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PREFATORY NOTE TO THE ENGLISH EDITION

To the reader who knows little or nothing of my work, a word
of explanation may be helpful. Some thirty-five years ago I

noticed to my amazement that European and American men
and women coming to me for psychological advice were pro-

ducing in their dreams and fantasies symbols similar to, and

often identical with, the symbols found in the mystery religions

of antiquity, in mythology, folklore, fairytales, and the appar-

ently meaningless formulations of such esoteric cults as alchemy.

Experience showed, moreover, that these symbols brought with

them new energy and new life to the people to whom they came.

From long and careful comparison and analysis of these prod-

ucts of the unconscious I was led to postulate a "collective un-

conscious," a source of energy and insight in the depth of the

human psyche which has operated in and through man from the

earliest periods of which we have records.

In this present study of alchemy I have taken a particular

example of symbol-formation, extending in all over some seven-

teen centuries, and have subjected it to intensive examination,

linking it at the same time with an actual series of dreams re-

corded by a modern European not under my direct supervision

and having no knowledge of what the symbols appearing in the

dreams might mean. It is by such intensive comparisons as this

(and not one but many) that the hypothesis of the collective

unconscious—of an activity in the human psyche making for the

spiritual development of the individual human being—may be

scientifically established.

[Undated]

C.G.Jung
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From EDITORIAL NOTE TO THE
FIRST EDITION

This volume of Professor Jung's Collected Works is a transla-

tion, with minor alterations made at the instance of the author,

of Psychologie und Alchemie (Zurich, 1944; 2nd edition, revised,

1952). That work was based on the two lectures mentioned in

Professor Jung's foreword, "Traumsymbole des Individuations-

prozesses," Eranos-Jahrbuch ^93 5 (Zurich, 1936), and "Die Er-

losungsvorstellungen in der Alchemie," Eranos-Jahrbuch 1936

(Zurich, 1937).

The two lectures were previously translated by Stanley Dell

and published in The Integration of the Personality (New York,

1939; London, 1940) under the titles "Dream Symbols of the

Process of Individuation" and The Idea of Redemption in

Alchemy." Professor Jung then considerably expanded them
and added an introduction, in which he set out his whole posi-

tion particularly in relation to religion. These three parts to-

gether with a short epilogue make up the Swiss volume.

The translation now presented to the public has been awaited

with impatience in many quarters, for it is one of Professor

Jung's major works, to be compared in importance with Psy-

chology of the Unconscious and Psychological Types. It may be

said that round the material contained in this volume the major

portion of his later work revolves. On this account Psychology

and Alchemy is being published first, though it is not Volume 1

of the Collected Works.
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EDITORIAL NOTE TO THE SECOND EDITION

For this second edition of Volume 12, technical considerations

made it necessary to reset the text, and this in turn made various

improvements possible. The translation has been thoroughly re-

vised, and additions and revisions have been made in accordance

with the second Swiss edition, 1952. The bibliography and the

footnote references have been corrected and brought up to date,

particularly in respect of the author's subsequent publications in

English. The paragraph numeration has been preserved, but the

pagination has unavoidably changed. An entirely new index has

been prepared. The late Mr. A. S. B. Glover was responsible tor

numerous improvements in the translations from the Latin and
in the bibliographical references. The illustrations are printed

almost entirely from new photographs; consequently the sources

have sometimes had to be altered. For valuable assistance in ob-

taining new photographs the Editors are indebted to Mrs. Aniela

Jaffe, Dr. Jolande Jacobi, and Dr. Rudolf Michel; for general

editorial help, to Mrs. B. L. Honum Hull.

After the author's death in 1961, the unpublished draft of a

"prefatory note to the English edition," written in English, was

found among his papers, and this has been added to the present

edition. For permission to publish it, the Editors are indebted to

the late Mrs. Marianne Niehus-Jung, then acting on behalf of

the heirs of C. G. Jung.

A variant of the text of Part II presenting the essay in its

Eranos-Jahrbuch 1935 form appeared as "Dream Symbols of the

Individuation Process" in Spiritual Disciplines (Papers from the

Eranos Yearbooks, 4; New York and London, 1959).
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TRANSLATORS NOTE

So far as concerns the translation of this and other volumes of

these collected works, the primary aim has naturally been to re-

produce the straightforward, lively, and often informal language

of the author. In an undertaking such as this one, it would in-

deed be an act of presumption for the translator to ignore the

labours of his predecessors, and the present edition does not seek

to stress its newness and difference by studiously overlooking

the manifold excellences of the existing translations. In general,

therefore, the secondary aim has been to establish a standard

terminology for all volumes in this series and to reduce them to

a uniform style, while making the fullest use of previous work in

this field. In preparing the text of the present volume I had fre-

quent recourse to the material already translated by Stanley Dell

in The Integration of the Personality; I gratefully acknowl-

edge my debt to him, and also to Miss Barbara Hannah, who
magnanimously placed her private, unpublished version of Psy-

chology and Alchemy at my disposal, as well as giving me every

possible help in the correction of the typescripts and the proofs.
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FOREWORD TO THE SWISS EDITION

The present volume contains two major studies which grew out

of lectures delivered at the Eranos Congress. They were first

printed in the Eranos-]ahrbuch for 1935 and 1936. The present

edition has been augmented by nearly a half through the in-

clusion of additional material and the full apparatus of docu-

mentation. The text has been improved in certain respects and

part of it newly arranged. Another new feature is the wealth of

illustrations, the large number of which is justified by the fact

that symbolical images belong to the very essence of the al-

chemist's mentality. What the written word could express only

imperfectly, or not at all, the alchemist compressed into his

images; and strange as these are, they often speak a more intelli-

gible language than is found in his clumsy philosophical con-

cepts. Between such images and those spontaneously produced

by patients undergoing psychological treatment there is, for the

expert, a striking similarity both in form and in content, al-

though I have not gone into it very deeply in the course of my
exposition.

I am particularly indebted to Dr. M. L. von Franz for philo-

logical help in translating the Zosimos text, which, besides being

corrupt, is hard to construe and controversial. I wish also to

thank Miss R. Scharf for information on the Og and Unicorn
legend in Talmudic literature and Mrs. O. Frobe-Kapteyn for

obtaining photographic copies of a number of alchemical pic-

tures. Lastly, I should like to express my very warm thanks to

Dr. J. Jacobi for choosing and arranging the illustrations and

looking after the details of printing.

Kiisnacht, January, 1943

C.G.Jung
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I. The Creator as Ruler of the threefold and fourfold universe, with water and fire

as the counterpart of heaven.
—

"Liber patris sapientiae," Theatrum chemicum

Britannicum (1652)



I

INTRODUCTION TO THE

RELIGIOUS AND PSYCHOLOGICAL

PROBLEMS OF ALCHEMY

Calamum quassatum non conteret, et linum

fumigans non extinguet. . . .

—Isaias 42 : 3

The bruised reed he shall not break, and the

smoking flax he shall not quench. . . . (D.V.)





2. A pair of alchemists, kneeling by the furnace and praying for God's blessing.

—Mutus liber (1702)

For the reader familiar with analytical psychology, there is

no need of any introductory remarks to the subject of the

following study. But for the reader whose interest is not pro-

fessional and who comes to this book unprepared, some kind of

preface will probably be necessary. The concepts of alchemy and
the individuation process are matters that seem to lie very far

apart, so that the imagination finds it impossible at first to con-

ceive of any bridge between them. To this reader I owe an

explanation, more particularly as I have had one or two expe-

riences since the publication of my recent lectures which lead

me to infer a certain bewilderment in my critics.

What I now have to put forward as regards the nature of the

human psyche is based first and foremost on my observations of

people. It has been objected that these observations deal with

experiences that are either unknown or barely accessible. It is a

remarkable fact, which we come across again and again, that

absolutely everybody, even the most unqualified layman, thinks

he knows all about psychology as though the psyche were some-

thing that enjoyed the most universal understanding. But any-

one who really knows the human psyche will agree with me

3
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when I say that it is one of the darkest and most mysterious

regions of our experience. There is no end to what can be

learned in this field. Hardly a day passes in my practice but I

come across something new and unexpected. True enough, my
experiences are not commonplaces lying on the surface of life.

They are, however, within easy reach of every psychotherapist

working in this particular field. It is therefore rather absurd, to

say the least, that ignorance of the experiences I have to offer

should be twisted into an accusation against me. I do not hold

myself responsible for the shortcomings in the lay public's

knowledge of psychology.

There is in the analytical process, that is to say in the dialec-

tical discussion between the conscious mind and the uncon-

scious, a development or an advance towards some goal or end,

the perplexing nature of which has engaged my attention for

many years. Psychological treatment may come to an end at any

stage in the development without one's always or necessarily

having the feeling that a goal has also been reached. Typical and
temporary terminations may occur (1) after receiving a piece of

good advice; (2) after making a fairly complete but nevertheless

adequate confession; (3) after having recognized some hitherto

unconscious but essential psychic content whose realization gives

a new impetus to one's life and activity; (4) after a hard-won

separation from the childhood psyche; (5) after having worked
out a new and rational mode of adaptation to perhaps difficult

or unusual circumstances and surroundings; (6) after the disap-

pearance of painful symptoms; (7) after some positive turn of

fortune such as an examination, engagement, marriage, divorce,

change of profession, etc.; (8) after having found one's way back

to the church or creed to which one previously belonged, or

after a conversion; and finally, (9) after having begun to build

up a practical philosophy of life (a "philosophy" in the classical

sense of the word).

Although the list could admit of many more modifications

and additions, it ought to define by and large the main situations

in which the analytical or psychotherapeutic process reaches a

temporary or sometimes even a definitive end. Experience shows,

however, that there is a relatively large number of patients for

whom the outward termination of work with the doctor is far

from denoting the end of the analytical process. It is rather the

4
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case that the dialectical discussion with the unconscious still

continues, and follows much the same course as it does with

those who have not given up their work with the doctor. Occa-

sionally one meets such patients again after several years and
hears the often highly remarkable account of their subsequent

development. It was experiences of this kind which first con-

firmed me in my belief that there is in the psyche a process

that seeks its own goal independently of external factors, and
which freed me from the worrying feeling that I myself might

be the sole cause of an unreal—and perhaps unnatural—process

in the psyche of the patient. This apprehension was not alto-

gether misplaced inasmuch as no amount of argument based on

any of the nine categories mentioned above—not even a reli-

gious conversion or the most startling removal of neurotic symp-

toms—can persuade certain patients to give up their analytical

work. It was these cases that finally convinced me that the treat-

ment of neurosis opens up a problem which goes far beyond
purely medical considerations and to which medical knowledge

alone cannot hope to do justice.

Although the early days of analysis now lie nearly half a cen-

tury behind us, with their pseudo-biological interpretations and

their deprec iation of the whole process of psychic development,

memories die hard and people are still very fond of describing

a lengthy analysis as "running away from life," "unresolved

transference," "auto-eroticism"—and by other equally unpleas-

ant epithets. But since there are two sides to everything, it is le-

gitimate to condemn this so-called "hanging on" as negative to

life only if it can be shown that it really does contain nothing

positive. The very understandable impatience felt by the doctor

does not prove anything in itself. Only through infinitely patient

research has the new science succeeded in building up a pro-

founder knowledge of the nature of the psyche, and if there

have been certain unexpected therapeutic results, these are due

to the self-sacrificing perseverance of the doctor. Unjustifiably

negative judgments are easily come by and at times harmful;

moreover they arouse the suspicion of being a mere cloak for

ignorance if not an attempt to evade the responsibility of a

thorough-going analysis. For since the analytical work must in-

evitably lead sooner or later to a fundamental discussion be-

tween "I" and "You" and "You" and "I" on a plane stripped of

5
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all human pretences, it is very likely, indeed it is almost cer-

tain, that not only the patient but the doctor as well will find

the situation "getting under his skin." Nobody can meddle with

fire or poison without being affected in some vulnerable spot;

for the true physician does not stand outside his work but is

always in the thick of it.

This "hanging on," as it is called, may be something unde-

sired by both parties, something incomprehensible and even un-

endurable, without necessarily being negative to life. On the

contrary, it can easily be a positive "hanging on," which, al-

though it constitutes an apparently insurmountable obstacle,

represents just for that reason a unique situation that demands
the maximum effort and therefore enlists the energies of the

whole man. In fact, one could say that while the patient is un-

consciously and unswervingly seeking the solution to some ulti-

mately insoluble problem, the art and technique of the doctor

are doing their best to help him towards it. "Ars totum requirit

hominem!" exclaims an old alchemist. It is just this homo totus

whom we seek. The labours of the doctor as well as the quest of

the patient are directed towards that hidden and as yet unmani-

fest "whole" man, who is at once the greater and the future man.
But the right way to wholeness is made up, unfortunately, ot

fateful detours and wrong turnings. It is a longissima via, not

straight but snakelike, a path that unites the opposites in the

manner of the guiding caduceus, a path whose labyrinthine

twists and turns are not lacking in terrors. It is on this longissima

via that we meet with those experiences which are said to be

"inaccessible." Their inaccessibility really consists in the fact

that they cost us an enormous amount of effort: they demand
the very thing we most fear, namely the "wholeness" which we
talk about so glibly and which lends itself to endless theorizing,

though in actual life we give it the widest possible berth. 1 It is

infinitely more popular to go in for "compartment psychology,"

where the left-hand pigeon-hole does not know what is in the

right.

I am afraid that we cannot hold the unconsciousness and

l It is worth noting that a Protestant theologian, writing on homiletics, had the

courage to demand wholeness of the preacher from the ethical point of view.

He substantiates his argument by referring to my psychology. See Handler, Die

Predigt.
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impotence of the individual entirely responsible tor this state

of affairs: it is due also to the general psychological education

of the European. Not only is this education the proper concern

of the ruling religions, it belongs to their very nature—for re-

ligion excels all rationalistic systems in that it alone relates to

the outer and inner man in equal degree. We can accuse Chris-

tianity of arrested development if we are determined to excuse

our own shortcomings; but I do not wish to make the mistake

of blaming religion for something that is due mainly to human
incompetence. I am speaking therefore not of the deepest and
best understanding of Christianity but of the superficialities and
disastrous misunderstandings that are plain for all to see. The
demand made by the imitatio Christi—that we should follow the

ideal and seek to become like it—ought logically to have the

result of developing and exalting the inner man. In actual fact,

however, the ideal has been turned by superficial and formalis-

tically-minded believers into an external object of worship, and
it is precisely this veneration for the object that prevents it from

reaching down into the depths of the psyche and giving the lat-

ter a wholeness in keeping with the ideal. Accordingly the di-

vine mediator stands outside as an image, while man remains

fragmentary and untouched in the deepest part of him. Christ

can indeed be imitated even to the point of stigmatization with-

out the imitator coming anywhere near the ideal or its meaning.

For it is not a question of an imitation that leaves a man un-

changed and makes him into a mere artifact, but of realizing

the ideal on one's own account

—

Deo concedente—in one's own
individual life. We must not forget, however, that even a mis-

taken imitation may sometimes involve a tremendous moral

effort which has all the merits of a total surrender to some
supreme value, even though the real goal may never be reached

and the value is represented externally. It is conceivable that

by virtue of this total effort a man may even catch a fleeting

glimpse of his wholeness, accompanied by the feeling of grace

that always characterizes this experience.

The mistaken idea of a merely outward imitatio Christi is

further exacerbated by a typically European prejudice which

distinguishes the Western attitude from the Eastern. Western

man is held in thrall by the "ten thousand things"; he sees only

particulars, he is ego-bound and thing-bound, and unaware of

7
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the deep root of all being. Eastern man, on the other hand, ex-

periences the world of particulars, and even his own ego, like a

dream; he is rooted essentially in the "Ground," which attracts

him so powerfully that his relations with the world are rela-

tivized to a degree that is often incomprehensible to us. The
Western attitude, with its emphasis on the object, tends to fix

the ideal—Christ—in its outward aspect and thus to rob it of its

mysterious relation to the inner man. It is this prejudice, for

instance, which impels the Protestant interpreters of the Bible

to interpret hro? vuuv (referring to the Kingdom of God) as

"among you" instead of "within you." I do not mean to say

anything about the validity of the Western attitude: we are

sufficiently convinced of its rightness. But if we try to come to a

real understanding of Eastern man—as the psychologist must

—

we find it hard to rid ourselves of certain misgivings. Anyone
who can square it with his conscience is free to decide this ques-

tion as he pleases, though he may be unconsciously setting him-

self up as an arbiter mundi. I for my part prefer the precious

gift of doubt, for the reason that it does not violate the virginity

of things beyond our ken.

Christ the ideal took upon himself the sins of the world. But

if the ideal is wholly outside then the sins of the individual are

also outside, and consequently he is more of a fragment than

ever, since superficial misunderstanding conveniently enables

him, quite literally, to "cast his sins upon Christ" and thus to

evade his deepest responsibilities—which is contrary to the spirit

of Christianity. Such formalism and laxity were not only one of

the prime causes of the Reformation, they are also present within

the body of Protestantism. Tf the supreme value (Christ) and the

supreme negation (sin) are outside, then the soul is void: its

highest and lowest are missing. The Eastern attitude (more par-

ticularly the Indian) is the other way about: everything, highest

and lowest, is in the (transcendental) Subject. Accordingly the

significance of the Atman, the Self, is heightened beyond all

bounds. But with Western man the value of the self sinks to

zero. Hence the universal depreciation of the soul in the West.

