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INTRODUCTION

by Violet S. de Laszlo

“There is, in short, a comparative anatomy of
the mind as well as of the body, and it promises
to be no less fruitful of far-reaching conse-
quences, not merely speculative but practical,
for the future of humanity.”

—Sir James Frazer: Folklore in the Old Testament.
(Abridged Edition, New York, 1923)

This volume is intended to present as fully as possible some of the
most important areas of Jung’s conception of the nature and
functioning of the human psyche. It is intended as a basic reader
for those who wish to acquaint themselves with the original struc-
ture of his conception.

It has not been possible until recently for the English-speaking
public to form an adequate opinion of Jung’s work because pub-
lication of the translations had not kept pace with the Swiss edi-
tions. Now, however, publication of the Collected Works in
English has begun to remedy the deficit. Since it will do so without
regard for the chronological sequence of the volumes, some of the
important recent writings are being made available sooner. These
later works, written in the seventh and eighth decades of Jung’s
life, represent the culmination of his achievement. Their focal
area is occupied by the symbolic expressions of man’s spiritual
experience. In observing, describing, and collating its manifesta-
tions in the imaginative activities of the individual, in the forma-
tion of mythologies and of religious symbolism in various cultures,

vii
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Jung has laid the groundwork for a psychology of the spirit.l
These studies in turn rest upon the underpinnings of Jung’s earlier
work and can therefore be fairly grasped and evaluated only with
the aid of a comprehensive knowledge of the earlier premises.
Since spiritual life is indissolubly linked with religious life and ex-
perience (‘“religious” as distinct from any particular dogma or
church), Jung’s attention has been increasingly focused upon the
spontaneous spiritual and religious activities of the psyche. These
activities have been observed to originate in those regions of the
psyche which, for want of a more positively descriptive word,
have come to be named the unconscious. The reader will find in
this volume ample evidence of Jung’s concept of the unconscious.
It is the central pillar of his life’s work, which began shortly after
the turn of the century with his experimental researches and
clinical investigations at the Zurich psychiatric clinic in his native
Switzerland.

In his essay The Spirit of Psychology, later entitled On the
Nature of the Psyche, Jung speaks of the significance of the un-
conscious in psychology as follows: “The hypothesis of the uncon-
scious puts a large question mark after the idea of the psyche. The
soul, as hitherto postulated by the philosophical intellect and
equipped with all the necessary faculties, threatened to emerge
from its chrysalis as something with unexpected and uninvesti-
gated properties. It no longer represented anything immediately
known, about which nothing more remained to be discovered
except a few more or less satisfying definitions. Rather, it now
appeared in strangely double guise, as both known and un-
known. In consequence, the old psychology was thoroughly un-
seated and as much revolutionized as classical physics had been
by the discovery of radioactivity.” Indeed, Jung’s ‘entire work
constitutes a multidimensional research project into the nature of
the unconscious, more particularly of the collective unconscious.
The latter comprises the sum total of all the psychic areas which
lie beyond the limits of the personal unconscious, this in turn
being approximately identical with the area discovered and in-
vestigated by Freud under the single designation of the uncon-

1 Spirit: “The animating or vital principle in man, the immaterial in-
telligent or sentient part of a person.” (Definition from the Oxford
English Dictionary.)
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scious. It is essential for the understanding of Jung’s work to bear
in mind these distinctions, without which ideological and semantic
confusion becomes inevitable. Jung’s collective unconscious desig-
nates all the structural and functional areas which are common
to the human psyche per se, the outline of all its general features
which in a manner of speaking might be equated with the general
build and features of the human body. Each individuality, both
psychically and somatically speaking, presents a unique mosaic
within the framework of the general features.

A science of psychology must concern itself with many partial
aspects of the total psychic structure and functioning. First of all,
it needs to make a distinction between consciousness and the
unconscious. The investigation of consciousness will result in a
series of observations leading to a psychology of the ego with its
range of individual variations. Since conscious behavior and striv-
ings rest upon the immediate subsoil of the personal unconscious,
no ego psychology can avoid paying attention to the latter. In
regard to both motivation and perception the marginal and sub-
marginal regions below the threshold of consciousness have to be
taken into account. It is the network of half or totally forgotten
impressions and reactions, of partially realized or wholly sup-
pressed emotions, of critically rejected thoughts and feelings which
in their totality make up the shadow region of the personal uncon-
scious. This, then, is a product of the individual’s personal existence
and biography. Much of it can be remembered and assimilated
into consciousness with the help of the techniques of associa-
tion used by the various schools of depth analysis. This brings
about an increase of self-understanding which is experienced as
a psychic growth. Jung’s early contribution in this field consisted
in devising and perfecting the association method, which later
became known as the word-association test. He made extensive
studies of the verbal responses of his experimental subjects to a
given set of stimulus words. The observations included the reac-
tion-time intervals as well as the disturbances in reproduction
because of the stimulus. The association experiments were bound
to be of considerable significance in psychopathology.? At this

2 “The Association Method” and “Studies in Word Association,” Col-
lected Works, Vol. 2.
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point, evidently, the unconscious had already become the object
of investigation.

Since this research was undertaken during the years which Jung
spent at the Zurich psychiatric clinic under Professor Eugen
Bleuler, he was naturally led to observe the state of the uncon-
scious in the mentally diseased. Whereas Freud’s discovery of the
unconscious took place chiefly through his observation of a case
of hysteria, Jung’s attention became mainly directed towards the
unconscious contents of the schizophrenic psychoses. One of the
papers written at that time in co-authorship with Professor
Bleuler bore the title Complexes and the Cause of Illness in De-
mentia Praecox.? (I am, of course, translating these originally
German titles.) Out of this work later developed Jung’s theory
of the complexes, in which he came to regard the complexes as
the smallest energic entities of the psychic dynamism, each in-
vested with a certain amount of energy and functioning with
varying degrees of relative independence and interdependence. In
this context the complex loses its pathological connotation and is
regarded as the normal basic constituent of psychic life. Conse-
quently, its pathology, if any, is derived from a particular mal-
functioning and relative distortion, disproportion, or displacement
somewhat analogous to the dysfunctions in the realm of the body.
Another avennue which began to open up at the time of these
researches was to lead directly into what soon became Jung’s chief
field of interest: symbolic content and language of the uncon-
scious psyche.

During these same years, contact was made between the Zurich
workers and the imaginatively creative group that had begun to
gather in Vienna—Freud, Adler, Rank, Stekel, to name but a
few. The mutual stimulation resulting from these intensive ex-
changes led to the publication, beginning in 1909, of the Year-
book for Psychoanalytical and Psychopathological Researches,
under the general direction of Bleuler and Freud and- the
editorship of Jung. Many of the most important papers and
studies made during those years were published in the Yearbook
which, unfortunately, came to an end in 1914. To leaf through
these rich volumes today leaves the reader sorrowing over the
sudden demise of the Yearbook because of the external disruptive

3 Included in Collected Works, Vol. 3.
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forces of World War I and their internal equivalent of scientific
dissension.

In the 1912 volume of the Yearbook, Jung published his first
major work under the title Transformations and Symbols of
the Libido. The different concept of the libido on the one hand,
and on the other hand the concept of the unconscious ex-
tended here far beyond the confines of the personal individualistic
biography, were unacceptable to Freud and became the ideolog-
ical-spiritual reason for his subsequent rejection of Jung. The
work itself represents a milestone in the pursuit of the psycho-
logical understanding of the dynamics of the unconscious. It has
been extensively revised by Jung in recent years in order to relate
it more directly to the advances in his studies and research in
symbolism of the past two decades. It was republished under the
title Symbols of Transformation in 1956. Its opening chapter,
“Two Kinds of Thinking,” explains in essence Jung’s approach to
the unconscious in terms of the nature of the unconscious itself,
that is, as the spontaneous activity of the living psyche. The two
kinds of thinking are: the directed thinking in logical sequences
commonly understood in the use of the term, and regarded as a
phylogenetically more recent acquisition, in contrast to the spon-
taneous, imaginative, largely non-verbal and non-logical proc-
esses which can be said to form the raw material of all creative
activity. It is important that the reader should familiarize himself
thoroughly with this distinction, and particularly with the non-
directed, more archaic, more “natural” nature of the imaginative
processes. Without such an understanding the body and intent of
Jung’s work cannot be properly grasped, because his work is
predicated precisely on these processes and on the contents which
they reveal. It is, one might say, based on the logical use of an
empiricism which comes to grips with its material through an
empathic rather than an analytical approach. In other words,
Jung approaches the unconscious in its own terms. His reader in
turn should use the same approach in exposing himself at first as
fully and as uncritically as his reader training (or mis-training)
will permit. Since the logically directed and the spontaneous
mental and psychic activities mutually exclude each other to a
considerable degree, no live relationship can be established with
the unconscious through the directed pathways of thought. How-
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ever, this is not to deny the value nor the place of the thinking
function, which in its turn is needed to comprehend this relation-
ship analytically and intellectually—but only after the relationship
has been experienced. If it has not been given a chance to come
to life, then, after all, nothing is there which might be analyzed.

To familiarize the reader as fully as possible with Jung’s concept
of the unconscious, his illuminating paper On the Nature of the
Psyche has been made the second selection of the present volume.
This is followed by three chapters from Part One and two
chapters from Part Two of The Relations Between the Ego and
the Unconscious, taken from the volume Two Essays on Analyti-
cal Psychology. The sum of this material represents a clear intro-
duction to the impressive and convincing evidence of certain ma-
jor aspects of the nature and functioning of the unconscious
which Jung has elaborated during more than five decades of
painstaking observation, research and analytical thought. On the
Nature of the Psyche, originally written in 1946, represents a
relatively recent résumé of his observations and conclusions on
the nature of the psyche.

Of all Jung’s works, these “Two Essays” have undergone the
most frequent re-editing, revision, and expansion, together with
changes in titles indicating shifts in emphasis and in presentation.
In his preface to the second edition (1934), Jung speaks of his
essay on the Relations Between the Ego and the Unconscious as
“the expression of a long-standing endeavour to grasp and—at
least in its essential features—to depict the strange character and
course of the drame intérieur, the transformation process of the
unconscious psyche. This idea of the independence of the uncon-
scious, which distinguishes my views so radically from those of
Freud, came to me as far back as 1902, when I was engaged in
studying the psychic history of a young girl somnambulist (On
the Psychology and Pathology of So-Called Occult Phenomena,
Collected Works, Volume 1). In a lecture which I deliveréd in
Zurich in 1908 on the content of the psychoses (Collected Works,
Volume 3), I approached this idea from another side. In 1912, 1
illustrated some of the main points of the process in an individual
case and at the same time I indicaied the historical and ethno-
logical parallels to these seemingly universal psychic events.”

The data we have presented, though perhaps confusing in their
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interweaving, are of great importance for the understanding of the
evolution of Jung’s thought. It must be borne in mind that a body
of thought so vast and intricate cannot be comprehended through
a brief and superficial acquaintance, but can only reveal its signifi-
cance to a perseveringly receptive mind. To make matters still
more complex, the same decade that witnessed the publication of
Transformation and Symbols of the Libido was also the decade of
travail for the Psychological Types. To quote from Jung’s own
foreword (1920) : “This book is the fruit of nearly twenty years’
work in the domain of practical psychology. It is a gradual intel-
lectual structure, equally compounded of numberless impressions
and experiences in the practice of psychiatry and nervous mal-
adies, and of intercourse with men of all social levels; it is a prod-
uct, therefore, of my personal dealings with friend and with foe;
and finally it has a further source in the criticism of my own
psychological particularity.”

Psychological Types is represented in the present volume by
(a) Jung’s own Introduction, preceded by the significant motto
taken from Heine on the characteristic traits in the natures of
Plato and Aristotle elevated to the prototypes of two distinct
human natures; (b) an abridged rendering of Jung’s chapter en-
titled “General Description of the Types”; (c) an abridged ren-
dering of the chapter of “Definitions.” These definitions relate to
a number of expressions in the language of psychology which have
been used by various authors with widely different connotations,
and which Jung has used throughout his writings in certain spe-
cific senses discussed by him in this chapter.

The original edition of Psychological Types, apart from the
definitions, was composed of ten chapters, each of which illumi-
nates a certain historical aspect. The chapter headings and sub-
titles speak for themselves:

Chapter 1. “The Problem of Types in the History of Classical
and Medieval Thought,” divided into (1) Psychology in the Clas-
sical Age: The Gnostics, Tertullian, and Origen; (2) The Theo-
logical Disputes of the Ancient Church; (3) The Problem of
Transsubstantiation; (4) Nominalism and Realism; (5) The Holy
Communion Controversy between Luther and Zwingli.

Chapter II. Jung discusses “Schiller’s Ideas upon the Type
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Problem” based upon Schiller’s Letters on the Aesthetic Educa-
tion of Man and his ideas on Naive and Sentimental Poetry.

Chapter III. “The Apollonian and the Dionysian” takes as its
basis Nietzsche’s Birth of Tragedy.

Chapter IV. “The Type Problem in the Discernment of Human
Character” was written in reference to a book by the English
surgeon, F. Jordan, entitled Character as seen in Body and Par-
entage.

The subsequent chapter is devoted to the ‘“Problem of Types in
Poetry,” based on the narrative Prometheus and Epimetheus by
the Swiss poet Carl Spitteler, and leads to a comparison between
the epic of Spitteler and Goethe’s Prometheus. It also includes an
extensive discussion of the psychologic-philosophical problem of
the opposites in Brahmanic and in Chinese Taoist philosophy.

The final chapters are devoted to the Type problem in psychi-
atry, in aesthetics, and in modern philosophy, with particular
reference to William James’s types.

This brief glimpse of the elaboration of the Type problem may
serve to assist the reader in locating the territory in which the
tenth chapter, the “General Description of the Types,” lies em-
bedded. Its structure has been editorially simplified for presen-
tation in this volume through the omission of alternating sub-
sections, which it is hoped will clarify the pattern without un-
duly curtailing its meaning.

Jung speaks of attitude types, which are distinguished by the
general direction of the individual’s interest or “libido” move-
ment. In regard to the attitude types he has designated as extra-
verted the person whose interest flows naturally outward towards
the surrounding objects, be they of a concrete or an abstract na-
ture: factual, ideological, or emotional, engaging and holding his
interest through whatever appropriate channels may be available
to him. Conversely, the interest of the introverted person is mainly
directed towards his inner life and internal reactions, be they his
own responses to stimuli from the environment, or the spontane-
ously arising thoughts, images, and feelings from within himself,
that is to say, out of the unconscious. The attitude type is there-
fore characterized by his relation with the external and the in-
ternal object respectively, since the endopsychic processes can be
regarded as an objective inner existence capable of being con-
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sciously experienced, observed, and registered. The life of the
extravert is lived mainly through his direct attention, frequently
to the point of identification, to the object of his interest. The life
of the introvert derives its value from his internal assimilation of
whatever material enters into his experience. The dynamics of
both types are, therefore, opposite and compensatory. This is not
to say that any given person reacts exclusively in one or the other
fashion, but rather that the possibility exists for anyone to observe
the predominance of one reaction pattern over the other in large
numbers of persons as well as within himself.

In addition to the attitude types, Jung distinguishes a number
of function types. We are here confronted with a special use of
the general term function. Jung defines it as follows: “By psycho-
logical function I understand a certain form of psychic activity
that remains theoretically the same under varying circumstances.”
He goes on to enumerate what he considers to be the four basic
psychological functions, namely, thinking and feeling, designated
as the two rational functions because they are evaluative, and
sensation and intuition, designated as irrational because of their
immediate perceptive character.

Of these four basic functions it can further be observed that
each of them appears to be developed in varying degrees in every
individual, and that one or at most two functions predominate
over the remaining ones in each person. “Developed” here means
accessible to conscious use and accordingly perfected as an adap-
tive tool with which a person masters the tasks and problems
which he encounters in the course of his life. Anyone engaged in
an intellectual pursuit will use and develop primarily his thinking
function. A painter or sculptor on the other hand is likely to
achieve his work primarily through the channels of feeling and
sensation, the latter referring to the sum total of his sensory per-
ceptions and including his assimilation of ideational elements. The
paintings of Paul Klee could be taken to illustrate this conception.
This is not to say that thought and intuition are excluded from
the artist’s reactions—far from it. Conversely, a mechanic or en-
gineer must needs possess a good factual and analytical mind,
and so must the scientist—thereby using a combination of sen-
sation and thought. There again, the role of intuition will be the
greater the more creative the personality. In reference to the
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degree of development of each function Jung speaks of the “su-
perior” or the more differentiated in contrast to the “inferior”
or the less differentiated one. By this no value judgment is ex-
pressed about any particular function except as regards its state
of differentiation or development.

These introductory remarks can barely indicate the general
scope of Jung's conception of the types and its vast practical and
scientific potential. To recognize oneself or another as an introvert
or extravert, possessed of a sound and reliable feeling or think-
ing function as the case may be, has obvious values and advan-
tages of a practical, theoretical, and spiritual nature. This becomes
clear when one reads the far-reaching conclusions at which Jung
arrived in his studies on the attitude and function types. It has been
briefly mentioned that they are conceived of as relating to each
other in an opposite yet compensatory manner. This holds true
for the attitudes of extraversion and introversion as well as for
the functional opposites of thinking/feeling and sensation/in-
tuition. Since each individual is regarded as being potentially
capable of developing both attitudes and all of the four functions,
the relatively less developed attitudes and functions must of neces-
sity be the ones of which he is unaware—in other words, the oncs
that lie unused and submerged in the unconscious. If they can be
lifted into consciousness, and thus made available, his mode of
experiencing will thereby gain correspondingly in breadth and
depth. The introvert who can establish a fuller relationship with
his environment and the extravert who can discover the reality
and wealth of his inner life will both be immensely richer than
before, and so will the thinking man who gains access to his
formerly unknown feeling values, or the factual sensation person
who previously found himself excluded from the sphere of the
intuitive imagination. This increase in the modes of experience
and of comprehension represents psychological growth. Jung con-
siders that this growth potential is inherent in every human psyche,
and that whereas the first half of life is normally devoted to learn-
ing and to adapting to life’s demands in terms of the natively
given primary attitudes, the second half finds its fulfilment through
the assimilation of the hitherto unconscious potential. Evidently.
this equals a greater degree of “wholeness” and of maturity of
judgment and experience.
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The process of growth and maturation during the individual
life-span Jung has designated by the term individuation. This is
a concept—or more than a concept: the statement of a fact ob-
served and experienced innumerable times—which in the course
of the years became the main focus of Jung’s thought and
studies, culminating in his stupendous contribution to what might
be described as a psychology of the spirit. Growth at all levels
must include spiritual development as its most subtle and valuable
aspeci. The life of the spirit, manifest in the psyche, must evolve
in accordance with certain principles and forms, which, in turn,
must be related to all the other levels of human existence. If they
were totally incommensurate or dissociated, life could not con-
tinue. To designate these principles and forms Jung has adopted
the term archetypes. Rather than devote his time to the peculiari-
ties of many individual life histories he was led to concentrate his
energies upon the observation of the common matrix of psychic
existence which he decided to designate as the collective un-
conscious. In this context the archetypes represent the basic
forms and pathways in which our psychic existence is being en-
acted and which at any stage of our individual development exert
their powerful influence. It is the archetypes which from times im-
memorial and in true recognition of their ever-present dominance
have been elevated to the ranks of deities and heroes. The se-
quences of events which constitute the life histories of these be-
ings are the stuff which is woven into the patterns of our mythol-
ogies. Such mythologies, therefore, retlect in an immediate and
spontaneous manner the inner distinctive life of the psyche of
any given culture or any religious belief.

Jung has written widely on the archetypes and the collective
unconscious—indeed, a comprehensive double volume of the
Collected Works, the ninth, is devoted to twelve specialized pa-
pers and a long monograph on these dominant concepts. We
have chosen two of these for the present volume. Archetypes of
the Collective TJnconscious, a more general survey, was first
published in 1934 and was recently revised by Jung. Psychologi-
cal Aspects of the Mother Archetype (1938, later revised), a
fascinating and extensive treatment of what many will consider
—along with its counterpart, the father archetype—the
most significant and surely the most compelling archetype of
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all, has not been generally available in English before. Jung has
written special studies also of the self, the primordial child, the
kore or maiden, the anima, rebirth, the spirit, the shadow, and
the mandala, and has treated these and other archetypes else-
where in his writings.

