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EDITORIAL NOTE

In the mid 1950s, the Bollingen Foundation was approached by two New York publishers, each offering the idea of an anthology of C. G. Jung’s writings. General interest in Jung’s work was growing, and no selection was then available which presented his entire thought, and particularly that of his later years. The Foundation enlisted a distinguished analytical psychologist and scholar of Jung, Dr. Violet de Laszlo, who undertook to organize two separate collections, each representing the Jungian corpus in a different way and of value to the general reader as well as the student. At the time, only a half dozen volumes of the Collected Works had been published, and Dr. de Laszlo drew translations from other sources or from R.F.C. Hull’s translations in preparation. For the present edition, the text of the Collected Works has been substituted. Dr. de Laszlo’s introduction has been retained.

Psyche and Symbol was published in 1958, one of the earliest volumes in the pioneering Doubleday Anchor paperback series. The editor’s intention was to select writings “which would illustrate in convincing fashion the objects of [Jung’s] symbol research and the manner of his approach, as well as a synopsis of the conclusions to which he was led.” Professor Jung, who followed Dr. de Laszlo’s projects with close interest, contributed a preface, written in August 1957. The Basic Writings of C. G.Jung was published in 1959 in the Modern Library (Random House). The editor aimed “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.”*

Violet Staub de Laszlo was born in Zurich in 1900 and completed her medical studies at the University of Zurich. She was a pupil of Jung’s while beginning her practice in Switzerland, and during the 1930s she lived in London, playing a central role in the first organization of analytical psychologists in England. In 1940 she settled in the United States, practicing, teaching, and writing during a twenty-five year residence. Violet de Laszlo was recognized as one of the leading exponents of the Jungian school. In 1965 she returned to Zurich, continuing an active life until her death in 1988.

*

For the paperback edition, the paragraph numbers of the Collected Works have been retained to facilitate reference.

W. McG.



* The Basic Writings of C.G. Jung is also published as a Bollingen/Princeton paperback.
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PREFACE

by

C. G.Jung

1264 Dr. de Laszlo has risked shocking the American reader by including some of my most difficult essays in her selection from my writings. In sympathy with the reader I acknowledge how tempting if not unavoidable it is to fall into the trap of appearances as the eye wanders over the pages in a vain attempt to get at the gist of the matter in the shortest possible time. I know of so many who, opening one of my books and, stumbling upon a number of Latin quotations, shut it with a bang, because Latin suggests history and therefore death and unreality. I am afraid my works demand some patience and some thinking. I know: it is very hard on the reader who expects to be fed by informative headlines. It is not the conscientious scientist’s way to bluff the public with impressive résumés and bold assertions. He tries to explain, to produce the necessary evidence, and thus to create a basis for understanding. In my case, moreover, understanding is not concerned with generally known facts, but rather with those that are little known or even new. It was therefore incumbent upon me to make these facts known. In so far as such unexpected novelties demand equally unexpected means of explanation I found myself confronted with the task of explaining the very nature of my evidential material.

1265 The facts are experiences gained from a careful and painstaking analysis of certain psychic processes observed in the course of psychic treatment. As these facts could not be satisfactorily explained by themselves, it was necessary to look round for possible comparisons. When, for instance, one comes across a patient who produces symbolic mandalas in his dreams or his waking imagination and proceeds to explain these circular images in terms of certain sexual or other fantasies, this explanation carries no conviction, seeing that another patient develops wholly different motivations. Nor is it permissible to assume that a sexual fantasy is a more likely motivation than, for instance, a power drive, since we know from experience that the individual’s disposition will of necessity lead him to give preference to the one or the other. Both patients, on the other hand, may have one fact in common—a state of mental and moral confusion. We would surely do better to follow up this clue and try to discover whether the circular images are connected with such a state of mind. Our third case producing mandalas is perhaps a schizophrenic in such a disturbed state that he cannot even be asked for his accompanying fantasies. This patient is obviously completely dissolved in a chaotic condition. Our fourth case is a little boy of seven who has decorated the corner of the room where his bed stands with numerous mandalas without which he cannot go to sleep. He only feels safe when they are around him. His fantasy tells him that they protect him against nameless fears assailing him in the night. What is his confusion? His parents are contemplating divorce.1 And what shall we say of a hard-boiled scientific rationalist who produced mandalas in his dreams and in his waking fantasies? He had to consult an alienist, as he was about to lose his reason because he had suddenly become assailed by the most amazing dreams and visions. What was his confusion? The clash between two equally real worlds, one external, the other internal: a fact he could no longer deny.2

1266 There is no need to prolong this series since, leaving aside all theoretical prejudices, the underlying reason for producing a mandala seems to be a certain definable mental state. But have we any evidence which might explain why such a state should produce a mandala? Or is this mere chance? Consequently we must ask whether our experiences are the only ones on record and, if not, where we can find comparable occurrences. There is no difficulty in finding them; plenty of parallels exist in the Far East and the Far West, or right here in Europe, several hundred years ago. The books of reference can be found in our university libraries, but for the last two hundred years nobody has read them, and they are—oh horror!—written in Latin and some even in Greek. But are they dead? Are those books not the distant echo of life once lived, of minds and hearts quick with passions, hopes, and visions, as keen as our own? Does it matter so much whether the pages before us tell the story of a patient still alive, or dead for fifty years? Does it really matter whether their confessions, their anguish, their strivings speak the English of today or Latin or Greek? No matter how much we are of today, there has been a yesterday, which was just as real, just as human and warm, as the moment we call Now, which—alas—in a few hours will be a yesterday as dead as the first of January anno Domini 1300. A good half of the reasons why things now are what they are lies buried in yesterday. Science in its attempt to establish causal connections has to refer to the past. We teach comparative anatomy, why not comparative psychology? The psyche is not only of today, it reaches right back to prehistoric ages. Has man really changed in ten thousand years? Have stags changed their antlers in this short lapse of time? Of course the hairy man of the Ice Ages has become unrecognizable when you try to discover him among the persons you meet on Fifth Avenue. But you will be amazed when you have talked with them for a hundred hours about their intimate life. You will then read the mouldy parchments as if they were the latest thrillers. You will find the secrets of the modern consulting room curiously expressed in abbreviated mediaeval Latin or in an intricate Byzantine hand.

1267 What the doctor can hear, when he listens attentively, of fantasies, dreams, and intimate experiences is not mentioned in the Encyclopaedia Britannica or in textbooks and scientific journals. These secrets are jealously guarded, anxiously concealed, and greatly feared and esteemed. They are very private possessions, never divulged and talked about, because they are feared as ridiculous and revered as revelations. They are numinous, a doubtful treasure, perhaps comical, perhaps miraculous, at all events a painfully vulnerable spot, yet presiding over all the crossroads of one’s individual life. They are officially and by general consent just as unknown and despised as the old parchments with their indecipherable and unaesthetic hieroglyphics, evidence of old obscurantisms and foolishness. We are ignorant of their contents, and we are equally ignorant of what is going on in the deeper layers of our unconscious, because “those who know do not talk, those who talk do not know.”3 As inner experiences of this kind increase, the social nexus between human beings decreases. The individual becomes isolated for no apparent reason. Finally this becomes unbearable and he has to confide in someone. Much will then depend on whether he is properly understood or not. It would be fatal if he were to be misinterpreted. Fortunately, such people are instinctively careful and as a rule do not talk more than necessary.