Whoever speaks of the reality of the soul or psyche 2
is accused

2 [The translation of the German word Seele presents almost insuperable difficul-

ties on account of the lack of a single English equivalent and because it combines

the two words "psyche" and "soul" in a way not altogether familiar to the Eng-

8



AND PSYCHOLOGICAL PROBLEMS OF ALCHEMY

of "psychologism." Psychology is spoken of as if it were "only"

psychology and nothing else. The notion that there can be psy-

chic factors which correspond to divine figures is regarded as

a devaluation of the latter. It smacks of blasphemy to think

that a religious experience is a psychic process; for, so it is

argued, a religious experience "is not only psychological." Any-

thing psychic is only Nature and therefore, people think, noth-

ing religious can come out of it. At the same time such critics

never hesitate to derive all religions—with the exception of their

own—from the nature of the psyche. It is a telling fact that two

theological reviewers of my book Psychology and Religion—one

of them Catholic, the other Protestant—assiduously overlooked

my demonstration of the psychic origin of religious phenomena.
Faced with this situation, we must really ask: How do we

know so much about the psyche that we can say "only" psychic?

For this is how Western man, whose soul is evidently "of little

worth," speaks and thinks. If much were in his soul he would
speak of it with reverence. But since he does not do so we can

only conclude that there is nothing of value in it. Not that this

is necessarily so always and everywhere, but only with people

who put nothing into their souls and have "all God outside." (A

lish reader. For this reason some comment by the Editors will not be out of

place.

fin previous translations, and in this one as well, "psyche"— for which Jung in

the German original uses either Psyche or Seele—has been used with reference

to the totality of all psychic processes (cf. Jung, Psychological lyfjts, Del. 48);

i.e.. it is a comprehensive term. "Soul," on the other hand, as used in the tech-

nical terminology of analytical psychology, is more restricted in meaning and

refers to a "function complex" or partial personality and never to the whole

psyche. It is often applied specifically to "anima" and "animus"; e.g., in this con-

nection it is used in the composite word "soul-image" (Seelenbild). This concep-

tion of the soul is more primitive than the Christian one with which the reader

is likely to be more familiar. In its Christian context it refers to "the transcen-

dental energy in man" and "the spiritual part of man considered in its moral

aspect or in relation to God." (Cf. definition in The Shorter Oxford English

Dictionary.)

fin the above passage in the text (and in similar passages), "soul" is used in a

non-technical sense (i.e., it does not refer to "animus" or "anima"), nor does it

refer to the transcendental conception, but to a psychic (phenomenological) fact

of a highly numinous character. This usage is adhered to except when the con-

text shows clearly that the term is used in the Christian or Neoplatonic sense.

—Editors.]

9
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little more Meister Eckhart would be a very good thing some-
times!)

11 An exclusively religious projection may rob the soul of its

values so that through sheer inanition it becomes incapable of

further development and gets stuck in an unconscious state. At
the same time it falls victim to the delusion that the cause of

all misfortune lies outside, and people no longer stop to ask

themselves how far it is their own doing. So insignificant does

the soul seem that it is regarded as hardly capable of evil, much
less of good. But if the soul no longer has any part to play, re-

ligious life congeals into externals and formalities. However we
may picture the relationship between God and soul, one thing is

certain: that the soul cannot be "nothing but." 3 On the con-

trary it has the dignity of an entity endowed with consciousness

of a relationship to Deity. Even if it were only the relationship

of a drop of water to the sea, that sea would not exist but for the

multitude of drops. The immortality of the soul insisted upon
by dogma exalts it above the transitoriness of mortal man and
causes it to partake of some supernatural quality. It thus in-

finitely surpasses the perishable, conscious individual in sig-

nificance, so that logically the Christian is forbidden to regard

the soul as a "nothing but." 4 As the eye to the sun, so the soul

corresponds to God. Since our conscious mind does not compre-

hend the soul it is ridiculous to speak of the things of the soul in

a patronizing or depreciatory manner. Even the believing Chris-

tian does not know God's hidden ways and must leave him to

decide whether he will work on man from outside or from
within, through the soul. So the believer should not boggle at

the fact that there are somnia a Deo missa (dreams sent by God)
and illuminations of the soul which cannot be traced back to

any external causes. It would be blasphemy to assert that God
can manifest himself everywhere save only in the human soul.

Indeed the very intimacy of the relationship between God and

3 [The term "nothing but" (nichts ah), which occurs frequently in Jung to denote

the habit of explaining something unknown by reducing it to something ap-

parently known and thereby devaluing it, is borrowed from William James, Prag-

matism, p. 16: "What is higher is explained by what is lower and treated for ever

as a case of 'nothing but*—nothing but something else of a quite inferior sort."]

4 The dogma that man is formed in the likeness of God weighs heavily in the

scales in any assessment of man—not to mention the Incarnation.
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the soul precludes from the start any devaluation of the latter. 5

It would be going perhaps too far to speak of an affinity; but at

all events the soul must contain in itself the faculty of relation-

ship to God, i.e., a correspondence, otherwise a connection could

never come about. 6 This correspondence is, in psychological

terms, the archetype of the God-image.
12 Every archetype is capable of endless development and dif-

ferentiation. It is therefore possible for it to be more developed

or less. In an outward form of religion where all the emphasis is

on the outward figure (hence where we are dealing with a more
or less complete projection), the archetype is identical with ex-

ternalized ideas but remains unconscious as a psychic factor.

When an unconscious content is replaced by a projected image

to that extent, it is cut off from all participation in and influ-

ence on the conscious mind. Hence it largely forfeits its own
life, because prevented from exerting the formative influence on

consciousness natural to it; what is more, it remains in its orig-

inal form—unchanged, for nothing changes in the unconscious.

At a certain point it even develops a tendency to regress to lower

and more archaic levels. It may easily happen, therefore, that a

Christian who believes in all the sacred figures is still unde-

veloped and unchanged in his inmost soul because he has "all

God outside" and does not experience him in the soul. His

deciding motives, his ruling interests and impulses, do not

spring from the sphere of Christianity but from the unconscious

and undeveloped psyche, which is as pagan and archaic as ever.

Not the individual alone but the sum total of individual lives

in a nation proves the truth of this contention. The great events

of our world as planned and executed by man do not breathe

the spirit of Christianity but rather of unadorned paganism.

These things originate in a psychic condition that has remained

archaic and has not been even remotely touched by Christianity.

The Church assumes, not altogether without reason, that the fact

5 The fact that the devil too can take possession of the soul does not diminish it's

significance in the least.

6 It is therefore psychologically quite unthinkable for God to be simply the

"wholly other," for a "wholly other" could never be one of the soul's deepest

and closest intimacies—which is precisely what God is. The only statements that

have psychological validity concerning the God-image are either paradoxes or

antinomies.

1 1
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of semel credidisse (having once believed) leaves certain traces

behind it; but of these traces nothing is to be seen in the broad

march of events. Christian civilization has proved hollow to

a terrifying degree: it is all veneer, but the inner man has re-

mained untouched and therefore unchanged. His soul is out of

key with his external beliefs; in his soul the Christian has not

kept pace with external developments. Yes, everything is to be

found outside—in image and in word, in Church and Bible—but

never inside. Inside reign the archaic gods, supreme as of old;

that is to say the inner correspondence with the outer God-image
is undeveloped for lack of psychological culture and has there-

fore got stuck in heathenism. Christian education has done all

that is humanly possible, but it has not been enough. Too few

people have experienced the divine image as the innermost pos-

session of their own souls. Christ only meets them from with-

out, never from within the soul; that is why dark paganism still

reigns there, a paganism which, now in a form so blatant that it

can no longer be denied and now in all too threadbare dis-

guise, is swamping the world of so-called Christian civilization.

'3 With the methods employed hitherto we have not succeeded

in Christianizing the soul to the point where even the most

elementary demands of Christian ethics can exert any decisive

influence on the main concerns of the Christian European. The
Christian missionary may preach the gospel to the poor naked
heathen, but the spiritual heathen who populate Europe have

as yet heard nothing of Christianity. Christianity must indeed

begin again from the very beginning if it is to meet its high

educative task. So long as religion is only faith and outward
form, and the religious function is not experienced in our own
souls, nothing of any importance has happened. It has yet to be

understood that the mysterium magnum is not only an actuality

but is first and foremost rooted in the human psyche. The man
who does not know this from his own experience may be a most

learned theologian, but he has no idea of religion and still less

of education.

*4 Yet when I point out that the soul possesses by nature a re-

ligious function, 7 and when I stipulate that it is the prime task

of all education (of adults) to convey the archetype of the God-

7 Tertullian, Apologeticus, xvii: "Anima naturaliter Christiana."
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image, or its emanations and effects, to the conscious mind, then

it is precisely the theologian who seizes me by the arm and ac-

cuses me of "psychologism." But were it not a fact of experience

that supreme values reside in the soul (quite apart from the

ai>Ti}Ufxov nvev/xa who is also there), psychology would not inter-

est me in the least, for the soul would then be nothing but a

miserable vapour. I know, however, from hundredfold experi-

ence that it is nothing of the sort, but on the contrary contains

the equivalents of everything that has been formulated in

dogma and a good deal more, which is just what enables it to

be an eye destined to behold the light. This requires limitless

range and unfathomable depth of vision. I have been accused

of "deifying the soul." Not I but God himself has deified it! /

did not attribute a religious function to the soul, I merely pro-

duced the facts which prove that the soul is naturaliter religiosa,

i.e., possesses a religious function. I did not invent or insinuate

this function, it produces itself of its own accord without being

prompted thereto by any opinions or suggestions of mine. With
a truly tragic delusion these theologians fail to see that it is not

a matter of proving the existence of the light, but of blind peo-

ple who do not know that their eyes could see. It is high time

we realized that it is pointless to praise the light and preach it

if nobody can see it. It is much more needful to teach people

the art of seeing. For it is obvious that far too many people are

incapable of establishing a connection between the sacred figures

and their own psyche: they cannot see to what extent the equiv-

alent images are lying dormant in their own unconscious. In or-

der to facilitate this inner vision we must first clear the way for

the faculty of seeing. How this is to be done without psychology,

that is, without making contact with the psyche, is frankly be-

yond my comprehension. 8

l 5 Another equally serious misunderstanding lies in imputing

to psychology the wish to be a new and possibly heretical doc-

trine. If a blind man can gradually be helped to see it is not to

be expected that he will at once discern new truths with an

eagle eye. One must be glad if he sees anything at all, and if he

begins to understand what he sees. Psychology is concerned with

the act of seeing and not with the construction of new religious

8 Since it is a question here of human effort, I leave aside acts of grace which

are beyond man's control.
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truths, when even the existing teachings have not yet been per-

ceived and understood. In religious matters it is a well-known

fact that we cannot understand a thing until we have experi-

enced it inwardly, for it is in the inward experience that the con-

nection between the psyche and the outward image or creed is

first revealed as a relationship or correspondence like that of

sponsus and sponsa. Accordingly when I say as a psychologist

that God is an archetype, I mean by that the "type" in the

psyche. The word "type" is, as we know, derived from riVo?,

"blow" or "imprint"; thus an archetype presupposes an im-

printer. Psychology as the science of the soul has to confine itself

to its subject and guard against overstepping its proper bound-
aries by metaphysical assertions or other professions of faith.

Should it set up a God, even as a hypothetical cause, it would
have implicitly claimed the possibility of proving God, thus

exceeding its competence in an absolutely illegitimate way. Sci-

ence can only be science; there are no "scientific" professions of

faith and similar contradictiones in adiecto. We simply do not

know the ultimate derivation of the archetype any more than

we know the origin of the psyche. The competence of psychology

as an empirical science only goes so far as to establish, on the

basis of comparative research, whether for instance the imprint

found in the psyche can or cannot reasonably be termed a "God-
image." Nothing positive or negative has thereby been asserted

about the possible existence of God, any more than the arche-

type of the "hero" posits the actual existence of a hero.
16 Now if my psychological researches have demonstrated the

existence of certain psychic types and their correspondence with

well-known religious ideas, then we have opened up a possible

approach to those experienceable contents which manifestly and

undeniably form the empirical foundations of all religious ex-

perience. The religious-minded man is free to accept whatever

metaphysical explanations he pleases about the origin of these

images; not so the intellect, which must keep strictly to the prin-

ciples of scientific interpretation and avoid trespassing beyond
the bounds of what can be known. Nobody can prevent the be-

liever from accepting God, Purusha, the Atman, or Tao as the

Prime Cause and thus putting an end to the fundamental dis-

quiet of man. The scientist is a scrupulous worker; he cannot

take heaven by storm. Should he allow himself to be seduced
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into such an extravagance he would be sawing off the branch on
which he sits.

»7 The fact is that with the knowledge and actual experience

of these inner images a way is opened for reason and feeling

to gain access to those other images which the teachings of

religion offer to mankind. Psychology thus does just the oppo-

site of what it is accused of: it provides possible approaches to

a better understanding of these things, it opens people's eyes

to the real meaning of dogmas, and, far from destroying, it

throws open an empty house to new inhabitants. I can cor-

roborate this from countless experiences: people belonging to

creeds of all imaginable kinds, who had played the apostate or

cooled off in their faith, have found a new approach to their

old truths, not a few Catholics among them. Even a Parsee found

the way back to the Zoroastrian fire-temple, which should bear

witness to the objectivity of my point of view.
18 But this objectivity is just what my psychology is most

blamed for: it is said not to decide in favour of this or that re-

ligious doctrine. Without prejudice to my own subjective con-

victions I should like to raise the question: Is it not thinkable

that when one refrains from setting oneself up as an arbiter

mundi and, deliberately renouncing all subjectivism, cherishes

on the contrary the belief, for instance, that God has expressed

himself in many languages and appeared in divers forms and

that all these statements are true—is it not thinkable, I say, that

this too is a decision? The objection raised, more particularly

by Christians, that it is impossible for contradictory statements

to be true, must permit itself to be politely asked: Does one

equal three? How can three be one? Can a mother be a virgin?

And so on. Has it not yet been observed that all religious state-

ments contain logical contradictions and assertions that are im-

possible in principle, that this is in fact the very essence of re-

ligious assertion? As witness to this we have Tertullian's avowal:

"And the Son of God is dead, which is worthy of belief because

it is absurd. And when buried He rose again, which is certain

because it is impossible." 9 If Christianity demands faith in such

contradictions it does not seem to me that it can very well con-

demn those who assert a few paradoxes more. Oddly enough the

paradox is one of our most valuable spiritual possessions, while

9 Tertullian, De came Christi, 5 (Migne, P.L., vol. 2, col. 751).
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uniformity of meaning is a sign of weakness. Hence a religion

becomes inwardly impoverished when it loses or waters down its

paradoxes; but their multiplication enriches because only the

paradox comes anywhere near to comprehending the fulness of

life. Non-ambiguity and non-contradiction are one-sided and

thus unsuited to express the incomprehensible.

»9 Not everyone possesses the spiritual strength of a Tertul-

lian. It is evident not only that he had the strength to sustain

paradoxes but that they actually afforded him the highest de-

gree of religious certainty. The inordinate number of spiritual

weaklings makes paradoxes dangerous. So long as the paradox

remains unexamined and is taken for granted as a customary

part of life, it is harmless enough. But when it occurs to an

insufficiently cultivated mind (always, as we know, the most

sure of itself) to make the paradoxical nature of some tenet

of faith the object of its lucubrations, as earnest as they are

impotent, it is not long before such a one will break out into

iconoclastic and scornful laughter, pointing to the manifest ab-

surdity of the mystery. Things have gone rapidly downhill since

the Age of Enlightenment, for, once this petty reasoning mind,

which cannot endure any paradoxes, is awakened, no sermon on

earth can keep it down. A new task then arises: to lift this still

undeveloped mind step by step to a higher level and to increase

the number of persons who have at least some inkling of the

scope of paradoxical truth. If this is not possible, then it must
be admitted that the spiritual approaches to Christianity are

as good as blocked. We simply do not understand any more what
is meant by the paradoxes contained in dogma; and the more
external our understanding of them becomes the more we
are affronted by their irrationality, until finally they become
completely obsolete, curious relics of the past. The man who is

stricken in this way cannot estimate the extent of his spiritual

loss, because he has never experienced the sacred images as his

inmost possession and has never realized their kinship with his

own psychic structure. But it is just this indispensable knowl-

edge that the psychology of the unconscious can give him, and
its scientific objectivity is of the greatest value here. Were psy-

chology bound to a creed it would not and could not allow the

unconscious of the individual that free play which is the basic

condition for the production of archetypes. It is precisely the
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spontaneity of archetypal contents that convinces, whereas any
prejudiced intervention is a bar to genuine experience. If the

theologian really believes in the almighty power of God on the

one hand and in the validity of dogma on the other, why then

does he not trust God to speak in the soul? Why this fear of psy-

chology? Or is, in complete contradiction to dogma, the soul it-

self a hell from which only demons gibber? Even if this were

really so it would not be any the less convincing; for as we all

know the horrified perception of the reality of evil has led to at

least as many conversions as the experience of good.
20 The archetypes of the unconscious can be shown empirically

to be the equivalents of religious dogmas. In the hermeneutic

language of the Fathers the Church possesses a rich store of

analogies with the individual and spontaneous products to be

found in psychology. What the unconscious expresses is far from

being merely arbitrary or opinionated; it is something that

happens to be "just-so," as is the case with every other natural

being. It stands to reason that the expressions of the unconscious

are natural and not formulated dogmatically; they are exactly like

the patristic allegories which draw the whole of nature into the

orbit of their amplifications. If these present us with some aston-

ishing allegoriae Christi, we find much the same sort of thing in

the psychology of the unconscious. The only difference is that

the patristic allegory ad Christum spectat—refers to Christ

—

whereas the psychic archetype is simply itself and can therefore

be interpreted according to time, place, and milieu. In the West
the archetype is filled out with the dogmatic figure of Christ; in

the East, with Purusha, the Atman, Hiranyagarbha, the Buddha,
and so on. The religious point of view, understandably enough,

puts the accent on the imprinter, whereas scientific psychology

emphasizes the typos, the imprint—the only thing it can under-

stand. The religious point of view understands the imprint as

the working of an imprinter; the scientific point of view under-

stands it as the symbol of an unknown and incomprehensible

content. Since the typos is less definite and more variegated than

any of the figures postulated by religion, psychology is com-

pelled by its empirical material to express the typos by means of

a terminology not bound by time, place, or milieu. If, for ex-

ample, the typos agreed in every detail with the dogmatic figure

of Christ, and if it contained no determinant that went beyond
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that figure, we would be bound to regard the typos as at least a

faithful copy of the dogmatic figure, and to name it accordingly.