Part Two of the present volume is assigned to questions of
psychopathology and of therapy. The paper On the Nature of
Dreams is of comparatively recent date (1945) and sums up
Jung’s point of view regarding their significance and value and
his approach to their interpretation in an admirably concise man-
ner. After paying homage to Freud for having established a
valid method of dream interpretation, Jung describes his own
differing procedure as a “survey of the context.” In this ap-
proach no use is made of free association. In its place a careful
investigation is made of all the elements which the dreamer is
able to assemble around each component of the dream: remi-
niscences, similarities to objects, persons, and events encountered
in his life, spontaneous attempts at interpretation, etc. These
elements enlarge the tissue of the dream itself and the dreamer
is not encouraged to stray far from its natural center. Thus, a
certain amount of conscious understanding is directed towards
that area of the unconscious whence the dream in question origi-
nated. Here again, as in the Types, Jung emphasizes the comple-
mentary nature of consciousness and the unconscious. It is im-
portant, therefore, to try to understand the message of the dream
in its own language, without any assumption as to a fixed meaning
of any given element, at least in regard to the personal aspects of
the dream. However, where the dream presents recognizable
mythological themes and archetypal figures, the interpretation
must take into account their claim to general validity. The con-
tact with the deeper regions of the unconscious forms an essen-
tial part of the individuation process to which Jung refers also
as the “spontaneous realization of the whole person.”

Turninz now to psychopathology, the paper On the Psycho-
genesis of Schizophrenia has been included here in preference to
any other works presenting Jung’s point of view and understand-
ing of the psychoses and neuroses. Discussions of neurosis are dif-
ficult to isolate from their context in his writings, but fortunately
this paper contains much illuminating material regarding psy-
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chosis. These are in step with Jung’s central point regarding
schizophrenia, that is, that a lowering of the level of psychic
functioning (referred to throughout this paper in the original
French designation coined by Pierre Janet—‘abaissement du
niveau mental”) opens the floodgates for an invasion of the
conscious mind by the unconscious. In this inundation, as it were,
no possibility exists for a gradual assimilation of the unconscious
contents, which erupt in the form of archaic fantasies, of fears
and desires in their crude instinctual nakedness. Thus, the un-
conscious is experienced not in its creative but in its destructive
power.

Obviously, it is at the point of conflict and imbalance in the
relation between the conscious personality and the unconscious
psyche that the question of therapy arises. The following sec-
tion of the present volume is Jung’s introductory chapter to his
Psychology of the Transference, which was published in Zurich
in 1946. At the time when Psychology of the Transference was
being written, its author had long been deeply engaged in his
studies of the symbolism contained in the writings of the medieval
alchemists. Their treatises had revealed themselves to be a rich
stream of symbolic lore which drew its nourishment from many
sources ranging from Greek mythology to the Old and the New
Testaments, the Christian Church Fathers and other even more
distant tributaries. This stream welled up from its subterranean
unconscious existence, prompting the alchemists into undertak-
ing their experiments and cogitations, which appear to our mod-
ern rational thought like a strange intermingling of practical
experiment with astute philosophical musings and endless chains
of visionary dreams. Having been forcefully struck by the simi-
larities of a number of symbols in the dreams of his patients to
the multifarious symbols found in the alchemical literature, Jung
made himself thoroughly at home in the alchemical texts, which
he studied in their Latin and Greek intricacies of thought and
of symbol. He came to the conclusion that these symbols belong
to what he had already come to describe as the collective uncon-
scious. Since the archetypal symbols of the deeper psyche in their
entirety are the carriers of the process of individuation, it be-
came clear why the alchemists were so fascinated by the upsurge



XX THE BASIC WRITINGS OF C. G. JUNGQ

of the images which they experienced in the course of their work,
and upon which they meditated at such length.

What, one must ask, have these interesting observations got to
do with the transference in psychotherapy? The common de-
nominator is to be found in the symbols of individuation. In fact,
the first paper in which Jung established the parallels between
certain symbols in modern dreams and their counterparts in al-
chemical literature bore the title Dream Symbols of the Process
of Individuation.® This study was later expanded into a major
work entitled Psychology and Alchemy, the introductory chap-
ter of which is included in this volume. The inner experience of
psychic growth is frequently reflected in a series of symbolic
images made manifest in dreams. This can be ascertained in
cases where a careful record of the dreams is kept over a
long period of time. It then becomes apparent that certain ele-
ments and motifs keep recurring in different modulations, thus
proving a continuity which would have remained unobserved
in the absence of a sustained interest. Likewise, the ancient and
medieval alchemical literature abounds in sequences of symbolic
images which upon closer study revealed striking parallels to a
number of recorded series of dreams from certain patients. One
such particularly striking dream sequence became the material
upon which Jung based his comparative study of alchemical
symbolism and the integrative symbols in the modern psyche.
This indicates a validity of certain symbols in the sense of their
being operative in vastly different epochs and circumstances. It
also indicates a validity of the respective sequences as portraying
a psychic evolution within the life span of an individual exist-
ence.

The considerations on the theme of the transference swing
between the two poles of the patient-doctor relationship (sub-
sequently developed into a general theory of the unconscious
dynamics of interpersonal relationships) and the inner psychic
development from a state of conflict towards one of greater
inner frecdom and unity, which is symbolized in the idea of the
mystic marriage or union; for this the Greek expression hieros
ganiws is frequently used by Jung. In contradistinction to Freud,

4 First published in English in The Integration of the Personality,
New York, 1939.
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Jung assigns an actively participating role to the analyst, whose
empathy and carefully self-observant supportive attitude com-
bined with his knowledge of the archetypal dynamics should
enable him to assist the patient in establishing the much-needed
contact with the deeper self. Jung develops these thoughts by
means of analyzing a sequence of images from an alchemical
treatise, Rosarium philosophorum, published in the year 1550.
They depict the union of male and female figures called the
King and Queen, also the Sun and Moon (Sol and Luna), and
the new birth resulting therefrom, interpreted by Jung as symbolic
of the renewal of the inner personality and as the fruit of the
therapeutic contact with the eternal realm of the archetypes.
This theme, in turn, forms the core of the work Psychology
and Alchemy. It heralds the final and most lofty of Jung's con-
cerns: his study of the religious function of the soul. He says: “I
have been accused of ‘deifying the soul.” Not I, but God Himself
has deified it! I did not attribute a religious function to the soul,
I merely produced the facts which prove that the soul is natu-
raliter religiosa, i.e., possesses a religious function. . . . For it
is obvious that far too many people are incapable of establishing
a connection between the sacred figures and their own psyche:
that is to say, they cannot see to what extent the equivalent images
lie dormant in their own unconscious.” In this perspective
the secular preoccupations have been laid aside and the soul is
being viewed sub specie aeternitatis: the archetypes reveal the
essence of their immortal character which is being refashioned
ever anew in the “sacred images.” The city of God or of the
gods and the sacred personages dwelling therein with their at-
tendants and their animal companions are present in one form
or another in every main religion. Their existence is convincingly
proclaimed by the initiator of each religion. Their images are
carried along the path of each tradition by the priests, the artists,
and by the multitudes of believers whose unconscious receives
and reissues their resonance. Participation in the religious ex-
perience can take place through the inward assent given to the
traditionally validated symbols, or in contrast, through the im-
mediate contact with the religious symbols which can arise spon-
taneously from the religious depths of the psyche. This im-
mediate experience constitutes the true meaning of mysticism.
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The more familiar the reader becomes with the life work of
Jung, the more awed will he find himself—provided he can allow
himself to respond at these levels—by the singlemindedness amidst
the diversity of interest and of subject matter with which Jung’s
thought and energies have revolved around the soul which is
“naturaliter religiosa.”

For this reason, the following section of the present volume
consists of the first two of the three chapters of Psychology and
Religion, originally written in English for delivery as the Terry
Lectures at Yale in 1937. The present version is the revised one
published in the Collected Works. Here again, the titles sum up
the content: “The Autonomy of the Unconscious” and “Dogma
and Natural Symbols.” The independent and purposive func-
tioning of the unconscious is difficult to accept, both theoretically
and experientially, for the Western-educated mind, in whose
opinion consciousness has reigned supreme since the epoch of
enlightenment. In the place of an unconscious occupying a
limited area we are here presented with the concept of a virtu-
ally limitless sphere within which large numbers of meaningful
operations take place. “Meaning” here assumes a psychological-
spiritual-religious significance in which the unconscious as well as
consciousness participate: the former as the “ground of being”
(to borrow Paul Tillich’s expression), the latter as the perceiving
agent without whom the stream of images could run on endlessly
and ineffectually, as can be observed in cases of insanity. The
conscious ego’s need and desire to comprehend the contents of
the unconscious play a vital part in any therapeutic procedure
which hopes not only to resolve the paralyzing tangles of a
neurosis, but also and above all to assist in the maturation or
individuation of the personality.

Indeed, the urge towards creative self-fulfilment is regarded by
Jung as so universal as to deserve the designation of an instinct,
regardless of the mode of life within which it expresses.itself.
Since both instinct and archetype designate innate and purposeful
modes of behavior and of experience, this “instinct” of individua-
tion, in turn, is closely related to the archetypc of wholeness, of
the psyche in the totality of its conscious plus its unconscious
components. This totality Jung has designated as the self.
The self by definition comprises the full scope of a person-
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ality from its most individual traits to its most generic attitudes
and experiences, actual as well as potential. Hence, it tran-
scends the existing personality. The archetype of wholeness or
of the self can therefore be regarded as the dominant of psychic
growth. The inherent plan of an individual integrative psychic
process can thus be likened to the biological plan inherent in the
seed of any living organism. This process can be experienced
existentially in the personal life history, and symbolically wherever
the image of wholeness or of the self is present. Indeed, the in-
dividuation process can be said to lie at the core of all spiritual
experience, since it is coequal with a creative transformation of
the inner person, and hence reflects the archetypal experience
of an inner rebirth. In this context the impact of the symbol be-
comes the experience of “meaning” itself, and the archetypal
image becomes an ultimate psychic truth and reality. Here
then would seem to lie the central connecting link between psy-
chology and religion.

In the last section of the present volume, out of the numerous
essays written by Jung on the development of the personality,
Marriage as a Psychological Relationship has been selected be-
cause the practical importance of the topic makes it especially
worthy of being presented once again to a wider public. Con-
sidering how vast an amount of literature on human development
is now available to the general reader, it seems appropriate to re-
consider Jung’s essay on marriage, with its pertinent distinctions
concerning the conscious and unconscious factors which con-
tribute to the relative harmony or disharmony in this, the most
important of human relationships.

I have tried to provide here as representative as possible a
selection of writings from the seminal work of C. G. Jung. I
shall be deeply pleased if this book stimulates a number of its
readers to a closer study of Jung’s immense contribution to the
understanding of the human psyche.
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from SYMBOLS OF
TRANSFORMATION:

An Analysis of the Prelude
to a Case of Schizophrenia™

Foreword to the Fourth Swiss Edition*

I have long been conscious of the fact that this book, which was
written thirty-seven years ago, stood in urgent need of revision,
but my professional obligations and my scientific work never
left me sufficient leisure to settle down in comfort to this un-
pleasant and difficult task. Old age and illness released me at
last from my professional duties and gave me the necessary time
to contemplate the sins of my youth. I have never felt happy
about this book, much less satisfied with it: it was written at top
speed, amid the rush and press of my medical practice, without
regard to time or method. I had to fling my material hastily
together, just as I found it. There was no opportunity to let my
thoughts mature. The whole thing came upon me like a land-
slide that cannot be stopped. The urgency that lay behind it

* [Collected Wcrks, Volume S: Symbols of Transformation, Bol-
lingen Series XX, New York, 1956. Translated by R. F. C. Hull. The
work was first published as Wandlungen und Symbole der Libido
(Leipzig and Vienna, 1912; translated as Psychology of the Uncon-
.sicgigtzl.)\",]l9l6); it was much revised as Symbole der Wandlung (Zurich,

1 [The edition here translated.]
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became clear to me only later: it was the explosion of all those
psychic contents which could find no room, no breathing space,
in the constricting atmosphere of Freudian psychology and its
narrow outlook. I have no wish to denigrate Freud, or to detract
from the extraordinary merits of his investigation of the indi-
vidual psyche. But the conceptual framework into which he fitted
the psychic phenomenon seemed to me unendurably narrow. I
am not thinking here of his theory of neurosis, which can be
as narrow as it pleases if only it is adequate to the empirical facts,
or of his theory of dreams, about which different views may be
held in all good faith; I am thinking more of the reductive
causalism of his whole outlook, and the almost complete dis-
regard of the teleological directedness which is so characteristic
of everything psychic. Although Freud's book The Future of
an Illusion dates from his later years, it gives the best possible
account of his earlier views, which move within the confines of
the outmoded rationalism and scientific materialism of the late
nineteenth century.

As might be expected, my book, born under such conditions,
consisted of larger or smaller fragments which I could only string
together in an unsatisfying manner. It was an attempt, only
partially successful, to create a wider setting for medical psy-
caclogy and to bring the whole of the psychic phenomenon
within its purview. One of my principal aims was to free medical
psychology from the subjective and personalistic bias that charac-
terized its outlook at that time, and to make it possible to under-
stand the unconscious as an objective and collective psyche. The
personalism in the views of Freud and Adler that went hand in
hand with the individualism of the nineteenth century failed to
satisfy me because, except in the case of instinctive dynamisms
(which actually have too little place in Adler), it left no room
for objective, impersonal facts. Freud, accordingly, could see
no objective justification for my attempt, but suspected personal
motives.

Thus this book bscame a landmark, set up on the spot where
two ways divided. Because of its imperfections and its incom-
plcteness it laid down the program to be followed for the next
few decades of my life. Hardly had I finished the manuscript
when it struck me what it means to live with a myth, and what
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it means to live without one. Myth, says a Church Pather. is
“what is believed always, everywhere, by everybody™; hence
the man who thinks he can live without myth, or outside it, is an
exception. He is like one uprooted, having no true link either
with the past, or with the ancestral life which continues within
him, or yet with contemporary human society. He does not live
in a house like other men, does not eat and drink like other men,
but lives a life of his own, sunk in a subjective mania of his own
devising, which he believes to be the newly discovered truth. This
plaything of his reason never grips his vitals. It may occasionally
lie heavy on his stomach, for that organ is apt to reject the prod-
ucts of reason as indigestible. The psyche is not of today; its an-
cestry goes back many millions of years. Individual consciousness
is only the flower and the fruit of a season, sprung from the
perennial rhizome beneath the earth; and it would find itself in
better accord with the truth if it took the existence of the
rhizome into its calculations. For the root matter is the mother
of all things.

So I suspected that myth had a meaning which I was sure to
miss if I lived outside it in the haze of my own speculations. |
was driven to ask myself in all seriousness: “What is the myth
you are living?” I found no answer to this question, and had to
admit that I was not living with a myth, or even in a myth, but
rather in an uncertain cloud of theoretical possibilities which I
was beginning to regard with increasing distrust. I did not know
that I was living a myth, and even if I had known it, I would
not have known what sort of myth was ordering my life without
my knowledge. So, in the most natural way, I took it upon my-
self to get to know “my” myth, and I regarded this as thc task
of tasks, for—so I told myself—how could I, when treating my
patients, make due allowance for the personal factor, for my
personal equation, which is yet so necessary for a knowledge of
the other person, if I was unconscious of it? I simply had to
know what uncomnscious or preconscious myth was forming me.
from what rhizome I sprang. This resolve led me to devote many
years of my life to investigating the subjective contents which
are the products of unconscious processes, and to work out
methods which would enable us, or at any rate help us, to explore
the manifestations of the unconscious. Here I discovered, bit
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by bit, the connecting links that I should have known about be-
fore if I was to join up the fragments of my book. I do not know
whether I have succeeded in this task now, after a lapse of
thirty-seven years. Much pruning had to be done, many gaps
filled. It has proved impossible to preserve the style of 1912, for
I had to incorporate many things that I found out only many
years later. Nevertheless I have tried, despite a number of radical
interventions, to leave as much of the original edifice standing
as possible, for the sake of continuity with previous editions.
And although the alterations are considerable, I do not think
one could say that it has turned into a different book. There can
be no question of that because the whole thing is really only an
extended commentary on a practical analysis of the prodromal
stages of schizophrenia. The symptoms of the case form the
Ariadne thread to guide us through the labyrinth of symbolistic
parallels, that is, through the amplifications which are absolutely
essential if we wish to establish the meaning of the archetypal
context. As soon as these parallels come to be worked out they
take up an incredible amount of space, which is why expositions
of case histories are such an arduous task. But that is only to be
expected: the deeper you go, the broader the base becomes. It
certainly does not become narrower, and it never by any chance
ends in a point—in a psychic trauma, for instance. Any such
theory presupposes a knowledge of the traumatically affected
psyche which no human being possesses, and which can only be
laboriously acquired by investigating the workings of the un-
conscious. For this a great deal of comparative material is needed,
and it cannot be dispensed with any more than in comparative
anatomy. Knowledge of the subjective contents of consciousness
means very little, for it tells us next to nothing about the real,
subterranean life of the psyche. In psychology as in every science
a fairly wide knowledge of other subjects is arong the requisiteb
for research work. A nodding acquaintance with the theory and
pathology of neurosis is totally inadequate, because medical
knowledge of this kind is merely information about an illness, but
not knowledge of the soul that is ill. I wanted, so far as lay within
my power, to redress that evil with this book—then as now.
This book was written in 1911, in my thirty-sixth year. The
time is a critical one, for it marks the beginning of the second
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half of life, when a metanoia, a mental transformation, not in-
frequently occurs. I was acutely conscious, then, of the loss of
friendly relations with Freud and of the lost comradeship of
our work together. The practical and moral support which my
wife gave me at that difficult period is something I shall always
hold in grateful remembrance,.

September, 1950 C. G. Jung

Introduction

Anyone who can read Freud’s Interpretation of Dreams with-
out being outraged by the novelty and seemingly unjustified
boldness of his procedure, and without waxing morally indig-
nant over the stark nudity of his dream interpretations, but can
let this extraordinary book work upon his imagination calmly
and without prejudice, will not fail to be deeply impressed at
that point where Freud reminds us that an individual conflict,
which he calls the incest fantasy, lies at the root of that monu-
mental drama of the ancient world, the Oedipus legend. The
impression made by this simple remark may be likened to the
uncanny feeling which would steal over us if, amid the noise
and bustle of a modern city street, we were suddenly to come
upon an ancient relic—say the Corinthian capital of a long-
immured column, or a fragment of an inscription. A moment
ago, and we were completely absorbed in the hectic, ephemeral
life of the present; then, the next moment, something very re-
mote and strange flashes upon us, which directs our gaze to a
different order of things. We turn away from the vast con-
fusion of the present to glimpse the higher continuity of history.
Suddenly we remember that on this spot where we now hasten
to and fro about our business a similar scene of life and ac-
tivity prevailed two thousand years ago in slightly different forms;
similar passions moved mankind, and people were just as con-
vinced as we are of the uniqueness of their lives. This is the im-
pression that may very easily be left behind by a first acquaint-
ance with the monuments of antiquity, and it seems to me that
Freud’s reference to the Oedipus legend is in every way compara-
ble. While still struggling with the confusing impressions of the
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infinite variability of the individual psyche, we suddenly catch
a glimpse of the simplicity and grandeur of the Oedipus tragedy,
that perennial highlight of the Greek theater. This broadening
of our vision has about it something of a revelation. For our
psychology, the ancient world has long since been sunk in the
shadows of the past; in the schoolroom one could scarcely re-
press a skeptical smile when one indiscreetly calculated the
matronly age of Penelope or pictured to oneself the comfortable
middle-aged appearance of Jocasta, and comically compared
the result with the tragic tempests of eroticism that agitate the
legend and drama. We did not know then—and who knows even
today?—that a man can have an unconscious, all-consuming
passion for his mother which may undermine and tragically
complicate his whole life, so that the monstrous fate of Oedipus
seems not one whit overdrawn. Rare and pathological cases like
that of Ninon de Lenclos and her son! are too remote from most
of us to convey a living impression. But when we follow the paths
traced out by Freud we gain a living knowledge of the existence
of these possibilities, which, although too weak to compel actual
incest, are yet sufficiently strong to cause very considerable psychic
disturbances. We cannot, to begin with, admit such possibilities in
ourselves without a fecling of moral revulsion, and without re-
sistances which are only too likely to blind the intellect and render
self-knowledge impossible. But if we can succeed in discriminating
between objective knowledge and emotional value judgments,
then the gulf that scparates our age from antiquity is bridged
over, and we realizec with astonishment that Oedipus is still alive
for us. The importance of this realization should not be under-
estimated, for it teaches us that there is an identity of fundamental
human conflicts which is independent of time and place. What
aroused a feeling of horror in the Greeks still remains true, but
it is true for us only if we give up the vain illusion that we are
different, i.e., morally better, than thc ancients. We have merely
succeeded in forgetting that an indissoluble link binds us to the
men of antiquity. This truth opens the way to an understanding
of the classical spirit such as has never existed before—the way of
inner sympathy on the one hand and of intellectual comprehen-

! He is supposed to have killed himself when he heard that his
adored Ninon was really his mother.
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sion on the other. By penetrating into the blocked subterranean
passages of our own psyches we grasp the living meaning of
classical civilization, and at the same time we establish a firm
foothold outside our own culture from which alone it is possible
to gain an objective understanding of its foundations. That at least
is the hope we draw from the rediscovery of the immortality of the
Oedipus problem.