1268 When one hears a confession of this kind, and the patient wants to understand himself better, some comparative knowledge will be most helpful. When the hard-boiled rationalist mentioned above came to consult me for the first time, he was in such a state of panic that not only he but I myself felt the wind blowing over from the lunatic asylum! As he was telling me of his experiences in detail he mentioned a particularly impressive dream. I got up and fetched an ancient volume from my bookshelf and showed it to him, saying: “You see the date? Just about four hundred years old. Now watch!” I opened the book at the place where there was a curious woodcut, representing his dream almost literally. “You see,” I said, “your dream is no secret. You are not the victim of a pathological insult and not separated from mankind by an inexplicable psychosis. You are merely ignorant of certain experiences well within the bounds of human knowledge and understanding.” It was worth seeing the relief which came over him. He had seen with his own eyes the documentary evidence of his sanity.

1269 This illustrates why historical comparison is not a mere learned hobby but very practical and useful. It opens the door to life and humanity again, which had seemed inexorably closed. It is of no ultimate advantage to deny or reason away or ridicule such seemingly abnormal or out-of-the-way experiences. They should not get lost, because they contain an intrinsic individual value, the loss of which entails definite damage to one’s personality. One should be aware of the high esteem which in past centuries was felt for such experiences, because it explains the extraordinary importance that we ignorant moderns are forced to attribute to them in spite of ourselves.

1270 Understanding an illness does not cure it, but it is a definite help because you can cope with a comprehensible difficulty far more easily than with an incomprehensible darkness. Even if in the end a rational explanation cannot be reached, you know at least that you are not the only one confronted by a “merely imaginary” wall, but one of the many who have vainly tried to climb it. You still share the common human lot and are not cut off from humanity by a subjective defect. Thus you have not suffered the irreparable loss of a personal value and are not forced to continue your way on the crutches of a dry and lifeless rationalism. On the contrary, you find new courage to accept and integrate the irrationality of your own life and of life in general.

1271 Instincts are the most conservative determinants of any kind of life. The mind is not born a tabula rasa. Like the body, it has its predetermined individual aptitudes: namely, patterns of behaviour. They become manifest in the ever-recurring patterns of psychic functioning. As the weaver-bird will infallibly build its nest in the accustomed form, so man despite his freedom and superficial changeability will function psychologically according to his original patterns—up to a certain point; that is, until for some reason he collides with his still living and ever-present instinctual roots. The instincts will then protest and engender peculiar thoughts and emotions, which will be all the more alien and incomprehensible the more man’s consciousness has deviated from its original conformity to these instincts. As nowadays mankind is threatened with self-destruction through radioactivity, we are experiencing a fundamental reassertion of our instincts in various forms. I have called the psychological manifestations of instinct “archetypes.”

1272 The archetypes are by no means useless archaic survivals or relics. They are living entities which cause the preformation of numinous ideas or dominant representations. Insufficient understanding, however, accepts these prefigurations in their archaic form, because they have a numinous fascination for the underdeveloped mind. Thus Communism is an archaic, highly insidious pattern of life which characterizes primitive social groups. It implies lawless chieftainship as a vitally necessary compensation, a fact which can be overlooked only by means of a rationalistic bias, the prerogative of a barbarous mind.

1273 It is important to remember that my concept of the archetypes has been frequently misunderstood as denoting inherited ideas or as a kind of philosophical speculation. In reality they belong to the realm of instinctual activity and in that sense they represent inherited patterns of psychic behaviour. As such they are invested with certain dynamic qualities which, psychologically speaking, are characterized as “autonomy” and “numinosity.”

1274 I do not know of any more reliable way back to the instinctual basis than through an understanding of these psychological patterns, which enable us to recognize the nature of an instinctive attitude. The instinct to survive is aroused as a reaction against the tendency to mass suicide represented by the H-bomb and the underlying political schism of the world. The latter is clearly man-made and due to rationalistic distortions. Conversely, if understood by a mature mind, the archetypal preformations can yield numinous ideas ahead of our actual intellectual level. That is just what our time is in need of. This, it seems to me, is an additional incentive to pay attention to the unconscious processes which in many persons today anticipate future developments.

1275 I must warn the reader: this book will not be an easy pastime. Once in a while he will meet with thoughts which demand the effort of concentration and careful reflection—a condition unfortunately rare in modern times. On the other hand, the situation today seems to be serious enough to cause at least uneasy dreams if nothing else.

August 1957



1 [Cf. “Concerning Mandala Symbolism” (C.W., vol. 9,i), par. 687 and fig. 33.]


2 [Cf. the dream series in Psychology and Alchemy, C.W., vol. 12, Part II.]


3 [Tao-te-ching, ch. 56.]







INTRODUCTION

The edifice of C. G. Jung’s work is reminiscent of a cathedral that has been built in the course of many centuries. Those who are willing to undertake the effort of contemplating it in a spirit of genuine inquiry and with only the inevitable minimum of preconceived notions are bound to find themselves astonishingly well rewarded. They will make countless discoveries in regard to the grandeur of his original conceptions and the unanticipated richness of detail which, in the phrase of the Quakers, “speak to their condition”— the human condition of doubt and distress, of the search for meaning, of the joyful recognition of universal human sentiment and of the contemporaneous formulation of abiding truths.

Like the cathedral with its altar, its cross and its rose window, this edifice has been erected ad majorem Dei gloriam—to the greater glory of God—as is true of all valid creative efforts, even those which appear to be agnostically motivated. Materially speaking, its foundations rest upon the objective approach of empirical observation. Spiritually, they are informed by the omnipresent need of mankind to relate itself to that which is dimly perceived to be greater than any individual and to transcend even the total group—under whatever name the transcendent power may be invoked.

As in the case of the cathedral, the structural foundations are not discernible to the beholder or intelligible to the untrained eye, but this does not disprove their existence or their vital function. The architect’s skill serves only as the carrier of the emotional, intellectual and esthetic message and achievement which in their turn culminate in the spiritual and ultimately religious experience which validates the structure as a whole. Just as the architect is influenced by and needs to take into consideration the techniques and knowledge of past generations, his conception—provided he be not a mere imitator or a juggler clever at devising striking effects—will be unique within the confines of a given style: so must C. G. Jung’s work be viewed in order to arrive at a significant appraisal of it. Its numerous aspects and perspectives confront the editor with many difficult choices comparable perhaps to the dilemmas experienced by the photographer attempting to convey an adequate impression of so vast an edifice.

The chief question to be asked must concern itself with the object of Jung’s interest. The answer is: the human psyche in its totality; meaning consciousness plus the unconscious. Indeed it is the latter which has received his main attention during more than half a century of passionate and painstaking research, in the course of which the concept itself grew and became transformed until it finally included the subsoil of life itself—and not the subsoil alone at the level of its instinctive sources, but also its spiritual ferment and essence. In other words, it came to comprise the totality of existence outside of consciousness, surrounding and carrying the conscious ego. The growth of the concept took place by means of observation and deduction guided by the intuitive vision characteristic of all pioneering research and creative endeavor. The elements under observation were, to begin with, the spontaneous manifestations of the unconscious which every person experiences so frequently as to take them for granted, that is, the dreams occuring during sleep, as well as various fantasy activities which take place in the waking state. From these everyday occurrences in their normal individual expression one path of observation leads in the direction of their pathological forms culminating in insanity. Another path leads towards the common denominators which can be recognized as the dominant themes in the creative phantasy activity not only on the part of individuals but of entire groups and civilizations, in the form of fairy tales, legends, myths and rituals. The deeper psyche is thus understood to express itself through its imaginative activity, either individually or collectively, and it is in this sense that Jung conceives of its symbolic language.

