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“The Sea is the Body, the two Fishes are the Spirit
and the Soul”

From a manuscript of The Book of Lambspring
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PREFACE TO THE SECOND EDITION

IN THE FIFTEEN YEARS since this volume was first published,
a number of books of the first impbrtance have appeared on
the subject of analytical psychology. Dr. Erich Neumann’s
The Origins and History of Consciousness (1949; English tr.,
1954) gave an illuminating account of the relation of con-
sciousness to the unconscious and showed how the conscious-
ness of man has emerged from its hidden depths in the uncon-
scious by definite steps, through which he has gradually freed
himself from the hold of the primordial ways of nature and
acquired some degree of freedom. These steps are recorded in
myths found in varying form all over the world. They are
stories or accounts of the ways in which the archetypal pat-
terns of the psyche have presented themselves to man’s con-
sciousness, although the happenings they record were pro-
jected outside of man to mythic or divine beings. And only
now is it becoming apparent that what was going on was a
psychological and not a mythical happening. In further sup-
port of his thesis, Dr. Neumann followed this book by a study
of one of the most important archetypes, The Great Mother
(1955), using this time not myths as illustration but cult ob-
jects of all epochs gathered from all over the world. This work
enlarged on the same theme that I had previously explored in
my Womuan's Mysteries, Ancient and Modern (1935, revised
1955), illustrating the meaning and function of the Eros prin-
ciple of woman. Dr. Neumann later wrote a study of feminine
psychology,* which has not yet been published in English.

1. Zur Psychologie des Weiblichen (Zurich, 1953).
v
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But, to the sorrow of his many friends, the further develop-
ment of his creative thought has been cut short by his untimelv
death.

A new study of the process of individuation in a woman
undergoing analysis by the Jungian method has recently come
from the pen of Dr. Gerhard Adler. In this book * he demon-
strates the application of Jung’s method of interpreting dreams
and shows how the conscious problem of the individual is but
the surface manifestation of a deeper underlying problem,
namely, that of finding one’s self as a whole individual. He
shows that this can be accomplished by establishing a positive
relation to the archetypal images arising from the unconscious,
if they are rightly understood.

These and other works have served to clarify and enrich
the field of analytical psychology. But by far the greatest con-
tribution to the whole subject has come from Dr. Jung him-
self. I wrote my book during the war years when we in Amer-
ica were cut off from communication with Switzerland, except
for rare letters, so it was not until 1948 that I was able to come
into contact with the new developments of Dr. Jung’s thought.
During that time the Psychology of Transference (Zur Psy-
chologie der Ubertragung, 1946) was published in German,
though not accessible in English till 1954; Psychology and
Alchemy was published in English in 1953 (in German, 1944);
these were followed in 1959 by Aion (German, 1951) and
The Archetypes and the Collective Unconscious, and Mys-
terium Coniunctionis is promised to appear in the Collected
Works in the near future.

I mention these particular books rather than give a com-
plete list of the volumes of the Collected Works that have
been appearing during this period, because these are the ones
that contain the radically new work of this prolific author and
set forth the core of his research into the deeper regions of the
unconscious psyche.

In this new edition, a number of footnote references have
been added to the text as a guide to the student who may wish
to consult Jung’s later works. Although the text has not been

2. The Living Symbol (New York and London, 1961).
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materially altered, considerable additional material has been
incorporated to bring the work up to date. The references
have been made to conform with the published volumes of the
Collected Works, and a number of new illustrations have been
added, as well as a new bibliography and index.

¥*

Dr. Jung’s concern with alchemy and his laborious work of
collecting and translating rare and inaccessible texts must seem
strange to those who do not understand why he has chosen to
spend so much time and energy in studying this obscure and
confusing material. It was only when Dr. Jung found in his
patients’ dreams symbols and themes resembling alchemical
fantasies and ideas that he came to realize that the alchemists
in their curious and often bizarre experiments were actually
investigating their own unconscious contents and processes
which they found projected into matter, that unknown and
strange realm that fascinated them so profoundly. Their deep
concern with experiments and curious chemical reactions and
the fantasies they built about them really reflected the hap-
penings within their own psyches. For the most part this was
a secret the alchemists did not fathom, but some of them, espe-
cially the so-called philosophical alchemists, did realize that
what went on in their retorts occurred simultaneously within
themselves, for they repeatedly insisted that “tam physice
quam ethice,” “as is the physical so is the ethical.” This fact is
further evidenced by the strict injunctions that occur in the
literature, adjuring the alchemist to be of good moral charac-
ter, and also by the urgent prayer cited by an alchemist in the
Aurora consurgens: “Purge the horrible darknesses of our
mind.”

However, as the alchemists did not understand that what
they were concerned with was really a psychological transfor-
mation, but instead projected the opus into the problem of
transforming matter from a base condition to a noble one, their
fantasies about the reactions they observed in their retorts were
reported without conscious criticism or interference. Conse-

3. Aurora comsurgens, 9, 4th Parable; also Psychology and Alchemy,
p- 259
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quently their texts give quite a naive account of the workings
of the unconscious and the unfolding of the archetypal drama
in symbolic form. Their search was for the treasure beyond all
treasures, the quintessentia, which they called by various
names: philosophers’ stone, gold, diamond, and so forth. When
translated into psychological terms, this treasure would cor-
respond to the unknown central value of the psyche that Jung
has called the Self. This is really the quest with which my
book also i1s concerned. Had I had access to Jung’s later writ-
ings when I wrote it I could have given a much more inclusive
account of the process. But it stands as an evidence that the
road Jung follows is a genuine and true one, for it will be
found that what I have to say, while far less profound than
Jung’s treatment of the subject, is yet in harmony with his
ideas. He taught his pupils the method for studying the un-
conscious, and this book demonstrates that when the method
is used the results tally with those of other seekers. Once again
[ must express my deep admiration and respect as well as my
lasting affection for my teacher.

*

The news of Dr. Jung’s death reached me just as I was com-
pleting work on this edition. The world has lost a great and
creative personality, whose lifework has enriched our under-
standing of the psyche immeasurably, especially in the light he
has thrown on the religious function in man; but those who
knew him personally have lost as well a dearly loved friend,
who will be greatly missed.

M. E. H.
New York, 1961
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THIS BOOK was conceived during the war years, amid the din
of a world cataclysm. Yet day by day I sat at my desk in utter
solitude and peace, with nothing to disturb my quiet but the
call of the gulls and the sound of the Atlantic breaking eter-
nally on the rocks below my window. It seemed all but in-
credible that these two aspects of life could exist side by side—
the surface so beautiful, the under side so terrible. But is not
this a picture of life itself and, more especially, of man? The
surface, the fagade of civilization, looks so smooth and fair;
yet beneath the cultured mask of consciousness what savage
impulses, what ruthless monsters of the deep await a chance
to seize the mastery and despoil the world!

These were the thoughts that gave rise to this book. Is it not
possible that the primitive and unconscious side of man’s nature
might be more effectively tamed, even radically transformed?
If not, civilization is doomed.

In the following pages this question is examined in the light
that analytical psychology has thrown on the contents and
processes of the unconscious. Until the first appearance of the
works of Dr. C. G. Jung, the unconscious was regarded as
merely the repository of forgotten or repressed experiences.
In this there could be no answer to the problem of a world in
the grip of a barbaric regression. But Dr. Jung discovered and
opened to all explorers another aspect of the unconscious. For
he penetrated to far greater depths than had ever before been

reached, and found there the sources of psychological life that
ix
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produce not only atavistic forms but also the potentialities for
new development.

I am profoundly indebted to Dr. Jung for his work and for
the teaching he has given me personally, and I take this oppor-
tunity to thank him in my own name, and also in the name of
all those who have found life by following the road he has
opened.

I wish also to thank him for the permission he has given me
to quote from his published writings and to use the Tibetan
mandala reproduced in this book.

Many thanks are due as well to Mr. Paul Mellon for much
helpful criticism and for the time and interest he has devoted
to the book, to Miss Renée Darmstadter for her able assistance
in preparing the manuscript for the press, to Miss Hildegard
Nagel for her translation of the foreword, and to my publish-
ers for their courtesy and consideration in taking much detail
work off my hands.

M. Esther Harding
New York, 1947
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FOREWORD

THIS BOOK presents a comprehensive survey of the experiences
of analytlcal practice, a survey such as anyone who has spent
many years in the conscientious pursuit of professmnal duties
may well feel the need of making. In the course of time, in-
sights and recognitions, disappointments and satisfactions,
recollections and conclusions mount to such a proportion that
one would gladly rid oneself of the burden of them in the hope
not merely of throwing out worthless ballast but also of pre-
senting a summation which will be useful to the world of today
and of the future.

The pioneer in a new field rarely has the good fortune to
be able to draw valid conclusions from his total experience.
The efforts and exertions, the doubts and uncertainties of his
voyage of discovery have penetrated his marrow too deeply
to allow him the perspective and clarity which are necessary
for a comprehensive presentation. Those of the second genera-
tion, who base their work on the groping attempts, the chance
hits, the circuitous approaches, the half truths and mistakes of
the pioneer, are less burdened and can take more direct roads,
envisage farther goals. They are able to cast off many doubts
and hesitations, concentrate on essentials, and, in this way, map
out a simpler and clearer picture of the newly discovered ter-
ritory. This simplification and clarification redound to the
benefit of those of the third generation, who are thus equipped
from the outset with an over-all chart. With this chart they
are enabled to formulate new problems and mark out the

boundary lines more sharply than ever before.
xix
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We can congratulate the author on the success of her at-
tempt to present a general orientation on the problematical
questions of medical psychotherapy in its most modern aspects.
Her many years of experience in practice have stood her in
good stead; for that matter, without them her undertaking
would not have been possible at all. For it is not a question, as
many believe, of a “philosophy,” but rather of facts and the
formulation of these, which latter in turn must be tested in
practice. Concepts like “shadow” and “anima” are by no means
intellectual inventions. They are designations given to actuali-
ties of a complex nature which are empirically verifiable. These
facts can be observed by anyone who takes the trouble to do
so and who is also able to lay aside his preconceived ideas.
Experience, however, shows that this is difficult to do. For
instance, how many people still labour under the assumption
that the term archetype denotes inherited ideas! Such com-
pletely unwarranted presuppositions naturally make any under-
standing impossible.

One may hope that Dr. Harding’s book, with its simple and
lucid discussion, will be especially adapted to dispel such
absurd misunderstandings. In this respect it can be of the great-
est service, not only to the doctor, but also to the patient. I
should like to emphasize this point particularly. It is obviously
necessary for the physician to have an adequate understanding
of the material laid before him; but if he is the only one who
understands, it is of no great help to the patient, since the latter
is actually suffering from lack of consciousness and therefore
should become more conscious. To this end, he needs knowl-
edge; and the more of it he acquires, the greater is his chance
of overcoming his difficulties. For those of my patients who
have reached the point at which a greater spiritual independ-
ence is necessary, Dr. Harding’s book is one that I should un-
hesitatingly recommend.

C. G. Jung

Kiisnacht | Ziirich
July 8, 1947















Introduction

The forms that swim and the shapes that creep
Under the waters of sleep . . .

ENEATH the decent facade of consciousness with its disci-
B plined moral order and its good intentions lurk the crude
nstinctive forces of life, like monsters of the deep—devouring,
begetting, warring endlessly. They are for the most part un-
seen, yet on their urge and energy life itself depends: without
them living beings would be as inert as stones. But were they
left to function unchecked, life would lose its meaning, being
reduced once more to mere birth and death, as in the teeming
world of the primordial swamps. In creating civilization man
sought, however unconsciously, to curb these natural forces
and to channel some part at least of their energy into forms
that would serve a different_purpose. For with the coming of
consciousness, cultural and psychological values began to
compete with the purely biological aims of unconscious func-
tioning.

Throughout history two factors have been at work in the
struggle to bring about the control and discipline of these non-
personal, instinctive forces of the psyche. Social controls and
the demands of material necessity have exerted a powerful
discipline from without, while an influence of perhaps even
greater potency has been applied from within the individual
himself, in the form of symbols and experiences of a numinous
character—psychological experiences that have had a powerful
influence on certain individuals in every community. So pow-

3
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erful indeed were these experiences that they became the core
of religious dogmas and rituals that in turn have influenced
the large mass of the people.* That these religious forms have
had power to curb the violence and ruthlessness of the primi-
tive instincts to such an extent and for so long a time is a
matter for the greatest wonder and amazement. It must mean
that the symbols of a particular religion were peculiarly
adapted to satisfy the urge of the conflicting inner forces, even
lacking the aid of conscious understanding, and in many cases
without the individual’s having himself participated in the
numinous experience on which the ritual was originally based.

So long as the religious and social forms are able to contain
and in some measure to satisfy the inner and outer life needs
of the individuals who make up a community, the instinctive
forces lie dormant, and for the most part we forget their very
existence. Yet at times they awaken from their slumber, and
then the noise and tumult of their elemental struggle break in
upon our ordered lives and rouse us rudely from our dreams
of peace and contentment. Nevertheless we try to blind our-
selves to the evidence of their untamed power, and delude
ourselves into believing that man’s rational mind has conquered
not only the world of nature around him but also the world
of natural, instinctive life within.

These childish beliefs have received not a few shocks of
late. The increase in power that science has made available to
man has not been equalled by a corresponding increase in the
development and wisdom of human beings; and the upsurge
of instinctive energies that has occurred in the last twenty-five
years * in the political field has not as yet been adequately con-
trolled, let alone tamed or converted to useful ends. Yet for
the most part we continue to hope that we will be able to
reassert the ascendancy of reasonable, conscious control with-
out any very radical concomitant change in man himself. It

1. C. G. Jung, in Mysterium Coniunctionis (CW. 14), § 604, says: “ Re-
ligion’ on the primitive level means the psychic regulatory system that is co-
ordinated with the dynamism of instinct. On a higher level this original inter-
dependence is sometimes lost, and then religion can easily become an anti-
dote to instinct, whereupon the compensatory relationship degenerates into
conflict, religion petrifies into formalism, and instinct is poisoned.”

2. The above was written in 1946.
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is of course obviously easier to assume that the problem lies
outside of one’s own psyche than to undertake responsibility
for that which lurks within oneself. But are we justified in
taking this attitude? Can we be so sure that the instinctive
forces that caused the dynamic upheavals in Europe, and ob-
literated in a decade the work of centuries of civilization, are
really limited by geographical or racial boundaries to the peo-
ple of other nations? May they not, like the monsters of the
deep, have access to all oceans? In other words, is “our sea”—
the unconscious as we participate in it—exempt from such up-
heavals?

The force that lay behind the revolutionary movements
in Europe was not something consciously planned for or
voluntarily built up; it arose spontaneously from the hidden
sources of the Germanic psyche, being evoked perhaps but
not consciously made by will power. It erupted from unfath-
omable depths and overthrew the surface culture that had been
in control for so many years. This dynamic force seemingly
had as its aim the destruction of everything that the work of
many centuries had laboriously built up and made apparently
secure, to the end that the aggressors might enrich themselves
in the resulting chaos, at the expense of all other peoples, mean-
while ensuring that none would be left with sufficient strength
to endanger the despoilers for centuries to come.

The excuse they offered for their disregard of international
law and the rights of others was that their own fundamental
needs had been denied. They justified their actions on the
ground of instinctual compulsion, the survival urge that re-
quires living space, defensible frontiers, and access to raw ma-
terials—demands in the national sphere corresponding to the
imperatives of the instinct of self-preservation in the individual.

The aggressors claimed that the gratification of an instinct
on the lowest biological level is an inalienable right, regardless
of what means are employed for its satisfaction: “My neces-
sity is of paramount importance; it has divine sanction. I must
satlsfy it at all costs. Your nece551ty, by comparison, is of no
importance at all.” This attitude is either cynically egotistic or
incredibly naive. The Germans are a Western people and
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have been under Christian influence for centuries; they might
therefore be expected to be psychologically and culturally
mature. Were this the case, would not the whole nation have
to be judged to be antisocial and criminal? It was not only the
Nazi overlords, with their ruthless ideology, who disregarded
the rights of others so foully; the whole nation manifested a
naive egocentricity akin to that of a young child or a primitive
tribe, and this, rather than a conscious and deliberate criminal-
ity, may perhaps account for their gullibility and their acquies-
cence in the Nazi regime. Deep within the Germanic uncon-
scious, forces that were not contained or held in check by the
archetypal symbols of the Christian religion, but had flowed
back into pagan forms, notably Wotanism, were galvanized
into life by the Nazi call. For that which is the ideal or the
virtue of an outworn culture is the antisocial crime of its more
evolved and civilized successor.

The energy that could change the despondent and dis-
organized Germany of 1930 into the highly organized and
opumistic, almost daemonically powerful nation of a decade
later, must have arisen from deeply buried sources; it could
not have been produced by conscious effort or by the apph-
cation of rational rules either of conduct or of economics.
These dramatic changes swept over the country like an in-
coming tide or a flood brought about by the release of dy-
namic forces that had formerly lain quiescent in the uncon-
scious. The Nazi leaders seized upon the opportunity brought
within their reach by this “tide in the affairs of men.” They
were able to do this because they were themselves the first
victims of the revolutionary dynamism surging up from the
depths, and they recognized that a similar force was stirring
in the mass of the people; they had but to call it forth and
release it from the civilized restraints that still ruled the ordi-
nary, decent folk. If these forces had not been already active
in the unconscious of the German people as a whole, the Nazi
agitators would have preached their new doctrine in vain; they
would have appeared to the people as criminals or lunatics,
and would by no means have been able to arouse popular en-
thusiasm or to dominate the entire nation for twelve long years.
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The spirit of this dynamism is directly opposed to the spirit
of civilization. The first seeks life in movement, change, ex-
ploitation; the second has sought throughout the ages to create
a form wherein life may expand, may build, may make secure.
And indeed Christan civilization, despite all its faults and
shortcomings, represents the best that man in his inadequacy
has as yet succeeded in evolving. But the greed and selfishness
of man have never been adequately dealt with. Crimes against
the corporate body of humanity are constantly being per-
petrated not only in overt acts but also, and perhaps more fre-
quently, through ignorance and exclusively ego-oriented atti-
tudes. Consequently the needs of the weak have been largely
disregarded, and the strong have had things their own way.

But those who are materially and psychologically less well
endowed have as large a share of instinctive desire and as
strong a will to live as the more privileged. These natural long-
ings, so persistently repressed, cannot remain quiescent indefi-
nitely. It is not so much that the individual rebels—the masses
of the people being proverbially patient—but nature rebels in
him: the forces of the unconscious boil over when the time is
ripe. The danger of such an eruption is not, however, limited
to the less fortunate in society, for the instinctive desires of
many of the more fortunate likewise have been suppressed, not
by a greedy upper class but by the too rigid domination of the
moral code and conventional law. This group also shows signs
of rebellion and may break forth in uncontrollable violence,
as has so recently happened in Germany: If this should happen
elsewhere, the energies unleashed would pour further destruc-
tion over the world. But there remains another possibility,
namely, that these hidden forces stirring in countless individ-
uals the world over may be channelled again, as they were at
the beginning of the Christian era, by the emergence of a
powerful archetype or symbol, and so may create for them-
selves a different form, paving the way for a new stage of
civilization.

The expansionist movement in Communism exerts a very
similar threat to world order. Under the guise of offering
succour to underprivileged and underdeveloped peoples the
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communist overlords seek world dominion and world exploi-
tation. That their own people will support them in their am-
bition, in spite of the hardships entailed, speaks eloquently of
the dynamic unrest in the unconscious of the mass of the
people.

For this new dynamic or daemonic spirit that has sprung
into being is endowed with an almost incredible energy, which
has remained completely unavailable to consciousness until the
present time. Can it conceivably create a new world order?
So long as it continues to manifest itself only in destruction,
it obviously cannot, nor can it be assimilated to that older spirit
which seeks all values in terms of the established and well-
tested. On the other hand, it does not look as if it could be
repressed once more into the unconscious. It has come to stay.
And the spirit that conserves and builds up, if it survives at
all, cannot remain unaffected by the impact of so vital a force.

These two world spirits, which Greek philosophy called
“the growing” and “the burning,” stand in mortal combat, and
we cannot foretell the outcome. The fear that they may liter-
ally destroy each other is not ended with the coming of peace.
Will the revolutionary spirit triumph and become the domi-
nant spirit of the next world age? Will war follow war, each
armistice being but the excuse for another outbreak of aggres-
sion? Or dare we hope that out of the present struggle and
suffering a new world spirit may be born, to create for 1tself
a new body of civilization?

These questions only time can answer, for even in this
cataclysmic epoch, world movements unfold themselves very
slowly, and it is hardly probable that anyone now living will
survive to see the outcome of this struggle on the global stage.
Yet, since it is a conflict of philosophies, of “spirits,” that is,
of psychological forces within individuals and nations, perhaps
the psychologist can give us a clue as to their probable devel-
opment, through an understanding of the laws that govern
them. For the psychologist can observe the unfolding of this
same conflict in miniature in individual persons. The problems
and struggles disturbing the peace of the world must in the
last analysis be fought out in the hearts of individuals before
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they can be truly resolved in the relationships of nations. On
this plane they must of necessity be worked out within the
span of a single life.

In the individual, no less than in the nation, the basic in-
stincts make a compulsive demand for satisfaction; and here
too civilization has imposed a rule of conduct aimed to repress
or modify the demand. Every child undergoes an education
that imposes restraint on his natural response to his own im-
pulses and desires, substituting a collective or conventional
mode of behaviour. In many cases the result is that the con-
scious personality is too much separated from its instinctive
roots; it becomes too thin, too brittle, perhaps even sick, until
in the course of time the repressed instincts rebel and generate
a revolution in the individual similar to that which has been
threatening the peace of the world.

In the individual, as in the nation, the resulting conflict
may produce asocial or criminal reactions; or, if such be-
haviour is excluded by his moral code, neurotic or even psy-
chotic manifestations may develop. But no real solution of
such a fundamental problem can be found except through a
conscious enduring of the conflict that arises when the instincts
revolt against the too repressive rule of the conscious ego. If
the ego regains control, the status quo ante will be re-estab-
lished and the impoverishment of life will continue, perhaps
eventuating in complete sterility. If, on the other hand, the
repressed instincts obtain the mastery, unseating the ego, the
individual will be in danger of disintegradng either morally or
psychologically. That is, he will either lose all moral values—
“go to the dogs,” as the phrase is—or he will lose himself in a
welter of collective or nonpersonal, instinctive drives that may
well destroy his mental balance.

But if the individual who is caught in such a problem has
sufficient courage and stability to face the issue squarely, not
allowing either contending element to fall back into the un-
conscious, regardless of how much pain and suffering may be
involved, a solution of the conflict may develop spontaneously
in the depths of the unconscious. Such a solution will not ap-
pear in the form of an intellectual conclusion or thought-out
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plan, but will arise in dream or phantasy in the form of an
image or symbol, so unexpected and yet so apt that its appear-
ance will seem like a miracle. Such a symbol has the effect of
brcakmg the deadlock. It has power to bring the opposing de-
"mands of the psyche together in a newly created form through
which the life energies can flow in a new creative effort. Jung
_ has called this the reconciling symbol.* Its potency avails not
only to bring the impasse to an end but also to effect a trans-
formation or modification of the instinctive drives within the
individual: this corresponds in the personal sphere to that
modification of the instincts which, at least in some measure,
has been brought about in the race through the ages of cultural
effort.