This line of inquiry has already yielded fruitful results: to it
we owe a number of successful advances into the territory of the
human mind and its history. These are the works of Riklin.2
Abraham,3 Rank,* Maeder,” and Jones,® to which there has now
been added Silberer’s valuable study entitlcd “Phantasie und
Mythos.” Another work which cannot be overlooked is Pfister's
contribution to Christian religious psychology.” The leitmotiv
of all these works is to find a clue to historical problems through
the application of insights derived from the activity of the un-
conscious psyche in modern man. I must refer the reader to the
works specified if he wishes to inform himsclf of the extent and
nature of the insights already achieved. The interpretations are
sometimes uncertain in particulars, but that does not matierially
detract from the total result. It would be significant enough if this
merely demonstrated the far-reaching analogy bstween the psy-
chological structure of the historical products and those of mod-
ern individuals. But the analogy applies with particular force to
the symbolism, as Riklin, Rank, Maeder, and Abraham have
shown, and also to the individual mechanisms governing the un-
conscious elaboration of motifs.

Psychological investigators have hitherto turned their attention
mainly to the analysis of individual problems. But, as things are
at present, it seems to me imperative that they should broaden
the basis of this analysis by a comparative study of the historical

2 Franz Riklin, Wishfulfillment and Symbolism in Fairy Tales, (New
York, 1915).

3 Karl Abraham, Dreams and Myths (New York, 1913).

4 Otto Rank, The Myth of the Birth of the Hero (New York, 1914).

5 A. Maeder, “Die Symbolik in den Legenden,” Psych-Neur. Wochen-
schrift, X (1908).

6 Ernest Jones, On the Nightmare (London, 1931).

T Die Frommigkeit des Grafen Ludwig von Zinzendorf (Leipzig and
Vienna, 1910).
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material, as Freud has already tried to do in his study of Leonardo
da Vinci.® For, just as psychological knowledge furthers our
understanding of the historical material, so, conversely, the his-
torical material can throw new light on individual psychological
problems. These considerations have led me to direct my atten-
tion more to the historical side of the picture, in the hope of gain-
ing fresh insight into the foundations of psychology. In my later
writings? 1 have concerned myself chiefly with the question of
historical and ethnclogical parallels, and here the researchers of
Erich Neumann have made a massive contribution towards solving
the countless difficult problems that crop up everywhere in this
hitherto little explored territory. I would mention above all his key
work, The Origins and History of Consciousness,1® which carries
forward the ideas that originally impelled me to write this book,
and places them in the broad perspective of the evolution of
human consciousness in general.

Two Kinds of Thinking

As most people know, one of the basic principles of analytical
psychology is that dream images are to be understood sym-
bolically; that is to say, one must not take them literally, but must
surmise a hidden meaning in them. This ancient idea of dream
symbolism has aroused not only criticism, but the strongest op-
position. That dreams should have a meaning, and should there-
fore be capable of interpretation, is certainly neither a strange nor
an extraordinary idea. It has been known to mankind for thou-
sands of years; indeed it has become something of a truism. One
remembers having heard even at school of Egyptian and Chal-
daean dream interpreters. Everyone knows the story of Joseph,
who interpreted Pharaoh’s dreams, and of Daniel and the dream
of King Nebuchadnezzar; and the dream book of Artemidorus is

8 Also Rank, “Ein Traum, der sich selbst deutet,” Jahrbuch f. psych.
Forsch., Ii (1910).

9 l[(l.e., after 1912, the date of the original publication of the present
work.]

10 New York, 1954. His subsequent publications, Umkreisung der
Mitte (Zurich, 1953f.) and The Great Mother (New York, 1955) may
also be included in this category.
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familiar to many of us. From the written records of all times and
peoples we learn of significant and prophetic dreams, of warning
dreams and of healing dreams sent by the gods. When an idea is
so old and so generally believed, it must be true in some way, by
which I mean that it is psychologically true.

For modern man it is hardly conceivable that a God existing
outside ourselves should cause us to dream, or that the dream
foretells the future prophetically. But if we translate this into
the language of psychology, the ancient idea becomes much more
comprehensible. The dream, we would say, originates in an un-
known part of the psyche and prepares the dreamer for the
events of the following day.

According to the old belief, a god or demon spoke to the
sleeper in symbolic language, and the dream interpreter had to
solve the riddle. In modern speech we would say that the dream
is a series of images which are apparently contradictory and
meaningless, but that it contains material which yields a clear
meaning when properly translated.

Were I to suppose my readers to be entirely ignorant of dream
analysis, I should be obliged to document this statement with
numerous examples. Today, however, these things are so well
known that one must be sparing in the use of case histories so
as not to bore the public. It is an especial inconvenience that
onie cannot recount a dream without having to add the history
of half a lifetime in order to represent the individual foundations
of the dream. Certainly there are typical dreams and dream
motifs whose meaning appears to be simple enough if they are
regarded from the point of view of sexual symbolism. One can
apply this point of view without jumping to the conclusion that
the content so expressed must also be sexual in origin. Common
speech, as we know, is full of erotic metaphors which are applied
to matters that have nothing to do with sex; and conversely, sex-
ual symbolism by no means implies that the interests making
use of it are by nature erotic. Sex, as one of the most important
instincts, is the prime cause of numerous affects that exert an
abiding influence on our speech. But affects cannot be identified
with sexuality inasmuch as they may easily spring from conflict
situations—for instance, many emotions spring from the instinct
of self-preservation.
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It is true that many dream images have a sexual aspect or ex-
press erotic conflicts. This is particularly clear in the motif of
assault. Burglars, thieves, murderers, and sexual maniacs figure
prominently in the erotic dreams of women. It is a theme with
countless variations. The instrument of murder may be a lance,
a sword, a dagger, a revolver, a ritle, a cannon, a fire hydrant,
a watering can; and the assault may take the form of a burglary,
a pursuit, a robbery, or it may be someone hidden in the cupboard
or under the bed. Again, the danger may be represented by wild
animals, for instance by a horse that throws the dreamer to the
ground and kicks her in the stomach with his hind leg; by lions,
tigers, elephants with threatening trunks, and finally by snakes
in endless variety. Sometimes the snake creeps into the mouth,
sometimes it bites the breast like Cleopatra’s legendary asp, some-
times it appears in the role of the paradisal serpent, or in one of
the variations of the painter Franz Stuck, whose snake pictures
bear significant titles like “Vice,” “Sin,” or “Lust.” The mixture
of anxiety and lust is perfectly expressed in the sultry atmosphere
of these pictures, and far more crudely than in Mdrike’s piquant
little poem:

GIRL’S FIRST LOVE SONG

What's in the net? I feel
Frightened and shaken!
Is it a sweet-slipping eel
Or a snake that I've taken?

Love’s a blind fisherman,
Love cannot see;
Whisper the child, then,
What would love of me?

It leaps in my hands! This is
Anguish unguessed.

With cunning and kisses

It creeps to my breast.

It bites me, O wonder!
Worms under my skin.
My heart bursts asunder,
I tremble within.
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Where go and where hide me?
The shuddersome thing

Rages inside me,

Then sinks in a ring.

What poison can this be?
O that spasm again!

It burrows in ecstasy

Till I am slain.1

All these things seem simple and need no explanation to be in-
telligible. Somewhat more complicated is the following dream of
a young woman. She dreamt that she saw the triumphal Arch of
Constantine. Before it stood a cannon, to the right a bird. to the
left a man. A cannon ball shot out of the muzzle and hit her; it
went into her pocket, into her purse. There it remained. and she
held the purse as if there were something very precious inside it.
Then the picture faded, and all she could see was the stock of the
cannon, with Constantine’s motto above it: “In hoc signo
vinces.” The sexual symbolism of this dream is sufficiently obvious
to justify the indignant surprise of all innocent-minded people.
If it so happens that this kind of realization is entirely new to the
dreamer, thus filling a gap in her conscious orientation, we can
say that the dream has in effect been interpreted. But if the
dreamer has known this interpretation all along, then it is noth-
ing more than a repetition whose purpose we cannot ascertain.
Dreams and dream motifs of this nature can repeat themselves
in a never-ending series without our being able to discover—at
any rate from the scxual side—anything in them except what we
know already and are sick and tired of knowing. This kind of
approach inevitably leads to that “monotony” of interpretation of
which Freud himself complained. In these cases we may justly
suspect that the sexual symbolism is as good a fagon de parler as
any other and is being used as a dream language. “Canis pancm
somniat, piscator pisces.” Even dream language ultimately de-
generates into jargon. The only exception to this is in cases where
a particular motif or a whole drcam repeats itself because it has
never been properly understood, and because it is necessary for
the conscious mind to reorient itself by recognizing the compen-

1 Eduard Morike, Werke (1914), 1, p. 33.
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sation which the motif or dream expresses. In the above dream it
is certainly a case either of ordinary unconsciousness, or of re-
pression. One can thcrefore interpret it sexually and leave it at
that, without going into all the niceties of the symbolism. The
words with which the dream ends—*“In hoc signo vinces”—point
to a deeper meaning, but this level could only be reached if the
dreamer became conscious enough to admit the existence of an
erotic conflict.

These few references to the symbolic nature of dreams must
suffice. We must accept dream symbolism as an accomplished
fact if we wish to treat this astonishing truth with the necessary
degree of seriousness. It is indeed astonishing that the conscious
activity of the psyche should be influenced by products which
seem to obey quite other laws and to follow purposes very dif-
ferent from those of the conscious mind.

How is it that dreams are symbolical at all? In other words,
whence comes this capacity for symbolic representation, of which
we can discover no trace in our conscious thinking? Let us ex-
amine the matter a little more closely. If we analyze a train of
thought, we find that we begin with an “initial” idea, or a “lead-
ing” idea, and then, without thinking back to it each time, but
merely guided by a sense of direction, we pass on to a series of
separate ideas that all hang together. There is nothing symbolical
in this, and our whole conscious thinking proceeds along these
lines.2 If we scrutinize our thinking more closely still and follow
out an intensive train of thought—the solution of a difficult
problem, for instance—we suddenly notice that we are thinking
in words, that in very intensive thinking we begin talking to our-
selves, or that we occasionally write down the problem or make a
drawing of it, so as to be absolutely clear. Anyone who has lived
for some time in a foreign country will certainly have noticed
that after a while he begins to think in the language of that

2 Cf. Hugo Liepmann, Uber Ideenflucht (Hale, 1904); also my
“Studies in Word Association” (1918/19 edn., p. 124). For thinking as
subordination to a ruling idea, cf. H. Ebbinghaus, in Kultur der Gegen-
wart (Berlin, 1907), pp. 221ff. Oswald Kuelpe (Outlines of Psychology,
London, 1895, p. 447) expresses himself in a similar manner: in think-
ing “we find an anticipatory apperception, which covers a more or less
extensive circle of individual reproductions, and differs from a group
of accidental incentives to reproduction only in the consistency with
which all ideas outside the circle are checked or suppressed.”
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country. Any very intensive train of thought works itself out more
or less in verbal form—if, that is to say, one wants to express it, or
teach it, or convince someone of it. It is evidently directed out-
wards, to the outside world. To that extent, directed or logical
thinking is reality-thinking,3 a thinking that is adapted to reality,?
by means of which we imitate the successiveness of objectively
real things, so that the images inside our mind follow one another
in the same strictly causal sequence as the events taking place
outside it.5> We also call this “thinking with directed attention.”
It has in addition the peculiarity of causing fatigue, and is for that
reason brought into play for short periods only. The whole
laborious achievement of our lives is adaptation to reality. part
of which consists in directed thinking. In biological terms it is
simply a process of psychic assimilation that leaves behind a
corresponding state of exhaustion, like any other vital achicve-
ment.

The material with which we think is lenguage and verbal con-
cepts—something which from time immemorial has been di-
'rected outwards and used as a bridge, and which has but a single
purpose, namely that of communication. So long as we think
directedly, we think for others and speak to others.® Language
was originally a system of emotive and imitative sounds—sounds
which express terror, fear, anger, love, etc., and sounds which
imitate the noises of the elements: the rushing and gurgling of

3 In his Psychologia empirica (Frankfurt, 1732), ch. II, § 23, p. 16,
Christian Wolff says simply and precisely: “Cogitatio est actus animae
quo sibi sui rerumque aliarum extra se ccnscia est” (Thinking is an act

of the soul whereby it becomes conscious of itself and of other things
outside itself).

4 The element of adaptation is particularly stressed by William James
in his definition of logical thinking (Principles of Psychology, London,
1907, 11, p. 330): “Let us make this ability to deal with novel data the
technical differentia of reasoning. This will sufficiently mark it out from
common associative thinking.”

5 “Thoughts are shadows of our feelings, always darker, emptier,
and simpler than these,” says Nietzsche. R. H. Lotze (Logik, Leipzig,
1874, p. 552) remarks in this connection: “Thinking, if left to the logi-
cal laws of its own movement, coincides once more at the end of its
correct trajectory, with the behavior of objectively real things.”

6 Cf. Baldwin’s remarks quoted below. The eccentric philosopher
Johann Georg Hamann (1730-88) actually equates reason with lan-
guage. (See Hamann’s writings, pub. 1821-43.) With Nietzsche reason
fares even worse as “linguistic metaphysics.”
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water, the rolling of thunder, the roaring of the wind, the cries
of the animal world, and so on; and lastly, those which represent
a combination of the sound perceived and the emotional reaction
to it. A large number of onomatopoeic vestiges remain even in
the more modern languages; note, for instance, the sounds for
running water: rauschen, rieseln, riischen, rinnen, rennen, rush,
river, ruscello, ruissecau, Rhein. And note Wasser, wissen, wissern,
pissen, piscis, Fisch.

Thus, language, in its origin and essence, is simply a system
of signs or symbols that denote real occurrences or their echo
in the human soul. We must emphatically agree with Anatole
France when he says:

What is thinking? And how does one think? We think with words;
that in itself is sensual and brings us back to nature. Think of it! a
metaphysician has nothing with which to build his world system ex-
cept the perfected cries of monkeys and dogs. What he calls profound
speculation and transcendental method is merely the stringing to-
gether, in an arbitrary order, of onomatopoeic cries of hunger, fcar,
and love from the primeval forests, to which have become attached,
little by little, meanings that are believed to be abstract merely because
they are loosely used. Have no fear that the succession of little cries,
extinct or enfeebled, that composes a book of philosophy will t{each
us so much about the universe that we can no longer go on living in it.?

So our directed thinking, cven though we be the loncliest
thinkers in the world, is nothing but the first stirrings of a cry to
our companions that water has been found, or the bear been
killed, or that a storm is approaching, or that wolves are prowl-
ing round the camp. There is a striking paradox. of Abelard’s
which intuitively cxpresses the human limitations of our com-
plicated thought process: “Specch is generated by the intellect and
in turn generates intellect.” The most abstract system of philoso-
phy is, in its method- and purpose, nothing more than -an ex-
tremely ingenious combination of natural sounds.® Hence the

7 Le Jardin d’Epicrire (Paris, 1895), p. 80.

% It is difficult to estimate how great is the seductive influence of
primitive word meanings on_our thinking. “Everything_that has ever
been in consciousness remains as an active element in the uncon-
scious,” says Hermann Paul (Prinzipien der Sprachgeschichie, Halle,
1909, p. 25). The old word meanings continue to have an effect which
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craving of a Schopenhauer or a Nietzsche for recognition and
understanding, and the despair and bitterness of their loneliness.
One might expect, perhaps, that a man of genius would luxuriate
in the greatness of his own thoughts and renounce the cheap ap-
probation of the rabble he despises; yet he succumbs to the more
powerful impulse of the herd instinct. His seeking and his finding,
his heart’s cry, are meant for the herd and must be heeded by
them. When I said just now that directed thinking is really think-
ing in words, and quoted that amusing testimony of Anatole
France as drastic proof, this might easily give rise to the misun-
derstanding that directed thinking is after all “only a matter of
words.” That would certainly be going too far. Language must be
taken in a wider sense than speech, for speech is only the outward
flow of thoughts formulated for communication. Were it other-
wise, the deaf-mute would be extremely limited in his thinking
capacity, which is not the case at all. Without any knowledge of
the spoken word, he too has his “language.” Historically spcak-
ing, this ideal language, this directed thinking, is derived from
primitive words, as Wundt has explained:

A further important consequence of the interaction of sound and
meaning is that many words come to lose their original concrete
sigaificance altogether, and turn into signs for gencral ideas expressive
of the apperceptive functions of relating and comparing, and their
products. In this way abstract thought develops, which, because it
would not be possible without the underlying changes of meaning. is
itself the product of those psychic and psychophysical interchanges in
which the development of language consists.?

JodI10 rejects the identity of language and thought on the
ground that the same psychic fact can be expressed in different
ways in different languages. From this he infers the existence

is imperceptible at first and proceeds “from that cark chamber of the un-
conscious in the soul” (ibid.). Hamann states emphatically (Schriften,
VII, p. 8): “Metaphysics misuses all the verbal signs and figures of
speech based on empirical knowledge and reduces them to empty
hieroglyphs and types of ideal relationships.” Kant is supposed to have
learnt a thing or two from Hamann.

9 Wilhelm Wundi, Grundriss der Psychologie (Leipzig, 1904), pp.
363-64.

1% Friedrich Jodl, Lehrbuch der Psychologie (Stuttgart, 1924), II, ch.
10, par. 26, p. 260.



18 THE BASIC WRITINGS OF C. G. JUNG

of a “supra-linguistic” type of thinking. No doubt there is such
a thing, whether one elects to call it “supra-linguistic” with Yocdl
or “hypological” with Erdmann. Only, it is not logical think-
ing. My views coincide with those of Baldwin, who says:

The transition from pre-judgmental to judgmental meaning is just
that from knowledge which has social confirmation to that which gets
along without it. The meanings utilized for judgment are those already
developed in their presuppositions and implications through the con-
firmations of social intcrcourse. Thus the personal judgment, trained
in the methods of social rendering, and disciplined by the interaction
of its sccial world, projects its content into that world again. In other
words, the platform for all movement into the assertion of individual
judgment—the level from which new experience is utilized—is already
and always socialized; and it is just this movement that we find re-
flected in the actual result as the sense of the “appropriateness” or
synnomic character of the meaning rendered. . . .

Now the devclopment of thought, as we are to see in more detail,
is by a method essentially of trial and error, of experimentation. of
the use of meanings as worth more than they are as yet recognized
to l:e worth. The individual must use his old thoughts, his established
knowledge, his grounded judgments, for the embodiment of his new
inventive constructions. He erects his thought as we say “schematically”
—in logical terms. problematically, conditionally, disjunctively—pro-
jecting into the world an opinion still personal to himself, as if it were
true. 7hus all discovery proceeds. But this is, from the linguistic point
of view, still to use the current language, still to work by meanings
already embodied in sccial and conventional usage.

By this experimentation both thought and language are together
advanced. . . .

Language grows, therefore, just as thought does, by never losing its
synnomic or dual reference; its meaning is both personal and so-
cial. . . .

Language is the register of tradition, the record of racial conquest,
the deposit of all the gains made by the genius of individuals. . . .
The social “copy-systern” thus established reflects the judgmental
processes of the race, and in turn becomes the training school of the
judgment of new generations. . . .

Most of the training of the self, whereby the vagaries of personal
reaction to fact and image are reduced to the funded basis of sound
judgment, comes through the use of speech. When the child speaks,
he lays before the world his suggestion for a general or common
meaning; the reception it gets confirms or refutes him. In either case
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he is instructed. His next venture is from a platform of knowledge
on which the newer item is more nearly convertible into the common
coin of effective intercourse. The point to notice here is not so much
the exact mechanism of the exchange—secondary conversion—by
which this gain is made, as the training in judgment that the constant
use of it affords. In each case, effective judgment is the common judg-
ment. . . . Here the object is to point out that it is secured by the
development of a function whose rise is directly ad hoc . . . —the
function of speech.

In language, therefore, to sum up the foregoing, we have the tangi-
ble—the actual and historical—instrument of the development and
conservation of psychic meaning. It is the material evidence and proof
of the concurrence of social and personal judgment. In it synnomic
meaning, judged as “appropriate,” becomes “social” meaning, held as
socially generalized and acknowledged.!!

Baldwin’s argument lays ample stress on the limitations im-
posed on thought by language,’2 which are of the greatest im-
portance both subjectively and objectively, i.e., psychologically
and socially—so great, indeed, that we must ask ourselves whether
the skeptical Mauthner!3 was not right in his view that thinking
is speech and nothing more. Baldwin is more cautious and re-
served, but at bottom he is plainly in favor of the primacy of
speech.

Directed thinking or, as we might also call it, thinking in
words, is manifestly an instrument of culture, and we shall not
be wrong in saying that the tremendous work of education which
past centuries have devoted to directed thinking. thereby forcing
it to develop from the subjective, individual sphere to the ob-
jective, social sphere, has produced a readjustment of the human
mind to which we owe our modern empiricism and technics.
These are absolutely new developments in the history of the
world and were unknown to earlier ages. Inquiring minds have

4;1ﬂ1. M. Baldwin, Thought and Tliings (London, 1906-11), II, pp.
1

12 In this connection I would mention the experimental “investiga-
tions into the linguistic components of association” (1908) made by
Eberschweiler at my request, which disclose the remarkable fact that
during an association experiment the intrapsychic association is influ-
enced by phonetic considerations.

