the existence of Being and its coemergence with all of reality. It is the per-
ception of reality in all of its multidimensionality, from the physical
world to the deepest spiritual dimension of the Absolute. Here we see
that all of these dimensions are real—they ate the truth about how things
are—and we also see that they exist inseparably from each other. This per-
ception is in stark contrast to that of the personality, in which we base our
sense of reality on the assumption that the realm of matter is all that ex-
ists. Even if we entertain the notion that there might be deeper dimen-
sions to reality, when push comes to shove, the physical is fundamental for
most of humanity. Since each of our physical bodies is separate from all
other objects, believing we are inherently discrete entities is implicit in
the personality’s materialistic perspective.

From the enlightened view of Point Eight, we see that material form
is the outermost layer of a multidimensional reality. This reality is a one-
ness, an indivisible unity such that all of its dimensions make up and are
inseparable from its wholeness. This is a nondual perspective in which re-

ality is experienced as one thing. This sense of oneness is often difficult to
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grasp, since we usually think of one in contrast to two. Here oneness
means everything or, to put it a little differently, everything that exists on
all dimensions forms our one reality. Matter and Spirit are one thing; the
physical world and the divine world are the same. So from this non-
dualistic or coemergent perspective, if we use our analogy and liken real-
ity to an ocean, our focus may be on the waves or on the ocean itself, but
they are nevertheless inseparable one from the other. Just as we can expe-
rience the ocean by seeing its waves, matter is one way of experiencing
Spirit. Matter, then, is like the waves, making up the surface of the Ocean
that is everything.

So the various levels of increasing depth from the physical through the
essential dimension through the Boundless Dimensions to the Absolute
are all present at the same time and ate inseverable from each other. They
are different depths of the same thing, each one of increasing proximity to
the Absolute, and we could call this perspective seeing reality in its verti-
cality, although in actuality such spatial terminology isn’t really accurate.
Horizontally, on the most superficial level, none of the forms of the mate-
rial world are discrete or separate from the oneness of which they are a part.

From the perspective of Point Eight, enlightenment is a matter of see-
ing beyond the delusion of duality, the sense that there is this and that,
self and other, matter and Spirit, ego and Essence, and awakening to the
teality of the oneness of all things. This is the basis of all coemergent
teachings such as Dzogchen, the Tibetan Buddhist practice that cultivates
abiding in our “nondual state of pristine awareness,” using its terminol-
ogy.' It is also implicit in the philosophy of Advaita Vedanta, a branch
of Hinduism, in which reality is “defined as ‘one-without-a-second’
(@-dvitiya)” and the human situation is that

the life-monad is in ervor about its own true chavacter. It vegards itself
as bound. But this error vanishes with the dawn of realization. The life-
monad (jiva) then discovers that it is itself the Self (atman). Bondage
thereupon is nonexistent. Indeed, with reference to that which is always free
such terms as bondage and liberation are inappropriate. They seem to have
meaning only during the preliminary stages of spiritual apprenticeship,
when the pupil has still 10 make the critical discovery. The term “libera-
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jon” i 3 imi ssed 1o one in
tion” is used by the guru only in a preliminary sense, as address

. . T
a state of bondage that exists only in his own imagination.

From within our own experience, Holy Truth is the recognition of our
basic nature as Being and of Its inseparability from our bodies and our
souls. In other words, your body and your ultimate nature make up a or.le—
ness that cannot be broken down into parts. Just as you.normally perceive
your body as a solid mass or, when viewed with subatomic m'cllgniﬁcation,
as mostly made up of space, both realities coexist and are different per-
ceptions of the same phenomena. To say that one is more real 01j more t1jue
does not make any sense. Likewise, from one angle we are animals w1t.h
highly developed brains, and from another we are windows on the uni-
verse. Both are true. '

Even conceiving of your personality as distinct from your essential na-
ture does not make sense when reality is seen through the lens of Holy
Truth. Your personality is simply a more or less fixed shape that you‘r s.oul
is taking, which is the cumulative result of your personal history; it is a
pattern of beliefs, emotions, and behaviors that you define as yourself. Re-
gardless of how rigid your consciousness is, your soul is neverthele.ss in-
separable from Being. It is like a wave that conceives of itself as static and
separate from the rest of the ocean, while clearly this canr.lot be th.e case.
Peak expericnces and moments of contact with Being are simply glimpses
into our true state of affairs. -

So whether perceived from a more universal perspective or from w1t%un
out personal experience, Holy Truth is the experiential u?dérstanqlng
that the reality we are part of is an indivisible and multidimensional
unity. The loss of this understanding gives birth to a sense of du-ali.ty, that
one thing can be ultimately separate from something else. This .1r‘1 turn
gives rise to various dualistic notions: that we are made up of Spirit and

matter which are fundamentally separate or of different natures; that the

universe contains two opposite forces of good and evil; and that the man- -

ifest and the unmanifest are different things. | ;
While this sense of duality is implicit in all of the personality types

and is one of the cornerstones of egoic reality, it is predominant for an =

Ennea-type Eight and forms the underpinning of all of the psychologicali :
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characteristics of this type. The fundamental duality that arises for an
Eight in concert with his loss of contact with Being in early childhood is
that of believing himself to be and feeling like someone who is separated
or cut off from Being. In other words, the loss of contact with Being cre-
ates the sense that he is devoid of It and so to all intents and purposes, It
does not exist for him. As we have seen, this cannot be the case since he is
made of Being and inseparable from It, but upon this delusion rests the
Eight personality’s orientation toward life.

While not the norm, some Eights with a spiritual bent don’t feel that
they ever lost contact with Being, and to them it is othets and the world
that seems devoid of It. Nonetheless his personality crystallizes around
this take on reality, and while contact with his depths may be maintained,
he develops a personality with which he identifies and which forms a rigid
shell armoring his soul to protect his inner depths. To the extent that an
Eight has developed a viable personality structure, he has reified a sense of
self and of other in which one side has Spirit or God and the other side is
devoid of It.

Most Eights, however, feel that they have been more or less completely
stripped of Being at a very young age. An Eight's innermost feeling is that
something terrible has happened, although on this preverbal and precon-
ceptual level, he does not even have the concept of loss of contact with his
depths. There is just the sense that something not right has occurred, that
something bad has been done to him, and that his soul has been corrupted
or tainted in some way. There is a vague sense of having lost his primot-
dial and natural state, a dim sense that he has fallen from grace. What is

most real, the deepest and paramount truth about himself, has been
wiped out of his consciousness. His soul knows that a sense of unity with
what is most precious about him has been lost, and his ego crystallizes
around this sense.

Out of the eradication of his inner sense of oneness with Being which
tesults in a sense of self and other—duality—arises the conviction that

- Someone must be responsible for this terrible state of affairs. Blame is a

* word that figures largely in the psychology of an Eight—ascertaining
L who is at fault and avenging the wrong is a central preoccupation. This is

- why this type is called Ego-Revenge as mentioned at the beginning of
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this chapter, and why Ichazo named the Eight fixation vengeance, as we
see on Diagram 2. Most deeply, although it takes a great deal of inner
work to make this conscious, he holds himself as culpable. He believes
that he should have been strong enough—ryes, as an infant and very young
child—to withstand the force of conditioning and not lose touch with Be-
ing. Or, if he does not experience having lost that contact, he believes he
should have been able to make those in his early environment conscious of
Being, both in themselves and within him. A tall order indeed for a baby,
but one that sounds plausible and even reasonable to an Eight.

In either case, he believes he is a bad person for having let this happen.
This sense of being an ultimately separate entity who is responsible for
having lost contact with Being is probably the source of the Christian
doctrine of original sin. Like Adam and Eve, he has been thrown out of
the Garden of Eden because of his badness. He blames himself, but this is
very difficulc to tolerate, so in a decisive psychological move, he projects
the blame outward: it is the fault of others. His parents and the rest of his
early holding environment become responsible for this profound loss in
his mind, and this wrong must be righted. He must be vindicated and
restitution must be extracted. Blaming his early milieu and staying stuck
in his anger about his childhood not only keeps him from hating himself
but also protects the memory of that preciousness that he once expert-
enced as himself. He protects the goodness of his True Nature in this way.
This is his own personal jibad,? and restores to him a sense of virtue.

While it may seem that he is being excessively hard on himself (if his
self-blame is conscious) and unforgiving toward his eatly caretakers, this
stance actually protects him from something that is to him far worse: ex-
petiencing his powerlessness. To do so would mean capitulation to him, a

surrender to the forces of egoic reality, both within and without. Contin- =

uing to hold others accountable and trying to set things right keeps an in-

ner fight going with reality, which keeps him from having to accept it, =
and for an Eight this was a necessary psychological survival strategy of i
early childhood. To have fully experienced his helplessness and defense-
lessness would have meant psychically giving up, and he indeed might

not have survived if he had done so. This is especially true if he experi- =

enced severe trauma or abuse in his childhood. His inner powerlessness,
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helplessness, and vulnerability to the forces of conditioning are what he
considers the core of his weakness, and this is his most avoided experience,
as we see on the Enneagram of Avoidances, Diagram 10, where weakness
appears at Point Eight.

As we have seen, he fundamentally holds himself responsible for his
fall into egoic reality, and from one angle the rest of his life can be seen as
an attempt to grapple with this basic sense of culpability and the result-
ing feeling of guilt. All of his self-chastisement and self-castigation—
which far exceed any that he lays on others—has its roots in this way that
his soul interprets his loss of contact with Being. For this reason, on the
Enneagram of Antiself Actions, Diagram 11, which describes each type’s
relationship with his soul, the term at Point Eight is self-punishing.

If only he had been stronger and more powerful, he tells himself, this
would not have happened. If he had been more forceful and assertive
enough, he could have made mommy perceive his depths and he would
have retained contact with Being. If only he had been stauncher, he could
have resisted the force of egoic reality. If only he had been tougher, he
could have stopped all the abuses, large and small, of which he was the re-
cipient—and many Eights had childhoods in which they either were
abused physically or sexually, or felt as though they were. His take on his
childhood is that he was humiliated, exploited, and punished for reasons
that had little to do with him or his behavior. Many Eights have the im-
pression that mother withheld her love and did not protect him from his
dominating and brutal father. A sense of profound injustice is left in his
soul, and the world appears more or less malevolent to him.