The psychological definition of the symbol can be said to represent the focal point of Jung’s entire research. It is therefore necessary to become acquainted with this definition.1 The living symbol expresses an essential unconscious factor. The more widely this factor operates, the more generally valid is the symbol, for in every soul it evokes a resonance. (For examples of specifically religious symbols the reader is referred to the table of contents of the present volume, viz., the symbol of the Heavenly Child, Christ as a symbol of the Self, symbols of Transformation in the Ritual of the Mass, the Eastern symbol of the Golden Flower, the Taoist symbols from the Book of Changes, as well as the Buddhist Wheel of Life, the Tibetan Thunderbolt. For impressive reproductions see also The World’s Great Religions, Time, Inc., N.Y., 1957.) Since the symbol is the most complete expression of that which in any given epoch is as yet unknown—and cannot be replaced by any other statement at that time—it must proceed from the most complex and subtle strata of the contemporary psychological atmosphere. Conversely, the effective, living symbol must also contain something which is shared by considerable numbers of men: it embraces that which is common to a larger group. Consequently, it must include those primitive elements, emotional and otherwise, whose omnipresence stands beyond all doubt. Only when the symbol comprehends all those and conveys them with ultimate force can it evoke a universal response. Therein resides the powerful and redeeming effect of the living social symbol.

The same holds true, says Jung, for the individual symbol. There exist individual psychic products whose manifestly symbolic character invites a symbolic approach and understanding. He is referring here to elements in dreams and phantasy sequences which are woven into the context with a clearly non-concrete, symbolic intent. For instance, the dream figure of a child who is personally known to the dreamer, while drawing his attention to his relationship with this particular child, may and does nevertheless carry a symbolical message referring to the significance of the child image as the dreamer’s potential for the inner growth of his own personality. Hence also it is both rational and irrational: while the data of rationally deducible character appeal to reason, the prospective meaning and pregnant significance of the symbol speak as strongly to our feeling as to our thinking. The singularly plastic imagery of the symbol when shaped into sensuous form stimulates both our sensation and our intuition. Only the passionate yearning of a highly developed mind, for which the conventional symbol no longer expresses in one image the ultimate reconciliation of painfully conflicting elements, can create a new symbol. Yet, inasmuch as the symbol not only proceeds from man’s most complex mental achievement, but has at least an equal source in the lowest and most primitive motions of his psyche, this polarity needs to stand fully revealed. Such a condition necessarily entails a violent disunion with oneself, even to the point where the conflicting elements mutually deny each other, while the ego nevertheless is forced to acknowledge their existence and its own participation in the conflict. The energy engendered by the tension of the opposites flows into the creation of the symbol, since through the activity of the unconscious a content is brought to life in which thesis and antithesis participate in equal measure—in other words, the birth of the symbol portends a reconciliation into a more fully inclusive and comprehending plane of experience, which is tantamount to the attainment of greater meaning.

This process of the integration of the personality achieved by means of the mutual participation of consciousness and the unconscious, and made manifest through the spontaneous creation of the living symbol, Jung has named the transcendent function. He wishes it to be understood that the word “function” in this context denotes not a simple function, but a function-complex involving every area of the psyche, while the word “transcendent” denotes not a metaphysical quality, but rather the fact that through this function a transition is created from the previous attitude to a more fully integrated one.

It is evident that this conception postulates and acknowledges the essential participation of the unconscious in the creative process. Therein is expressed a fundamental contribution on the part of Jung regarding the totality of the psyche, according to which consciousness and the unconscious are related to each other in a reciprocity where each conscious element has its unconscious counterpart of an opposite yet compensating character. Their constant interplay engenders the kaleidoscopic dynamics which in the course of any individual existence create the individual biography. In this conception the conscious ego fulfills the function of a recipient of the crude ore brought to the surface out of varying depths of the unconscious, in addition to pursuing its own goals in terms of volition, learning and judgment, and of the multiple facets of its relationships both personal and impersonal. Clearly this conception in its turn is based upon the understanding of a relative functional autonomy of the component areas of the psyche.

If the psyche is thus conceived as an organism in its own right in which no element is fortuitous, there begins to emerge the image of an inner man whose nature and functioning is the proper field of investigation of the science of psychology. Evidently psychology has yet to find and to co-ordinate a terminology designed to describe the healthy normal psyche and its experience of itself and of its environment in a language no longer borrowed from psychopathology. This is especially important at the level of the higher functions (e.g., those not shared by the animal) which when described in terms appropriate to the lower must needs lose their specific value and become reduced to a “nothing-but.” It is one of the outstanding merits of C. G. Jung to have outlined for our era and in contemporary language a portrait of spiritual man: one is tempted to say of the anatomy and physiology of spiritual man. This is clearly illustrated in the chapters from his publication Aion which are included in the present volume. The chapters “The Ego,” “Anima and Animus,” and “The Self” represent an outline of his approach and a résumé of his far-reaching conclusions. (The meaning of “Aion” or “Aeon” is perhaps best rendered according to the Oxford Dictionary as it relates itself to Platonic philosophy as a “Power existing from eternity.”) If it be true that the search for self-knowledge in the widest sense has from time immemorial been one of the most urgent passions of mankind, then it can be said that this archetypal quest itself, culminating in the manifold varieties of spiritual experience, has formed the core of Jung’s research and observation. Instead of attempting to establish premature correlations or naive concretizations, he has for several decades sought out the most meaningful representations of man’s spiritual self-portraits in which by their very nature man transcends himself. These portraits have an intrinsic common factor: they are expressed symbolically and not conceptually. It would seem that the psyche speaks to the psyche in its own language, and that this language is no other than the symbol itself.

The pioneer work of C. G. Jung has moved far into hitherto unexplored regions. It is as yet very little understood since the general understanding of the unconscious is still in its infancy. The comparative newness and consequent alien-ness of his conceptions places great demands upon the reader, particularly upon those who are still consciously or unconsciously committed to a positivist-rationalist viewpoint. The difficulties are further increased by his dramatically intuitive approach which sweeps across the neatly established and carefully guarded confines of many disciplines. This is irksome to the specialist and admittedly dangerous. But it is not only justified but truly life-giving when rigid barriers begin to fall as the result of a logically sustained creative effort towards a wider understanding and a more complete synthesis.