The typos would then coincide with Christ. But as experience

shows, this is not the case, seeing that the unconscious, like the

allegories employed by the Church Fathers, produces countless

other determinants that are not explicitly contained in the dog-

matic formula; that is to say, non-Christian figures such as those

mentioned above are included in the typos. But neither do these

figures comply with the indeterminate nature of the archetype.

It is altogether inconceivable that there could be any definite

figure capable of expressing archetypal indefiniteness. For this

reason I have found myself obliged to give the corresponding

archetype the psychological name of the "self"—a term on the

one hand definite enough to convey the essence of human whole-

ness and on the other hand indefinite enough to express the in-

describable and indeterminable nature of this wholeness. The
paradoxical qualities of the term are a reflection of the fact

that wholeness consists partly of the conscious man and partly of

the unconscious man. But we cannot define the latter or indicate

his boundaries. Hence in its scientific usage the term "self" refers

neither to Christ nor to the Buddha but to the totality of the

figures that are its equivalent, and each of these figures is a sym-

bol of the self. This mode of expression is an intellectual ne-

cessity in scientific psychology and in no sense denotes a tran-

scendental prejudice. On the contrary, as we have said before,

this objective attitude enables one man to decide in favour of

the determinant Christ, another in favour of the Buddha, and so

on. Those who are irritated by this objectivity should reflect that

science is quite impossible without it. Consequently by denying

psychology the right to objectivity they are making an untimely

attempt to extinguish the life-light of a science. Even if such a

preposterous attempt were to succeed, it would only widen the

already catastrophic gulf between the secular mind on the one

hand and Church and religion on the other.

21 It is quite understandable for a science to concentrate more
or less exclusively on its subject—indeed, that is its absolute

raison d'etre. Since the concept of the self is of central interest in

psychology, the latter naturally thinks along lines diametrically

opposed to theology: for psychology the religious figures point

to the self, whereas for theology the self points to its—theology's
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—own central figure. In other words, theology might possibly

take the psychological self as an allegory of Christ. This opposi-

tion is, no doubt, very irritating, but unfortunately inevitable,

unless psychology is to be denied the right to exist at all. I there-

fore plead for tolerance. Nor is this very hard for psychology

since as a science it makes no totalitarian claims.
22 The Christ-symbol is of the greatest importance for psychol-

ogy in so far as it is perhaps the most highly developed and dif-

ferentiated symbol of the self, apart from the figure of the Bud-
dha. We can see this from the scope and substance of all the

pronouncements that have been made about Christ: they agree

with the psychological phenomenology of the self in unusually

high degree, although they do not include all aspects of this

archetype. The almost limitless range of the self might be

deemed a disadvantage as compared with the definiteness of a

religious figure, but it is by no means the task of science to

pass value judgments. Not only is the self indefinite but—para-

doxically enough—it also includes the quality of definiteness

and even of uniqueness. This is probably one of the reasons why
precisely those religions founded by historical personages have

become world religions, such as Christianity, Buddhism, and
Islam. The inclusion in a religion of a unique human personality

—especially when conjoined to an indeterminable divine nature

— is consistent with the absolute individuality of the self, which

combines uniqueness with eternity and the individual with the

universal. The self is a union of opposites par excellence, and
this is where it differs essentially from the Christ-symbol. The
androgyny of Christ is the utmost concession the Church has

made to the problem of opposites. The opposition between light

and good on the one hand and darkness and evil on the other

is left in a state of open conflict, since Christ simply represents

good, and his counterpart the devil, evil. This opposition is the

real world problem, which at present is still unsolved. The self,

however, is absolutely paradoxical in that it represents in every

respect thesis and antithesis, and at the same time synthesis.

(Psychological proofs of this assertion abound, though it is im-

possible for me to quote them here in extenso. I would refer the

knowledgeable reader to the symbolism of the mandala.)

*3 Once the exploration of the unconscious has led the conscious

mind to an experience of the archetype, the individual is con-
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fronted with the abysmal contradictions of human nature, and
this confrontation in turn leads to the possibility of a direct

experience of light and darkness, of Christ and the devil. For

better or worse there is only a bare possibility of this, and not

a guarantee; for experiences of this kind cannot of necessity

be induced by any human means. There are factors to be con-

sidered which are not under our control. Experience of the op-

posites has nothing whatever to do with intellectual insight or

with empathy. It is more what we would call fate. Such an ex-

perience can convince one person of the truth of Christ, another

of the truth of the Buddha, to the exclusion of all other evidence.

24 Without the experience of the opposites there is no experi-

ence of wholeness and hence no inner approach to the sacred

figures. For this reason Christianity rightly insists on sinfulness

and original sin, with the obvious intent of opening up the

abyss of universal opposition in every individual—at least from

the outside. But this method is bound to break down in the

case of a moderately alert intellect: dogma is then simply no
longer believed and on top of that is thought absurd. Such an

intellect is merely one-sided and sticks at the ineptia mysterii.

It is miles from Tertullian's antinomies; in fact, it is quite in-

capable of enduring the suffering such a tension involves. Cases

are not unknown where the rigorous exercises and proselytizings

of the Catholics, and a certain type of Protestant education that

is always sniffing out sin, have brought about psychic damage
that leads not to the Kingdom of Heaven but to the consulting

room of the doctor. Although insight into the problem of oppo-

sites is absolutely imperative, there are very few people who can

stand it in practice—a fact which has not escaped the notice of

the confessional. By way of a reaction to this we have the pal-

liative of "moral probabilism," a doctrine that has suffered fre-

quent attack from all quarters because it tries to mitigate the

crushing effect of sin. 10 Whatever one may think of this phe-

10 Zockler ("Probabilismus," p. 67) defines it as follows: "Probabilism is the name
generally given to that way of thinking which is content to answer scientific ques-

tions with a greater or lesser degree of probability. The moral probabilism with

which alone we are concerned here consists in the principle that acts of ethical

self-determination are to be guided not by conscience but according to what is

probably right, i.e., according to whatever has been recommended by any repre-

sentative or doctrinal authority." The Jesuit probabilist Escobar (d. 1669) was,

for instance, of the opinion that if the penitent should plead a probable opinion
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nomenon one thing is certain: that apart from anything else it

holds within it a large humanity and an understanding of hu-

man weakness which compensate for the world's unbearable
antinomies. The tremendous paradox implicit in the insistence

on original sin on the one hand and the concession made by

probabilism on the other is, for the psychologist, a necessary con-

sequence of the Christian problem of opposites outlined above

—for in the self good and evil are indeed closer than identical

twins! The reality of evil and its incompatibility with good
cleave the opposites asunder and lead inexorably to the cruci-

fixion and suspension of everything that lives. Since "the soul is

by nature Christian" this result is bound to come as infallibly

as it did in the life of Jesus: we all have to be "crucified with

Christ," i.e., suspended in a moral suffering equivalent to

veritable crucifixion. In practice this is only possible up to a

point, and apart from that is so unbearable and inimical to life

that the ordinary human being can afford to get into such a state

only occasionally, in fact as seldom as possible. For how could he

remain ordinary in face of such suffering! A more or less prob-

abilistic attitude to the problem of evil is therefore unavoidable.

Hence the truth about the self—the unfathomable union of good

and evil—comes out concretely in the paradox that although sin

is the gravest and most pernicious thing there is, it is still not so

serious that it cannot be disposed of with "probabilist" argu-

ments. Nor is this necessarily a lax or frivolous proceeding but

simply a practical necessity of life. The confessional proceeds

like life itself, which successfully struooles against beins: en-

gulfed in an irreconcilable contradiction. Note that at the same
time the conflict remains in full force, as is once more consistent

with the antinomial character of the self, which is itself both con-

flict and unity.

as the motive of his action, the father-confessor would he obliged to absolve him

even if he were not of the same opinion. Escohar quotes a numher of Jesuit

authorities on the question of how often one is hound to love Cod in a lifetime.

According to one opinion, loving Cod once shortly before death is sufficient; an-

other says once a year or once every three or four years. He himself comes to the

conclusion that it is sufficient to love Cod once at the lirst awakening of reason,

then once every five years, and finally once in the hour of death. In his opinion

the large number of different moral doctrines forms one of the main proofs of

Cod's kindly providence, "because they make the yoke of Christ so light" (Zockler,

p. 68). Cf. also Hamack, History of Dogma, VII, pp. loiff.
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25 Christianity has made the antinomy of good and evil into a

world problem and, by formulating the conflict dogmatically,

raised it to an absolute principle. Into this as yet unresolved

conflict the Christian is cast as a protagonist of good, a fellow

player in the world drama. Understood in its deepest sense, be-

ing Christ's follower involves a suffering that is unendurable to

the great majority of mankind. Consequently the example of

Christ is in reality followed either with reservation or not at all,

and the pastoral practice of the Church even finds itself obliged

to "lighten the yoke of Christ." This means a pretty considerable

reduction in the severity and harshness of the conflict and hence,

in practice, a relativism of good and evil. Good is equivalent to

the unconditional imitation of Christ and evil is its hindrance.

Man's moral weakness and sloth are what chiefly hinder the imi-

tation, and it is to these that probabilism extends a practical un-

derstanding which may sometimes, perhaps, come nearer to

Christian tolerance, mildness, and love of one's neighbour than

the attitude of those who see in probabilism a mere laxity. Al-

though one must concede a number of cardinal Christian vir-

tues to the probabilist endeavour, one must still not overlook

the fact that it obviates much of the suffering involved in the

imitation of Christ and that the conflict of good and evil is thus

robbed of its harshness and toned down to tolerable proportions.

This brings about an approach to the psychic archetype of the

self, where even these opposites seem to be united—though, as

I say, it differs from the Christian symbolism, which leaves the

conflict open. For the latter there is a rift running through the

world: light wars against night and the upper against the lower.

The two are not one, as they are in the psychic archetype. But,

even though religious dogma may condemn the idea of two

being one, religious practice does, as we have seen, allow the nat-

ural psychological symbol of the self at one with itself an ap-

proximate means of expression. On the other hand, dogma in-

sists that three are one, while denying that four are one. Since

olden times, not only in the West but also in China, uneven
numbers have been regarded as masculine and even numbers as

feminine. The Trinity is therefore a decidedly masculine deity,

of which the androgyny of Christ and the special position and

veneration accorded to the Mother of God are not the real

equivalent.
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26 With this statement, which may strike the reader as peculiar,

we come to one of the central axioms of alchemy, namely the

saying of Maria Prophetissa: "One becomes two, two becomes
three, and out of the third comes the one as the fourth." As the

reader has already seen from its title, this book is concerned with

the psychological significance of alchemy and thus with a prob-

lem which, with very few exceptions, has so far eluded scientific

research. Until quite recently science was interested only in the

part that alchemy played in the history of chemistry, concern-

ing itself very little with the part it played in the history of

philosophy and religion. The importance of alchemy for the

historical development of chemistry is obvious, but its cultural

importance is still so little known that it seems almost impos-

sible to say in a few words wherein that consisted. In this intro-

duction, therefore, I have attempted to outline the religious and

psychological problems which are germane to the theme of

alchemy. The point is that alchemy is rather like an undercur-

rent to the Christianity that ruled on the surface. It is to this

surface as the dream is to consciousness, and just as the dream
compensates the conflicts of the conscious mind, so alchemy en-

deavours to fill in the gaps left open by the Christian tension of

opposites. Perhaps the most pregnant expression of this is the

axiom of Maria Prophetissa quoted above, which runs like a leit-

motiv throughout almost the whole of the lifetime of alchemy,

extending over more than seventeen centuries. In this aphorism

the even numbers which signify the feminine principle, earth,

the regions under the earth, and evil itself are interpolated be-

tween the uneven numbers of the Christian dogma. They are

personified by the serpens mercurii, the dragon that creates and

destroys itself and represents the prima materia. This funda-

mental idea of alchemy points back to the D^nn (Tehom), 11 to

Tiamat with her dragon attribute, and thus to the primordial

matriarchal world which, in the theomachy of the Marduk
myth, 12 was overthrown by the masculine world of the father.

The historical shift in the world's consciousness towards the mas-

culine is compensated at first by the chthonic femininity of the

11 Cf. Genesis 1 : 2.

12 The reader will find a collection of these myth motifs in Lang, Hat ein Gott

die Welt erschafjen? Unfortunately philological criticism will have much to take

exception to in this book, interesting though it is for its Gnostic trend.
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unconscious. In certain pre-Christian religions the differentia-

tion of the masculine principle had taken the form of the

father-son specification, a change which was to be of the utmost

importance for Christianity. Were the unconscious merely com-

plementary, this shift of consciousness would have been accom-

panied by the production of a mother and daughter, for which

the necessary material lay ready to hand in the myth of Demeter
and Persephone. But, as alchemy shows, the unconscious chose

rather the Cybele-Attis type in the form of the prima materia

and the filius macrocosmi, thus proving that it is not complemen-
tary but compensatory. This goes to show that the unconscious

does not simply act contrary to the conscious mind but modifies

it more in the manner of an opponent or partner. The son type

does not call up a daughter as a complementary image from the

depths of the "chthonic" unconscious— it calls up another son.

This remarkable fact would seem to be connected with the incar-

nation in our earthly human nature of a purely spiritual God,
brought about by the Holy Ghost impregnating the womb of the

Blessed Virgin. Thus the higher, the spiritual, the masculine in-

clines to the lower, the earthly, the feminine; and accordingly,

the mother, who was anterior to the world of the father, accom-

modates herself to the masculine principle and, with the aid of

the human spirit (alchemy or "the philosophy"), produces a son

—not the antithesis of Christ but rather his chthonic counter-

part, not a divine man but a fabulous being conforming to the

nature of the primordial mother. And just as the redemption of

man the microcosm is the task of the "upper" son, so the "lower"

son has the function of a salvator macrocosmi.
2 7 This, in brief, is the drama that was played out in the ob-

scurities of alchemy. It is superfluous to remark that these two

sons were never united, except perhaps in the mind and inner-

most experience of a few particularly gifted alchemists. But it is

not very difficult to see the "purpose" of this drama: in the In-

carnation it looked as though the masculine principle of the

father-world were approximating to the feminine principle of

the mother-world, with the result that the latter felt impelled

to approximate in turn to the father-world. What it evidently

amounted to was an attempt to bridge the gulf separating the

two worlds as compensation for the open conflict between them.
28 I hope the reader will not be offended if my exposition
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sounds like a Gnostic myth. We are moving in those psycho-

logical regions where, as a matter of fact, Gnosis is rooted. The
message of the Christian symbol is Gnosis, and the compensation

effected by the unconscious is Gnosis in even higher degree.

Myth is the primordial language natural to these psychic proc-

esses, and no intellectual formulation comes anywhere near the

richness and expressiveness of mythical imagery. Such processes

are concerned with the primordial images, and these are best

and most succinctly reproduced by figurative language.
29 The process described above displays all the characteristic

features of psychological compensation. We know that the mask
of the unconscious is not rigid— it reflects the face we turn to-

wards it. Hostility lends it a threatening aspect, friendliness

softens its features. It is not a question of mere optical reflection

but of an autonomous answer which reveals the self-sufficing na-

ture of that which answers. Thus the fxlius philosophorum is not

just the reflected image, in unsuitable material, of the son of

God; on the contrary, this son of Tiamat reflects the features of

the primordial maternal figure. Although he is decidedly her-

maphroditic he has a masculine name—a sign that the chthonic

underworld, having been rejected by the spirit and identified

with evil, has a tendency to compromise. There is no mistaking

the fact that he is a concession to the spiritual and masculine

principle, even though he carries in himself the weight of the

earth and the whole fabulous nature of primordial animal ity.

3° This answer of the mother-world shows that the gulf be-

tween it and the father-world is not unbridgeable, seeing that

the unconscious holds the seed of the unity of both. The essence

of the conscious mind is discrimination; it must, if it is to be

aware of things, separate the opposites, and it does this contra

naturam. In nature the opposites seek one another

—

les extremes

se touchent—and so it is in the unconscious, and particularly in

the archetype of unity, the self. Here, as in the deity, the oppo-

sites cancel out. But as soon as the unconscious begins to manifest

itself they split asunder, as at the Creation; for every act of dawn-

ing consciousness is a creative act, and it is from this psychologi-

cal experience that all our cosmogonic symbols are derived.

3 1 Alchemy is pre-eminently concerned with the seed of unity

which lies hidden in the chaos of Tiamat and forms the counter-

part to the divine unity. Like this, the seed of unity has a trini-
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tarian character in Christian alchemy and a triadic character in

pagan alchemy. According to other authorities it corresponds to

the unity of the four elements and is therefore a quaternity. The
overwhelming majority of modern psychological findings speaks

in favour of the latter view. The few cases I have observed which

produced the number three were marked by a systematic defi-

ciency in consciousness, that is to say, by an unconsciousness of

the "inferior function." The number three is not a natural ex-

pression of wholeness, since four represents the minimum num-
ber of determinants in a whole judgment. It must nevertheless

be stressed that side by side with the distinct leanings of alchemy

(and of the unconscious) towards quaternity there is always a

vacillation between three and four which comes out over and
over again. Even in the axiom of Maria Prophetissa the qua-

ternity is muffled and alembicated. In alchemy there are three

as well as four regimina or procedures, three as well as four

colours. There are always four elements, but often three of them
are grouped together, with the fourth in a special position

—

sometimes earth, sometimes fire. Mercurius13
is of course quad-

ratic, but he is also a three-headed snake or simply a triunity.