13 Friedrich Mauthner, Sprache und Psycliologie (Stuttgart, 1901).
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often wrestled with the question of why the first-rate knowledge
which the ancients undoubtedly had of mathematics, mechanics,
and physics, coupled with their matchless craftsmanship, was
never applied to developing the rudimentary techniques already
known to them (e.g., the principles of simple machines) into a
real technology in the modern sense of the word, and why they
never got beyond the stage of inventing amusing curiosities.
There is only one answer to this: the ancients, with a few il-
lustrious exceptions, entirely lacked the capacity to concentrate
their interest on the transformations of inanimate matter and to
reproduce the natural process artificially, by which means alone
they could have gained control of the forces of nature. What they
lacked was training in directed thinking.1* The secret of cultural
development is the mobility and disposability of psychic energy.
Directed thinking, as we know it today, is a more or less modern
acquisition which carlier ages lacked.

This brings us to a further question: What happens when we
do not think directedly? Well, our thinking then lacks all leading
ideas and the sense of direction ecmanating from them.' We no
longer compel our thoughts along a definite track, but let them
float, sink or rise according to their specific gravity. In Kuelpe's
view,1¢ thinking is a sort of “inner act of the will,” arnd its ab-
sence necessarily leads to an “automatic play of ideas.” William

I+ There was as a matter of fact no external compulsion which
would have made technical thinking necessary. The labor question was
solved by an endless supply of cheap slaves, so that efforts to save
labor were superfluous. We must also remember that the interest of
the man of antiquity was turned in quite another direction: he rever-
enced the divine cosmos, a quality which is entirely lacking in our
technological age.

15 So at least it appears to the conscious mind. Freud (The Interpre-
tation of Dreams, Standard Edn., I, p. 528) says: “For it is demon-
strably untrue that we are being carried along a purposeless stream of
ideas when, in the process of interpreting a dream, we abandon re-
flection and allow involuntary ideas to emerge. It can be shown that
all we can ever get rid of are purposive ideas that are known to us;
as soon as we have done this, unknown—or, as we inaccurately say,
‘unconscious’—purposive ideas take charge and thereafter determine
the course of the involuntary ideas. No influence that we can bring to
bear upon our menta! processes can ever enable us to think without
purposive ideas; nor am I aware of any states of physical confusion
which can do so0.”

16 Qutlines, p. 448.
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James regards non-directed thinking, or “merely associative”
thinking, as the ordinary kind. He expresses himself as follows:

Much of our thinking consists of trains of images suggested one
by another, of a sort of spontaneous reverie of which it seems likely
enough that the higher brutes should be capable. This sort of thinking
leads nevertheless to rational conclusions both practical and theoreti-
cal.

As a rule, in this sort of irrcsponsible thinking the terms which come
to be coupled together are empirical concretes, not abstractions.17

We can supplement James's definitions by saying that this sort
of thinking does not tire us, that it leads away from reality into
fantasies of the past or future. At this point thinking in verbal
form ceases, image piles on image, feeling on feeling,!5 and
there is an ever-increasing tendency to shuffle things about and
arrange them not as they are in reality but as one would like
them to be. Naturally enough, the stuff of this thinking which

17 Principles, 11, p. 325.

18 This statement is based primarily on experiences derived from
the field of normal psychology. Indefinite thinking is very far re-
moved from “reflection,” particularly where readiness of speech is
concerned. In psychclogical experiments I have frequently found that
subjects—I am speaking only of cultivated and intelligent people—
whom [ allowed to indulge in reveries. as though unintentionally and
without previous instruciion, exhibited affects which could be regis-
tered experimentally, but that with the best will in the world they
could express the underlying thought only very imperfectly or not at
all. More mstructlve are experiences of a pathological nature, not so
much those arising in the field of hysteria and the various neuroses,
which are characterized by an overwhelming transference tendency,
as experiences connected with introversion neurosis or psychosis.
which must be regarded as constituting by far the greater number of
mental disturbances, at any rate the whole of Bleuler’s schizophrenic
group. As already indicated by the term “introversion” (which I cur-
sorily introduced in 1910, in my “Psychic Conflicts in a Child,” pp
13 and 16 [Coll. Works, Vol. 171), this type of neurosis leads to an
isolated inner life. And here we meet with that “supra-linguistic” or
pure “fantasy-thinking” which moves in “inexpressitle” images and
feelings. You get some idea of this when you try to find out the mean-
ing of the pitiful and muddled expressions used by these people. As
I have often observed, it costs these patients endless trouble and
effort to put their fantaﬂes into ordinary human speech. A highly
intelligent patient, who “translated” such a fantasy system for me
piecemeal, used to say to me: “I know quite well what it’s all about,
I can see and feel everything, but it is quite impossible for me to find
the right words for it.”
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shies away from reality can only be the past with its thousand-
and-one memory images. Common speech calls this kind of
thinking “dreaming.”

Anyone who observes himself attentively will find that the
idioms of common speech are very much to the point, for almost
every day we can see for ourselves, when falling asleep, how
our fantasies get woven into our dreams, so that between day-
dreaming and night-dreaming there is not much difference. We
have, therefore, two kinds of thinking: directed thinking, and
drcaming or fantasy thinking. The former operates with speech
elements for the purpose of communication, and is difficult
and exhausting; the latter is effortless, working as it were spon-
taneously, with the contents ready to hand, and guided by un-
conscious motives. The one produces innovations and adapta-
tion, copies reality, and tries to act upon it; the other turns away
from reality, sets free subjective tendencies, and, as regards
adaptation, is unproductive.1?

As I have indicated above, history shows that directed think-
ing was not always as developed as it is today. The clearest ex-
pression of modern directed thinking is science and the tech-
niques fostered by it. Both owe their existence simply and solely
to energetic training in directed thinking. Yet at the time when
the forerunners of our present-day culture, such as the poet
Petrarch, were just beginning to approach nature in a spirit of
understanding,2® an equivalent of our science already existed

19 Similarly James, Principles, 11, pp. 325-26. Reasoning is pro-
ductive, whereas “empirical” (merely associative) thinking is only
reproductive. This opinion, however, is not altogether satisfying. It
is no doubt true that fantasy thinking is not immediately productive,
i.e., is unadapted and therefore useless for all practical purposes. But
in the long run the play of fantasy uncovers creative forces and con-
tents, just as dreams do. Such contents cannot as a rule be realized
except through passive, associative, and fantasy thinking.

20 Cf. the impressive description of Petrarch’s ascent of Mt. Ven-
toux, in Jacob Burckhardt, The Civilization of the Renaissance in
Jtalv: “A description of the view from the summit would be looked
for in vain, not because the poet was insensible to it, but, on the con-
trary, because thc impression was too overwhelming. His whole past
life, with all its follies. rose before his mind; he remembered that ten
years ago that day he had quitted Bologna a young man, and turned
a longing gaze towards his native country; he opened a book which
was then his constant companion, the ‘Confessions of St. Augustine,’
and his eye fell on the passage in the tenth chapter: ‘and men go
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in scholasticism.?! This took its subjects from fantasies of the
past, but it gave the mind a dialectical training in directed think-
ing. The one goal of success that shone before the thinker was
rhetorical victory in disputation, and not the visible transforma-
tion of reality. The subjects he thought about were often un-
believably fantastic; for instance, it was debated how many angels
could stand on the point of a needle, whether Christ could have
performed his work of redemption had he come into the world in
the shape of a pea, etc., etc. The fact that these problems could
be posed at all—and the stock metaphysical problem of how to
know the unknowable comes into this category—proves how
peculiar the medieval mind must have been, that it could con-
trive questions which for us are the height of absurdity. Nietzsche
glimpsed something of the background of this phenomenon
when he spoke of the “glorious tension of mind” which the
Middle Ages produced.

On a historical view, the scholastic spirit in which men of the
intellectual caliber of St. Thomas Aquinas, Duns Scotus, Abe-
lard, William of Occam, and others worked is the mother of
our modern scientific method, and future generations will see
clearly how far scholasticism still nourishes the science of today
with living undercurrents. It consisted essentially in a dialectical
gymnastics which gave the symbol of speech, the word, an abso-
lute meaning, so that words came in the end to have a substan-
tiality with which the ancients could invest their LLogos only by
attributing to it a mystical value. The great achievement of
scholasticism was that it laid the foundations cf a solidly built

ferth, and admire lofty mountains and broad seas. and roaring tor-
rents, and the ocean, and the course of the stars, and turn away from
themselves while doing so.” His brother, to whom he read these words,
could not understand why he closed the book and said no more.”

21 Wundt gives a short account of the scholastic method in his
Philosophische Studien (X111, p. 345). The method consisted “firstly,
in recarding as the chief aim of scientific investigation the discovery
of a firmly established conceptual scheme capable of being applied
in a uniform manner to the most varied problems; secondly, in laying
an inordinate value upon certain general concepts, and consequently
upon the verbal symbols designating these concepts, as a result of
which an analysis of the meanings of words or, in extreme cases, a
vapid intellectual subtlety and splitting of hairs comes to replace an
investigation of the real facts from which the concepts are abstracted.”
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intellectual function, the sine qua non of modern science and
technology.

If we go still further back into history, we find what we call
science dissolving in an indistinct mist. The culture-creating mind
is ceaselessly employed in stripping experience of everything
subjective, and in devising formulas to harness the forces of na-
ture and express them in the best way possible. It would be a
ridiculous and unwarranted presumption on our part if we
imagined that we were more energetic or more intelligent than
the men of the past—our material knowledge has increased, but
not our intelligence. This means that we are just as bigoted in
regard to new ideas, and just as impervious to them, as people
were in the darkest days of antiquity. We have become rich in
knowledge, but poor in wisdom. The center of gravity of our
interest has switched over to the materialistic side, whereas the
ancients preferred a mode of thought nearer to the fantastic type.
To the classical mind everything was still saturated with mythol-
ogy, even though classical philosophy and the beginnings of
natural science undeniably prepared the way for the work of “en-
Jightenment.”

Unfortunately, we get at school only a very feeble idea of the
richness and tremendous vitality of Greek mythology. All the
creative power that modern man pours into science and technics
the man of antiquity devoted to his myths. This creative urge
explains the bewildering confusion, the kaleidoscopic changes
and syncretistic regroupings, the continual rejuvenation, of myths
in Greek culture. We move in a world of fantasies which, un-
troubled by the outward course of things, well up from an inner
source to produce an ever-changing succession of plastic or
phantasmal forms. This activity of the early classical mind was
in the highest degree artistic: the goal of its interest does not
seem to have been how to understand the real world as objectively
and accurately as possible, but how to adapt it aesthetically to
subjective fantasies and expectations. There was very little room
among the ancients for that coldness and disillusionment which
Giordano Bruno’s vision of infinite worlds and Kepler’s dis-
coveries brought to mankind. The naive man of antiquity saw the
sun as the great Father of heaven and earth, and the moon as the
fruitful Mother. Everything had its demon, was animated like
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a human being, or like his brothers the animals. Everything was
conceived anthropomorphically or theriomorphically, in the like-
ness of man or beast. Even the sun’s disk was given wings or
little feet to illustrate its motion. Thus there arose a picture of
the universe which was completely removed from reality, but
which corresponded exactly to man’s subjective fantasies. [t
needs no very elaborate proof to show that children think in
much the same way. They too animate their dolls and toys, and
with imaginative children it is easy to see that they inhabit a world
of marvels.

We also know that the same kind of thinking is exhibited in
dreams. The most heterogeneous things are brought together re-
gardless of the actual conditions, and a world of impossibilities
takes the place of reality. Freud finds that the hallmark of waking
thought is progression: the advance of the thought stimulus from
the systems of inner or outer perception through the endopsychic
work of association to its motor end, i.e., innervation. In dreams
he finds the reverse: regression of the thought stimulus from
the preconscious or unconscious sphere to the perceptual system,
which gives the dream its peculiar atmosphere of sensuous clarity,
rising at times to almost hallucinatory vividness. Dream thinking
thus regresses back to the raw material of memory. As Freud says:
“In regression the fabric of the dream thoughts is resolved into
its raw material.”22 The reactivation of original perceptions is,
however, only one side of regression. The other side is regression
to infantile memories, and though this might equally well be
called regression to the original perceptions, it nevertheless de-
serves special mention because it has an importance of its own.
It might even be considered as an “historical” regression. In this
sense the dream can, with Freud, be described as a modified
memory—modified through being projected into the present. The
original scene of the memory is unable to effect its own revival,
so has to be content with returning as a dream. In Freud's view
it is an essential characteristic of dreams to “elaborate” memories
that mostly go back to early childhood, that is, to bring them
nearer to the present and recast them in its language. But, in so
far as infantile psychic life cannot deny its archaic character, the.

22 The Interpretation of Dreams, 11, p. 543.
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latter quality is the especial peculiarity of dreams. Freud ex-
pressly draws attention to this:

Dreams, which fulfill their wishes along the shert path of regressicn,
have merely preserved for us in that respect a sample of the psychical
apparatus’s primary method of working, a method which was aban-
doned as being inefficient. What once dominated waking life, while
the mind was still young and incompetent, seems now to have been
banished into the night—just as the primitive weapons, the bows and
arrows, that have been abandoned by adult men, turn up once more
in the nursery.23

These considerations2¢ tempt us to draw a parallel between
the mythological thinking of ancient man and the similar think-
ing found in children,2® primitives, and in dreams. This idea is

23 Ibid., p. 567.

24 The passage in The Interpretation of Dreams that follows im-
mediately afterwards has since been confirmed through investigation
of the psychoses. “These methods of working on the part of the
psychical apparatus, which are normally suppressed in waking hours,
become current once more in psychosis and then reveal their in-
capacity for satisfying our needs in relation to the external world”
(ibid., p. 567). The importance of this sentence is borne cut by the
views of Pierre Janet, which were developed independently of Frend
and deserve mention here because they confirm it from an entirely
different angle, namely the biological sidc. Janet distinguishes in tie
function a firmly organized “inferior” part and a ‘“superior” part that
is in a state of continuous transformation: “It is precisely on this
‘superior’ part of the functions, on their adaptation to existing cir-
cumstances, that the neuroses depend. . . . Neuroses are disturbances
or checks in the evolution of the functions. . . . Ncuroses are mala-
dies dependent on the various functions of the organism and are
characterized by an alteration in the superior parts of these functions,
which are checked in their evolution, in their adaptation to the pres-
ent moment and the existing state of the external world and of the
individual, while there is no deterioration in the older parts of these
same functions. . . . In place of these supericr operations some de-
gree of physical and mental disturbance develops—above all, emo-
tionality. This is nothing. but the tendency to replace the superior
operations by an exaggeration of certain inferior operations, and par-
ticularly by gross visceral disturbances.” (Les Névroses, Paris, 1909, pp.
386ff.) The “older parts” are the same as the “inferior parts” of the
functions, and they replace the abortive attempts at adaptation. Similar
views concerning the nature of neurotic symptoms are expressed by
Claparede (p. ]69) He regards the hvsterogenic mechanism as a “tenl-
ance a la reversion,” a kind of atavistic reaction.

25] am indeed indebted to Dr. Abraham for the following story:
“A small girl of three and a half had been presented with a baby
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not at all strange; we know it quite well from comparative anat-
omy and from evolution, which show that the structure and func-
tion of the human body are the result of a series of embryonic
mutations corresponding to similar mutations in our racial his-
tory. The supposition that there may also be in psychology a
correspondence between ontogenesis and phylogenesis therefore
seems justified. If this is so, it would mean that infantile think-
ing20 and dream thinking are simply a recapitulation of earlier
evolutionary stages.

In this regard, Nietzsche takes up an attitude well worth noting:

In sleep and in dreams we pass through the whole thought of earlier
humanity. . . . What I mean is this: as man now reasons in dreams,
so humanity also reasoned for many thousands of years when awake;
the first cause which occurred to the mind as an explanation of any-
thing that required explanation was sufficient and passed for truth.
. . . This atavistic element in man’s nature still manifests itself in our
dreams, for it is the foundation upon which the higher reason has
developed and still develops in every individual. Dreams carry us back
to remote conditions of human culture and give us a ready means of
understanding them better. Dream thinking comes so easily to us now
because this form of fantastic and facile explanation in terms of the
first random idea has been drilled into us for immense periods of
time. To that extent dreaming is a recreation for the brain, which by
day has to satisfy the stern demands of thought imposed by a higher
culture. . . .

From this we can see how lately the more acute logical thinking, the
strict discrimination of cause and effect, has been developed, since our
rational and intellectual faculties still involuntarily hark back to those
primitive forms of reasoning, and we pass about half our lives in this
condition.27

brother, who soon became the object of well-known childish jealousy.
One day she said to her mother: ‘You are two Mamas. You are my
Mama, and your breast is little brother’s Mama.” ” She had just been
observing with great interest the act of suckling. It is characteristic
of the archaic thinking of the child to call the breast “Mama” [so in
the original—ED.]. Mamma is Latin for “breast.”

26 Cf. particularly Freud’s “Analysis of a Phobia in a Five-year-old
Boy” (Standard Edn. X) and my “Psychic Conflicts in a Child” (Coll.
Works, Vol. 17).

27 Human, All-Too Human, trans. by Zimmern and Cohn (London,
1909), I, pp. 24-27, modified.
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Freud, as we have seen, reached similar conclusions regarding
the archaic nature of dream thinking on the basis of dream-
analysis. It is therefore not such a great step to the view that myths
are dreamlike structures. Freud himself puts it as follows: “The
study of these creations of racial psychology is in no way com-
plete, but it seems extremely probable that myths, for example.
are distorted vestiges of the wish-phantasies of whole nations—the
age-long dreams of young humanity.”28 In the same way Rank??
regards myth as the collective dream of a whole people.30

Riklin has drawn attention to the dream mechanism in fairy
tales,3! and Abraham has done the same for myths. He says: “The
myth is a fragment of the superseded infantile psychic life of the
race”; and again: “The myth is therefore a fragment preserved
from the infantile psychic life of the race, and dreams are the
myths of the individual.”32 The conclusion that the myth-makers
thought in much the same way as we still think in dreams is al-
most self-evident. The first attempts at myth-making can, of
course, be observed in children, whose games of make-believe
often contain historical echoes. But one must certainly put a large
question mark after the assertion that myths spring from the “in-
fantile” psychic life of the race. They are on the contrary the
most mature product of that young humanity. Just as those first
fishy ancestors of man, with their gill slits, were not embryos, but
fully developed creatures, so the myth-making and myth-inhabit-
ing man was a grown reality and not a four-year-old child. Myth
is certainly not an infantile phantasm, but one of the most im-
portant requisites of primitive life.

It might be objected that the mythological proclivities of chil-
dren are implanted by education. This objection is futile. Has man-
kind ever really got away from myths? Everyone who has his eyes
and wits about him can see that the world is dead, cold, and un-
ending. Never yet has he beheld a God, or been compelled to re-
quire the existence of such a God from the evidence of his senses.

28 “The Poet and Day-Dreaming” (Coll. Papers, 1V, 1925), p. 182
29 Der Kiinstler (Vienna, 1925), p. 36.

30 Cf. also Rank, The Birth of the Hero.

31 Wishfulfilment and Symbolism in Fairy Tales.

32 Abraham, Dreams and Myths, pp. 36 and 72, modified.
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On the contrary, it needed the strongest inner compulsion, which
can only be explained by the irrational force of instinct. for man
to invent those religious beliefs whose absurdity was long since
pointed out by Tertullian. In the same way one can withhold the
material content of primitive myths from a child but not take
from him the need for mythology, and still less his ability to manu-
facture it for himself. One could almost say that if all the world's
traditions were cut off at a single blow, the whole of mytholozy
and the whole history of religion would start all over again with
the next generation. Only a very few individuals succeed in throw-
ing off mythology in epochs of exceptional intellectual exuberance
—the masses never. Enlightenment avails nothing. it merely de-
stroys a transitory manifestation, but not the creative impulse.

Let us now turn back to our earlier reflections.

We were speaking of the ontogenetic recapitulation of phylo-
genetic psychology in children, and we saw that archaic thinking
is a peculiarity of children and primitives. We now know that this
same thinking also occupics a large place in modern man and ap-
pears as soon as directed thinking ceases. Any lessening of in-
terest, or the slightest fatigue, is enough to put an end to the
delicate psychological adaptation to reality which is expressed
through directed thinking, and to replace it by fantasies. We wan-
der from the subject and let our thoughts go their own way; if the
slackening of attention continues, we gradually lose all sense of
the present, and fantasy gains the upper hand.

At this point the important question arises: How are fantasies
made, and what is their nature? From the poets we learn much,
from scientists little. It was the psychotherapists who first began
to throw light on the subject. They showed that fantasies go in
typical cycles. The stammerer fancies himself a great orator,
which actually came true in the case of Demosthenes, thanks to
his enormous energy; the poor man fancies himself a millionaire,
the child a grownup. The oppressed wage victorious war on the
oppressor, the failure torments or amuses himself with ambitious
schemes. All seek compensation through fantasy.

