


6:  SHAME, PRIDE AND FREEDOMPRIVATE 


If distress is the affect of suffering, shame is the affect of indignity, of defeat, of transgression and of alienation. Though terror speaks to life and death and distress makes of the world a vale of tears, yet shame strikes deepest into the heart of man. While terror and distress hurt, they are wounds inflicted from outside which penetrate the smooth surface of the ego; but shame is felt as an inner torment, a sickness of the soul. It does not matter whether the humiliated one has been shamed by derisive laughter or whether he mocks himself. In either event he feels himself naked, defeated, alienated, lacking in dignity or worth.

It is generally agreed that shame is one of the most powerful, painful and potentially destructive experiences known to humans.
 This chapter explores why this is so, the extraordinary lengths we will go to avoid it and how destructive shame and also pride can be. It will be suggested that shame and pride relate to our sense of status and in particular our social attention holding potential or SAHP (see chapter 3). It is intimately linked to our need for recognition, the subject of the previous chapter. Indeed, shame and pride can be viewed as `status regulators.' This chapter attempts to outline how shame and pride are both archetypal and yet socially created; how shame and pride are related to social control. The latter part of the chapter considers the nature of personal freedom, given that shame avoidance is so powerful a motivation.

The Experiences of Shame
The word shame comes from the Indo-European word `skam', meaning to hide. The story of Adam and Eve is a story of shame. Knowledge brings self-awareness (and the need for fig leaves); transgression to authority can bring the punishment of exclusion and expulsion. In general, shame, like embarrassment, pride, prestige, status and honour are all experiences that are part archetypal and part socially constructed and contextualised. What is shaming in one culture may not be in another. But the potential for shame is universal. Although shame is often considered a self-conscious emotion, shame also often depends of social comparison. A failure in the context of everyone succeeding can have different effects than if you know others have failed. The most powerful experiences of shame often arise from feeling there is something that is both different and inferior to others.

We have seen that, from an evolutionary point of view, display and creating impressions on others (attracting, repelling, subduing, or preventing attacks) are the salient features of all social, sexually reproducing animals. Shame is the experience associated with a subordinated display; being seen as weak, worthless, bad and inferior, not up to the mark. Indeed, shame is  sometimes known as the affect of inferiority.
Over millions of years, being subordinated and rejected (in the past) could seriously reduce reproductive success as well as increasing the threats and vulnerabilities associated with having been allocated a low rank. Because human ranks are so concerned with social status and social attractiveness (SAHP), gaining and losing respect have moved from violence to shaming, ridiculing and general putting-down. Shaming and humiliating can be alternatives to physical violence. A person's status can be ruined by being shamed without a blow being struck. Whether or not violence is accepted as a tactic of gaining and defending status depends on the group. Violence might be accepted in a street gang but beating up opponents might loss SAHP in an academic conference. 

The emotions and feelings of shame are varied and included feeling inferior, self-conscious, angry, inhibited and frightened.
Shame is not only an experience which taps directly into the competitive rank archetype (and our sense of inferiority), but also threatens with loss of investing relationships - of care, affiliation, cooperative alliances, sexual partners and friends. It is an experience that gives rise to feelings of separateness and loss of positive relating because it is associated with a loss of value and feelings of badness and not being wanted (a loss of SAHP). Personal shame, as we shall note, is often focused on our bodies, sexuality and self-presentations. However, self-presentations relate to multiple identities. Thus, I may feel a sense of shame for the things I do personally, or for being in a group. So I might feel shame of my colour, gender, family, profession and religion. This being the case, groups can experience collective shame. We recognise this fact when, in our international relations and attempts to solve conflicts, we talk in terms of `face saving', which implies concern that each party to a conflict should not feel shamed or humiliated.

Developmental Origins
Because personal and collective shame are so linked we need to explore briefly the developmental of personal shame. There are now a many ideas and theories about the origins of shame.2 Some believe that the capacity for shame exists from birth and arises when there is a major interruption in pleasure or the capacity for pleasure. This makes shame experiences almost identical to frustration.
 Other writers focus on shame as a purely social experience. It arises in the context of disappointment, put-down and ridicule where one's claims and efforts at having status, value, worth and goodness are invalidated or ridiculed.

Evolution has equipped children to enter the world as social, interacting beings. Their entry is marked by enormous needs for relating, care, joyfully shared interactions and recognition. How they experience their caregivers will have a major effect on whether they move forward with confidence (taken from the many positive mirroring experiences encountered whilst growing up) or with a sense of shame; a sense of being flawed, not good enough and lacking value or worth. Research has shown that the way the caregiver and infant interact has a major effect on the infant's nervous system, emotions and sense of self.
 When the non-verbal communication is attuned (baby smiles, mother smiles; baby gestures, mother gestures) the infant experiences positive emotions. Miss-attuned behaviours (e.g., baby smiles but mother presents a blank face) produces negative emotions. The reciprocal interactions between child and parent, as the child seeks recognition for his/her talent, abilities, lovability and general sense of goodness, are crucial for developing a non-shamed experience of self. Shame can arise from at least three types of social outcome: Thwarted efforts to be recognised as good and able, pressure to conform, and direct attacks and puts-downs.

Failure to be recognised as good and able (thwarted social attractiveness/SAHP): Consider the following scenario. Sue, a three old, sits quietly doing one of her drawings. Then suddenly she jumps up, rushes to Mum and proudly holds up the drawing. Mum responds by kneeing down and saying, "Wow - that's wonderful. Did you do that? (Sue nods proudly). What a clever girl". Now in this encounter Sue not only experiences her mother as proud of her she also has emotions in herself about herself - she feels good about herself (psychoanalysts would call that a good self-object experience). Sue gets positive mirroring. No shame here. But suppose that when Sue goes to Mum with her drawing Mum responds with, "Oh God not another of those drawings. Look I'm busy right now. Can't you go off and play?" Clearly, the way Sue will experience both her mother, the interaction between them and the feelings in herself, about herself, will be quite different. In this case Sue is unlikely to have good feelings in herself and will have a sense of disappointment and probably shame. Her head goes down and she slinks away. Thus, the lack of recognition and dismissal of the self, when the self tries to display something attractive to others, can be shaming. Experiences like this happen in the most loving of homes and the child learns to cope but if they are common and arise against a background of insecurity and low parental warmth, they can, over time, be quite damaging.

So the failure of an excited and hopeful display can cut deeply into the child's (and adult's) internal experiences. A less painful experience perhaps, closer to embarrassment, is when, at a party, we think we have a really good joke. We tell it carefully, waiting for others to laugh with us and recognise our joke telling ability. But instead the others groan and show clearly they do not share our sense of humour - it falls completely flat and there is an awkward silence. Frustration of hoped for admiration and approval can be embarrassing and shaming. We remember that awful sinking feeling when the end of term results came out and there, on the list for all to see, is your name, in last place, with an F by it. One can do all kinds of things to recover - deny the importance of it or even try to create a positive identity with one's peers by one's cavalier not-caring attitude. And as we shall note below, physical appearance and unattractiveness (being scared, spotty, burnt, losing one's hair, fat, or suffering from some physical deformity) can be experienced as intensely shaming.

Conforming: We can also try to avoid shame by going along with others, showing we are the right stuff - even if, in the quietness of our own being we know our behaviour is immoral. An ex-solider in therapy told me that getting into fights was often more to do with avoiding shame of not fighting than any real enjoyment or desire to fight. No-one wanted to "break ranks" and point this out. Conforming to cultural values to avoid shame operates powerfully; as we shall see below when we discuss destructive practices that harm the body (e.g., foot binding, see below). Here again even physical appearance can be influenced by group judgements. For example, to have facial scars gained SAHP in the duelling groups of young men (especially in Germany) in the eighteenth century. Whereas facial scars from say an illness or car accident tends to reduce SAHP.

Direct attacks: We also know, of course, that children and adults are put down and shamed directly by been told they are stupid, bad, don't fit, are unwanted and physically attacked. Indeed, some people will deliberately use the threat of and our aversion to shame to control others. So it is not just frustration of approval and admiration of a performance that shames, but direct attacks can shame. The most extreme forms are in places like boot-strap camps, aggressive fights to demand or gain respect (rank) and torture.

Culture and Shame
If we only focus on the family we will miss the wider cultural contexts in which the role of shaming does its harm. As we have noted in the last chapter, even if children come through childhood with a sense of self relatively in tact, they still have to find their place in the outside world. It is then (at school and onwards) they will encounter further all the narcissistic ideals (e.g., of manhood, womanhood) that their cultures live by. Thus, the culture, via the values and behaviours of those previously subjected to it, will start to mould the emerging adult to it. Be it communism or capitalism, among their key means of control used will be those of giving or withholding recognition, status (SAHP) and shaming.

Some societies are known to be more shaming and less accepting of individuality than others. There is a cultural confinement of variation. For example, sexual confinements require people to follow exclusively hetro-sexual life styles and alternatives (e.g., bisexuality or homosexuality) are shamed. Gender definitions are hemmed into narrow spaces by cultural acceptances of variations. 

When I gave a presentation on shame at one academic institution, over lunch there were a number of comments that theirs was highly shaming culture, maintained by some high status males. Students gave presentations in some anxiety for fear of ridicule. Some of the academics seemed to thrive on point-scoring and shaming - not on open debate. An evolutionary view might be that those who go in for ridiculing others, especially publicly, are taking opportunities to demonstrate their `fighting ability' and wish to create uncertainty and anxiety in the minds of others especially subordinates. Consciously, of course, they would say they are interested in good science. Shame and scorn can be used to keep less orthodox (competing) theories and ideas out of the debating arena. Heresy in academia is a feared event. 