What is wrong with him, in his mind, is his weakness and vulnerabil-
ity, his openness and receptivity, since these qualities are responsible for
his impressionable infant soul losing contact with his inner truth.
Strength, then, looks to him like the quality he needs, and this leads him
to develop a personality style that replicates it more than any other trait.
He imitates essential strength—called the Red in the language of the Di-
amond Approach—and this is the idealized Aspect for this type. He be-

. comes hard, tough, forceful, inflexible, and immovable so that he can

never be “fucked with” again, using the language an Eight would use to

. describe what he has been through. He fortifies himself, making himself
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impregnable and impenetrable. He develops a tough skin, a leathery pr(.)-
tective layer in an attempt to preserve and protect the sensitivity of his
soul.

Unlike the true strength of Essence, the false strength that character-
izes the Eight personality type is static, rigid, and inflexible. He is always
strong and tough, using the same amount of force for everything he does,
as though he needed a blow torch to toast a pigce of bread, or a bonfire to
create a little heat. He is continuously making himself hard, as if that
rigidity were the same thing as strength. In face, from a purely physical
point of view, a strong muscle is one that is toned, relaxed, resilient, and
able to respond with power when needed. Real strength is like that: flex-
ible and responsive to the situation at hand. We see it in bears, the animal‘
associated with this point, who are able to act with enormous force when
in search of prey or defending their cubs, yet who also relax completely
and lick their cubs undefendedly when such strength isn’t needed. For us
humans, real fortitude is not measured in the number of pounds of weight
we can lift or in how powerfully we can harangue someone else. It takes
far more real strength—the might of our souls—to speak our truth re-
gardless of the reception, to open our hearts fully and tell someone we love
them or to let down our defenses and admit that we have made a mistake
or have hurt another.

The toughness that an Eight develops as compensation for his lack of
contact with real strength is like tough armor blanketing his soul. He

tries to protect his heart by rejecting all emotions that he considers weak:

fear, sadness, shame, remorse, neediness, helplessness, vulnerability, long-

ing, and so on. Unfortunately you cannot close your heart to one set of 1

emotions and not to all others, so he also shuts out his capacity to experi=

ence innocent joy, the tenderness of love, affection, appreciation, and com=
passion, to name a few other feelings he seals himself off from. He may

even toughen his heart so much that he is unable to experience the bliss=

ful state of falling in love, and has unconsciously made the decision that :
such protection is worth the price. As Horney says of the neurotic corré=

sponding to Ennea-type Eight, which she classifies as moving against oth=

ers and variously calls the aggressive, vindictive, and expansive type:
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The choking off of tender feelings, starting in childbood and described as
the hardening process, is necessitated by the actions and astitudes of other
people and is meant to prosect him against others. 'The need to make himself
insensitive to suffering is greatly veinforced by the vulnerabilivy of his pride
and climaxed by his pride in invulnerability. His wish for human warmih
and affection (both giving and vecesving it), originally thwarsed by the en-
vivonment and then sacvificed to the need for triumph, is finally frozen by
the verdict of his self-hate branding him as unlovable. Thus in turning
against others he has nothing precious to lose. . . . “It is out of the question
that they should love me; they hate me anyhow, so they should at least be
afraid of me.” Moreover healthy self-interest, which otherwise would check
vindictive impulses, is kept at @ minimum through bis utter disvegard for
his personal welfare. And even the fear of others, though operating to some
extent, is held down by bis pride in invulnerability and immunity.’

This very act of trying to protect himself ends up cutting him off from
himself, and in this lies the irony of an Bight's defenses. Toughening him-
self and rejecting his “soft” emotions make him lose the very sensitivity
that gives him access and makes him transparent to his soul’s interior na-
ture, Essence. What began as an attempt to protect his soul ends up seal-
ing him off from its inner truth, He loses touch with what gives his soul
vitality and aliveness, and is left with a fecling of deadness within.

Because he has numbed his heart, he has little empathy, sensitivity, or
compassion for others, just as he has little for himself. At the extreme, he

| cares little about what others feel or how they feel about him, since he has

. come to the conclusion that he is unlovable anyway, as we have seen. With

his lack of empathy, he is often unaware of the suffering and hurt feelings

of others and is inconsiderate, not noticing the effect of his often brusque,
* blunt, and callous manner upon them. If he does notice, rather chan feel-

ing remorse, he is contemptuous of the vulnerability the other person is

. allowing him to see.

Closely related is his characteristic lack of tolerance for subtlety. He

 likes things to be straightforward with no beating around the bush. He
- does not want to look beneath the surface of things, any more than he
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wants to look beneath the surface of himself for fear of experiencing the
lack of aliveness that has resulted from his toughening of his soul and the
guilt that surrounds his emptiness. What he can contact with his pﬁysi-
cal senses is real to him, and what he cannot is airy-fairy and a lot of bull-
shit (an important and frequently used word for an Eight) to him.
Obviously this includes the emotional realm and the spiritual realm. He
is very skeptical of religious and spiritual experience and for the most part
believes that organized religion is simply a shrewd way of exploiting the
gullible.

He approaches reality with a fixedness and closed-mindedness rather
than an openness. The personality’s replication of strength leads his mind
to become unreceptive, unbending, inflexible, and profoundly opinion-,
ated. What he sees is prejudiced by his negative opinion about what
might be there, and this to him is only being realistic. He views reality
from the perspective of someone who might be conned, exploited, humil-
iated, or otherwise threatened, and so his prejudice is to look for the po-
tentially hurtful, the more powerful, the darker and more animalistic side
of things. People are bastards and bums until proven otherwise in his in-
ner world. His eyes—the body part associated with this type—are not
open to things as they are, but rather see life through a veil of prejudice.
The character Archie Bunker from the seventies television show A/ in
the Family exemplifies this bigoted quality of Eights. We see in his brand
of “realism” a distortion of Holy Truth, as well as in his unswerving
conviction that what he sees through his jaundiced eyes is indisputably
accurate.

So while Ones are predisposed to give everything a positive spin,
Eights are predisposed to give everything a more sinister one. For this rea-
son, on the Enneagram of Lies, Diagram 12, which describes the veils

through which each type sees reality, the phrase prejudice/false denial oc-

cupies Point Eight. His biggest denial is of the optimistic, the upbeat,

the hopeful side of things, and it is his primary defense mechanism. He is
driven by a profound distrust of others and of life itself, convinced that he

must fight to wrest anything good out of the world. It is as though he

were afraid of being duped by believing anything positive, and so better '
to see everything from its darkest side than risk being disappointed and
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let down by reality again. Like Sixes, he lives in an animalistic Darwinian
world in which only the fittest survive, but unlike Sixes he identifies with
the strong.

Many Eights’ deepest denial is of the source of all goodness: the realm
of Being. Rather than feeling the unbearably painful sense that he has
been cut off from the Divine, he denies that Being exists. God is dead to
him. It is not that God once existed and now is no more but rather that
the whole notion is bullshit in the fitst place. He becomes a pragmatist,
pugnaciously engaging with the shell of the world—what is left when
Being is excluded from the picture.

His negation of the multidimensionality of existence may be his deep-
est denial, but the mechanism of denial functions in large and small ways
constantly within his personality. It wards off from his consciousness any-
thing that would be painful to him, i.e., anything that might compro-
mise his internal ideal of being strong and powerful. So anything that
might make him appear wrong, weak, lacking capacity, or needy is sim-
ply disavowed. This runs the gamut from denying actual events to negat-
ing inner thoughts and emotions.

Denial also makes it appear to him that the problem is always outside
of himself. The enemy is the other, who seems out to get him, wants to
humiliate him, is treating him unjustly, and so on. He always seems to be
the innocent victim who is being picked on for reasons he does not un-
derstand. He rebuffs responsibility for how he is treated or related to
when it is not to his liking, and accuses the other person of having it in
for him. He does not see that blaming others for his difficulties and be-
lieving that the decks are stacked against him is his own distortion of re-
ality which influences what manifests in his life. The anger and venom he
frequently, if not continually, experiences is an inevitable emotional reac-
tivity to holding reality in this way.

So while an Eight may pride himself on being down-to-earth, matter-
of-fact, and facing life squarely without the blinders of sentimentality and

idealism, his realism leaves out all goodness and allows for only the mate-

- rial world as fundamental reality. Even though his behavioral style is an
. imitation of Holy Truth in his exaggerated forthrightness and plain-
~ spokenness, his version of truth is only partial and prejudiced. In the fol-



] 190 .

lowing description by Horney, we see clearly the Eight’s attempt to repli-

cate the lost Holy Truth:

His feeling abour himself is that be is strong, honest, and realistic, all
of which is true if you look at things his way. According to his premises his
estimate of himself is strictly logical, since to him ruthlessness is strength,
lack of consideration for others, honesty, and a callous pursuit of one's own
ends, realism. His attitude on the scove of his honesty comes partly from a
shrewd debunking of current bypocrisies. Enthusiasm for a cause, philan-
thropic sentiments, and the like be sees as sheer pretense, and it is not hard
for him to expose gestures of social conscionsness or Christian virtue for w./mt
they so often ave. His set of values is built around the philosophy of the jun-
gle. Might makes right. Away with humaneness and mercy. Homo

homini lupus.’

Her Latin phrase brings to mind the memorable recent role of an Eight
actor, Jack Nicholson, in the movie Wo/f, in which he transforms from be-
ing a subservient schlemiel into an aggressive—and unmetaphotical—
wolf. Apropos of this, rather than ever being at the mercy of anotber,
Eights strive to dominate, control, and overpower others. As the saymg
goes, “There’s no defense like a good offense”: he aggressively fights his
way to be on top—the strongest and most powerful—so that he can't be
exploited or subordinated. Because of his fear of being controlled, he

needs to be in charge of things. He wants to be the boss, calling the shots

and giving the orders rather than taking them, pushing others around so ‘

that he doesn’t have to submit to another’s will. He has little tolerance for

taking orders and puts up with that only as long as it serves his ends. He -
never wants to be in a position in which he feels weak, less than anothef, -
or under another’s control, and he will go to great lengths to be sure that
this doesn’t happen. To this end, he will browbeat and bully others into-

submitting to him and respecting his authority.

He is hard on others, driving them and demanding more from them. =

But as hard as he pushes others, he pushes himself more. His punltwe
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indomitable, strong, and powerful, and when he does not conform, his
superego punishes him with brutal attacks. It is relentless and demand-
ing, putting him down for being a weakling and a wimp when he feels
hurt or tired. He allows no limits for himself, physical, emotional, or oth-
erwise. Just as he bluntly puts others down and attempts to decimate
them with his invalidating sarcasm, his superego berates and batters him
at least as harshly. And just as he bludgeons others into submission, his
superego beats him into conforming to his ego ideal of strength.