But just where do the fantasies get their material? Let us take
as an example a typical adolescent fantasy. Faced by the vast un-
certainty of the future, the adolescent puts the blame for it on the
past, saying to himself: “If only I were not the child of my very
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ordinary parents, but the child of a rich and elegant count and
had merely been brought up by foster parents, then one day a
golden coach would come and the count would take his long-lost
child back with him to his wonderful castle,” and so on, just as in
a Grimms’ fairy story which a mother tells to her children. With
a normal child the fantasy stops short at the fleeting idea, which
is soon over and forgotten. There was a time, however, in the
ancient world, when the fantasy was a legitimate truth that en-
joyed universal recognition. The heroes—Romulus and Remus,
Moses, Semiramis, and many others—were foundlings whose real
parents had lost them.33 Others were directly descended from
the gods, and the noble families traced their descent from the
heroes and gods of old. Hence the fantasy of our adolescent is
simply a re-echo of an ancient folk belief which was once very
widespread. The fantasy of ambition therefore chooses, among
other things, a classical form which at one time had real validity.
The same is true of certain erotic fantasies. Earlier on we men-
tioned the dream of sexual assault: the robber who breaks in and
does something dangerous. That too is a mythological theme and
in days gone by was undoubtedly a reality.3¢ Quite apart from the
fact that rape was a common occurrence in prehistoric times, it
was also a popular theme of mythology in more civilized epochs.
One has only to think of the rape of Persephone, of Deianira,
Europa, and of the Sabine women. Nor should we forget that in
many parts of the earth there are marriage customs existing today
which recall the ancient marriage by capture.

One could give countless examples of this kind. They would
all prove the same thing, namely that what, with us, is a subter-
ranean fantasy was once open to the light of day. What, with us,
crops up only in dreams and fantasies was once either a conscious
custom or a general belief. But what was once strong enough to
mold the spiritual life of a highly developed people will not have
vanished without trace from the human soul in the course of a
few generations. We must remember that a mere eighty genera-

33 Rank, The Myth of the Birth of the Hero; also Karl Kerényi, “The
Primordial Child,” in Jung and Kerényi, Essays on a Science of My-
thology (New York, 1949), pp. 39f.

34 For the mythological rape of the bride, cf. Kerényi, “Kore,” in
ibid., pp. 170fF.
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tions separate us from the Golden Age of Greek culture. And
what are eighty generations? They shrink to an almost imper-
ceptible span when compared with the enormous stretch of time
that separates us from Neanderthal or Heidelberg man. I would
like in this connection to call attention to the pointed remarks of
the great historian Ferrero:

It is a very common belief that the further man is separated from the
present in time, the more he differs from us in his thoughts and feel-
ings; that the psychology of humanity changes from century to cen-
tury, like fashions or literature. Therefore, no sooner do we find in
past history an institution, a custom, a law, or a belief a little different
from those with which we are familiar, than we immediately search
for all manner of complicated explanations, which more often than
not resolve themselves into phrases of no very precise significance.
And indeed, man does not change so quickly; his psychology at bot-
tom remains the same, and even if his culture varies much from one
epoch to another, it does not change the functioning of his mind. The
fundamental laws of the mind remain the same, at least during the
short historical periods of which we have knowledge; and nearly all
the phenomena, even the most strange, must be capable of explanation
by those ccmmon laws of the mind which we can recognize in our-
selves.33

The psychologist should accept this view without qualification.
The Dionysian phallagogies, the chthonic mysteries of classical
Athens, have vanished from our civilization, and the theriomor-
phic representations of the gods have dwindled to mere vestiges,
like the Dove, the Lamb, and the Cock adorning our church
towers. Yet all this does not alter the fact that in childhood we go
through a phase when archaic thinking and feeling once more
rise up in us, and that all through our lives we possess, side by
side with our newly acquired directed and adapted thinking, a
fantasy thinking which corresponds to the antique state of mind.
Just as our bodies still retain vestiges of obsolete functions and
conditions in many of their organs, so our minds, which have ap-
parently outgrown those archaic impulses, still bear the marks of
the evolutionary stages we have traversed, and re-echo the dim
bygone in dreams and fantasies.

35 G. Ferrero, Les Lois psychologiques du symbolisme (Paris, 1895),
p. Vii.
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The question of where the mind’s aptitude for symbolical ex-
pression comes from brings us to the distinction between the two
kinds of thinking—the directed and adapted on the one hand,
and the subjective, which is actuated by inner motives, on the
other. The latter form, if not constantly corrected by adapted
thinking, is bound to produce an overwhelmingly subjective and
distorted picture of the world. This state of mind has been de-
scribed in the first place as infantile and autoerotic, or, with
Bleuler, as “autistic,” which clearly expresses the view that the
subjective picture, judged from the standpoint of adaptation, is
inferior to that of directed thinking. The ideal instance of autism
is found in schizophrenia, whereas infantile autoeroticism is more
characteristic of neurosis. Such a view brings a perfectly normal
process like non-directed fantasy thinking dangerously close to the
pathological, and this must be ascribed less to the cynicism of
doctors than to the circumstance that it was the doctors who were
the first to evaluate this type of thinking. Non-directed thinking
is in the main subjectively motivated, and not so much by con-
scious motives as—far more—by unconscious ones. It certainly
produces a world picture very different from that of conscious.
directed thinking. But there is no real ground for assuming that it
is nothing more than a distortion of the objective world picture,
for it remains to be asked whether the mainly unconscious inner
motive which guides these fantasy processes is not itself an objec-
tive fact. Freud himself has pointed out on more than one occasion
how much unconscious motives are grounded on instinct, which
is certainly an objective fact. Equally. he half admitted their
archaic nature.

The unconscious bases of dreams and fantasies are only ap-
parently infantile reminiscences. In reality we are concerned with
primitive or archaic thought forms, based on instinct, which
naturally emerge more .clearly in childhood than they do later.
But they are not in themselves infantile, much less pathological.
To characterize them, we ought thereforc not to use expressions
borrowed from pathology. So also the myth, which is likewise
based on unconscious fantasy processes, is, in meaning, substance,
and form, far from being infantile or the expression of an auto-
erotic or autistic attitude, even though it produces a world picture
which is scarcely consistent with our rational and objective view
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of things. The instinctive, archaic basis of the mind is a matter of
plain objective fact and is no more dependent upon individual
experience or personal choice than is the inherited structurc and
functioning of the brain or any other organ. Just as the body has
its evolutionary history and shows clear traces of the various
evolutionary stages, so too does the psyche.36

Whereas directed thinking is an altogether conscious phenom-
enon,37 the same cannot be said of fantasy thinking. Much of it
belongs to the conscious sphere, but at least as much goes on in
the half-shadow, or entirely in the unconscious, and can therefore
be inferred only indirectly.?® Through fantasy thinking, directed
thinking is brought into contact with the oldest layers of the
human mind, long buried beneath the threshold of consciousness.
The fantasy products directly engaging the conscious mind are,
first of all, waking dreams or daydreams, to which Freud, Flour-
noy, Pick, and others have devoted special attention; then ordinary
dreams, which present to the conscious mind a baflling extg:rior
and only make sense on the basis of indirectly inferred uncon-
scious contents. Finally, in split-off complexes there are completely
unconscious fantasy systems that have a marked tendency to
constitute themselves as separate personalities.39

All this shows how much the products of the unconscious have
in common with mythology. We should therefore have to ccn-
clude that any introversion occurring in later life regresses back
to infantile reminiscences which, though derived from tne indi-
vidual’s past, generally have a slight archaic tinge. With stronger
introversion and regression the archaic features become more
pronounced.

# See my paper On the Nuture of the Psyche [this editicn, p. 37].

37 Except for the fact that the contents entering consciousness are
already in a high state of complexity, as Wundt has pointed out.

#8Schelling (Philosophie der Mythologie, 11) regards the “precon-
scious™ as the creative source, just as Fichte (Psychologie. Leipzig,
1864, I, pp. 508if.) regards the “preconscious region” as the birthplace
of important dream contents.

39 Cf. Théodore Flournoy, From India to the Plaret Mars (trans.
New York, 1900). Also my “On the Psychology and Pathology of So-
called Occult Phenomena,” “The Psychology of Dementia Praecox,”
and “A Review of the Complex Theory” (in Coll. Works, vols. 1, 3,
and 8, resp.). Excellent examples are to be found in D. P. Schreber,
Memoirs of My Nervous Illness (trans., London, 1955).
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This problem merits further discussion. Let us take as a con-
crete example Anatole France's story of the pious Abbé Oegger.40
This priest was something of a dreamer, and much given to specu-
lative musings, particularly in regard to the fate of Judas: whether
he was really condemned to everlasting punishment, as the teaching
of the Church declares, or whether God pardoned him after all.
Oegger took up the very understandable attitude that God, in his
supreme wisdom, had chosen Judas as an instrument for the
completion of Christ’'s work of redemption.#! This necessary
instrument, without whose help humanity would never have had
a share in salvation, could not possibly be damned by the all-good
God. In order to put an end to his doubts, Oegger betook himself
one night to the church and implored God to give him a sign
that Judas was saved. Thereupon he felt a heavenly touch on his
shoulder. The next day he went to the archbishop and told him
that he was resolved to go out into the world to preach the gospel
of God’s unending mercy.

Here we have a well-developed fantasy system dealing with the
ticklish and eternally unresolved question of whether the legendary
figure of Judas was damned or not. The Judas legend is itself a
typical motif, namely that of the mischievous betrayal of the hero.
One is reminded of Siegfried and Hagen, Baldur and Loki: Sieg-
fried and Baldur were both murdered by a perfidious traitor from
among their closest associates. This myth is moving and tragic,
because the noble hero is not felled in a fair fight, but through
trcachery. At the same time it is an event that was repeated many
times in history, for instance in the case of Caesar and Brutus.
Though the myth is extremely old it is still a subject for repetition,
as it expresses the simple fact that envy does not let mankind
sleep in peace. This rule can be applied to the mythological tradi-
tion in general: it does not perpetuate accounts of ordinary every-
day events in the past, but only of those which express the uni-
versal and ever-renewed thoughts of mankind. Thus the lives and
deeds of the culture heroes and founders of religions are the

10 Le Jardin d'Epicure.

+1 The Judas-figure assumes great psychological significance as the
sacrificer of the Lamb of God, who by this act sacrifices himself at the
same time (suicide).
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purest condensations of typical mythological motifs, behind which
the individual figures entirely disappear.42

But why should our pious Abbé worry about the old Judas
legend? We are told that he went out into the world to preach the
gospel of God’s unending mercy. Not long afterwards he left the
Catholic Church and became a Swedenborgian. Now we under-
stand his Judas fantasy: he was the Judas who betrayed his Lord.
Therefore he had first of all to assure himself of God’s mercy in
order to play the role of Judas undisturbed.

Oegger’s case throws light on the mechanism of fantasies in
general. The conscious fantasy may be woven of mythological or
any other material; it should not be taken literally, but must be
interpreted according to its meaning. If it is taken too literally it
remains unintelligible, and makes one despair of the meaning and
purpose of the psychic function. But the case of the Abbé Oegger
shows that his doubts and his hopes are only apparently con-
cerned with the historical person of Judas, but in reality revolve
round his own personality, which was seeking a way to freedom
through the solution of the Judas problem.

Conscious fantasies therefore illustrate, through the use of
mythological material, certain tendencies in the personality which
are either not yet recognized or are recognized no longer. It will
readily be understood that a tendency which we fail to recognize
and which we treat as nonexistent can hardly contain anything
that would fit in with our conscious character. Hence it is mostly

42 Cf. Arthur Drews’ remarks in The Christ Myth (trans., London,
1910). Intelligent theologians. like Kaltheff are of the same opinion as
Drews. Thus Kalthoff says: “The documents that give us our informa-
tion about the origin of Christianity are of such a nature that in the
present state of historical science no student would venture to use
them for the purpose of compiling a biography of an historical Jesus”
(Albert Kalthoff, The Rise of Christianity, trans., London, 1907, p.
10). “To look behind these evangelical narratives for the life of a
natural historical human being would not occur to any thoughtful
men today if it were not for the influence of the earlier rational-
istic theologians” (p. 13). “In Christ the divine is always most
intimately one with the human. From the God-man of the Church
there is a straight line back, through the Epistles and Gospels of the
New Testament, to the apocalypse of Daniel, in which the ecclesi-
astical conception of Christ makes its first appearance. But at every
single pceint in this line Christ has superhuman features; he is never
what critical theology would make him—a mere natural man, an his-

torical individual” (p. 11). Cf. also Albert Schweitzer, The Quest of
the Historical Jesus (trans., London, 1910).
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a question of things which we regard as immoral or impossible,
and whose conscious realization meets with the strongest resist-
ances. What would Oegger have said had one told him in confi-
dence that he was preparing himself for the role of Judas? Because
he found the damnation of Judas incompatible with God’s good-
ness, he proceeded to think about this conflict. That is the con-
scious causal sequence. Hand in hand with this goes the uncon-
scious sequence: because he wanted to be Judas, or had to be
Judas, he-first made sure of God’s goodness. For him Judas was
the symbol of his own unconscious tendency, and he made use of
this symbol in order to reflect on his own situation—its direct
realization would have been too painful for him. There must, then,
be typical myths which serve to work out our racial and national
complexes. Jacob Burckhardt seems to have glimpsed this truth
when he said that every Greek of the classical period carries in
himself a little bit of Oedipus, and every German a little bit of
Faust.43

The problems with which the simple tale of the Abbé Oegger
confronts us will meet us again when we examine another set of
fantasies, which owe their existence this time to the exclusive
activity of the unconscious. We are indebted to a young American
woman, known to us by the pseudonym of Miss Frank Miller, for
a series of fantasies, partly poetical in form, which Théodore
Flournoy made available to the public in 1906, in the Archives de
psychologie (Geneva), under the title “Quelques faits d’imagina-
tion créatrice subconsciente.”

43 Cf. Burckhardt’s letter (1855) to his student Albert Brenner
(Letters, trans. by Dru, p. 116): “I have no special explanation of
Faust ready prepared and filed away. And in any case you are well
provided with commentaries of every kind. Listen: take all those
secondhand wares back to the library from which they originally
came! (Perhaps in the meanwhile you have already done so.) What
you are destined to discover in Faust, you will have to discover in-
tuitively (N.B. I am only speaking of the first part). Faust is a genu-
ine myth, i.e., a great primordial image. in which every man has to
discover his own being and destiny in his own way. Let me make a
comparison: whatever would the Greeks have said if a commentator
had planted himself between them and the Oedipus saga? There was
an Oedipus chord in every Greek that longed to be directly touched
and to vibrate after its own fashion. The same is true of Faust and
the German nation.”



from ON THE NATURE
OF THE PSYCHE'

The Significance of the Unconscious in Psychology

The hypothesis of the unconscious puts a large question mark
after the idea of the psyche. The soul, as hitherto postulated by
the philosophical intellect and equipped with all the necessary
faculties, threatened to emerge from its chrysalis as something
with unexpected and uninvestigated properties. It no longer rep-
resented anything immediately known. about which nothing more
rcmained to be discovered except a few more or less satisfying
definitions. Rather it now appeared in strangely double guise, as
beth known and unknown. In consequence, the old psychology
was thorough!y unseated and as much revolutionized? as classical

| [This work appeared, with the tille The Spirit of Psychology, in
Spirit and Nature, Papers from the Eranos Yearbooks, Volume 1,
Bollingen Series XXX, New York, 1954, Thz present version, On
the Nature of the Psyche, will appear in slightly revised form in Col-
lected Works, Volume 8: The Structure and Dynamics of the Psyche.
Translated by R. F. C. Hull. An opening section has been omitied. The
paper first appeared as “Der Geist der Psychologie,” Eranos-Jahrbuclt
1946: it was much revisaed as “Theoretische Uberlegungen zum Wesen
des Psychischen,” Von den Wurzeln des Bewusstseins (Zurich, 1954).]

=1 reproduce here what William James savs about the importance
of the discovery of the unconscious psyche (Varieties of Religious
Experience, New York, 1902, p. 233): “I cannot but think that the
most important step forward that has occurred in psychology since I
have been a student of that science is the discovery, first made in
1886, that . . . there is not only the consciousness of the ordinary
field, with its usual center and margin, but an addition thereto in the
shape of a set of memories, thoughts, and feelings which are extra-
marginal and outside of the primary consciousness altogether, but
yet must be classed as conscious facts of some sort, able to reveal

37
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physics had been by the discovery of radioactivity. These first
experimental psychologists were in the same predicament as the
mythical discoverer of the numerical sequence, who strung peas
together in a row and simply went on adding another unit to those
already present. When he contemplated the result, it looked as if
there were nothing but a hundred identical units; but the numbers
he had thought of only as names unexpectedly turned out to be
peculiar entities with irreducible properties. For instance, there
were even, uneven, and primary numbers; positive, negative, irra-
tional, and imaginary numbers, etc.3 So it is with psychology: if
the soul is really only an idea, this idea has an alarming air of
unpredictability about it—something with qualities no one would
ever have imagined. One can go on asserting that the psyche is
consciousness and its contents, but that does not prevent, in fact
it hastcns, the discovery of a background not previously suspected,
a true matrix of all conscious phenomena, a preconsciousness and
a postconsciousness, a superconsciousness and a subconsciousness.
The moment one forms an idea of a thing and successfully catches
one of its aspects, one invariably succumbs to the illusion of
having caught the whole. One never considers that a total appre-
hension is right out of the question. Not even an idea posited as
total is total, for it is still an entity on its own with unpredictable
qualities. This self-deception certainly promotes peace of mind:
the unknown is named, the far has been brought near, so that
one can lay one’s finger on it. One has taken possession of it, and
it has become an inalienable piece of property, like a slain creature
of the wild that can no longer run away. It is a magical procedure
such as the primitive practices upon objects and the psychologist
upon the psyche. He is no longer at its mercy, but he never sus-
pects that the very fact of grasping the object conceptually gives
it a golden opportunity to display all those qualities which would

their presence by unmistakable signs. I call this the most important
step forward because, unlike the other advances which psychology has
made, this discovery has revealed to us an entirely unsuspected pe-
culiarity in the constitution of human nature. No other step forward
which psychology has made can proffer any such claim as this.” The
discovery of 1886 to which James refers is the positing of a “sub-
liminal consciousness’ by Frederic W. H. Myers. See note 27.

3 A mathematician once remarked that everything in science was
man-made except numbers, which had been created by God himself.
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never have made their appearance had it not been imprisoned in
a concept (remember the numbers!).

The attempts that have been made, during the last three hun-
dred years, to grasp the psyche are all part and parcel of that
tremendous expansion of knowledge which has brought the uni-
verse nearer to us in a way that staggers the imagination. The
thousandfold magnifications madec possible by the electron micro-
scope vie with the five-hundred-million light-year distances which
the telescope travels. Psychology is still a long way from a devel-
opment similar to that which the other natural sciences have
undergone; also, as we have seen, it has been much less able to
shake off the trammels of philosophy. All the same, every science
is a function of the psyche and all knowledge is rooted in it. The
psyche is the greatest of all cosmic wonders and the sine qua non
of the world as an object. It is in the highest degree odd that
Western man, with but very few—and ever fewer—exceptions,
apparently pays so little regard to this fact. Swamped by the
knowledge of external objects, the subject of all knowledge has
been temporarily eclipsed to the point of seeming nonexistence.

The soul was a tacit assumption that seemed to be known in
every detail. With the discovery of a possible unconscious psychic
realm, man had the opportunity to embark upon a great adven-
ture of the spirit, and one might have expected that a passionate
interest would be turned in this direction. Not only was this not
the case at all, but there arose on all sides an outcry against such
an hypothesis. Nobody drew the conclusion that if the subject of
knowledge, the psyche. were in fact a veiled form of existence
not immediately accessible to consciousness, then all our knowl-
edge must be incomplete. and moreover to a degree that we cannot
determine. The validity of conscious knowledge was questioned in
an altogether different and more menacing way than it had ever
been by the critical procedures of epistemology. The latter put
certain bounds to human knowledge in general, from which post-
Kantian German Idealism struggled to emancipate itself; but
natural science and common sense accommodated themselves to it
without much difficulty, if they condescended to notice it at all.
Philosophy fought against it in the interests of an antiquated pre-
tension of the human mind to be able to pull itself up by its own
bootstrings and know things that were right outside the range of
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human understanding. The victory of Hegel over Kant dealt the
gravest blow to reason and to the further development of the Ger-
man and, ultimately, of the European mind, all the more dangerous
as Hegel was a psychologist in disguise who projected great truths
out of the subjective sphere into a cosmos he himself had created.
We know how far Hegel’s influence extends today. The forces
compensating this calamitous development personified themselves
partly in the later Schelling, partly in Schopenhauer and Carus,
while on the other hand that unbridled “bacchantic God” whom
Hegel had already scented in nature finally burst upon us in
Nietzsche.