This i1s something entirely different from a change in con-
scious attitude, such as might be brought about by education
or precept. It is not a compromise, nor is the solution achieved
through an increased effort to control the asocial tendencies,
the outbursts of anger or the like. The conflict arose initially
just because these attempts at moral control were either not
successful, so that the individual remained at the mercy of his
own passionate desirousness, or perhaps all too successful, so
that the vital springs of life were dammed up within him and
his conscious life became dry and sterile. It is only after all
such conscious efforts towards a solution have failed that the
reconciling symbol appears. It arises from the depths of the
unconscious psyche and produces its creative effect on a level
of the psychic life beyond the reach of the rational conscious-
ness, where it has power to produce a change in the very char-
acter of the instinctive urge itself, with the result that the
nature of the “I want” is actually altered.

This sounds almost incredible. Yet has not such a change
taken place in very fact as a result of the cultural evolution
of mankind? It represents the difference between the primitive
or barbarian and the cultured man. The primitive can be
taught all the arts and sciences of Western civilization, yet his
deepest reactions will remain primitive: he will continue to

3. For a discussion of the reconciling symbol, cf. Jung, Psychological
Types, pp. 258 ff., 478 ff., and chap. v.
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be at the mercy of his unconscious impulses whenever he is
subjected to any strong emotion or other stress. In contrast,
the instinctive reactions of the Western man are in far greater
degree related to his conscious ego and much more dependable.
However, as we have good reason to know, he is by no means
always civilized in thlS deeper sense of the word. Very many
individuals have not truly achieved the psychological develop—
ment that has in general profoundly affected the ideals of our
civilization and the character of not a few who are, in virtue
of the fact, truly cultured persons.

A historical example showing the difference in the quality
of the instinctive reactions of different men under great stress
will make this pomt clearer. When the Greely polar expedi-
tion was trapped in the far north without provisions or fuel
and compelled to await the arrival of a rescue ship through a
whole winter, some of the men deteriorated under the terrible
hardships and uncertainties they were forced to endure. David
Brainard has recorded the story in The Outpost of the Lost.
Some of the men refused to allow a comrade to thaw himself
out in the common sleeping bag after he had been out in the
Arctic cold seeking food for the entire group; others began
to steal from the tiny reserve of food, and more than once
there was danger that some quarrel would result in murder.
Yet this degeneration did not affect all the members of the
party. Some, notably Brainard and Greely himself, maintained
self-mastery throughout the ordeal, and sacrificed themselves
as a matter of course for the welfare of the group.

What was it in them that kept them from disintegration?
Wias it that in these persons the conscious ego was better or-
ganized and better disciplined and therefore better able to
control the primitive urges on which the human psyche is
buile? These men suffered just as much from hunger and cold
as their. fellows, and even more from anxiety than the rest.
Why did they not break down or fly into uncontrollable
rages? Could it be that in these two men the form of the in-
stinctive urge had itself undergone a subtle transformation, so
that the primitive man within was not so crude, not so self-
centered as in their companions?
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We cannot dismiss this problem simply by stating that
Brainard and Greely were finer individuals than the rest, for
instances are not wanting of men who at a given time, under
conditions of great stress, acted in a completely selfish way in
response to unrestrainable instinctive impulses, and who later,
after having undergone certain never to be forgotten inner
experiences, discovered to their own amazement that their
spontaneous reactions to such an ordeal had changed, so that
they were no longer even tempted to act asocially. In these
cases one is forced to conclude that the nonpersonal impulse
has been altered in character. For it 1s not that these individuals
are more consciously heroic or more deliberately unselfish than
before. The fact is that consciousness in them has changed.
Their own need and their own danger simply do not obtrude
themselves; thus, while they are reacting to the situation quite
jpontaneously, the nonpersonal instinct is no longer manifested
in purely selfish ways. Such a man is freed from the compul-
sions of his primitive urges; his consciousness is no longer iden-
tified with the instinctive or somatic “I”’ but has shifted to a
new centre, and consequently his whole being is profoundly
changed.

Transformations of character of this kind have frequently
been recorded as following religious conversion. They were
indeed expected to take place as the result of the disciplines
and ordeals of religious initiation; and they have been observed
in individual cases after profound emotional experiences of a
quite personal nature. Paul’s experience on the road to Damas-
cus is a classical example: through it his character and the
whole direction of his life were altered—a change that persisted
until his death. It was not simply the expression of a passing
mood; nor was it an example of enantiodromia, that dramatic
change-over to an opposite and complementary attitude which
frequently occurs in the so-called conversions of popular re-
vivals, and which can be reversed as easily as it was produced.
On the contrary, the illumination that came to Paul resulted
in a far-reaching and lasting transformation, affecting his
whole being.

Profound psychological changes of comparable type may
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occur as a result of the inner experience that Jung has named
the process of individuation,* which can be observed in per-
sons undergoing analysis by the method he has elaborated.
This change likewise affects the very character of the basic
instincts, which, instead of remaining bound to their biological
goals in a compulsive way, are transformed for the service of
the psyche.

These transformations observable in individual persons are
similar to the psychological changes that have occurred in the
race from the days of the ape man up to those of the most
developed and civilized type of modern man. It is possible to
trace, at least roughly, the stages by which the instinctive
urges have gradually been modified -and transformed in the
long course of history through the increase and development
of consciousness. The development of the individual follows
a similar path: what has been achieved only through untold
ages by the race must be recapitulated in the brief space of
a few years in every man and woman if the individuals of any
one generation are to attain to a personal level of consciousness
suitable for their epoch. And this process must actually be
accelerated if each generation is to be in a position to add
noticeably to the psychological achievements of the race.

Throughout the ages various techniques have been evolved
for accelerating the process in the individual. Some of these
techniques worked for a time and were subsequently dis-
carded. Sometimes a method that suited the mode of one
century did not appeal to the next. None has proved univer-
sally successful. Foremost among modern methods is that
evolved by medical psychologists, who made the discovery
that neurotic and other psychological illnesses are often caused
by an infantility or primitivity persisting in the background
of the patient’s psyche. Jung’s work has dealt particularly with
the cultural aspects and implications of the human problems

4. A detailed account of this process, based on the study of two cases, has
been published by Jung in “A Study in the Process of Individuation,” in The
Archetypes and the Collective Unconscious (C.W. o, i) and “Psychology
and Religion,” in Psychology and Religion: West and East (C.W. 11). Two
other case histories, with detailed subjective material, are recorded by H. G.
Baynes in Mythology of the Soul. Practical aspects of the process are dis-
cussed in later chapters of the present volume.



PSYCHIC ENERGY: ITS SOURCE 14

that his patients have presented to him; thus he has done more
to enlarge our understanding of the processes by which con-
sciousness develops than any of his predecessors in the field,
who have been preoccupied mainly with the therapeutic as-
pects of their psychological work. The value and significance
_of these discoveries can hardly be overestimated, for Jung has
| demonstrated that it is indeed possible to hasten the evolution
of the instinctive drives and so to assist in the cultural develop-
|ment of the individual, who not only gains release from his
asocial compulsions but at the same time comes into possession
of the energy that was formerly locked up in biological and
instinctive mechanisms. Through such a transformation the
man or woman becomes a truly cultured and civilized person—
a worthy citizen of the world.

It may seem absurd to suggest that the attitude of the in-
dividual to his personal conflicts and problems could have any
appreciable effect on an international situation involving the
fate of millions, or to turn from the general problem to the
personal one as if they were equ1valents Yet that is exactly
what anyone with even a minimum of psychologlcal insight
is obliged to do if he secks to understand the age in which he
is living or to contribute in a conscious way towards the solu-
tion of the world problem.

The millions involved in world crises are individuals; the
emotions and dynamlc drives motivating the clashes of armies
are engendered in individuals. These are psychic forces that
dwell in individual psyches. Thousands of persons are still
infected, at the present moment, with those psychic infections
which so recently produced a world war. Not only have the
totalitarian nations themselves suffered from this psychic dis-
ease; we too are liable to the contagion, for the simple reason
that we inhabit the same world. For psychic forces know no
geographical boundaries.

In the individual, as in the state, the totalitarian attitude
denies the basic freedoms to a part of the whole. One part
arrogates all power and all advantages to itself, while virtually
enslaving or penalizing other parts if they do not agree to
support the dominant element. The one-sidedness of the psy-
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chological development of Western man has been not unlike
the rigid singleness of this attitude. The conscious ego has
assumed rights over the whole psyche, frequently disregarding
the very existence of other real needs and values. It has re-
pressed these other aspects of the psyche, forcing them into
the hidden depths of the unconscious, where they are seized
upon by the dark, archaic forces that, like “the shapes that
creep under the waters of sleep,” forever move in the un-
known reaches of the human psyche. 1f any further step in
the psychological development of man is to be taken, the
exclusive domination of the conscious ego must be terminated,
and the ruthless barbarism of the primitive instincts themselves
must in some way be modified, so that their energy may be
made available for the cultural advancement of the individual
and in this way for society as well.

When, through a study of the products of his own un-
conscious, an individual’s awareness of the hidden realms of
the psyche is increased, and the richness and vitality of that
unknown world is borne in upon him, his relation to the dy-
namic and nonpersonal forces within himself is profoundly
changed. The I, with its petty, personal desires, sinks into
relative insignificance, and through his increased insight and
his greater understanding of life’s meaning and purpose, he is
enabled to release himself from the dominance of the uncon-
scious drives. The fact that such a change is possible in the
individual may glve us a clue as to the direction that must be
taken if mankind is to be released from'the recurrent out-
breaks of violence that threaten its very existence. For the
human race is endangered not by lack of material wealth or
of the technical skill for using it, but only by the persistent
barbarity of man himself, whose spiritual development lags
so far behind his scientific knowledge and mechanical in-

genuity.



The Transformation of the
Instinctive Drives

THAT the very nature of the basic instincts can, under cer-
tain circumstances, undergo a fundamental modification
or transformation, is a very strange idea, unfamiliar to most
people. As a result of such a modification the instinctive drives
cease to be exclusively and compulsively related to the bio-
logical aims of the organism—aims that are necessarily con-
cerned with the survival and well-being of the individual and
his immediate progeny—and are converted at least in part to
cultural ends. In the present chapter this process will be fur-
ther explored, and the rest of Part I will be devoted to a more
detailed study of the problem as it affects the three basic in-
stincts. Part IT will centre on the discussion of the technique
used in analytical psychology to further this transformation.

The instinctive drives or life urges always present them-
selves to consciousness in quite personal guise, as “I want,”
“I must have,” whether it be hunger for food, or sexual satis-
faction, or security, or dominance that arouses this urgent and
compulsive demand. But this personalness of the need is illu-
sory: actually the “I want” is just a personal expression of the
fact that life itself “wants” in me. The urge is more correctly
called nonpersonal; it is ectopsychic in origin and functions
in the individual quite apart from his conscious control and
not infrequently to his actual disadvantage. It is concerned

only with the continuance of life and, generally speaking,
16
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with the survival of the race rather than of the individual.
The individual may even be sacrificed through the blind
working of such an instinctive compulsion, or may sacrifice
himself for the continuance of the species—not, as we might
suppose, with an altruistic purpose, but all unknowing of

hat his obedience to the impulse within him will involve.
Thus for instance the drone flies inevitably and without choice
after the nubile queen, little guessing that this flight is his last.
If he is successful in the race to possess her, he will die in the
consummation of his instinctive desire. If he loses, he may be
too exhausted to make his way back to the hive, or on reach-
ing it will be slaughtered on the threshold as being of no fur-
ther use to the community. Nor is it. only among the insects
that the nonpersonal character of the instinctive drives can
be observed. The strange compulsion that periodically leads
lemmings to drown themselves in the ocean is of an instinctive
nature; and can we say that the battle furor that ever and anon
takes modern man into its grip is so very different?

The extremely personal quality that is characteristic of the
instinctive urgencies is due to a lack of consciousness. An in-
dividual who has outgrown the compulsive “I want” of the
infant is not unaware of his bodily needs, but he has acquired
a certain degree of detachment from them. He is no longer
completely identified with his hunger or sexuality or other
bodily necessities, but can take them with a certain relativity
and postpone satisfaction of them until conditions are adapted
to their fulfilment. The infant cannot do this. If it is in bodily
discomfort it screams until relieved and has no thought for the
comfort or convenience of its nurse; nor will it hesitate to
snatch another’s food, recking little of the complications that
may follow.

During the course of the child’s development, some small
part of this nonpersonal, instinctive energy is redeemed from
its purely biological orientation and released for more con-
scious aims. Through this process a part of the unconscious
psyche is separated from the rest, forming the personal con-
sciousness. This personal consciousness, which the given in-
dividual calls “I,” often seems to him to represent the whole
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psyche; but this is an illusion. It actually represents a very
small part of the total psyche, which for the rest remains
largely unconscious and is nonpersonal or collective in its aims
and manifestations. The nonpersonal part of the psyche is not
connected with the subject the I, nor under his control; rather,
its functioning happens in him as if another or something other
were speakmg or acting within him. For this reason Jung has
called it the objective psyche. It is as much an object to the
observing I as are the objects in the outer world.

To the extent to which the unconscious part of the psyche
is not personal, it lacks those qualities which are characteristic
of consciousness and which depend on an established I as a
focus of consciousness. The conscious I sees everything from
its own point of view. Things are either good or bad—for #ze;
objects are near or far from, above or below mzyself; to the
right or to the left, within or without, and so on, through the
whole gamut of the pairs of opposites. But in the unconscious
these conditions do not prevail. There forward and backward
are undifferentiated, for there is no discriminating point of
consciousness against which to define the movement; similarly
good and bad, true and false, creative and destructive, lie side
by side and, like the great fishes of the poem of Nicholas Bar-
naud Delphinas, “they are two, and nevertheless they are one.”

When an unconscious content breaks through into con-
sciousness, its duality becomes apparent and a conflict results.
A choice has to be made. Values that seemed secure and un-
assailable become uncertain, issues appear confused; the solid
ground, till then believed to be firm beyond any doubt, quakes
and dissolves; and only after a new standpoint has been gained
can a reconciliation be achieved and peace be re-established.

The average person, who assumes that his conscious ego
represents the whole of his psyche, believes that he is really
as civilized and cultured as he appears to be. If at times his
thoughts or conduct would seem to cast a doubt on this flatter-
ing self-estimate, he condones his failure to live up to his own
standard as due to an excusable fault or human weakness of
no special significance.
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This general complacency was sadly shaken by the re-
searches of Freud, who demonstrated that under the seemly
garment of convention there lurk in all men and women the
impulses and desires of primitive instinct. This discovery was
exceedingly shocking to the average man of the day. Indeed,
cach individual who experiences the force of primitive instinct
as a prime mover in his own heart, whether as part of the
analytical experience or because of some situation in life, is
usually still profoundly shocked, even though the Freudian
theory itself no longer appears particularly startling.

Freud’s theory has popularly been supposed to apply
chiefly or exclusively to the realm of sex, but it is also ap-
plicable to other aspects of life; indeed, during an analysis
much attention is usually given to aggressive and vengeful im-

ulses. For example, most people believe themselves to be
peaceful folk, reasonably free from the compulsive drive of
the instinct of self-preservation. In times of peace such people
would say that nothing could ever bring them to kill. Yer it
is well known that in the heat and fear of battle, the instinct
to kill rather than be killed can take possession of one who is
naturally gentle in disposition and perhaps even of pacifist
tendency. Such a man may be seriously disturbed at finding
a blood lust latent within him, for in ordinary civilian life we
remain unaware of the strength of our primitive instincts and
are blind to what lies beneath the smooth exterior in each of
us. We simply do not see the jungle animal lurking in the
unconscious. \

Similarly, those of us who have never known want have
not the remotest idea of how we should behave under condi-
tions of starvation. Under such circumstances lying and deceit,
theft, and even murder for the sake of satisfying the voracious
instinct are not impossible to apparently civilized men. Crimes

of passmn which form a large proportion of the more serious
cases in the criminal courts, are committed not only by per-
sons of the criminal classes but also by men and women who
in all other respects are decent and respected citizens. These
are examples of the way in which the control of the ego can

_\
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| break down before the urgent demands of an outraged instinct
 that on throwing off its customary restraints appears in all its
' naked and primitive barbarism.

The instinct of hunger and the reproductive urge, with
its by-product of sexuality, are the basic manifestations of life.
By their presence or absence we determine whether a given
structure constitutes a living being or not. The behaviour of
every organism that has not yet developed a central nervous
system is completely controlled by these primordial instinets.
In the earliest stage of development the response to the stimu-
"us of hunger or sex is automatic and compulsory, being set

- in motion whenever an object adapted to the satisfaction of the
| urge appears. With the development of a central nervous sys-
tem, however, a change becomes apparent. The organism be-
gins to acquire the capacity to exercise choice. It is no longer\
merely a reacting mechanism, compelled to respond to t J
stimulus in a purely automatic way.

This element of choice and the consequent liberation from
the dominance of instinct become more marked as the central
nervous system evolves, until we are obliged, in the case of
the higher animals, to speak of a psychic factor separate from,
though dependent on, the control of the nervous system. With
the emergence of a psyche, the instincts are increasingly modi-
fied and come in some measure under the control of the in-
I'dividual organism Jung has called this process the psychiza-
| tion? of the instincts.

With the development of the psyche through the centuries,
control over the instincts gradually increased. Bit by bit they
were changed, losing to a certain extent their automatic and
compulsory character, so that the individual gained increasing
freedom of choice and of action. Yet under conditions of stress
he may still lose his hard-won control, temporarily or even
permanently, and fall again under the arbitrary domination of
instinct. This is always felt to be a regression, entailing a loss
of humanness, even though it may bring with it an uprush of

1. C. G. Jung, “Psychological Factors Determining Human Behaviour,”
in The Structure and Dynamics of the Psyche (C.W. 8), p. 115.
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energy and a sense of release from a restraint that has become
intolerable.

That the compulsoriness of primitive instinct has been
modified by the emergence of the psyche is an obvious fact
accessible to daily observation, but the course by which this
change has come to pass remains largely unexplained. We can-
not say that the change was instituted by the conscious ego,
because the conscious psyche itself arose, by some unexplained
process, out of unconsciousness. If the basic urges to self-
preservation and reproductlon and the will to dominate were
the only motivating forces in the orgamsm it is hardly con-
ceivable that the psyche could have arisen. For this reason Jung
differentiates three other urges motivating the psychic life of
the individual orgamsm and having the characteristic_com-
pulsormess of instincts, namely, the drive to activity, the re-
flection urge, and the so-called creative instinct. He designates
the Jast-mentioned urge as a psychic factor similar to though
not identical with an instinct. He writes:

The richness of the human psyche and its essential character
are probably determined by this reflective instinct. . . . [By it]
the stimulus is more or less wholly transformed into a psychic
content, that is, it becomes an experience: a natural process is
‘transformed into a conscious content. Reflection js the cultural

Linstinct par excellence, and its strength is shown in the power of
culture to maintain itself in the face of untamed nature.?

As a result of this urge or necessity to reflect on experi-
ence and to relive it in drama and relate it in story, the basic
instincts in man—and in him alone among all the animals—have
to some extent been modified and robbed of part of their com-
pulsive effect, thus coming to serve the growing needs of the
psyche instead of remaining bound irrevocably to the needs
of the nonpsychic, that is, the biological or animal life.

This transformation has occurred in the case of each of
the basic instincts: sexuality, in addition to fulfilling a bio-
logical function, now serves the emotional needs of the psyche;

2. Ibid,, p. 117.
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the instinct of self-defence has motivated the establishment of
community life, with its collective enterprises and its basic
social relationships; the satisfaction of hunger, originally a
purely biological activity, has come to be the focus around
which human companionship is cultivated. The primitive need
of the hungry animal has been so brought under the control
of the psyche that satisfying hunger in common has become
the most prevalent way of fostering and expressing comradely
relationship with our fellow men. Elaborate rituals and cus-
toms have accrued around what was orlgmally the simple
matter of eating, and the instinct has been largely made over
to serve emotional needs. We hardly feel comfortable about
eating constantly alone, and experience a real need to share
our dehcac1es with others, to make a little party of our good
fortune: the feeling is, as the Chinese / Ching puts it, “I have
a cup of good spirits; come and share it with me.” * And when
we want to express pleasure at being with a friend, we quite
spontaneously mark the occasion with a meal, while even our
religious festivals are celebrated with emphasis on this interest
—the joyous ones with feasts, and the periods of repentance
or of mourning with fasts.

When the instinct of hunger has been partly modified in
the interest of the psyche, it may begin to show itself in quite
different terms, as for instance in some other urgent desire
characterized by insatiability. Love of money, inordinate am-
bition, or any other unlimited desirousness may be an expres-
sion of the hunger instinct, even though the individual in
whom it occurs is completely unconscious of this fact.

The craving for food is the expression of hunger in the
biological sphere; but the human being has need for sustenance
in other realms—a need that can be as urgent in its demands
as physical hunger and that may exert a compulsion no less
inexorable. We need only note the language employed in ref-
erence to these other needs to realize how naturally and un-
consciously the very terms of physical hunger are applied to
them. We “assimilate” an idea or “imbibe” a thought; propa-
ganda is “fed” to an unthinking public. The collect advises

3. Cf. I Ching, No. 61, p. 236.
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us to “read, mark, learn and inwardly digest” the teaching.
In slang phrase, we “chew over a new idea” or, rejecting i,
“spit it out,” saying, “I could not stomach it.” Such words are
almost unavoidable in talking of ideas, and the symbolism of
eating and digesting is used in relation to other matters as well.
For instance, the phrase “to hunger and thirst after rightcous-
ness” refers to something deeper than intellectual understand-
ing and has nearer kinship with the ideas represented in the
rituals of “‘eating the god,” whereby the participant in the rit-
ual meal assimilates the divine qualities. In our own Christian
ritual of communion, the communicant is believed to assimilate
in actual fact not only the Christ nature but Christ himself,
who thenceforth will dwell in his heart “by faith.”

As a result of modification and development, the hunger
instinct has emerged from the purely biological realm, where
it 1s the manifestation of a somatic or bodily need, into the
realm of the psyche. There it serves the conscious ego in the
form of ambition, self-esteem, or desire for. possessions. But
1t mfly undergo a still further modification, and a stage may
be reached in which the hunger is no longer concerned ex-

{ clus1vely with personal possessions or aggrandizement but in-
v_stead secks, as the supreme goal, a suprapersonal or religious
‘value.
~ From this brief outline it will be realized that the gradual
transformation of the instinct of hunger takes place in three
stages: these correspond to the three phases of development of
the human being that I have elsewhere called the naive stage
of consciousness, the ego stage, and the stage of consciousness
of the Self.* The same steps can be traced in the evolution of
the other basic instincts—the urge to self-preservation, sexual-
ity with its concomitant parental motive, and the will to
power. In each of these realms, the biological needs and the
instinctive impulses associated with them dominate the field
of consciousness in the first stage, in which the focal centre,
the I, is completely dominated by auto-erotic desires. I have

4. The Way of All Women, p. 6. Throughout the present volume, the

term Self, as connoting the centre of the psyche in its totality, is thus capi-

talized to differentiate it from references to the personal I, which is fre-
quently spoken of as the self—in such terms as myself, himself, etc.
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called this centre the autos.® In the second stage the ego be-
comes the centre of consciousness, and the instinctive drives
_are modified through their relation to the new-found ego con-
sciousness, which in its turn says “I.” In the third stage the
ego is displaced from its central position, becoming relative in
importance to the new centre of consciousness, the Self, whose
categorical imperative takes over ultimate control.