In speaking of Jung’s intuitive approach I have in mind the specific sense in which he himself refers to the function of intuition in his work on the Psychological Types.2 It is characteristic of the introverted intuitive personality that the inner image constitutes the most convincing aspect of the totality of his life experience. This inner image, the symbol, carries for the intuitive introvert more than for any other personality type the essential meaning of existence. This is basic to an understanding of Jung’s lifelong dedication to the experience of and research into symbolic expression, to which he has sacrificed to a considerable extent his clinical research in the more limited sense of the word. In a wider sense however there is manifest in his work if not exactly a clinical then definitely an empirical attitude—a fact which he has repeatedly emphasized. It would be altogether more nearly accurate to say that the wealth of his clinical observations collected during a lifetime of psychotherapeutic practice has been absorbed into the wider presentation of those common denominators of psychic existence, the archetypes. He is as yet one of the few who, like William James, have dared to assert that the features of spiritual experience can be investigated scientifically with due reverence. This is bound to be misunderstood by considerable sectors of the public, partly for reasons of superficiality and partly because the vested interests of various branches of religious and secular science prevent them from realizing that it can never be anything but the psyche itself which is the carrier of any and all experience. And it is indeed the basic types of experience—the archetypes of experience—which have formed the center of Jung’s scientific preoccupation through more than half a century. The archetypes of experience can be said to extend from the instinctual-organic to the spiritual realm. The Christian antithesis of nature and the spirit becomes, in the wider view, the polarity which among all the pairs of opposites has received his most passionate attention. No doubt in obedience to his ancestral endowment, part medical and part ecclesiastical, and faithful to his own creative-spiritual caliber, he has laid a cornerstone towards the foundation of a modern understanding of the healing functions and processes in the psyche, and of the role of the healer. Psychology and religion—the cure of souls through the care of the therapist and by the grace of redemption, as well as by the self-healing and recreative faculties inherent in the psyche: these themes form the therapeutic aspect of Jung’s research. Small wonder therefore that the experiential, symbolic and ideational content of many religions have furnished the substance for his investigations.

Small wonder also that he has been particularly attracted by the figure of Paracelsus, the sixteenth-century physician whose insights into psycho-physical relations reached far beyond his contemporaries, and who was at the same time an original expounder of alchemical theory in which he invested his unremitting thought and labor. Much of Jung’s interest, like that of Paracelsus, has been devoted to the teachings of the medieval European alchemists. From the vantage point of modern psychiatric and psychological observation, the core of their endeavor has come to reveal itself as a search for the wholeness of the personality and for the indestructible essence of the soul which they expressed in countless images and symbols ranging from the elixir of life and the philosopher’s stone to the image of the hermaphrodite. Even the transmutation of base metals into gold, which is commonly assumed to have been the object of their practical labors, had its transcendent counterpart, for the gold itself became a symbol of the pure indestructible essence whose sun-like color reflected the immortal quality of the psyche. The stages of transformation which the alchemist believed to have observed in the vessels of his laboratory were transposed in his imagination into the animated personification of the various elements and substances which he was trying to synthesize into a new wholeness. According to Jung’s conclusions the medieval alchemical symbolism represents a powerful upsurge on the part of the unconscious in the spiritual history of Western Europe. If one were to write a history not of the conscious manifestations, but of the unconscious formative elements and forces in the Western European Geistesgeschichte or cultural evolution, it would probably reveal certain important parallels to the symbol content of Jung’s successive phases of interest in primitive religion, in the ancient Mediterranean and the Far Eastern religions, in Gnosticism, in the profound visionary and meditational experiences of such Christian saints as Ignatius Loyola and the Swiss Nicolaus vonder Flue, and in the intermingling of their scientific-psychological-religious thinking of the alchemists and of Paracelsus, and finally in the dynamics of the symbolical message of Christianity itself.

The search for wholeness, for an integration of the personality, has been designated by Jung as the process of individuation. This process is twofold in that it comprises the spontaneously arising symbol to which he refers as the uniting symbol,3 and also an assimilation of its value and message into consciousness in terms of an understanding and of a responsible participation. This in its turn signifies the birth of a new attitude on the part of the experiencing subject towards himself and towards his life. The birth and growth of the new attitude are discussed by Jung in reference to the symbol of the child in his “Psychology of the Child Archetype” included in the present volume. There is a striking similarity between Jung’s concept of the principle of individuation and S. T. Coleridge’s definition of life as “the principle of Individuation, or the power that unites a given all into a whole which is presupposed by all its parts.”

Jung defines the term “individuation” as the psychological process that makes of a human being an “individual”—a unique, indivisible unit or “whole man.”4 His frequent and extensive references to medieval alchemical literature are the result of over twenty years of study which led him to the conclusion that the profuse and variegated symbolism contained in these texts are spontaneous products of a more or less uninterrupted imaginative activity on the part of these authors. His interpretation of the symbol content of their treatises stems from his conviction that “consciousness grows out of an unconscious psyche which is older than it, and which goes on functioning with it or even in spite of it.”5 In the case of dream activity during sleep, consciousness is at its lowest ebb and the unconscious has relatively free play. Similarly, unconscious activity can take precedence over conscious intent within the waking state, in which case symbolic expression displaces the rational processes. In Jung’s view all symbolic expression or activity has an inner purpose. This purpose is precisely that of “individuation,” of the birth and growth of the indivisible inner “whole man.” This, then, is an urge which operates with or without the cooperation of consciousness, but the degree of achievement is nevertheless dependent upon the realization and understanding of which the conscious ego is capable.

The practical incentive for his research into alchemy came to Jung through certain significant series of the dreams of several patients. The images occurring in these dreams refused to fit themselves into the then known categories of interpretation and it was only when the striking similarities with many illustrations contained in alchemical texts came to his attention that the clues presented themselves, thus leading to ever more extensive studies in this particular field.

It was as a result of the ensuing reflections that Jung came to speak of “symbols of individuation,” thereby designating in effect all symbols whose impact and meaning transcend the sphere of the fleetingly secular preoccupations. The empirical material and psychological-philosophical conclusions are presented in his work on Psychology and Alchemy6 with its careful investigation of individual dream symbolism in relation to alchemical symbolism on the one hand, and of religious ideas in alchemy on the other hand. Although no part of Psychology and Alchemy is reproduced in the present volume, it is nonetheless necessary to refer to it since all of Jung’s publications of the past two decades have been impregnated by his contact with alchemical literature. Strange though it appears to the twentieth-century mind this literature has served as the crystallizing agent for his conception and presentation of the individuation process, the process of becoming the independent personality who is (relatively!) free from the domination of the parental archetypes and independent of the supportive structures of the social environment. He can therefore establish his own individual values and relationships which are valid because they are based on the reality of his self-knowledge and not on a system of illusions and rationalizations. Seen in this perspective, individuation is its own goal, its own meaning and fulfillment and is at the same time a religious experience and, one might say, a religious way of life, because it means to live one’s own existence creatively in the awareness of its participation in the stream of an eternal becoming.

Returning once more to the subject of alchemy, some further comment appears indicated at this point. This is in further reference to its symbol content which previous to Jung’s research had received little attention. Briefly, the writings of the leading alchemists prove that they regarded their efforts as a lifelong “opus,” a labor demanding the adept’s total dedication. This opus proceeded as a series of well-defined stages in the course of which the events observed in the chemist’s retort were accompanied by a vast amount of theoretical and imaginative speculation and of philosophical reflection. Each of the substances entering into the process appeared to be animated by a character and a destiny of its own, frequently conceived of in terms of mythological persons (Mercury, Saturn, the King and Queen, Sol and Luna). The adept was taught in what manner these bodies were to be treated and how they were going to effect each other when brought into mutual contact. Adverse processes of disintegration were described as alternating with beneficent combinations and were interpreted as taking place in accordance with certain inner laws which it was the alchemist’s endeavor to discover and interpret. The goal itself was the transformation of the crude prima materia into the symbolical indestructible quint-essence, the quinta essentia or lapis philosophorum, the philosopher’s stone, also known under a multitude of other names each of which denotes its character of ultimate timeless value. Jung has demonstrated the psychic aspects of the alchemical work in the pursuit of which the alchemist’s inner life processes, the contents of the unconscious became projected into the opus which was itself regarded as a process of redemption, of a freeing of the spirit imprisoned in matter, the successful conclusion of which therefore brought about a renewal of life. Thus it becomes clear that over and above the obvious implications of a scientific discipline the alchemical speculations expressed a religious search which in its turn culminated in a concept of the timeless inner man, the “anthropos,” brought about through the integration of its constituent elements.