He is gutsy, aggressive, intimidating, loud, and boisterous, like his an-
imal, the bear. Some Eights have a teddy bear quality, as mentioned at the
beginning of this chapter, an innocent cuteness that sneaks through the
gruffness, and in it we glimpse the part of an Eight’s soul that was encap-
sulated very early, sealed off from the rest of his personality. This is beau-
tifully portrayed by Dennis Franz in the character Andy Sipowitz on the
television series NYPD Blue. We see it also in the actress Roseanne
Arnold. An Eight takes up a lot of room, commanding attention and run-
ning the show. Eights are often physically large, robust-looking, and fre-
quently overweight. They tend to be barrel-chested, reflecting their
defendedness in the heart area and corresponding difficulties with soften-
ing and surrendering. Softness to him is weakness; surrender is capitula-
tion.

He is often openly arrogant, dismissive, and disparaging of others in
his assumption and assertion of his own superiority. He is not held back
by his own feclings, those of others, social conventions of modesty, cour-

teousness, politeness, or other niceties. He does not seem to be con-

. strained by guilt or conscience as other types ate, and acts out things that
- others only imagine doing. Because of this, more inhibited types often ad-
- mire him and wish they were more like him. He is not as free as he ap-
| pears, however, as Horney tells us:

The aggressive type looks like an exquisitely uninbibited person. He can
assert his wishes, he can give orders, express anger, defend himself. But ac-
tually he bas no fewer inhibitions than the compliant type. It is not greatly
to the credit of our civilization that bis particular inbibitions do not, off-

hand, strike us as such. They lie in the emotional area and concern bis
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capacity for friendship, love, affection, sympathetic understanding, disin-
’ . ’ . 6
verested enjoyment. The last he would set down as a waste of time.

He is subject to bursts of rage and violent behavior, which are for him
as compulsive as repressing them is for other types. Anger comes to him
more easily than other emotions. He is compelled to lash out and fight
back and, unless he has done a great deal of work on himself, has little
freedom ot to respond in this way. Anger is a reaction to something we
experience as constraining and limiting us, and when we let it move
through us, we feel strong, vital, and alive. Because these are the very

qualities that an Eight wants very much to feel, anger is his emotion of

choice. When he feels hurt, he gets angry. When he is afraid, he gets an-

gry. When he is needy, he gets angry. Usually blaming someone else for

these “soft” emotions that he is being “forced” to feel accompanies his

blasts of rage.

He is practical and blunt. He is willful and tough minded. He is the =
ruthless and despotic CEO, the vicious mob boss, the rancorous defense =
lawyer 2 la F. Lee Bailey. He is the corrupt despot—the Idi Amins, the =
Saddam Husseins, the Duvaliers, and the Augusto Pinochets of the world. ". .
He is the no-bullshit political animal—Nikita Khrushchev pounding his ,

shoe on the table at the United Nations, Lyndon Johnson dropping the
bombs on Vietnam, He is Henry VIIL, breaking from the Catholic Church

and creating his own so that he could divorce and remarry in the hope of

producing a male heir, and dissolving the abbeys and annexing their vast =

wealth to seal the split.
While it may not appear so, given some of the exemplars above, justice A
is an important word to Eights. Just as Ones have their antennae out for
imperfection, Eights have theirs out for injustice. The quest for justice; 3
then, is an Eight's trap, as we see on the Enneagram of Traps, Diagram 9. b
The world appears to him as an unjust place—especially regarding him= "
self—and he wants to even the score. He is a great champion of the under-
dog, often becoming the spokesman for others weaker and less powerl"ull_'
than himself in opposition to some monolithic force. He is a rebel agains:-‘-

established authority and openly opposes it. So he is also the political a¢==
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tivist and revolutionary—the Fidel Castros and the Lech Walesas of the
world.

His form of justice is definitely of the biblical sort: an eye for an eye,
and a tooth for a tooth. He wants retribution. He wants to inflict upon
others what has been inflicted upon him. He delights in planning and
fantasizing about how he will avenge himself. His form of justice is really
a personal vendetta in which the other suffers in the same way that he feels
he has. He is Sean Penn, who Newsweek quotes regarding his punching of
photographers, beating up of those who ticked him off, and his assault-
and-battery conviction as displaying “a lack of discretion relative to wit-
nesses present” and “entirely justified behavior.”’

Obviously fairness does not enter into his notion of justice. While he
sees the world as inequitable, biased, and partisan, he is not interested in
changing that. He is not interested in making the world a better and less
corrupt place. He only wants his side to win, and once it has, he will sub-
ject the losers to humiliation.

The Mafia exemplifies this Eight-ish tendency. Formed originally in

= Sicily during the Middle Ages as private armies fighting against various

invaders, the Mafia in the eighteenth and nineteenth cencuries turned

. upon the landowners who had hired them and became the de facto rule of
. the land. In America, the immigrating mafiosi began by protecting Ital-

- ian families who were being exploited by bosses and landlords, and

evolved into notorious organized crime families. Revenge and retaliation,

astrict code of loyalty, and a refusal to cooperate with any legal authority

became the modus operandi. Marlon Brando's movie portrayal of a Mafia

- godfather is an excellent example by an Eight actor of an Eight character
* in an Eight subculture.

Another aspect of his quest for justice or vengeance (depending on the

- Spin you wish to give it) is his particular sense of entitlement. The fol-

lowing quote from Horney describes this well:

The most important expression of his vindictiveness toward others is in
the kind of claims he makes and the way he asserts them. He may not be
openly demanding and not at all aware of having or making any claims,
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but in fact be feels entitled both to having his neurotic needs implicitly re-
spected and to being permitted bis utter disregard of others' needs or wishes.
He feels entitled for instance to the unabridged expression of bis unfavorable
observations and criticisms but feels equally entitled never to be criticized
himself. He is entitled to decide how often or how seldom to see a friend and
what to do with the time spent together. Conversely he also is entitled not to

. . 0 . 8
have others express any expectations or objections on this score,

As we are seeing, the primary orientation of an Eight is outside of him-
self. For this reason, there are proportionally fewer Eights in spiritual
work than other types. There are, however, a few Eight spiritual teachers
who have left indelible marks. One is Madame Helena Blavatsky, co;
founder of the Theosophical Society, a spiritualist sect of the turn of the
century. She claimed, despite two marriages and a child, to be still a vir-
gin, swore in numerous languages, and was variously received as a true
teacher and a fraud. Another was G. 1. Gurdjieff, mentioned in the Intto-
duction, whose teaching style involved pushing his students beyond what
they considered their limits and who was famous for enormous meals
washed down by huge quantities of Armagnac. A more recent Eight spir-
itual teacher is Swami Muktananda, deceased leader of Siddha Yoga, a
form of Hinduism. Very much against forgiveness and turning the other
cheek, he believed that violence could be beaten out of people; and al-
though his order was supposed to be celibate, rumors of sexual scandals
crop up from time to time.

In view of the obvious appetites of our spiritual exemplars, it is time
to turn to the passion of this type, lust, as we see on the Enneagram of the
Passions in Diagram 2. Lust as the passion of Eights is not restricted to
the sexual arena although it decidedly includes it. Lust is an attitude, an
emotional orientation toward all of life. It is a passionate voraciousness,
desire magnified to the level of a driven ravenousness. It is animalistic,
raw, and crude; straightforward with no pretenses. Mae West, Sharon

Stone, and Bette Midler, movie sirens past and present, demonstrate on

the screen this unabashed, explicit, and bad-gitl quality of Eights in the =

arena of sexuality.
Lust colors the whole feel of an Eight. It is reflected in his gusto, his
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gutsiness, his bravado, his passionate engagement in life, and most con-
spicuously in his appetites for all that gives pleasure. It is a zealous drive
for sensory and sensual gratification and physical pleasure with, of course,
a vengeance to it. Janis Joplin's wholehearted and whole-souled singing
and engagement in life and love come to mind, as does her tough veneer
covering her neediness. Forget the hors d’oeuvres and the foreplay—he
wants to get to the beef right away and gorge himself on it. Enough is def-
initely not enough to an Eight; he demands not just gratification of his
desires but excess. Smothering, devouring, burying, and enveloping him-
self completely and rolling around in the objects of his lust is what he
wants. This is exemplified in Von Stroheim’s great silent film Greed, in
which the character played by ZaSu Pitts pouts a sack of gold coins onto
her bed and lies down on them and literally writhes.

Fritz Perls, the founder of Gestalt therapy and a consummate Eight,
begins his book Gestalt Therapy Verbatim with the following: “It took us a
long time to debunk the whole Freudian crap. . . .”? While Perls would
probably object to my using Freudian notions in a chapter on his type, an
Eight's lust is nonetheless the venting of pure and unrefined biological
drive energy, as defined by Freud. Freud’s concept of Trieh is that human
beings are innately endowed with two biologically and instinctually
based drives or urges. While his drive theory evolved and was modified
over the years, in essence he says that we humans have a libidinal drive
that impels us toward union with and acquisition of what we love and de-
sire, and an aggressive drive that impels us to conquer and prevail over
others. The extent of the aggressive drive’s orientation toward destruction
has been a matter of debate among psychoanalytic thinkers, as has the ex-
act interrelation of the two drives. Regardless, in the lust of an Eight we
see libido fused with aggression, with all of the latter drive’s implications
of assertiveness, domination, and destructiveness. Part of the pleasure in

 lust is wrestling it away from someone else or from life in general. As

Naranjo says, “We must consider that lust is more than hedonism. There
is in lust not only pleasure, but pleasure in asserting the satisfaction of
impulses, pleasure in the forbidden and particularly, pleasure in fighting

- for pleasure,”'° ,

There is a grabbiness and a pushiness to an Eight’s lust, as though he
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wete going to wring out of life all of the enjoyment, satisfaction, alive-
ness, and vitality that he lacks inwardly. There is an insatiability about his
drive for more, as though filling an endless and bottomless inner chasm.
In keeping with his whole perceptual skew on reality, it is as though he
were grabbing for things thac the other means to deprive him of, as
though he were still trying to snatch his mother’s withheld breast and
force the milk out of it.

Naranjo points out that in contrast to other ennea-types who defend
against pure recognition and expression of their passion, Eights appear
very up-front about their lust, but, “though the lust type is passionately
in favor of his lust and of lust in general as a way of life, the very passion-
ateness with which he embraces this outlook betrays a defensiveness—as,
if he needed to prove to himself and the rest of the world that what
everybody calls bad is not such.”!! Rather than defending against the per-
ceived badness of his objects of desire, I think he is defending against his
fundamental belief that he is himself bad, devoid of spirit and of the =

goodness of life, and so not entitled to receive and enjoy it.