Kaufman3 in his classic book on shame suggests:


Three central cultural scripts in contemporary American society that continue to activate shame, and thereby mould the self, are to compete for success, to be independent and self-sufficient, and to be popular and conform. (p.46).

This leads to three basic shame based fears; the fear of failure, the fear of needing others, and fear of being different and not fitting in. Since achieving all three is near impossible, avoiding shame is impossible. If culture needs winners it must also create many losers. As Kaufman notes, shame is a central, organising cultural fear, although it is hidden - it is shameful to acknowledge our shame. To feel shame is to acknowledge a failure. Thus, shame is the underside of all those tactics we saw in the last chapter - to gain recognition and acceptance. Indeed, it may not only be the desires for honour and prestige that drives the needs for acceptance and recognition but also the avoidance of shame. Thus, these are as much fear based pursuits as they are positive acclaims.

Group Shame
Shame is usually considered a personal or family experience but, in fact, given that various groups try to privilege themselves over other groups, then those groups (defined by colour, religion or even gender) who are subordinated can become shamed as a group. Groups who feel marginalised, shamed and deprived by more dominant groups often fester resentment and desires for revenge. It has been noted by many writers that the origins of the second world war were in the reparations of the first. The shame and humilation of Germany was so great that it was a seed bed waiting for a hero whose own narcissistic self would resonate with the group narcissistic injury. Hitler's rise to power arose from his direct, anti-shame and pride building approach to the German people. All his speeches where charismatic displays aimed at inspiring Germans with a grandiose sense of their own greatness and superiority. It is, therefore, not surprising that scape-goating and grandiose needs to win a superior position were part of his rise. Nor is it surprising that it was the working class, the most shamed and humiliated group, who would support him. Oppressors who come from the ranks of the oppressed can be filled with sadistic, vengeful fantasies. The Palestinians have been called the `victims of victims', and this victims of victims syndrome shows itself in many forms.

In many societies personal shame and family and group shame are linked. To shame oneself by a failure in courage or other actions that break the social taboos is to bring shame or disgrace to one's associates. Thus, the family or group (e.g., a political party) or even a country can be shamed by the actions of any member(s) and we speak of a damaged reputation that can be both personal and group based. A family may feel shamed by their child's revelation of homosexuality, or teenage pregnancy. In these contexts the self is publicly shamed, rendered inferior or disgraced and we speak of stigma. In some ethnic groups there can be more concern not to shame the family or traditions as much as not to shame the self.

Stigma refers to the group's judgement of SAHP. Thus, to be stigmatised is to receive a judgement of unfavourable SAHP from others. In effect the group is making social comparisons and defining which attributes gain and loss SAHP. In groups we often talk about shunning. As Goffman7 points out it is the avoidance of stigma (and being shunned) that often controls an identity and social roles. Goffman
 also notes that whole groups of people such as ethnic minorities, the mentally ill, obese and the disfigured can be given labels of stigma which influences the types and amounts of attention paid to them. These labels do not come from personal actions but simply because one has been put in a certain class of person. Hence, shame and stigma can be felt for other reasons apart from personal actions. 

Even those who could not have had any part in the actions of another can feel shamed and stigmatised. A politician on television revealing what his country had done during the war said, "you know I still feel a deep sense of shame about all that. It is something I can't get rid of I suppose. It's just there, a reminder." (He was two years old when the war broke out). As Serney noted
, children of parents found guilty of war crimes have also suffered much shame. In the modern climate as men begin to see the damage of some patriarchal practices, and identify with feminist agendas, even though they themselves may not see themselves as destructive or power mad, they can have a sense of shame from just being seen as male!

Gender and Shame
Work with my colleague, Steven Allan has found that women score higher on various self-report measures of shame. My colleague, Mia Gregory, has also noted that men and women are socialised to feel shame about different things (e.g., running away from a fight is more potentially shaming for men than women, whilst sex before marriage tends to be more shaming for women but can be a source of pride for men). Many situations, she suggests, used to measure shame, are loaded towards female scripts and this may account for females scoring higher on such scales. She is currently researching this and has some prelinmary suporting evidence. 

In the last chapter we noted the sources of culturally constructed male shame as it arises in judgements of weakness, fearfulness, not having `the bottle' being soft and so forth. We noted how many of these attributes are projected onto women. Derived in part for patriarchal religions, stretching back to Adam and Eve, men have always blamed women for igniting the wrath of the dominate male in the sky over the apples affair. And they have wrapped female identity in highly shame-based definitions. As Gay
notes,


.... the Bible more than once paid wry tribute to woman, depraved woman. "All wickedness," as Ecclesiasticus has it, "is but little to the wickedness of a woman." Had she not prevailed in the Garden of Eden? Had she not brought about mankind's fall? The Church Fathers had taken up the refrain, inveighing against woman, the vessel of corruption, the source of sin, the sly submissive Eve." (p 293).9
Not very nice, but what is going on here? What fear does such gender discourses hide? Well, it may be our old friend competition -  especially competition for breeding opportunities. Shame is often about social control so we have to think of the whys and wherefores of control. If we start to think why shaming, especially of sexuality, is so important then we can see it as a from of coercion. But why? 

A good outline of an evolutionary explanation is given by Wilson and Daly
in their aptly named chapter `The man who mistook his wife for a chattel'. Basically, men can treat women as property and recruit the psychology of entitlement, ownership and control. There are three central ideas about why this is: 1) Men (unlike women) cannot guarantee their mates offspring are their own. Thus, they have to be careful not to invest in a female(s) and her offspring which may actually be sired by someone else - cuckolded. 2) Human males do invest in their offspring, at least more than many other primates, and females tend to select for (signals of) high rather than low investing males. So being cuckolded could be costly. However, 3) male reproductive interests can be served by cuckolding other males, or at least gaining `control' over (or inseminating) more than one female. And so 4) shaming female sexual behaviour allows some control over it and being openly solicitous.

There are other reasons why women tend to be shamed and excluded by males. Intense intra-male contests for access to females could be highly disruptive of ingroup cohesion - and costly. At some level men intuited that their own desires for breeding partners could set one against another (the Helen of Troy story). In fact in an effort to contain such male intragroup aggressions, and their possible distracting qualities, women are often kept away from all male groups. For example, until recently many sports teams were not allowed to take their wives on tour; men only clubs were common, and women have never been allowed into units of fighting men. Also shame of women can arise from efforts to control women and stop them using their sexuality to form alliances and breeding with whomever they liked and getting cuckolded. Yet another reason to shame female sexuality and thus control it might be to stop women exploring their own sexuality, and like the bonobos chimpanzees, finding same-sex pleasures rather engaging and give men the push, For these and other reasons solutions had to found. One was the subordinating structure of marriage (and the harem), which in effect rendered women into property and domain over whom was given to men. They were domesticated and made safe. Indeed, although moral, compassionate, caring and `love-based' psychologies would soften these propertorial aspects, Wilson and Daly suggest that `women as property' is a core mindset of men:-


....whose operation can be discerned from numerous phenomena which are culturally diverse in their details but monotonously alike in the abstract. These phenomena include socially recognised marriage, the concept of adultery as a property violation, the valuation of female chastity (and virginity), the equation of the protection of women with protection from sexual contact, and the special potency of infidelity as a provocation for violence (p, 291 brackets added). 

Even in so called loved songs the issue of property and jealousy are often clear. In the Beatles song, `Run for your life,' (from the LP Rubber Soul) are the immortal words "I'd rather see you dead little girl than to be with another man." And if you listen to songs, ideas of `you belong to me; you are mine; I will never let you go, etc.' speak to the issue of possession. What Wilson and Daly do not touch on is how this mindset of the evolved mind became recruited into highly shaming scripts and identities. And we should also mention the fact that it is, at times, in womens' interests to stop other women from `flaunting it' and attracting men (and their resources) away from them to give to other women. So for both men and women (although for different reasons) obvious sexual advertising (and in the extreme even enjoyment) needed to be constrained. And further, non-threatening roles (such as domesticity) found. Shame is a effective way of doing this. So as Ussher
 points out:


Women are objectified, associated with danger and temptation, with impurity, with uncontrolled sexuality. They are at the same time to be worshipped and defiled, evoking horror and desire, temptation and repugnance fear and fascination: The madonna/whore dichotomy is evident throughout misogynistic discourse.... Women are presented as labile, fickle, defective. They must be kept down, and kept outside the corridors of power. It is through the misogynistic practices that women are re-formed, reinvented, in a different guise: our bodies distorted, reshaped in a form pleasing to men; are minds controlled ordered altered; any threat of independent thought neutralized. Is it surprising that we were made mad?" (p 21)11
Unfortunately, misogyny may be too simple an explanation here and misses the real issues of the psychology of property (in men), and the reasons women sometimes collude with shaming other females, especially highly sexual one's. Because it is a psychology of property, women can be idealised yet also controlled and shamed. The upshot is that female identity is one filled with potential shame; shame of sex; shame of sexual organs; shame of menstruation, shame of `flaunting it'. Shame is an agent of social control and the more an individual internalises it and believes it the greater the control. To put this another way, to shame sexuality is to control and inhibit its free expression.