All this would appear to be far removed from the practice of modern depth psychology. However the contrary is true. It has become evident to the alert observer that many of the symbolic images described in alchemical writings reoccur in the dream sequences of modern men and women, inviting interpretations akin to those offered by the alchemists. This in itself would seem to justify the conclusion that the unconscious has at its disposal a language of its own. Remembering the ever-recurring themes in the religious mythologies, the motifs of initiation, of death and rebirth, of expiation and redemption and of the superhuman labors and sufferings of the redeemer-hero, one is led to the conviction that these mythologies express the ultimate concerns of the psyche in its search for spiritual fulfillment. It is C. G. Jung’s specific contribution to have demonstrated the role of the transpersonal unconscious psyche as the matrix and active carrier of this search. The designation which he chose for it, the collective unconscious, is intended to stress its quality of omnipresence. The quest itself is thus understood as the manifestation of a primordial or archetypal urge or drive. Seen in this light all religious as well as cultural expressions become an authentic part of psychic existence and cannot be regarded as derivative. Hence the concept of sublimation becomes void. In its place we find the concept of transformation as evidenced by the manifold symbols which bear witness to man’s deepest desire.

Indeed, Jung’s first major work, published in 1912, bore the German title: Wandlungen und Symbole der Libido meaning “Transformations and Symbols of the Libido.”7 For Jung the concept of libido has a different or rather a wider meaning than it had for Freud. It comprehends the sum total of the energic life processes, of all the vital forces of which sexuality represents only one area. Jung speaks of libido as an energy value which is able to communicate itself to any field of activity whatsoever, be it power, hunger, hatred, sexuality or religion, without ever being itself a specific instinct.8 In other words, the psychic functioning is understood as taking place within a number of relatively autonomous areas each of which is invested with a certain amount of energy. The specific energy quantum cannot be transferred from one area to another through an effort of the conscious will, but a transformation can take place which can be conceived of in analogy to the transformation of energy in the physical realm. The transformer itself is the symbol. The study of the symbols of transformation centers upon the basic demand which is imposed upon every individual, that is, the urge as well as the necessity to become conscious of himself, to develop that human awareness which distinguishes the mature personality from the infantile one. For Jung, the path towards this awareness is identical with the process of individuation. Inasfar as the transformation results in a new and deeper awareness, it is experienced as a rebirth, and all rebirth rituals are intended to bring this about. Specifically, the basic dynamism consists in a profound reorientation from an ego-centered subjective attitude to an objective awareness of the limitations of the ego and of the existence of that greater psyche which Jung designates as the self. Thus the transformation of the libido implies a liberation of creative forces and the possibility to put them to the service of the greater-than-personal objectives.

Jacques Maritain speaks of the poet’s creative intuition as “an obscure grasping of his own self and of things in a knowledge through a union or through connaturality which is born in the spiritual unconscious, and which fructifies only in the work. . . . To attain, through the Void, an intuitive experience of the existence of the Self, of the Atman, in its pure and full actuality, is the specific aim of natural mysticism.”9 In these two passages the word self carries implications which are akin to the content given to it in Jung’s psychological use and definition. For Jung, the self connotes the totality of the psyche, embracing both consciousness and the unconscious and including the individual’s rootedness in the matrix of the collective unconscious. He speaks of the soul as the function of relationship between consciousness and the self,10 and emphasizes the necessity to realize the spiritual experience not only intellectually but also fully through feeling, and finally through the imaginative activity of intuition, without which no realization is complete. “This rounds off the work into an experience of the totality of the individual. Such an experience is completely foreign to our age, although no previous age has ever needed wholeness so much. It is abundantly clear that this is the prime problem confronting the art of psychic healing in our day.”11 Since the present volume includes Jung’s discussion of the self in Chapters IV and V of his work Aion under the headings of “The Self” and “Christ: A Symbol of the Self,” it is hoped that despite their brevity these remarks may serve as an adequate introduction.

As is evident in the essay on the Child Archetype (see this volume), the image of the child is a symbol par excellence of the reborn psyche. In its highest incarnation, as it were, it is also a symbol of the self. Jung defines the self as the complete personality comprising the ego as the center of the conscious functioning, plus the infinitely vaster areas of the unconscious. Of these areas, the one situated closest to the ego he designates as the personal unconscious. Beyond this, the reaches of the psyche extending into the subhuman on the one part and the supra-human on the other part are what he describes as the collective unconscious. In and through the self, the human personality is therefore related (paradoxical though this appears from the viewpoint of the ego) to what we might call its innermost center as well as the universe of which it forms a particle. (Compare also the attribute of the Tibetan Dalai Lama as the “Inmost One.”)

What, then, are the symbols which the psyche itself has produced that it might give expression to the tremendous experience of its own potential wholeness? I can mention here only that symbol which more than any other has preoccupied Jung throughout his therapeutic and scientific endeavors, and which we find shaped into the rose window of the medieval cathedral as well as into the religious ritualistic paintings of Buddhism in the form of the mandāla. He has adopted the Sanskrit term mandāla as the general designation for all those symbolic representations of the circle motif, more specifically in its manifold combinations with the square. He regards the general pattern of these images as the “archetype of wholeness.” The completeness or totality expressed in the Fourfoldness of the One therefore represents the “innermost godlike essence of man,” characterized by symbols which can stand for the deity as well as for the self, since they reflect the image of the godhead in the unfolded creation in nature and in man.12 According to Dr. Jung, this archetypal “leitmotif” has the vital function of giving expression to the dynamics of the self-healing process through which the psyche maintains its sanity and nurtures its own growth. The reader of this volume will find in the “Commentary on The Secret of the Golden Flower" Dr. Jung’s discussion of the nature of the mandala, and in the chapter “Christ as a Symbol of the Self” from his book Aion, his presentation of the psychological significance of the quaternity associated with the circle. These interpretations also provide the master key to the psychological understanding of countless symbolic representations in the fields of the visual arts, architecture and the dance. Seen in this perspective, these representations, can be said to give form to the experience of the self, not only on behalf of their creators, but also through their resonance in the mind of the beholder.

As the editor of the present volume it has been my intention to present a selection from the writings of C. G. Jung which would illustrate in convincing fashion the objects of his symbol research and the manner of his approach, as well as a synopsis of the conclusions to which he was led by exposing himself with great courage and thoroughness to the creative manifestations of the unconscious of many epochs and cultures.

Violet Staub de Laszlo

Danbury, Connecticut

May 1957
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I

FIVE CHAPTERS FROM AION




I

THE EGO

1 Investigation of the psychology of the unconscious confronted me with facts which required the formulation of new concepts. One of these concepts is the self. The entity so denoted is not meant to take the place of the one that has always been known as the ego, but includes it in a supraordinate concept. We understand the ego as the complex factor to which all conscious contents are related. It forms, as it were, the centre of the field of consciousness; and, in so far as this comprises the empirical personality, the ego is the subject of all personal acts of consciousness. The relation of a psychic content to the ego forms the criterion of its consciousness, for no content can be conscious unless it is represented to a subject.