Jung uses the term Self to represent the centre of psychic
awareness that transcends ego consciousness and includes in
its scope all the vast reaches of the psyche that are ordinarily
unconscious; it therefore is not merely a personal conscious-
ness but a nonpersonal one as well. Achievement of this level
has been regarded by most of the great religions of the world
as the supreme goal. It is expressed in such terms as “finding
the God within.” For the Self, the centre of this new kind
of consciousness, is felt to be distinct from the ego and to
possess an absolute authority within the psyche. It speaks with
a voice of command exerting a power over the individual as
great as that of the instincts. When it functions strongly in a
human being, it produces a preoccupation with the inner, sub-
jective life that may appear to the onlooker to be auto-erotic
self-absorption; but if the individual makes a clear differentia-
tion between the personal self, the autos or the ego, and this

5. In the naive stage of consciousness, somatic or bodily perceptions form
the content of consciousness. It is this element that speaks when the indi-
vidual says “I.” Sometimes it is called the auto-erotic factor; but there is no
term in common use to distinguish this I from the ego, which rules the next
stage of consciousness. The Greek autos may possibly serve. It is the basis of
such words as automatic, auto-erotic, autonomous, all referring to function-
ings of this somatic I, while the child who has never outgrown the domina-
tion of the autos is diagnosed as autistic. Freud’s term “id” comes perhaps
nearest to this idea of autos. Freud, however, seems to postulate that the indi-
vidual speaks from the position of the ego observing the id, the instinctive
drives, within himself; in my observation this differentiation is by no means
always made. Not only in the young child but also in the adult, the I that
speaks is often merely the voice of instinct, for no conscious ego capable of
holding the auto-erotic or autonomous impulses in check has as yet been de-
veloped. For this reason I think it helpful to differentiate the autos as an early
and immature centre of consciousness. The term ego can then be reserved for
the next and more conscious stage of development, in relation to which such
words as egocentric and egotistic are in fact used as discriminating between
somatic reactions and responses connected with personal consciousness and
greater sophistication.
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centre of nonpersonal compelling power, the acuvity is cer-
tainly not auto-erotic but reflects a concern with a super-
ordinated value of the utmost significance for the development
of the psyche and therefore also for mankind.

These successive stages of development distinguish the
kinds of consciousness enjoyed by different persons. An in-
dividual living entirely in the auto-erotic stage cannot conceive
of the greater awareness and greater freedom of one whose
consciousness has been modified by emergence of the ego.
For example, a person who has never outgrown his depend-
ence on bodily comfort cannot understand the self-discipline
of one who can voluntarily lay aside the claims of ease and
luxury in order to devote himself unstintingly to his work.
Such a disciplined devotion is incomprehensible to the pleas-
ure seeker, and even if he wished to do so, he would probably
find it beyond his power to emulate it. For while the more
evolved man is naturally aware of the claims of his body, he
is no longer completely dominated by his instinctive urges.
But he in turn is unable to understand the nature of that con-
sciousness which prevails when the Self has replaced the ego
even in moderate degree.

A complete replacement either of the autos by the ego, or
of the ego by the Self, is as a matter of fact never observed
in life. Indeed, a practical continuation of life would hardly
be possible for one entirely freed from the demands of the
body or completely emptied of ego desires. These urges per-
tain to human existence, and without them the life of the body
and the life of the conscious personality would come to an
end. Therefore when we speak of the pre-emption of the
centre of consciousness by a nonpersonal Self, it must be re-
membered that this replacement means not the annihilation of
biological desire but its relegation to a subservient position.
Through this process the instincts, which were originally in
complete control, become relative, and their compulsory char-
acter is modified by gradual psychization, that is to say, their
energy is transferred in part from the biological to the psychic
sphere. Part of the power of the instincts is wrested from them
in this process, but only a fraction becomes available for the
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conscious personality of the individual; by far the larger share
passes over to a new determinant of objective psychic nature.

It 1s interesting to observe that the Buddhists_ of the

Mahayana sect also distinguish three stages of human con-
sciousness, which correspond to a surprising degree to the
stages we have differentiated here. The naive stage, ruled over
by the autos, in which the individual is completely dominated
by his bodily needs and desires, marks the “man of little in-
tellect.” The consciousness of such a man is exceedingly nar-
row, being bounded by the limits of his own biological desir-
ousness. For him, the Buddhists say, “the best thing is to have
faith in the law of cause and effect.” ¢ FHe is admonished to
observe the outcome of his preoccupation with his auto-erotic
desires.
— The man in the ego stage of development is called by the
Buddhists the “man of ordinary intellect.” His attention is
wholly directed to controlling his environment for his per-
sonal satisfaction and advantage. He has gained some control
over his instinctive drives and for him the ego is now king;
he classifies everything in terms of his own wishes, taking the
good and rejecting the evil, not realizing that what he discards
falls into the unconscious and does not cease to exist. In this
stage, the Buddhists say, “the best thing is to recognize, both
within and without oneself, the workings of the law of oppo-
sites.”

The state of the individual whom the Buddhists call the
“man of superior intellect” corresponds to the third stage of
our psychological classification. In him the identification of
the ego with the supreme value has been dissolved. In conse-
quence he experiences the inner dynamic factor as something
other than the conscious ego, though definitely within the
psyche. For his state, according to the Buddhists, “the best
thing is to have a thorough comprehension of the inseparable-
ness of the knower, the object of knowledge, and the act of
knowing.”

It must be borne in mind always that the psychological

6. W. Y. Evans-Wentz, Tibetan Yoga and Secret Doctrines, bk. 1, “The
Supreme Path of Discipleship,” p. 85.
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development we are discussing does not pertain to the individ-
ual’s conscious personality nor to his outer mask or persona.
A man may have acquired exemplary manners, his behaviour
may be courteous and correct, he may be highly educated and
have all the appearances of culture, but his instinctive and nat-
ural reactions, could they be seen when he is alone, might
reveal him as a very different person. Or in times of stress,
physical or mental, he might astonish his friends and even him-
self by the undisciplined and primitive reactions that suddenly
usurp the attitudes of the well-drilled persona. Such reactions
do not come from the conscious part of the psyche; they arise
from the nonpersonal part and reveal not the conscious char-
acter but the stage of development that the nonpersonal psyche
has reached. A_man’s instinctive reactions, being ectopsychlc
in orlgm are largely beyond the control of his conscious ego;
their nature ‘and character will be determined not by his con-
scious manners and opinions nor even by his moral convictions,
but by the extent to which the instincts themselves have un-
" dergone psychic modification in him—a process depending in
the first place, as noted above, on the functioning of the in-

- stinct (or urge) to reflect.

~  The gradual change in form of these instinctive drives re-
veals itself also in the evolution of religions, for the compel-
ling and all-powerful factors of the unconscious are personi-
fied in the divine figures of the various beliefs. Man, as has
been most aptly said, makes God in his own image—in the
image not of his conscious self but of that objective psycho-
logical factor which rules supreme in the unconscious part of
the psyche. The gradual transformation that has taken place
in the religions of the world runs parallel with the slow trans-
formation of the nonpersonal and instinctive part of man’s
psyche. In the earliest days the gods were conceived of as
entirely external to man. They lived a life of their own in
some spirit world, and the purpose of ritual was to build a
bridge between mankind and these powerful and unpredictable
overlords, who had to be propitiated to the end that they
would grant food and protection from enemies and bestow
fertility on man and beast. This signifies that the gods repre-
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sented the power of nature—nature outside of man and also
the instinctive nature within man.

Before he had learned to control his natural inertia and
unpredictable impulses, man felt himself entirely dependent
on the whim of the gods for obtaining the necessities of life.
But as his psyche gradually emerged from its instinctive bond-
age and his power to control both himself and his environ-
ment grew greater, his religion also changed, passing through
the stage in which the divine power was conceived of as a
personal God concerned with the welfare of his worshippers
but hating the heathen who did not serve him. This theological
concept corresponds to the ego stage of psychological develop-
ment. In all the more evolved religions, the central teaching
has advanced beyond this stage and is concerned with the
experience of a God within the psyche. Usually, however, it
is reserved for the initiated, who have been prepared by spe-
cial instruction and discipline, to experience revelations of this
God personally. These come to the initiated as a subjective
experience; they are realized as being such and are understood
as emanating not from a God in the heavens but from a God
within. They correspond to the objective part of the uncon-
scious psyche. The exoteric teaching that postulates a God
without, a denizen of heaven who looks down on his children
from his celestial abode, caring for the bodily needs of man
—and from whom “all good things do come,” including spirit-
ual thoughts, the blessing of divine grace, and redemption from
sin—is usually considered more appropriate for the uninitiated
worshipper.

— The subjective experience of the esoteric aspect of the
| more highly evolved religions is expressed in varying terms.
In Christianity it is the experience of Christ dwelling in the
heart, to the end that “not I may live, but Christ may live in
me.” Throughout the centuries, Christian mystics have left
records of their authentic experiences of finding this “other”
within their own hearts. Sometimes the presence is called
Christ, sometimes simply God. It is thought of as something
other than the soul in which it comes to dwell. The initiations
of the antique mystery cults sought to produce a somewhat
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similar experience, but here the initiate felt that he himself
actually became a god and indeed was hailed as such in the
ritual. In Egypt in much the same way the Pharaoh became
Osiris. The thought here is that the individual is transformed
into God. In the Oriental religions, the discipline is directed
to producing a realization of the inner God, for the Atman
is believed to have been always within, the very essence of
the human being, though veiled from the consciousness of the
uninitiated, so that all that is needed is to reveal him by over-
coming the mists of avidya, or unknowing.

These formulations are attempts to express psychological
experiences whose reality cannot be denied, even though the
terms in which they are couched are foreign to the psycholo-
gist. The experiences are real ” and must be approached with
the open mind of the scientist. The dogmatic representations
used to define the experiences obviously cannot be taken as
objective facts but must rather be regarded as subjective ex-
pressions of inner experience.

The psychologist must ask himself in all seriousness what
the nature of these experiences is. Evidently they refer to an
encounter with an absolute and nonpersonal determinant
within the psyche that acts with all the power and incontro-
vertibility of an instinct, but that is an expression of a psychic,
not of a biological imperative. This factor is not connected
with consciousness; it is not under the control of the conscious
ego, but acts as an other within the psyche. It has always
seemed to man to be a numinous phenomenon, having all the
attributes of a tremendum. For the most part psychologists
have ignored experiences of this type, on the ground that re-
ligion does not come within the field of science. It is to Jung’s
work that we owe whatever understanding we have of this
nonpersonal factor within the psyche, which so evidently ex-
erts a powerful influence on man’s destiny.

It has been tacitly assumed in the Occident that the indi-
vidual is born with either crude instincts or refined ones. He
is either naturally a boor or innately a gentleman, and his con-

7. Jung, “Psychology and Religion,” in Psychology and Religion: West
and East (CW. 11), p. 12.
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dition is assumed to be unalterable. As the popular saying has
it, “You cannot make a velvet purse of a sow’s ear.” A bar-
barian at heart will always remain barbaric, no matter how
much he is trained in the traditions of gentle behaviour.

In the East, however, it is believed to be possible to achieve
a transformation of these basic elements in the human being
through a special training and discipline. The various forms
of yoga® impose a physical and psychological discipline the
aim of which is “to cool the fires of desire” or “to eat the
world.” This might be translated into psychological language
as “to bring to pass a transformation of the instincts.” It has
not been adequately realized by Western psychology that
such a radical change can take place; therefore this aspect of
human development has been neglected by psychologists and
pedagogues alike.

The hypothesis that such a transformation may occur was
first put forward by modern depth psychologists in attempting
to explain certain phenomena observed empirically in the
course of analysis of the unconscious. It is now recognized
that transformation is essential if the analysis is to meet with
fundamental success. It is not easy, however, to present the
evidence in a convincing way, because the change that takes
place is so largely a subjective matter, a change in the inner
reactions and impulses that arise spontaneously and constitute
the background of an individual’s experience of life.

The change is usually initiated by a frustration of the in-
dividual’s instinctive desires, an impasse that throws him back
on himself and stimulates the impulse to reflection. He reflects
on his experience and so discovers the opposing elements in
the situation. This leads to conflict, and in the effort to resolve
the conflict, further reflection is demanded. By this process the
subject’s psychic energy, his libido, is turned inward upon
himself and begins to exercise its creative function within him.

Individuals in whom the urge to reflect is weak are often

8. The yoga here referred to is of course not the popular variety dis-
played by the fakir and wonder-worker of the bazaars. It is the teaching
practised secretly by the holy men who seek release from the bondage of
desirousness through years of religious discipline. Cf. Evans-\WVentz, Tibetan
Yoga and Secret Doctrines, p. 26.
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content to go through life bounded completely by the limita-
tions of the auto-erotic stage of development. For them the
satisfactions of the body suffice; if these fail, they spend their
energy in complaining of their ill luck and find a perverted
satisfaction in self-pity. For them the pleasure-pain principle
is the criterion of right and wrong, good and bad, and by it
they order their lives. Others, for whom these satisfactiens
have proved insufficient, or who have found it impossible in-
variably to choose pleasure and have therefore come into col-
lision with unwanted pain, have found the way of ego de-
velopment, which has provided an acceptable escape from the
dilemma. They have disciplined the autos and discovered a new
kind of satisfaction in ambition, prestige, or power; these
motivations may remain on the egotistic level, or may be
mobilized in the service of a highly refined idealism. This
level of bemg accounts for perhaps the largest group of men
and women in Western civilization, and very many live and
die on this plane. They have learned the laws of cause and

Teﬁ’ect but have not yet realized the workings of the law of

!
-

opposites within and without themselves.

But on this stage too the satisfactions may not suffice to
bring happiness. The individual may discover the workings of
the opposites, finding that there is no gain without a corre-
sponding loss, that every good is balanced by an evil, or the
gains themselves may pall. His capacity to pursue his aims may
wane through illness or increasing age, or long-cherished hopes
and ambitions may fail. And conflicts may arise within him,
owing to an inner dissatisfaction—perhaps on account of a
moral scruple or an unsatisfied hunger, a yearning for he
knows not what—leading once more to the necessity for re-

flection, which is the beginning of consciousness.

For consciousness of a new stage of development is always
presaged by a sense of lack. Euclid defines a point as that
which has position but no length. What does consciousness
limited to a point know about length? From the vantage of
a point, length does not exist; it is an unknowable dimension,
and the point cannot even assert that length is or is not, unless
within itself there exists the latent possibility of length—an
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emptiness, a bindu point, as the Hindus would call it, that can
be compensated only by something beyond its knowledge and
yet dimly adumbrated within itself. It is just such a dim pre-
cursor of a higher stage of awareness that so often makes an
individual dissatisfied with the good fortune he has sought
wholeheartedly—or at least he has thought himself to be so
doing—and creates within him that conflict which will be the
turning point in his life.

_ Once such a conflict arises, it is likely to grow, gathering
into itself a larger and larger proportion of the life energy,
till it may come to occupy the major place in consciousness.
No aspect of the life is free from involvement in such a con-
flict. Wherever the individual turns he is confronted by its
antinomies, and no amount of compromise, no attempt at re-
pression, no effort of the will suffices to release him from its
impasse. This is the crucial moment, for if he can face the
conflict squarely, holding both sides of it in consciousness,
the reconciling symbol may arise from the depths of the un-
conscious and point to the hidden and unexpected way that
can lead him out of his prison. This theme is a constant one
in legend and myth: in the moment of the hero’s final despair,
the unexpected solution is brought to him by a tiny clue, a
stunted or despised animal, a dwarf or a child, showing him
the secret path out of his dilemma, which he himself has over-
looked.

Similarly, to the ordinary man of today, caught in an in-
escapable problem, the solution may come perhaps through
a dream or phantasy that he would usually disregard; or some
small object that he finds in his path, some inght incident of
no apparent 1mp0rtance attracting his attention, may, by the
magic of the unconscious, reveal to him the one possible way
out of his difficulty. Such a thing becomes for him a symbol.

| For it is not its obvious meaning or value that has power to
[ release him; it is rather that this insignificant thing by some
subtle suggestion releases the creative power in the unconscious
| whereby the opposites within him can be reconciled. Thus it
becomes for him the reconciling symbol that arises from the
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unconscious to show the way whenever a serious conflict is
faced unflinchingly.

The value of such a symbol is by no means always recog-
nized by the layman, for its meaning is usually hidden. The
ancients under similar circumstances would have consulted a
seer or questioned a wise man as to its meaning. The modern
way is to consult an analyst® when an insoluble problem
brings the life to a halt. If Jung’s method is used in the analy-
sis, the change initiated by the conflict proceeds under the
guidance of the individual’s own unconscious. The analyst
does not assume that he knows the answer to the problem but
sets out with his patient to explore the unconscious and seek
the solution. He is necessary to the. proceeding because he has
a technique for interpreting the obscure unconscious material
thrown up in the dreams and phantasies; also, he is needed as
a fixed point to which the patient can cling during the transi-
tion, when all values are under question and all landmarks
may disappear.

The instruction given to the patient is that he become aware
of what is happening in his own psyche and order his life in
accordance with the truth as he finds it. The analyst makes
no attempt to draw up a program similar to a course of study
in college, for he himself does not know by what steps the
process will unfold, nor in exactly what way the solution of
the individual’s life problem will emerge. The process of indi-
viduation is unique in each person and cannot be foreseen or
prescribed. ‘

In one respect, however, it does resemble a college course,
for the process demands time and attention that must be with-
drawn from other aspects of life in themselves wholesome and
desirable, and devoted to the inner culture of the individual.
To an onlooker, if he does not understand the goal and is un-
aware of any similar need for inner development in himself,
the absorption of one following this road may seem selfish and

9. A psychoanalyst or analytical psychologist is one who practises that

science of the human psyche which takes cognizance of the unconscious and
explores its contents, secking to relate them to the conscious personality.
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morbid. The desire for this kind of inner experience and self-
development arises from a psychic urge, a spiritual hunger—
akin to the need of satisfying the hunger of the body—that is
present in very different degrees in different persons. It is an
expression of the instinctive drive to self-preservation on a
psychic, not a biological level. Those in whom it has been
aroused are compelled to strive for the satisfaction of its de-
mands or endure the pangs of spiritual hunger and eventual
starvation.

Those who do not seek release from the bondage of the
instinctive drives by the road of inner development remain
the slaves of their own passionate desirousness or suffer the
sterility resulting from its ruthless repression. In any time of
crisis these persons have no power to curb their own barbaric
reactions; for though we can pass on our scientific knowledge
to our children, we cannot save them from the pain and suffer-
ing caused by not-knowing in the psychological sphere.

It is recorded that Buddha was much concerned with just
this problem. When, before his final enlightenment, he was
meditating under the Bo Tree, he asked himself: Why are
there these endlessly repeated lives> Why do people, and ani-
mals as well, go on with the senseless round of birth and suffer-
ing and death? Why does life continue exactly the same—why
do men not outgrow this barbaric and immature stage? What
is the cause of things? His meditation grew deeper and deeper,
until at last he had a vision that revealed the answer. He saw
the wheel of life, consisting of the endless round of existences,
of births and deaths and rebirths, of heavens and hells, and of
the earth with its many faces. In the centre were three animals,
whose constant circling kept the whole wheel revolving: these
were a pig, a snake, and a dove,” representing selfishness,
anger, and lust, or, in the terms of the present discussion,

| greed, ego power, and sexuality.

The revelation that came to Buddha through his vision was

10. The dove as the symbol of erotic love is the constant companion of

Astarte and Aphrodite, goddesses of sexual love. In later representations of
the wheel, the dove is replaced by a cock as a more fitting symbol for lust.



I

Transformation of Instinctive Drives 35

that it is these instinct forces that motivate the endless cycle
of life. So long as man secks after the satisfaction of these, so
long will mankind be bound on the wheel. These instinct
powers are more ancient than the psyche of man, being rooted
in the very substance and nature of the living organism, in the
essence, the spirit, the life of protoplasm itself. For this reason
they dominate the functioning of all living creatures, who
repeat endlessly the senseless round.

In animals the instincts rule unchecked, but with the grad-
ual awakening of consciousness man developed a psychic coun-
terpart to the instincts. The animal acts, not knowing that he
acts; man not only acts, he knows that he acts and, in addition,
he retains a memory of his past actions. And even beyond this,
he has developed a certain degree of free will that enables him
to choose, at least to some extent, how he shall act. So in man
a new power has arisen, the capacity to know and to under-
stand—consciousness—that has acquired sufficient strength to
set itself over against the compulsion of instinct. The coming
of consciousness enabled man to create a new relation to the
life spirit within him.

It is this step that marks the transition from the complete
self-centredness of the autos to the beginnings of ego-con-
sciousness. Or as the Buddhists say: the “man of little intellect”
develops to the stage of the “man of ordinary intellect.” The
“man of little intellect” needs to learn the law of cause and
effect, that is, he must observe what happens when he follows
his instinctive desires unthinkingly; the one “of ordinary intel-
lect” discovers the law of the opposites. For him the instinct
drives and the psychic images—the archetypes—related to them,
manifest themselves in opposites. In the following chapters we
will consider these instinctual al urges. in_their dual form, their
comp lementary _opposition. First, inertia, that manifests itself
in sloth and restlessness, corresponding to the first law of New-
ton dealing with the inertia of physical objects; second, hunger
experienced in both want and greed; third, self-defence, that
produces enmlty and also friendship; and, lastly, reproductlon
that gives rise to both lust and love in its sexual phase, and






Inertia
SLOTH AND RESTLESSNESS

sYMPATHETIC Yankee once asked a Southern Negro
A working in a cotton field: “Sam, don’t you get tired work-
ing all day in the sun?”

“No sir,” replied Sam, “I don’t get tired; I goes to sleep
first.”

In South America there are primitives who are incapable
of performing even a small task unless they have what is called
gana for it. If a boy who has been ordered to do something
replies that he has no gana, he is exonerated until his gana
returns. These instances are conspicuous because of the con-
trast between the primitives and their more civilized neigh-
bours. But a similar condition of subservience to instinct pre-
vails in all primitive communities. Hunting, sowing, war, all
have to be prepared for by rituals—dances or magic ceremo-

[Thials designed to stir up the slumbering energies of men who
cannot of their own free will do what is necessary.

This seems very strange to us; for one of the chief charac-
teristics differentiating civilized man from his more primitive
brothers, and indeed from his own more primitive ancestors,
is the fact that within certain limits he can de what he wants
to do. He can even do things he does not want to do, if he
knows that it is wise or expedient to do them. For example,
he can get up in the morning despite his almost overwhelming
desire to take another nap, or he can apply himself to work

37
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when he would like to go fishing. In other words, some of his
energy, his libido, is no longer completely at the mercy of his
unconscious impulses and natural desires, but is instead at the
disposal of his conscious ego. He has achieved a certain free-
dom from the compulsiveness of his own innate impulses, a
freedom that it has taken mankind thousands of years to ac-
quire, and that has to be won again by every individual mem-
ber of the race today. This power is without question one of
man’s greatest and most costly atrainments. In acquiring it
he has gained his first taste of freedom; for now he can do
what he himself wants to do, instcad of being the slave of the
uncontrollable forces of instinct within him. Of first impor-
tance 1s his new-found ability to work and create what he
deems to be desirable, even though the unregenerate man in
him wants to dream away the hours.