One way of overcoming shame is projection. As women woke up to the ticks of identity played on them (and their subjugation to male reproductive strategies) they become angry; an anger that was a kind of humiliated fury. So not surprisingly some women have sought to turn the tables - to shame the shamers. Thus, some accounts of patriarchy are deeply shaming of men. The problem is this produces serious conflicts, because although the messages of feminism are often about increasing care and compassion in the world, the experience of men is that they (as men) are hated and despised. It is very difficult to see love and compassion in the eyes of the other if at the same time they seem filled with vengeful hate and ridicule. Gender shaming (which males and females can do to each other "all men are rapists, all women are tarts") gets in the way of mutual valuing. And hatreds operate in the spaces of these shaming and counter-shaming exchanges. Many feminists are well aware of this and recognise that simply projecting all badness on to men may feel good but is not in the end helpful.
 To heal our awful splits and conflicts, feminism, and psychology in general, needs to reveal shaming narratives (and the reasons for them) not add to them. 

Shame and Humilation: Private and Public
In understanding the cultural aspects of shame it is useful to distinguish shame from humilation. Their similarities and differences are is outlined table 6.1


Insert table 6.1 about here

Shame and humilation both involve put-downs and rejections, increase arousal, activate complex emotions (e.g., anger-rage and fear) and lead to rumination on a damaged self or attacks on the self. In a way their differences reflect different ways of coping with attacks on one's SAHP. Humiliation focuses more on what another is trying to do to us and ignites vigorous defense. The attack on our SAHP can be seen as unjust. If we feel we have the power (dominance) to enact this defense then we may do so with attacks or counter put-downs. In shame, however, there is the feeling that in truth there is something flawed, bad or worthless about oneself. One cannot defend oneself against the attacks on one's SAHP because one agrees with the negative judgement of the other. This does not mean, however, that when we are humiliated we will always act out our counter-attacks. One may be humiliated by others but not shamed (e.g., in torture you maybe humiliated but may not feel shame, even though you are in no position to fight back). The reasons for not fighting back can be complex. A Buddhist monk told how he held onto his compassion for his torturers; another victim was determined that his spirit should not be broken. Neither experienced shame, but their resistance was internal. One may even deal with humilation by taking a morally superior position, as when the crucified Jesus, appeals to God to, "forgiven them for they know not what they do." It is unlikely that Jesus felt ashamed, even though he was severely humiliated. So fear and subordination themselves do not necessarily result in shame. There is an old saying that goes something like, "the lord and master rides by on his horse and the peasant bows lowly and silently farts." 

In James C. Scott's book, Domination and the Arts of Resistance
he makes clear (as did Goffman7) that there is a public and private face to acts of subordination. What is said and agreed in public may be very different in private. Compliance to authority, even public acts of (involuntary) subordination do not suggest shame but social fear. I may be humiliated in public and fear it, but in my mind I remain good and it is the other who is turned bad. In shame I am privately and publicly bad. I might feel shamed by my lack of courage to resist the public humilation and defend myself, but not the focus (accusation) of the humilation itself. Thus, humilation and shame are different although, of course, they often coexist and are not mutually exclusive. What turns humiliation into shame is often self-blame, personal identification with the shamer and/or a sense of internal damage. So the key issue in shame is the internalisation of being bad, damaged, no good etc. 

To date we are not entirely sure what determines whether judgements of externally delivered unfavourable SAHP are internalised or not. It maybe we are more vulnerable to shame when we have no power to fight back especially if it occurs in childhood, or in the context of a marriage that one cannot get away from. Clearly shame and self-blame tend to inhibit counter-attacks. Aggressive counter attacks for a child or abused spouse could be costly. It may be to do with one's subordinate status. My colleague Steven Allan and I have recently found some evidence (in our current ongoing research) that anger to those seen as more dominant and powerful is inhibited but is more likely to be expressed if the other is seen as subordinate. It may also be that aggressive counter attacks are felt as even more shaming - called rage-shame. It may be that some humiliating situations are complex in terms of their cause and we may indeed have played some small role in igniting them and latch onto that as the sole explanation. More research is needed in this area. 

Shame, Humilation, Revenge 
When a person (or group) is not paralysed with self-blame, one of the effects of humilation, is revenge. The capacity for revenge, to be motivated to get back at others who harm us, and to be known as capable of doing so, clearly has a long evolutionary history. It is to be motivated to have and express a credible counter-attack. Nonetheless, as Alice Miller
 points out many of our sadistic and revenge fantasies are first encountered in childhood. Broucek
 notes a painful recognition of the film director Ingmar Bergman that makes this clear their early origins. Bergman wrote:


One of the strongest feelings I remember from my childhood  is precisely of being humiliated; of being knocked about by words, acts and situations. Isn't it a fact that children are always feeling deeply humiliated in their relationships with grownups and each other?...... Our whole education is just one long humilation, and it was even more so when I was a child. One of the wounds I've found hardest to bear in my adult life has been the fear of humilation and the ease of being humiliated. Every time I read a review, for instance - whether laudatory or not - this feeling awakes....to humiliate and be humiliated, I think, is a crucial element in our whole social structure.... When someone has been humiliated he's sure to try to figure out how the devil he can get his own back, humiliate someone else in turn, until, maybe the other feels so humiliated that he's broken, can't humiliate back again, or doesn't even bother to figure out how he can do it. 15 (p. 72).

Looking at the various differences in the socialisations of men and women, which we noted in chapters 4 and 5, a case could be made for believing that males are socialised into the avoidance of shame via focusing on humilation; to not internalise attacks on their honour but act out their aggression in defense of honour, while women are socialised to internalise their critics as a form of social (sexual) control, to inhibit their aggressive counter-attacks and thus accept a more submissive position.

As Bergman indicates the constant battle to avoid humilation or force it on someone else is a source of much of our craziness. The moment we lose our compassion and respect for others, we can enter a world where humiliating each other is possible and even desired. All those whose pride is vengeful and contemptuous are likely to have experienced intense humilation - often as children. If we allow so many arenas in which humilation and shaming are accepted social currency, be it in the creation of poverty, at school or work, or in our race and gender relations, there is not much hope for respectful, open relationships. If so many people have contempt for the social order and institutions of modern life then maybe it is because they have felt so humiliated and excluded by them.

The problem with humiliated fury and revenge, of course, is that is can fester for years and be a source of bitterness, both for individuals and groups. In some societies it can lead to blood feuds and generation after generation can be caught up in them. When leaders try to move the political on to reconciliation, as Nelson Mandala is doing in South Africa, there will be many who will feel resentful if robbed of their opportunities for revenge. This is why non-vengeful leaders, be they political or religious are our most important assets, because many humans, in the ghettos of the world, have good reason to feel vengeful.

Shame, Humilation and Rank
Although shame and humilation are experiences associated with inferiority and badness it has no clear relation to socially constructed ranks - if this were so the lowest ranks in society would be the most vulnerable. On the contrary, higher ranks can also be vulnerable to it for they have much to lose by a damaged presentation. Scott13 gives an example from George Orwell's essay `Shooting the Elephant.' As a sub-inspector in India in the 1920's Orwell was called to shoot an elephant who had been in heat, had broken its tether and killed a man. When they caught up with the elephant it was grazing peacefully and no longer a threat. Even though Orwell is clearly in the dominant position his choice is not a free one.


And suddenly I realised that I should have to shoot the elephant after all. The people expected it of me and I had got to do it; I could feel their two thousand wills pressing me forward, irresistibly. And it was at that moment, as I stood there with the rifle in my hands, that I first grasped the hollowness, the futility of the white man's domain in the East. Here was I, the white man with his gun, standing in front of the unarmed native crowd-seemingly the leading actor of the piece; but in reality I was only an absurd puppet pushed to and fro by the will of those.... faces behind. I perceived in this moment that when the white man turns tyrant it is his own freedom that he destroys. He becomes a sort of hollow posing dummy, the conventionalized figure of sahib. For it is the condition of his rule that he shall spend his life in trying to impress the "natives", and so in every crises he has to do what the "natives" expect of him. He wears a mask and his face grows to fit it.... A sahib has got to act like a sahib; he has got to appear resolute to know his own mind and do definite things. To come all that way, rifle in hand, with two thousand people marching at my heels, and then to trail feebly away, having done nothing-no, that was impossible. The crowd would laugh at me. And my whole life, every white man's life in the East, was one long struggle not to be laughed at. (p. 10-11)13 

This, of course, is a source of our craziness; for how often do we find ourselves possing as hollow dummies, doing what is expected of us from fear being laughed at? "A man has got to do what a man has got to do." How often do we feel the need to carry out threats, or risk ourselves, or compromise our own values, to show we are of `the right stuff'? Once one has placed oneself in a superior position, then although this might be a privileged position, it is as well to know its limits; to know the point at which we become hollow dummies whose face has become distorted by the mask of acceptability.

Group conformity can rely on this - on our preparedness to make of ourselves hollow dummies, mouthing the party line. We want to be accepted into the bosom of defined groups - as good christians, strong men, as scientists, communists, feminists, and ever other `ist.' Those who bestow authority upon themselves, who take the privilege of defining what is and is not good group behaviour and values, know well how to use our fear of shame, ridicule and exclusion to bring about our conformity. And when not shame we hear the cry; "traitor, betrayer - you are not really one of us".