This uncertainty has a duplex character—in other words, the

central ideas are ternary as well as quaternary. The psychol-

ogist cannot but mention the fact that a similar puzzle exists in

the psychology of the unconscious: the least differentiated or

"inferior" function is so much contaminated with the collective

unconscious that, on becoming conscious, it brings up among
others the archetype of the self as well—to lv riraprov, as Maria

Prophetissa says. Four signifies the feminine, motherly, physical;

three the masculine, fatherly, spiritual. Thus the uncertainty as

13 In alchemical writings the word "Mercurius" is used with a very wide Tange

of meaning, to denote not only the chemical element mercury or quicksilver,

Mercury (Hermes) the god, and Mercury the planet, but also—and primarily

—

the secret "transforming substance" which is at the same time the "spirit" in-

dwelling in all living creatures. These different connotations will become appar-

ent in the course of the book. It would be misleading to use the English "Mer-

cury" and "mercury," because there are innumerable passages where neither word

does justice to the wealth of implications. It has therefore been decided to retain

the Latin "Mercurius" as in the German text, and to use the personal pronoun

(since "Mercurius" is personified), the word "quicksilver" being employed only

where the chemical element (Hg) is plainly meant. [Author's note for the English

edn.]

26



AND PSYCHOLOGICAL PROBLEMS OF ALCHEMY

to three or four amounts to a wavering between the spiritual

and the physical—a striking example of how every human truth

is a last truth but one.

3 2 I began my introduction with human wholeness as the goal

to which the psychotherapeutic process ultimately leads. This
question is inextricably bound up with one's philosophical or

religious assumptions. Even when, as frequently happens, the

patient believes himself to be quite unprejudiced in this respect,

the assumptions underlying his thought, mode of life, morale,

and language are historically conditioned down to the last de-

tail, a fact of which he is often kept unconscious by lack of

education combined with lack of self-criticism. The analysis of

his situation will therefore lead sooner or later to a clarification

of his general spiritual background going far beyond his per-

sonal determinants, and this brings up the problems I have at-

tempted to sketch in the preceding pages. This phase of the

process is marked by the production of symbols of unity, the

so-called mandalas, which occur either in dreams or in the form

of concrete visual impressions, often as the most obvious com-

pensation of the contradictions and conflicts of the conscious

situation. It would hardly be correct to say that the gaping

"rift" 14 in the Christian order of things is responsible for this,

since it is easy to show that Christian symbolism is particularly

concerned with healing, or attempting to heal, this very wound.

It would be more correct to take the open conflict as a symptom
of the psychic situation of Western man, and to deplore his in-

ability to assimilate the whole range of the Christian symbol. As

a doctor I cannot demand anything of my patients in this re-

spect, also I lack the Church's means of grace. Consequently 1

am faced with the task of taking the only path open to me:

the archetypal images—which in a certain sense correspond to

the dogmatic images—must be brought into consciousness. At the

same time I must leave my patient to decide in accordance with

his assumptions, his spiritual maturity, his education, origins,

and temperament, so far as this is possible without serious con-

flicts. As a doctor it is my task to help the patient to cope with

life. I cannot presume to pass judgment on his final decisions,

because I know from experience that all coercion—be it sugges-

tion, insinuation, or any other method of persuasion—ultimately

14 Przywara, Deus semper maior, I, pp. 71ft.
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proves to be nothing but an obstacle to the highest and most de-

cisive experience of all, which is to be alone with his own self, or

whatever else one chooses to call the objectivity of the psyche.

The patient must be alone if he is to find out what it is that sup-

ports him when he can no longer support himself. Only this ex-

perience can give him an indestructible foundation.

33 I would be only too delighted to leave this anything but easy

task to the theologian, were it not that it is just from the theo-

logian that many of my patients come. They ought to have

hung on to the community of the Church, but they were shed

like dry leaves from the great tree and now find themselves

"hanoino on" to the treatment. Something in them clings, often

with the strength of despair, as if they or the thing they cling

to would drop off into the void the moment they relaxed their

hold. They are seeking firm ground on which to stand. Since no
outward support is of any use to them they must finally discover

it in themselves—admittedly the most unlikely place from the

rational point of view, but an altogether possible one from the

point of view of the unconscious. We can see this from the arche-

type of the "lowly origin of the redeemer."

34 The way to the goal seems chaotic and interminable at first,

and only gradually do the signs increase that it is leading any-

where. The way is not straight but appears to go round in circles.

More accurate knowledge has proved it to go in spirals: the

dream-motifs always return after certain intervals to definite

forms, whose characteristic it is to define a centre. And as a mat-

ter of fact the whole process revolves about a central point or

some arrangement round a centre, which may in certain circum-

stances appear even in the initial dreams. As manifestations

of unconscious processes the dreams rotate or circumambulate

round the centre, drawing closer to it as the amplifications in-

crease in distinctness and in scope. Owing to the diversity of

the symbolical material it is difficult at first to perceive any kind

of order at all. Nor should it be taken for granted that dream
sequences are subject to any governing principle. But, as I say,

the process of development proves on closer inspection to be

cyclic or spiral. We might draw a parallel between such spiral

courses and the processes of growth in plants; in fact the plant

motif (tree, flower, etc.) frequently recurs in these dreams and
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fantasies and is also spontaneously drawn or painted. 15 In al-

chemy the tree is the symbol of Hermetic philosophy.

3.
r
> The first of the following two studies—that which composes

Part II—deals with a series of dreams which contain numerous
symbols of the centre or goal. The development of these symbols

is almost the equivalent of a healing process. The centre or goal

thus signifies salvation in the proper sense of the word. The jus-

tification for such a terminology comes from the dreams them-

selves, for these contain so many references to religious phe-

nomena that I was able to use some of them as the subject of

my book Psychology and Religion. It seems to me beyond all

doubt that these processes are concerned with the religion-

creating archetypes. Whatever else religion may be, those psychic

ingredients of it which are empirically verifiable undoubtedly

consist of unconscious manifestations of this kind. People have

dwelt far too long on the fundamentally sterile question of

whether the assertions of faith are true or not. Quite apart from

the impossibility of ever proving or refuting the truth of a meta-

physical assertion, the very existence of the assertion is a self-

evident fact that needs no further proof, and when a consensus

gentium allies itself thereto the validity of the statement is

proved to just that extent. The only thing about it that we can

verify is the psychological phenomenon, which is incommen-
surable with the category of objective rightness or truth. No
phenomenon can ever be disposed of by rational criticism, and

in religious life we have to deal with phenomena and facts and
not with arguable hypotheses.

36 During the process of treatment the dialectical discussion

leads logically to a meeting between the patient and his shadow,

that dark half of the psyche which we invariably get rid of by

means of projection: either by burdening our neighbours—in a

wider or narrower sense—with all the faults which we obviously

have ourselves, or by casting our sins upon a divine mediator

with the aid of contritio or the milder attrition We know of

'•"•See the illustrations in Jung "Concerning Mandala Symbolism."

10 Contritio is "perfect" repentance; attritio "imperfect" repentance (contritio im-

perfecta, to which categoiy contritio natural is belongs). The former regards sin

as the opposite of the highest good; the latter reprehends it not only on account

of its wicked and hideous nature but also from fear of punishment.
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course that without sin there is no repentance and without re-

pentance no redeeming grace, also that without original sin the

redemption of the world could never have come about; but we
assiduously avoid investigating whether in this very power of

evil God might not have placed some special purpose which it

is most important for us to know. One often feels driven to some
such view when, like the psychotherapist, one has to deal with

people who are confronted with their blackest shadow. 17 At

any rate the doctor cannot afford to point, with a gesture of

facile moral superiority, to the tablets of the law and say, "Thou
shalt not." He has to examine things objectively and weigh

up possibilities, for he knows, less from religious training and

education than from instinct and experience, that there is some-

thing very like a felix culpa. He knows that one can miss not

only one's happiness but also one's final guilt, without which

a man will never reach his wholeness. Wholeness is in fact a

charisma which one can manufacture neither by art nor by cun-

ning; one can only grow into it and endure whatever its advent

may bring. No doubt it is a great nuisance that mankind is

not uniform but compounded of individuals whose psychic

structure spreads them over a span of at least ten thousand

years. Hence there is absolutely no truth that does not spell sal-

vation to one person and damnation to another. All universal-

isms get stuck in this terrible dilemma. Earlier on I spoke of

Jesuit probabilism: this gives a better idea than anything else of

the tremendous catholic task of the Church. Even the best-inten-

tioned people have been horrified by probabilism, but, when
brought face to face with the realities of life, many of them have

found their horror evaporating or their laughter dying on their

lips. The doctor too must weigh and ponder, not whether a thing

is for or against the Church but whether it is for or against life

and health. On paper the moral code looks clear and neat enough

;

!7 A religious terminology comes naturally, as the only adequate one in the cir-

cumstances, when we are faced with the tragic fate that is the unavoidable con-

comitant of wholeness. "My fate" means a daemonic will to precisely that fate

—

a will not necessarily coincident with my own (the ego will). When it is opposed

to the ego, it is difficult not to feel a certain "power" in it, whether divine or

infernal. The man who submits to his fate calls it the will of God; the man who
puts up a hopeless and exhausting fight is more apt to see the devil in it. In

either event this terminology is not only universally understood but meaningf-

as well.
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but the same document written on the "living tables of the

heart" is often a sorry tatter, particularly in the mouths of those

who talk the loudest. We are told on every side that evil is evil

and that there can be no hesitation in condemning it, but that

does not prevent evil from being the most problematical thing in

the individual's life and the one which demands the deepest re-

flection. What above all deserves our keenest attention is the

question "Exactly who is the doer?" For the answer to this ques-

tion ultimately decides the value of the deed. It is true that society

attaches greater importance at first to what is done, because it

is immediately obvious; but in the long run the right deed in

the hands of the wrong man will also have a disastrous effect. No
one who is far-sighted will allow himself to be hoodwinked by

the right deed of the wrong man, any more than by the wrong
deed of the right man. Hence the psychotherapist must fix his

eye not on what is done but on how it is done, because therein

is decided the whole character of the doer. Evil needs to be pon-

dered just as much as good, for good and evil are ultimately

nothing but ideal extensions and abstractions of doing, and both

belong to the chiaroscuro of life. In the last resort there is no

good that cannot produce evil and no evil that cannot produce

good.

37 The encounter with the dark half of the personality, or

"shadow," comes about of its own accord in any moderately

thorough treatment. This problem is as important as that of sin

in the Church. The open conflict is unavoidable and painful. I

have often been asked, "And what do you do about it?" I do
nothing; there is nothing I can do except wait, with a certain

trust in God, until, out of a conflict borne with patience and
fortitude, there emerges the solution destined—although I can-

not foresee it—for that particular person. Not that I am passive

or inactive meanwhile: I help the patient to understand all the

things that the unconscious produces during the conflict. The
reader may believe me that these are no ordinary products. On
the contrary, they are among the most significant things that

have ever engaged my attention. Nor is the patient inactive; he

must do the right thing, and do it with all his might, in order to

prevent the pressure of evil from becoming too powerful in him.

He needs "justification by works," for "justification by faith"

alone has remained an empty sound for him as for so many
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others. Faith can sometimes be a substitute for lack of experi-

ence. In these cases what is needed is real work. Christ espoused

the sinner and did not condemn him. The true follower of

Christ will do the same, and, since one should do unto others as

one would do unto oneself, one will also take the part of the

sinner who is oneself. And as little as we would accuse Christ of

fraternizing with evil, so little should we reproach ourselves that

to love the sinner who is oneself is to make a pact with the devil.

Love makes a man better, hate makes him worse—even when
that man is oneself. The danger in this point of view is the same

as in the imitation of Christ; but the Pharisee in us will never

allow himself to be caught talking to publicans and whores. I

must emphasize of course that psychology invented neither

Christianity nor the imitation of Christ. I wish everybody could

be freed from the burden of their sins by the Church. But he

to whom she cannot render this service must bend very lowr in

the imitation of Christ in order to take the burden of his cross

upon him. The ancients could get along with the Creek wisdom
of the ages: M??^ dyav, t<J> Kaip<J> TrdvTa 7rpdcreorrt xaXd (Exaggerate

nothing, all good lies in right measure). But what an abyss still

separates us from reason!

3 8 Apart from the moral difficulty there is another danger

which is not inconsiderable and may lead to complications, par-

ticularly with individuals who are pathologically inclined. This

is the fact that the contents of the personal unconsc ions (i.e., the

shadow) are indistinguishably merged with the archetypal con-

tents of the collective unconscious and dra° the latter with them
when the shadow is brought into consciousness. This may exert

an uncanny influence on the conscious mind; for activated

archetypes have a disagreeable effect even—or I should per-

haps say, particularly—on the most cold-blooded rationalist. He
is afraid that the lowest form of conviction, namely supersti-

tion, is, as he thinks, forcing itself on him. But superstition in

the truest sense only appears in such people if they are patho-

logical, not if they can keep their balance. It then takes the form

of the fear of "going mad"—for everything that the modern
mind cannot define it regards as insane. It must be admitted

that the archetypal contents of the collective unconscious can

often assume grotesque and horrible forms in dreams and fan-

tasies, so that even the most hard-boiled rationalist is not im-

mune from shattering nightmares and haunting fears. The
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psychological elucidation of these images, which cannot be

passed over in silence or blindly ignored, leads logically into the

depths of religious phenomenology. The history of religion in

its widest sense (including therefore mythology, folklore, and
primitive psychology) is a treasure-house of archetypal forms

from which the doctor can draw helpful parallels and enlight-

ening comparisons for the purpose of calming and clarifying a

consciousness that is all at sea. It is absolutely necessary to supply

these fantastic images that rise up so strange and threatening be-

fore the mind's eye with some kind of context so as to make them
more intelligible. Experience has shown that the best way to do

this is by means of comparative mythological material.

39 Part II of this volume s;ives a lars^e number of such exam-

pies. The reader will be particularly struck by the numerous
connections between individual dream symbolism and medieval

alchemy. This is not, as one might suppose, a prerogative of

the case in question, but a general fact which only struck me
some ten years ago when first I began to come to grips with the

ideas and symbolism of alchemy.

4° Part III contains an introduction to the symbolism of al-

chemy in relation to Christianity and Gnosticism. As a bare in-

troduction it is naturally far from being a complete exposition

of this complicated and obscure subject—indeed, most of it is

concerned only with the lapis-Christ parallel. True, this par-

allel gives rise to a comparison between the aims of the opus

alchymicum and the central ideas of Christianity, for both are

of the utmost importance in understanding and interpreting the

images that appear in dreams and in assessing their psychologi-

cal effect. This has considerable bearing on the practice of psy-

chotherapy, because more often than not it is precisely the more
intelligent and cultured patients who, finding a return to the

Church impossible, come up against archetypal material and

thus set the doctor problems which can no longer be mastered

by a narrowly personal istic psychology. Nor is a mere knowledge

of the psychic structure of a neurosis by any means sufficient; for

once the process has reached the sphere of the collective uncon-

scious we are dealing with healthy material, i.e., with the uni-

versal basis of the individually varied psyche. Our understand-

ing of these deeper layers of the psyche is helped not only by a

knowledge of primitive psychology and mythology, but to an

even greater extent by some familiarity with the history of our
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modern consciousness and the stages immediately preceding

it. On the one hand it is a child of the Church; on the other,

of science, in whose beginnings very much lies hid that the

Church was unable to accept—that is to say, remnants of the

classical spirit and the classical feeling for nature which could

not be exterminated and eventually found refuge in the nat-

ural philosophy of the Middle Ages. As the "spiritus metal-

lorum" and the astrological components of destiny the old

gods of the planets lasted out many a Christian century. 18

Whereas in the Church the increasing differentiation of ritual

and dogma alienated consciousness from its natural roots in the

unconscious, alchemy and astrology were ceaselessly engaged in

preserving the bridge to nature, i.e., to the unconscious psyche,

from decay. Astrology led the conscious mind back again and
again to the knowledge of Heimarmene, that is, the dependence
of character and destiny on certain moments in time; and alchemy

afforded numerous "hooks" for the projection of those arche-

types which could not be fitted smoothly into the Christian proc-

ess. It is true that alchemy always stood on the verge of heresy

and that certain decrees leave no doubt as to the Church's atti-

tude towards it,
19 but on the other hand it was effectively pro-

tected by the obscurity of its symbolism, which could always be

explained as harmless allegory. For many alchemists the allegori-

cal aspect undoubtedly occupied the foreground to such an extent

that they were firmly convinced that their sole concern was with

chemical substances. But there were always a few for whom
laboratory work was primarily a matter of symbols and their

psychic effect. As the texts show, they were quite conscious of

this, to the point of condemning the naive goldmakers as liars,

frauds, and dupes. Their own standpoint they proclaimed with

propositions like "Aurum nostrum non est aurum vulgi." Al-

though their labours over the retort were a serious effort to elicit

the secrets of chemical transformation, it was at the same time

—and often in overwhelming degree—the reflection of a parallel

psychic process which could be projected all the more easily into

the unknown chemistry of matter since that process is an uncon-

18 Paracelsus still speaks of the "gods" enthroned in the mysterium magnum
(Philosophia ad Athenienses, p. 403), and so does the i8th-cent. treatise of Abra-

ham Eleazar, Uraltes chymisches Werk, which was influenced by Paracelsus.

19 Cf. Sanchez, Opus morale, Decalog. 2, 4o,n., 51; and Pignatelli, Consultationes

canonicae, canon ix.
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scious phenomenon of nature, just like the mysterious alteration

of substances. What the symbolism of alchemy expresses is the

whole problem of the evolution of personality described above,

the so-called individuation process.