But this freedom is in fact only a partial freedom. For
while most people have almost unlimited desire and energy
available for following their spontaneous impulses, the amount
they are able to summon to fulfill the dictates of the conscious
ego is always limited—usually very limited indeed. For exam-
ple, an individual sets himself a task that ordinarily would not
seem too hard. But if it runs counter to his instinctive wishes,
it may prove to be impossibly hard. The very idea of the task
may become repugnant to him, and no sooner does he set about
it than he is assailed by an intolerable heaviness and inertia.
Only by the greatest effort can he keep his eyelids from clos-
ing, while mentally he is engulfed in a dark and heavy mood
that weights his thoughts and chokes his desires. This is the
old enemy of mankind, inertia, evidence of lack of psychologi-
cal energy. The requisite energy has either never emerged
from the hidden depths of the psyche, where it has its source,
or else has fallen back again into those same depths. In either
case 1t is not available for life. The light of awareness has been
extinguished temporarily or has never been kindled and the
psyche remains dark and heavy. For sloth is equivalent to un-
awareness, unconsciousness, stupidity.

The individual who is suffering from this condition may
not be actually unconscious in the ordinary meaning of the
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word; he 1s not asleep, and he is probably more or less aware
of what is going on around him. But nothing really penetrates
his consciousness, and he remains dull and totally unaware of
the significance of what is passing. Ile is unwilling or unable
to arouse himself to undertake the task at hand or to feel ade-
quate interest in it. His state is like a half waking, a half dream-
ing. He is sunk in his inert mood as in a swamp, and to rouse
him we instinctively call on him to “wake up,” as if he were
asleep.

Because this condition of inertia runs counter to the cul-
tural effort of mankind and is a regression, a pullback to a more
primitive psychological condition, it has been combated by
all the forces, social and religious, that seek to raise the psy-
chological level of man. The Christian church with its moral-
istic attitude reckons sloth among the deadly sins. The Chinese
describe it as the dark, heavy earth spirit that clings to the
fleshly heart and reigns supreme whenever a man sleeps; for
then the bright spirit that gives him lightness and joy sleeps
in his liver and must be aroused by discipline and the work of
religious meditation if he is to become free."

Buddhists, with their more detached attitude, speak not of
the sin of sloth but rather of avidya—unknowing, unconscious-
ness, or stupidity; they teach that man is held in bondage to
the instincts only because he does not understand, does not
realize the true meaning of things. When he has attained to
insight, become conscious of the inevitable law of cause and
effect, when the higher consciousness of'the Atman, or Self,
has been released in him, he will no longer be subject to the
heavy earth-bound impulses that prevent his rising as a free
individual. To achieve this he needs to extinguish or “cool”
the three fires of desire—lust, anger, and stupidity. Thus he
will evolve out of the torpid state of passive obedience to his
unconscious instincts and become a “conqueror of existence.”

Even the laziest man is roused to action when he really
understands that the consequences of inertia will be painful

1. R. Wilhelm and C. G. Jung, The Secret of the Golden Flower: A Chi-
nese Book of Life, p. 114. This book is an interpretative rendering of an eso-

teric Taoist text dating probably from the eighth century.
2. Evans-Wentz, Tibetan Yoga and Secret Doctrines, p. 8.
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or disastrous. A soldier exhausted beyond endurance can yet
take immediate action for his own safety at the sound of ap-
proaching enemy aircraft. Dog-tired but disciplined troops
will stagger into line at the command to fall in, summoning
from some unknown source within them the power to go on,
even though they are not personally endangered. Their obedi-
ence shows that they have achieved a considerable degree of
disidentification from their natural desires. To this extent they
are released from the compulsion of the instincts and enabled
to bear themselves with the dignity of free human beings.

In his struggles against sloth, an individual—I refer now to
the everyday problems of the everyday person—is very apt to
get caught in a moralistic attitude. His heritage from puritan
ancestors, who regarded sloth as a sin, makes him feel inferior
and “in the wrong” when he succumbs to its lure; yet because
the cause of his inertia lies hidden below the threshold of
consciousness, he cannot combat it successfully without a
deeper understanding. His moralistic reaction actually plays
into the hands of the enemy, for nothing saps a man’s energy
faster than a vague and unfocused feeling of guilt. Or perhaps,
being in revolt against the puritanism of his fathers, he con-
dones his laziness as a natural and harmless indulgence, flatter-
ing himself that he can throw it off at will when the time
comes. But for many persons this time never comes, or, when
the need for conscious and continued effort does arise, they
find themselves unable to meet life’s demand, for they have not
developed the necessary moral fibre.

Sloth is indeed a deadly sin if we regard the question of
bondage and freedom as a moral problem, perhaps even as the
moral problem of mankind. But to regard sloth as a problem of
inner freedom is very different from taking the moralizing
attitude—one “ought not” to be slothful—as if that were the
end of the matter. For laziness is not overcome by a pious hope
of virtue, nor is it exorcised by a statement that it ought not
to be. Recognition of the shortcoming will result in the state
of hopelessness and depression described above, or it will lead
to an attempt to release oneself from the lower and more un-
conscious, instinctive side of the psyche, which is amoral—
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perhaps premoral is the better term—by identifying oneself
with the upper or moral side of the personality, in a futile
attempt to pull oneself up by one’s bootstraps. Such an atti-
tude usually leads to a compulsive and useless activity that is
the opposite of sloth, though just as unfree; or it produces a
paralysing sense of guilt and inferiority that results in an in-
activity not far removed from the original condition.

This is obviously the wrong way of attackmg the problem,
for sloth is a manifestation of a prlmary and pmmmve inertia
based on an archaic attitude—a reaction appropriate to the
conditions of life that prevailed on the earth in remote times.
Crocodiles and other cold-blooded creatures that have not
evolved much beyond the state of their remote saurian ances-
tors dream their lives away, lying by the hour utterly inert,
seeming no more alive than the logs of wood they simulate.
Even in warm-blooded animals sleep reigns over an amazingly
large proportion of the twenty-four hours. Inactivity further
plays an important part in self-protection in some of those
animals which, like the rabbit, are not endowed with fighting
weapons. When threatened they “play dead”; that is to say,
their physiological reaction to danger consists in temporary
paralysis—an apparent cessation of life producing a purposive
though involuntary inactivity. Such reactions are adapted to
the conditions these creatures have to meet, and have been
developed to further life’s ends.

The instinctive impulse to react in a similar way may arise
in human beings, but quiescence in face of difficulties is no
longer appropriate for man. An unconscious and instinctive
reaction does not necessarily accord with the requirements for
survival of either the individual or the race. The development
of ego consciousness and the attainment of will power have
brought to civilized man other means for meeting the problems
of his life. The ancient tendency to passivity and inertia has
become a danger that man must overcome, since otherwise he
perishes.

THERE 18, however, another aspect of this problem that must
not be overlooked. The attitude of passivity underlying sloth
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has a positive side and under certain circumstances may even
be lifesaving. And beyond this it can have another value, for
through it the individual may be brought in touch with the
vegetative processes on which ultimately all life depends, and
from which we tend to become separated through identifica-
tion with the ego and its conscious aims. On the physical plane
the necessity of relaxing in order to replenish the body’s
powers is well recognized. But because our emancipation from
psychological sloth is more recent and incomplete, and there-
fore more precarious than the corresponding achievement in
regard to physical inertia, it is not so generally recognized that
a similar process may be necessary for the psyche. The bodily
resources and reserves are replenished in sleep night by night,
though the conscious life and all willed effort have been laid
aside. In convalescence, too, the lassitude that takes possession
of the field of consciousness is not only the result of the illness,
which has depleted the reserves of vital energy, but also na-
ture’s beneficent gift for cure. The convalescent’s reluctance
to undertake any sort of exertion—a mood about which he
may bxtterly complam —acts as a curb on the impulses to activ-
ity arising either in response to outer demands or from an inner
moral reaction to his apparent laziness. Here the natural in-
stinct is really to be trusted, rather than the conscious opinion
of the patient for this is nature’s way of safeguarding the
organism against too great strain before it has had time to
recuperate fully.

In the long history of the race, illness and convalescence
have been experienced many hundreds of times, and the in-
stinctive reaction is based on the unconscious wisdom thus
acquired. But the individual himself may have had no previous
experience of the particular illness he has suffered, and so
misinterprets his own feelings. He tries to substitute book
knowledge or personal opinion for the instinctive counsel of
his own body, not realizing that the lassitude, arising as an
expression of the completely unconscious life wisdom of the
organism, is disregarded only at the peril of doing damage to it.
This is a positive aspect of “laziness” that has a helpful, health-
giving effect. But should an individual be faced at such a
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moment with a task actually essential to life, he will obviously
be hampered by this instinctive reaction. Not only will he have
to struggle against his physical handicap; he will also be
weighed down by his lassitude. If he fights successfully against
it he may be able to force himself to accomplish the task with-
out feeling any immediate ill effects. But it is quite possible
that he will unknowingly overstep the bounds of his physical
endurance, and so will have to suffer for his disregard of his
own instinct in a prolonged or possibly incomplete convales-
cence.

Thus man’s ability to disregard nature’s warning is at once
a valuable achievement and a danger. If for instance in a crisis
one is inhibited from putting out one’s last ounce of strength,
one may fall a helpless victim to fate; but if one continues to
disregard the warnings of nature and obeys only the dictates
of will, one may unwittingly drive oneself to death. It is said
that it is impossible to drive a mule to death. If he has reached
a certain point of fatigue, he will lie down and take any
amount of beating, but he will not go on. On the other hand,
a horse, an animal of far greater intelligence and development
than the mule, can be overdriven. At the insistence of his rider
he may go on untl he drops in his tracks, perhaps even to die
in harness. This we feel to be evidence of a higher develop-
ment in the horse; but we must also recognize that the stub-
born obedience of the mule to nature’s warning has its value.
The mule clings to life with true devotion, and like the man
who fights and runs away, he lives to fight another day.

Among human beings it is not only in illness that inertia
plays a protective role. In pregnancy, too, it is strikingly evi-
dent. The pregnant woman usually sinks into an overwhelm-
ing and placid inertia. Her psychological state resembles that
of a cow or other ruminant animal. This attitude is usually felt
to be not immoral or unwholesome, but rather peaceful and
beneficent, a mood almost of beatitude. Meanwhile the unseen
process of creation goes on within, totally cut off from any
active or conscious cooperatlon or control. On the psycho-
logical plane a similar inertia frequently precedes creative ac-
tivity; this state of mind is also called ruminating, as though
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the process maturing below the threshold of consciousness
were indeed like that in the cow chewing her cud twice over.

The sloth or inertia experienced in conditions like these
protects the vital activities from the intervention of the con-
scious ego at times when they are concerned with the all-
important function of recuperation and the creation of physio-
logical and psychological “children.” While the hidden life
forces are performing their mysterious work of transforma-
tion, the rational and willed attitude of the conscious ego can
only interfere. It can neither assist nor guide. The libido ® is
withdrawn from it, and it is left high and dry. When this hap-
pens one can do nothing but await the re-emergence of the
psychic energy, alert to profit by the creative work in which
it has been taking part. In his “Study in the Process of Indi-
viduation” (first version), Jung writes:

What is essential to us can only grow out of ourselves. When
the white man is true to his instincts, he reacts defensively against
any advice that one might give him. . . .

This being so, it is the part of wisdom not to tell the white man
anything or give him any advice. The best cannot be told, any-
how, and the second best does not strike home. One must be able
to let things happen. 1 have learned from the East what it means
by the phrase “Wu-wei”: namely, not-doing, letting be, which is
quite different from doing nothing. Some Occidentals, also, have
known what this not-doing means; for instance, Meister Eckhart,
who speaks of “sich lassen,” to let oneself be. The region of dark-
ness into which one falls is not emptys it is the “lavishing mother”
of Lao-tse, the “images” and the “seed.” When the surface has
been cleared, things can grow out of the depths. People always
suppose that they have lost their way when they come up against
these depths of experience. But if they do not know how to go on,
the only answer, the only advice, that makes any sense is “to wait
for what the unconscious has to say about the situation.” A way is
only the way when one finds it and follows it oneself.*

This is the positive aspect of inertia, nondoing, wu-wei.

3. Following the practice of Jung, I use the term libido for all forms of
psychological energy, manifested as interest or desire. I do not limit it to
specifically sexual interest, as is more commonly done by the followers of
Freud.

4. The Integration of the Personality, chap. 1, p. 31.
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HOWEVER, while giving full weight to this helpful and con-
structive aspect of inertia, it is well to be on guard against its
negative, slothful, and regressive aspects. For man is no longer
just a child of nature. He has so well obeyed the command to
increase and multiply that Mother Nature can no longer
supply all of mankind with sustenance by her own unaided
activity. Man’s utmost industry and initiative are needed, if
he is not to perish from the earth.

When an individual is caught by sloth, he loses even the
awareness that he is failing to act in accordance with the de-
mands of life. The conflict between the opposing “wants”—
the “I want to get on with my task” and the “I want to laze
away the day”’—is lost to mind, and.he slips down into the
abyss of nothingness. This state is obviously far more danger-
ous than the condition of conflict, painful and paralysing as
the latter may be.

In The Secret of the Golden Flower, that text of Chinese
yoga translated by Wilhelm and interpreted with such depth
of understanding by Jung, it is said:

Laziness of which a man is conscious and laziness of which he
is unconscious, are a thousand miles apart. Unconscious laziness is
real laziness; conscious laziness is not complete laziness, because
there is still some clarity in it.®

But when the light of consciousness itself is dimmed, it is as
if there were no one left within the I to maintain a discrimi-
nating insight into the situation. Part of the individual’s con-
sciousness has fallen into the depths, and he suffers from the
condition the primitives call “loss of soul.” Part of his soul,
or one of his souls, has left him, and what remains may not be
capable of realizing what has occurred, let alone of dealing
effectively with it.

What, then, can be done to meet this problem? The inertia
cannot be overcome simply by action, for sloth and restless
activity are a pair of opposites that frequently alternate, with-
out producing any improvement in the underlying situation.
They are both expressions of purely unconscious and undi-

5. The Secret of the Golden Flower, p. 47.



PSYCHIC ENERGY: ITS SOURCE 46

rected functioning belonging to the same level of psychologi-
cal development. This fact is amusingly expressed in Kipling’s
description of the Bandar-log, the monkey people, who were
always running about in great activity with intent to do some-
thing of great importance that they entirely forgot as soon as
some trivial object distracted their attention. Nothing was ever
accomplished, and things went on for the tribe exactly as they
had gone on since the creation.

The means developed by primitive peoples to overcome
the natural apathy and laziness of the individual, such as initia-
tions, dancing, and other rituals, all have the effect of replacing
the personal consciousness with a tribal or group conscious-
ness. Through identification with the group, and through the
concerted effort of all, energy otherwise inaccessible can be
channelled into life. This is a technique employed almost in-
stinctively even today whenever a difficult task must be per-
formed. Military marches, the sailor’s “heave ho” and his char-
acteristic chanties, serve to weld individuals together into a
cohesive whole. Even in more sophisticated groups it is still
recognized that a concerted effort will produce a result far
in excess of the sum of separate, individual contributions. Why
else do we have drives or campaigns for fostering most social
enterprises, whether it be the selling of war bonds, the election
of a president, or the inculcation of courtesy among elevator
operators?

Identification with the group is a very powerful motive, a
key that can undoubtedly unlock and release imprisoned
energy. The forces released, however, may be as destructive
in one case as they are valuable in another. In the instances
just cited, the identification is brought about for a particular
purpose and is usually self-limited; in other instances, however,
the identification springs from a deeper and more unconscious
level. Then the outcome is quite unpredictable: a crowd may
become a mob, or a group intent on self-improvement may
develop into a world-shaking secret society.

In each of these cases the effect produced comes not from
the conscious will of any one participant in the movement.
Although one person may be selected as the leader, he, no
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less than his followers, is actually the pawn of the unconscious
forces that have been let loose and usually their first victim.
If he then becomes the prophet of the daemon that has been
aroused out of the depths of the collective psyche, he will have
to direct his magic upon himself before he can work magic
upon the crowd. For example, a spellbinding orator always
has to go through a warming-up process before he can arouse
his audience so that they too will be gripped by those forces
to which he has for the time being voluntarily relinquished
himself. This is true of the leader of a religious revival just as
much as of a Hitler. When people succumb to such a spell,
the onlookers may be aware of this mechanism. If we regard
the effect as beneficial, we say that they were “lifted out of
themselves”; if the outcome is devilish instead of godly, we say
that they were “possessed” or “beside themselves.” In either
case, while the influence of the daemon prevails, the individuals
affected are no longer self-possessed and responsible persons.
They are swayed by strange impulses, and may be capable of
remarkable acts of self-devotion and heroism as far above their
ordinary capacities in one case as they are beneath these in
another. Such unthinkable atrocities as lynchings, witch burn-
ings, or Jew baitings may actually be perpetrated by men and
women who, when not inflamed by mob passion, are possessed
of average kindliness and humanity.

Thus, while group action is certainly effective in releasing
the dormant energies of the unconscious, it is always a matter
of doubt whether this release will be beneficial or destructive.
The man caught in such an identification loses his capacity to
make an individual ]udgment he relinquishes his autonomy
and vests it for the time being in the group. Thus he is no
longer in any real sense an individual. He is only a member of
a group, identical in all respects with the other members: what
they do he does, what they feel he feels, what they think he
thinks, what they ignore he too ignores. The group has be-
come the unit, the individual, and we ascribe to it powers and
capacities that rightfully belong only to human beings. We
say for instance that “the group says,” “the group feels,” “the
group thinks.” But these are all psychological activities that
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actually pertain only to individual human beings. They cannot
be carried on by a group, for the group has no tongue, no
heart, no brain. In such cases it is the unconscious that speaks,
feels, and thinks; for the unconscious is common to all the
members of the group and affects them each and all.

Where men and women meet and consciously take counsel
together, coming to a decision in all soberness, the intoxication
of group identity is avoided. The situation lacks the enthusiasm
but it also avoids the excesses inevitably accompanying the re-
gression from individual control to that type of group identifi-
cation which Lévy-Bruhl called participation mrystique. But
capacity to do this implies a degree of personal discipline that
1s attained only with difficulty. Social and religious practices
designed to arouse the collective energies of the unconscious,
then to control them for useful ends, have usually been applied
to the group as a whole. The individuals remain little more
than automatons whose personal acts are governed by the
taboos and sanctions of the community. For identification with
the group has power to release man’s latent energies and also to
discipline them. But it is far more difficult for the individual
man, alone and unsupported, to acquire self-mastery and free-
dom from the dominance of his instinctual impulses.

HINDU yogic training is concerned with this problem. The
first skill that must be acquired by the neophyte is the ability
to control his chit—those thoughts which flit hither and yon
and are often compared to the movements of a fly or a mos-
quito. His thoughts must be caught and his mind brought
under control, so that it will become, as they say, one-pointed.
This is the first step towards overcoming avidya. In Chinese
yoga, too, distraction is considered the first great stumbling
block in the path of the pupil. For it is not activity but capac-
ity for concentration that is the cure both of sloth and of rest-
lessness. An imbecile may be inert and slothful, or he may be
constantly restless, displaying a purposeless and meaningless
activity. And indeed any individual—whether of the active or
of the inert type—in whom no power of concentration has
been developed and no inner light or self-understanding insight
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has been kindled, is under grave suspicion of psychological in-
feriority, if not of actual imbecility For the capacity to direct
and apply psychic energy 1s one of the most important achicve-
ments of culture, and its absence is the mark of a low level of
psychological development.

Primitives have a very short attention span for anything re-
qumng mental effort, though their capacity is much greater
in regard to matters directly pertaining to their tribal culture.
Half an hour’s talk with an educated man, even on everyday
matters, exhausts them. The attention span in civilized man has
lengthened very markedly, and much of his education is di-
rected towards further increasing it. In a young child it is as
short as in the prlmltlve but it lengthens as the child develops;
in fact, its duration is one of the criteria by which psychologi-
cal development is judged.

If after his natural span has been exhausted, further atten-
tion i1s demanded of an individual, he becomes either restless or
drowsy. A well-disciplined person may be able to overcome
his boredom and fatigue sufficiently to persist in his task for
a considerable time, but eventually he will relax the tension he
has maintained with effort and will relapse into torpor or give
way to restlessness. Or, shaking off the sense of obligation to
continue the uncongenial task, he may turn with a new access
of energy to a different occupation more to his taste, to find
his sleepiness and fatigue disappearing as if by magic.

An illustration of this almost miraculous change can be seen
on any warm afternoon in an old-fashioned schoolroom,
where some of the children may be almost asleep, others fidget-
ing or playing with their pencils. Suddenly the bell rings. The
drowsiness and restlessness vanish. All becomes purposive activ-
ity, and at a sign from the teacher the pupils stream out into
the playground, full of energy and enthusiasm.

These children are not lazy: they are bored. The kind of
sloth they suffer from is only a reaction to the requirement of
performing an uncongenial task. There is another and far more
serious kind of sloth, which persists no matter what stimulus
to activity or what lure to the libido is applied, and in which
no moral conviction is sufficient to arouse the individual to
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purposwe activity. This type might well be called pathologlcal
inertia. The ineffectiveness of the stimulus may be due to its
inherent weakness or to a failure of the inner psychic mecha-
nism, which does not appraise the situation rightly. If the indi-
vidual fails to understand, or lacks insight, he cannot master
his forces and attack the situation. His need is to realize—to
make real—the situation that is challenging him. As Robert
Louis Stevenson expressed it in “The Celestial Surgeon”:

Books and my food and summer rain
Have knocked on my sullen heart in vain.

The capacity for the enjoyment of beauty and the things of
the spirit has disappeared, and the individual has fallen into a
dark mood of depression from which only the most drastic
experience can rouse him. Stevenson indeed at the end of the
poem prays for such a painful experience, lest his spirit be
permanently lost in the final extinction of death:

Lord, thy most pointed pleasure take,

And stab my spirit broad awake.

Or, Lord, if too obdurate I,

Choose Thou, before that spirit die,

A piercing pain, 2 killing sin,

And to my dead heart run them in! ®
Particular attention should be paid to the complaint here that
even the desire for food has disappeared, since hunger is per-
haps the sharpest goad that nature has for urging man to over-
come his natural inertia.

Possibly Stevenson’s lines describe one who was young and
in love. In that case his indifference to food and spiritual joys
is understandable, since sex is the second most potent stimulus
knocking at the door of inertia. If the young man had been
disappointed in love, if his eager outgoing libido had met with
an overwhelming frustration, it would have been not unnatural
that he should fall into depression. But there are other indi-
viduals, in whom the outgoing libido has not met with any re-
buff, who nevertheless show a constant state of lethargy and
depression. In these cases the life urge itself seems to be de-

6. R. L. Stevenson, Poems, p. 115.
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ficient, or apparently it is frustrated within the psyche and
turned back on itself. These individuals cannot take any ade-
quate part in life. There are others in whom the libido secems
to be dragged down into the unconscious, swallowed by the
“sucking mouth of emptiness,” or lured away from the light
of the upper world to pine, like Persephone, in the dark realms
of Tartarus. But for many who have been thus enchanted, the
outcome has been less favourable than in the case of the god-
dess of spring.

For these persons all suffer from varying degrees of psy-
chological illness. In some, the spark of consciousness has never
been kindled. In others, the libido has withdrawn from life
only temporarily, as a result of physical illness or emotional
frustration. Between these two extremes will be found many
degrees of mental illness, conditions of abaissenient du niveau
mental, and moods of withdrawal or of depression. Sometimes
these moods are fleeting, sometimes prolonged or recurrent.
Most if not all individuals have suffered in this way from time
to time. Surely everyone has experienced the dimming of the
light that follows frustration, or suffered the depression that
accompanies physical illness or emotional loss. Who has not
struggled with, or succumbed to, the sloth that creeps upon
one with its cold and heavy breath when one is faced with an
uncongenial task? But in many individuals a comparable or
even greater depression may arise spontaneously, without
awareness on their part of any frustration or unhappiness that
might account for it. In such cases the libido has fallen out of
consciousness through a cleft leading directly down to the un-
plumbed depths of the unconscious.