 THE BODY
Shame, Conformity and The Body 
Shame is about being seen - and judged. We become aware that we (especially our bodies) are `an object' to others, and our sense of ourselves can come from the judgements of others made of us as objects. The existentialist philosopher, Sartre wrote:


To see oneself blushing and to feel oneself sweating, etc., are inaccurate expressions which the shy person uses to describe his state; what he really means is that he is physically and constantly conscious of his body, not as it is for him but as it is for the Other. This constant uneasiness which the apprehension of my body's alienation as irredeemable can determine ... a pathological fear of blushing; these are nothing but a horrified metaphysical apprehension of the existence of my body for the Other. We often say that the shy man is embarrassed by his own body. Actually, this is incorrect; I cannot be embarrassed by my own body as I exist in it. It is my body as it is for the Other which embarrasses me. (As quoted by Mollon, p. 212)

What both Adam and Eve, and Sartre indicate is that shame is intimately linked to our bodies, how we are seen, observed and judged. We might call this body or physical appearance SAHP. It is particularly linked to our sexuality. Humans are the only animal to have sex in private, and cover the body's sexual bits. The control of sexual self-presentation and actions, is often via shame. We are not at all like Bonobo chimpanzees in this regard who have sex openly with anyone in the group and use it to calm arousal and foster good relationships. It may be that the more men are able to control women's sexual behaviour the more covered the body. In Islamic societies female sexuality is often linked to the honour of males in the family and this is where females are most covered up.

The role of the body in the construction and experience of ourselves has recently become a major focus in sociology. A good review of this work is in Chris Shilling's book, The Body and Social Theory
. As Shilling makes clear, ours is a time when the body is more under the spotlight than at any other. This may be partly because we know so much more about how our bodies work and partly because we have so many ways of changing its shape and appearance, via dieting, steroids, hormones, plastic surgery, exercise, make-up, hair dyes and so forth. Fashion, and the desire to exert control over our looks is about our desire for recognition and the avoidance of an unattractive self-presentation. The number of animals subjected to immense suffering to satisfy our vanities is horrendous. 

The body is also the physical basis of gender distinction. In nearly all societies, past and present, ornamentation, decoration and adornments of the body have been noted. In some societies, facial markings, scarings and piercings are used to advertise things about the self. These can be used to accentuate gender differences. For example, during maturity boys and girls are socialised into taking different attitudes to their bodies via exercise and display - girls to make their bodies smaller or thinner and boys to make them bigger and more muscular. Dress also tends to be gender specific.18 And as we noted above from early societies onwards there has often been constructed something intrinsically shameful in the female body, contaminating even, as in menstruation, while for men, the athletic body (and indeed the phallus) was one of adoration.

As we grow older we have to accommodate to our changing bodies and may respond with some alarm, or pleasure. The first is growing into sexual maturity, changing shape and getting "more hairy." The feelings from the sexual organs becomes a source of pleasure or shame, a source of social comparison and social labelling. We may think we own our own bodies but in reality our experiences of our bodies are controlled by the attentions, judgements and social discourses we share with others. Our comfort or dis-ease with our bodies comes from others treatment and regard of them and how we are educated into the various meanings of bodily feelings and their varied performances. Moreover, we are aware of the stereotype of the "good body;" the body of status and positive attentions, and may seek to shape ourselves to it.

The second is growing old. As one patient said to me, "I don't worry about aging and dying, but of aging and just looking old, becoming decrepid." It is through our bodies and faces that we advertise ourselves and display ourselves. And it is on such appearances that the most significant threats can be aimed. 

Shame, the Body and Illness
Another area where shame and the body plays a large part is in medicine. Lazare
 notes that patients are often at high risk of experiencing shame and humiliation in the medical encounter. This is because they are presenting parts of themselves not normally shown to "strangers" and because in illness these parts can be abnormal, in smell, shape and texture or potential contagion. Some may actually avoid medical help (e.g., for bowel cancer) out of shame. Moreover, some illnesses are stigmatising (e.g., venereal disease) and as he says:


As if humiliation of disease, treatment and dying were not enough, there are medical and lay terms assigned to various conditions that may be intrinsically shaming: hypertension, heart failure, coronary insufficiency, failed back, lazy eye, mongolian idiocy, and incompetent cervix (p 1645)19
As for mental illness nearly all forms are felt to be stigmatising and speak to a failure in character or personal weakness. Many patients dread the word `neurotic' being ascribed to their conditions because it speaks (socially) of dismissal of their suffering (it is only neurotic, or just in the mind) and shame. Once we assume that their experiences are somehow inferior one's, speaking of illness, deficiency or internal failures (diseases), we are able to dismiss them and try to `cure' them with drugs, therapy, and social constraints of choice. We wish to force them to become like us - for we are healthy and superior. Even professionals dread themselves been found out as suffering from a mental illness.

Lazare notes the role of `doctor' is filled with potential shame for they must be respected and wise. Indeed, a common complaint by doctors these days is that they are less respected than they used to be. Doctors are therefore highly focused on the their status and avoidance of being shamed by their patients. Nonetheless, in their efforts to maintain their own status (as wise and able to defeat illnesses) they can ride rather rough-shod over the sensitivities of their patients in their efforts to focus on the illness and not the person - and indeed make it a virtue to do so. The quicker one `treats' a disease the better these days, regardless that the process can be experienced as very shaming. Perhaps it is because medical training can involve shame and ridicule as an educational device, or maybe because medical students cluster around beds, and in days past patients were brought before quite large audiences to have their conditions discussed as if they were not really there. Medics are socialised to be relatively impervious to shame in the patient (although they may often feel uneasy). It may also be that they have to come to terms with such huge numbers in pain and suffering, and become so exhausted by it, that concern with shame is the least of their worries. 

In the process of dying this insensitivity is a problem. Even death can be seen as a medical and/or personal failure. How often do we not wish to tell others that we have cancer. Medics have assumed more and more control over our bodies and can now keep one alive even against one's stated wishes. The problem here is one of shame and dignity. As Lazare says:


When patients discuss the importance of "dying with dignity" the indignities they refer to are the altered appearance (edema, emaciation, deformities, etc.), diminished awareness, incontinence, the need to be washed and fed, the need to ask or beg for medicine to relieve pain, the need to use a bed pan, and the perceived loss of meaningful social roles and social value. (p 1645)19
Although euthanasia is a complex problem, as medicine becomes more proficient in keeping bodies alive and assumes more control over them, it is not a problem that will not go away. Many, including myself, might be alarmed to know that if one losses one's mental faculties then a living will is not be worth the paper it is written on.

Shame and the Destruction of the Body
Amongst the most tragic and powerful demonstrations of a culture's abilities to manipulate behaviour against the body via shame was Chinese foot-binding. If Mao was to be thanked for one thing then surely it was the outlawing of this practice. If there is any doubt that cultural shaming cannot drive us crazy then I hope this example will dispel it. It is graphically depicted in Jung Chang's book Wild Swans,
an autobiographical documentary.


My Grandmother's feet had been bound when she was two years old. Her mother, who herself had bound feet, first wound a piece of white cloth about twenty feet long round her feet bending all the toes except the big toe, inward and under the sole. Then she placed a large stone on top to crush the arch. My grandmother screamed in agony and begged her to stop. Her mother had to stick a cloth into her mouth to gag her. My grandmother passed out repeatedly from the pain.


The process lasted several years. Even after her bones had been broken, the feet had to be bound day and night in thick cloth because the moment they were released they would try to recover. For years my grandmother lived in relentless, excruciating pain. When she pleaded with her mother to untie the bindings, her mother would weep and tell her that unbound feet would ruin her entire life, and that she was doing it for her own future happiness.


In those days, when a woman was married, the first thing the bridegroom's family did was to examine her feet. Large feet, meaning normal feet, were considered to bring shame on the husband's house hold. The mother-in-law would lift the hem of the bride's long skirt, and if the feet were more than four inches long, she would throw down the skirt in a demonstrative gesture of contempt and stalk off, leaving the bride to the critical gaze of the wedding guests, who would stare at her feet and insultingly mutter their disdain. Sometimes the mother would take pity on her daughter and remove the binding cloth; but when the child grew up and had to endure the contempt of her husband's family and the disapproval of society, she would blame her mother for having been too weak. 21 (p 31-32)

Chang suggests that the practice was actually started by a concubine of an Emperor many hundreds of years earlier. It is believed that the object of foot-binding was to make the women seem fragile, weak and increase their dependency. That was originally supposed to signal sexual attractiveness and high status (SAHP). Even in our society the use of stiletto heels, which are known to damage not only floors but women's feet, and increase the risk of falling and breaking ankles, are seen as part of fashion. It is very unclear how far men find these attractive and how far this is a female-fuelled competitive strategy. More likely in the case of foot binding it renders females helpless and less able to take flight.10
In case we think that we in the West would not engage in this type of behaviour we should recall that during the eighteenth century girls as young as three were put into corsets and bound tightly so that their ribs could not expand. It was designed to create the 18" waist. These corsets were often left on until they fell off. The lungs could not grow properly, the ribs remained soft and easily broken causing considering pain, and the effects in child birth was that it carried high risk of death.