Looking at the Eight's passion of lust from a different angle, we can
understand more about the function it fulfills in the economy of his soul.
We saw earlier that in the wake of losing contact with his inner depths, an
Eight loses the recognition that matter and Spirit are one and the same,
and turns his attention outward, away from his inner reality as he denies
the world of the Spirit. As a result, we also saw that his characteristic de-
ficiency state is an inner sense of a dead kind of emptiness. From this per- -
spective, we can see that the passion of lust is an attempt to take in and g
devour as much as possible from the physical world so as to abate the in=
ner deadness he feels. His efforts to toughen his soul have left him withan |
inner dullness and numbness, which require more and more tastes and-:-_
sensations to penetrate so that something touches him. With his denial of “.
the spiritual dimension of reality, he is an empty soul trying to fill him= ]
self with an empty world. This is inevitable when we take the physicalas &
absolute: We become empty shells and the world also becomes an empty. 3
shell to us. Py

Having exploted the main characteristics of the Eight’s personality s
structure, we can now see more of the ways that his style imitates the es= =

L] 197 °

sential quality of the Red. As a state, the Red infuses the soul with a sense
of strength, as we have mentioned earlier, but also has many other charac-
teristics. It gives us a sense of aliveness, vitality, and vibrancy, of passion-
ate engagement in life and a sense of capacity to meet challenges inward
and outward. It gives us the sense that “I can.” It feels scintillating and
exciting, dynamic and energetic. It fills our hearts with the courage to as-
sert ourselves and to venture into new territory inside and outside of out-
selves. At perhaps its deepest level, it is the drive in our souls to move
beyond the familiar sense of self defined by our history, the urge to over-
come the inertia of the personality and experience reality directly in all of
its dimensionality, to adventure into, discover, and explore the endlessly
vast terrain of the universe within ourselves.

The fervor, drive, and gusto with which an Eight engages life and the
world mimic and embody to a certain extent (to the extent that it is not
compulsive) the aliveness and vitality that characterize the Red. His lack
of respect for boundaries—as in what is his and what is someone else’s—
reflects the quality of the Red that has to do with expansion of the soul,
moving beyond the limits of the personality as self-concept. His brazen-
ness and brashness reflect the direct engagement with life that the Red
gives the soul. His rebelliousness and intolerance for being under some-
one else’s thumb reflect the Red’s function of supporting our becoming
truly autonomous from the parental images within our psyches and of

- Separating our sense of self from object relations and other constructs de-
.~ rived from our past.

For an Eight to be in touch with the real qualities of Red that his per-
sonality style imitates, he needs to approach his process with the virtue

-associated with Point Eight, innocence. We find it on the Enneagram of
‘the Virtues in Diagram 1. The following is Ichazo’s definition of the

. virtue of innocence: “The innocent being responds freshly to each mo-

ment, without memory, judgment, or expectation. In innocence one ex-

. periences reality and one’s connection to its flow.” At the deepest level,
-what this implies is approaching each moment without any overlays from
* the past. This means experiencing the moment without memories that

. prejudice our perception. Without our histories influencing our percep-
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present touches and impacts our souls directly, free of our associations of
preconceived ideas about it.

This of course necessitates a complete openness to what we are experi-
encing, which in turn implies that we are not protecting or defending
ourselves from some imagined threat. For an Eight, this means letting go
of his primary object relation: the belief and felt sense that he is someone
who will be attacked or challenged and that the other—others and the
world as a whole—is out to get him. As this mental construct dissolves,
what goes is the orientation that the decks are stacked against him and
that he must fight the world and avenge himself to survive. Ultimately
what ceases is the sense that he is a separate entity for whom physical re-
ality is fundamental and who must struggle to keep body and soul to-,
gether. Then instead of protesting his innocence in the face of an inner
sense of guilt, he experiences the true pristineness of his soul.

How does an Eight arrive at this point? What is necessary first of all is
a willingness to lay down his sword, at least momentarily, and pay atten-
tion to his inner world. This means reorienting his focus from all the in-
justices and roadblocks that he experiences as being thrown in his path, to
sensing into himself. In terms of personal process, this necessitates con-
necting with his body and experiencing it directly. For an active and
physically oriented type, this may sound redundant—of course an Eight
is in touch with his body! In actuality this is usually not the case: Eights
have as much as if not more difficulty than other types in directly con-

tacting their visceral experience. The body is used—and often abused—

by Eights, but rarely fully inhabited with their consciousness. Theit -

prejudicial orientation is evident in their tendency toward aversion of di- 5

rect bodily experience and their reliance on their opinion about it instead.
Directly contacting his experience rather than engaging in his current
story line, no matter how justified or cosmic, is the beginning of develop-
ing innocence in an Eight. .

In terms of content, an Eight needs to recognize that his bitter com-
plaints and fury about how others and life are treating him is emotional

reactivity and, as such, arising from his personality and so perhaps not ob-

jective truth. While he may have been through rough if not abusive situ- |

ations in his past and he may be experiencing difficulties in his present
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life, he needs to begin to question his inner orientation toward them. He
needs to see that the problem is not what others are doing to him but
rather that the real issue is his response to what is occurring in his life. In
other words, resolving the outer situation or avenging himself will not
fundamentally change him,; shifting his attention to the real cause of his
difficulties—his worldview and resulting orientation to his process—on
the other hand will.

Being present to his experience is often seen as an acquiescence (if not
a capitulation) to an Eight—not an easy thing for him. It necessitates re-
linquishing his defended stance and being willing to let his soul be di-
rectly touched. Although his defenses are oriented toward keeping out
what is potentially hurtful to him, he will see that letting in the positive
is not easy, either. He has a great fear that he will be tricked by allowing
himself to contact something that he experiences as good, that he will be-
lieve that there is benevolence and love available to him, only to have it
whisked away and be punished for having wanted it, as was his experience
in childhood. As he stays with this, he will see that what he is really afraid
of is experiencing the reservoir of inner pain from his distant past that led
him to create the leathery hardness that numbs his soul.

Experiencing this pain means also experiencing that he was helpless to
do anything about it as a child, and that is a real challenge for an Eight.
He would rather get angry and blame his parents, protesting that they
should have been different and should have treated him differently, about
how ignorant and crazy they were, and so on. Beneath this, he would
rather blame and berate himself for not having been tough enough to

avoid being hurt by gross lacks of attunement and even of abusive treat-

- ment. Accepting that his parents were doing the best they could as the
- unenlightened people that they were and that he was a dependent and
- malleable small child who simply was susceptible to his holding environ-
" ment is actually mote difficult for an Eight than believing that he is at

fault and bad for becoming a conditioned soul. This is because surrender-

 ing to the truth of what happened confronts him with his childhood pow-
- erlessness, helplessness, dependency, neediness, and vulnerability—rthe
 very things he believes are wrong with him.

As he experientially understands and digests his defended stance and
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its causes and allows himself to open and be vulnerable to his experience
in the moment, he will contact the dead-feeling emptiness that his de-
fenses have encapsulated. He will see how this painful state is the result of
trying to protect the very sensitivity of his soul, and that while this was a
viable survival strategy as a child, it now perpetuates his suffering. He
will experience how protecting himself is based on the concept that he is
a separate someone who needs to be protected from something outside
himself—a belief rooted in identification with his body. As he sees this,
he will experience how this seals him off from the oneness of Being by sus-
taining his conviction of separateness.

Coming into direct contact with his experience and allowing his
process to unfold in itself connects him with the flow of Being and un-
dermines his conviction of separateness. Opening to the dynamism of his
process, rather than fighting against it, dissolves some of his fundamental
self-concepts and allows him to contact the real truth of who and what he
is: an inseparable and individual manifestation of the unity that is Being.
Rather than affirming his worst fears by letting go of his defensive and
vindictive structures, he will see that the very substance of his soul is an
aliveness and an individuating dynamism. He will know that his open-
ness and vulnerability are his greatest strengths, and that the best defense
and the ultimate revenge is the dissolution of his separatist sense of self: if
you are open and transparent, even if the body is hurt, your soul remains

an immaculate window of the Divine that nothing can injute.
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ENNEA-TYPE NINE:
EGO-INDOLENCE
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Ennea-type Nine is the “mother” of all ennea-types, to
borrow a turn of phrase from that infamous Eight, Sad-
dam Hussein. As we saw in Chapter 1, Point Nine repre-
sents the principle of losing contact with our essential
nature, and because this estrangement from our True Na-
ture is common to all egos, all of the other types can be
seen as differentiations of this fundamental archetypé of
personality, To put it differently, chis personality type is
the one most purely anchored in issues relating to the
forgetting of our real self —the falling asleep to our deep-
est nature—and the other types are variations or embel-
lishments of this basic principle at the heart of the ego.
Briefly summarizing the characteristics of this ennea-
type, Nines shun calling personal attention to them-
selves. They do not come across as big personalities, and
instead may seem nondescript or indistinct. They place
others before themselves, and have a hard time being pri-
maty in their own and other people’s attention. Prefer-
ring to give others the limelight, they see themselves as
less important and consequential, and tend to fade into
the background. Rarely asserting themselves, they like

keeping things harmonious and pleasant, and have diffi-
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culty doing or saying anything that others might find offensive, uncom-
fortable, or controversial. So they shun confrontations, rately express neg-
ative feelings or opinions, and focus on the positive. They are excellent
mediators, able to see everyone’s point of view, but often have difficulty
discerning and expressing their own. They have difficulty figuring out
and attending to what is really essential for themselves personally. This
can run the gamut from neglecting their inner life, to not paying atten-
tion to their feelings and thoughts, to not taking care of what they need
to in their lives.

Externally directed, they may be very active or inclining toward lazi-
ness, but in either case they leave themselves and their own personal needs
out of the picture. They tend to get lost in the details of life, and have
trouble discriminating what really needs their attention. Inclining
toward inertia, they have a difficult time getting moving and, once mov-
~ ing, have difficulty changing course and stopping. They tend toward
* muddledness and can be a bit chaotic, but in a pleasant and inoffensive
- kind of way. Inner feelings of worthlessness, unimportance, and inade-
" quacy form their central sense of deficiency, and they soothe themselves
‘-- with comforts and diversions to numb out these painful feelings. Enet-
~ getically Nines are solid and stable, dependable and kind.