For the individual psyche, as we have already seen, has
emerged from darkness and still floats, as it were, on those vast
waters of the unknown that Jung has called the collective
unconscious. And if there is a defect in the psychic mechanism
that should safeguard the conscious individual from complete
immersion in the collective unconscious, and relate him to it
in a meaningful way, the libido can very readily leak away
and be lost. Throughout the ages, this problem of the relation
of the individual to the collective unconscious has been the
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province of religion, for the psychic realm is the spirit realm.
But since the rise of the exclusively rational and intellectual
approach to life, this whole field of human experience has been
almost completely excluded from conscious attention. It has
not been considered a valid field for research or education.
Consequently all problems connected with this side of life have
been left almost completely to the unconscious. Until the ad-
vent of depth psychology, we trusted that a sane and reason-
able relation to the outer world would suffice for mental health
and that, for the rest, nature would take care of any difficulties
that might arise. It is therefore not surprising that the psycho-
logical function guarding and regulating the individual’s rela-
tion to the strange world of the collective unconscious should
all too frequently prove inadequate for its task, and allow gaps
through which the libido can fall into unfathomable psychic
depths.

Because psychological energy has disappeared from view
it has not therefore ceased to be; it is still existent, even though
for the time being it is inaccessible to ego consciousness. For
psychological energy is apparently subject to a law similar to
the principle of the conservation of energy in physics.” A de-
ficiency of available conscious energy is usually due to one of
two conditions: either the quantum formerly at the dlsposal of
consciousness has dropped away again into the unconscxous,
or energy has never been released from its source in adequate
amount but has remained bound by an attractive power of the
unconscious stronger than any that consciousness can set
against it.

But as energy is indestructible, some other manifestation
will necessarily arise to take the place of the lapsed activity.
One of the most important contributions that modern depth
psychology has made towards the understanding of life is this
principle of equivalence, which postulates that when energy
disappears from one psychological manifestation it will reap-
pear in another of equivalent value. In many cases, as Jung

7. Jung has discussed the whole subject of the dynamics of psychological

energy very fully in “On Psychic Energy,” in The Structure and Dynamics
of the Psyche (C.W. 8), pp. 3 ff.
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points out, the equivalent value is not far to seek; in regard to
others, he says:

There are frequent cases where a sum of libido disappears ap-
parently without forming a substitute. In that case the substitute
is unconscious, or, as usually happens, the patient is unaware that
some new psychic fact is the corresponding substitute formation.
But it may also happen that a considerable sum of libido disappears
as though completely swallowed up by the unconscious, with no
new value appearing in its stead. In such cases it is advisable to
cling firmly to the principle of equivalence, for careful observation
of the patient will soon reveal signs of unconscious activity, for
instance an intensification of certain symptoms, or a new symp-
tom, or peculiar dreams, or strange, fleeting fragments of fantasy,
ctCre :

Jung goes on to show how these phantasy or dream pic-
tures gradually form themselves into a symbolic image that
contains the energy lost from consciousness, together with an
additional amount of energy whose attracting power was re-
sponsible for the original loss. If the previous condition of
inertia has been due to inability to face an uncongenial but
necessary task, or perhaps to failure to solve a problem pre-
sented by life, the symbol created in the unconscious by the
regressive libido will prove to be the means for overcoming
the obstacle. Such a symbol cannot be formed by conscious
effort and purpose; on the other hand, the formation of a cre-
ative or redeeming symbol cannot

take place until the mind has dwelt long enough on the elementary
facts, that is to say until the inner or outer necessities of the life-
process have brought about a transformation of energy. If man
lived altogether instinctively and automatically, the transformation
could come about in accordance with purely biological laws. We
can still see something of the sort in the psychic life of primitives,
which is entirely concretistic and entirely symbolical at once. In
civilized man the rationalism of consciousness, otherwise so useful
to him, proves to be a most formidable obstacle to the frictionless
transformation of energy. Reason, always seeking to avoid what
to it is an unbearable antinomy, takes its stand exclusively on one

8. Ibid., pp. 19-20.
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side or the other, and convulsively seeks to hold fast to the values
it has once chosen.?

In the absence of conscious work and willed concentration
of attention on the images arising from the depths, the uncon-
scious activity will remain on the level of phantasy weaving
or daydreaming, and the individual will be prevented by his
slothful preoccupation with his phantasy from taking an ade-
quate part in his own life. This observation gives us a clue to
the way in which sloth, inertia, and depression must be at-
tacked. In the ordinary, everyday situation, so long as the loss
of libido is not very serious, a determined summoning of all
available energy may be sufficient to make a beginning on the
distasteful rask, and it may turn out that, as the French prov-
erb so aptly puts it, ce 7’est que le premier pas qui codite. Once
begun, the enterprise may go on smoothly and efficiently,
bringing interest and satisfaction in its train. These are situa-
tons in which the remedy ordinarily prescribed is to ignore
the problem and to “snap out of it,” or if this is not possible,
to seek distraction or keep oneself occupied. These measures
may succeed, though at the best they evade the real issue.

But in more serious cases a prescription of this sort simply
does not work. Many a patient whose life spark has seemingly
gone out has been sent by his physician to roam the world like
a ghost, seeking he knows not what. Had he realized that the
treasure he had lost was his own soul, now dropped into the
depths within, he could have made his pilgrimage in that inner
universe: there, following in the steps of the legendary heroes
of the past, he could have undertaken the “night journey” in
quest of the “rising sun,” symbol of the renewal of libido.

When the light of life dims and one is left in the darkness
of depression, it is much more effective to turn for the moment
from the objective task and to concentrate attention on what
is going forward within, instead of forcing oneself to continue
by a compulsive effort of the will. For when the libido dis-
appears from consciousness, will power can be used effectively
only to overcome the natural reluctance to follow the lost

9. Ibid, p. 25.
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energy into the hidden places of the psyche by means of crea-
tive introversion. The phantasy or dream images found there
will surely give the clue to the difficulty, provided one has the
technical ability necessary for understanding them. For this
the layman usually needs the help of an analyst trained in the
interpretation of symbols.

The unconscious images will bring to light the cause of the
impasse. Perhaps the inertia will prove to be an effect of re-
gressive longing, the secret desire for death and oblivion that
is latent in every human being. At times this longing may gain
so much energy that it outweighs the portion available for life
and its tasks. Certain people are particularly liable to the in-
roads of this backward-looking factor. The life problem with
which they must cope has been extensively dealt with by
Baynes in his brilliant study, Mythology of the Soul} in
which he calls this regressive element the “renegade.” It is this
component of the psyche that always refuses to co-operate in
the human effort to domesticate nature, within and without,
and to create a more civilized life for mankind. The renegade
tendency represents the eternal outlaw, the being who wants
what he wants and refuses to pay the price, always seeking to
exploit the industry of others. It incorporates greed in all its
many forms—greed for food, lust for sexual satisfaction or
power, the demand for ease and pleasure, regardless of the cost
to someone else. It is the negative aspect of the instinctual
urges that keep the world moving.

The renegade is the destructive aspect of the regressive
libido. It bespeaks the attitude of the child, who expects to be
cared for and nourished regardless of his own unwillingness
to co-operate, and who uses his powers only to demand satis-
faction, never to help in creating the means for that satisfaction
—as though life were an indulgent mother whose only pre-
occupation is her concern for the well-being of this particular
child. Such an attitude may be condoned in an actual child,
but in an adult it i1s an infantility no longer to be indulged.
In his case the “mother” is not a human being who can be

10. See pp. 4, 97 ff.



PSYCHIC ENERGY: ITS SOURCE 56

coaxed or coerced, but rather Mother Nature herself, whose
ways are impartial, who has no heart susceptible to appeal.
Such an adult will become increasingly asocial and tyranni-
cally demanding, until he realizes the fallacy on which his
attitude has unconsciously been based.

But the backward longing of the soul for the source of its
being, for its beginnings, for the mother depths, may have a
different significance and so a different outcome. When it is
taken in a positive way, this longing may lead the soul to re-
newal and rebirth. Thus the image that arises from the uncon-
scious in a time of depression may be that of the mother in
either her beneficent or her destructive form. The form of the
image will be directly conditioned by the conscious attitude
and will of the dreamer. If he is childish, the mother image
of his dream will be threatening, it will smother him with a
suffocating kindness, or it will seem to lure him to destruction.
If, however, he is sincerely seeking for a renewal that will
enable him to overcome the obstruction confronting him, the
image presented by the unconscious will be of that Great
Mother who is the source of all, and from whose womb he
may be reborn.

In other cases, the symbol produced by the dream or phan-
tasy may take one of the many forms of the father image.
The father is the one who has gone before us. He tackled
life and its problems before we came to conscious awareness.
Throughout childhood we have experienced over and over
again that “father knows how.” If care is not taken to foster
the child’s initiative and natural creativeness, his spirit may
well be crushed by being constantly forestalled. This is one
of the most serious effects of the impact of civilization on
primitives. When the Western man arrives, with all his me-
chanical devices and technical skill, it seems to the primitive
no longer worth while to labour at the tasks that have been
performed through the ages with the inadequate tools he has
been using. His civilization simply falls to pieces, destroyed by
the mere presence of a culture so far beyond anything he has
ever dreamed of. Consequently he falls into sloth and de-
pression.
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The same reaction may underlie the depression of a modern
adult man or woman. For when we are faced with the neces-
sity of doing something, or of creating something for ourselves
without the aid of parents, we may well be hampered by the
feeling that “father could do this much better.” This attitude
may seem fantastic to one who has long been separated from
his childhood home and his childish attitudes; but even for
him the problem may not be so remote as he thinks. For quite
apart from the effect of the actual parents, there remains in
the psyche the image of the father as the one who can do
what I, the son, cannot do. Thus when there is need for a new
creation that I feel inadequate to produce, it is as if the un-
conscious said, “Now if only there were a father, he could
meet this situation.” This image of the father is therefore two-
faced. On the one hand it seems to say, “Only the father can
do it, therefore it is of no use for you to try,” and on the other
it says, “Hidden within your own psyche there speaks the
voice of that creative ‘old man’ who has fathered every inven-
tion man has ever made. You can find him within and learn
what he has to teach.”

When life presents us with a new problem, a new chapter
of experience for which the old adaptation is inadequate, it is
usual to experience a withdrawal of the libido. For one phase
of life has come to an end, and that which is needed for the
new is not immediately at hand. This withdrawal will be ex-
perienced in consciousness as a feeling of emptiness, often of
depression, and certainly of inertia, with an overtone of self-
rebuke because of what seems like laziness or sloth. For if we
do not realize that new forces must be mobilized to meet new
situations, we superstitiously expect a new attitude to be avail-
able as though by magic. This new attitude, however, must
arise from the unconscious before it can be made available for
the life situation, and this requires a creative act that takes time.

The symbol that is produced in the unconscious will rep-
resent the new attitude needed for the next chapter of this
individual life history. The acceptance of the symbol, and its
gradual unfolding through such conscious work as the indi-
vidual is willing to expend on it, may take years. Yet the form
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of the fate that results will have been foreshadowed in the
dream image encountered during the period of depression.
Under these circumstances it is obviously necessary to accept
without self-reproach the withdrawal of the libido from con-
sciousness, and to concentrate one’s attention on the inner
scene. This is the only way in which the lost energy can even-
tually be restored, and in which the capacity to take up the
creative task of living can be renewed.



4

Hunger

WANT AND GREED

EE first appeared on earth, so far as we know, in the form
of single living cells. From these simple origins all other
life forms developed. Today the earth is covered with living
organisms, constituting the whole of the vegetable and animal
kingdoms. They are all descendants of those small, pregnant
original cells that lived and died millions of years ago. The
same physical and chemical laws that controlled the life proc-
esses of those ancestral forms still govern the physiology of
the complex animals of the present day. In the psychological
sphere too, far removed as this is from those simple beginnings,
many reminders of the ancient hfe patterns still survive to
affect the attitudes and habits of modern man, although he
usually remains quite unaware of their influence.

Of all the characteristics that distinguish the vegetable
kingdom from the animal, the most striking is the fact that
the plant is stationary, subsisting on elements brought to it by
the air or water in which it grows, or on the salts of the soil
in which it is rooted. The plant is thus wholly dependent on
its environment: if this is favourable it flourishes; if not, it
languishes and dies. There is nothing it can do to change these
circumstances, however unfortunate its situation may be; it
cannot move to another spot, even though ideal conditions
may prevail a few feet away.

Some of the most primitive animal organisms likewise are

59
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sessile. By degrees, however, free-moving forms of life were
developed, an adaptation marking a most important step in
evolution. From then on, the capacity to move about in search
of food and other biological necessities became characteristic
of animal life.

At first the free organisms merely floated about as the
currents in their environment determined; gradually, however,
the ability to move of their own activity was developed. Much
later, the power of purposive movement was acquired. But
there remained in them a pattern of passivity, of inactivity,
which was interrupted only when the need to search for food,
the presence of danger, or the urge to reproduce made itself
felt. These needs acted as stimuli to an activity that was at first
little more than a mechanical or chemical reaction and only
much later became sufficiently differentiated to form an or-
ganized reflex. At this stage passivity was the normal state,
activity the unusual one.

When man found himself living under conditions not nat-
urally adapted to his needs, and constraining him to undertake
difficult enterprises in order to secure himself against starva-
tion, the innate tendency to quiescence that he shared with all
organisms took on a different aspect. From being the “natural
way” it became in his case the greatest handicap to survival.
Perhaps the hardest battle man has had to wage has been his
struggle against his own inertia.

But Mother Nature has implanted in all her children,
whether animal or vegetable, a great tenacity of life, which
we call the instinct of self-preservation. This instinct is con-
cerned with fulfilling the needs of the body so that it may be
kept alive and in health. These needs are of two kinds: first,
the need for food and drink; second, the need for protection
from harmful external conditions, including heat and cold, in-
jury and disease, as well as danger from hostile animals and
human beings. If man was to meet these fundamental require-
ments, it was essential for him to overcome his primitive inertia.

The needs relating to food and drink, and to shelter and
protection from enemies, are so fundamental that nature re-
wards their satisfaction, as it were, with bliss. To be hungry
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and cold brings discomfort long before life itself is threat-
ened. To be well fed, warm, and sheltered from the elements
brings pleasure. If this were not so, it is doubtful whether
man and the other animals would make the effort necessary
to secure conditions favourable to life, since the stimulus nec-
essary to arouse them from lethargy would be lacking. The
impulse to activity,® which is manifested even in very lowly
animal forms, would in all probability not lead to purposive
effort towards securing food and shelter were it not directed
by actual discomfort or fear of discomfort resulting from their
absence. These considerations obviously condition the activity
of primitives, and without such a stimulus even a modern man
may lack the initiative needed to overcome his lethargy and
perform a necessary task, though his reason tells him that it is
advisable for him to do so.

It is well known among doctors how difficult it is to induce
a patient to continue treatment for a disease that no longer
causes him pain or discomfort, even when he is repeatedly
warned that such care is necessary and urgent. If this is true
of civilized and educated people, it is hardly to be wondered
at that among primitives the individual rarely makes any effort
to care for his health until he is too ill to move, and delays the
search for food until he is weak from hunger. And indeed
quite recently some communities ostensibly not primitive could
not bring themselves to make preparations for their own de-
fence until they were actually attacked, even though their
friends were already being decimated By an aggressive and
warlike neighbour. These reactions show that the instinct of
self-preservation has not been sufficiently modified by the
impact of consciousness* to make it adequate to serve the
complicated needs of modern life. The communities in ques-
tion—comprising practically all the nations of the world—are
actually far from being conscious, self-regulating organisms,
but are still dependent on a crudely acting instinct for the
preservation of life.

1. C. G. Jung, “Psychological Factors Determining Human Behaviour,”

in The Structure and Dynamics of the Psyche (C.W. 8), pp. 117 ff.
2. This is the process Jung calls “psychization” (cf. above, pp. 20-23).
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In primitive communities, in which the spark of conscious-
ness burns dimly and men have as yet acquired little capacity
to initiate spontaneous activities to improve their condition,
it is hunger primarily that forces people to throw off their
innate sloth. In our own situation, in days of plenty and pros-
perity, it is usual to think that sexuality is the prime mover
within; but this is only because the immediacy of hunger’s
pressure has been mitigated as a result of regulated work and
ample distribution of supplies—conditions quite unknown to
primitives. Thus hunger is the stern schoolmaster who has
taught man to cultivate the fields and undertake many labori-
ous tasks, quite foreign to his nature, that yield no immediate
satisfactions but only supply the food he will need at a much
later time.

For the Buddhists, as for ourselves, hunger or greed is rep-
resented by the pig, which devours its food with such gusto.
In times of famine, however, man’s need no longer presents
itself to his consciousness as his own hunger; under circum-
stances of dire want, his inner feelmgs, his suffermg, could not
possibly be represented by the picture of a pig gorging itself
on good food. A starving man feels himself to be pursued
and eaten up by a demon that gnaws at his vitals and will
not let him rest. Under such circumstances we find the hunger
instinct represented in folk tale and myth by a wolf: hunger
stalks through the land like a ravening beast and threatens to
devour all living creatures. But primitive man does not realize
that this wolf whom he must at all cost “keep from the door”
is really his own unsatisfied instinct, seen in reversed or pro-
jected form. For when his hunger is no longer merely the
friendly reminder that it is time to eat, and, because of scarcity,
grows fiercely importunate, the instinct shows itself in all the
strength and ferocity of a nonpersonal force. It either devours
him, so that his strength fails and he dies, or it enters into him,
so that the demon takes possession of him, and he is turned into

a beast of prey, capable of the utmost cruelty in his search
for food.

THIS DUAL ASPECT of hunger is strikingly brought out in leg-
ends and folk customs of very wide geographical range. Some
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of these customs relate to practices used, like the bear dance
of the American Indians,® to summon up the energies of the
tribe and focus them on the hunt. In other instances the dance
is intended to conjure up magic power to hypnotize the deer
so that it will allow itself to be captured, or the magic may
be used to induce the herds to remain on near-by feeding
grounds and not wander away to distant regions. Or, if the
animal to be captured is a dangerous one, the magic ritual
is designed to soothe it and convince it that man kills his
“brother” only from necessity, for then it will not turn upon
the hunter and destroy him. Other rites have to do with pro-
pitiating the spirit of the slain animal, so that it will not haunt
its murderers nor warn its brother animals to flee the neigh-
bourhood. Customs of this type belong to peoples who depend
largely or entirely on hunting for their food supply.

Communities that have learned to till the land, to sow and
reap a harvest, and to breed domestic animals for their meat,
have different customs. The earliest religious practices of
peoples who engage in agriculture are rituals and magic rites
connected with sowing and reaping. Frazer * has traced many
of these from the eastern Mediterranean regions through
Greece, central Europe, France, and the Briush Isles, among
the Indians of both Americas, in Africa, the Pacific Islands,
and India. Among all of these peoples corn, that is, graln—
wheat, barley, or oats in Europe, maize in America, and rice
in India and other Oriental countries—is almost universally
regarded as a deity. In many places it is personified as the
Mother, a very natural idea; for just as the human mother is
the source of the infant’s first food, so corn is the source of
man’s bread.

An ear of wheat was in some cases itself considered to be
the Mother, or a sheaf of corn was dressed in woman’s clothing
and venerated. In Peru, an ear of corn (maize) was dressed in
rich vestments and called Zara-Mama; Frazer says that as
Mother it had the power of producing and giving birth to
maize.® In plate I we see an ear of maize mounted on a stake

3. J. G. Frazer, The Golden Bough, pp. 522 ff.
4. Ibid., pp. 393 ff
5. Ibid., p. 412.
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and adorned with a feather. It is called “The Corn Mother”
and is honoured as such by the Pawnees in their Hako cere-
mony.

In ancient Greece, Demeter was corn goddess as well as
Earth Mother. Her daughter, Persephone, who each year spent
three months in the underworld, during which time the fields

Fig. 1. Demeter and Persephone

Demeter, as harvest queen, gives ears of grain to her
nursling, Triptolemos (characterized by a crooked
plough), who, according to legend, first planted wheat
in Greece. Behind him Kore (Persephone) holds
torches as queen of the underworld.

were bare, and nine months on earth—a stay corresponding
with the growing season—also personified the corn. In statues
of the mother and daughter they may both be seen crowned
with wheat, each bearing a sheaf or sometimes a single ear of
wheat in her hands, as in figure 1.

In the Eleusinian mysteries, which took place in September
during the time of harvest, the story of Demeter’s search for
the lost Persephone was re-enacted. The last and most solemn
day of the festival was given to celebration of a ritual marriage
between the hierophant and a priestess impersonating the god-
dess. They retired to a dark cave, where the sacred marriage
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was consummated in symbol, for, as Hippolytus, the author
of the Philosophumena, relates, the hierophant is “rendered a
eunuch by hemlock and cut off from all fleshly generation.”
Immediately after, the priest came forth and silently displayed
to the reverent gaze of the initiates a liknon ® containing a
single ear of wheat. Then he cried aloud, “August Brimo has
brought forth a holy son, Brimos,” that is, “the strong [has
given birth] to the strong.” ” Thus the ear of wheat was the
“child” of the corn goddess. It was called “the Strong” be-
cause bread is the source of man’s strength.® This was the
epopteia or epiphany, the showing forth—the supreme revela-
tion of the goddess to her worshippers.

It is somewhat unexpected, perhaps, to find that the animal
sacred to Demeter was the pig. In statues the goddess is fre-
quently shown accompanied by a pig, which was also the
animal customarily sacrificed at her festivals.” In all proba-
bility, the corn goddess in her earliest phase was herself a pig.
First the god literally is the animal, then he is companioned
by the animal, and the same animal is given to him in sacrifice.
Still later, the animal is believed to represent or embody the
spirit of the god. Yet it is not at first obvious why the pig, an
animal notorious for its greed and destructiveness, should rep-
resent the mother goddess, giver of corn and all nourishment.
Some light is thrown on the question by a strange detail in the
myth of Persephone,™ which relates that when she was lured
away by Pluto, lord of the underworld and god of wealth and
plenty, she fell into Hades through a chasm, and when this
chasm closed again a certain swineherd named Eubuleus was
also engulfed, with all his pigs. When Demeter wandered
throughout the region searching desperately for her lost
daughter, the footprints of Persephone were found to be oblit-
erated by those of a pig. This story probably represents a

6. The liknon was the winnowing basket used as a cradle for the infant
Dionysos, the son of Demeter.

7. Hippolytus, Philosopbumena, trans. Legge, 1, 138.

8. For a further account of these rituals cf. J. Harrison, Prolegomena to
the Study of Greek Religion, p. 549,and Frazer, The Golden Bough, pp. 142 f.

9. Harrison, Prolegomena to the Study of Greek Religiom, pp. 126, 547,
illus.

10. Frazer, The Golden Bough, pp. 469 f.
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late attempt to conceal the unpalatable fact that Persephone,
the beautiful goddess of spring and of the growing corn, was
originally herself a pig.