2 With this definition we have described and delimited the scope of the subject. Theoretically, no limits can be set to the field of consciousness, since it is capable of indefinite extension, Empirically, however, it always finds its limit when it comes up against the unknown. This consists of everything we do not know, which, therefore, is not related to the ego as the centre of the field of consciousness. The unknown falls into two groups of objects: those which are outside and can be experienced by the senses, and those which are inside and are experienced immediately. The first group comprises the unknown in the outer world; the second the unknown in the inner world. We call this latter territory the unconscious.

3 The ego, as a specific content of consciousness, is not a simple or elementary factor but a complex one which, as such, cannot be described exhaustively. Experience shows that it rests on two seemingly different bases: the somatic and the psychic. The somatic basis is inferred from the totality of endosomatic perceptions, which for their part are already of a psychic nature and are associated with the ego, and are therefore conscious. They are produced by endosomatic stimuli, only some of which cross the threshold of consciousness. A considerable proportion of these stimuli occur unconsciously, that is, subliminally. The fact that they are subliminal does not necessarily mean that their status is merely physiological, any more than this would be true of a psychic content. Sometimes they are capable of crossing the threshold, that is, of becoming perceptions. But there is no doubt that a large proportion of these endosomatic stimuli are simply incapable of consciousness and are so elementary that there is no reason to assign them a psychic nature—unless of course one favours the philosophical view that all life-processes are psychic anyway. The chief objection to this hardly demonstrable hypothesis is that it enlarges the concept of the psyche beyond all bounds and interprets the life-process in a way not absolutely warranted by the facts. Concepts that are too broad usually prove to be unsuitable instruments because they are too vague and nebulous. I have therefore suggested that the term “psychic” be used only where there is evidence of a will capable of modifying reflex or instinctual processes. Here I must refer the reader to my paper “On the Nature of the Psyche,” 1 where I have discussed this definition of the “psychic” at somewhat greater length.

4 The somatic basis of the ego consists, then, of conscious and unconscious factors. The same is true of the psychic basis: on the one hand the ego rests on the total field of consciousness, and on the other, on the sum total of unconscious contents. These fall into three groups: first, temporarily subliminal contents that can be reproduced voluntarily (memory); second, unconscious contents that cannot be reproduced voluntarily; third, contents that are not capable of becoming conscious at all. Group two can be inferred from the spontaneous irruption of subliminal contents into consciousness. Group three is hypothetical; it is a logical inference from the facts underlying group two. It contains contents which have not yet irrupted into consciousness, or which never will.

5 When I said that the ego “rests” on the total field of consciousness I do not mean that it consists of this. Were that so, it would be indistinguishable from the field of consciousness as a whole. The ego is only the latter’s point of reference, grounded on and limited by the somatic factor described above.

6 Although its bases are in themselves relatively unknown and unconscious, the ego is a conscious factor par excellence. It is even acquired, empirically speaking, during the individual’s lifetime. It seems to arise in the first place from the collision between the somatic factor and the environment, and, once established as a subject, it goes on developing from further collisions with the outer world and the inner.

7 Despite the unlimited extent of its bases, the ego is never more and never less than consciousness as a whole. As a conscious factor the ego could, theoretically at least, be described completely. But this would never amount to more than a picture of the conscious personality; all those features which are unknown or unconscious to the subject would be missing. A total picture would have to include these. But a total description of the personality is, even in theory, absolutely impossible, because the unconscious portion of it cannot be grasped cognitively. This unconscious portion, as experience has abundantly shown, is by no means unimportant. On the contrary, the most decisive qualities in a person are often unconscious and can be perceived only by others, or have to be laboriously discovered with outside help.

8 Clearly, then, the personality as a total phenomenon does not coincide with the ego, that is, with the conscious personality, but forms an entity that has to be distinguished from the ego. Naturally the need to do this is incumbent only on a psychology that reckons with the fact of the unconscious, but for such a psychology the distinction is of paramount importance. Even for jurisprudence it should be of some importance whether certain psychic facts are conscious or not—for instance, in adjudging the question of responsibility.

9 I have suggested calling the total personality which, though present, cannot be fully known, the self. The ego is, by definition, subordinate to the self and is related to it like a part to the whole. Inside the field of consciousness it has, as we say, free will. By this I do not mean anything philosophical, only the well-known psychological fact of “free choice,” or rather the subjective feeling of freedom. But, just as our free will clashes with necessity in the outside world, so also it finds its limits outside the field of consciousness in the subjective inner world, where it comes into conflict with the facts of the self. And just as circumstances or outside events “happen” to us and limit our freedom, so the self acts upon the ego like an objective occurrence which free will can do very little to alter. It is, indeed, well known that the ego not only can do nothing against the self, but is sometimes actually assimilated by unconscious components of the personality that are in the process of development and is greatly altered by them.

10 It is, in the nature of the case, impossible to give any general description of the ego except a formal one. Any other mode of observation would have to take account of the individuality which attaches to the ego as one of its main characteristics. Although the numerous elements composing this complex factor are, in themselves, everywhere the same, they are infinitely varied as regards clarity, emotional colouring, and scope. The result of their combination—the ego—is therefore, so far as one can judge, individual and unique, and retains its identity up to a certain point. Its stability is relative, because far-reaching changes of personality can sometimes occur. Alterations of this kind need not always be pathological; they can also be developmental and hence fall within the scope of the normal.

11 Since it is the point of reference for the field of consciousness, the ego is the subject of all successful attempts at adaptation so far as these are achieved by the will. The ego therefore has a significant part to play in the psychic economy. Its position there is so important that there are good grounds for the prejudice that the ego is the centre of the personality, and that the field of consciousness is the psyche per se. If we discount certain suggestive ideas in Leibniz, Kant, Schelling, and Schopenhauer, and the philosophical excursions of Carus and von Hartmann, it is only since the end of the nineteenth century that modern psychology, with its inductive methods, has discovered the foundations of consciousness and proved empirically the existence of a psyche outside consciousness. With this discovery the position of the ego, till then absolute, became relativized; that is to say, though it retains its quality as the centre of the field of consciousness, it is questionable whether it is the centre of the personality. It is part of the personality but not the whole of it. As I have said, it is simply impossible to estimate how large or how small its share is; how free or how dependent it is on the qualities of this “extra-conscious” psyche. We can only say that its freedom is limited and its dependence proved in ways that are often decisive. In my experience one would do well not to underestimate its dependence on the unconscious. Naturally there is no need to say this to persons who already overestimate the latter’s importance. Some criterion for the right measure is afforded by the psychic consequences of a wrong estimate, a point to which we shall return later on.

12 We have seen that, from the standpoint of the psychology of consciousness, the unconscious can be divided into three groups of contents. But from the standpoint of the psychology of the personality a twofold division ensues: an “extra-conscious” psyche whose contents are personal, and an “extra-conscious” psyche whose contents are impersonal and collective. The first group comprises contents which are integral components of the individual personality and could therefore just as well be conscious; the second group forms, as it were, an omnipresent, unchanging, and everywhere identical quality or substrate of the psyche per se. This is, of course, no more than a hypothesis. But we are driven to it by the peculiar nature of the empirical material, not to mention the high probability that the general similarity of psychic processes in all individuals must be based on an equally general and impersonal principle that conforms to law, just as the instinct manifesting itself in the individual is only the partial manifestation of an instinctual substrate common to all men.