Carus’ hypothesis of the unconscious was bound to hit the then
prevailing trend of German philosophy all the harder, as the latter
had apparently just got the better of Kantian criticism and had
restored, or rather reinstated, the well-nigh godlike sovereignty
of the human spirit—Spirit with a capital S. The spirit of medi-
eval man was, in good and bad alike, still the spirit of the God
whom he served. Epistemological criticism was on the one hand
an expression of the modesty of medieval man, and on the other
a renunciation of, or abdication from, the spirit of God, and con-
sequently a modern extension and reinforcement of human con-
sciousness within the limits of reason. Wherever the spirit of God
is extruded from our human calculations, an unconscious substi-
tute takes its place. In Schopenhauer we find the unconscious Will
as the new definition of God, in Carus the unconscious. and in
Hegel identification and inflation. the practical equation of philo-
sophical reason with Spirit, thus making possible that intellectual
juggling with the object which achieved such a horrid brilliance
in his philosophy of the State. Hegel offered a solution of the
problem raised by epistemological criticism in that he gave ideas
a chance to prove their unknown power of autonomy. They in-
duced that hybris of reason which led to Nietzsche’s superman
and hence to the catastrophe that bears the name of Germany.
Not only artists. but philosophers too, are sometimes prophets.

1 think it is obvious that all philosophical statements which
transgress the bounds of reason are anthropomorphic and have
no validity beyond that which falls to psychically conditioned
statements. A philosophy like Hegel’s is a self-revelation of the
psychic background and, philosophically, a presumption. Psycho-
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logically, it amounts to an invasion by the unconscious. The pe-
culiar high-flown language Hegel uses bears out this view: it is
reminiscent of the megalomaniac language of schizophrenics, who
use terrific spellbinding words to reduce the transcendent to sub-
jective form, to give banalities the charm of noveliy, or pass o'T
commonplaces as searching wisdom. So bombastic a terminology
is a symptom of weakness, incptitude, and lack of substance. But
that does not prevent the latest German philosophy from using
the same crackpot power words and pretending that it is not unin-
tentional psychology.

In the face of this elemental inrush of the unconscious into the
Western sphere of human reason, Schopenhauer and Carus had no
solid ground under them from which to develop and apply their
compensatory effect. Man's salutary submission to a benevolent
Deity, and the cordon sanitaire between him and the demon of
darkness—the great legacy of the past—remained unimpaircd
with Schopenhauer, at any rate in principle, while with Carus it
was hardly touched at all, since he sought to tackle the problem
at the root by leading it away from the overpresumptuous philo-
sophical standpoint towards that of psychology. We have to close
our eyes to his philosophical allure if we wish to give full weight
to his essentially psychological hypothesis. He had at least come
a step nearer to the conclusion we mentioned earlier, by trying to
construct a world picture that included the dark part of the soul.
This structure still lacked something whose unprecedented impor-
tance I would like to bring home to the reader.

For this purpose we must first make it quite clear to ourselves
that all knowledge is the result of imposing some kind of order
upon the reactions of the psychic system as they flow into our
consciousness—an order which reflects the behavior of a meta-
psychical reality, of that which is in itself real. If, as certain
modern points of view, too, would have it, the psychic system
coincides and is identical with our conscious mind, then, in prin-
ciple, we are in a position to know everything that is capable of
being known, i.e., everything that lies within the limits of the
theory of knowledge. In that case there is no cause for disquiet,
beyond that felt by anatomists and physiologists when contem-
plating the function of the eye or the organ of hearing. But should
it turn out that the psyche does not coincide with consciousness,



42 THE BASIC WRITINGS OF C. G. JUNG

and, what is more, that it functions unconsciously in a way similar
to, or different from, the conscious portion of it, then our disquiet
must rise to the point of agitation. For it is then no longer a
question of general epistemological limits, but of a flimsy thresh-
old that separates us from the unconscious contents of the psyche.
The hypothesis of the threshold and cf the unconscious means
that the indispensable raw material of all knowledge—namely
psychic reactions—and perhaps even unconscious “thoughts” and
“insights” lie close beside, above, or below consciousness, sepa-
rated from us by the merest “threshold” and yet apparently un-
attainable. We have no knowledge of how this unconscious func-
tions, but since it is conjectured to be a psychic system it may
possibly have everything that consciousness has, including per-
ception, apperception, memory, imagination, will, affectivity, feel-
ing, reflection, judgment, etc., all in subliminal form.4

Here we are faced with Wundt’s objection that one cannot
possibly speak of unconscious “perceptions,” ‘“representations,”
“feclings,” much less of “volitional actions,” seeing that none of
these phenomena can be represented without an experiencing
subject. Moreover the idea of a threshold presupposes a modc of
observation in terms of energy, according to which consciousness
of psychic contents is essentially dependent upon their intensity,
that is, their energy. Just as only a stimulus of a certain intensity
is powerful enough to cross the threshold, so it may with some
justice be assumed that other psychic contents too must posscss a

4+ G. H. Lewes (The Physical Basis of Mind, London, 1877) takes
all this for granted. For instance. on p. 358, he says: “Sentience has
various modes and degrees, such as Percepuon Ideation, Emouon
Voliiion, which may be conscious, subconscious, or unconscious.” On
p. 363: “Consciousness and Unconsciousness are correlatives, both
belonging to the sphere of Sentience. Every one of the unconscious
processes is operant, changes the general state of the organism, and is
capable of at once leeum;, in a dmcrlmmated sensation when the force
which balances it is disturbed.” On p. 367: “There are many in-
voluntary actions of which we are distinctly conscious, and many
voluniary actions of which we are at times subconscious and uncon-
scious. . . . Just as the thought which at one moment passes un-
consciously, at another consciously, is in itself the same thought . . .
so the action which at one moment is voluntary, and at another in-
voluntary, is itself the same action.” Lewes certainly goes too far when
he says (p. 373): “There is no real and essential distinction between
voluntary and involuntary actions.” Occasionally there is a world of
difference.
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higher energy potential if they are to get across. If they possess
only a small amount of energy they remain subliminal, like the
corresponding sense perceptions.

As Lipps5 has already pointed out, the first objection is nullified
by the fact that the psychic process remains essentially the same
whether it is “represented” or not. Anyone who takes the view
that the phenomena of consciousness comprise the whole psyche
must go a step further and say that “representations which we do
not have”6 can hardly be described as “representations.” He must
also deny any psychic quality to what is left over. For this rigor-
ous point of view the psyche can only have the phantasmagoric
existence that pertains to the ephemeral phenomena of conscious-
ness. This view does not square with common experience, which
speaks in favor of a possible psychic activity without conscious-
ness. Lipps’ idea of the existence of psychic processes an sich does
more justice to the facts. I do not wish to waste time in proving
this point, but will content myself with saying that never yet has
any reasonable person doubted the existence of psychic processes
in a dog, although no dog has, to our knowledge, ever expressed
consciousness of its psychic contents.?

The Dissociability of the Psyche

There is no a priori reason for assuming that unconscious proc-
esses must inevitably have a subject, any more than there is for
doubting the reality of psychic processes. Admittedly the problem
becomes difficult when we suppose unconscious acts of the will.
If this is not to be just a matter of “instincts” and “inclinations,”
but rather of considered “choice” and “decision” which are pe-
culiar to the will, then one cannot very well get round the need
for a controlling subject to whom something is “represented.”
But that, by definition, would be to lodge a consciousness in the
unconscious, though this is a conceptual operation which presents

5 Theodor Lipps, Der Begriff des Unbewussten in der Psychologie
(1896), and Grundtatsachen des Seelenlebens (Bern, 1912).

6 Gustav Theodor Fechner, Elemente der Psychophysik (2nd edn.,
Leipzig, 1889).

71 am not counting “Clever Hans” and other “talking” animals.
[“Clever Hans” was one of the famous trained horses of Elberfeld who
tapped out answers to mathematical questions with his hoof.—TRANS.]
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no great difficulties to the psychopathologist. He is familiar with
a psychic phenomenon that seems to be quite unknown to ‘“aca-
demic” psychology, namely the dissociation or dissociability of
the psyche. This peculiarity arises from the fact that the connect-
ing link between the psychic processes themselves is a very condi-
tional one. Not only are unconscious processes sometimes
strangely independent of the experiences of the conscious mind,
but the conscious processes, too, show a distinct loosening or
discreteness. We all know of the absurdities which are caused by
compiexes and are to be observed with the greatest accuracy in
the association experiment. Just as the cases of double conscious-
ness doubted by Wundt8 really do happen, so the cases where not
the whole personality is split in half, but only smaller fragments
are broken off, are much more probable and in fact more com-
mon. This is an age-old experience of mankind which is reflected
in the universal supposition of a plurality of souls in one and the
same individual. As the plurality of psychic components at the
primitive level shows, the original state is one in which the psychic
processes are very loosely knit and by no means form a self-con-
tained unity. Moreover psychiatric experience indicates that it
often takes only a little to shatter the unity of consciousness so
laboriously built up in the course of development and to resolve it
back into its original elements.

This dissociability also enables us to set aside the difficulties that
flow from the logically necessary assumption of a threshold of
consciousness. If it is correct to say that conscious contents be-
come subliminai, and therefore unccnscious, through loss of
energy, and conversely that unconscious processes become con-
scious through accretion of energy, then, if unconscious acts of
volition are to be possible, it follows that these must possess an
encrgy which enables them to achieve consciousness, or at any
rate to achieve a state of sccondary consciousness which consists
in the unconscious process being “rcpresented” to a subliminal
subject who chooses and decides. This process must necessarily
possess the amount of energy required for it to achieve such a
consciousness; in other words, it is bound eventually to reach its

8 Wilhelm Wundt, Grundziige der physiologischen Psychologie (5th
edn., Leipzig, 1903).
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“bursting point.”? If that is so, the question arises as to why the
unconscious process does not go right over the threshold and
become perceptible to the ego? Since it obviously does not do this.
but apparently remains suspended in the domain of a sublimina!
secondary subject, we must now explain why this subject, which
is ex hypothesi charged with sufficient energy to become conscious,
does not in its turn push over the threshold and articulate with the
primary ego consciousness. Psychopathology has the material
needed to answer this question. This secondary consciousness
represents a personality component which has not. been separated
from ego consciousness by mere accident, but which owes its
separation to definite causes. Such a dissociation has two distinct
aspects: in the one case there is an originally conscious content
that became subliminal because it was repressed on account of its
incompatible nature; in the other case the secondary subject con-
sists essentially in a process that never entered into consciousness
at all because no possibilities exist there of apperceiving it. That is
‘to say, ego consciousness cannot accept it for lack of understand-
ing, and in consequence it remains for the most part subliminal,
although, from the energy point of view, it is quite capable of
becoming conscious. It owes its existence not to repression, but to
subliminal processes that were never themselves conscious. Yet be-
cause there is in both cases sufficient energy to make it potentially
conscious, the secondary subject does in fact have an effect upon
ego consciousness—indirectly or, as we say, “symbolically,” though
the expression is not a particularly happy one. The point is that
the contents that appear in consciousness are at first symptomatic.
In so far as we know, or think we know, what they refer to or
are based on, they are semeiotic. even though Freudian literature
constantly uses the term ‘“symbolic,” regardless of the fact that in
reality symbols always express something we do not know. The
symptomatic contents are in part truly symbolic, being the indirect
representatives of unconscious states or processes whose nature
can be only imperfectly inferred and realized from the contents
that appear in consciousness. It is therefore possible that the
unconscious harbors contents so powered with energy that under
other conditions they would be bound to become perceptible to
the ego. In the majority of cases they are not repressed contents,

9 James, Varieties of Religious Experience, p. 232.
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but simply contents that are not yet conscious and have not been
subjectively realized, like the demons and gods of the primitives
or the “isms” so fanatically believed in by modern man. This state
is neither pathological nor in any way peculiar; it is on the con-
trary the original norm, whereas the psychic wholeness compre-
hended in the unity of consciousness is an ideal goal that has never
yet been reached.

Not without justice we connect consciousness, by analogy, with
the sense functions, from the physiology of which the whole idea
of a “threshold” is derived. The sound frequencies perceptible to
the human ear range from 20 to 20,000 vibrations per second; the
wave lengths of light visible to the eye range from 7700 to 3900
angstrom units. This analogy makes it conceivable that there is a
lower as well as an upper threshold for psychic events, and that
consciousness, the perceptive system par excellence, may therefore
be compared with the perceptible scale of sound or light, having
like them a lower and upper limit. Maybe this comparison could
be extended to the psyche in general, which would not be an
impossibility if there were “psychoid” processes at both ends of
the psychic scale. In accordance with the principle “natura non
facit saltus,” such an hypothesis would not be altogether out of
place.

In using the term “psychoid” I am aware that it comes into
collision with the concept of the same name postulated by
Driesch. By “the psychoid” he understands the directing principle,
the “reaction determinant,” the “prospective potency” of the
germinal element. It is “the elemental agent discovered in ac-
tion,”10 the “entelechy of real acting.”!! As Eugen Bleuler has
aptly pointed out, Driesch’s concept is more philosophical than
scientific. Bleuler, on the other hand, uses the expression “die
Psychoide”12 as a collective term chiefly for the subcortical proc-
esses, so far as they are concerned with biological “adaptive func-
tions.” Among these Bleuler lists “reflexes and the development

10 Hans A. E. Driesch, The Science and Philosophy of the Or-
ganism (London, 1908), Vol. II, p. 82.

11 Ibid., p. 231.

12 In Die Psychoide als Prinzip der organischen Entwicklung (Ber-

lin, 1925), p. 11. A fem. sing. noun derived from Psyche (psychoeidés
= “soul-like”).



FROM On the Nature of the Psyche 47

of species.” He defines it as follows: “The Psychoide is the sum
of all the purposive, mnemonic, and life-preserving functions of
the body and central nervous system, with thc exception of those
cortical functions which we have always been accustomed to
regard as psychic.”13 Elsewhere he says: “The body-psyche of the
individual and the phylopsyche together form a unity which, for
the purposes of our present study, can most usefully be designated
by the name ‘Psychoide.” Common to both Psychoide and psyche
are . . . conation and the utilization of previous experiences

. in order to reach the goal. This would include memory
(engraphy and ecphoria) and association, hence something anal-
ogous to thinking.”1* Although it is clear what is meant by the
“Psychoide,” in practice it often gets confused with “psyche,” as
the above passage shows. But it is not at all clear why the sub-
cortical functions it is supposed to designate should then be
described as “quasi-psychic.” The confusion obviously springs
from the organological standpoint, still observable in Bleulecr,
which operates with concepts like “cortical soul” and “medullary
soul” and has a distinct tendency to derive the corresponding
psychic functions from these parts of the brain, although it is
always the function that creates its own organ, and maintains or
modifies it. The organological standpoint has the disadvantage
that all the purposeful activities inherent in living matter ulti-
mately count as “psychic,” with the result that “life” and “psyche”
are equated, as in Bleuler’s use of the words “phylopsyche” and
“reflexes.” It is extremely difficult, if not impossible, to think of a
psychic function as independent of its organ, although in actual
fact we experience the psychic process apart from its relation to
the organic substrate. For the psychologist, however, it is the
totality of these experiences that constitutes the object of investi-
gation, and for this reason he must abjure a terminology borrowed
from the anatomist. If I make use of the term “psychoid”!5 I do
so with three reservations: firstly, I use it as an adjective, not as

13 Ibid., p. 11.
14 Ibid., p. 33.

15 T can avail myself of the word “psychoid” all the more legiti-
mately because, although my use of the term derives from a different
field of perception, it nevertheless seeks to delineate roughly the same
group of phenomena that Bleuler had in mind.
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a noun; secondly, no psychic quality in the proper sense of the
word is implied, but only a “quasi-psychic” one such as the reflex
processes possess; and thirdly, it is meant to distinguish a category
of events from merely vitalistic phenomena on the one hand and
from specifically psychic processes on the other. The latter dis-
tinction also obliges us to define more closely the nature and ex-
tent of the psyche, and of the unconscious psyche in particular.

If the unconscious can contain everything that is known to be
a function of consciousness, then we are faced with the possibility
that it too, like consciousness. possesses a subject, a sort of ego.
This conclusion finds expression in the common and ever-recur-
ring use of the term ‘“subconsciousness.” The latter term is ccr-
tainly open to misunderstanding, as either it means what is “below
consciousness,” or it postulates a “lower” and secondary con-
sciousness. At the same time this hypothetical “subconsciousness,”
which immediately becomes associated with a ‘“superconscious-
ness,”® brings out the real point of my argument: the fact,
namely, that a second psychic system coexisting with conscious-
ness—no matter what qualities we suspect it of possessing—is of
absolutely revolutionary significance in that it could radically alter
our view of the world. Even if no more than the perceptions taking
place in such a second psychic system were carried over into ego
consciousness, we should have the possibility of enormously ex-
tending the bounds of our mental horizon.

Once we give serious consideration to the hypothesis of the
unconscious, it follows that our view of the world can be but a
provisional one; for if we effect so radical an alteration in the
subject of perception and cognition as this dual focus implies. the
result must be a world view very different from any known before.
This holds true only if the hypothesis of the unconscious holds
true, which in turn can only be verified if unconscious contents
can be changed into conscious ones—if, that is to say, the dis-
turbances emanating from the unconscious, the effects of spon-

16 Especial exception is taken to this “‘superconsciousness” by
people who have come under the influence of Indian philosophy. They
usually fail to appreciate that their objection only applies to the
hypothesis of a “subconsciousness,” which ambiguous term I avoid
using. On the other hand my concept of the unconscious leaves the
question of “above” or “below” completely open, as it embraces both
aspects of the psyche.
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taneous manifestations, of dreams, fantasies, and complexes, can
successfully be integrated into consciousness by the interpretative
method.

Instinct and Will

Whereas, in the course of the nineteenth century, the main con-
cern was to put the unconscious on a philosophical footing.!?
towards the end of the century various attempts were made in
different parts of Europe, more or less simultaneously and inde-
pendently of one another, to understand the unconscious experi-
mentally or empirically. The pioneers in this field were Pierre
Janet!® in France and Sigmund Freud!® in the old Austria. Janet
made himself famous for his investigation of the formal aspect,
Freud for his researches into the content of psychogenic symp-
toms.

+ I am not in a position here to describe in detail the transforma-
tion of unconscious contents into conscious ones, so must content
myself with hints. In the first place the structure of psychogznic
symptoms was successfully explained on the hypothesis of uncon-
scious processes. Freud, starting from the symptomatology of the
neuroses, also made out a plausible case for dreams as the medi-
ators of unconscious contents. What he elicited as contents of the
unconscious seemed, on the face of it, to consist of elements of a
personal nature that were quite capable of consciousness and had
therefore been conscious under other conditions. It seemed to him
that they had “got repressed”” on account of their morally incom-
patible nature. Hence, like forgotten contents, they had once been

17 Cf. in particular Eduard von Hartmann, Philosophie des Un-
bewussten (1869; tr., Philosophy of the Unconscious, London and
New York, 1931).

18 An appreciaticn of his work is to be found in Jean Paulus. Le
Probléme de U'hallucination et l'évolution de la psychologie d’Esquirol
a Pierre Janet (Paris, 1941).

19 In this connection we should also mention the important Swiss
psychologist Théodore Flournoy and his chef d’ceuvre Des Indes ¢i la
Planéte Mars (Paris and Geneva, 1900; tr., From India to the Planet
Mars, New York, 1900). Other pioneers were W. B. Carpenter (Prin-
ciples of Mental Physiology, London, 1874) and G. H. Lewes (Prob-
lems of Life and Mind, London, 1873-79). For Frederic W. H.
Myers see note 27.
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conscious and had become subliminal, and more or less unrecov-
erable, owing to a countereffect exerted by the attitude of the
conscious mind. By suitably concentrating the attention and letting
oneself be guided by associations—that is, by the pointers still
existing in consciousness—the associative recovery of lost con-
tents went forward as in a mnemotechnical exercise. But whereas
forgotten contents were unrecoverable because of their lowered
threshold value, repressed contents owed their relative unrecov-
erability to a check exercised by the conscious mind.

This initial discovery logically led to the interpretation of the
unconscious as a phenomenon of repression which could be under-
stood in personalistic terms. Its contents were lost elements that
had once been conscious. Freud later acknowledged the continued
existence of archaic vestiges in the form of primitive modes of
functioning, though even these were explained personalistically.
On this view the unconscious psyche appears as a subliminal
appendix to the conscious mind.

The contents that Freud raised to consciousness are those which
are the most easily recoverable because they have the capacity to
become conscious and were originally conscious. The only thing
they prove with respect to the unconscious psyche is that there
is a psychic limbo somewhere beyond consciousness. Forgotten
contents which are still recoverable prove the same. This would
tell us next to nothing about the nature of the unconscious psyche
did there not exist an undoubted link between these contents and
the instinctual sphere. We think of the latter as physiological, as
in the main a function of the glands. The modern theory of in-
ternal secretions and hormones lends the strongest support to this
view. But the theory of human instincts finds itself in a rather
delicate situation, because it is uncommonly difficult not only to
define the instincts conceptually, but even to establish their num-
ber and their limitations.2® In this matter opinions diverge. All
that can be ascertained with any certainty is that the instincts have
a physiological and a psychological aspect.2l Of great use for

20 This indistinctness and blurring of the instincts may, as E. N.
Marais has shown in his experiments with apes (The Soul of the
White Ant, London, 1937, p. 429 [tr. from Afrikaans]), have some-

thing to do with the superior learning capacity prevailing over the
instincts, as is obviously the case with man too.