Just as the central orientation of the personality type associated with
- Poinc Nine is the most fundamental—forgetting ourselves—so too is the

- cussed in the Introduction, a particular way that we perceive reality when
* all of the subjective veils of the personality are absent. Bach Holy Idea is
a way of seeing the nature of reality from a slightly different vantage
- point, all of which are enlightened views of it and all of which are equally

true. Each ennea-type is sensitive to the Holy Idea associated with it,

" which means that it is the most unstable; and when each type loses con-
- tact with Being, so too goes its Holy Idea. As we will explore in detail in
discussing each type, the loss of its Holy Idea creates a basic blind spot for
each type.

- The particular perspective on reality—the Holy Idea—that Ennea-
ot pe Nine is especially sensitive to is called Holy Love. Holy Love is the
| perception that reality, when seen without the fileer of €go, is inherently
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loving and lovely, delighting and delightful, pleasing and pleasurable,
full of wonder and wonderful. Holy Love points to the fact that Being is
both the source of love and love itself, and that all of existence is a mani-
festation and embodiment of that love. Holy Love does not refer to the
feeling of love itself, but rather to the perception that Being ot True Na-
ture is inherently positive and affects us in favorable ways. Almaas calls
this characteristic “nonconceptual positivity,” and as he says, it is difficult
to convey in words, since it is something beyond our usual comparative
notions of positive versus negative, or goodness versus badness. It does not
imply that everything that happens is positive but rather that the funda-
mental nature of all of creation is beneficial and propitious. Hinduism
refers to this characteristic of reality as ananda, or “blissfulness,” and it is
the basis of the bhakti, or “devotional” spiritual paths, which invoke and
cultivate this uplifting characteristic of Being.

Holy Love is neither an emotion, then, nor is it an essential state. This
may be a bit difficult to grasp, but might become clearer from the fol-
lowing quote of Almaas in which he describes the perception of Holy
Love in various Essential Aspects, ot states of consciousness:

Holy Love is a clear and distinct qualivy of the very substance and con-
sciousness of each essential aspect. Holy Love is seen in the positive, uplift-
ing, and blissful affect and effect of each aspect. It is the sweetness and
softness in Love. It is the lightness and playfulness in Joy. It is the pre-
ciousness and the exquisiteness of Intelligence and Brilliancy. 1t is the pu-
rity and the confidence of Will. It is the aliveness, excitement, and glamonr
of the Red or Strength aspect. It is the mysteriousness and silkiness in the
Black or Peace aspect. 1t is the wholeness and integrity in the Pearl or Per-
sonal Essence. It is the freshness and the newness of Space. It is the depth, the
deep warmth, and the satisfying realness of Truth.'

which of its qualities is forefront at any given time, is innately beautiful
and that the experience of it is always a positive experience. So on a pet-
sonal level, since our essential nature forms the nucleus of all that we are,

Holy Love tells us that we are therefore fundamentally beautiful and lov-
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able, and our inseparability from Being is what makes this so. True Na-
ture, in other words, suffuses our souls and our bodies with beauty and
lovableness, and is what makes us beautiful and lovable.

When we experience Being directly, without the filter of our concep-
tual mind, the effect it has upon us is of a sense of meaning, of value, of
benefit, of fulfillment. Our souls relax, our hearts open, and we experience
a sense of well-being in such moments. We are responding to the inher-
ent characteristic of reality that Holy Love describes—its pure positivity.
As Almaas says,

When you objectively approbend reality . . . you cannot help but feel
positive toward it. In this experience, there are no positive or negative cate-
govies that your mind has divided things into. There is no polarity here; this
nonconceptual positivity is beyond all polarities. The nature of reality, then,
is such that the move it touches your bears, the more your heart Jeels bappy
and full, regardless of your mensal judgments of good or bad,?

So the closer we ate to our depths, the more in balance and in harmony
we feel. This is because Being is, from the angle of Holy Love, fundamen-
tally positive and affects us as such. This explains why being in touch
with the truth of our experience and revealing ourselves as we are makes
us feel good, even if what we are getting in touch with or expressing is
something we don't like seeing or disclosing about ourselves. We are
moving deeper into ourselves, and so our souls are closer to and more in-
fused with the goodness of True Nature. Being more deeply in touch with
ourselves just feels better than not being in touch. Without this charac-
teristic of Holy Love, we would not feel motivated to travel any spititual
path. Contact with Being affects us in an agreeable, beneficial, and con-
structive way, making the struggles and difficulties of becoming more
conscious worth our time, energy, and devotion.

In the course of working on ourselves, we learn in time that when we
stay on the surface of ourselves, which is to say when we are identified
with and operating from our outer shell—our personality—we suffer. The
more asleep we are to the reality beneath our shells, the less we feel that
life is fulfilling, meaningful, and pleasurable. Or, in the language of the
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enneagram, the more fixated we are, the less we partake of the loving
nature of reality, for we have lost our connection with Holy Love. Our suf-
fering is not the result of being alone or of being in the wrong relation-
ship, is not because we don’t have enough money or because we have too
much of it, or because of anything of the sort. Nor is it because our outer
surface doesn’t look as pretty as we think it should or because our person-
ality isn’t as pleasant as we think it might be. We suffer because we are
living at a distance from our depths—it’s as simple as that. The more our
souls are infused with Being, the better we feel and the better life seems
to us, no matter what our outer circumstances happen to be.

This brings us to another nuance in our understanding of Holy Love,
which has to do with its universality. The inherent goodness of reality is
not localized somewhere——it is implicit in the fabric of all that exists. It
is not a commodity that exists out there someplace, waiting for us to get
in touch with it. It does not reside in a particular person, nor is it de-
pendent upon a particular situation. It is not a separate something that is
outside of ourselves. It is the nature of everything that exists, and we don’t
see this to the extent that we experience life through the veil of our per-
sonality. It may seem that the goodness or beneficence of reality is some-
thing that comes and goes, that it is something we have in one moment
and lose in the next, and that is only accessible to us in cerrain situations
and so is about those circumstances. For example, it may seem that we
only feel the goodness of life when someone loves us or gives us attention,
or when we get a promotion or a raise. Or, in the early stages of a spititual
journey, we may only get in touch with our essential nature and expeti-
ence ourselves as wonderful and lovable when we are meditating or in the
presence of our teacher, and so the positivity of our nature seems like
something that is ephemeral. This is only a stage—eventually we come to
see that the beauty and wonder of Being is not a something that resides in
someone else or even that it is a thing inside of us somewhere, but rather
is the nature of everything and so is everywhete. From this petspective, we
see that there is in fact nothing but Being—it is not something we need
to acquire ot, at a certain point, even connect with. The Journey, then,

transforms into something else when there is no longer the sense ofitasa

° 47 L4

movement from here to there and when we recognize and abide in the
goodness and splendor of Being.

Without this perception, we might still perceive that there is benevo-
lence in the universe, but we don’t see that it is the nature of everything,
including ourselves. When we lose contact with Holy Love, we lose con-
tact with its boundlessness, and it seems to us that the goodness of reality
can be in one place and not in another. So the positive becomes condi-
tional and fleeting—it arises only in particular situations and it is here
one minute and gone the next. Likewise, one person can appear lovable
and another not.

This sense of the restrictiveness and the conditionality of the goodness
of life makes possible the delusion of Ennea-type Nine, which is the loss
of petception of being made of love and so inherently lovable. To a Nine,
others appear lovable and seem to partake of the benevolence of life, while
she does not. This is the fundamental perceptual distortion of Ennea-type
Nine, upon which rest all the characteristics of this type. It is a distortion
that might be difficult to see as such, since it is fundamental to all per-
sonality types. If we consider, however, that the very substance of our bod-
ies and our consciousness is the expression and embodiment of Being,
whose central characteristic is Its positivity, how can we be anything but
innately lovable? How can our lovability be determined by how our bod-
ies look, who loves us, or how much we have?

Along with the loss of contact with Essence, then, which as we have
seen takes place in gradual stages over the first three to four years of life,
Ennea-type Nines lose the perception of Holy Love. For a Nine, the
process of losing contact with her essential natute results in the belief—
the fixed cognitive perception or fixation—that who she is is not inher-
ently lovable, valuable, significant, meaningful, or worthwhile. So the

loss of contact with or turning away from Essence is also a disconnection

- from experiencing herself as precious and worthy of all the positive things

that life has to offer. She expetiences herself as outside of the goodness of

. life, not part of its fabric. This fundamental fixed belief is the underpin-
‘ning of all the resulting mental constructs, emotional affects, and behav-
. ioral patterns of this type.
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From the perspective of the forces in early life that shaped a Nine’s
psyche, her psychodynamics, the lack of holding and mirroring of her
True Nature in infancy is interpreted by her as meaning that who she is
fundamentally is not worth being with and attending to. This deduc-
tion—albeit at its roots a nonconceptual one—arises because of our soul’s
inherent knowledge of her inseparability from that core: If Being, which
is who we fundamentally are, is not held and valued, we interpret this as
indicating that we are not valuable, lovable, worth being with, and so on.
Filtered through a Nine's blindness to Holy Love, the perception—and
thus experience—of her childhood is of not having received much uncon-
ditional love, care, ot attention. Whether or not she was physically or
emotionally neglected, the impression of not being personally attended to5
is strongly imprinted in every Nine’s soul, since what is most real was in-
deed not sufficiently paid attention to: her essential nature. Something al-
most completely universal—the lack of attunement to True Nature—is
thus taken very personally by Nines. Although never actually put into
words, they come to the conclusion that “Because my parents are not at-
tuned to my depths, which is who I am, I must not be important and so
it is clear that I am fundamentally insignificant.”

Nines in turn forsake their inner depths, turning their consciousness
away from Being in imitation of their early caregivers. It is important to
note that Being does not go away—it simply slips into the unconscious.
Since Being is who and what we are, one cannot turn away from it with-
out turning away from oneself, so Nines gradually start turning a deaf ear
to themselves and expect that the world will also. Interestingly enough,
the ear is the part of the body associated with this type, and so they not
only characteristically fail to listen to themselves inwardly but often tune
things out and miss what is being said.

The “deafness” of Nines is at heart a loss of attunement to the realm of
Essence, as we have seen, So just as they believe that they can be to vary-
ing degrees negligible and forgettable, they have, with losing contact

with Essence, forgotten themselves. This self-forgetting, which is the 4

hallmark of this ennea-type, manifests from the depths to the outermost

surface of the personality: from the forgetting of Essence to simple forget- '

fulness in daily functioning. Self-forgetting basically describes a Nine's
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relationship to herself. For this reason, on the Enneagram of Antiself Ac-
tions, which you will find in Appendix B, self-forgetting appears at Point
Nine. This enneagram refers to each ennea-type’s characteristic relation-
ship to what we experience as self—our soul—as discussed in the Intro-
duction.