1 Pars. 371ff.







II

THE SHADOW

13 Whereas the contents of the personal unconscious are acquired during the individual’s lifetime, the contents of the collective unconscious are invariably archetypes that were present from the beginning. Their relation to the instincts has been discussed elsewhere.1 The archetypes most clearly characterized from the empirical point of view are those which have the most frequent and the most disturbing influence on the ego. These are the shadow, the anima, and the animus.2 The most accessible of these, and the easiest to experience, is the shadow, for its nature can in large measure be inferred from the contents of the personal unconscious. The only exceptions to this rule are those rather rare cases where the positive qualities of the personality are repressed, and the ego in consequence plays an essentially negative or unfavourable role.

14 The shadow is a moral problem that challenges the whole ego-personality, for no one can become conscious of the shadow without considerable moral effort. To become conscious of it involves recognizing the dark aspects of the personality as present and real. This act is the essential condition for any kind of self-knowledge, and it therefore, as a rule, meets with considerable resistance. Indeed, self-knowledge as a psychotherapeutic measure frequently requires much painstaking work extending over a long period.

15 Closer examination of the dark characteristics—that is, the inferiorities constituting the shadow—reveals that they have an emotional nature, a kind of autonomy, and accordingly an obsessive or, better, possessive quality. Emotion, incidentally, is not an activity of the individual but something that happens to him. Affects occur usually where adaptation is weakest, and at the same time they reveal the reason for its weakness, namely a certain degree of inferiority and the existence of a lower level of personality. On this lower level with its uncontrolled or scarcely controlled emotions one behaves more or less like a primitive, who is not only the passive victim of his affects but also singularly incapable of moral judgment.

16 Although, with insight and good will, the shadow can to some extent be assimilated into the conscious personality, experience shows that there are certain features which offer the most obstinate resistance to moral control and prove almost impossible to influence. These resistances are usually bound up with projections, which are not recognized as such, and their recognition is a moral achievement beyond the ordinary. While some traits peculiar to the shadow can be recognized without too much difficulty as one’s own personal qualities, in this case both insight and good will are unavailing because the cause of the emotion appears to lie, beyond all possibility of doubt, in the other person. No matter how obvious it may be to the neutral observer that it is a matter of projections, there is little hope that the subject will perceive this himself. He must be convinced that he throws a very long shadow before he is willing to withdraw his emotionally-toned projections from their object.

17 Let us suppose that a certain individual shows no inclination whatever to recognize his projections. The projection-making factor then has a free hand and can realize its object—if it has one—or bring about some other situation characteristic of its power. As we know, it is not the conscious subject but the unconscious which does the projecting. Hence one meets with projections, one does not make them. The effect of projection is to isolate the subject from his environment, since instead of a real relation to it there is now only an illusory one. Projections change the world into the replica of one’s own unknown face. In the last analysis, therefore, they lead to an autoerotic or autistic condition in which one dreams a world whose reality remains forever unattainable. The resultant sentiment d’incompletude and the still worse feeling of sterility are in their turn explained by projection as the malevolence of the environment, and by means of this vicious circle the isolation is intensified. The more projections are thrust in between the subject and the environment, the harder it is for the ego to see through its illusions. A forty-five-year-old patient who had suffered from a compulsion neurosis since he was twenty and had become completely cut off from the world once said to me: “But I can never admit to myself that I’ve wasted the best twenty-five years of my life!”

18 It is often tragic to see how blatantly a man bungles his own life and the lives of others yet remains totally incapable of seeing how much the whole tragedy originates in himself, and how he continually feeds it and keeps it going. Not consciously, of course—for consciously he is engaged in bewailing and cursing a faithless world that recedes further and further into the distance. Rather, it is an unconscious factor which spins the illusions that veil his world. And what is being spun is a cocoon, which in the end will completely envelop him.

19 One might assume that projections like these, which are so very difficult if not impossible to dissolve, would belong to the realm of the shadow—that is, to the negative side of the personality. This assumption becomes untenable after a certain point, because the symbols that then appear no longer refer to the same but to the opposite sex, in a man’s case to a woman and vice versa. The source of projections is no longer the shadow— which is always of the same sex as the subject—but a contrasexual figure. Here we meet the animus of a woman and the anima of a man, two corresponding archetypes whose autonomy and unconsciousness explain the stubbornness of their projections. Though the shadow is a motif as well known to mythology as anima and animus, it represents first and foremost the personal unconscious, and its content can therefore be made conscious without too much difficulty. In this it differs from anima and animus, for whereas the shadow can be seen through and recognized fairly easily, the anima and animus are much further away from consciousness and in normal circumstances are seldom if ever realized. With a little self-criticism one can see through the shadow—so far as its nature is personal. But when it appears as an archetype, one encounters the same difficulties as with anima and animus. In other words, it is quite within the bounds of possibility for a man to recognize the relative evil of his nature, but it is a rare and shattering experience for him to gaze into the face of absolute evil.



1 “Instinct and the Unconscious” and “On the Nature of the Psyche,” pars. 397ff.


2 The contents of this and the following chapter are taken from a lecture delivered to the Swiss Society for Practical Psychology, in Zurich, 1948. The material was first published in the Wiener Zeitschrift für Nervenheilkunde und deren Grenzgebiete, I (1948) : 4.







III

THE SYZYGY: ANIMA AND ANIMUS

20 What, then, is this projection-making factor? The East calls it the “Spinning Woman"1 Maya, who creates illusion by her dancing. Had we not long since known it from the symbolism of dreams, this hint from the Orient would put us on the right track: the enveloping, embracing, and devouring element points unmistakably to the mother,2 that is, to the son’s relation to the real mother, to her imago, and to the woman who is to become a mother for him. His Eros is passive like a child’s; he hopes to be caught, sucked in, enveloped, and devoured. He seeks, as it were, the protecting, nourishing, charmed circle of the mother, the condition of the infant released from every care, in which the outside world bends over him and even forces happiness upon him. No wonder the real world vanishes from sight!

21 If this situation is dramatized, as the unconscious usually dramatizes it, then there appears before you on the psychological stage a man living regressively, seeking his childhood and his mother, fleeing from a cold cruel world which denies him understanding. Often a mother appears beside him who apparently shows not the slightest concern that her little son should become a man, but who, with tireless and self-immolating effort, neglects nothing that might hinder him from growing up and marrying. You behold the secret conspiracy between mother and son, and how each helps the other to betray life.

22 Where does the guilt lie? With the mother, or with the son? Probably with both. The unsatisfied longing of the son for life and the world ought to be taken seriously. There is in him a desire to touch reality, to embrace the earth and fructify the field of the world. But he makes no more than a series of fitful starts, for his initiative as well as his staying power are crippled by the secret memory that the world and happiness may be had as a gift—from the mother. The fragment of world which he, like every man, must encounter again and again is never quite the right one, since it does not'fall into his lap, does not meet him half way, but remains resistant, has to be conquered, and submits only to force. It makes demands on the masculinity of a man, on his ardour, above all on his courage and resolution when it comes to throwing his whole being into the scales. For this he would need a faithless Eros, one capable of forgetting his mother and undergoing the pain of relinquishing the first love of his life. The mother, foreseeing this danger, has carefully inculcated into him the virtues of faithfulness, devotion, loyalty, so as to protect him from the moral disruption which is the risk of every life adventure. He has learnt these lessons only too well, and remains true to his mother. This naturally causes her the deepest anxiety (when, to her greater glory, he turns out to be a homosexual, for example) and at the same time affords her an unconscious satisfaction that is positively mythological. For, in the relationship now reigning between them, there is consummated the immemorial and most sacred archetype of the marriage of mother and son. What, after all, has commonplace reality to offer, with its registry offices, pay envelopes, and monthly rent, that could outweigh the mystic awe of the hieros gamos? Or the star-crowned woman whom the dragon pursues, or the pious obscurities veiling the marriage of the Lamb?