21 “The instincts are physiological and psychic dispositions which
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descriptive purposes is Pierre Janet’s view of the “partie supé-
rieure et inférieure d’'une fonction.”?2

The fact that all the psychic processes accessible to our observa-
tion and experience are somehow bound to an organic substrate
indicates that they are articulated with the life of the organism as
a whole and therefore partake of its dynamism—in other words,
they must have a share in its instincts or be in a certain sense the
results of the action of those instincts. This is not to say that the
psyche derives exclusively from the instinctual sphere and hence
from its organic substrate. The psyche as such cannot be ex-
plained in terms of physiological chemistry, if only because, to-
gether with “life” itself, it is the only “natural factor” capable of
converting statistical organizations which are subject to natural
law into “higher” or “unnatural” states, in opposition to the rule
of entropy that runs throughout the inorganic realm. How life
produces complex organic systems from the inorganic we do not
know, though we have direct experience of how the psyche does
it. Life therefore has a specific law of its own which cannot be
deduced from the known physical laws of nature. Even so the
psyche is to some extent dependent upon processes in the organic
substrate. At all events it is highly probable that this is so. The
instinctual base governs the partie inférieure of the function,
while the partie supérieure corresponds to its predominantly
“psychic” component. The partie inférieure proves to be the rela-
tively unalterable, automatic part of the function, and the partie
supérieure the voluntary and alterable part.23

. cause the organism to move in a clearly defined direction” (W.
Jerusalem, Lehrbuch der Psychologie, 3rd ed., Vienna and Leipzig,
1902, p. 188). From another point of view Oswald Kiilpe describes
instinct as “a fusion of feelings and organic sensations” (Grundriss
der Psychologie, Leipzig, 1895, p. 333).

22 L es Névroses (1909), pp. 384ff.

23 Janet says (ibid., p. 384): “It seems that we must distinguish in
every function inferior and superior parts. When a function has been
in use for a long time it contains parts which are very old, work very
easily, and are represented by very distinct and spec:allzed organs.

These are the inferior parts of the function. But it is my opinion
that in every function there are also superior parts which consist in the
function’s adaptation to more recent and much less usual circum-
stances, and are represented by organs which are differentiated in a
markedly lesser degree.” But the highest part of the function consists
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The question now arises: when are we entitled to speak of
“psychic” and how in general do we define the “psychic” as dis-
tinct from the “physiological”? Both are life phenomena, but they
differ in that the functional component characterized as the partie
inférieure has an unmistakably physiological aspect. Its existence
or nonexistence seems to be bound up with the hormones. Its
functioning has a compulsive character: hence the designation
“drive.” Rivers asserts that the “all-or-none reaction”21 is natural
to it, i.e., the function acts altogether or not at all, which is spe-
cific of compulsion. On the other hand the partie supérieure, which
is best described as psychic and is moreover sensed as such, has
lost its compulsive character, can be subjected to the will?5 and
even applied in a manner contrary to the original instinct.

From these reflections it appears that the psychic is an emanci-
pation of function from its instinctual form and so from the
compulsiveness which, as sole determinant of the function, causes
it to harden into a mechanism. The psychic condition or quality
begins where the function loses its outer and inner determinism
and becomes capable of more extensive and freer application, that
is, where it begins to show itself accessible to a will motivated
from other sources. At the risk of anticipating my program, I
cannot refrain from pointing out that if we delimit the psyche
from the physiological sphere of instinct at the bottom. so to
speak, a similar delimitation imposes itself at the top. For, with
increasing freedom from sheer instinct the partie supérieure will
ultimately reach a point at which the intrinsic energy of the
function ceases altogether to be oriented by instinct in the original
sense. and attains a so-called “spiritual” form. This does not imply
a substantial alteration of the motive power of instinct, but merely
a different mode of its application. The meaning or purpose of
the instinct is not unambiguous, as the instinct may easily mask
a sense of direction other than biological, which only becomes
apparent in the course of development.

“in its adaptation to the particular circumstances of the present mo-
ment, the moment at which we have to use it.”

24 W. H. R. Rivers, “Instinct and the Unconscious,” British Journal
of Psychology (Cambridge), X (1919-20), 1-7.

25 This formulation is purely psychological and has nothing to do
with the philosophical problem of indeterminism.
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Within the psychic sphere the function can be deflected through
the action of the will and modified in a great variety of ways. This
is possible because the system of instincts is not truly harmonious
in composition and is exposed to numerous internal collisions.
One instinct disturbs and displaces the other, and although, taken
as a whole, it is the instincts that make individual life possible,
their blind compulsive character affords frequent occasion for
mutual injury. Differentiation of function from compulsive in-
stinctuality, and its voluntary application, are of paramount im-
portance in the maintenance of life. But this increases the possi-
bility of collision and produces cleavages—the very dissociations
which are forever putting the unity of consciousness in jeopardy.

In the psychic sphere, as we have seen, the will influences the
function. It does this by virtue of the fact that it is itself a form
of energy and has the power to overcome another form. In this
sphere which I define as psychic the will is in the last resort moti-
vated by instincts, not of course absolutely, otherwise it would not
be a will, which by definition must have a certain freedom of
choice. “Will” implies a certain amount of energy freely disposable
by the psyche. There must be such amounts of disposable libido
(or energy), or modifications of the functions would be impos-
sible, since the latter would then be chained to the instincts—
which are in themselves extremely conservative and correspond-
ingly unalterable—so exclusively that no variations could take
place, unless it were organic variations. As we have already said.
the motivation of the will must in the first place be regarded as
essentially biological. But at the (permitting such an expression)
upper limit of the psyche where the function breaks free from its
original goal, the instincts lose their influence as movers of the
will. Through having its form altered the function is pressed into
the service of other determinants or motivations which apparently
have nothing further to do with the instincts. What I am trying to
make clear is the remarkable fact that the will cannot transgress
the bounds of the psychic sphere: it cannot coerce the instinct.
nor has it power over the spirit, in so far as we understand by this
something more than the intellect. Spirit and instinct are by nature
autonomous and both limit in equal measure the applied field of
the will. Later I will show what seems to me to constitute the
relation of spirit to instinct.
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Just as, in its lower reaches, the psyche loses itself in the or-
ganic-material substrate, so in its upper reaches it resolves itself
into a “spiritual” form about which we know as little as we do
about the functional basis of instinct. What I would call the psyche
proper extends to all functions which can be brought under the
influence of a will. Pure instinctuality allows no consciousness to
be conjectured and needs none. But because of its empirical free-
dom of choice the will needs a supraordinate authority, something
like a consciousness of itself, in order to modify the function. It
must “know” of a goal different from the goal of the function.
Otherwise it would coincide with the driving force of the func-
tion. Driesch rightly emphasizes: “There is no willing without
knowing.”26 Volition presupposes a choosing subject who en-
visages different possibilities. Looked at from this angle, psyche
is essentially conflict between blind instinct and will (freedom of
choice). Where instinct predominates, psychoid processes set in
which pertain to the sphere of the unconscious as elements in-
capable of consciousness. The psychoid process is not the uncon-
scious as such, for this has a far greater extension. Apart from
psychoid processes there are in the unconscious ideas and voli-
tional acts, hence something akin to conscious processes; but in
the instinctual sphere these phenomena retire so far into the
background that the term “psychoid” is probably justified. If,
however, we restrict the psyche to acts of the will, we arrive at
the conclusion that psyche is more or less identical with conscious-
ness, for we can hardly conceive of will and freedom of choice
without consciousness. This apparently brings us back to where we
always stood, to the axiom psyche = consciousness. What, then,
has happened to the postulated psychic nature of the unconscious?

Conscious and Unconscious

This question, regarding the nature of the unconscious, brings
with it the extraordinary intellectual difficulties with which the
psychology of the unconscious confronts us. Such difficulties must
inevitably arise whenever the mind launches forth boldly into the

26 Die “Seele” als elementarer Naturfaktor (Leipzig, 1903), p. 80.
“Individualized stimuli inform . . . the ‘primary knower’ of the ab-

normal state, and now this ‘knower’ not only wants a remedy but
knows what it is” (p. 82).
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unknown and invisible. Our philosopher sets about it very cleverly,
since, by his flat denial of the unconscious, he clears all complica-
tions out of his way at one sweep. A similar quandary faced the
physicist of the old school, who believed exclusively in the wave
theory of light and was then led to the discovery that there are
phenomena which can only be explained by the corpuscular
theory. Happily, physics has shown the psychologist that it too
can cope with an apparent contradictio in adiecto. Encouraged
by this example, the psychologist may be emboldened to tackle
this controversial problem without having the feeling that he has
dropped out of the world of natural science altogether. It is not
a question of his asserting anything, but of constructing a model
which opens up a promising and useful field of inquiry. A model
does not assert that something is so, it simply illustrates a par-
ticular mode of observation.

Before we scrutinize our dilemma more closely, I would like to
clarify one aspect of the concept of the unconscious. The uncon-
‘scious is not simply the unknown, it is rather the unknown psychic;
and this we define on the one hand as all those things in us which,
if they came to consciousness, would presumably differ in no
respect from the known psychic contents, with the addition, on
the other hand, of the psychoid system, of which nothing is known
directly. So defined, the unconscious depicts an extremely fluid
state of affairs: everything of which I know, but of which I am
not at the moment thinking; everything of which I was once
conscious but have now forgotten; everything perceived by my
senses, but not noted by my conscious mind; everything which,
involuntarily and without paying attention to it, I feel, think, re-
member, want, and do; all the future things that are taking shape
in me and will sometime come to consciousness: all this is the
content of the unconscious. These contents are all more or less
capable, so to speak, of consciousness, or were once conscious
and may become conscious again the next moment. Thus far the
unconscious is “a fringe of consciousness,” as William James puts
it.27 To this marginal phenomenon, which is born of alternating

27 James speaks also of a “transmarginal fieid” of consciousness and
identifies it with the “subliminal consciousness” of F. W. H. Myers,
one of the founders of the British Society for Psychical Research (cf.
Proceedings S.P.R., VII, 1892, pp. 289ff., and William James, “Fred-
eric Myers’ Services to Psychology,” Proceedings S.P.R., XVII, 1901,
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shades of light and darkness, there also belong the Freudian find-
ings we have already noted. But, as I say, we must also include in
the unconscious the psychoid functions that are not capable of
consciousness and of whose existence we have only indirect
knowledge.

We now come to the question: in what state do psychic con-
tents find themselves when not related to the conscious ego? (This
relation constitutes all that can be called consciousness.) In ac-
cordance with “Occam’s razor,” entia praeter necessitatem non
sunt multiplicanda (“principles are not to be multiplied beyond
the necessary”), the most cautious conclusion would be that.
except for the relation to the conscious ego, nothing is changed
when a content becomes unconscious. For this reason I reject the
view that momentarily unconscious contents are only physiolog-
ical. The evidence is lacking. and apart from that the psychology
of neurosis provides striking proofs to the contrary. One has only
to think of the cases of double personality, auromatisme ambula-
toire, etc. Both Janet’s and Freud’s findings indicate that every-
thing goes on functioning in the unconscious state just as though
it were conscious. There is perception, thinking, feeling, volition,
and intention, just as though a subject were present; indeed, there
are not a few cases—e.g., the double personality above mentioned
—where a second ego actually appears and vies with the first. Such
findings seem to show that the unconscious is in fact a “subcon-
scious.” But from certain experiences—some of them known al-
ready to Freud—it is clear that the state of unconscious contents
is not quite the samec as the conscious’ state. For instance, feeling-

pp. 13ff). Concerning the “fieid of consciousness” James says (Varie-
ties of Religious Experience, p. 232): “The important fact which this
‘field’ formula commemorates is the indetermination of the margin.
Inattentively realized as is the matter which ihe margin contains, it
is nevertheless there, and helps both to guide our behavior and to de-
termine the next movement of our attention. It lies around us like a
‘magnetic field’ inside of which our center of energy turns like a com-
pass needle as the present phase cf consciousness alters into its suc-
cessor. Our whole past store of memories floats beyond this margin,
ready at a touch to come in; and the entire mass of residual powers,
impulses, and knowledges that constitute our empirical self stretches
continuously beyond it. So vaguely drawn are the outlines between
what is actual and what is only potential at any moment of our con-
scious life, that it is always hard to say of certain mental elements
whether we are conscious of them or not.”



FROM On the Nature of the Psyche 57

toned complexes in the unconscious do not change in the same
way that they do in consciousness. Although they may be en-
riched by associations, they are not corrected, but are conserved
in their original form, as can easily be ascertained from the con-
tinuous and uniform effect they have upon the conscious mind.
Similarly, they take on the uninfluenceable and compulsive char-
acter of an automatism, of which they can be divested only if they
are made conscious. This latter procedure is rightly regarded as
one of the most important therapeutic factors. In the end such
complexes—presumably in proportion to their distance from con-
sciousness—assume, by self-amplification, an archaic and mytho-
logical character and hence a certain numinosity, as is perfectly
clear in schizophrenic dissociations. Numinosity, however, is
wholly outside conscious volition, for it transports the subject into
the state of rapture, which is a state of will-less surrender.

These peculiarities of the unconscious state contrast very
strongly with the way complexes behave in the conscious mind.
Here they can be corrected: they lose their automatic character
and can be substantially transformed. They slough off their myth-
ological envelope, and, by entering into the adaptive process
going forward in consciousness, they personalize and rationalize
themselves to the point where a dialectical discussion becomes
possible.28 Evidently the unconscious state is different after all
from the conscious. Although at first sight the process continues
in the unconscious as though it were conscious, it seems, with
increasing dissociation, to sink back to a more primitive (archaic-
mythological) level, to approximate in character to the under-
lying instinctual pattern, and to assume the qualities which are the
hallmarks of instinct: automatism, nonsusceptibility to influence,
all-or-none reaction, and so forth. Using the analogy of the spec-
trum, we could compare the lowering of unconscious contents to
a displacement towards the red end of the color band, a compari-
son which is especially edifying in that red, the blood color, has
always signified emotion and instinct.29

28 In schizophrenic dissociation there is no such change in the con-
scious state, because the complexes are received not into a complete

but into a fragmentary consciousness. That is why they so often ap-
pear in the original archaic state.

29 Red had a spiritual significance for Goethe, but that was in ac-
cord with his creed of feeling. Here we may conjecture the alchemical
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The unconscious is accordingly a different medium from the
conscious. In the near-conscious areas there is not much change,
because here the alternation of light and shadow is too rapid. But
it is just this no man’s land which is of the greatest value in sup-
plying the answer to the burning question of whether psyche =
consciousness. It shows us how relative the unconscious state is,
so rclative, indeed, that one fecls tempted to make use of a con-
cept like “the subconscious” in order to define the darker part of
the psyche. But consciousness is equally relative, for it embraces
not only consciousness as such, but a whole scale of intensities of
consciousness. Between “I do this” and “I am conscious of doing
this” there is a world of difference, amounting somectimes to out-
right contradiction. Consequently there is a consciousness in which
unconsciousness predominates, as well as a consciousness in which
sclf-consciousness predominates. This paradox becomes immedi-
atcly intelligible when we realize that there is no conscious con-
tent which can with absolute certainty be said to be totally con-
scious,30 for that would necessitate an unimaginable totality of
consciousness, and that in turn would presuppose an equally un-
imaginable wholeness and perfection in the human mind. So we
come to the paradoxical conclusion that therc is no conscious
content which is not in some other respect unconscious. Maybe,
too, there is no unconscious psychism which is not at the same
time conscious.?! The latter proposition is more difficult to prove
than the first, because our c¢go, which alone could verify such an
assertion, is the point of reference for all consciousness and has
no such association with unconscious contents as would enable
it to say anything about their nature. So far as the ego is con-

erned they are, for all practical purposes, unconscious, which is
not to say that they are not conscious to it in another respect, for
the ego may know thesc contents under one aspect, but not know
them under another aspect, when they cause disturbances of con-
sciousness. Besides, there are processes with regard to which no

and Resicrucian background, e.g., the red tincture and the carbuncle.
Ci. Psvchology and Alchemy (Collected Works, Vol. 12), p. 449.

30 As already pointed out by E. Bleuler: Naturgeschichte der Seele
und ilhres Bewusstwerdens, pp. 300f.

31 With the explicit exception of the psychoid unconscious, as this
includes things which are not capable of consciousness and are only
“quasi-psychic.”
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relation to the conscious ego can be demonstrated and which yet
seem to be “represented” or *“quasi-conscious.” Finally, there are
cases where an unconscious ego and hence a second consciousness
are present, as we have already seen, though these are the excep-
tions.32

In the psychic sphere the compulsive pattern of behavior gives
way to variations of behavior which are conditioned by experience
and by volitional acts, that is, by conscious processes. With respect
to the psychoid, reflex-instinctual state, therefore, the psyche im-
plies a loosening of bonds and a steady recession of mechanical
processes in favor of “selected” modifications. This selective ac-
tivity takes place partly inside consciousness and partly outside it,
i.e., without reference to the conscious ego, and hence uncon-
sciously. In the latter case the process is ‘“quasi-conscious,”as if it
were “‘represented” and conscious.

As there are no sufficient grounds for assuming that a second
ego exists in every individual or that everyone suffers from dis-
sociation of personality, we have to discount the idea of a second
ego consciousness as a source of voluntary decisions. But since
the existence of highly complex, quasi-conscious processes in the
unconscious has been shown, by the study of psychopathology and
dream psychology, to be uncommonly probable, we are for bettar
or worse driven to the conclusion that although the state of
unconscious contents is not identical with that of conscious ones,
it is somehow very “like” it. In these circumstances there is nothing
for it but to suppose something midway between the conscious and
unconscious state, namely an approximate consciousness. As we
have immediate experience only of a reflected state, which is ipso
facto conscious and known because it consists essentially in relating
ideas or other contents to an ego complex that represents our
empirical personality, it follows that any other kind of conscious-

12 In this connection I would mention that C. A. Meier associates
observations of this kind with similar phenomena in physics. He savs:
“The relationship of complementarity between conscious and un-
conscious urges upon us yet another physical parallel, namely the need
for a strict application of the ‘principle of correspondence.’ This might
provide the key to the ‘strict lozic' of the unconscious (the logic of
probability) which we so often experience in andlytlcal psychology
and which makes us think of an ‘extended state of consciousness.’
“Moderne Physik—Moderne Psychologie,” in Die kulturelle Bedeu-
tung der komplexen Psychologie (Berlin, 1935), p. 360.
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ness—either without an ego or without contents—is virtually
unthinkable. But there is no need to frame the question so abso-
lutely. On a somewhat more primitive human level ego conscious-
ness loses much of its meaning, and consciousness is accordingly
modified in a characteristic way. Above all it ceases to be reflected.
And when we observe the psychic processes in the higher verte-
brates and particularly in domestic animals, we find phenomena
resembling consciousness which nevertheless do not allow us to
conjecture the existence of an ego. As we know from direct experi-
ence, the light of consciousness has many degrees of brightness,
and the ego complex many gradations of emphasis. On the animal
and primitive level there is a mere “luminosity,” differing hardly
at all from the glancing fragments of a dissociated ego. Here, as
on the infantile level, consciousness is not a unity, being as yet
uncentered by a firmly-knit ego complex, and just flickering into
life here and there wherever outer or inner events, instincts, and
affects happen to call it awake. At this stage it is still like a chain
of islands, or an archipelago. Nor is it a fully integrated whole
even at the higher and highest stages; rather, it is capable of inde-
finite expansion. Gleaming islands, and indeed whole continents,
can still add themselves to our modern consciousness—a phe-
nomenon that has become the daily experience of the psycho-
therapist. Therefore we would do well to think of ego conscious-
ness as being surrounded by a multitude of little luminosities.