With their depths forgotten, an underlying attitude of “What’s the
point of paying attention to myself? There’s nothing of value in here any-
way,” permeates the behavior, thoughts, and feelings of Nines. They end
up feeling that they are nothing special and that there is nothing remark-
able about them. The inner is neglected and forgotten, and the outer
seems to be all that is worth paying attention to. Outer expression and ex-
perience appear far more consequential than what is going on internally,
which in comparison seems insignificant and unimportant. They become
more outer rather than inner directed, synchronizing with and respond-
ing to what is needed by the environment and by others, rather than re-
sponding to inner promptings. The needs of others drown out their own,
which by comparison feel less important and of a much lower priority.
Their self-importance in time becomes based on responding to and serv-
ing others rather than themselves.

In the process, the spiritual ground, which gives our outer expression
and functioning meaning and significance, is lost, so the outer husk of life
becomes a shallow and lifeless shell. This loss of contact with the spiritual
dimension of ourselves, our essential nature, is of course the situation for
those identified with the personality, and that means at least 99 percent of
humanity. Living a life that is mote than a shell is beyond the conception
of most people, so living the husk of a life and forgetting that there is any-
thing more is a cultural given. So part and parcel of becoming a civilized
human being is this process of becoming like everyone else: losing contact
with our depths. This process of human adaptation or conditioning,
which from a spiritual perspective is one of falling asleep and of self-
forgetting, is exemplified by this ennea-type.

When True Nature is not held and reflected back to us, we not only

\ turn away from it, mimicking how we are being related to, as we have
~ seen, but we also add interpretations about why this is happening. These

- notions are not conscious or even conceptual at their inception since they
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are formed before we have the capacity to think, but they nonetheless
color and flavor the whole of our relationship to ourselves. More cognitive
beliefs and attitudes about ourselves and the world we inhabit, which de-
velop later, are rooted in these preconceptual “interpretations.” For Nines,
the experience of their deepest nature not being held by the environment
is not only interpreted as meaning that who they fundamentally are is not
worth contacting, is not inherently valuable and lovable, and is ulti-
mately forgettable, but also results in the felt sense that there is some-
thing fundamentally /acking about them. This very painful feeling of lack
carries the sense that there is something missing, something unformed or
undeveloped, something defective, or something embryonic that has be-
come twisted and deformed. For Nines, this is the sense of self that sur- b
rounds the hole where contact with True Nature has been lost, and forms ’
their fundamental sense of deficiency. Each ennea-type has a characteristic
deficiency state upon which the personality is built, but all of them are
variations on that of Point Nine: the basic inner sense that something is
lacking or inadequate about oneself.

In all the types, this sense of deficiency is the often unconscious basis
of our inner picture of ourselves—our self-image—which in turn shapes
our experience of ourselves. A Nine sees and experiences herself as some-
one who is fundamentally missing some parts, didn’t arrive with all that
was needed, is lacking something crucial, is stunted or misshapen, as
though something basic never developed fully or even at all, or perhaps
was never there to begin with. There may even be the sense for a Nine of
her soul being stillborn or:dead. Obviously this deeply painful sense of
deficiency is a reflection of the truth that she is indeed missing something
crucial: contact with who she really is beyond this self-image, which is
based on insufficiency.

Our self-image does not arise in isolation, as we saw in Chapter 1. Our
sense of self, which begins to form in infancy and is rooted in the body, is
based not only on internal sensations but also develops through contact
with the environment on the surface of our skin. So our sense of who we
are always arises in relation to what is other than us, i.e., what is beyond
our body’s edges. Our self-image, then, exists in counterpoint to an object-
image, a conceptual picture of “other.” The other for Nines appears to
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have what they don’t: others atrived with all their parts intact and are in-
herently lovable and valuable. Compared to others, Nines feel acutely in-
ferior: not as good, complete, or worthy. This sense may have developed
through having had a parent who appeared to the Nine as special and
gifted in some way, or who simply took up a lot of psychic space because
of being highly emotive, mentally unstable, or very outgoing. In relation
to that parent, she became background, functioning as a backdrop. Again,
as discussed in the Introduction, it is important to remember that this
may not have been the main characteristic about that parent or even one
that was especially strong. But because of a Nine's particular sensitivity,
this was the one that she picked up on and responded to.

Having bad a sibling who appeared more central in the family dynam-
ics, one who was more assertive or who had special qualities or special
problems, is a common variation. Another is that of growing up in a
crowd: being one of many children or other relatives in the home, so the
Nine ended up feeling lost in the shuffle. Her role or function in the fam-
ily may have seemed like all that mattered, and so anything strictly per-
sonal about the Nine seemed unimportant and forgotten. Regardless of
who the object was (or were) that the sense of self arose in relation to, this
primary relationship forms the template for all subsequent experiences of
self and other. In a nutshell, relative to other, a Nine feels not only infe-
rior but also inconsequential.

A Nine develops, then, a sense of invisibility and a deep resignation
about ever being center stage and loved or valued in her own right—both
by others and also within her own consciousness—leading to a petvasive
self-abnegation. Nines assume that they will not get love and attention,
and also that they do not deserve it, since they have lost their innate sense
of value and worth. This resigned self-abasement manifests in many ways:
they have great difficulty with attention being focused upon them, with
taking up their own space and other people’s time, with asking to be seen
or heard, much less loved, and tend to shun anything that would bring

them to the fore or call attention to themselves. They melt into the back-

~ ground, rarely expressing themselves in a group. Because reality has a pe-

culiar way of conforming to our beliefs about it, even when they do assert

- themselves and speak up, their assumption that they will not be received
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is often, in fact, confirmed, and they are ignored. It is as though they gen-
erate a field around them that says, “Don’t pay attention to me—I am not
impottant.” They are thus easily overlooked and not considered by others;
this reflects and reinforces their basic assumption about themselves. Iron-
ically, many Nines are physically imposing, mesomorphic of body type—
large, round, and sturdy looking.

Each ennea-type defends against experiencing its core deficiency state
because it is incredibly painful and because it appeats to be the bottom
line—the ultimate and unalterable truth about oneself. This belief that
something is fandamentally lacking or wrong with us, like all of the con-
victions that shape our personality, is not, once again, simply an intellec-
tual idea—it is a felt experience and so appears to be the truth. It feels so
true that it seems ridiculous even to suggest that it is simply an assump-
tion. Because it seems to be reality, the energy of the personality goes into
keeping one’s consciousness away from this painful sense of deficiency,
and all the defenses one uses feel necessary and justified. Experiencing it
seems as if it would only confirm it, and why question something that ap-
pears so unshakably true? All of the defensive strategies and defense
mechanisms of the personality are at their core marshaled against this de-
ficient experience of self.

Nines defend againse their fundamental sense of being deficient and
unlovable in a very straightforward way: they simply push it out of con-
sciousness. A numbing or deadening of inner awareness and a shift of at-
tention from inside oneself to outside seem to be the best ways of dulling
their inner pain. This lulling of oneself into psychic sleep is the defense
mechanism of Point Nine, which is called narcotization. Unfortunately,
. we cannot pick and choose which aspects of inner experience we want to
render unconscious and which we want to retain, so the result is that
much, if not all, of the inner life of a Nine fades into unawareness. The
narcotizing of self can manifest visibly: a Nine’s eyes may look dull, dead,
or glazed over. It also manifests behaviorally in the form of a predilection
for distractions that divert her consciousness away from herself. One Nine
I know has to have the TV or radio on at all times, even when falling
asleep at night, and wears a Walkman whenever out for a walk. Burying
herself in crossword puzzles, games like Trivial Pursuit, afternoon talk
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shows, the newspaper, or getting lost in trashy novels are other forms of
diversions that a Nine might use to distract herself.

What results is a characteristic inner experience of being in a morass,
a dense foggy state, in which nothing is very defined or discriminated and
everything feels murky and diffuse. A lack of vitality and vibrancy and a
sense of numbness, boredom, deadness, lethargy, and heaviness pervade.
Naranjo used to describe female Nines as “swamp queens,” which nicely
describes the feel of this inner landscape—languid and stagnant. It also
conveys the feeling tone that is the passion of this ennea-type: indolence,
as we see on the Enneagram of Passions in Diagram 2. Chatacteristic of
this marshy inner terrain is this indolence, a quality of laziness and stuck-
ness that exerts for this type an inexorable kind of gravitational pull. It
may take the form of procrastination and lethargy, having difficulty rous-
ing herself to accomplish the task at hand, or of doing everything except
the one thing that really needs to be done.

Part of the fuzziness of a Nine's inner terrain is often due to her in-
ability to tell what direction to move in or which action needs to be taken.
It is like bumping around in the darkness, bumbling along following the
line of least resistance, rather than clearly perceiving the appropriate
course to take and following it. An inner sense of chaos and disorder,
which may be reflected outwardly in messiness and clutter, is the more
supetficial manifestation of this inner state. What may appear to others as
procrastination may be a Nine's need to order what she perceives as the
chaos around her and bring clarity to her environment before she can set-
tle down to the task at hand, reflecting her attempt to come to grips with
her inner disarray. The guidance and orientation that only contact with
self can provide have been tuned out; a Nine’s inner knowing either
doesn’t break the surface of consciousness or is ignored.

This indolent atmosphere, which could also be described as one of lazi-
ness and heedlessness, has many levels and nuances to it, as we are seeing.
The indolence might express itself in an obliviousness to what needs at-
tention or action, or if there is a sense that something needs to be done, a
lack of disctimination or difficulty determining what exactly it is; a diffi-
culty assessing priority of importance; and/or losing her focus and contact
with herself in the details of the task or inadvertently substituting an-
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other one for it. A Nine who is facing a crucial deadline on a project, for
example, might find herself cleaning the entire house or going through all
of her files with the initial idea that this is necessary to do first so that she
can really concentrate on the task, and then becoming so absorbed in all
the things she finds herself ordering that she forgets the project entirely
and runs out of time for it. Her difficulty prioritizing what needs to be done
reflects her characteristic trouble with discrimination and organization—
she simply has difficulty discerning what needs to be done and in what ot-
der to do things. If it is clear what needs to be done, the indolence might
show up as simply not having the enetgy for it and just not doing it.
The indolence characteristically manifests outwardly in Nines as heed-

lessness about their appearance and about diet and exercise (with a result- :

ing tendency to be overweight), as well as in other forms of self-neglect.
TLacking attunement to their physical and psychic limits, some Nines
overextend themselves, mostly in the service of others’ needs, to the point
of collapse. Other Nines underextend, preferring comfort and indulgence
to bestirring themselves. Or a Nine might focus on, and indeed obsess
about, one particular aspect of maintaining her health, like dietary sup-
plements for example, while making really poor choices about what she
eats and neglecting to exercise. A symptom might be focused upon rather
than the cause: attention may be lavished on a sore ankle, for instance,
without associating that difficulty to excess weight or inappropriate
shoes.