41 Whereas the Church's great buttress is the imitation of

Christ, the alchemist, without realizing it and certainly without

wanting it, easily fell victim, in the loneliness and obscure prob-

lems of his work, to the promptings and unconscious assump-

tions of his own mind, since, unlike the Christians, he had no
clear and unmistakable models on which to rely. The authors he

studied provided him with symbols whose meaning he thought he

understood in his own way; but in reality they touched and stimu-

lated his unconscious. Ironical towards themselves, the alchem-

ists coined the phrase "obscurum per obscurius." But with this

method of explaining the obscure by the more obscure they

only sank themselves deeper in the very process from which

the Church was struggling to redeem them. While the dogmas
of the Church offered analogies to the alchemical process, these

analogies, in strict contrast to alchemy, had become detached

from the world of nature through their connection with the

historical figure of the Redeemer. The alchemical four in

one, the philosophical gold, the lapis angularis, the aqua di-

vina, became, in the Church, the four-armed cross on which

the Only-Begotten had sacrificed himself once in history and

at the same time for all eternity. The alchemists ran counter

to the Church in preferring to seek through knowledge rather

than to find through faith, though as medieval people they never

thought of themselves as anything but good Christians. Para-

celsus is a classical example in this respect. But in reality

they were in much the same position as modern man, who
prefers immediate personal experience to belief in traditional

ideas, or rather has it forced upon him. Dogma is not arbi-

trarily invented nor is it a unique miracle, although it is

often described as miraculous with the obvious intent of lift-

ing it out of its natural context. The central ideas of Christian-

ity are rooted in Gnostic philosophy, which, in accordance

with psychological laws, simply had to grow up at a time when
the classical religions had become obsolete. It was founded on

the perception of symbols thrown up by the unconscious individ-

uation process which always sets in when the collective dominants

of human life fall into decay. At such a time there is bound to
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be a considerable number of individuals who are possessed by

archetypes of a numinous nature that force their way to the sur-

face in order to form new dominants. This state of possession

shows itself almost without exception in the fact that the pos-

sessed identify themselves with the archetypal contents of their

unconscious, and, because they do not realize that the role which

is being thrust upon them is the effect of new contents still to

be understood, they exemplify these concretely in their own
lives, thus becoming prophets and reformers. In so far as the

archetypal content of the Christian drama was able to give satis-

fying expression to the uneasy and clamorous unconscious of

the many, the consensus omnium raised this drama to a uni-

versally binding truth—not of course by an act of judgment,

but by the irrational fact of possession, which is far more ef-

fective. Thus Jesus became the tutelary image or amulet against

the archetypal powers that threatened to possess everyone. The
glad tidings announced: "It has happened, but it will not hap-

pen to you inasmuch as you believe in Jesus Christ, the Son of

God!" Yet it could and it can and it will happen to everyone in

whom the Christian dominant has decayed. For this reason there

have always been people who, not satisfied with the dominants

of conscious life, set forth—under cover and by devious paths, to

their destruction or salvation—to seek direct experience of the

eternal roots, and, following the lure of the restless unconscious

psyche, find themselves in the wilderness where, like Jesus,

they come up against the son of darkness, the avTLfxtfxov a-refpa.

Thus an old alchemist—and he a cleric!—prays: "Horridas

nostrae mentis purga tenebras, accende lumen sensibus!" (Purge

the horrible darknesses of our mind, light a light for our senses!)

The author of this sentence must have been undergoing the

experience of the nigredo, the first stage of the work, which was

felt as "melancholia" in alchemy and corresponds to the en-

counter with the shadow in psychology.

4 2 When, therefore, modern psychotherapy once more meets

with the activated archetypes of the collective unconscious, it is

merely the repetition of a phenomenon that has often been ob-

served in moments of great religious crisis, although it can also

occur in individuals for whom the ruling ideas have lost their

meaning. An example of this is the descensus ad inferos depicted

in Faust, which, consciously or unconsciously, is an opus al-

chymicum.
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43 The problem of opposites called up by the shadow plays a

great—indeed, the decisive—role in alchemy, since it leads in

the ultimate phase of the work to the union of opposites in

the archetypal form of the hierosgamos or "chymical wedding."

Here the supreme opposites, male and female (as in the Chinese

yang and yin), are melted into a unity purified of all opposition

and therefore incorruptible. The prerequisite for this, of course,

is that the artifex should not identify himself with the figures

in the work but should leave them in their objective, imper-

sonal state. So long as the alchemist was working in his labora-

tory he was in a favourable position, psychologically speaking,

for he had no opportunity to identify himself with the arche-

types as they appeared, since they were all projected immediately

into the chemical substances. The disadvantage of this skua-

tion was that the alchemist was forced to represent the incor-

ruptible substance as a chemical product—an impossible under-

taking which led to the downfall of alchemy, its place in the

laboratory being taken by chemistry. Rut the psychic part of the

work did not disappear. It captured new interpreters, as we can

see from the example of Faust, and also from the signal connec-

tion between our modern psychology of the unconscious and

alchemical symbolism.

3. Symbol of the alchemical work.

—Hermapliroditisches Sonn- unci Mondskind (1752)
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4. Representation of the symbolic process which begins in chaos and ends with
the birth of the phoenix.—Title-page, Beroalde de Verville, Le Tableau des

riches inventions or Le Songe de Poliphile (1600)



II

INDIVIDUAL DREAM SYMBOLISM

IN RELATION TO ALCHEMY

A STUDY OF THE UNCONSCIOUS PROCESSES

AT WORK IN DREAMS

. . . facilis descensus Averno;

nodes atque dies patet atri ianua Ditis;

sed revocare gradum superasque evadere ad auras,

hoc opus, hie labor est. . . .

Virgil, Aeneid, VI, 126-29

. . . easy is the descent to Avernus: night and

day the door of gloomy Dis stands open; but to

recall thy steps and pass out to the upper air,

this is the task, this the toil!

—Trans, by H. R. Fairclough





JCzHU^s ^'gil^Er?

5. Seven virgins being transformed.-— lieroalde dc Verville, Le Songe de Polipliile

(1600)

1. INTRODUCTION

I. THE MATERIAL

44 The symbols of the process of individuation that appear in

dreams are images of an archetypal nature which depict the cen-

tralizing process or the production of a new centre of person-

ality. A general idea of this process may be got from my essay,

"The Relations between the Ego nnd the Unconscious." For

certain reasons mentioned there I call this centre the "self,"

which should be understood as the totality of the psyche. The
self is not only the centre, but also the whole circumference

which embraces both conscious and unconscious; it is the centre

of this totality, just as the ego is the centre of consciousness.

4") The symbols now under consideration are not concerned with

the manifold stages and transformations of the individuation

process, but with the images that refer directly and exclusively

to the new centre as it comes into consciousness. These images

belong to a definite category which I call mandala symbolism.
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In The Secret of the Golden Flower, published in collaboration

with Richard Wilhelm, I have described this symbolism in some
detail. In the present study I should like to put before you an in-

dividual series of such symbols in chronological order. The mate-

rial consists of over a thousand dreams and visual impressions

coming from a young man of excellent scientific education. 1 For

the purposes of this study I have worked on the first four hun-

dred dreams and visions, which covered a period of nearly ten

months. In order to avoid all personal influence I asked one of

my pupils, a woman doctor, who was then a beginner, to under-

take the observation of the process. This went on for five months.

The dreamer then continued his observations alone for three

months. Except for a short interview at the very beginning, be-

fore the commencement of the observation, I did not see the

dreamer at all during the first eight months. Thus it happened
that 355 of the dreams were dreamed away from any personal

contact with myself. Only the last forty-five occurred under my
observation. No interpretations worth mentioning were then

attempted because the dreamer, owing to his excellent scientific

training and ability, did not require any assistance. Hence con-

ditions were really ideal for unprejudiced observation and re-

cording.

46 First of all, then, I shall present extracts from the twenty-two

initial dreams in order to show how the mandala symbolism

makes a very early appearance and is embedded in the rest of

the dream material. Later on I shall pick out in chronological

order the dreams that refer specifically to the mandala. 2

47 With few exceptions all the dreams have been abbreviated,

either by extracting the part that carries the main thought or by

condensing the whole text to essentials. This simplifying proce-

dure has not only curtailed their length but has also removed
personal allusions and complications, as was necessary for rea-

sons of discretion. Despite this somewhat doubtful interference I

have, to the best of my knowledge and scrupulosity, avoided any
i I must emphasize that this education was not historical, philological, archaeo-

logical, or ethnological. Any references to material derived from these fields came

unconsciously to the dreamer.

2 "Mandala" (Sanskrit) means "circle," also "magic circle." Its symbolism in-

cludes—to mention only the most important forms—all concentrically arranged

figures, round or square patterns with a centre, and radial or spherical arrange-

ments.
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1. INTRODUCTION

arbitrary distortion of meaning. The same considerations had
also to apply to my own interpretation, so that certain passages

in the dreams may appear to have been overlooked. Had I not

made this sacrifice and kept the material absolutely complete, I

should not have been in a position to publish this series, which

in my opinion could hardly be surpassed in intelligence, clarity,

and consistency. It therefore gives me great pleasure to express

my sincere gratitude here and now to the "author" for the serv-

ice he has rendered to science.

II. THE METHOD

4 8 In my writings and lectures I have always insisted that we
must give up all preconceived opinions when it comes to the

analysis and interpretation of the objective psyche, 3 in other

words the "unconscious." We do not yet possess a general theory

of dreams that would enable us to use a deductive method with

impunity, any more than we possess a general theory of con-

sciousness from which we can draw deductive conclusions. The
manifestations of the subjective psyche, or consciousness, can be

predicted to only the smallest degree, and there is no theoretical

argument to prove beyond doubt that any causal connection

necessarily exists between them. On the contrary, we have to

reckon with a high percentage of arbitrariness and "chance"

in the complex actions and reactions of the conscious mind.

Similarly there is no empirical, still less a theoretical, reason to

assume that the same does not apply to the manifestations of the

unconscious. The latter are just as manifold, unpredictable, and
arbitrary as the former and must therefore be subjected to as

many different ways of approach. In the case of conscious utter-

ances we are in the fortunate position of being directly ad-

dressed and presented with a content whose purpose we can

recognize; but with "unconscious" manifestations there is no

directed or adapted language in our sense of the word—there

is merely a psychic phenomenon that would appear to have only

the loosest connections with conscious contents. If the expres-

3 For this concept see Jung, "Basic Postulates of Analytical Psychology," and

Wolff, "Einfiihrung in die Grundlagen der komplexen Psychologic" pp. 34ff.
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II. INDIVIDUAL DRKAM SYMBOLISM IN RKLATION TO ALCHEMY

sions of the conscious mind are incomprehensible we can al-

ways ask what they mean. Hut the objective psyche is something

alien even to the conscious mind through which it expresses it-

self. We are therefore obliged to adopt the method we would use

in deciphering a fragmentary text or one containing unknown
words: Ave examine the context. The meaning of the unknown
word may become evident when we compare a series of pas-

sages in which it occurs. The psychological context of dream-

contents consists in the web of associations in which the dream
is naturally embedded. Theoretically we can never know any-

thing in advance about this web, but in practice it is sometimes

possible, granted long enough experience. Even so, careful analy-

sis will never rely too much on technical rules; the danger of

deception and suggestion is too great. In the analysis of isolated

dreams above all, this kind of knowing in advance and making:

assumptions on the grounds of practical expectation or general

probability is positively wrong. It should therefore be an abso-

lute rule to assume that every dream, and every part of a dream,

is unknown at the outset, and to attempt an interpretation only

after carefully taking up the context. We can then apply the

meaning we have thus discovered to the text of the dream itself

and see whether this yields a fluent reading, or rather whether a

satisfying meaning emerges. Hut in no circumstances may we
anticipate that this meaning will fit in with any of our subjec-

tive expectations; for quite possibly, indeed very frequently, the

dream is saying something surprisingly different from what we
would expect. As a matter of fact, if the meaning we find in the

dream happens to coincide with our expectations, that is a rea-

son for suspicion-; for as a rule the standpoint of the unconscious

is complementary or compensatory 4 to consciousness and thus

unexpectedly "different." I would not deny the possibility of

parallel dreams, i.e., dreams whose meaning coincides with or

supports the conscious attitude, but, in my experience at least,

these are rather rare.

49 Now, the method I adopt in the present study seems to run
directly counter to this basic principle of dream interpretation.

It looks as if the dreams were being interpreted without the least

regard for the context. And in fact I have not taken up the con-

4 I intentionally omit an analysis of the words "complementary" and "compensa-

tory," as it would lead us too far afield.
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6. A maternal figure presiding over the goddesses of fate.—Thenaud, "Traite

de la cabale" (MS., 1 6th cent.)

text at all, seeing that the dreams in this series were not dreamed
(as mentioned above) under my observation. I proceed rather

as if I had had the dreams myself and were therefore in a posi-

tion to supply the context.

5° This procedure, if applied to isolated dreams of someone
unknown to me personally, would indeed be a gross technical

blunder. But here we are not dealing with isolated dreams;

they form a coherent series in the course of which the meaning
gradually unfolds more or less of its own accord. The series is
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II. INDIVIDUAL DREAM SYMBOLISM IN RELATION TO ALCHEMY

the context which the dreamer himself supplies. It is as if not

one text but many lay before us, throwing light from all sides

on the unknown terms, so that a reading of all the texts is suffi-

cient to elucidate the difficult passages in each individual one.

Moreover, in the third chapter we are concerned with a definite

archetype—the mandala—that has long been known to us from

other sources, and this considerably facilitates the interpretation.

Of course the interpretation of each individual passage is bound
to be largely conjecture, but the series as a whole gives us all the

clues we need to correct any possible errors in the preceding

passages.

5 1 It goes without saying that while the dreamer was under the

observation of my pupil he knew nothing of these interpreta-

tions and was therefore quite unprejudiced by anybody else's

opinion. Moreover I hold the view, based on wide experience,

that the possibility and danger of prejudgment are exaggerated.

Experience shows that the objective psyche is independent in

the highest degree. Were it not so, it could not carry out its

most characteristic function: the compensation of the conscious

mind. The conscious mind allows itself to be trained like a par-

rot, but the unconscious does not—which is why St. Augustine

thanked God for not making him responsible for his dreams.

The unconscious is an autonomous psychic entity; any efforts to

drill it are only apparently successful, and moreover are harmful
to consciousness. It is and remains beyond the reach of subjective

arbitrary control, in a realm where nature and her secrets can be
neither improved upon nor perverted, where we can listen but

may not meddle.

7. The Uroboros as symbol of the aeon.

Horapollo, Selecta hieroglyphica (1597)
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prtuluni frtisauc imaac

3. The anima mundi, guide of mankind, herself guided by God.—Engraving by

J.-T. de Bry, from Fludd, Vtriusque cosmi (1617)

2. THE INITIAL DREAMS

/. Dream:
5 2 The dreamer is at a social gathering. On leaving, he puts on

a stranger's hat instead of his own.

53 The hat, as a covering for the head, has the general sense

of something that epitomizes the head. Just as in summing up
we bring ideas "under one head" (unter einen Hut), so the hat,

as a sort of leading idea, covers the whole personality and im-

parts its own significance to it. Coronation endows the ruler
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II. INDIVIDUAL DRKAM SYMBOLISM IN RELATION TO ALCHEMY

with the divine nature of the sun, the doctor's hood bestows the

dignity of a scholar, and a stranger's hat imparts a strange per-

sonality. Meyrink uses this theme in his novel The Golem,

where the hero puts on the hat of Athanasius Pernath and, as

a result, becomes involved in a strange experience. It is clear

enough in The Golem that it is the unconscious which en-

tangles the hero in fantastic adventures. Let us stress at once the

significance of the Golem parallel and assume that the hat in the

dream is the hat of an Athanasius, an immortal, a being beyond

time, the universal and everlasting man as distinct from the

ephemeral and "accidental" mortal man. Encircling the head,

the hat is round like the sun-disc of a crown and therefore

contains the first allusion to the mandala. We shall find the at-

tribute of eternal duration confirmed in the ninth mandala

dream (par. 134), while the mandala character of the hat comes

out in the thirty-fifth mandala dream (par. 254). As a general re-

sult of the exchange of hats we may expect a development simi-

lar to that in The Golem: an emergence of the unconscious. The
unconscious with its figures is already standing like a shadow be-

hind the dreamer and pushing its way into consciousness.

2. Dream:
54 The dreamer is going on a railway journey, and by standing

in front of the window, he blocks the view for his fellow passen-

gers. He must get out of their way.

55 The process is beginning to move, and the dreamer discovers

that he is keeping the light from those who stand behind him,

namely the unconscious components of his personality. We have

no eyes behind us; consequently "behind" is the region of the

unseen, the unconscious. If the dreamer will only stop block-

ing the window (consciousness), the unconscious content will

become conscious.

3. Hypnagogic visual impression:

56 By the sea shore. The sea breaks into the land, flooding

everything. Then the dreamer is sitting on a lonely island.

57 The sea is the symbol of the collective unconscious, because

unfathomed depths lie concealed beneath its reflecting surface. 1

l The sea is a favourite place for the birth of visions (i.e., invasions by uncon-

scious contents). Thus the great vision of the eagle in II Esdras 11:1 rises out
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2. THE INITIAL DREAMS

Those who stand behind, the shadowy personifications of the un-

conscious, have burst into the terra firma of consciousness like

a flood. Such invasions have something uncanny about them
because they are irrational and incomprehensible to the person

concerned. They bring about a momentous alteration of his

personality since they immediately constitute a painful personal

secret which alienates and isolates him from his surroundings.

It is something that we "cannot tell anybody." We are afraid

of being accused of mental abnormality—not without reason,

for much the same thing happens to lunatics. Even so, it is

a far cry from the intuitive perception of such an invasion to

being inundated by it pathologically, though the layman does

not realize this. Isolation by a secret results as a rule in an ani-

mation of the psychic atmosphere, as a substitute for loss of

contact with other people. It causes an activation of the uncon-

scious, and this produces something similar to the illusions and

hallucinations that beset lonely wanderers in the desert, sea-

farers, and saints. The mechanism of these phenomena can best

be explained in terms of energy. Our normal relations to objects

in the world at large are maintained by a certain expenditure of

energy. If the relation to the object is cut off there is a "reten-

tion" of energy, which then creates an equivalent substitute.