The Unconscious as a Multiple Consciousness

The hypothesis of multiple luminosities rests partly, as we
have seen, on the quasi-conscious state of unconscious contents,
and partly on the incidence of certain images which must be
regarded as symbolical. These are to be found in the dreams
and visual fantasies of modern individuals, and can also be‘traced
in historical records. As the reader may be aware, one of the most
important sources for symbolical ideas in the past is alchemy.
From this I take, first and foremost, the idea on the scintillae
—sparks—which appear as visual illusions in the “arcane sub-
stance.”3 Thus the Aurora consurgens, Part 11, says: “Scito quod
terra foetida cito recipit scintillulas albas” (Know that the foul

338 C. G. Jung, Psychology and Alchemy, p. 126.
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earth quickly receives white sparks).3* These sparks Khunrath
explains as “radii atque scintillae” of the “anima catholica,” the
world soul, which is identical with the spirit of God.3% From this
interpretation it is clear that certain of the alchemists had already
divined the psychic nature of these luminosities. They were seeds
of light broadcast in the chaos, which Khunrath calls “nundi
futuri seminarium” (the seedplot of a world to come).36 One
such spark is the human mind.37 The arcane substance—the
watery earth or earthy water (limus: mud) of the World Essence
—is “universally animated” by the “fiery spark of the soul of the
world,” in accordance with the Wisdom of Solomon 1:7: “For
the Spirit of the Lord filleth the world.” In the “Water of the Art,”
in “our Water,” which is also the chaos. there are to be found thc
“fiery sparks of the soul of the world as pure Formae Rerum
essentiales.” These formae38 correspond to the Platonic Ideas,
from which one could equate the scintillae with the archetypes on
the assumption that the Forms “stored up in a supracelestial place”
are a philosophical version of the latter. One would have to

34 Artis auriferae quam chemiam vocant . . . (Basel, 1593), Vol. I,
p. 208. Said to be a quotation from Morienus (cf. infra, p. 407), re-
peated by Johann Daniel Mylius, Philosophia reformata (Frankfort,
1622), p. 146. On p. 149 he adds “scintillas aureas.”

35 “Its divers rays and sparks are dispersed and dissipated through-
out the immense bulk of the whole mass of the prima materia: the
sparks of the one universal soul now inhabiting those disunited parts
of the world which were later separated from the place and mass of
the body, and even from its circumference.” Heinrich Conrad Khun-
rath, Amphitheatrum sapientiae aeternae solius verae, Christiano-
kabalisticum, divino-magicum . . . Tertriunum, Catholicon (Hanau,
1604), pp. 195f., 198.

36 Ibid., p. 197. Cf. the Gnostic doctrine of the Seeds of Light har-
vested by the Virgin of Light, and the Manichaean doctrine of the
light particles which have to be taken into one’s body as ritual food,
at a sort of Eucharist when melons were eaten.

31 “Mens humani animi scintilla altior et lucidior” (The mind of the
hur6r3an soul is a higher and more luminous spark). Amphitheatrum,
p. ’

38 The “formae scintillaeve Animae Mundi” (forms or sparks of the
werld soul) are also called by Khunrath (Vom hylealischen, das ist,
prae-materiaiischen catholischen, oder allgemeinen natiirlichen Chaos,
Magdeburg, 1597, p. 189) “rationes seminariae Naturae specificae”
(the seed-ideas of Nature, the origin of species), thus reproducing an
grslgient idea. In the same way he calls the scintilla “Entelechia.” (p.
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conclude from these alchemical visions that the archetypes have
about them a certain effulgence or quasi-consciousness, and that
numinosity entails luminosity. Paracelsus seems to have had an
inkling of this. The following is taken from his Philosophia Sagax:
“And as little as aught can exist in man without the divine numen,
so little can aught exist in man without the natural lumen. A man
is made perfect by numen and lumen and these two alone. Every-
thing springs from these two, and these two are in man, but
without them man is nothing, though they can be without man.39
In confirmation of this Khunrath writes: “There be . . . Scintil-
lae Animae Mundi igneae, Luminis nimirum Naturae, fiery sparks
of the world soul, i.e. of the light of nature . . . dispersed or
sprinkled in and throughout the structure of the great world into
all fruits of the elements everywhere.” The sparks come from the
“Ruach Elohim,” the Spirit of God. Among the scintillae he dis-
tinguishes a “scintilla perfecta Unici Potentis ac Fortis,” which is
the elixir and hence the arcane substance itself.49 If we may com-
pare the sparks to the archetypes, it is evident that Khunrath lays
particular stress on one of them. This One is also described as the
Monad and the Sun, and they both indicate the Deity. A similar
image is to be found in the letter of Ignatius of Antioch to the
Ephesians, where he writes of the coming of Christ: “How, then,
was he manifested to the world? A star shone in heaven beyond the
other stars, and its light was unspeakable, and its newness caused
astonishment, and all the other stars, with the sun and moon, gath-
ered in a chorus round this star. . . .4! Psychologically, the One
Scintilla or Monad is to be regarded as a symbol of the self—an
aspect I mention only in passing.

The sparks have a clear psychological meaning for Dorn. He
says: “Sic paulatim scintillas aliquot magis ac magis indies perlu-
cere suis oculis mentalibus percipiet, ac in tantam excrescere lucem,

39 Paracelsus: Simtliche Werke, ed. Karl Sudhoff (Munich, Berlin,
1922-33), Vol. XII, p. 231; ... Paracelsi . . . Philosophi und
Medici Opera Biicher und Schrifften, ed. John Huser (Strasbourg,
1603, 1616-18) Vol. X, p. 206.

10 1bid., p. 54. In this he agrees with Paracelsus, who calls the
lumen naturae the Quintessence, extracted from the four elements by
God himself.

41 Ch., XIX, Iff. (tr. in The Writings of the Apostolic Fathers,
Ante-Nicene Christian Library, I; Edinburgh, 1883).
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ut successivo tempore quaevis innotescant, quae sibi necessaria
fuerint.”*2 This light is the lumen naturae which illuminates con-
sciousness, and the scintillae are germinal luminosities shining
forth from the darkness of the unconscious. Dorn, like Khunrath,
owes much to Paracelsus, with whom he concurs when hc sup-
poses an “invisibilem solem plurimis incognitum” in man (an
invisible sun unknown to many).#3 Of this natural lizht innate in
man Dorn says: “Lucet in nobis licet obscure vita lux hominum#*4
tanquam in tenebris, quae non ex nobis quaerenda, tamen in et
non a nobis, sed ab eo cuius est, qui etiam in nobis habitationem
facere dignatur. . . . Hic eam lucem plantavit in nobis, ut in eius
lumine qui lucem inaccessibilem inhabitat, videremus lucem; hoc
ipso quoque cacteras eius praecellermus creaturas; illi nimirum
similes hac ratione facti, quod scintillam sui luminis dederit nobis.
Est igitur veritas non in nobis quaerenda, sed in imagine Dei quae
in nobis est.”’%
» Thus the one archetype emphasized by Khunrath is known also
to Dorn as the sol invisibilis or imago Dei. In Paracelsus the
lumen naturae comes primarily from the “astrum” or “sydus,”
the “star” in man.4% The “firmament” (a synonym for the star) is
42 “Thus he will ccme to see with his spiritual eyes a number of
sparks shining through day by day and more and more and growing
into such a great light that thereafter ail things needful to him will be

macde known.” Gerhard Dorn, “De speculativa philosophia,” in Thea-
trum chemicum (Ursel, 1602), Vol. I, p. 275.

43 %Sol est invisibilis in hominibus, in terra vero visibilis, tamen ex
uno e: eodem sole sunt ambo” (The sur is invisible in men, but visible
in the world, yet both are of one and the same sun). Ibid., p. 308.

4 “Et vita erat lux hominum. Et lux in tenebris lucet” (And the life
was the light of men. And the light shineth in the darkness). John
1:4, 5.

15 “For the life shineth in us, albeit dimly, as the light of men, and
as though in darkness. It is not to be extracted from us, yet it is in us
and not of us, but of Him to Whom it belongs, and Who hath deigned
to make us his dwelling place. . . . He has implanted that light in
us that we may see in its light the light of Him Who dwells in the
inaccessible light, and that we may excel His other creatures; in this
wise we are made like unto Him, for He has given us a spark of His
light. Thus the truth is to be sought not in curselves, but in the image
of God which is in us.” “De philosophia meditativa,” Theatrum chemi-
cum, Vol. I, p. 460.

46 Ed. Sudhoff, Vol. XII, p. 23: “That which is in the light of
nature, the same is the working of the star.” (Ed. Huser, Vol. X, p.
19.)
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the natural light. Hence the “cornerstone” of all truth is “Astron-
omia,” which is “a mother to all the other arts. . . .After her
beginneth the divine wisdom, after her beginneth the light of
nature,” even the “most excellent Religiones” hang upon Astro-
nomia. For the star “desircth to drive man toward great wisdom

. that he may appear wondrous in the light of nature, and the
mysteria of God’s wondrous work be discovered and revealed in
their grandeur.” Indeed, man himself is an “Astrum”: “not by
himself alone, but for ever and ever with all apostles and saints;
each and every one is an astrum, the heaven a star . . . thercfore
saith also the Scripture: ye are lights of the world.”*" “Now as in
the star lieth the whole natural light, and from it man taketh the
same like food from the earth into which he is born, so too must
he be born into the star.” Also the animals have the natural light
which is an “inborn spirit.”’48 Man at his birth is “endowed with
the perfect light of nature.” Paracelsus calls it “primnum ac
optimum thesaurum, quem naturae Monarchia in se claudit” (the
first and best treasure which the monarchy of nature hides within
itself), in this concurring with the world-wide descriptions of the
One as the pearl of grcat price, the hidden treaure, the “treasure
hard to attain,” etc. The light is given to the “inner man” or the
inner body (corpus subiile, breath-body), as the following pas-
suge makes clear:

A man may come forth with sublimity and wisdom from his cuter
bedy, because the same wisdom and understanding which he needeth
for this are coeval with this body and are the inner man;*9 thus he
may live and not as an outer man. For such an inner man is cternally
transfigured and true, and if in the mortal body he appeareth not
perfect, yet he appearcth perfect after the separation of the same. That
which we now tell of is called lumen naturae and is eternal. Ged hath

47 Ibid., p. 344 (p. 386). The last sentence refers to Matthew 5:14:
“Vos estis lux mundi.”

4+ | like the cocks which crow the coming weather and the pea-
cocks the death of their master . . . all this is of the inborn spirit and
is the light of nature.” Fragmenta medica, cap. “De morbis somnii,”
ed. Huser, Vol. V, p. 130 (ed. Sudhoff, Vol. IX, p. 361).

1 Philosophia sagax, ed. Huser, Vol. X, p. 341 (ed. Sudhoff, Vol
Xil, p. 382): “Now it is clear that all the human wisdom of the
earthly body lieth in the light of nature.” It is “man’s light of eternal
wisdom”: ibid., p. 395 (p. 441).
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given it to the inner body, that it may be ruled by the inner body and
in accordance with reason . . . for the light of nature alone is reason
and no other thing . . . the light is that which giveth faith . . . to
each man God hath given sufficient predestined light that he err not.
. . . But if we are to describe the origin of the inner man or body,
mark that all inner bodies be but one body and one single thing in all
men, albeit divided in accordance with the well-disposed numbers pf
the body, each one different. And should they all come together, it is
but one light, and one reason.

“Moreover the light of nature is a light that is lit from the Holy
Ghost and goeth not out, for it is well lit . . . and the light is of
a kind that desireth to burn,”® and the longer [it burns] to shine
the more, and the longer the greater . . . therefore in the light of
nature is a fiery longing to enkindle.” It is an “invisible” light:
“Now it follows that in the invisible alone hath man his wisdon,
his art from the light of nature.” Man is “a prophet of the
natural light.” He “learns” the lumen naturae through dreams,*!
among other things. “As the light of nature cannot speak, it
buildeth shapes in sleep from the power of the word” (of God).

I have allowed myself to dwell at some length on Paracelsus
and to cite a number of authentic texts, because I wanted to give
the reader a rough idea of the way in which this author conceives
the lumen naturae. It strikes me as significant, particularly in
regard to our hypothesis of a multiple consciousness and its
phenomena, that the characteristic alchemical vision of sparks
scintillating in the blackness of the arcanc substance should. for
Paracelsus, change into the spectacle of the “interior firmament”
and its stars. He beholds the darksome psyche as a star-strewn
night sky, whose planets and fixed constellations represent the
archetypes in all their luminosity and numinosity.?2 The starry
vault of heaven is in truth the open book of cosmic projection,
in which are reflected the mythologems, i.e., the archetypes. In

30 am come to send fire on the earth; and what will I, if it be al-
ready kindled?” Luke (A. V.) 12:49.

31 Practica in scientiam divinationis, ed. Huser, Vol. X, p. 438 (ed.
Sudhoff, Vol. XII, p. 488).

52In the Hieroglyphica of Horapollo the starry sky signifies God as
ultimate Fate, symbolized by a *5,” presumably a quincunx. [Tr.
George Boas (Bollingen Series XXIII; New York, 1950), p. 66.]
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this vision astrology and alchemy, the two classical functionarics
of the psychology of the collective unconscious, join hands.

Paracelsus was directly influenced by Agrippa of Nettesheim,’3
who supposes a “luminositas sensus naturae.” From this “gleams
of prophecy came down to the four-footed beasts, the birds, and
other living creatures,” and enabled them to foretell future
things.?* He bases the sensiuts naturae on the authority of Guliel-
mus Parisiensis, who is none other than William of Auvergne
(G. Alvernus; d. 1249), bishop of Paris from about 1228; author
of many works, which influenced Albertus Magnus among others.
Alvernus says that the sensus naturae is superior to the perceptive
fzculty in man, and he insists that animals also possess it.5" The
doctrine of the sensus naturae is developed from the idea of the
ail-pervading world soul with which another Gulielmus Parisiensis
was much concerned, a predecessor of Alvernus by name of Guil-
laume de Conches?¢ (1080-1154), a Platonist scholastic who
taught in Paris. He identified the anima mundi, this same sensus
naturae, with the Holy Ghost, just as Abelard did. The world soul
is a natural force which is responsible for all the phenomena of
life and the psyche. As I have shown elsewhere, this view of the
ani:na mundi ran through the whole tradition of alchemy in so
far as Mercurius was interpreted now as anima mundi and now
as the Holy Ghost.”” In view of the importance of alchemical
ideas for the psychology of the unconscious it may be worth our
while to devote a little time to a very illuminating variant of this
spark symbolism.

Even more common than the spark motif is that of the fish’s

33 Cf. my Paracelsica (Zurich, 1942), pp. 47f.

74 Cornelius Heinrich Agrippa von Nettesheim, De occulta philo-
sophia (Cologne, 1533), p. Ixviii: “For according to the doctrine of
the Platonists there is in the lower things a certain virtue through
which they agree in large measure with the higher; whence it would
seemn that the tacit consent of animals is in agreement with divine
bodies, and that their bodies and affections are touched by these vir-
tues,” etc.

55 Lynn Thorndike, History of Magic and Experimental Science,
Vol. I (New York, 1929), pp. 348f.

56 Frangois Picavet, Essais sur lhistoire générale et comparée des
théologies et des plulosoplne\ médiévales (Paris, 1913), p. 207.

57 Cf. Psychology and Alchemy, pp. 126, 178f., 405, and pp. 330f.,
416f.
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eyes, which have the same significance. I said above that a
Morienus passage is given by the authors as the source for the
“doctrine” of the scintillae. This passage is indeed to be found
in the treatise of Morienus Romanus. But it reads: “. . . Purus
laton tamdiu decoquitur, donec veluti oculi piscium elucescat
. . .”38 Here too the saying seems to be a citation from a still
earlier source. In later authors these fish’s eyes arec always crop-
ping up. There is a variant in Sir George Ripley, stating that on
the “desiccation of the sea” a substance is left behind which
“glitters like a fish's eye™® an obvious allusion to the gold and
the sun (God’s eye). Hence it is not to be wondered at if an
alchemistf? of the seventeenth century uses the words of Zacharias
4:10 as a motto for his edition of Nicholas Flamel: “Et videbunt
lapidem stanneum in manu Zorobabel. Septem isti oculi sunt Dom-
ini, qui discurrunt in universam terram’¢* (And . .. they shall see
the tin plummet in the hand of Zorobabel. These are the seven
eyes of the Lord that run to and fro through the whole earth).
These seven eyes are evidently the seven planets which, like the
sun and moon, are the eyes of God, never resting, ubiquitous and
all-seeing. The same motif is probably at the bottom of the many-
eyed giant Argus. He is nicknamed Panoptés, “the All-Seeing,”
and is supposed to symbolize the starry heavens. Sometimes he
is one-eyed, sometimes four-eyed, sometimes hundred-eyed, and
even myriad-eyed (myriopos) . Besides which he never sleeps. Hera
transferred the eyes of Argus Panoptes to the peacock’s tail.t2
Like the guardian Argus, the constellation of the Dragon is also
given an all-surveying position in the Aratus citations of Hip-
polytus. He is there described as the one “who from the height
of the Pole looks down upon all things and sees all things, so that

38 “Liber de compositione Alchemiae,” in Artis auriferae, Vol. 11,
p. 32: “The pure lato is cooked until it has the luster of fish's eyes.”
Thus, by the authors themselves, the oculi piscium are interpreted as
scintillae.

39 Opera omnia chemica (Kassel, 1649), p. 159.

60 Eirenaeus Orandus, Nicholas Flamel: His Exposition of the Hi-
eroglyphicall Figures etc. (London, 1624).

61 Zach. 3:9 is also relevant: “. . . upon one stone there are seven
eyes.” [Both Douay.]

62 This mythologem is of importance in interpreting the “cauda
pavonis.”
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nothing that happens shall be hidden from him.” This dragon
is sleepless, because the Pole “never sets.” Often he appears to be
confused with the sun’s serpentine passage through the sky:
“C’est pour ce molif qu'on dispose parfois les signes du zodiaque
entre les circonvolutions du reptile,” says Cumont.t3 Sometimes the
serpent bears six signs of the zodiac upon his back.5* As Eisler has
remarked, on account of the time symbolism the all-seeing quality
of the dragon is transferred to Chronos, whom Sophocles names
“the all-seeing Chronos” while in the memorial tablet for thcse
who fell at Chaeronca he is called *“‘all-beholding demon.” The
Uroboros has the meaning of eternity (aeon) and cosmos in Hor-
apollo. The identification of the All-Seeing with Time probably
explains the eyes on the wheels in Ezekiel’s vision (A.V., 1:18:
“As for their rings, they were so high that they were dreadful;
and their rings were full of eyes round about them four”). We
mention this identification because of its special importance: it
indicates the relation between the mundus archetypus of the
unconscious and the “‘phenomenon” of Time—in other words, it
points to the synchronicity of archetypal events, of which I shall
have more to say towards the end of this paper.

From Ignatius Loyola’s autobiography, which he dictated to
Loys Gonzales,% we learn that he used to see a bright light, and
sometimes this apparition seemed to him to have the form of a
serpent. It appeared to be full of shining eyes, which were yet no
eyes. At first he was greatly comforted by the beauty of the vision,
but later he recognized it to be an evil spirit.6 This vision sums
up all the aspects of our optic theme and presents a most impres-
sive picture of the unconscious with its disseminated luminosities.
One can easily imagine the perplexity which a medieval man

63 Franz Cumont, Textes et monuments figurés relatifs aux mystéres
de Mithra, Vol. 1 (Brussels, 1869), p. 80.

G+ Jean Baptiste Pitra, ed., Analecta sacra (Paris, 1876-91), Vol. V,
p. 300. Quoted in Robert Eisler, Weltenmantel und Himmelszelt
(1910), Vol I1, p. 389, 5.

65 Ludovicus Consalvus, Acta Antiquissima, ii, 19 (tr. E. M. Rix,
The Testament of Ignatius Loyola, London, 1900, p. 72).

66 fgnatius also had the vision of a “res quaedam rotunda tanquam
ex auro et magna’ that [loated before his eyes: a thing round, as if
made of gold, and great. He interpreted it as Christ appearing to him
like a sun. Phiiipp Funk, Ignatius von Loyola (Berlin, 1913), pp. 57,
65, 74. 112.
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would be bound to feel when confronted by such an eminently
“psychological” intuition, especially as he had no dogmatic symbol
and no adequate patristic allegory to come to his rescue. But, as
a matter of fact, Ignatius was not so very wide of the mark, for
multiple eyes are also a characteristic of Purusha, the Hindu
Cosmic Man. The Rig-Veda (10. 90) says: “Thousand-headed is
Purusha, thousand-eyed, thousand-footed. He encompasses the
earth on every side and rules over the ten-finger space.”67
Monoimos the Arabian, according to Hippolytus, taught that the
First Man was a single Monad, not composed, indivisible, and
at the same time composed and divisible. This Monad is the iota
or dot, and this tiniest of units, which corresponds to Khunrath’s
one scintilla, has “many faces” and “many eyes.”%8 Monoimos
bases himself here mainly on the prologue to the Gospel of St.
John! Like Purusha, his First Man is the universe (anthropos
efnai to pén).

+ Such visions must be understood as introspective intuitions that
somehow capture the state of the unconscious and, at the same
time, as assimilations of the central Christian idea. Naturally
enough, the motif has the same meaning in modern dreams and
fantasies, where it appears as the star-strewn heavens, as stars
reflected in dark water, as nuggets of gold or golden sand scattered
in black earth, as a regatta at night, with lanterns on the dark sur-
face of the sea, as a solitary eye in the depths of the sea or earth.
as a parapsychic vision of luminous globes, and so on. Since
consciousness has always been described in terms derived from
the behavior of light, it is in my view not too much to assume
that these multiple luminosities correspond to tiny conscious
phenomena. If the luminosity appears in monadic form as a

67 [Tr. derived from various sources. As Ananda K. Coomara-