In the Thesmophoria, the autumn festival sacred to Deme-
ter and Persephone, when the harvest and the September wheat
sowing were celebrated together, the women worshippers not
only imitated Demeter’s sorrowing search for her daughter

Fig. 2. The Sacrifice of the Pig

The three torches indicate an offering to underworld
deities.

but also partook of a solemn ritual meal consisting of the flesh
of pigs. In this rite, as in many another sacramental meal, the
flesh of the animal representing the god was eaten by the wor-
shipper in order that he might become one with his god. Aris-
tophanes makes a satirical allusion to this custom in The Frogs.
The mystae are chanting an impassioned hymn calling the
initiates to the festival, when Xanthias, in an aside to his com-
panion, Dionysus, remarks:

O Virgin of Demeter, highly blest,
What an entrancing smell of roasted pig!

And Dionysus replies:

Hush! Hold your tongue! Perhaps they’ll give you some.™

11. Cf. Harrison, Prolegomena to the Study of Greek Religion, p. s40.
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At this same festival, pigs and other offerings were thrown
into rock clefts called “chasms of Demeter and Persephone”
(fig. 2). Before it could be an acceptable gift to the goddess
the pig had to be purified, and in the accompanying figure
(fig. 3) we see such a rite of purification taking place. The
remains of the animals were retrieved in the following spring
and buried in the fields when the seed was sown. In this way,

Fig. 3. The Purification of the “Mystic” Pig

it was believed, the corn spirit, persisting in the flesh of the
pig, would fertilize the seed, causing it to grow and to produce
an adequate harvest. ]

It was not only in ancient Greece that corn, or perhaps it
is more accurate to say the spirit of corn, was conceived of
as a pig. Frazer reports that in Thuringia, when the wind
blows over the fields, it is customary to say, “The boar is rush-
ing through the corn.” In Esthonia there is an analogous allu-
sion to. the “rye boar.” In some regions, the man who brings
in the last sheaf of corn, or who strikes the last blow of the flail
in threshing, is chased by the other reapers, bound with a
straw rope, and dubbed “the sow.” He has to carry this unen-
viable sobriquet for the whole year, enduring as best as he can
the coarse jokes of his neighbours, who pretend that he smells
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of the pigsty. If he tries to shift the burden of personifying
the pig spirit to a comrade, which can be done by giving the
latter the straw rope that figured in the rite, he risks being
shut up in the pigsty “with the other pigs,” and may be beaten
or otherwise maltreated into the bargain.

In other places the connection between pig and harvest is
preserved in less boisterous customs. In Sweden, for instance,
a Yule boar is made of pastry and kept throughout the season.
It represents the harvest plenty. In many localities in Europe,
the Christmas boar, which is usually an actual animal roasted
whole and kept on the sideboard as a cold dish for all visitors
to taste, probably had a similar origin.

In these customs we see that man’s hunger, indeed his
greed, as personified by the pig, is closely associated with the
idea of corn, which represents the mother, the provider. It is
as though pig and corn together personify greed and its satis-
faction. This personification has a dual implication, for while
the pig eats greedily and even roots up and destroys more than
it eats, it is also the most fecund and most maternal of animals.
Possibly the “sow” man, whose act completes the harvest, is
nevertheless maltreated and driven away because he represents
not only plenty but also ravenous greed, and therefore the
threat of famine.

In more remote times, human beings selected to imperson-
ate the corn spirit were actually sacrificed at harvest, probably
in an attempt to kill the negative aspect of the idea of food,
which is want. Such human sacrifices ** took place regularly
each year among the Incas, the Mexican Indians, the Pawnees,
and other tribes in America; they were also common in west-
ern Africa, in the Philippines, and in India, especially among
the Dravidian tribes of Bengal. In each of these localities the
victim was chosen some weeks in advance and was treated
kindly, fed lavishly, and even venerated until he was sacrificed
as the corn spirit in the harvest ritual.

In all these instances, need and greed are more or less con-
fused in a composite idea of the corn spirit, but on the whole
the emphasis is on the positive aspect, the idea of plenty. In

12. Frazer, The Golden Bough, pp. 431 ff.
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some parts of Germany and in the Slavic countries, however,
the corn spirit represents not satisfied appetite and plenty but
rather their opposites, hunger and famine. For the people in
these districts, when the spring winds blow over the fields, it
is not a pig that rustles the corn, but a wolf. They warn their
children not to go to the fields to gather flowers, “lest the wolf
should eat you.”

In these localities great care is taken by the reapers to
“catch the wolf,” for it is said that if he escapes, famine will
be let loose in the land. Sometimes this wolf is represented
by a handful of especially long-stalked grain, sometimes by a
man who is singled out on account of some particular gesture
or action. This man is then clad in a. wolfskin and led into the
village by a rope. In other places it is said that the wolf is killed
when the corn is threshed. In olden times the man representing
the corn wolf was killed in actual fact; later the killing was
enacted in a ritual drama, or the man was replaced by an effigy,
such as a manikin, or a loaf made in the shape of a man. In
many folk customs the earlier, real killing is still represented
by a symbolic game, often rude and boisterous, in which a
good deal of rough handling of the victim may take place. But
the origin and significance of the game have long ago been
forgotten.

Sometimes, instead of an animal or a man, the last sheaf
bound at harvest plays the role of the corn spirit, under the
name of “the wolf.” This sheaf is not threshed; it is tied up—
sometimes it is wrapped in the skin of ‘an animal—and kept
intact in the barn all winter. Its “health,” as they say, is care-
fully tended, so that its full power will be preserved. Then
in the spring its kernels are mixed with the seed corn and used
in the sowing. If this special store of corn should be eaten,
owing to dire need or forgetfulness, the wolf will avenge him-
self on the farmer. He will not bring the spirit of corn—the
power to grow—to the next sowing; the crops will fail and
there will be famine.

These customs and beliefs apparently reflect the great dif-
ficulty man experienced in learning to reserve enough grain
for seed. This was especially difficult when the harvest was too
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scanty to take care of the farmer’s hunger during the long
winter months in northern climates. Obviously the last sheaf—
the wolf—must remain in the barn all winter if there is to be
seed corn in the spring. This must have been one of the hardest
lessons man had to learn during the transition from a food-
gathering to a food-producing culture, for his instinct natu-
rally prompted him to appease his hunger by eating all the
food there was. The belief that the last sheaf contained or even
actually was the corn wolf was all that restrained him. For if
he ate his seed corn, then indeed the wolf of famine would be
freed in the land.

The Trobriand Islanders of the Pacific have some curious
ideas and customs that bear on this problem. They do not think
of corn as having a life or existence of its own, inherent in the
seed itself, and capable of continuation regardless of who
handles it. Rather, they consider it as belonging to or apper-
taining to definite persons, whose life or mana it shares and
without which it is powerless to grow. Each family possesses
its ancestral corn, which will grow only if a member of that
particular family plants it. It will not grow for anyone else.
The corn is handed down from generation to generation,
ownership being vested in the women of the family. If a man
should allow all the corn of his family to be consumed, he
could not get fresh seed, for there are strict taboos against
giving seed to anyone outside the family. He would be faced
with ruin, as he would be unable to plant his fields in the
spring, unless he could induce a woman who had inherited
seed to marry him. This belief imposes an exceedingly strict
discipline on appetite, and like the custom of keeping the wolf
—the last sheaf—in the barn all winter, it has a very practical
significance.

When the spirit of corn was represented by the corn
mother instcad of the wolf, the emphasis was on the positive
rather than on the negative aspect of this spirit. Yet even here
the negative connotation was still present. Perhaps the differ-
ence in attitude represented by the contrast between the two
symbols is related to the factor of whether it was easy or
difficult in a given locale to raise an adequate crop. In fertile
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regions man seemed to regard the corn spirit as the mother,
while in northern and barren districts, where harvests are un-
certain, the wolf was the more appropriate symbol.

Where the positive aspect of the corn spirit was invoked,
the sheaf personifying the corn mother was guarded during
growth and venerated at harvest. It was garbed as a woman
and kept in the barn all winter; there the corn mother was
ceremoniously visited at intervals and asked whether she felt
well and strong. If it appeared that she felt weak, she was
burned, and a new corn mother was installed in her place; for
unless she kept her strength she could not give birth to strong
babies.

Here we see the transition from the positive to the negative
aspect of the corn spirit. If she weakened, the corn mother
herself had to be burned, lest she bring famine instead of
plenty. Thus under certain circumstances the spirit of comn
seemed to become harmful to man. Then it had to be destroyed
or driven away, that is, the threat of famine had to be banished.
And so the man who bound the last sheaf was made to per-
sonify this potential danger and was hounded from the village
like a scapegoatn In some instances he was actually killed.
Among the ancient Mexicans the corn man was regularly killed
at harvest, not as a scapegoat but as a sacrifice, his body being
eaten in a sacramental meal, much as the pig was eaten in the
Eleusinian mysteries.

Frazer traces the gradual growth and refinement of this
barbarous custom. At first it demanded actual killing and eat-
ing of the human being who was believed in very fact to em-
body the spirit of corn. Later the corn animal was sacrificed
and eaten; Demeter’s pig and the harvest boar exemplify this
stage. This was followed by the eating of a loaf made of newly
reaped corn and fashioned in the form of a manikin. Finally
a true sacramental meal emerged, like that celebrated at the
close of the rice harvest in the island of Buru, where every
member of the clan was bound to contribute a little of his
new rice for a meal called the “eating of the soul of the rice.” **
This name clearly indicates the ritual character of the repast.

13. Frazer, The Golden Bough, p. 482.
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In this harvest supper we see the carly beginnings of a com-
munion meal, in which the body of the divinity is eaten in
symbolic form by the worshippers, who are believed by this
act to assimilate his nature and power.

THESE LEGENDS and customs surrounding the corn spirit pre-
sent two aspects of man’s striving to deal with the problem of
his need for food. On the one hand, he attempts to control
nature and so to enlarge the source of supply. On the other,
he copes with the task of controlling his own nature. In addi-
tion to his innate sloth and inertia, which are born, as the
Buddhists would say, of avidya, not-knowing, there is also
his compulsion to satisfy his hunger of the moment, without
regard to the consequences. This too is an effect of avidya;
for if he were really conscious of the result of eating every-
thing at once, he obviously would not do it. But because the
pangs of today’s hunger are immediate and inescapable, and
the consciousness of tomorrow’s hunger is remote and he can
conceive it only as a faint replica of present suffering, primi-
tive man—and the primitive in modern man likewise—does not
want to become aware of the law of cause and effect, that
the Buddhists say is the lesson that must be learned by those
of “little intellect.” ** He prefers rather to act on the adage,
“Let us eat and drink; for tomorrow we die.”

Gontran de Poncins ** reports that when he was living
among the Eskimos of northern Canada, he found that they
wanted to eat on the first night of a journey all the food pre-
pared for the entire trip. He was regarded with great suspicion
because he ate only a part of his store and kept the remainder
in reserve. He was finally obliged to give his comrades all of
his provisions at once, for fear that they would otherwise be-
come hostile. This was particularly hard on him because at
that time he had not learned to eat Eskimo food and was rely-
ing on his small store of “white man’s” provisions to see him
through the trip. The very presence of a store of food larger
than was needed for a day at a time became a danger. For not

14. See above, p. 35.
15. Cf. Kabloona, pp. go-91.
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only did his companions eat his entire supply, but after their
gargantuan feast they lay sleeping all the next day and refused
to move, despite the fact that they had a long and hazardous
journey ahead.

Among nomadic and hunting peoples like the Eskimos,
the task of finding food has to be undertaken at regular inter-
vals, and this discipline alone prevents them from sleeping
away their entire time. But when a tribe settles down and
begins to develop an agricultural life, it is freed in large meas-
ure from the dangers and the precarious features of a hunting
economy. It can produce its food supply on its own cultivated
lands, and thus is no longer dependent on the presence of
game. However, a new danger to life appears in the very
existence of a store of food.

Whereas the ferocity and the unaccountable comings and
goings of the animals constituted the chief dangers of his for-
mer life as a hunter, man’s own sloth and greed now become
his principal enemies. For when a group of people for the first
time reaps a harvest and possesses food in bulk, the obvious
reaction is to wish to feast immediately. Indeed, in our present-
day harvest festival we ourselves follow the same pattern. For
while it is a thanksgiving to the Giver of the harvest, it is also
an occasion for feasting, when the customary curbs on sensual
indulgence are laid aside. But primitive man not only feasts
at such times; he also scatters and destroys what he cannot eat.
Then, when all is squandered want 1nev1tably follows, for in a
purely agricultural community there is no possibility of re-
plenishing the store until the next harvest.

This phase of the problem, with its consequent demand for
psychologlcal development, is represented in a legend of the
corn spirit that comes from ancient Phrygia.*® There it is re-
lated that Lityerses, son of King Midas (who, like Pluto in
the Persephone myth, was lord of untold wealth), was the
reaper of the corn. He had an enormous appetite, for as a
bastard son he represented the shadow side or opposite, uncon-
scious aspect of his father. For the father, Midas, represented
wealth, plenty, and the bastard son, that 1s, the son who is not

16. Frazer, The Golden Bough, p. 425.
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the heir, who is indeed the outsider in the family, necessarily
carries all the negative aspects that the “son and heir” escapes.
So Lityerses was the very personification of insatiable greed,
who dissipated and devoured the wealth that his father had
accumulated.

This legend is particularly instructive, for it gives a clue
to the modern problem of the son who feels himself to be
rejected by his father. He may not be illegitimate, as Lityerses
was, but if for any reason he feels himself to be not fully ac-
cepted by one or both of his parents (if a boy especially by the
father, if a girl by the mother), he is all oo likely to react
unconsciously, in a way corresponding to the Lityerses of the
legend. Such a son will turn to his mother, he will be soft and
self-indulgent. He may be and often is over-fat, lazy, demand-
ing, and terribly jealous of any rival whose industry and self-
discipline gain him the rewards of independence and the ap-
proval of the father and possibly also of the world. For if a
boy’s relation to his father is negative or disturbed, he is in-
evitably hampered in his development of the masculine values
and is liable to remain a “mother’s boy.” If a girl feels herself
to be unaccepted by the mother she will turn to the father and
will develop those masculine qualities that characterize the
animus. She may make a career for herself in the world or, in
more serious cases where the damage has been greater, she may
become an opinionated and embittered woman, one who is
seemingly self-sufficient and domineering, but who underneath
suffers from a sense of inferiority and insecurity on the fem-
inine side. She cannot imagine that she might ever be attractive
to men, and indeed probably men actually fight shy of her,
scared away by her sharp and bitter tongue.

In the legend Lityerses was proud of his strength, and yet
had to prove it to himself and to the world by repeated victo-
ries. He was accustomed to lure some passing stranger into the
cornfield when he was reaping, challenging him to a contest
to see which of them could reap the most. Contests of this sort
are still held at harvest festivals in many localities. But while
today they are merely games, in ancient times and in legend
they were far more serious matters, for there might well be a
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sinister ending. Lityerses, the man with the limitless appetite,
always won. He then bound his rival inside a sheaf of corn and
beheaded him.

This legend must date from the beginning of the agricul-
tural phase of civilization, when man had learned how to pro-
duce a crop but not how to govern his appetite. His instinct
was compulsive and by no means subject to control or modifi-
cation by reason. When aroused, it dominated the whole field
of consciousness. No other consideration existed; for in men
at this stage of psychological development, when instinct
prompts to action all else is forgotten. Lityerses represents this
instinctive quality in man. He is the natural man, strong and
lusty and proud. The legend relates that up to the time of his
encounter with Hercules no one had been able to overcome
him.

The stranger who is invited to help with the reaping rep-
resents a new attitude, a developing aspect in the men of that
day—the beginning of self-discipline. This new man is still,
however, a stranger to the problems that cultivation of the
fields and the production of harvests have let loose in the
world. He has a head, it is true; he has begun to think, to
recognize the law of cause and effect, as the Buddhists say,”
but his head is not very firmly set on his shoulders, for the con-
test is always won by Lityerses (the instinctive man within),
and the stranger (the new realization in man) loses his head.
Appetite prevails, and presumably the harvest is consumed in
feasting. Before sowing time comes again, the village will go
hungry.

This recurrent struggle evidently went on for a very long
time without much change. Then Hercules arrived on the
scene, and perceiving what dire straits the village was in,
undertook to reap with Lityerses. He went to the field and
offered himself for the contest. The two reaped side by side,
and, a thing that had never happened before, Lityerses was
outstripped and Hercules won the contest. He then bound
Lityerses in a sheaf, as the latter had so often done with others,
killed him, and threw his body in the river. That is, the instinct

17. See above, p. 35.
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factor was returned to the depths of the unconscious, just as
today greed is more often repressed than transformed. There-
after, a ritual based on this fortunate outcome of the struggle
was practised yearly in Phrygia at harvest-time. A stranger
chancing to pass the harvest fields was regarded by the reapers
as the embodiment of the corn spirit, and as such was seized,
wrapped in sheaves, and beheaded.

Obviously Lityerses is not only the spirit of corn but also
the spirit of greed. He personifies insatiable appetite, which
no ordinary restraint can hold in check. Yet this is an aspect
of the corn spirit that must be driven out if man is to enjoy
abundance the year round. At first, consciousness is too dim
to enlighten the blind instinct that prompts man to go on eat-
ing as long as any food remains: in comparison to the power
of his stomach’s demand, the influence of his head is very
feeble. But finally Hercules, the sun hero, appears and is able
to overthrow the tyrant of appetite. For he represents the
divine or semidivine spark of consciousness, the sun in man that
enables him to make the heroic effort necessary to overcome
the age-old domination of the biological urge. In this way a
further step in the transformation of the instinct is taken.

This struggle against the negative aspect of the spirit of
corn is also seen in the customs of driving out the “old man”
or the “old woman” before the first sowing of the grain. These
rites were formerly prevalent in Germany, Norway, Lorraine,
the Tyrol, and in parts of England. The idea is that the spirit
of corn grows weak and old during the winter; it could pro-
duce only a sickly growth in the new corn—or possibly,
through the long fast during the winter, it has actually become
the spirit of hunger instead of food. In the Slavic countries,
this old man is called Death, and a rite practised before the
first sowing is called “carrying out Death.” This reminds us
of the customary representation of death as a skeleton carrying
a scythe. It was perhaps originally a picture of a reaper who,
like Lityerses, devoured the entire harvest and so brought
death by hunger and starvation. Later, this picture came to
represent death from whatever cause. The allegorical interpre-
tation of the figure of death as the reaper of man, who falls
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before his scythe like the grass of the field, is obviously a late
conception.

This old man who must be expelled is equivalent to the
wolf of the beliefs discussed above. He 1s often counterbal-
anced by a young man,” who, like Persephone is the young
corn. For instance, in ancient times in Rome it was customary
on March 14—the night before the full moon that marked
the beginning of sowing—to expel the old Mars, Mamurius
Veturius. For Mars was a vegetation spirit as well as a god
of war. In this ceremony the old Mars was treated as a scape-
goat and driven out into enemy territory. It is interesting to
note this dual aspect of Mars. On his positive side he is a vege-
tation spirit, giving his name to the spring month of March.
His zodiacal house is Taurus, which is associated with the
month of plenty. But in his negative aspect he is the god of
war. Most wars are fought, in the final analysis, for food or
food lands or their modern equivalents: fundamentally it is
lack of food that makes wars. Furthermore, the anger of Mars
—the blind fury that takes possession of a man, so that he loses
all reason—is due as a rule to frustration of one of the basic
instincts; it represents the second phase of the instinct of self-
preservation, namely, the impulse to defend oneself from one’s
enemies.

TWO FACTORS played a part in fostering the gradual evolution
of the hunger instinct—the impact of man on man, or the
social factor, and man’s conviction that whatever he did not
understand in nature was of supernatural origin. At first this
supernatural element was explained as being the mana of the
creature or object or phenomenon; but gradually the mana
effect was thought of as emanating from supernatural beings,
gods or daemons, who controlled the world and whose good
will must be cultivated if man was to survive.

We do not know the origins of the social and religious
factors that have moulded man’s psychological and cultural
development. They were already ancient by the time man
began to till the ground, and directed the evolution of instinct
simultaneously along two lines that had somewhat different
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goals. On the one hand, man’s relation to his fellow man
curbed his instinctive selfishness; on the other, he recognized
that although his conscious will could do much to secure his
safety in the world, it was still helpless in face of the uncon-
trollable powers of nature. He was thus compelled to develop
a relation to these powers by adopting an attitude that through-
out the ages has been known as religious.

When agriculture took the place of hunting and food gath-
ering, men began to live in larger groups, and permanent vil-
lages were established, in order that the fields and the domestic
animals might be more easily protected. As a result, human
relationship came to play a much greater part in each man’s
life. In addition, the work of tilling the fields and reaping the
harvest was accomphshed more satisfactorily as a community
enterprise, and so again the problems of relationship increased.
This led to the development of customs that had as their pur-
pose the restraint of man’s instinctive greed. His growing ego,
with its desire to possess and control, had to be held in check
by various social sanctions and taboos. To this day, most of
our rules of politeness are based on the need to curb individual
selfishness and egotism: under the code of polite table manners,
for instance, one must, before beginning to eat, see that others
are served with the best pieces of food, etc.

The many centuries of conformity to such regulations have
established a discipline and control over the instincts of hunger
and of self-preservation that have become second nature to
all civilized people. For the most part these controls are valid
and lasting, unless a particular strain is suddenly placed upon
the conscious adaptation of a given individual or group. Then
the primitive instinct may break forth and overthrow in a
moment all that civilization has built up through the centuries
at so great a cost.

It would seem that if there were no other means for the
restraint of instinct, recurrent regressions to barbarism would
be inevitable. But the second factor, namely, man’s intimation
that his food came from the gods, and that its supply was only
in small measure under his own control, was at work from the
beginning. Thus it held out at least a hope that through his
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relation to the gods, a real change in man’s nature might be
brought about. For it was through religious practices that he
first learned to overcome his inertia, and 1t was on account of
reverence for the spirit of the corn, and later for the god or
goddess of the harvest, that he was able to release energy from
preoccupation with the immediate satisfaction of instinct.
Having accomplished this release, he began to play creatively
with the deity in whom the freed libido was vested. The reli-
gious rites became more elaborate and more meaningful, while
the statues and shrines of the gods grew ever more beautiful.
Under the influence of this religious attitude, the libido mani-
fested in the instincts underwent a change: it was gradually
transformed for the service of the psyche instead of remaining
bound to the body.

From the beginning, man was most painfully aware of his
helplessness in the face of nature, and recognized that to pro-
cure a good harvest he must please the gods. The tasks that
he felt compelled to undertake to propitiate them were not
dictated by reason, nor were they consciously thought out,
or based on observations of the actual conditions that furthered
the growth of crops. They were taught him by his own intui-
tion, or by seers and priests who had particular insight in such
matters.

Sometimes these rites were fantastic and, from our point
of view, utterly useless. But surprisingly often they led to
activities that increased the bounds of human knowledge as
well as the productivity of the fields. We need only recall the
invention of the calendar on the basis of knowledge gained
through the worship of the moon as harvest god. Osiris, for
example, was not only the moon god but also the teacher of
agriculture. While some of the rituals had a practical agricul-
tural value, others certainly had none. But all had a further,
most important effect: they increased the discipline and con-
trol of man’s instinct and gave him a certain freedom of action,
a disidentification from the compulsion of the blind life force
within him.