Another complex example of shame and the mutilation of the body is via circumcision. In some societies male circumcision is a ritual that is believed to give males an opportunity to prove themselves by undergoing the ordeal without screaming. This is not the case for female circumcision. Although the reasons for female mutilations are more complex than just those of shame, the fear of shame, being laughed at and rejected for not being mutilated is a key factor. The World Health Organisation estimated that around 90 million women have been subjected to circumcision, mostly in Africa. Children from seven days to fifteen years can be subjected to it. There are various forms, done without anaesthetic, from removal of the hood of the clitoris to far more invasive removals, and subsequent stitching closed the vagina. Many are at risk of dying from loss of blood and infections, and none are without pain for the rest of their lives, not to mention the robbing them of their sexual feelings. Again although some have suggested that these practices are related to male sexual jealousy and control, it is also the case as Barkow
 points out that, it is predominantly carried out by older women who use the practices to exert power over younger females. However, other evolutionary theorists would agree with the feminists that it derived from male based reproductive strategies to control female sexuality.10
In a recent exploration that links these practices to shame and honour Geraldine Brooks23 suggests:


In most Muslim countries women are the custodians of their male relatives honour. If a woman commits adultery or a daughter has sex before marriage, or is even suspected of doing so, they dishonour their father, their brothers and sometimes the whole family that bears their name. To lessen or destroy sexual pleasure is to lessen temptation; a fallback in case the religious injunctions on veiling and seclusion fail to do the job.
 (p 15).

Such practices, it must be added, are not in the Koran, nor is the idea that women's pleasure should be lessen. Indeed, husbands had a duty to ensure it. Tragically, related to the issue of honour-shame and genital mutilation is also honour killings. Here a husband or father can take it upon himself to murder his daughter or wife if by having sex outside proscribed relationships, they bring shame on the family name.
 In the West we may not kill the daughter if she becomes pregnant but many have been thrown out on the streets or their lives made miseries.

Circumcision is also fuelled by (highly erroneous) beliefs about normal physiology.
Indeed, there are many cultural practices that are highly destructive due to ignorance. For example, as Barkow notes,22 the value of colostrum obtained in the first days of suckling after birth, was known since the 1920's. It provides many important nutrients and aids the child's immune system. However, many societies have come to see it as unhelpful and can refrain from breast feeding for up to a week and putting the child at considerable risk. They have various beliefs that it is bad for the child or will contaminate the child - thus robbing the child of one of the most important sources of early food. These practices are not based on hatred but cultural (maladaptive) beliefs. 

Clearly, change is essential and a matter of education and support, with great caution to avoid shaming. Men could do much more to support women against these tragic and horrendous human practices. It is easy to see why women are enraged by such practices. One of the reasons people are unwilling to tackle the problem, as Brooks23 notes, is that in bringing it to light it gives opportunities to outsiders to look in and shame or ridicule the community and render them as no more than barbaric. And as Kaufman3 has noted it is shameful to acknowledge our shame for in effect we are acknowledging our badness - so we keep it hidden. Our collusions in silence is one reason we do not challenge values and rebel (see chapter 8). So as Brookes notes, a nation trying to lift itself from so much external shaming and humiliation, like Palestine, is thus highly ambivalent about tackling the problem. Indeed, as for all of us, the last thing we want when we are trying to regain our dignity is for someone to point out our potential shame. And, of course, the attacks on male patriarchy will light resistance.

These examples should leave us in no doubt whatsoever that shame and honour at a cultural level can be terrifying and extraordinarily destructive. Moreover, these are, quite obviously, not genetically determined behaviours, but (perhaps) rather gross and tragic amplifications of certain reproductive strategies. Moreover they depend on group values. It is extremely unlikely that (say) a woman with bound feet or a woman who has been circumcised would be found attractive by a man from a western society - indeed it would probably be the reverse. So both men and women have to be socialised into finding these attractive or desirable qualities. We should remind ourselves that, as discussed in the last chapter, once a system of values (for gaining or losing SAHP) gets going it can be very difficult to change it. Some kind of `face saving' is nearly always necessary to allow those who have to change their values and practices, to change them without feeling shamed and marginalised. They may also need to be given new (SAHP confirming) roles and learn to value different attributes and qualities.

Intense, personal shame can also be the source of complete self-destruction. Most us will know of a person, perhaps someone famous, who has been driven to kill themselves from being shamed. There are many whose self-destructive acts are derived from the pain of living with a sense of shame, inferiority and failure. In some societies ritual suicide (as in Japan) is a way to salvage some honour (for self, family and group) from a shamed identity. We can be shamed to death.

Shame and Abuse
There is increasing evidence that sexual abuse greatly increases vulnerability to shame (low SAHP) and psychopathology. Bernice Andrews
 has reviewed some of this literature and recently explored the role `shame of one's body' plays in depression. She developed an interview to tap body shame and explore body shame, and history of abuse in women. Sexually abused women had high body shame and depression. Abuse seems to destroy the capacity to take pleasure in one's body; one's sexuality is not something to be enjoyed or advertised (or gain SAHP from), but something that can bring the unwanted attentions of a dominant. It would be adaptive therefore to take a negative attitude to one's body and sexuality to reduce the risk of eliciting the unwanted attentions of a dominant. In both rape and abuse one has lost control over one's reproductive strategies. Sexuality becomes  frightening and associated with trauma, not something that to take pleasure from. To anticipate sex as pleasurable one must anticipate the reaction and behaviour of the other and the control one will have during the encounter. Clearly, for an abused person neither personal control nor positive reactions can be anticipated. 

A patient who had been abused and hated her sexuality explained it this way to me. Although her experience of her abuse was of humilation, and she blamed her father not herself, the consequence was to leave her feeling contaminated and rendered her feeling inferior and tainted; the soiled and spoiled experience. This is sometimes felt as having some of `the good self' stolen from one. "I can now," she said, "never be like others. I have lost my self-respect. I don't belong to myself. My body is not my body. He took all that away." 

Abuse is the extreme experience of being made an object; a subordinate without power. To be unable to resist the attentions of a dominant is to be completely defeated in a struggle for control. In evolutionary theory control over one's own reproductive behaviour is the most important form of control. People who have been physically and sexually abused are vulnerable to strong shame experiences, in part, because they learn they have no power to stop others from violating and intruding into and onto them. This sense of intrusion into the self is often experienced as deep shame-proneness. The self loses its sense of personal boundaries and is merely an object, a thing, for others to use. To have become an object is to have completely lost one's claim on dignity (claim on SAHP). The more the person feels bound to a drama of violation that is culturally shunned, and the more they feel they may have been in some way responsible, the greater the potential for shame.  

Paradoxically, the idea that one has been damaged, ruined or rendered inferior by the unwanted sexual intrusions of a male(s) is actually a male strategy for controlling women - for it is men who see such outcomes (rape and abuse) as rendering women into `inferior goods.'10 Thus, although self-blame in a causal sense is not necessary for shame (as in the example of the German politician given above) it is a common a mark of shame that the person feels there is something wrong or bad about them - and this involves internalisation of social judgement. It may also seem paradoxical that the more a woman is injured in a rape the more others (e.g., a husband) may feel sympathy and be less shaming. To be injured is to prove one has struggled.10
So abuse damages us in various ways. These include, firstly, that it focuses us on the limits of our power and ability to defend ourselves - we are subordinated and defeated; second it is a highly traumatic experience often involving intense fear and being trapped (one can't get a way from the abuser); third it destroys trust and security; fourth we may be forced (threatened) to keep the abuse secret or even blame self for it; and fifth, by having been abused we lose SAHP - we become inferior `goods'. These experiences and their various combinations will increase susceptibility to a depressed, subordinated self. It is also possible that a history of abuse has a major effect on the psychobiological maturation of the brain.

Now there is much that we could say on the development of shame due to sexual and physical abuse, emotional coldness, rejection and controlling, critical parenting. All these can do much to damage a person's sense of self and belief that they are basically good (have favourable SAHP). In my view they tend to close down the development of altruistic strategies (of seeking pleasurable, affiliative relationships - suitable for the hedonic mode, see chapter 4) and orientate us instead to a highly defensive self-focused set of strategies to either dominant others or avoid being dominated (e.g., via social avoidance of various kinds - that is to live in the agonic mode). It is the rule rather than the exception that in the pathologies of both depression and aggression the backgrounds of patients often involve shame, rejection, emotional coldness, and/or abuse. More often than not our clinics are full of people whose craziness has been created for them.

Avoiding and Facing Shame
So far this chapter has explored various sources of shame. A key concern has been to focus on the social aspects of shame, and how shame (the gains and loses of SAHP) shape so much of our behaviour. We can now give some thought to the many tactics and strategies people use to enhance or protect their status and SAHP - to avoid shame. In regard to the behaviours used to avoid or overcome shame, the whole range of defensive responses noted in chapter 2 are open to us. We may become angry or anxious, feel inhibited and acutely self-conscious, conceal ourselves, or (wish to) run away and hide.4 If we can anticipate shame as a future possibility we may avoid situations where it might occur or we can become deceptive. So if shame threatens we can feel the automatic emotional arousal of the defense system. It is often outside conscious control. 

Nathanson5 suggests four strategies for dealing with shame: attack self, attack other(s) withdraw and avoidance. Commonly we often make good our preparations to avoid shame as a possibility. Indeed, the preparations we take to avoid shame (including deception and concealment) can be numerous, and although many of our social efforts are aimed at recognition and acceptance they are equally about avoiding shame. In my view there are at least five strategies to deal with shame. Each can be used individually or collectively.

1. Compensation, involves efforts to make up for or prove that the self (or group) is good and able, and to avoid at all costs being located in an inferior position. This can involve vigorous competition. As we will noted below pride can be a typical from of compensation for (potential) shame.