Ultimarely, however, the central issue of a Nine’s indolence is not re-
lated to either outward doing or physical neglect. This is an extremely
important point to grasp, since it explains why some Nines can be wotka-
holics, while others seem to do little with their time. What is personally
significant is what is most neglected by a Nine, and ultimately her lazi-
ness is about paying attention to and cultivating contact with what is
most real within herself: at its heart, this laziness. is fundamentally being
unconscious to and remaining unconscious to her essential nature.

As mentioned earlier, a Nine's characteristic of forgetfulness not only
manifests in losing sight of her depths—her True Nature—but can also
manifest as more superficial absentmindedness. Nines tend to be simply
forgetful. They don’t remember things, what they need to do slips their
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minds, and they lose track of what they embark upon by becoming easily
distracted by irrelevant things. The forgetting is at root a Nine's actempt
to dull herself to her inner sense of being unlovable, negligible, and val-
ueless; so while it may feel problematic, it is ultimately a defense against
what feels intolerable to experience. This forgetfulness exacerbates the
feeling of disorientation, of lostness in the inner morass, and consequently
also amplifies the sense of being stuck or paralyzed that Nines often feel
quite helpless to do anything about.

This stuckness, which can feel like having her feet embedded in wet
cement or, alternatively, of sinking into quicksand, is connected with the
characteristic inertia of Nines. In physics, inertia is defined as “the ten-
dency of a body to resist acceleration; the tendency of a body at rest to re-
main at rest or of a body in motion to stay in motion in a straight line
unless disturbed by an external force.”® Inertia is not the sole domain of
Nines; it is fundamental to the perpetuation of the personality, regardless
of one’s type. It is a maintaining of our conditioned patterns of thought,
feeling, and behavior, a preservation of the grooves in the soul, imprinted
through experiences in our distant past. These patterns form the fabric Pf
the personality, and the inertia that maintains them may feel like a
leadenness when experientially contacted, weighing us down and dulling
our senses.

In Nines, this inertia typically appears as having great difficulty initi-
ating action or, once moving, in changing direction. Like the elephant,
the animal associated with Point Nine, they are slow to get moving and,
once in motion, have a hard time stopping. In other words, once their
course is set or their routine becomes habitual, these patterns are not eas-
ily altered, and Nines obstinately hold to them. They can be tenaciously
stubborn, digging their heels in and refusing to change their minds or
their course of action. This manifests most poignantly in a determined
clinging that many Nines have to their deep sense of being inferior and
deficient: often no amount of evidence to the contrary seems capable of
dislodging this embedded belief.

Her superego supports her sense of deficiency. Like much else in the
inner world of a Nine, it is often amorphous and not a clearly differenti-

ated critical and judgmental inner voice. Initially it may feel like more of
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a depressing and minimizing feeling tone, an assertive, although passive,
push to stay invisible and not take up too much space. Evidence of her
superego will be seen in the shame she feels about having needs and diffi-
culties, as if they shouldn’c be there, and for having any anger or aggres-
sion. Her superego demands, in a vague and not too evident way, that she
is responsible for keeping the environment happy and safe, and pushes her
to take care of others. As a child, she might feel compelled by her innet
demands to befriend the new kid at school or the sick one that the other
kids ostracize. Often this is a way of minimizing the pain of another so
that she will not be reminded of her own sense of not being loved or lov-
able. Her superego pushes her not to upset anyone, to stay middle-of-the-
road, so that even as a rebellious teenager, she makes sure everyone feels
good about her.

Transitions are difficult and threatening, so Nines tend to avoid any
changes in relationships, work, life direction, and so on. The universal
characteristic in the personality of clinging to the familiar is exemplified
here. They like stability and support the status quo, resisting change and
innovation. Preserving what we called in the sixties the “Establish-
ment”—the prevailing sociopolitical order—is the domain of Nines. Asa
whole they tend to be conservative and orthodox, politically and other-
wise, entrenched in tradition, custom bound, and resistant to change.
This is not to say that Nines ate never revolutionaries, but when they are,
they are very doctrinaire, adhering to and supporting their new Estab-
lishment, becoming in effect conservative radicals.

It is often difficult for Nines to discriminate what values they person-
ally hold, following instead the line of least resistance in conforming to
those of their culture or subculture. This is why consideration/mechanical
conformity appears at Point Nine on the Enneagram of Lies, the ennea-
gram charting the characteristic ways each type forsakes its own truth,
and which you will find in Appendix B. A Nine’s lie is in considering oth-
ers and not herself, as discussed earlier, and mechanically conforming to
the prevailing currents. Because of this tendency, Nine-ness is associated
with bureaucratic and robotic behavior and institutions in which the mo-

tions are gone through with little personal engagement. Not to make
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waves, Nines fit in, conforming to the role assigned to them and follow-
ing the program seamlessly.

They become cogs in a larger wheel, oiling any squeaks by shutting
them off from awareness and so attending to their niche without com-
plaint. Deadened to their inner world and caught up in outer functioning
without questioning it, life for a Nine can become institutionalized, me-
chanical, and robotic. The stereotype of the nameless and faceless buteau-
crat typifies this quality, buried in red tape and busy with paperwork,
insisting on protocol even when it makes no sense, with nothing real or
relevant being accomplished. The U.S. Postal Service and the Internal
Revenue Service are frequently thought of in this way. At first glance, this
robotic tendency may seem at odds with the laziness and disorganization
mentioned earlier as typifying this type. On closer inspection, we see that
a Nine may have one area of life in which she is a stickler for detail and
fulhlls her function seamlessly, but the rest of her life may be in a state of
disarray, or there simply may not be a rest of her life to speak of. Anything
personal or individual may be neglected or shunned as unimportant. The
versions of communism embodied in the former Soviet Union and in
China (two of the cultures associated with Point Nine) exemplify this pet-
functory way of life, in which the individual’s value is derived from how
smoothly he or she functions in the overall machine of state and in which
personal opinion or wishes are subsumed in the collective momentum.*

Mentally a Nine’s inertia manifests as stubbornly holding on to what
is familiar and known, and a tendency to be dogmatic and opinionated.
Once they have landed in a conceptual groove, their minds become closed
and resistant to influence. Their mental laziness reveals itself in literal-
mindedness and matter-of-factness, taking things at face value rather
than being attuned to subtleties. It is also seen in losing sight of the idea
behind an action, procedure, or policy and simply automatically perform-
ing it.

Set in their ways, obstinate, and inflexible, Nines may be perceived by
others as bland, unexciting, or undynamic, but the flip side is that they
also seem very solid and rocklike: dependable, implacable, persistent, and
consistent. Rarely erratic ot explosive, Nines are steadier than the other
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ennea-types, and give the impression that they can always be counted
on—and indeed they usually can be. Since their evenness and dependabil-
ity result from absenting themselves from priority and deriving a sense of
value and worth from outer activity, these qualities are a mixed blessing
at best for a Nine.

Closely connected to the inertia of Nines is their avoidance of discom-
fort. Comfort is very important to them, and they invest much time and
energy into making themselves both physically and emotionally comfort-
able. Their defense mechanism of narcotization discussed earliet is a psy-
chological attempt at comfort. Behaviorally they tend to collect things
that will make their lives superficially more pleasant, pouring through
catalogues filled with gadgets to make life run more easily and smoothly.
Water beds, heated swimming pools, motels, remote controls, and
Jacuzzis are examples of the kinds of things Nines relish since they reduce
physical exertion and thus discomfort. Devices and contrivances that
promise comfort are part of the quest for diversion that is characteristic of
Nines, as is their typical love for amusements, pleasantries, trivia, and
minutia. Ultimately all of the gadgets and entertainments are distractions
from their painful sense of deficiency and unlovability. This is the pain
that must be soothed and anesthetized through diversions and ease.

Because they rarely rock the boat and try to make others just as com-
fortable as they would like to be, it's very plcasant to be with Nines as a
rule, although you might come away hungry for something to chew on or
engage with, wondering, Where’s the beef? They seem to be peaceful, un-
troubled, and calm. They are compliant, amicable, cordial, and genial
and, for the most part, easy to be with. While you may not find out what
is really going on inside them, you will feel cared for and soothed. Exem-
plifying this, Ed McMahon, the former Tonight Show sidekick, fulfilled
this function in counterpoint to Johnny Carson’s more mercurial tem-
perament. Walter Cronkite was for decades a calming presence in Ameri-
can homes, reporting on the often turbulent events of the sixties and
seventies on the CBS televised evening news. Today we have Rosie
O'Donnell, actress and talk show host who has been dubbed the queen of

nice on television in the afternoons. While these last two exemplars may

seem at odds with the picture of Nines as lazy, it is important to remem-
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ber that the indolence of a Nine is something much deeper than whether
or not they outwardly get a task done.

The most uncomfortable thing to a Nine is conflict, and so they avoid
it at all costs, as we see on the Enneagram of Avoidances, found in Ap-
pendix B. Upsetting the prevailing flow of things, or lack thereof, might
be uncomfortable, and so it is decisively shunned. Rather than clash with
others, they appease and placate. They have difficulty confronting others,
especially about being overlooked, unconsidered, not listened to, and so
on, and will often talk themselves out of their ruffled feelings or simply
distract themselves from feeling hurt rather than risking locking horns
with another by bringing up a difficulty. In this regard, Lady Bird John-
son comes to mind, serving as a foil for her volatile Eight husband, LB].
Edith Bunker, the television character in the series A/ in the Family, ful-
filled the same placating role with her Eight husband, the bigoted and

abusive Archie.

Because keeping the peace is so important, they are good mediators
and peacemakers, finding ways to smooth things out, which can drift into
smoothing things over. Beyond the motivation to maintain harmony,
they also mediate well because they can see things from many angles and

are able to understand everyone’s point of view. Dwight D. Eisenhower,

- Supreme Allied Commander during World War II and two-term U.S.

president, exemplifies this Nine-ish forte as we see in the following bio-
graphical excerpt:

Eisenbower’s vapid advancement, after a long army career spent in vel-
ative obscurity, was not only due to his knowledge of military strategy and
a talent for organization but also to bis ability to persuade, to mediate, and
1o be agreeable. Men from a variety of backgrounds and nationalities, im-
pressed by his friendliness, humility, and persistent optimism, liked and
trusted him.