23 This myth, better than any other, illustrates the nature of the collective unconscious. At this level the mother is both old and young, Demeter and Persephone, and the son is spouse and sleeping suckling rolled into one. The imperfections of real life, with its laborious adaptations and manifold disappointments, naturally cannot compete with such a state of indescribable fulfilment.

24 In the case of the son, the projection-making factor is identical with the mother-imago, and this is consequently taken to be the real mother. The projection can only be dissolved when the son sees that in the realm of his psyche there is an imago not only of the mother but of the daughter, the sister, the beloved, the heavenly goddess, and the chthonic Baubo. Every mother and every beloved is forced to become the carrier and embodiment of this omnipresent and ageless image, which corresponds to the deepest reality in a man. It belongs to him, this perilous image of Woman; she stands for the loyalty which in the interests of life he must sometimes forgo; she is the much needed compensation for the risks, struggles, sacrifices that all end in disappointment; she is the solace for all the bitterness of life. And, at the same time, she is the great illusionist, the seductress, who draws him into life with her Maya—and not only into life’s reasonable and useful aspects, but into its frightful paradoxes and ambivalences where good and evil, success and ruin, hope and despair, counterbalance one another. Because she is his greatest danger she demands from a man his greatest, and if he has it in him she will receive it.

25 This image is “My Lady Soul,” as Spitteler called her. I have suggested instead the term “anima,” as indicating something specific, for which the expression “soul” is too general and too vague. The empirical reality summed up under the concept of the anima forms an extremely dramatic content of the unconscious. It is possible to describe this content in rational, scientific language, but in this way one entirely fails to express its living character. Therefore, in describing the living processes of the psyche, I deliberately and consciously give preference to a dramatic, mythological way of thinking and speaking, because this is not only more expressive but also more exact than an abstract scientific terminology, which is wont to toy with the notion that its theoretic formulations may one fine day be resolved into algebraic equations.

26 The projection-making factor is the anima, or rather the unconscious as represented by the anima. Whenever she appears, in dreams, visions, and fantasies, she takes on personified form, thus demonstrating that the factor she embodies possesses all the outstanding characteristics of a feminine being. 3 She is not an invention of the conscious, but a spontaneous product of the unconscious. Nor is she a substitute figure for the mother. On the contrary, there is every likelihood that the numinous qualities which make the mother-imago so dangerously powerful derive from the collective archetype of the anima, which is incarnated anew in every male child.

27 Since the anima is an archetype that is found in men, it is reasonable to suppose that an equivalent archetype must be present in women; for just as the man is compensated by a feminine element, so woman is compensated by a masculine one. I do not, however, wish this argument to give the impression that these compensatory relationships were arrived at by deduction. On the contrary, long and varied experience was needed in order to grasp the nature of anima and animus empirically. Whatever we have to say about these archetypes, therefore, is either directly verifiable or at least rendered probable by the facts. At the same time, I am fully aware that we are discussing pioneer work which by its very nature can only be provisional.

28 Just as the mother seems to be the first carrier of the projection-making factor for the son, so is the father for the daughter. Practical experience of these relationships is made up of many individual cases presenting all kinds of variations on the same basic theme. A concise description of them can, therefore, be no more than schematic.

29 Woman is compensated by a masculine element and therefore her unconscious has, so to speak, a masculine imprint. This results in a considerable psychological difference between men and women, and accordingly I have called the projection-making factor in women the animus, which means mind or spirit. The animus corresponds to the paternal Logos just as the anima corresponds to the maternal Eros. But I do not wish or intend to give these two intuitive concepts too specific a definition. I use Eros and Logos merely as conceptual aids to describe the fact that woman’s consciousness is characterized more by the connective quality of Eros than by the discrimination and cognition associated with Logos. In men, Eros, the function of relationship, is usually less developed than Logos. In women, on the other hand, Eros is an expression of their true nature, while their Logos is often only a regrettable accident. It gives rise to misunderstandings and annoying interpretations in the family circle and among friends. This is because it consists of opinions instead of reflections, and by opinions I mean a priori assumptions that lay claim to absolute truth. Such assumptions, as everyone knows, can be extremely irritating. As the animus is partial to argument, he can best be seen at work in disputes where both parties know they are right. Men can argue in a very womanish way, too, when they are anima-possessed and have thus been transformed into the animus of their own anima. With them the question becomes one of personal vanity and touchiness (as if they were females); with women it is a question of power, whether of truth or justice or some other “ism”—for the dressmaker and hairdresser have already taken care of their vanity. The “Father” (i.e., the sum of conventional opinions) always plays a great role in female argumentation. No matter how friendly and obliging a woman’s Eros may be, no logic on earth can shake her if she is ridden by the animus. Often the man has the feeling—and he is not altogether wrong—that only seduction or a beating or rape would have the necessary power of persuasion. He is unaware that this highly dramatic situation would instantly come to a banal and unexciting end if he were to quit the field and let a second woman carry on the battle (his wife, for instance, if she herself is not the fiery war horse). This sound idea seldom or never occurs to him, because no man can converse with an animus for five minutes without becoming the victim of his own anima. Anyone who still had enough sense of humour to listen objectively to the ensuing dialogue would be staggered by the vast number of commonplaces, misapplied truisms, clichés from newspapers and novels, shop-soiled platitudes of every description interspersed with vulgar abuse and brain-splitting lack of logic. It is a dialogue which, irrespective of its participants, is repeated millions and millions of times in all the languages of the world and always remains essentially the same.

30 This singular fact is due to the following circumstance: when animus and anima meet, the animus draws his sword of power and the anima ejects her poison of illusion and seduction. The outcome need not always be negative, since the two are equally likely to fall in love (a special instance of love at first sight). The language of love is of astonishing uniformity, using the well-worn formulas with the utmost devotion and fidelity, so that once again the two partners find themselves in a banal collective situation. Yet they live in the illusion that they are related to one another in a most individual way.

31 In both its positive and its negative aspects the anima/animus relationship is always full of “animosity,” i.e., it is emotional, and hence collective. Affects lower the level of the relationship and bring it closer to the common instinctual basis, which no longer has anything individual about it. Very often the relationship runs its course heedless of its human performers, who afterwards do not know what happened to them.

32 Whereas the cloud of “animosity” surrounding the man is composed chiefly of sentimentality and resentment, in woman it expresses itself in the form of opinionated views, interpretations, insinuations, and misconstructions, which all have the purpose (sometimes attained) of severing the relation between two human beings. The woman, like the man, becomes wrapped in a veil of illusions by her demon-familiar, and, as the daughter who alone understands her father (that is, is eternally right in everything), she is translated to the land of sheep, where she is put to graze by the shepherd of her soul, the animus.
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