2. Concealment, occurs when individuals or groups hide or avoid that which is potentially shameful. For example, a person may find it difficult to show off, initiate things, or get close to others. Humour may be used to distract from shame. Body shame (including shame of disease) may lead to various forms of body concealment. Other people are always seen as potential shamers who should not be allowed to peer to closely into the person. In groups their can be a collective agreement `to remain silent' on certain things or avoid exposure. The group may have secrets that they do not want revealed. When we look shortly at how groups avoid too close an inspection of destructive practices we will note this as concealment.

3. Projection, involves seeing the other as the weak, shameful - not the self. Shaming homosexual desire, for example, is a way of avoiding such feelings in oneself (which are feared) - seeing them only in others who may then be attacked. As we noted in the last chapter men can project onto women their feelings of vulnerability and weakness. Shaming humour can be used by an individual, or groups to shame other groups. We project those aspects that we see as inferior in ourselves. Racist and sexist jokes can be like this.

4. Violence/attack. `If you shame me I will hit/hurt you,' and if not direct violence then be seen to have a credible counter-attack; this may be retaliatory shaming/humiliating, withdrawal of resources etc. Subordinates (usually) cannot afford to openly shame dominants for dominants can counter-attack - which might be costly. As we noted in the last chapter violence, especially between men, often arise as shame avoidant (status reducing)  strategies - face saving.

5. Direct engagement involves acknowledgement of one's personal or group's shame; facing it and working through it. Digby Tantum (personal communication) who is professor of psychotherapy at Warwick University, notes that in many cases recovery from shame is more likely if people explore its boundaries. In group psychotherapy, the group might take a movement forward when one or more members owns their feelings of shame and shares them with others. Groups can become stuck if all members remain defensive and shame avoidant and are unprepared to take risks. Thus, confronting and healing shame, rather than avoiding or compensating for it may be a source of personal growth. Groups who acknowledge their shame (in say, atrocities of war) might take a first step to healing, although this is often a painful thing to do. If they are unable to do acknowledge their bad behaviour they may conceal and deny it or seek to justify it. 


PRIDE
Social and Personal Pride
Many writers note that we can experience pleasure from our own personal achievements.5 Even very young children seem to experience pleasure from achieving things, e.g, building a castle of blocks etc. I felt very pleased with myself when I managed to grow my own vegetables one year. Pleasure from accomplishment is often talked of as `pride in oneself' without regard to a social audience. I shall not focus too much on this form of pride, and in any case it is more complex than is sometimes thought. For example, we can accomplish things with expect skill but take little pleasure from doing so. Personal pride is not related purely to accomplishments, but to personal, moral values of what we decide has worth. 

My concern here is mainly with social pride; the pride we experience when we think we have achieved something that boosts our SAHP and prestige. It true, of course, that personal pride (in accomplishments) and social pride (SAHP) often overlap, but my concern is to highlight the social aspects of pride, especially its potential destructive effects. There are many aspects to social pride. It can relate to material possessions (e.g., pride in our new car) and we can show these off to others; it can relate to personal attributes (e.g., our good looks, a new hair do) and to talents (e.g., at tennis or solving an academic puzzle). What all these have in common is that they are prestige boosters, and as such are obviously related to what one's social group bestows SAHP on. This type of pride is concerned with recognition and status. The two responses (from others) that can destroy social pride is contempt and envious attack. 

Pride, Shame and The Values of the Elite
Social pride is seen most clearly when we make favourable social comparisons. We do things that suggest we have gained favourable SAHP. More often than not this involves copying the values and behaviour of an elite (those who already have SAHP). The elite (be they in science, the military, work, religion, etc.) do not always force others to join them and adopt their values (although they can do - as in religious and political persecutions), but rather hold themselves up as an ideal, a superior type of group with superior values - something to aspire to. Social pride increases as we come closer to such ideals. Usually, the elite will have some control over key resources (e.g., wealth) or occupy high rank positions. The more others are excluded, the more selective and distinguished their group may appear to be and the greater the hold they exert on social and personal values. The same principles hold for the golf club as the political party. To join and be accepted is to make one a `special kind of person'- to raise one's SAHP. The problem is that if elite values are destructive, then social groups can actually try to mimic destructive and divisive behaviour.

In British society the conservative party has always portrayed an unquestioned sense that they are the elite (linked to the traditions and families of kings and queens) and their values morally superior. To join the higher levels of this group meant having the right education in the right establishments, the right family origins/connections and attending (and being seen at) the right social functions. Their approach to work (employment) was always ambivalent at best. The most refined `gentleman' was not supposed to work or dirty their hands - this was to show a lack of resources (lose SAHP). This was almost shameful, or at least inviting of ridicule behind backs. To work was to make one in the eyes of the aristocracy, "not quite one of us'. The tragedy for Britain, as Hutton
points out, is that so many have internalised these values and traditions and have tried to emulate them rather than change them. Indeed, many have noted that revolutionary change is not as common as it might be because the elite somehow maintain a hold on the imagination of people, so that rather than overthrow their values and way of life, it is what we should all aspired to. Thus, the values of shame and social pride relate to the social arenas of what is an is not valued and gains status (SAHP).

Shame and Self-Destructive Pride
Pride, I believe, like honour is a two edged sword. Getting recognition from ones's fellows gives a certain buzz; we feel good, uplifted. I like good reviews - who doesn't. And like others I tend to down rate those who give bad ones - to protect my pride. But pride is dependent on social recognition and therefore on conformity to group values. If any of these values, such as the masculine ideals we saw in the last chapter, are crazy then we are in deep trouble because we can only gain pride by obeying the rules for gaining recognition - and of course, social approval can collapse at a moments notice.
 The Dalai Lama
 made the interesting observation that pride was always potentially destructive. Social pride depends on displays and proofs and this should be contrasted with self-confidence, (which is preferable to social pride). Confidence does not depend on so fragile a thing as approval. When we feel internally confident we can tolerate failure, uncertainty and differences between ourselves, but these can threaten those whose pride is SAHP focused.

In a society like ours that bases status and prestige on achievement, pride and status seeking based on these values can become a problem. Indeed, in science, for example, whole careers can be ruined if an institution loses status and thus research monies. This invites fraud and deception. The need to gain prestige, to be the first etc., clearly means that some will not always follow the rules. Although being found out to be a cheat is shaming, the rewards of not being caught can be high. America, unlike Britain, recognises this and have various agencies to detect cheating in science. We assume it is rare here. There is no-one to turn to if you do know of fraud. At times it is the revealers who fear being shamed, humiliated and losing their positions. Like those who wont face the problems of honour killing or body mutilation - we sweep it under the carpet and don't want others pointing out that we are less than perfect. Social pride can lead to the blind eye to deficits. 

In fact, there are many examples where social pride is terribly destructive. When the Guardian newspaper recently interviewed some young males who had been involved in football violence in Ireland, they all spontaneously said it was a matter of pride. They were proud to be English - and, of course, were contemptuous of foreigners. For them their violence was a virtue, but one that was very much aimed at gaining status in their groups (e.g., who could be more fearless). When xenophobia and intergroup aggression become virtues, the more one harms the other the more one's fellows may increase one's SAHP and the greater one's pride. During the war pilots would paint the number of `kills' on their aircraft, the more kills the more SAHP.

In all the examples given in this and the previous chapter, be it seeking manhood, needing recognition, feeling wanted or body mutilations, we see how incredibly dependent we are on social contexts and social relationships. It also throws up another issue. This is the degree to which, without realising it, we can voluntarily adopt self-destructive, crazy values and behaviours. However, it is sometimes thought that if people volunteer to subject themselves to certain ordeals then this is acceptable. To some extent we can see that because it is children who are involved in foot binding and genital mutilation then they were at the time of the injury quite involuntary victims. But a belief of voluntariness can be over played. How free were the parents to not perform these practices? Boxers, for example, often come from the poorer sections of society. Because they appear to chose this route to fame and proving their manhood, we allow it to continue, despite the clear evidence of potential brain damage. And what should we think of those whose shame is turned to self-destructive pride? Here personal and social pride have become very inter-linked.  

The abuse of steroids is well known to cause long term damage to liver, kidneys, bones and the immune system yet people risk it to build bodies and competitive performance and present themselves in certain ways; no-one forces them into it. Even knowing the risk they are taking some say that the buzz of success and the feelings of pride from winning are such that it is worth it. A patient explained to me how his muscular body was the most important source of his self-esteem. It gave him his confidence with women and with other men. He felt it inconceivable to feel confident with a body like mine (and I didn't think mine was so bad). The whole tone of his emotional life was shaped by his personal and (guessed at) image to others of his body.

Excessive drinking when used to impress others is similar. A patient's drinking started at university when he began to enjoy the prestige of having the reputation of being the best drinker in the team. If he'd had a bad day on the field he would drink more. His friends cheered him on as he burnt out more brain cells and crippled his liver. Yard-of-ales, you name it, he did it. Others turn to drink because their inner shame makes it difficult for them to relate and feel comfortable - and in time some will become biological dependent, confounding their shame.

There are a host of pathologies where shame (or the fear of shame and humilation) has turned to pride. The most notable of these is anorexia. Although they can have some ambivalence about their thinness, (e.g., by wearing baggy cloths) people suffering from anorexia are proud to be thin. One of my patients said it was the only thing she was good at, what else, she said, was there for her to achieve. The feelings of emptiness/hunger were a source of personal pride and conquest. Getting on the scales and seeing that she had lost weight gave her a buzz of pride and sense of achievement. The social aspects of this pride is that anorexic women can be highly competitive with other women, and take many of their images from the media. Although the psychology of this sad disorder is quite complex and involves rage, fear and a very damaged sense of self, it can be their competitive social pride that makes it so difficult to shift. The therapist may be trying to remove the only good thing they feel about themselves. The question is, at what level in the social scheme of things is it decided that certain body shapes a worth esteeming? Why are so many models bean-poles?