For instance, just as persecution mania comes from a relation-

ship poisoned by mistrust, so, as a substitute for the normal

animation of the environment, an illusory reality rises up in

which weird ghostly shadows flit about in place of people. That
is why primitive man has always believed that lonely and deso-

late places are haunted by "devils" and suchlike apparitions.

4. Dream:
58 The dreamer is surrounded by a throng of vague female

forms (cf. fig. 33). A voice within him says, "First I must get

away from Father."

59 Here the psychic atmosphere has been animated by what

the Middle Ag;es would call succubi. We are reminded of the

visions of St. Anthony in F.gypt, so eruditely described by Flau-

of the sea, ant! ihe vision of "Man "—ditOpuwos— in 13:3, 25, and 51 comes up

"from the midst of the sea." Cf. also 13 : 52: "Like as thou canst neither seek

out nor know the things that arc in the deep of the sea: even so can no man
upon earth see my Son. . .

."
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II. INDIVIDUAL DREAM SYMBOLISM IN RELATION TO ALCHEMY

bert in La Tentation de Saint-Antoine. The element of hal-

lucination shows itself in the fact that the thought is spoken

aloud. The words "first I must get away" call for a concluding

sentence which would begin with "in order to." Presumably

it would run "in order to follow the unconscious, i.e., the allur-

ing female forms" (fig. 9). The father, the embodiment of the

traditional spirit as expressed in religion or a general philosophy

of life, is standing in his way. He imprisons the dreamer in the

world of the conscious mind and its values. The traditional mas-

culine world with its intellectualism and rationalism is felt to be

an impediment, from which we must conclude that the uncon-

scious, now approaching him, stands in direct opposition to the

tendencies of the conscious mind and that the dreamer, despite

this opposition, is already favourably disposed towards the uncon-

scious. For this reason the latter should not be subordinated to

the rationalistic judgments of consciousness; it ought rather

to be an experience sui generis. Naturally it is not easy for the

intellect to accept this, because it involves at least a partial, if

not a total, sacrificium intellectus. Furthermore, the problem
thus raised is very difficult for modern man to grasp; for to be-

gin with he can only understand the unconscious as an inessen-

tial and unreal appendage of the conscious mind, and not as a

special sphere of experience with laws of its own. In the course

of the later dreams this conflict will appear again and again,

until finally the right formula is found for the correlation of

conscious and unconscious, and the personality is assigned its

correct position between the two. Moreover, such a conflict can-

not be solved by understanding, but only by experience. Every

stage of the experience must be lived through. There is no feat

of interpretation or any other trick by which to circumvent this

difficulty, for the union of conscious and unconscious can only

be achieved step by step.

60 The resistance of the conscious mind to the unconscious

and the depreciation of the latter were historical necessities in

the development of the human psyche, for otherwise the con-

scious mind would never have been able to differentiate itself

at all. But modern man's consciousness has strayed rather too far

from the fact of the unconscious. We have even forgotten that

the psyche is by no means of our design, but is for the most part

autonomous and unconscious. Consequently the approach of
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g. The awakening of the sleeping king depicted as a judgment of Paris, with Her-

mes as psychopomp.— Thomas Aquinas (pseud.), "De alchimia" (MS , 16th cent.)



io, li. 12. Melusina; two-headed Mclusina; mermaid with mask.—-Klcazar,

Uraltes chyniisches W'erk (17O0)

61

the unconscious induces a panic fear in civilized people, not least

on account of the menacing analogy with insanity. The intellect

has no objection to "analysing" the unconscious as a passive

object; on the contrary such an activity would coincide with our

rational expectations. But to let the unconscious go its own way
and to experience it as a reality is something that exceeds the

courage and capacity of the average European He prefers sim-

ply not to understand this problem. For the spiritually weak-

kneed this is the better course, since the thing is not without its

dangers.

The experience of the unconscious is a personal secret com-
municable only to very few, and that with difficulty; hence the

isolating- effect we noted above. But isolation brings about a

compensatory animation of the psychic atmosphere which strikes

us as uncanny. The figures that appear in the dream are femi-

nine, thus pointing to the feminine nature of the unconscious.

They are fairies or fascinating sirens and lamias (figs. 10, 11, 12;

cf. also fig. 157), who infatuate the lonely wanderer and lead

him astray. Likewise seductive maidens appear at the begin-
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13. The "lail-cater" (Uroboros) as the prima materia

of the alchemical process, with the rcd-and-white rose,

the flos sapient um. Below, coniunctio solis el lunae,

with the lapis philosophorum as the son.—Reusner,

Pandora (1588)

ning of the nekyia 2 of Poliphilo 3
(fig. 33), and the Melusina of

Paracelsus 4
is another such figure.

- Ne/cin'a from i>€kvs (corpse), the title of the eleventh book of the Odyssey, is the

sacrifice to the dead for conjuring up the departed from Hades. Nekyia is there-

fore an apt designation for the "journey to Hades," the descent into the land of

the dead, and was used by Dieterich in this sense in his commentary on the

Codex of Akhmim, which contains an apocalyptic fragment from the Gospel of

Peter (Nekyia: Beitrage zur Erkldrung der neuentdeckten Petrusapokalypse).

Typical examples are the Divine Comedy, the classical Walpurgisnacht in Faust,

the apocryphal accounts of Christ's descent into hell, etc.

3 Cf. the French edition of Hyptierotomachia, called l.e Tableau des riches in-

ventions or Songe de Poliphile (1600), trans. Beroalde de Verville. (See fig. 4.)

[The original Italian edn. appeared in 1499]
* For details see Jung, "Paracelsus as a Spiritual Phenomenon," pars. 179^, 214ft.
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ii. individual dream symbolism in relation to alchemy

5. Visual impression:
62 A snake describes a circle round the dreamer, who stands

rooted to the ground like a tree.

63 The drawing of a spellbinding circle (fig. 13) is an ancient

magical device used by everyone who has a special or secret pur-

pose in mind. He thereby protects himself from the "perils of

the soul" that threaten him from without and attack anyone

who is isolated by a secret. The same procedure has also been

used since olden times to set a place apart as holy and inviolable;

in founding a city, for instance, they first drew the sulcus primi-

genius or original furrow 5
(cf. fig. 31). The fact that the dreamer

stands rooted to the centre is a compensation of his almost insu-

perable desire to run away from the unconscious. He experi-

enced an agreeable feeling of relief after this vision—and rightly,

since he has succeeded in establishing a protected temenos,G a

taboo area where he will be able to meet the unconscious. His

isolation, so uncanny before, is now endowed with meaning and
purpose, and thus robbed of its terrors.

6. Visual impression, directly following upon y.
64 The veiled figure of a woman seated on a stair.

65 The motif of the unknown woman—whose technical name is

the "anima" 7—appears here for the first time. Like the throng

of vague female forms in dream 4, she is a personification of the

animated psychic atmosphere. From now on the figure of the

unknown woman reappears in a great many of the dreams. Per-

sonification always indicates an autonomous activity of the un-

conscious. If some personal figure appears we may be sure that

the unconscious is beginning to grow active. The activity of such

figures very often has an anticipatory character: something that

the dreamer himself will do later is now being done in advance.

In this case the allusion is to a stair, thus indicating an ascent or

a descent (fig. 14).

Since the process running through dreams of this kind has

an historical analogy in the rites of initiation, it may not be

5 Knuchel, Die Umwandlung in Kult, Magie und Rechtsbrauch.

6 A piece of land, often a grove, sef apart and dedicated to a god.

7 For the concept of the "anima," see Jung, "The Relations between the Ego
and the Unconscious," pars. 2g6ff.
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14. Jacob's dream.—Watercolour by William Blake

superfluous to draw attention to the important part which the

Stairway of the Seven Planets played in these rites, as we know
from Apuleius, among others. The initiations of late classical

syncretism, already saturated with alchemy (cf. the visions of

Zosimos8
), were particularly concerned with the theme of ascent,

8 Zosimos lived c. a.d. 300. Cf. Reitzenstein, Poimandres, pp. o,ff.; Berthelot, Col-

lection des anciens alchimistes grecs, III, i, 2.
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2. THE INITIAL DREAMS

68

i.e., sublimation. The ascent was often represented by a ladder

(fig. 15); hence the burial gift in Egypt of a small ladder for the

ka of the dead. 9 The idea of an ascent through the seven spheres

of the planets symbolizes the return of the soul to the sun-god

from whom it originated, as we know for instance from Finnic us

Maternus. 10 Thus the Isis mystery described by Apuleius 11 cul-

minated in what early medieval alchemy, going back to Alex-

andrian tradition as transmitted by the Arabs, 12 called the soli-

ficatio, where the initiand was crowned as Helios.

7. Visual impression:
6 7 The veiled woman uncovers her face. It shines like the sun.

The solificatio is consummated on the person of the anima.

The process would seem to correspond to the illuminatio, or

enlightenment. This "mystical" idea contrasts strongly with the

rational attitude of the conscious mind, which recognizes only

intellectual enlightenment as the highest form of understanding

and insight. Naturally this attitude never reckons with the fact

that scientific knowledge only satisfies the little tip of person-

ality that is contemporaneous with ourselves, not the collective

psyche 13 that reaches back into the grey mists of antiquity and

always requires a special rite if it is to be united with present-day

consciousness. It is clear, therefore, that a "lighting up" of the

unconscious is being prepared, which has far more the character

of an illuminalio than of rational "elucidation." The solificatio

is infinitely far removed from the conscious mind and seems to

it almost chimerical.

8. Visual impression:
69 A rainbow is to be used as a bridge. But one must go under

it and not over it. Whoever goes over it will fall and be killed.

7° Only the gods can walk rainbow bridges in safety: mere

mortals fall and meet their death, for the rainbow is only

a lovely semblance that spans the sky, and not a highway for

9 The ladder motif is confirmed in dreams 12 and 13 (pars. 78 and 82). Cf. also

Jacob's ladder (fig. 14).

1° De errore profanarxun religionum: "Ammo descensus per orbem solis tribuitur"

(It is said [by the pagans] that the soul descends through the circle of the sun).

11 The Golden Ass. 12 Cf. Ruska, Turba.

13 Cf. "collective unconscious" in Jung, Psychological Types, Def. 56.
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ifi. Mrmn ius trict phalus as Anthropos.

Below, blindfolded mat) led bv an animal.

— Kellev, Tract nt us de I.apide philoso-

phorum (1676)

human beings with bodies. These must pass 'under it" (fig. 16).

But water flows under bridges too, following its own gradient

and seeking the lowest place. This hint will be confirmed later.

9. Dreaivt:

7' A green land where many sheep are pastured. It is the "land

of sheep."

1- This curious fragment, inscrutable at first glance, may de-

rive from childhood impressions and particularly from those of

a religious nature, which would not be far to seek in this connec-

tion—e.g., "He maketh me to lie down in green pastures," or the

early Christian allegories of sheep and shepherd 14 (fig. 18). The
next vision points in the same direction.

10. Visual impression:

73 The unknown woman stands in the land of sheep and points

the way.

74 The anima, having already anticipated the solificatio, now
appears as the psychopomp, the one who shows the way 15

(fig.

19). The way begins in the children's land, i.e., at a time when
rational present-day consciousness was not yet separated from

the historical psyche, the collective unconscious. The separation

is indeed inevitable, but it leads to such an alienation from that

W The direct source of the Christian sheep symbolism is to be found in the.

visions of the Book of Enoch 89 : loff. (Charles, Apocrypha and Pseudepigrapha,

II, p. 252). The Apocalypse of Enoch was written about the beginning of the

1st cent. b.c.

loin the vision of Enoch, the leader and prince appears first as a sheep or ram:

Book of Enoch 89 : 48 (Charles, II, p. 254).
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17- The artifex (or Hermes) as shepherd of Aries and Taurus, who symbolize

the vernal impulses, the beginning of the opus.—Thomas Aquinas (pseud.),

"De alchimia" (MS., 16th cent.)

dim psyche of the dawn of mankind that a loss of instinct ensues.

The result is instinctual atrophy and hence disorientation in

everyday human situations. But it also follows from the separa-

tion that the "children's land" will remain definitely infantile

and become a perpetual source of childish inclinations and im-

pulses. These intrusions are naturally most unwelcome to the

conscious mind, and it consistently represses them for that rea-

son. But the very consistency of the repression only serves to

bring about a still greater alienation from the fountainhead,

thus increasing the lack of instinct until it becomes lack of soul.

As a result, the conscious mind is either completely swamped by

childishness or else constantly obliged to defend itself in vain

against the inundation, by means of a cynical affectation of old

age or embittered resignation. We must therefore realize that

despite its undeniable successes the rational attitude of present-

day consciousness is, in many human respects, childishly un-
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18. Christ as shepherd.— Mosaic, mausoleum of C.alla Placiclia, Ravenna

adapted and hostile to life. Life has grown desiccated and

cramped, crying out for the rediscovery of the fountainhead.

But the fountainhead can only be found if the conscious

mind will suffer itself to be led back to the ''children's land,"

there to receive guidance from the unconscious as before. To re-

main a child too long is childish, but it is just as childish to move
away and then assume that childhood no longer exists because

we do not see it. But if we return to the "children's land" we
succumb to the fear of becoming childish, because we do not un-

derstand that everything of psychic origin has a double face.

One face looks forward, the other back. It is ambivalent and
therefore symbolic, like all living reality.

We stand on a peak of consciousness, believing in a childish

way that the path leads upward to yet higher peaks beyond.

That is the chimerical rainbow bridge. In order to reach the

next peak we must first go down into the land where the paths

begin to divide.

76

7/

11. Dream:
A voice says, "Bat you are still a child."

This dream forces the dreamer to admit that even a highly

differentiated consciousness has not by any means finished with

childish things, and that a return to the world of childhood is

necessary.
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19. The soul as guide, showing the way.—Watercolour by William Blake for

Dante's Purgatorio, Canto IV



ii. inihvidual dream symbolism in relation to alchemy

12. Dream:
7 8 A dangerous walk with Father and Mother, up and down

many ladders.

79 A childish consciousness is always tied to father and mother,

and is never by itself. Return to childhood is always the return

to father and mother, to the whole burden of the psychic non-

ego as represented by the parents, with its long and momentous
history. Regression spells disintegration into our historical and

hereditary determinants, and it is only with the greatest effort

that we can free ourselves from their embrace. Our psychic pre-

history is in truth the spirit of gravity, which needs steps and lad-

ders because, unlike the disembodied airy intellect, it cannot fly

at will. Disintegration into the jumble of historical determinants

is like losing one's way, where even what is right seems an alarm-

ing mistake.

80 As hinted above, the steps and ladders theme (cf. figs. 14,

15) points to the process of psychic transformation, with all its

ups and downs. We find a classic example of this in Zosimos'

ascent and descent of the fifteen steps of light and darkness. 16

81 It is of course impossible to free oneself from one's child-

hood without devoting a great deal of work to it, as Freud's

researches have long since shown. Nor can it be achieved

through intellectual knowledge only; what is alone effective is

a remembering that is also a re-experiencing. The swift passage

of the years and the overwhelming inrush of the newly discov-

ered world leave a mass of material behind that is never dealt

with. We do not shake this off; we merely remove ourselves

from it. So that when, in later years, we return to the memories
of childhood we find bits of our personality still alive, which

cling round us and suffuse us with the feeling of earlier times.

Being still in their childhood state, these fragments are very

powerful in their effect. They can lose their infantile aspect

and be corrected only when they are reunited with adult con-

sciousness. This "personal unconscious" must always be dealt

with first, that is, made conscious, otherwise the gateway to the

collective unconscious cannot be opened. The journey with fa-

ther and mother up and down many ladders represents the mak-

ing conscious of infantile contents that have not yet been inte-

grated.

16 Berthelot, Collection des anciens alchimistes grecs, III, i, 2. Cf. also Jung, "The

Visions of Zosimos."
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73. Dream:
82 The father calls out anxiously, "That is the seventh!"
83 During the walk over many ladders some event has evidently

taken place which is spoken of as "the seventh" (fig. 20). In the

language of initiation, "seven" stands for the highest stage of il-

lumination and would therefore be the coveted goal of all desire

(cf. fig. 28). But to the conventional mind the solificatio is an

outlandish, mystical idea bordering on madness. We assume that

it was only in the dark ages of misty superstition that people

thought in such a nonsensical fashion, but that the lucid and
hygienic mentality of our own enlightened days has long since

outgrown such nebulous notions, so much so, indeed, that this

particular kind of "illumination" is to be found nowadays only

in a lunatic asylum. No wonder the father is scared and anxious,

like a hen that has hatched out ducklings and is driven to de-

spair by the aquatic proclivities of its young. If this interpreta-

tion—that the "seventh" represents the highest stage of illumina-

tion— is correct, it would mean in principle that the process of

integrating the personal unconscious was actually at an end.

Thereafter the collective unconscious would begin to open up,

which would suffice to explain the anxiety the father felt as the

representative of the traditional spirit.

84 Nevertheless the return to the dim twilight of the uncon-

scious does not mean that we should entirely abandon the pre-

cious acquisition of our forefathers, namely the intellectual dif-

ferentiation of consciousness. It is rather a question of the man
taking the place of the intellect—not the man whom the dreamer
imagines himself to be, but someone far more rounded and
complete. This would mean assimilating all sorts of things into

the sphere of his personality which the dreamer still rejects as

disagreeable or even impossible. The father who calls out so anx-

iously, "That is the seventh!" is a psychic component of the

dreamer himself, and the anxiety is therefore his own. So the

interpretation must bear in mind the possibility that the "sev-

enth" means not only a sort of culmination but something

rather ominous as well. We come across this theme, for instance,

in the fairytale of Tom Thumb and the Ogre. Tom Thumb is

the youngest of seven brothers. His dwarflike stature and his

cunning are harmless enough, yet he is the one who leads his

brothers to the ogre's lair, thus proving his own dangerous

double nature as a bringer of good and bad luck; in other words.
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20. The six planets united in the seventh, Mercury, depicted as the Uroboros.

and the red-and-white (hermaphroditic) double eagle.—Thomas Aquinas (pseud.).