Nines are said to have the most objective perception of all the types,

: being able to set aside any personal bias and see what is going on around
. them cleatly. This is another dubious blessing, since it is based on self-
* forgetting: What is difficult for them is knowing where zbey stand and what
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(xbey feel, since their tendency is to be outwardly rather than inwardly at-
tuned. Keeping their perceptions—especially critical ones of others—
somewhat vague and fuzzy ensures that they will not be hurtful toward
others, as they assume being sharp and clear would be. Even if they are in
touch with what they think and feel, they rarely put their thoughts and
feelings forward because of the risk of a challenge. Psychodynamically this
avoidance of conflict may have its roots in not wanting to upset or stand
up to an inattentive parent for fear of losing what little love and attention
they seem to be receiving. The laid-back and hang-loose Polynesian cul-
ture exemplifies this comfort-loving and conflict-avoiding side of Ennea-
type Nine.

As discussed in the Introduction, the personality structure and behav-
ioral patterns of each ennea-type mimic a particular quality of Being, or
state of consciousness, which is called its idealized Aspect. This replica-
tion can be seen as the soul’s attempt to shape itself into an embodiment
of the lost Holy Idea. Because the soul has lost contact with her essential
roots, this embodiment is of necessity a fake. Through this simulation,
the soul attempts to recapture the lost Holy Idea, which in the case of
Ennea-type Nine is the perception that the universe is inherently loving
and that, as a manifestation of it, she is inherently lovable. The quality of
Being that Ennea-type Nine emulates is called Living Daylight in the Di-
amond Approach. It is called this because that is what it feels like when
we contact this particular presence: warm and life-giving sunlight. We
feel held in a sweet and gentle presence that is totally loving, beneficent,
and well disposed toward us. We feel that we can relax and let go, and
that we will be held and supported by a universe that is suffused with
goodness, and that is inherently kind and life affirming. It is the gentle
and loving presence that pervades and sustains all of creation, which in
some traditions is referred to as Cosmic or Divine Love, and in the theis-
tic traditions is what is meant by the concept of God.

The simulation of Living Daylight can be glimpsed in all of the per-
sonality traits of Ennea-type Nine. As a whole, the cognitive, emotional,

and behavioral style of this type is an attempt to be a person who is lov- &

ing, holding, supportive, kind, and gentle in a very unobtrusive and

inconspicuous way. The stability and solidity, the impartiality and conge-
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niality, the emphasis on comfort and harmony that are characteristic of
this type all are simulations on the personality level of this dimension of
reality. Since Living Daylight is the experience of Being as supportive
ground, the Nine stance in life of unobtrusively staying in the shadows is
an important part of this replication.

Not only does the personality attempt to emulate the idealized Aspect
but this quality of Being is also idealized in the sense that it looks like the

-solution to one’s difficulties and deficiencies. Each ennea-type, therefore,

can be seen as an attempt to have as well as an attempt to become the ideal-
ized Aspect. That particular state of consciousness will be sought, either
directly or through manifestations that seem to embody it, whether in the
form of another person or an object. So Nines not only attempt to “look”
like or shape themselves into a facsimile of Living Daylight but also be-
lieve that if they were loved and held, and if they were treated like an im-
plicit part of the whole (whatever they take that to be), their problems
would be over. The love and holding, as well as the sense of inclusion that
they seek, might appear to reside in social or intimate relationships, in
having a comfortable and easy life, or in cozy pleasantries and diversions.

The real resolution, however, will not be found in these places. It lies
in moving beyond identification with the realm of the personality and re-
connecting with the realm of Being. This will require for a Nine cultivat-
ing the virtne associated with this point, action, which we find in
Diagram 1 in the enneagram in the heart region of the figure. As men-
tioned in the Introduction, the virtue not only manifests itself the freer
one becomes from identification with one’s personality, but also is what is
needed for this disidentification to happen. The following is Ichazo’s def-

inition of the virtue of action:

11 is essential movement without interference from the mind, arising nat-
urally from the body’s need to function in harmony with its environment.
Action is the normal attitude of a being in tune with bis own energy and
with the energy of the planet.°

Real action, then, which is based on authentic harmony and an inter-

- nal as well as an external responsiveness, necessitates for a Nine a radical
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change of focus. First and foremost, it implies becoming present and con-
scious of what is going on inside herself. It means changing her focus and
orientation from her actions and interactions to the source out of which
functioning arises—her consciousness or soul. The more conscious we be-
come of the state of our soul, which is our inner experience, and the more
we inquire into what is shaping it, the more transparent the shell of the
personality becomes. Eventually it becomes so thin that we can experience
the realms of Being beyond it. This is a waking up from the sleep of un-
consciousness, and a remembering of the depths within that the Nine has
forgotten. This is true action, action that is essential in both senses of the
word.

Action, in the sense it is used here, is the opposite of the passion of in—b
dolence. So rather than engaging in nonessential activities—doing things}
that are distractions or unnecessary—or not doing anything at all, real ac-
tion is the capacity to discriminate what really needs to be done and do-
ing it. The more freedom a Nine has from the grip of identification with
the personality, the more able she becomes to do what is really important.
This might mean simply paying attention to her physical or emotional
needs or, on a deeper level, doing what it takes to make the unconscious—
which includes the essential realm—conscious.

The elephant, the animal associated with this point as mentioned ea-
lier, is relevant in connection with the virtue of action. In Buddhist
iconography, the Bodhisattva Samantabhadra (in Sanskrit) or Fugen (in
Japanese), who represents spiritual practice as compassion, sits on an ele-
phant throne. This symbolizes that true kindness toward oneself is having
the steadiness, solidity, patience, and inner power—like an elephant—to
work on oneself in a committed and determined way.

For a Nine, this radical shift in focus—from outside of herself to what
is going on within—is a huge step and is the key to her unfoldment. Tak-
ing this step will require questioning some of her basic beliefs about her-
self, most specifically the assumption that she is not worth considering
and paying attention to. It is a knee-jerk reaction for a Nine to disregard
herself and simply to go along with the prevailing flow of other people’s
desires, preferences, and actions. Throughout her work on herself, this

tendency to absent herself and overlook herself will arise in ever more sub-
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tle ways, and she will need to repeatedly notice it and inquire into why
she is doing it.

Making this internal shift—which is really taking action to reverse the
inertial pull of her personality in keeping her awareness away from her in-
ner life—will require facing her tendency to distract herself. There may
be endless crises in her life or ceaseless demands at work that seem to re-
quire her to stay busy juggling things so that she can’t pay attention to
herself. She will have to be willing to let all the plates that she keeps spin-
ning fall in order to make herself primary in her own consciousness.
Blaming others and life in general for her difficulties and trying to get
satisfaction on external terms will have to be seen as the diversion that it
is. She will have to face her tendency to seek gratification and answers out-
side of herself, a tendency encapsulated by the “seeker” on the Enneagram
of Traps, which we find in Appendix B. The traps are the characteristic
ways each type distracts their attention from the real issue. She will have
to pay attention to what is going on inside rather than staying focused on
what is happening outside, no matter how enticing keeping all those balls
in the air seems to be.

Her superego vigilantly wants to keep this shift in attention from hap-
pening, however, so she must defend against her inner attacks on herself
just to have the space to pay attention to herself. Her superego wants to
protect her at all costs from coming into conflict with others, which looks
like the inevitable result if she pays attention to her own desires, feelings,
and inner promptings. It berates her and tells her to be good and not
make waves by going along with the prevailing external flow, cautions her
against making too big a deal about herself, and admonishes her that tak-
ing up too much space might be dangerous. To defend against these at-
tacks, her desire to know who she is beyond her indolent shell will have
to become stronger than her desire for comfort. This is a reciprocal
process, as the more she gets in touch with her essential self, the more her
inner strength will rally to defend her soul. She will discover that true
ease and comfort reside in Being and not in indolently forgetting herself.

Really grappling with her habitual tendency to ignore and neglect
herself and defending against her superego will rapidly confront a Nine

with her profound sense of worthlessness, valuelessness, and unlovability.
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Deepeér still, she will encounter the felt sense that she is fundamentally
lacking and inadequate, the deficiency state at the core of her personality.
She will need to unearth, examine, and inquite into why she believes this
about herself and how this central belief became the foundation of her
sense of self. As she allows and feels into this extremely painful sense of
inadequacy and of inferiority, memories both conceptual and preconcep-
tual that gave rise to and supported this sense of herself will surface and
need to be digested. The resulting object relations—her inner sense of self
and other—will need to be seen in operation externally, and she will need
to bring to consciousness these internal constructs.

Simultaneously taking real action will mean connecting with and fully
inhabiting her body. Rather than skipping over and minimizing her inner
sensations, she will need to become attuned to them and pay attention to
them. Making deep experiential contact with her body will bring up all
of the years of neglect, and probably much grief will be experienced. The
more that she fully abides in her body and focuses her attention within it,
the more she is at the same time contacting as well as supporting a sense
of her own inherent value and self-worth. Also, the more she pays atten-
tion to her body, the more she will begin noticing and listening to her
emotions, and the sharper and clearer her mind will become. She will in-
creasingly feel more alive and more a part of life. Eventually, as she keeps
focusing her awareness within, what she senses will be the entirety of her
soul.

The more present she becomes, the more she will become aware of her
absence of contact with her essential nature, which may feel like a huge
hole in her soul. As she allows herself to feel into this hole and to be curi-
ous about it, rather than escaping from it into sleepiness or distractions,
she will find that what she had experienced as a deficient emptiness
changes. As she progressively opens to it and explores how it really feels,
the negativity and feelings of lack will transform. The emptiness becomes
a spaciousness, and over time all of the qualities of Being will gradually
arise in her consciousness as she makes this inner descent over and over
again. For a long time, it will seem to her that Being comes and goes, un-
til a sort of critical mass is reached in her soul, and her identity shifts from

her personality to Being. Then Being will feel like the ground of her ex-
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perience, and she will see that it was she who came and went, losing and
gaining consciousness of what was there all the time.

Eventually, the shell of her personality will become more and more
transparent to Being, and as this happens, she will find herself experienc-
ing, embodying, and manifesting the quality of Being she has tried to
emulate, Living Daylight. Her inner experience will gradually change
from feeling deficient, unloved, unimportant, and overlooked to feeling
sustained, taken care of, and insepatable from a beneficent universe filled
with love and blessings. When this happens, she will at long last fully
know herself to be truly a manifestation and embodiment of the love of
the Divine.