Some forms of perfectionism involves the problem of shame turned to pride. Perfectionists can make their own and other peoples' lives a misery. I struggled a long time with a patient who was highly autocratic and perfectionist, but basically it was difficult for him to change his values. He felt that if only the world was like him then all its problems would be over. His perfectionistic autocracy gave him a sense of superiority. His difficulty was that when he could not match his perfectionistic ideals, that others might see his mistakes, or others did not acknowledge his talents, he become extremely angry with himself and others and depressed. But instead of seeing how he was setting himself up for disappointment and a sense of failure he only wanted to cure the depression via drugs - so he could be even better!

Disorders like perfectionism and anorexia are quite different disorders than say panic attacks, which of course, no one takes pride in or wants. Another way to think of this is to distinguish disorders of loss of control such as depression and panic, and where the efforts of the therapist match those of the patient - to regain control, from disorders of over-control (which involve pride) and where the efforts of the therapist are often at odds with those of the patient. People rarely wish to give up things they feel increase their sense of control. Although some values (e.g., excessive thinness, toughness or perfectionism) can be highly destructive they have become a source of pride and control. So shame (or fear of it) turned to pride is not just a problem of the inversion of values that produce individual craziness and suffering - it is a cultural craziness. Whole cultures and groups can adopt values that are intensely destructive but are proud of doing it! The masculine contempt for life and pain that we saw in the previous chapter is one obvious example.

If cultural values and practices where simply a matter of asking "do they work, are they useful, or what are their advantages and disadvantages," if we were only rational about them, then it would be easier to change them. But we are not rational. If it were only at the level of public discourse that certain values are held, but in private people knew these values (e.g., those of manhood when it is contemptuous of life and death, or striving for success and independence, or to be thin) were crazy-making then social values could be changed relatively quickly. But we often don't and the reason is we often hide our shame and fear of humilation with the internalisation of destructive values. These values become our values operative in the private domain - at the very core of our being and sense of personhood. So the real damage is when people internalise the (SAHP giving) values of their culture and primary relationships, be it of manhood, toughness, extreme right-wing white-supremacy, religious bigotry and so forth. These values take hold more easily when they touch the archetypal in us or in some way connect with evolved strategies. 

This suggests there is an enormous problem in our understanding of human freedom. If so much of our internalisation of values is to gain recognition, stay in contact with our fellows, avoid rejection and shame, then where is our freedom? And if, in order to do this we have to go crazy, what then?


FREEDOM

The Problem of Freedom
Although it may appear that we have chosen to seek recognition in certain ways how free are we? Clearly, unless we follow the values laid down by our culture then social recognition is unlikely to come our way. Once we have internalised values from our parents and cultures - to speak of freedom and voluntary behaviour seem cosy illusions. The boxer chooses to box, but would he if other options were available? And how often is ignorance the basis of our choices? Yet we are obsessed with the idea of freedom and free choice, despite our recognition that the most subtle forms of control are those that we can get people to internalise values and act them out as if they were their own. 

This case is reported in Mark Tully's
personal book on India. In 1987, Roop Kanwar, an 18-year old, newly married, Indian women was living in the village of Decorla. In that year she committed sati. On the unexpected death of her husband she burnt with him on his funeral pyre. This highly published case brought much attention in the Indian press. In order to gain the prestige of saint, which sati's apparently do, this has to be a voluntary act. Clearly, proof of voluntariness is difficult and claims were made for Romp Kanwar and other such sati's that their choices were not voluntary, they were shamed into it, drugged or simply thrown on the pyre. But whether sati is forced, a pathological response to grief, a seeking for status and admiration even in death, or realising that a widowed woman may have poor status, the question of voluntariness in far from the whole issue. But that was, apparently, the key theme which occupied the press. Tully quotes the feminist Indian writer, Sharada Jain's argument:


The climax of the horror story in fact lies not in Decorla.... It lies in the elitist `distanced' quarters. It is from the urban educated elite that the oft repeated question came: `Did Romp Kanwar commit sati of her own will or was she forced?' If, even at this level, the utter irrelevance of the question is not clear and if, even here, the condemnation or approval of the event depends on the answer to this question, then the focus of action has to be deliberated on with great care. (p 224).31
Of course, as Tully points out, for the others involved there is a difference as to whether people are forced into things or choose them. However, to stop here is to miss the far more disquieting questions about the whole nature of freedom of choice set within cultural contexts. We so often think of being forced to do something in terms of direct threats. But this is to miss the more subtle, hidden level at which force can be applied. It works on the limitations of opportunities, the social constructions and definitions for gaining a sense of worth and value, and the socially shared discourses of shaming and exclusion. 

The Problems of External Freedom
It is sometimes difficult to separate external from internal freedom. External freedom can be listed with things, like freedom from oppression, freedom from being injured by others, economic freedoms and freedoms of opportunities, although even here we have difficulties because people are not equal and thus there are limits to their freedoms. I wanted to be a pilot when I was a young lad but trouble with my eye sight ruled that out. Later I wanted to be heavy rock guitarist but musically I was not so hot. I still dream about it though. A patient had, for a long time, wanted to be a doctor but sadly he simply was not bright enough to pass the exams despite a lot of effort. 

But external freedoms also require that the social contexts of shaming are few. Political correctness has attempted to move this along but sadly it also, far too often, uses the old tactics of shaming. A policeman told me how on an "anti-racist day" there was a general effort to shame racist attitudes and people were left feeling awkward and angry. I have been on similar such days. This, of course, does little except change the public face but not the private value system. This is why some involved with political correctness are accused of authoritarian tendencies. It not so much the ideas but the tone and manner in which they are expressed that causes problems. Those on a crusade can be the most shaming without even realising it! Behaviourists have argued for a long time that punishment and feared based control is very inferior to reward, because while people may seek to avoid punishment, they wont necessarily do it in the way intended. An appreciation of the pain and suffering caused to others by our views, a learning to value others, seem more likely to change attitudes than simply complying out of shame avoidance.

In some therapies especially with troublesome males (e.g., boot strap camps, if you can call them therapy), work with pedophiles, or other sexual abusers, the approach can be to shame. Some therapists can actually take pride at how they `make their patients confront their problems' with no sense at all that this could be deeply shaming, or that there are many ways to help people gain insight into what they do is wrong and harms others. The problem with shaming and humiliating is that it is rank focused. They may not activate a caring psychology or empathy nor necessarily the desires to repair and not to harm. Rather they may just create resentment and efforts to continue to do the same but be more careful not to get caught. They invite deception and concealment.  

Many forms of discipline explicitly use shame. When I was at school, standing in the corner was not uncommon in one class. My medical friends tell me how ridicule was commonly used in their early days of training. But punishment based approaches are very unreliable. Nonetheless people can take pride in how tough they are as disciplinarians. This is not to say that coming to terms with shame may not be helpful, or that shame is always unavoidable, but just to say we should have more insight into it. 

When it comes to being free to do as one wants to oneself such as in bodily mutilations
, it may seem that we are gradually freeing people from following uni-dimensional life styles. But we should be cautious. It may also be the case that it is somewhere in the social dimensions of our `culture of meaningless' that render so many without identity, a cause, or values and a sense of what they do matters, that the body becomes the canvass to play out confusions and pain. And, of course, freedom to exploit the world and others (to accumulate as much wealth as we can) many turn out to be no freedom at all for we end up living in chaos and intense conflicts. My freedom may only be assured if I work for your freedom.

The Problems of Internal Freedom

If I were to reduce all my feelings and their painful conflicts to a single name, I can think of no other word but: dread. It was dread and uncertainty, that I felt in all those hours of shattered childhood felicity: dread of punishment, dread of my own conscience, dread of the stirrings in my soul which I considered forbidden and criminal.
 (Hermann Hesse) 

A key ingredient of psychotherapy is to give a person greater freedom to move within themselves. This freedom comes from recognising that what is in us, is not, in an odd sense, us at all. What I have inside me is the temperament I was born with, a set of archetypal potentials reaching back to the reptiles and a host of memories, emotional experiences, at times rather odd fantasises, and values that have been given to me. In large measure I (as I feel myself to be) created few of these things. Given this, freedom seems a most perplexing thing. If I am depressed or anxious my state (reflecting the arousal of some biological inner program) controls my thoughts as much as my thoughts control my state.

From our earliest experiences we will develop a tendency to rate ourselves in social rank and conformity terms. When individuals are depressed they often think of themselves as inferior compared to others. A depressed person may label or judge him/herself and/or has judgements made by others that are not only negative but also suggest they have been allocated a low rank and/or low status position. Personal and social judgements such as unlovable, worthless, bad, weak, inadequate, useless, etc. are in effect assignments of low status, rank and worth. In contrast, when people feel confident they often think of themselves as equal or superior to others and do not use such negative status labels to describe themselves. But, of course, as archetypal and powerful as these labels are they are used according to social discourses.