The religious rites and folk customs connected with the
satisfaction of hunger came into being spontaneously. They
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were not deliberately invented but arose of themselves, as
naive expressions of man’s instinctive feeling about “the way
things are.” This means that in his practices concerned with
magic, man was only following his intuitive perception of the
ancient, archetypal images or pictures that originate in the
unconscious.*® Actually therefore these customs had to do not
with a deity or daemon residing in the corn, nor even with a
living spirit of corn, as their initiators believed, but with an
unknown factor dwelling within man’s own psyche. But since
this fact was completely unsuspected by man himself, the un-
conscious contents that had been activated by the necessity of
doing somethmg about his need for food were projected into
the external situation, where they were perceived as if they
had originated in the outer world. If man was to learn how to
overcome his own regressive tendencies and inertia, to progress
not only in agricultural knowledge but also in psychological
development, he had to find a means of coming to terms with
this unknown, daemonic factor.

THE RELIGIOUS RITES and magic practices devised to increase
the yield of the soil were thought of as producing an effect
on the gods, beings external to man: their anger was turned
aside, their indifference was overcome, their interest and be-
nevolence were attracted. It did not dawn on man’s conscious-
ness until many centuries had passed that while his magic had
no actual effect on the order of the external world, it did exert
an influence on the daemonic force emanating from the depths
of his own psyche. Prayers to the gods affect the inner atti-

18. The source of these images we do not know, but Jung has pointed
out that the similarity of the customs and ideas that have been developed
over the centuries in all parts of the world, and appear today in the dreams
and phantasies of modern people as well, point to a common substrate in the
psyche, a universal pattern of psychic experience and behaviour corresponding
to the instinct patterns that condition the physical reactions of everyone.
The elements of the psychlc pattern he calls the archetypes, and just as the
instincts manifest themselves in typical physical reactions, so do the arche-
types manifest themselves in typlcal psychic forms, the archetypal images.
Considerable confirmation of Jung’s theory has been furnished in recent years
by the observations of workers in related fields. Brain’s work on the func-
tioning of the brain, for instance, and the observations of animal psycholo-
gists and biologists, Allee, Portmann, and Lorenz among others, all point in
the same direction.
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tude of the petitioner, and the resulting change of attitude in
him can in turn change the appearance of the world and alter
the course of events. But this “belief,” as well as the atheism
that is its necessary precursor, are both products of a psycho-
logical insight achieved only at a much later stage in history.

The two trends, the one towards scientific exploration of
the world and the other towards the psychic evolution of man
himself, advanced side by side. Gradually, however, they
diverged. The first gave birth to modern science; the second
has been the particular province of religion. Modern psychol-
ogy, with its clarification of psychological happemngs, has
prov1ded a bridge between these two opposing views. Nu-
minous experiences, the basis of metaphysical dogma, are now
recognized to be due to the projection of psychic events.
When this is realized, they can be accepted as valid in their
own sphere, with the result that the external phenomena are
released from their contamination and can be investigated ob-
jectively.

Thus there has come about a gradual change in pomt of
view. The daemonic factor, now seen to be an expression of
man’s own instinctual drive, was projected into the object be-
cause he was insufficiently aware of its existence within him-
self. And it is hardly necessary to state that the process of
man’s disidentification from his inner compulsions is still only
in its initial stages. It varies greatly in different individuals.
Some barely realize the subjective factor in their passionate
loves and hates, while others, although they are the few, are
more conscious and therefore freer from such compulsive en-
tanglements.

When the driving force within him was simply biological
instinct, man’s concern was the immediate satisfaction of his
appetlte But as the hunger instinct was modified through in-
creasing .consciousness, two things resulted: first, man was
enabled to control his food supply with ever greater certainty
through self-discipline and hard work; second, he became
aware of a longing not allayed by the satisfaction of his physi-
cal hunger. The corn had become merely a plant subject to
natural laws: it no longer contained the life spirit, the daemon,
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the god. But the urgent need to be united to the unseen po-
tency that had formerly resided in the corn still remained.
Man’s own spirit longed to be made one with that life spirit
which animates all nature. Thus he became aware that the
ritual acts to which his ancestors had felt impelled were not
nonsense, but represented subjective impulses of great signifi-
cance. He began to understand that the true meaning of the
myths and rites could be grasped only when they were under-
stood symbolically.

This is not the same as to say that they were taken meta-
phorically. A metaphor is the substitution of one known fact
for another. The substitution of a manikin made of paste for a
human sacrifice may well have occurred because the human
sacrifice had become abhorrent to a more civilized age. If so,
this would be a metaphorical use of an inanimate object in
place of the animate one. Such a substitution is not a symbol
in the true meaning of the word.

But when the sense of mystery, of unseen power, of nu-
men, formerly inherent in the ritual eating of the corn man,
remains—though now expressed in a strange and unknown in-
tuition of spiritual union with God, effected under the guise of
an actual meal in which, by the eating of a cake of corn, man
is made one with his God—the experience is a symbolic one.
For when it is clearly realized that the grain itself is not God,
that the spirit, the growth, latent in the grain is not God either,
and also that God is something beyond either of these things,
which yet in some way represent or picture him, and when
the bodily act of eating is recognized as only an analogy to the
spiritual act of assimilation, an act that cannot be envisaged
or represented to man’s consciousness in any better way, then
we are obliged to say that these objects and this act are sym-
bols, “the best possible description, or formula, for a relatively
unknown fact.” **

These realizations produced a gradual change in man’s rela-
tion to the daemonic or numinous power of the instincts. Mean-

19. Cf. Jung, Psychological Types, p. 473, where this distinction is dis-
cussed at length.
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while, a corresponding change became apparent in his customs.
The rituals connected with preservmg the posmve aspect of
the corn spirit, or with overcoming its negative aspect, were
followed by a custom of dedicating the first and best of the
crop to the spirit of the corn. This spirit or daemon was now
thought of in a more general form, as the god of harvest. The
idea of a god of harvest is both more abstract and more per-
sonal. The container of the mana is no longer an actual ear of
corn; it has been replaced by the harvest as a whole. Simultane-
ously the spirit becomes more personalized, and an actual deity
begins to take shape. To him, or to her, offerings were made
of the corn that his or her bounty had provided. Usually the
first fruits, replacing the sacrificial corn man of a former time,
were not eaten but were consecrated to the god of harvest.

Out of this ritual there arose another, even more meaningful
one. Man began to partake of the food that was offered to the
gods, not to satisfy his hunger but so that he might by this
means hold communion with his god. As the corn or other
food was believed to be the actual body of the god whose spirit
caused the corn to grow, the communion meal was really a
partaking of the actual body of the deity; thus, it was thought,
man’s nature was enriched by an admixture with the divine
substance.

Where the corn spirit was believed to inhabit a human
being, the potentiality of this transition was already latent.
For when the man who carried the significance of corn spirit
was killed and his flesh eaten (as happened in ancient Mexico),
it was believed that his spirit—the spirit or life of corn that he
personified—could be assimilated by the participants in the
meal. This food was felt to have extraordinary life-giving
powers; it could give health to the sick or even bring the dead
to life, and those who ate it would not know hunger through-
out the years.

Customs of this kind are numerous and very widespread.
They vary from folkways hardly understood to practices of
very similar content that have become the most important and
meaningful rituals of highly developed religions, in which the
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implications of communion with God and of a mystical regen-
eration through the sacramental meal have replaced the old
expectations of magic effect.

The Catholic mass in many ways resembles these early har-
vest meals, in that the wafer is believed to be transformed,
through the ritual act of the priest, into the very body of
Christ. This mystery happening of the mass, based as it is on
customs and beliefs of an unreckoned antiquity, awakes an
echo within the human being, for it speaks to the unconscious
directly and produces its effect in a region beyond man’s con-
scious control. One for whom this symbol still lives feels him-
self actually transformed by participating in the ritual. For
where this central mystery has power to touch the very depths
of a man’s soul, it still can exert its transforming influence on
his unconscious. But that power has been weakened through
the development of rational thought. The psychological atti-
tudes of mediaeval man no longer prevail, and the majority of
intellectual men in consequence find themselves totally unable
to accept the irrational character of the symbolic happening.

Modern man has sought to compass the whole of life with
his conscious intellect, only to find that the power of the irra-
tional life force has not been overcome, but has retreated to
the unconscious and from that hidden stronghold exerts a
powerful and often baneful influence on his life. The power
of his primitive greed bursts forth in wars of aggression and
manifests itself in asocial business practices, while the exclusive
concern with outer satisfactions leaves his soul hungry and
starving. For man cannot live satisfactorily, he cannot be
whole, unless he is living in harmony with the unconscious
roots of his being. Yet how can he be at one with himself
while the barbaric impulses of unredeemed instinct continue
to hold sway in the unconscious? It is just because the ideals
we hold up before us do not represent the truth about man-
kind that the hopes of peace and progress they embody so
constantly elude us. Yet we fear to admit this obvious fact and
to relax our efforts at self-improvement, lest we fall again into
chaos and barbarism.

Perhaps we need not be so afraid. For when all is said, the
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original impulse towards psychological development and the
evolution of consciousness arose not from the conscious ego
(which was a result, not the cause of the development), but
from the unconscious springs of life within man. It is not sur-
prising, therefore, that its renewal should also be found in the
unconscious, where the life processes manifest themselves, now
as throughout human experience, in symbolic form. Through
the study of this little-known part of the human psyche, it is
possible to contact and in some measure to understand the
symbols that arise spontaneously in dream or phantasy from
the innermost depths of the individual’s being. By this means
he may become reconciled with his other side, because the
symbols of his dream carry for him personally the value that
the organized symbols of religious ritual held for his ancestors.
The primitive impulses within him are profoundly affected by
the concentrated work and attention he bestows upon his
dreams. For the symbols themselves re-enact the ancient, ever
renewed drama of spiritual regeneration or transformation.
Through the experience of this inner drama, if it is rightly
understood and acted upon, psychic health and inner maturity
can be achieved by the modern man, just as they were found
by his predecessors through participating emotionally in the
symbolic drama of religious ritual.



Self-Defence

ENMITY AND FRIENDSHIP

THERE is a popular illusion, rather common in the present
century, that life owes us something. We feel that we
“ought to be able to expect” certain things from life—as if life
were a sort of supermother. We hear it said, for example, that
everyone has a right to a minimum living wage, to a good
education, or even to good health, while nations declare that
they deserve Lebensraum—*a place in the sun,” as it was
termed in 1914. We consider such conditions in some strange
way to be our due, forgetting that the majority of them must
be created by man’s own effort. Surely a moment’s considera-
tion will show us that this attitude of mind is based on an
illusion. We have only to look back to the primordial condi-
tions of life to realize its absurdity.

There was no mother and there was no powerful state to
regulate the conditions of life for the first animal organisms,
which found themselves in a world already filled with vege-
table life. The older generation was as helpless as the younger
in face of the inexorable conditions it faced. The predecessors
of animal life, the plants, had evolved in adaptation to the vari-
ous conditions of climate and soil as they actually occurred in
the different regions of the world, and we cannot believe that
a plant mother could arrange for her offspring to get a chance
to survive. A seed that happens to fall in an unfavourable spot

cannot assume that it has been denied its rights, or claim that
86
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life owes it a better chance of survival and growth. Why then
should man make such an irrational assumption? Those animal
forms which could adapt to the conditions in which they found
themselves, survived; those which could not, perished. If a
locality was unfavourable, a plant could do nothing about it;
its growth was stunted, and finally, if conditions did not im-
prove, it died. But the animals learned to move away from
inauspicious sites in order to seek places better suited to their
needs.

This transition required thousands of years. Meanwhile
the animals were learning new ways of coping with changing
conditions. This they accomplished entirely by developing
new powers within themselves, not by directly altering their
environment. The capacity for independent movement led to
many revolutionary changes in the structure of their bodies.
They developed lungs, so that they could breathe air and live
on land instead of being confined to the water. They devel-
oped teeth, limbs, new kinds of digestive and reproductive
organs—to mention but a few of the radical changes that in-
creased the capacity of living forms to spread over the earth.

For many thousands of years all the new powers won by
the animal kingdom were gained through physical adaptation
of the organism itself. They had been attained long before the
revolutionary idea of attempting to alter the conditions of life
first dawned in minds that must be considered as by that time
human. Up to this point the survival of the organism had de-
pended entirely on the instinct of self-preservation, which
gradually evolved to greater complexity as the organisms
themselves developed. But when an attempt was to be made
to change the environment, concerted effort on the part of the
evolving units came to play an increasing role. Man’s natural
gregariousness favoured this advance, which increased his
power enormously, but at the same time threatened the inde-
pendent development of the individual. For the group had
power that the individual had not. Consequently the individual
tended to look more and more to the group as the all-powerful
provider and protector, the body that “ought” to care for its
members. The group or tribe became an entity in which the
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individuality of the separate persons was completely merged.

The survival of the living organism is threatened not only
by lack of food but in many other ways as well. The dangers
fall roughly into three groups—danger from the elements,
danger from disease or injury, and danger from enemies. A
detailed consideration of all these fields would require a history
of human culture that is far beyond the scope of this book.
As the main theme here is the psychological problem that man
has encountered in his struggle to relate the conscious ego to
his compulsive drives, our chief concern is with the danger
from enemies that derives from the aggressive tendencies of
man.

The instinct of self-preservation has had a very important
positive effect on human society, for it has fostered the growth
of relations between men. The individual life is obviously best
protected when groups of men band themselves together for
mutual aid. In such groups friendships readily develop. It is
therefore in the sphere of man’s relation to his fellow man that
the most valuable as well as the most destructive aspects of this
instinct can be traced; here the effort of man to tame and do-
mesticate his compulsive instinctive reactions can be seen in its
vicissitudes through the centuries. For the movement towards
civilization is by no means one of steady progress. The efforts
of years, even of centuries devoted to the taming and psychic
modification of the instincts, have been swept away, over and
over again, in a collective frenzy, a furor or madness still
sweeping over mankind with a regularity that might well make
one despair that the daemonic force will ever be tamed and
domesticated.

Paradoxically, the instinct of self-preservation, which, like
the hunger instinct, is endowed with specific energy and com-
pulsive drive, has been responsible for some of the most un-
controllable and destructive outbursts that history records.
Large regions of the earth have at times been devastated by
famine or flood; plagues too have taken their toll of life, some-
times in appalling measure. In such situations men instinctively
combine against the foe. But when man turns against man,
there seems to be no end to the devilish ingenuity with which
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he devises destruction not only for his brother but for man-
kind as a whole. War remains the greatest evil of mankind.
‘King David’s plea that he be punished for his sin by being
made to suffer plague or famine rather than defeat in war,
reflected a wise choice. “Let us fall now into the hand of the
Lord,” he cried, “and let me not fall into the hand of man.”

THE MECHANISMs of self-defence as they operate in man,
guarding his life from a thousand dangers, are still largely un-
conscious; only to a relatively small extent are his measures
for self-preservation under his own direction or control. The
purely physical reflexes that maintain his well-being rarely
pass the threshold of consciousness, but their ceaseless vigil
goes on even during sleep. A man’s stomach rejects a poison
that he does not know he has eaten; his eye blinks to avoid a
particle of dust so small that he has not consciously seen it.
The number of the unconscious mechanisms and reflexes that
daily protect him from bodily harm is almost infinite.

Other self-protective reactions are less unconscious and
therefore less automatic. They are subjected to a certain
amount of psychic modification through the control of the
conscious ego. However, a reaction that has been brought
under conscious control may fall again under the sole direction
of primitive instinct if the threshold of consciousness is low-
ered. A pet dog who is ordinarily quite gentle may growl and
snap if touched when he is sleeping. For in sleep his primitive
instinct takes possession of him once more and he acts reflexly.
Many human beings exhibit a similar regression to a more
primitive condition when conscious control is weakened from
fatigue, illness, or some drug (the outstanding example of this
being the effect of alcohol). The same thing may occur when
an individual is temporarily overcome by emotion or by an
uprush of unconscious material flooding into the psyche and
overwhelming the field of consciousness. Under such circum-
stances the individual may likewise respond to danger, real or
imagined, with an automatic or compulsive reaction that takes
no real account of the situation and is almost purely reflex in
character.
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However, when an automatic reaction passes the threshold
of consciousness, it comes in some measure under the control
of the individual and so partly loses its automatic character.
The instinctive mechanism that has previously determined its
release then becomes subject to the modifying influence of
moral, social, and religious factors, and the process of trans-
formation of the instinct is set on foot. This process has been
greatly influenced by the tendency of the human species to
congregate into groups for mutual protection and in order to
facilitate the search for food. But these values were offset by
their opposites, for the opportunities for theft were many, and
constant quarrels resulted. Thus the development of the in-
stinct of self-preservation has played a very large part in the
problem of human relatlonshlps Indeed it is as a result of
motivations arising from this instinct that man classifies all
living beings as either enemies or friends.

In man the natural weapons, teeth, claws, and fleetness, by
means of which the solitary animal can generally capture its
prey and protect itself against whatever threatens or hurts it,
were sacrificed in the interest of specifically human qualities.
Consequently man’s enemies were often too powerful to be
met by one individual alone, especially when there were chil-
dren to be protected and fed.* Alliances between individuals
or families, and between groups of people, assured mutual aid
for offence and defence. In this movement towards social life,
the modification of the instinct is already strikingly manifest;
for if it had not undergone some transformation, primitive
groups would have been destroyed by internecine quarrels.
Men who lived in defensive bands had to learn to tolerate one
another and to curb their instinctive reactions. They had to
learn further how to co-operate, and to treat one man’s injury
as the affair of the whole community. Cain’s question—“Am I
my brother’s keeper?”—had somehow to be answered in the
affirmative.

In the course of ages man did acquire sufficient freedom
from his own apathy to be able to take part voluntarily in

1. This problem was more crucial in the case of man on account of the
prolonged period of immaturity and helplessness in the human young.
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group action. An injury could become real to him even though
he had not suffered it in his own person. Next, he learned to
remember from one occasion to another; hence he could act
on his own initiative and volition instead of being dependent
on the stimulus of actual injury or immediate danger. Yet even
today this capacity is only rudimentary in many primitive
tribes. Often pantomimic dances and dramas must be under-
taken to arouse the group sufficiently to go on the warpath,
even though the depredations of its enemies are recent and
serious. For the primitive, with his twilight consciousness, it is
easier to forget a wife carried off by a neighbouring tribe, or
a loved child killed by a wolf, than to overcome his own
inertia. He simply cannot realize—that is, “make real” to him-
self—the nefariousness of the enemy who has injured him.
After the pantomime has made it real, he can no more help
rushing out to be avenged than he could formerly help being
shackled by indifference and lethargy.

In situations like these, the majority of the tribe, the aver-
age members, are entirely dependent on the autonomous func-
tioning of the instinct of self-preservation. There may be one
man, however, who has overcome his inertia and unconscious-
ness. The medicine man or chief who calls for the dance, and
who by his own dancing arouses the others to action, has
acquired a spark of consciousness. In him the psychic modi-
fication of the instinct has progressed a stage farther, and
through his development the average men are led to act in a
way that cements their group alliance. In his greater psy-
* chological development and greater consciousness, this man
proves himself to be a leader.

Concerted action to avenge wrong, especially in a situation
that is not the immediate concern of all, implies the begin-
ning of friendship and group loyalty. In this way enmity be-
comes the stimulus to friendship. The kind of friendship that
develops in a community threatened by a common enemy,
whether that enemy is hunger or a hostile neighbour, is based
on the identification of the group members with the group as
a whole. The group reacts as a unit: the individual member
is no longer a separate entity but is fused with the others, and
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the values of the group become his values. One sheep in a flock
is very much like all the other sheep, both in its appearance
and in its reactions. In the same way, a primitive tribe, a civic
club, a religious sect, a political party, are all composed of
numbers of persons whose significance derives from the group
and not from their individual and unique qualities.

Where the solidarity of the tribe is an essential for sur-
vival, special techniques are used to foster the identification of
the individual with the group. First and most important are
the puberty initiations in which the boys and young men are
instructed in the tribal secrets, after which they are received
into full membership in the tribe. The ordeals through which
they must pass have also the aim of breaking up their childish
dependence on their families, substituting the group affiliation
as their major relationship. The rites performed in times of
stress, when the village is threatened, renew this tie of mem-
bership and the sense of tribal solidarity.

Identification with the group has very obvious values, but
it carries also certain disadvantages. For the unique qualities
of the individual must necessarily be disregarded and sternly
suppressed, with the inevitable result that he does not develop
his innate capacity for initiative but depends on the group for
support and defence and still more for moral guidance.

Naturally the identification of the individual with his fel-
low members and with the group is rarely, if ever, complete.
Even among sheep in a flock there are individual differences;
some few stand out from their fellows, and such differences
usually make for conflict. We even speak of a rebel as a
“black sheep.” Those who want conformity try to impose it
on the individualists; they in turn struggle for their independ-
ence. Through this struggle (perhaps not among sheep, but
certainly among men) a further separation of the individual
from the group takes place. If one such rebel joins with others
who are like-minded, a secondary group will be formed. This
process is likely to be repeated, until some, finding themselves
out of sympathy with the rest, venture forth alone.

Through such a process the differences between individuals
are brought more clearly into view. One person finds himself
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becoming differentiated from all others, even from those who
in many respects are like him. To become separate can even
become an aim in itself, albeit often an unconscious one. This
is usually the motive behind the rebelliousness of adolescence
and the argumentativeness of adults, many of whom enter into
a discussion simply to clarify and differentiate their own points
of view, rather than to convince their opponents or to learn
from them. A similar need for clarification may motivate an
individual who quarrels not about ideas but over some action
or attitude that affects him emotionally, though he may be
quite unaware of the nature of the unconscious motive he is
obeying—namely, the urge to separate himself from someone
who 1s too close to him or who exerts too strong an influence
over him. The goal is to find himself, his own uniqueness.

In modern times the emphasis on the ego and its separate-
ness has Jed to an individualism that has been erroneously re-
garded as individuality and that has resulted in a considerable
weakening of the ties between man and his fellows. This false
separateness is always challenged when the group or the nation
goes to war: then it must be waived, and the individuals must
be merged again into a collective entity, re-created for a com-
mon purpose. Each man is united with others through a com-
mon experience of suffering and sacrifice. A deep and satisfy-
ing sense of oneness results. For even an insignificant man is
able to lay aside his concern for his own safety and comfort
in loyalty to a group and to a cause beyond personal ambition;
in this way unselfishness, courage, and heroism take the place
of selfishness and egocentricity.

Thus the primitive instinct of self-defence, leading to hos-
tility and conflict, can also become the motive power enabling
an individual to overcome the childish bonds to his family and
the traditional alliances to the group in which he was born. It
may help him even to transcend his dependence on a group of
his own choosing with which he feels himself to be in deepest
sympathy, so that he can gain strength to separate himself
from it. Having done this, he must face the world alone—a
task so hard that it would not be much wonder if he ran back
precipitately to the safety of the group at the first difficuley



PSYCHIC ENERGY: ITS SOURCE 94

he encountered. Were it not that the door has been closed
through the conflict that set him free, his triumph might prove
to be but a Pyrrhic victory. But having separated himself from
the group by conflict, he cannot return without renouncing
the claim to his individual point of view and submitting to the
rule of the majority. He has to go on.

Having left all his opponents behind him, he might expect
to be at peace. For the family and the group are no longer at
hand to oppose him. Little, however, does he realize the real
nature of the problem. It is true that he has won the right to
go his own way; but no sooner has he put a suitable distance
between himself and those whose control he has rejected, than
he discovers that he is not really alone. For he is of two minds.
The group attitude he has opposed so strenuously is now
voiced by something within himself. The whole conflict has
to be taken up again—this time no longer as an external fight
with an opponent outside himself, but as an inner conflict. For
the group spirit is in him no less than in the other members
of the community, and if he is to find his uniqueness he will
have to struggle with that collective impulse within himself.