"De alchimia" (MS., 16th cent.)



21. The seven gods of the planets in Hades.— Mylius, Philo.sufjliia rejormata

(1622)

he is also the ogre himself. Since olden times "the seven" have

represented the seven gods of the planets (fig. 20); they form

what the Pyramid inscriptions call a pant neteru, a "company of

gods" 1T
(cf. figs. 21, 23). Although a company is described as

"nine," it often proves to be not nine at all but ten, and some-

times even more. Thus Maspero ls
tells us that the first and last

members of the series can be added to, or doubled, without injury

to the number nine. Something of the sort happened to the clas-

sical pant of the Greco-Roman or Babylonian gods in the post-

classical age, when the gods were degraded to demons and re-

tired partly to the distant stars and partly to the metals inside

the earth. It then transpired that Hermes or Mercurius pos-

sessed a double nature, being a chthonic god of revelation and

also the spirit of quicksilver, for which reason he was repre-

sented as a hermaphrodite (fig. 22). As the planet Mercury, he is

17 Budge, in Cods of the Egyptians, I, p. 87, uses this expression.

1* lludcs de mytliologie, II, p. 2.}^.
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22. Mercurius in the "philosopher's egg" (the alchemical vessel). As filius he

stands on the sun and moon, tokens of his dual nature. The birds betoken spir-

itualization, while the scorching rays of the sun ripen the homunculus in the

vessel.

—

Mutus liber (1702)

nearest to the sun, hence he is pre-eminently related to gold.

But, as quicksilver, he dissolves the gold and extinguishes its

sunlike brilliance. All through the Middle Ages he was the object

of much puzzled speculation on the part of the natural philoso-

phers: sometimes he was a ministering and helpful spirit, a

TrapcSpo? (literally "assistant, comrade") or familiaris; and some-

times the servus or cervus fugitivus (the fugitive slave or stag),

an elusive, deceptive, teasing goblin 19 who drove the alchemists

to despair and had many of his attributes in common with the

devil. For instance he is dragon, lion, eagle, raven, to mention
only the most important of them. In the alchemical hierarchy

of gods Mercurius comes lowest as prima materia and highest

19 Cf. the entertaining dialogue between the alchemist and Nfercurius in Sendi-

vogius, "Dialogus," Theatr. chem., IV.
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as lapis philosophorum. The spiritus mercurialis (fig. 23) is the

alchemists' guide (Hermes Psychopompos: cf. fig. 146), and their

tempter; he is their good luck and their ruin. His dual nature

enables him to be not only the seventh but also the eighth—the

eighth on Olympus "whom nobody thought of" (see infra, par.

204 f.).

85 It may seem odd to the reader that anything as remote as

medieval alchemy should have relevance here. But the "black

art" is not nearly so remote as we think; for as an educated man
the dreamer must have read Faust, and Faust is an alchemical

drama from beginning to end, although the educated man of

today has only the haziest notion of this. Our conscious mind is

far from understanding everything, but the unconscious always

keeps an eye on the "age-old, sacred things," however strange

they may be, and reminds us of them at a suitable opportunity.

No doubt Faust affected our dreamer much as Goethe was

affected when, as a young man in his Leipzig days, he studied

Theophrastus Paracelsus with Fraulein von Klettenberg. 20 It

was then, as we certainly may assume, that the mysterious equiv-

alence of seven and eight sank deep into his soul, without his

conscious mind ever unravelling the mystery. The following

dream will show that this reminder of Faust is not out of place.

86

14. Dream:
The dreamer is in America looking for an employee with

a pointed beard. They say that everybody has such an employee.
&7 America is the land of practical, straightforward thinking,

uncontaminated by our European sophistication. The intel-

lect would there be kept, very sensibly, as an employee. This

naturally sounds like lese-majeste and might therefore be a seri-

ous matter. So it is consoling to know that everyone (as is always

the case in America) does the same. The "man with a pointed

beard" is our time-honoured Mephisto whom Faust "employed"

and who was not permitted to triumph over him in the end,

despite the fact that Faust had dared to descend into the dark

chaos of the historical psyche and steep himself in the ever-

changing, seamy side of life that rose up out of that bubbling

cauldron.
88 From subsequent questions it was discovered that the

20 Goethe, Dichtung und Wahrheit.
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23. The mystic vessel where the two natures unite (sol and luna, raduceus) to

produce the filius hermaphroditus, Hermes Psychopompos, flanked by the six

gods of the planets.
—"Figurarum Acgyptiorum secretarum" (MS., 18th cent.)
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dreamer himself had recognized the figure of Mephistopheles

in the "man with the pointed beard." Versatility of mind as well

as the inventive gift and scientific leanings are attributes of

the astrological Mercurius. Hence the man with the pointed

beard represents the intellect, which is introduced by the dream
as a real familiaris, an obliging if somewhat dangerous spirit.

The intellect is thus degraded from the supreme position it once

occupied and is put in the second rank, and at the same time

branded as daemonic. Not that it had ever been anything but

daemonic—only the dreamer had not noticed before how pos-

sessed he was by the intellect as the tacitly recognized supreme
power. Now he has a chance to view this function, which till

then had been the uncontested dominant of his psychic life, at

somewhat closer quarters. Well might he exclaim with Faust:

"So that's what was inside the poodle!" Mephistopheles is the

diabolical aspect of every psychic function that has broken loose

from the hierarchy of the total psyche and now enjoys independ-

ence and absolute power (fig. 36). But this aspect can be per-

ceived only when the function becomes a separate entity and is

objectivated or personified, as in this dream.
89 Amusingly enough, the "man with the pointed beard" also

crops up in alchemical literature, in one of the "Parabolae"

contained in the "Giildenen Tractat vom philosophischen

Stein," 21 written in 1625, which Herbert Silberer22 has analysed

from a psychological point of view. Among the company of old

white-bearded philosophers there is a young man with a black

pointed beard. Silberer is uncertain whether he should assume

this figure to be the devil.

90 Mercurius as quicksilver is an eminently suitable symbol

for the "fluid," i.e., mobile, intellect (fig. 24). Therefore in al-

chemy Mercurius is sometimes a "spirit" and sometimes a

"water," the so-called aqua permanens, which is none other

than argen turn vivum.

15. Dream:
9 1 The dreamer's mother is pouring water from one basin into

another. (The dreamer only remembered in connection with

vision 28 of the next series that this basin belonged to his sister.)

21 Printed in Geheime Figuren der Rosenkreuzer.

22 Problems of Mysticism and Its Symbolism.
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24. The activities presided over by Mercurius.—Tubingen MS. (c. 1400)



25. The fountain of life as fons mercurialis.—Rosarium

philosophorum (1550)

This action is performed with great solemnity: it is of the high-

est significance for the outside world. Then the dreamer is re-

jected by his father.

92 Once more we meet with the theme of "exchange" (cf.

dream 1): one thing is put in the place of another. The "father"

has been dealt with; now begins the action of the "mother." Just

as the father represents collective consciousness, the traditional

spirit, so the mother stands for the collective unconscious, the

source of the water of life
23

(fig. 25). (Cf. the maternal signifi-

cance of TTTjyTJ,
24 the fons signatus,25 as an attribute of the Vir-

gin Mary, etc.— fig. 26.) The unconscious has altered the locus

of the life forces, thus indicating a change of attitude. The
dreamer's subsequent recollection enables us to see who is now

23 For water as origin, cf. Egyptian cosmogony, among others.

24 Wirth, Aus orientalischen Chroniken, p. 199.

25 "A fountain sealed": Song of Songs 4:12.
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26. 1 he Virgin Mary surrounded by her attributes, the quadrangular enclosed

garden, the round temple, tower, gate, well and fountain, palms and cypresses

(trees of life), all feminine symbols.— 17th-century devotional picture
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the source of life: it is the "sister." The mother is superior to the

son, but the sister is his equal. Thus the deposition of the in-

tellect frees the dreamer from the domination of the uncon-

scious and hence from his infantile attitude. Although the sister

is a remnant of the past, we know definitely from later dreams

that she was the carrier of the an ima-image. We may therefore

assume that the transferring of the water of life to the sister

really means that the mother has been replaced by the anima. 26

93 The anima now becomes a life-giving factor, a psychic real-

ity which conflicts strongly with the world of the father. Which
of us could assert, without endangering his sanity, that he had

accepted the guidance of the unconscious in the conduct of his

life, assuming that anyone exists who could imagine what that

would mean? Anyone who could imagine it at all would cer-

tainly have no difficulty in understanding what a monstrous af-

front such a volte face would offer to the traditional spirit, espe-

cially to the spirit that has put on the earthly garment of the

Church. It was this subtle change of psychic standpoint that

caused the old alchemists to resort to deliberate mystification,

and that sponsored all kinds of heresies. Hence it is only logical

for the father to reject the dreamer— it amounts to nothing less

than excommunication. (Be it noted that the dreamer is a Roman
Catholic.) By acknowledging the reality of the psyche and mak-

ing it a co-determining ethical factor in our lives, we offend

against the spirit of convention which for centuries has regu-

lated psychic life from outside by means of institutions as well

as by reason. Not that unreasoning instinct rebels of itself

against firmly established order; by the strict logic of its own
inner laws it is itself of the firmest structure imaginable and, in

addition, the creative foundation of all binding order. But just

because this foundation is creative, all order which proceeds

from it—even in its most "divine" form— is a phase, a stepping-

stone. Despite appearances to the contrary, the establishment of

order and the dissolution of what has been established are at

26 This is really a normal life-process, but it usually takes place quite uncon-

sciously. The anima is an archetype that is always present. (Cf. Jung, Psycho-

logical Types, Defs. 48. 49, and 'The Relations between the Ego and the Un-

conscious," pars. 2o,GfF.) The mother is the first carrier of the anima-image, which

gives her a fascinating quality in the eyes of the son. It is then transferred, via

the sister and similar figures, to the beloved.
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II. INDIVIDUAL DREAM SYMBOLISM IN RELATION TO ALCHEMY

bottom beyond human control. The secret is that only that

which can destroy itself is truly alive. It is well that these things

are difficult to understand and thus enjoy a wholesome conceal-

ment, for weak heads are only too easily addled by them and

thrown into confusion. From all these dangers dogma—whether

ecclesiastical, philosophical, or scientific—offers effective protec-

tion, and, looked at from a social point of view, excommunica-

tion is a necessary and useful consequence.

94 The water that the mother, the unconscious, pours into the

basin belonging to the anima is an excellent symbol for the liv-

ing power of the psyche (cf. fig. 152). The old alchemists never

tired of devising new and expressive synonyms for this water.

They called it aqua nostra, mercurius vivus, argentum vivum,

vinum ardens, aqua vitae, succus lunariae, and so on, by which

they meant a living being not devoid of substance, as opposed

to the rigid immateriality of mind in the abstract. The ex-

pression succus lunariae (sap of the moon-plant) refers clearly

enough to the nocturnal origin of the water, and aqua nostra,

like mercurius vivus, to its earthliness (fig. 27). Acetum fontis is

a powerful corrosive water that dissolves all created things and

at the same time leads to the most durable of all products, the

mysterious lapis.

95 These analogies may seem very far-fetched. But let me refer

the reader to dreams 13 and 14 in the next section (pars. 154

and 158), where the water symbolism is taken up again. The im-

portance of the action "for the outside world," noted by the

dreamer himself, points to the collective significance of the

dream, as also does the fact—which had a far-reaching influence

on the conscious attitude of the dreamer—that he is "rejected

by the father."

96 The saying "extra ecclesiam nulla salus"—outside the

Church there is no salvation—rests on the knowledge that an in-

stitution is a safe, practicable highway with a visible or definable

goal, and that no paths and no goals can be found outside it. We
must not underestimate the devastating effect of getting lost in

the chaos, even if we know that it is the sine qua non of any re-

generation of the spirit and the personality.
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16. Dream:
97 An ace of clubs lies before the dreamer. A seven appears be-

side if.

98 The are, ns "1," is the lowest card but the highest in value.

The ace of clubs, being in the form of a cross, points to the

Christian symbol.- 7 Hence in Swiss-German the club is often

called Chriiiiz (cross). At the same time the three leaves contain

an allusion to the threefold nature of the one God. Lowest and
highest are beginning and end, alpha and omega.

99 The seven appears alter the ace of clubs and not before. Pre-

sumably the idea is: first the Christian conception of God, and

then the seven (stages). The seven stages symbolize the transfor-

mation (fig. 28) which begins with the symbolism of Cross and
Trinity, and, judging by the earlier archaic allusions in dreams

7 and 13, culminates in the solificatio. But this solution is not

hinted at here. Now, we know that the regression to the Helios

of antiquity vainly attempted by Julian the Apostate was suc-

ceeded in the Middle Ages by another movement that was ex-

pressed in the formula "per crucem ad rosam" (through the cross

to the rose), which was later condensed into the "Rosie Crosse"

of the Rosicruc ians. Here the essence of the heavenly Sol

descends into the flower—earth's answer to the sun's coun-

tenance (fig. 29). The solar quality has survived in the symbol
of the "golden flower" of Chinese alchemy.- 8 The well-known

"blue flower" of the Romantics might well be the last nostalgic

perfume of the "rose"; it looks back in true Romantic fashion

to the medievalism of ruined cloisters, yet at the same time mod-
estly proclaims something new in earthly loveliness. But even

2" Cf. dream 23 of second scries (par. 212. also par. 220).

28 Concerning the "golden flower" of medieval alchemy (cf. fig. 30), see Adolphus

Senior. Azotic. The golden flower comes from the Greek -^pvaavdiov (Bcrthclot,

Alch. grecs, III, xlix. 19) and -^pvaavdf^ov — 'golden flower', a magical plant like

the Homeric ^cDXu, which is often mentioned by the alchemists. The golden

flower is the noblest and purest essence of gold. The same name is sometimes

given to pyrites. (Cf. Lippmann, Entstehung und Ausbreitung der Alchemie, I,

p. 70.) The strength of the aqua permanent is also called fins, 'flower' (Turbo,

ed. Ruska, p. 214, 20). Flos is used bv later alchemists to express the mystical

transforming substance. (Cf. "flos citrinus" in Aurora consurgens; "flos aeris

aureus" in "Consil. coniug., Ars client ica," p. 167; "flos est aqua nummosa [Mer-

curius]" in "Allegoriae sapientum." p. 81; "flos operis est lapis" in Mylius, Philo-

sophia reformata, p. 30.)
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28. Capture of the Leviathan with the sevenfold tackle of the line of David, with

the crucifix as bait.— Herratl of Lantlsherg's Hoi tin delicimum (121I1 cent.)



2Q- Scven-petallcd rose as allegory of the seven planets, the seven

stages of transformation, etc.— Fludd. Sunimum bonum (1629),

frontispiece

the golden brilliance of the sun had to submit to a descent, and

it found its analogy in the glitter of earthly gold—although, as

aurum nostrum, this was far removed from the gross materiality

of the metal, at least for subtler minds. One of the most interest-

ing of the alchemical texts is the Rosarium philosophorum, sub-

titled Serunda pars alchimiae de lapide philosophico vero modo
praeparando. . . . Cum figuris rei perjectionem ostendentibus

(1550).-9 The anonymous author was very definitely a "philos-

opher" and was apparently aware that alchemy was not con-

cerned with ordinary goldmaking but with a philosophical se-

cret. For these ale hemists the gold undoubtedly had a symbolic

nature' 5 " and was therefore distinguished by such attributes as

vitreum or philosophicum. It was probably owing to its all too

~ !) Reprinted in Artis auriferae, II, pp. 204ft. (1593) and Bibliotheca chemica

curiosa, II. pp. 871T. (1702). M\ quotations are usually taken from the 1393

version.

w As the Rosarium says: "Aurum nostrum non est aurum vulgi" (Our gold is

not the common gold). Art. aurif., II, p. 220.
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obvious analogy with the sun that gold was denied the highest

philosophical honour, which fell instead to the lapis philoso-

phorum. The transformer is above the transformed, and trans-

formation is one of the magical properties of the marvellous

stone. The Rosarium philosophorum says: "For our stone
r

namely the living western quicksilver which has placed itself

above the gold and vanquished it, is that which kills and quick-

ens." :n As to the "philosophical" significance of the lapis, the

following quotation from a treatise ascribed to Hermes is par-

ticularly enlightening: "Understand, ye sons of the wise, what
this exceeding precious stone proclaims . . . 'And my light

conquers every light, and my virtues are more excellent than all

virtues. ... I beget the light, but the darkness too is of my na-

ture. . .
.'
"» 2

77. Dream:
100 The dreamer goes for a long walk, and finds a blue flower

on the way.
101 To go for a walk is to wander along paths that lead no-

where in particular; it is both a search and a succession of

changes. The dreamer finds a blue flower blossoming aimlessly

by the wayside, a chance child of nature, evoking friendly

memories of a more romantic and lyrical age, of the youthful

season when it came to bud, when the scientific view of the

world had not yet broken away from the world of actual ex-

perience—or rather when this break was only just beginning

and the eye looked back to what was already the past. The flower

is in fact like a friendly sign, a numinous emanation from the

unconscious, showing the dreamer, who as a modern man has

been robbed of security and of participation in all the things

that lead to man's salvation, the historical place where he can

meet friends and brothers of like mind, where he can find the

seed that wants to sprout in him too. But the dreamer knows
nothing as yet of the old solar gold which connects the innocent

31 "Quia lapis noster scilicet argentum vivuni occidentale, quod praetulit sc auro

ct vicit illud, est illud quod occidit et vivere facit."— Ibid., p. 223.