Internal freedom may be increased by a reduction in internal shaming and global self-blaming. In my view it is dependent on the development of compassion to self and others, the subject of a later chapter. We can begin to remove the global labels on self and others of bad, weak, worthless and so forth. We can learn to loosen the tight control we put on ourselves and others so that our inner lives are not full of dread. In this way we can face ourselves and others as mosaics of complex not simple possibilities; to come to know ourselves and others without shame. Then we no longer experience certain things inside us with dread. We are not ashamed to be frightened, not ashamed to give in, not ashamed of our sexual feelings, not shamed by our gender or colour, not shamed by our limitations and mistakes, not shamed by our needs for other's affection. As the cognitive therapists say, a mistake is just a mistake, a sexual feeling is just a sexual feeling. Things are what they are but it is our judgements of them that make them shaming. And although our judgments of these inner things often come from the cultures we live in, still we can reclaim our right to be complex and refuse the one-dimensional spaces on offer. If we don't self-down and attack ourselves we can move within our minds without "off limits" signs cropping up all over place. We learn to face what we need to face. And when we are more familiar with ourselves and more accepting of the complex of our different `possibilities of being,' we can be less shaming of others and aware of how shame constrains, inviting concealment and deception. The most shaming people (e.g., men of other men) can be those who fear shame the most. So there is a reciprocal interaction between facing our own shame and helping others accept theirs. When cultures reduce shaming, the less is the need to compensate by seeking power and the avoidance of weakness. The less we interact with shame the more compassion can exist. And compassion is crucial for we are not talking of training in psychopathic indifference.

But at times acknowledging our shame and the drive to pride; feeling our emptiness and cut-offness is extraordinarily painful as Kaufman3 and many therapists - as indeed most of us know well. We may not be free to face our pain without others to hold us as we go. 

Conclusion
Shame is all about status and self-presentations to the outside and inner worlds. In humans, fighting for status has given way to more complex status management strategies based on attractiveness and social attention. We can lose status (SAHP) not from physical attack but more often from attacks on our self- presentations and effects to present self as attractive, able and competent. As my colleague Nicholas Allen (personal communication) has noted, social attractiveness (SAHP) can be like the stock market. What is valued depends on what others think is valuable. No self-presentation has value in itself without social agreement of its value. This is what opens the possibility that some social behaviours become highly valued but also highly destructive. Indeed, we have seen just how destructive the collusions in shame can be. 

Shame and pride are cousins in the creation of identities but they can rob us of many of our potentials and hold us in highly constrained lives, frightened to be other than that which the social culture ordains we should be. To avoid shame we learn to wear the mask of conformity behind which we become the hollow dummies of the tough and non-feeling; the hyper-heterosexual, achievement orientated. In our proud presentations we see that in reality, perhaps, we are only just masking a submissive compliant self. We hide from the realities of our shadows, confusions, pain and loneliness and from the alienation within ourselves, for we fear that revelation will once more mark us down. It is our shame and shaming that can drive us really quite crazy. 

Table: 6.1: Similarities between shame and humiliation.



SHAME



HUMILIATION

HAVE IN COMMON

Sensitivity to put down/injury


Desire to protect self


Increase in arousal


Complex emotions


Rumination


ARE DIFFERENT IN

Internal attribution



External attribution


Self bad




Other bad


Inferiority




Not necessarily


Acceptance




Unjust




� Tomkins, S.S. (1963, p 118)


� In recent years there has been an explosion in research and theorising about shame. Key texts are Harper, J.M. and Hoopes, M.H. (1990), Lewis, H.B. (1987); Lewis, M. (1992); Kaufman, G. (1989) Nathanson, D.L. (1994). For those who like psychoanalytic approaches see Lansky, M.R. (1992) who articulates some of the complex psychologies of shame. Fossum, M.A. and Mason, M.J. (1986) explore family dynamics of shame and how to recover. Scheff, T.J. (1988) explores shame in relationship to approval and conformity.





� Kaufman, G. (1989)





� In some of our own research (Gilbert, P., Pehl, J. and Allan, S. 1994) we found shame was associated with a number of feelings; including heightened self-consciousness, inferiority, helplessness, anger at self and others. Nathanson, D.L. (1994) who follows the affect theory of Tomkins, suggests four types of response for dealing with shame, withdrawal-avoidance and attack self-attack others. My classification of defensive responses is taken from behavioural and evolution theory.








� Nathanson, D.L. (1994) This is an very insightful book and shows just how strongly shame and pride are linked. Personally I am not so sure about the affect theory of Nathanson's approach, but clearly this has much to contribute. I am grateful to conversations with David Cooke for illuminating some aspects of this approach.  





� Schore, A.N. (1994) not only gives an very in-depth review of the neurobiology of development, but also has a clear focus on shame and the way shame can inhibit maturation of the frontal cortex, on which later empathic abilities will depend. See Shreve, B.W. and Kunkel, M.A. (1991) for a Self-Psychology approach to adolescent shame and suicide.





� Goffman, E. (1968) A classic text on Stigma.





� Serney, G. (1990)





� Gay, P. (1995) especially chapter four.





� Wilson, M. and Daly, M. (1992). They offer a much fuller exploration that I can do here. Anyone interested in the battle of the sexes (as the battle of reproductive strategies) would do well to read it.





� Ussher, J. (1991)








� Hookes, B. (1984) This is a heart felt and compassionate approach to feminism, that is not about shaming and finger pointing but trying to move freedom and fairness in new directions. Ussher, J. (1991) has written a powerful critique of some radical feminist views (especially in the last third of her book). Although she does not talk in the language of shame she does speak of elitism and contempt.








� Scott, J.C. (1990)








� Miller, A. (1983)








� Broucek, F.J. (1991)








� Lewis, M. (1992) notes that during growing up criticism of girls are often global and directed at the self whilst for boys it is more focused on behaviour. This means that girls are more likely to self-blame in a global sense if things go wrong. 








� Mollon, P. (1984)








� Shilling, C. (1993)








� Lazare, A. (1986) Every Medic could gain insight from reading this paper.








� Rippere, V. and Williams, R. (1985 eds). Although in our macho western societies having (had) a mental illness can be a mark of inferiority, in many other societies having come though it is seen a major contribution to becoming a good healer (see Ellenberger, H.F. (1970). Many regard Jung's insights and theories as coming from his own breakdown. A common motto is "nobody can walk the road with another they have not walked themselves." Still, I do not wish to idealise mental suffering, but de-shame it.








� Chang, J. (1991).








� Barkow, J.H. (1989)








� Brooks, G. (1995). This is taken from an extract published by the Guardian. At the time of writing the book is not yet published, but it's called Nine Parts of Desire and published by Hamilton later this year. 








� Ussher, J. (1991). This is, for the most part, a deeply moving and scholarly book. But it gives the impression of a change in understanding as it was written. Given what Ussher says later in her book I was surprised that she accepted misogyny explanations so easily. Some feminists see these practices as deriving from misogyny. But there are reasons to be troubled by this explanation. It may not be hatred that powers these practices but the drive for status, superiority, control and fear. It is fear, exploitation and the need to control that give life to social values and practices. Hatred comes from transgression of those values, - to those who will not obey. Indeed, it is because women have been made objects of desire not hatred that the terrors of attempts to control what is desired is so powerful. Group hatred leads to things like ethnic cleansing, not such practices based on the control of that which is desired. Thus misogyny (hatred) is a secondary effect. As another example, Western forms of Slavery did not arise from hatred or from enslaving defeated peoples in war, but from exploitation, ownership and profit. Slavery did not begin with hatred but greed. Hatred comes when those so subordinated rebel or refuse the inferior positions they have been put into. See Wilson, M. and Daly, M. (1992) for other explanations to do with the psychology of property - not hatred. Hatred is a consequence not a cause.





� In some societies it is believed that the female sexual organs with grow and "hang to the ground" if not removed. My own circumcision had nothing to do with shame or hatred but more my parents beliefs about later health problems (we were living in Africa at the time) if I weren't. I read somewhere that there was now a society advocating treatment to help men to get their foreskins back! I wonder whether Freud's castration anxiety had anything to do with these practices and not some innate fear he proposed.





� Andrews, B. (1995).








� Hutton, W. (1995a). Like Scott, J.C. (1990) he has many important things to say on the institutionalisation of privilege - especially in Britain. He makes clear the economic roots of the problem; that we are over concerned with money and financial institutions, rather than productive ones.








� Scheff, T.J. (1988) gives a very good account of how we are all so dependent on social approval - often without realising it until it suddenly isn't there.





� Dalai Lama (1993) Taken from his tapes of lectures given at Wembly in 1993.








� Tully, M. (1992).








� Grant, L. and Norfolk, S. (1995) in an article called `Written on the Body', in The Guardian Weekend, (April 1st, 12-20) explores body mutilations, piercings, scarings etc. - some of which seem quite horrific. Understandably various therapists believe that such desires (and need for pain) are derived from previous sexual abuse, lack of love and denial of emotional pain etc. - and understandably many mutilators are angered by this, "we are right and you are wrong; we know what you are really suffering from" attitude of some therapists. As in all things the reasons are complex and not uni-dimensional. I think Grant and Norfolk sum it up well when they admit we don't really know - but many do have a growing sense of unease and recognise that apparent freedoms may be quite illusory no matter how good they may feel. And I guess that is part of it - the attitude of, `if it feels good do it'. If mutilating oneself makes you feel better, more normal or more special, more powerful or more sexual then it must be good. The cult of individuality is all about how something feels. Submitting to one's God in acts of confession may feel good but may not be freeing. Submitting to pleasures, like-wise. May be.
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