In Flight to Arras, Antoine de Saint-Exupéry records the
inner experience of a young French pilot during the last ter-
rible days of the Battle of France. He was a rather solitary
young man who felt himself superior to the ordinary person,
being isolated by the disillusioned and somewhat blas¢ atti-
tude of the university student of the nineteen-thirties. When
his squadron was left behind to carry out useless reconnais-
sance flights after the rest of the army had retreated, all the
values of life, as he had known it, vanished. The emotional
horizon was narrowed down to the existence of these few
comrades, who were as completely separated from the rest of
the world as if they had been on a lost planet; and he found
himself at last emotionally one of a group.

The self-conscious egotism of the young intellectual was
redeemed through this identification. For the first time in his
life he was an integral part of a whole, something bigger and
more significant than himself. His cynicism melted away. He
found himself loving these people; and to his own great sur-
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prise he realized that he was accepted as he never had been
before, not only by his comrades but also by the simple farm-
er’s family with whom he was billeted. On his last flight, he
moved a step farther in his spiritual evolution, for in those
memorable hours alone above the clouds he saw that the values
of humanity are merely exemplified in the group spirit. They
are really to be found not in the group but in the very essence
of each man: it is this that makes him human. This quality is
a suprapersonal value that resides in each one and yet is not
his personality, his ego. Rather, it is the spark of life within
him—a divine something, yet most human too. In his solitary
meditation, his experience of utter aloneness, which Saint-
Exupéry recounts in simple and ‘convincing language, the
young flier touched the experience of what Jung calls the Self,
the centre of consciousness that transcends the ego.

Opposition and the motive of self-defence can thus furnish
the impulse necessary to bring about a separation from the
group and lead to the discovery of the uniqueness of the indi-
vidual. Thereby the instinct of self-defence, which contains
the seeds of war and potentialities for destruction of the whole
human species, shows itself to be capable of functioning in a
new realm, and now its power is transferred to the quest for
the supreme value within the human psyche. Through this
search the primitive and barbaric forces that sull slumber un-
easily behind the civilized mask of modern man may be re-
deemed.

THE HISTORICAL evolution of this instinct proceeded in a
series of fairly well-defined steps. Here and there a few indi-
viduals, as well as small groups of men, became capable of
self-control and reasoned action, and thereby raised them-
selves above the general level of almost reflex reaction to the
threat of injury. Similarly, larger groups gradually learned
how to govern their mass reactions, until even nations con-
sented to accept some discipline and control.

The aggressive instinct seems to be peculiarly difficult to
transform, perhaps because, unlike the hunger instinct, it nec-
essarily employs primitive means for its fulfillment. One indi-
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vidual in eating does not necessarily violate another’s rights,
but fighting, even in self-defence, involves the use of aggressive
as well as protective mechanisms. Yet in spite of this the in-
stinct has undergone considerable modification.

The same factors that played such an important part in the
disciplining of man’s instinctive greed, namely, social neces-
sity and religious influences, were instrumental in modifying
the instinct of self-defence. As the pressure of these two forces
produced their characteristic effect, initating and fostering
psychic modification, the instinct came to a larger degree
under control of the conscious ego. It became or seemed to
become less arbitrary and compulsive. The forward steps were
faltering and were often retarded by the eruption of compul-
sive primitive reactions whose regressive trends threatened
over and over again to destroy all that civilization had wrested
from the untamed reaches of the unconscious psyche.

Wherever human beings live together in groups, the primi-
tive irascibility and belligerence of the individual will always
be a threat to the life of the group. If a community is not to
be decimated through internecine violence, some means of re-
straint must be found. The social restrictions and taboos that
gradually evolved had this primary object. Through the cen-
turies they were progressively strengthened and adapted, and
as the group increased in numbers and organization, these in-
struments gained in power and prestige. Although aggressive-
ness was by these means actually tamed in some measure, the
instinct of self-defence proved to be extraordinarily intransi-
geant. The development of mutual tolerance within the group
produced a semblance of culture and reasonableness that was
often exceedingly misleading. For the members of the group,
restrained by fear of punishment and of disapproval from their
fellows, might in public obey established laws and conven-
tions; yet in the secrecy of their own hearts, and even in their
private actions, the old primitive instinct might still have its
way. For most members of a group are psychologically below
the level of development represented by the group ideal and
law, even though some may be above the collective standard.
Thus there is often a great discrepancy between the apparent
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level of civilization in a community and the degree to which
the primitive instinct has actually been transformed.

This discrepancy between the conventional behaviour and
the reality that lurks beneath the surface of civilization is
further obscured because of the great difference in accepted
codes of behaviour affecting the individual in his relation to his
own community on the one hand, and regulating the relations
between different groups on the other. Restraint of the indi-
vidual within his community usually developed more rapidly,
and the rules governing his behaviour became more exacting
than did the complementary rules governing the behaviour of
one group in its relations with another. Man learned to respect
his brother’s rights long before he conceded that the foreigner
had any rights at all.

The Crow Indians, for instance, formerly considered that
stealing horses from a neighbouring tribe was merely a sport,
to be indulged in at every opportunity, even though in their
dealings with one another they had learned to be scrupulously
honest. In many a community a warlike spirit is considered to
have a high moral value for the group long after it has been
superseded as the ideal for the individual.

In times of stress even civilized individuals, as already in-
stanced, frequently regress to an earlier mode of behaviour.
There are numerous accounts illustrating reversion to violence
and murder in persons cut off from civilization and thus placed
beyond the restraints of the law and public opinion. We need
only recall the well-known story of the sh1p s crew marooned
on Pitcairn Island, where the community almost totally de-
stroyed itself in quarrels, in spite of the fact that it must have
been obvious to all that the chances of survival were greater,
the larger the size of the group. In contrast, there is the equally
forceful illustration of the real inner development that must
have been present in Adams, the man by whom the remnant
of the unfortunate group was finally rallied and educated. For
even today the inhabitants of Pitcairn are famed for a high
level of social culture and conduct, enforced solely by their
own integrity and not by a police force. That the one book
which Adams possessed, and on which the education of chil-
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dren and adults alike was grounded, happened to be the Bible,
is a fact of no small psychological importance, in view of the
part the religious factor has played in the discipline and modi-
fication of the instinct of self-defence.

IN THE INFANCY of the human species, as well as in the in-
dividual infant of today, the reaction to injury is reflex and
purely instinctive; it is a reaction of body, not of mind or
conscious intent. And, if we can judge from our observations
of animals and infants, it is not at first accompanied by the
psychological experience we call feeling. But when the instinct
begins to be modified, the reflex reaction is changed into an
emotional one; that is, it is now a bodily reaction with a feel-
ing overtone.

The feeling is recognized as belonging in some measure to
oneself. The bodily reaction happens in one and does not have
a similar quality of “my-ness.” Indeed, bodily reactions that
are obviously emotional may occur in us without any accom-
panying conscious feeling. When one feels his “gorge rising,”
or when one 1s “getting hot under the collar” or has “that
sinking feeling in the pit of the stomach” which indicates dis-
gust, anger, or fear, it is sometimes almost as though one were
looking on at all this, as though it were happening to some
other person. Then, if the reactions reach a certain intensity,
the conscious citadel is overcome and one is invaded by the
emotion and compelled to submit oneself to it, whether one
wants to or not. ;

In some people this invasion can occur without any aware-
ness on their part of what is happening to them. One minute
the individual is apparently calm and self-possessed, and the
next he is no longer in control of himself: an emotion that he
may hardly recognize as his own speaks and acts through him.
Others, however, are aware of the rising tide of emotion
within, and although they cannot entirely control it, they can
prevent themselves from committing some irrevocable act by
a hasty retreat from the situation. Children especially, in whom
the restraints of civilization are not as yet very firmly estab-
lished, may rush from the room when they feel themselves
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being overwhelmed, to “have it out” by themselves. In these
cases the ego, the conscious I, struggles to retain its control
over that other which is not itself, that psychic force which
threatens to take possession of consciousness.

Primitive man explained this other as being a god or dae-
mon who entered into him, and we for our part use similar
expressions to explain the phenomenon. We say, “He acted
as if possessed,” or “I don’t know what got into him.” We are
inclined to look indulgently on invasions of this kind, as if they
were natural phenomena, unfortunate perhaps, but unavoid-
able. Certainly when one is oneself the victim of such an up-
rush of primitive libido, one tends not to hold oneself entirely
responsible. The loss of self-control seems in itself an adequate
excuse for the outbreak. With the explanation, “I was not
quite myself,” or “When he spoke to me like that I saw red,”
or “When I struck him I hardly knew what I was doing,” the
violent action seems justified.

But as the conscious ego gains ability to control or repress
these instinctive reactions, it begins to dominate the psyche,
and man is compelled to take increasing responsibility for his
own emotions: the individual is obliged to admit that it was
his own anger or fear that caused the outbreak. If in spite of
all his struggles to overcome his emotions, he still remains sub-
ject to attacks that override the control of his ego, he con-
fesses that under certain circumstances he may experience
anger or fear or hate beyond human measure—compulsions of
daemonic energy.

It is characteristic of a certain stage of psychological devel-
opment that these emotions arising from the nonpersonal part
of the psyche are projected into a being outside oneself. In-
stead of saying that he has been possessed by a daemon, a man
at this level will say that it was God who was angry. In this
way he ignores his own responsibility for the anger, for he
becomes merely the tool chosen by God to express divine
wrath.

“Vengeance is mine; I will repay, saith the Lord”: these
words were spoken by the prophet of the God of wars, in
whose name the Israelites had fought many a campaign. Now
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they were being taught that the anger belonged to God, and
that when they revenged themselves they were really aveng-
ing his injuries.

Put yourselves in array against Babylon round about: all ye
that bend the bow, shoot at her, spare no arrows; for she hath
sinned against the Lord. Shout against her round about: she hath
given her hand: her foundations are fallen, her walls are thrown
down: for it is the vengeance of the Lord: take vengeance upon
her; as she hath done, do unto her.?

This battle cry purported to be a summons to avenge the in-
juries that God had suffered, but surely the injuries that God’s
people had suffered gave edge to their anger. Their ascription
of anger to God was little more than a rationalization, or an
assumption that God also suffered the emotions they felt so
hot within themselves; that is to say, they projected the dae-
monic emotions that took possession of them into a divine
figure envisaged as outside themselves. They created God in
their own image.

But when we come to the Christian era, another step has
been taken. Paul writes to his converts in Rome:

Dearly beloved, avenge not yourselves, but rather give place
unto wrath: for it is written, Vengeance is mine; I will repay,
saith the Lord. Therefore if thine enemy hunger, feed him; if he
thirst, give him drink; for in so doing thou shalt heap coals of fire
on his head. Be not overcome of evil, but overcome evil with good.?

God is still thought of as outside the psyche; moreover, the
personification has gone a step farther. It is here thought that
God alone, without the co-operation of man, will bring a suit-
able retribution on those who have disobeyed the divine laws.
This change in attitude went hand in hand with the emergence
of the idea of an impersonal justice or law. It was no longer
necessary for each man to be a law unto himself: the law now
stood above his private feeling and judgment. To be able to
submit in any real way, in his own being, to the arbitration of
the law, implied a discipline of instinctive and spontaneous

2. Jer. 50:14, 15.
3. Rom. 12:19-21.
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reactions that it must have taken hundreds of years to acquire.
And indeed the ascendancy of the civilized man over the prim-
itive, in any one of us, is still so precarious that we must all
at times have experienced actual physical reactions indicating
anger, violent anger at that, the while our conscious thoughts,
words, and feelings remained perfectly balanced and under
control. Who has not felt himself physically “burning” at an
insult he would not dream of resenting openly, or clenching
his fists during what was on the surface a perfectly friendly
argument?

In times of physical danger even the most heroic may be
aware that their bodies are acting as though under the influ-
ence of abject terror; the effects may be so marked that the
individual may be compelled to give way to them momentar-
ily. At the same time his mind may remain clear, and as soon
as the physical reaction subsides he is able to do whatever is
necessary to meet the crisis, quite regardless of personal risk.
These persons could not for a moment be accused of cow-
ardice, yet their bodily reactions are those of primitive and
uncontrollable terror. Our judgment may even tell us that
their courage is of a higher order than that of less sensitive
persons who do not experience the impact of fear as acutely.

Conventional training insists that these violent emotions be
dealt with by repression or by conscious control. In civilized
countries all children are taught to control both their actions
and their emotions. This lesson is learned with varying degrees
of success, but all learn it in some measure. In fact, many per-
sons become so adept at hiding their instinctive reactions, not
only from others but also from themselves, that their very
self-control makes them liable to another danger. For should
the inner barriers be let down even slightly, through a lower-
ing of the threshold of consciousness (as a result of fatigue or
the use.of alcohol or some other depressant), or should the
external restraints be removed by changes in the outer condi-
tions, the repressed reactions may burst forth unrestrainedly
and prove themselves doubly destructive, just because the per-
son in whom they occur has been so completely unaware of
their presence.
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If this occurs in modern persons, how much more serious
must the danger have been in the beginnings of civilization. In
truth, a large part of the energy of man throughout the cen-
turies has been devoted to combating and controlling his com-
pulsive emotions. In some civilizations, this demand for self-
control has been so implacable that to show any emotion at
all has meant loss of face. In others, the whole culture has
been based on the disciplines of war: the national hero was
the warrior, and the virtues of the warlike spirit represented
the social ideal. Ancient Sparta was such a warrior state, and
its name is still a synonym for an attitude of utmost fortitude
and self-control. The Roman Empire likewise was founded
very largely on a military ideal. Some of the American Indian
tribes, such as the Iroquois, based their whole morality on war
and its discipline, which accounts for the degradation that be-
fell them when the white man would no longer allow their
braves to go on the warpath. In both Germany and Japan in
recent years, the prestige of an elite caste was conferred on
military personnel; the qualities most esteemed were obedi-
ence, discipline, hardness, and disregard of all other values,
even life itself, for the sake of military objectives.

It has even been asserted that periodic wars are necessary
for the spiritual health of a nation, doubtless on account of
the beneficial effect that military discipline has on the indi-
vidual man. For not only can military training change a primi-
tive man possessed by a bloodthirsty daemon into a warrior
or a knight, but it can also transform an indolent and self-
indulgent boy into an alert and self-reliant citizen. Further-
more, when men face a common danger together and are de-
pendent on each other for their safety, they develop a particu-
lar kind of comradeship that has a high moral value; for it
relegates personal safety and advantage to a secondary place
and binds them together as perhaps no other human experience
can. Also, common danger and the devotion that is engendered
by war no less than by dire necessity, seem to stimulate the
national life to fresh efforts. Long overdue social reforms are
undertaken with enthusiasm, while scientific research takes on
new life. Even the birth rate usually increases markedly. It
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seems as though the life of the nation were rejuvenated
through the psychic forces released by war.

YET FROM THE BEGINNING of civilization it must have been
obvious that the primitive resentments and murderous angers
of the individual would have to be checked by something more
than the discipline of the warrior band if men were to live to-
gether in villages or tribes and co-operate for purposes of self-
preservation. For when the instinct to kill is aroused, it may
go on working autonomously, seeking ever new victims in
friend and foe alike. Therefore elaborate customs regulating
war as well as quarrels between individuals are met with all
over the world. :

For example, certain tribes practise rites de sortie after
battle, in addition to the rites d’entrée * designed to arouse the
warlike spirit of the braves; for once the spear has tasted blood,
as they say, it thirsts to taste it again, and will not care whom
it kills. Thus when the young men return from the warpath
they are not feted as heroes, nor are they allowed to strut
about the village displaying their bloodstained weapons. In-
stead, they are disarmed, segregated in huts outside the village,
given purgatives or sweat baths, and fed on bread and water
until the spirit of war has left them and they are themselves
again. They then return to the village in a chastened mood,
and there is no danger of further bloodshed.

These and similar restraints upon man’\s aggressive instincts
laid the foundation for the most important cultural develop-
ment of the period extending from the tenth century over
more than five hundred years, which was predominantly con-
cerned with gaining control of the warlike spirit and the ag-
gressive instinct. This epoch was actually named “the days of

4. The terms 7ite d’entrée and rite de sortie denote certain rituals de-
signed respectively to induct an individual into an unusual or taboo condition
and to release him from it at the expiration of the given time or function.
He is thus set apart to perform certain duties that are otherwise taboo. He
is believed to become imbued with the daemon or spirit whose special realm
he has entered, and to remain so possessed until he is “disinfected” and re-
leased by the rite de sortie. The martial state in men, and the period of child-
birth in women, are examples of taboo conditions requiring rites de sortie,
while rites d’entrée are practised in connection not only with war but also
with hunting and other activities.
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chivalry” on account of the cultural achievements resulting
from the disciplining of men in regard to combat. It was felt
at that time that the emotions from which quarrels between
individuals and wars between groups arose were valuable, and
an elaborate discipline was devised to control without repress-
ing them. For they were the true source of that courage and
mettle which were so highly prized and so necessary for group
survival in the unsettled state of Europe in that era.

From about the time of puberty, boys of upper-class fam-
ilies were trained in the school of chivalry. If they became
proficient not only in the use of arms but also in the ability to
handle themselves and control their emotions, they were initi-
ated, at the end of adolescence, into the ranks of the knights,
who formed an elite caste. To achieve knighthood was, indeed,
the supreme accomplishment; it had a spiritual meaning in
addition to the significance of graduation into manhood.

The psychological movement of which mediaeval chivalry
was a part was accompanied by a profound change in the rela-
tion between the sexes. Men began to seek for an entirely new
kind of association with women. From being primarily a bio-
logical object for man—the source of sexual satisfaction, the
mother of his children, and the keeper of his household—
woman became the focus of new and strange emotions. Ro-
mantic love began to play a prominent part in men’s thoughts.
The birth of this new devotion to the “fair lady” went hand
in hand with the development of manly and chivalric virtues.
The connection between the two ideals is clearly seen in the
literature of the period—in the Mabinogion of the Celts and
the related Arthurian cycle, or in early French romances such
as Aucassin et Nicolette. It is interesting to observe that the
somewhat earlier Chanson de Roland is an epic of chivalry de-
voted entirely to-feats of war and the friendships of comrades-
in-arms, while the theme of the fair lady is practically absent.

The association between discipline and control of the war-
like instinct and the beginnings of romantic love is no accident.
From the psychological point of view, man, instead of being
merely the puppet of the unconscious, had become in some
measure his own master. There had come into being a psychic
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function that related his conscious personality in a meaningful
way with those dark sources of psychic energy which had for-
merly held him in their grip. This psychic function was main-
tained by his unknown, other side, his feminine counterpart or
soul, which Jung has called the anima.® To become acquainted
with this “fair lady,” to rescue her from the power of dragon
and tyrant—personifications of the untamed instinctive drives
—and to serve her, became his chief spiritual necessity. Natu-
rally he could not see this process directly. It sprang from a
cultural movement, a process taking place in the unconscious
of hundreds of persons and moulding the very spirit of the
times. The individual always perceives these unconscious soul
happenings in projected form, that is to say, his attention is
caught by and riveted on an outer happening that derives its
fascination from the unconscious energy it symbolizes and re-
flects. The soul of man, his anima, came into being when he
succeeded in separating himself from complete identity with
the unconscious drives; being feminine, it was projected into
an actual or ideal woman, and so was personified.

When the individual man was in danger of being sucked
back into a more primitive condition, his anima appeared as
threatening. Then he envisaged woman as bestial or devilish.
But as he gradually succeeded in dissolving the identification
with his compulsive instincts, his anima likewise changed and
began to appear in desirable guise. The projection then fell on
a woman who was also seen as desirable. In her aloof bearing,
in the subtle attraction of her otherness, her difference from
man, woman carried some of the mana, the glamour, the mys-
terious potency that had functioned in uncivilized man as con-
comitants of blind passion. The spell that woman’s allure put
upon man now aided him in his struggle with the barbaric
elements in his nature. For the fair lady’s sake he would un-
dergo any discipline, no matter how rigorous; or he would
undertake a quest in the name of the “destresséd damsel,”
whom, in the legends at least, he unfailingly rescued. We, with

5. See C. G. Jung, Two Essays on Analytical Psychology (C.W. 7);

M. E. Harding, The Way of All Women; E. Bertine, Human Relationships:
in the Family, in Friendship, in Love.
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our greater psychological insight, recognize this quest as the
journey into the inner world in search of his soul, perpetually
awaiting his arrival.

The interest of the whole community was focused on the
exploits of the elite caste of chivalry. They lived their lives
ritually, as it were, not only for themselves but for the group
as well. They were set apart in order that they might fulfill
this imperative of life. Private acts of vengeance were re-
placed by tournaments and duels, fought and won before an
audience of the entire community. A knight was not permitted
to redress a wrong by an immediate retaliation: to do so was
considered barbarous and unworthy. He had to wait until a
time could be set for a formal meeting with his enemy.
Even when they did meet they could not plunge into a mur-
derous brawl but had to restrain themselves and act according
to prescribed forms, under the direction of umpires. Gradually
the skill of the combatants came to have a greater importance
than the amount of bodily injury they could inflict on each
other by brute strength. Friends would challenge each other
at a tournament to see which was the better man, and the ob-
servance of the rules came to be spoken of as “fair play.” The
deadly fight had now become play!

In the days of chivalry, when the tournament held such
an important place in the education and civilizing of men
and in the tempering of their instinct of self-defence, obedi-
ence to the rules and the carrying out of the ritual became an
aim 1n itself. This aim interposed itself between the combatants
and their immediate goal of killing each other. Consequently,
the primitive urge of the instinct was deflected from its pri-
mary objective and found at least partial satisfaction in another
realm. This modification was fostered by the regulations gov-
erning knightly combat. In the first place, time was allowed
to intervene between the injury and the retribution, so that
passions cooled in the interim; further, as the emphasis came
to be placed on skill, the combatant who was more successful
than his rival in keeping cool had a definite advantage. When
brute force counts most, emotion is helpful, for it lends
strength to the blow; but when prowess depends on dexterity,
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the balance is otherwise. The man who has himself in hand,
who is not the helpless servant of his own passion, has the ad-
vantage over a less disciplined opponent.

When the encounter took place in open tournament, a
secondary objective came into the picture. For part of the
combatant’s concern was diverted from the effort to injure
his opponent to the desire to please the onlookers by playing,
in its every detail, the role of the ideal warrior. In this way,
satisfaction of his anger and of his desire for revenge was
gained on a different plane. A knight who had been insulted
or dishonoured felt himself to be reinstated as much through
the approval of the community as by the shedding of his op-
ponent’s blood. Later it was considered a sufficient satisfaction
to gain this public approval, even though the opponent suf-
fered a defeat that inflicted only a token injury or merely hurt
his prestige while leaving his person uninjured.

The tales of the Mabinogion and of the entire Arthurian
literature show the transformation thus wrought upon the
instinct of self-defence. Instead of fighting only to avenge
bodily or material injury, a man might fight to defend his
honour or to reinstate himself in the eyes of his lady, who
represented ideal womanhood. These goals reflect the more
refined aspects of ego striving. Or perhaps his courage was
dedicated to a more impersonal image, such as the Holy Sepul-
chre, or the Holy Grail, for which many a knight of the
Middle Ages risked his life. For to him these were symbols
of inestimable worth, surpassing even the claims of his personal
safety and honour.

To what extent this change was really effective in mediae-
val man we have no means of knowing. The stories of the
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