32 "Intclligitc, filii sapient um, quod hie lapis preciosissimus clamat, . . . et lumen

meum omne lumen superat ac tnca bona omnibus bonis sunt sublitniora. . . .

Ego gigno lumen, lenebrae autem naturae meac sunt. . .
." Ibid., p. 239. Con-

cerning the Hermes quotations in Rosarium, see infra, par. 140, n. 17.
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30. The red-anil-while rose, the "golden flower" ol alchemy, as

birthplace of the filius Ithilosojtfivrum.—"Ripley Scrowle" (M.S.,

1588)

10:

103

flower with the obnoxious black art of alchemy and with the

blasphemous pagan idea of the solificatio. For the "golden flower

of alchemy" (fig. 30) can sometimes be a blue Mower: 'The sap-

phire blue Mower of the hermaphrodite." M

18. Dream:
A ynaii offers him some golden coins in his outstretched

hand. The dreamer indignantly throws them to the ground and
immediately afterwards deeply regrets his action. A variety per-

formance then takes place in an enclosed space.

The blue flower has already begun to drag its history after

it. The "gold" is offered and is indignantly refused. Such a mis-

interpretation of the aurum philosophic urn is easy to under-

stand. Hut hardly has it happened when there comes a pang of

remorse that the precious secret has been rejected and a wrong
answer given to the riddle of the Sphinx. The same thing hap-

pened to the hero in Meyrink's Golem, when the ghost offered

him a handful of grain which he spurned. The gross materiality

of the yellow metal with its odious fiscal flavour, and the mean
look of the grain, make both rejections comprehensible enough
—but that is precisely why it is so hard to find the lapis: it is

exilis, uncomely, it is thrown out into the street or on the dung-

33"Epistola ad Hcrmannum," Thealr. chtin., V, p. 899.
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hill, it is the commonest thing to be picked up anywhere

—

"in planitie, in montihus et aquis." It has this 'ordinary" aspect

in common with Spitteler's jewel in Prometheus and Epime-
theus, which, for the same reason, was also not recognized by the

worldly wise. Hut "the stone which the builders rejected, the

same is become the head of the corner," and the intuition of this

possibility arouses the liveliest regret in the dreamer.
,04 It is all part of the banality of its outward aspect that the

gold is minted, i.e., shaped into coins, stamped, and valued. Ap-

plied psychologically, this is just what Nietzsche refuses to do in

his Zarathustra: to give names to the virtues. By being shaped

and named, psychic life is broken down into coined and valued

units. But this is possible only because it is intrinsically a great

variety of things, an accumulation of un integrated hereditary

units. Natural man is not a "self"—he is the mass and a parti-

cle in the mass, collective to such a decree that he is not even

sure of his own ego. That is why since time immemorial he has

needed the transformation mysteries to turn him into some-

thing, and to rescue him from the animal collective psyche,

which is nothing but a variete.

,05 But if we reject this unseemly variete of man "as he is," it is

impossible for him to attain integration, to become a self.* 4 And
that amounts to spiritual death. Life that just happens in and

for itself is not real life; it is real only when it is known. Only

a unified personality can experience life, not that personality

which is split up into partial aspects, that bundle of odds and
ends which also calls itself "man." The dangerous plurality al-

ready hinted at in dream 4 (par. 58) is compensated in vision 5
(par. 62), where the snake describes a magic circle and thus

marks off the taboo area, the temenos (fig. 31). In much the same
way and in a similar situation the temenos reappears here, draw-

ing the "many" together for a united variety performance—

a

gathering that has the appearance of an entertainment, though

it will shortly lose its entertaining character: the "play of goats"

will develop into a "tragedy." According to all the analogies, the

satyr play was a mystery performance, from which we may as-

84 This does not mean that the self is created, so to speak, only during the

course of life; it is rather a question of its becoming conscious. The self exists

from the very beginning, but is latent, that is, unconscious. Cf. my later explana-

tions.
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31. The symbolic c i t v as centre of the earth, its four protecting walls laid out in

a square: a typical temeyios.— Maier, Vialorium (1651)
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sume that its purpose, as everywhere, was to re-establish man's

connection with his natural ancestry and thus with the source of

life, much as the obscene stories, alaxpoXoyia, told by Athenian

ladies at the mysteries of Eleusis, were thought to promote the

earth's fertility.38 (Cf. also Herodotus' account 30 of the exhibi-

tion istic performances connected with the Isis festivities at

Bubastis.)

»°r> The allusion to the compensatory significance of the teme-

nos, however, is still wrapped in obscurity for the dreamer. As

might be imagined, he is much more concerned with the dan-

ger of spiritual death, which is conjured up by his rejection of

the historical context.

/p. Visual impression:
,07 A death's-head. The dreamer wauls to kirk it away, but

cajiuot. The skull gradually changes into a red ball, then into a

woman's head which emits light

.

108 The skull soliloquies of Faust and of Hamlet are reminders

of the appalling senselessness of human life when "sicklied o'er

with the pale cast of thought." It was traditional opinions and

judgments that caused the dreamer to dash aside the doubtful

and uninviting-looking offerings. But when he tries to ward off
if Cj tj

the sinister vision of the deaths-head it is transformed into a red

ball, which we may take as an allusion to the rising sun, since

it at once changes into the shining head of a woman, reminding

us directly of vision 7 (par. O7). Evidently an enantiodromia, a

play of opposites,37 has occurred: after being rejected the uncon-

scious insists on itself all the more strongly. First it produces

the classical symbol for the unity and divinity of the self, the

sun; then it passes to the motif of the unknown woman who
personifies the unconscious. Naturally this motif includes not

merely the archetype of the anuria but also the dreamer's rela-

tionship to a real woman, who is both a human personality and

a vessel for psychic projections. ("Basin of the sister" in dream

15, par. 91.)

»°9 In Neoplatonic philosophy the soul has definite affinities

3«r» Foucart, Irs Mystcres d'lilcusis.

M [Histories, II, r,8; nans. Powell, I, p. 137.]

8" Sec Psychological Ty[>es, Dcf. 18.
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II. INDIVIDUAL DRF.AM SYMBOLISM IN RELATION TO ALCHEMY

with the sphere. The soul substance is laid round the concentric

spheres of the four elements above the fiery heaven.38

20. Visual impression:

MO A globe. The unknown woman is stayiding on if and wor-

shipping the sun.

111 This impression, too, is an amplification of vision 7 (par. 67).

The rejection in dream 18 evidently amounted to the destruc-

tion of the whole development up to that point. Consequently

the initial symbols reappear now, but in amplified form. Such

enantiodromias are characteristic of dream-sequences in general.

Unless the conscious mind intervened, the unconscious would
go on sending out wave after wave without result, like the treas-

ure that is said to take nine years, nine months, and nine nights

to come to the surface and, if not found on the last night, sinks

back to start all over again from the beginning.
"2 The globe probably comes from the idea of the red ball.

But, whereas this is the sun, the globe is rather an image of the

earth, upon which the anima stands worshipping the sun (fig. 32).

Anima and sun are thus distinct, which points to the fact that

the sun represents a different principle from that of the anima.

The latter is a personification of the unconscious, while the sun

is a symbol of the source of life and the ultimate wholeness of

man (as indicated in the soliftcatio). Now, the sun is an an-

tique symbol that is still very close to us. We know also that

the early Christians had some difficulty in distinguishing the

?jAio<? avaro\y<i (the rising sun) from Christ.39 The dreamer's

anima still seems to be a sun-worshipper, that is to say, she be-

longs to the ancient world, and for the following reason: the

conscious mind with its rationalistic attitude has taken little or

no interest in her and therefore made it impossible for the

3 s Cf. Fleischer, Hermes Trismegistus, p. (v. also the spherical form of Plato's

Original Man and the a<t>aipos of Empcdocles. As in the Titnaeus, the alchem-

ical anima nnmdi, like the "soul of the substances," is spherical, and so is the

gold (cf. fig. 209). (See Maier, De rirculo j>h\.\icn, pp. iif.) Kor the connection

between the rotuwlum and the skull or head, see Jung, "Transformation Sym-

bolism in the Mass," pp. 23<)ff.

3U Cf. St. Augustine's argument that God is not this sun but he w ho made the

sun (/// Joannis Ex'ang. Tract., \\\IV, s) and the evidence of Euscbius, who
actually witnessed "Christian" sun-worship (Conslantini Oralio ad Sanctorum

Coelum, VI; Migne, P.G., vol. 20, cols. 1245-50).
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II. INDIVIDUAL DRKAM SYMBOLISM IN RKLATION TO ALCHEMY

anima to become modernized (or better, Christianized). It almost

seems as if the differentiation of the intellect that be^an in the

Christian Middle Ages, as a result of scholastic training, had

driven the anima to regress to the ancient world. The Renais-

sance gives us evidence enough for this, the clearest of all be-

ing the Hypnerotornac hia of Francesco Colonna, where Poli-

philo meets his anima, the lady Polia, at the court of Queen
Venus, quite untouched by Christianity and graced with all the

"virtues" of antiquity. The book was rightly regarded as a mys-

tery text. 40 With this anima, then, we plunge straight into the

ancient world. So that I would not think anyone mistaken who
interpreted the rejection of the gold in dream 18 ex effect u as

an attempt to escape this regrettable and unseemly regression to

antiquity. Certain vital doctrines of alchemical philosophy go

back textual ly to late Greco-Roman syncretism, as Ruska, for

instance, has sufficiently established in the case of the Turba.

Hence any allusion to alchemy wafts one back to the ancient

world and makes one suspect regression to pagan levels.

"3 It may not be superfluous to point out here, with due em-

phasis, that consciously the dreamer had no inkling of all this.

But in his unconscious he is immersed in this sea of historical

associations, so that he behaves in his dreams as if he were fully

cognizant of these curious excursions into the history of the hu-

man mind. He is in fact an unconscious exponent of an auton-

omous psychic development, just like the medieval alchemist or

the classical Xeoplatonist. Hence one could say

—

cum grano salis

—that history could be constructed just as easily from one's own
unconscious as from the actual texts.

21. Visual impression:

"4 The dreamer is surrounded by nymphs. A voice says, "We
were always there, only yon did not notice us" (fig. 33).

1! 5 Here the regression sroes back even further, to an ima^e

that is unmistakably classical. At the same time the situation of

dream 4 (par. 58) is taken up again and also the situation of

dream 18, where the rejection led to the compensatory enantio-

dromia in vision 19. Rut here the image is amplified by the hal-

lucinatory recognition that the drama has always existed al-

40 Beroalde dc Yerville, in his introduction ["Recueil steganographique"] to the

French translation (1600) of Hypiieiotonuichia, plainly adopts this view.
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33- l'oliphilo surrounded by nymphs.— Beroalde de Verville, Le Songe de Poll-

phile (i6«o)

116

though unnoticed until now. The realization of this fact joins

the unconscious psyche to consciousness as a coexistent entity.

The phenomenon of the "voice" in dreams always has for the

dreamer the final and indisputable character of the ai-ros- e</>a,
41

i.e., the voice expresses some truth or condition that is beyond

all doubt. The fact that a sense of the remote past has been

established, that contact has been made with the deeper layers

of the psyche, is accepted by the unconscious personality of the

dreamer and communicates itself to his conscious mind as a feel-

ing of comparative security.

Vision 20 represents the anima as a sun-worshipper. She has

as it were stepped out of the globe or spherical form (cf. fig. 32).

But the first spherical form was the skull. According to tradi-

tion the head or brain is the seat of the anima intellectnalis. For

this reason too the alchemical vessel must be round like the

head, so that what comes out of the vessel shall be equally

41 "He said [it] himself." The phrase originally alluded to the authority of

Pythagoras.
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34- The tiigredo standing on the rolundiun, i.e., sol niger.— Mvlius, Pliitosophia

reformata (1622)

"round," i.e., simple and perfect like the anima mundi. 4- The
work is crowned by the production of the rotimdum, which, as

the materia globosa, stands at the beginning and also at the end,

in the form of gold (fig. 34; cf. also figs. 1 15, 164, 165). Possibly

the nymphs who "were always there" are an allusion to this. The
regressive character of the vision is also apparent from the fact

that there is a multiplicity of female forms, as in dream 4 (par.

58). But this time they are of a classical nature, which, like the

sun-worship in vision 20, points to an historical regression. The
splitting of the anima into many figures is equivalent to disso-

lution into an indefinite state, i.e., into the unconscious, from

which we may conjecture that a relative dissolution of the con-

scious mind is running parallel with the historical regression (a

42 Cf. "Liber Platonis quartorum," Theatr. cliem., V. pp. 1 49 fT., 174. This treatise

is a Harranite text of great importance for the history of alchemy. It exists in

Arabic and Latin, but the latter version is unfortunately very corrupt. The
original was probably written in the 10th cent. Cf. Stcinschncidcr, Die euro-

paischen Ubersetzungen aus dem Arabischen.
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2. THE INITIAL DREAMS

process to be observed in its extreme form in schizophrenia).

The dissolution of consciousness or, as Janet calls it, abaisse-

ment du niveau mental, comes very close to the primitive state

of mind. A parallel to this scene with the nymphs is to be found
in the Paracelsan regio nymphididica, mentioned in the treatise

De vita longa as the initial stage of the individuation process. 43

22. Visual impression:

"7 In a primeval forest. An elephant looms up menacingly.

Then a large ape-man, bear, or cave-man threatens to attack the

dreamer with a club (fig. 35). Suddenly the "man with the

pointed beard" appears and stares at the aggressor, so that he is

spellbound. But the dreamer is terrified. The voice says, "Every-

thing must be ruled by the light."

1,8 The multiplicity of nymphs has broken down into still

more primitive components; that is to say, the animation of the

psychic atmosphere has very considerably increased, and from

this we must conclude that the dreamer's isolation from his con-

temporaries has increased in proportion. This intensified isola-

tion can be traced back to vision 21, where the union with the

unconscious was realized and accepted as a fact. From the point

of view of the conscious mind this is highly irrational; it consti-

tutes a secret which must be anxiously guarded, since the justi-

fication for its existence could not possibly be explained to any

so-called reasonable person. Anyone who tried to do so would be

branded as a lunatic. The discharge of energy into the environ-

ment is therefore considerably impeded, the result being a surplus

of energy on the side of the unconscious: hence the abnormal in-

crease in the autonomy of the unconscious figures, culminating

in aggression and real terror. The earlier entertaining variety

performance is beginning to become uncomfortable. We find it

easy enough to accept the classical figures of nymphs thanks to

their aesthetic embellishments; but we have no idea that behind

these gracious figures there lurks the Dionysian mystery of an-

tiquity, the satyr play with its tragic implications: the bloody dis-

memberment of the god who has become an animal. It needed

a Nietzsche to expose in all its feebleness Europe's schoolboy at-

titude to the ancient world. But what did Dionysus mean to

Nietzsche? What he says about it must be taken seriously; what
43 Cf. "Paracelsus as a Spiritual Phenomenon," par. 214.
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3j. A medieval version of the "wild man."—Codex Urbanus Latinus 899

(15th cent.)

it did to him still more so. There can be no doubt that he knew,

in the preliminary stages of his fatal illness, that the dismal fate

of Zagreus was reserved for him. Dionysus is the abyss of impas-

sioned dissolution, where all human distinctions are merged in

the animal divinity of the primordial psyche—a blissful and ter-

rible experience. Humanity, huddling behind the walls of its

culture, believes it has escaped this experience, until it succeeds

in letting loose another orgy of bloodshed. All well-meaning

people are amazed when this happens and blame high finance,

the armaments industry, the Jews, or the Freemasons. 44

44 I wrote this passage in spring, 1935.
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120

At the last moment, friend 'Pointed Beard" appears on the

scene as an obliging deus ex mmhhm and exorcizes the annihi-

lation threatened by the formidable ape-man. Who knows how
much Faust owed his imperturbable curiosity, as he gazed on the

spooks and bogeys of the classical IVtiljjurgisfiacht, to the help-

ful presence of Mephisto and his matter-of-fact point of view!

Would that more people could remember the scientific: or philo-

sophical reflections of the much-abused intellect at the right mo-
ment! Those who abuse it lay themselves open to the suspicion

of never having experienced anything that might have taught

them its value and shown them why mankind has forged this

weapon with such unprecedented effort. One has to be singu-

larly out of touch with life not to notice such things. The intel-

lect may be the devil (fig. 36), but the devil is the "strange son of

chaos" who can most readily be trusted to deal effectively with

his mother. The Dionysian experience will give this devil plenty

to do should he be looking: for work, since the resultant settle-

ment with the unconscious far outweighs the labours of Her-

cules. In my opinion it presents a whole world of problems

which the intellect could not settle even in a hundred years— the

very reason why it so often goes off lor a holiday to recuperate

on lighter tasks. And this is also the reason why the psyche is for-

gotten so often and so long, and why the intellect makes such

frequent use of magical apotropaic words like "occult" and

"mystic," in the hope that even intelligent people will think

that these mutterings really mean something.

The voice finally declares, "Everything must be ruled by

the light," which presumably means the light of the discerning,

conscious mind, a genuine illuminatio honestly acquired. The
dark depths of the unconscious are no longer to be denied by

ignorance and sophistry—at best a poor disguise for common
fear—nor are they to be explained away with pseudo-scientific

rationalizations. On the contrary it must now be admitted that

things exist in the psyche about which we know little or nothing

at all, but which nevertheless affect our bodies in the most ob-

stinate way, and that they possess at least as much reality as the

things of the physical world which ultimately we do not under-

stand either. No line of research which asserted that its subject

was unreal or a "nothing but" has ever made any contribution to

knowledge.
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2. HIE INITIAL DREAMS

121 With the active intervention of the intellect a new phase

of the unconscious process begins: the conscious mind must now
come to terms with the figures of the unknown woman ("an-

ima"), the unknown man ("the shadow"), the wise old man
("mana personality"), 4 "' and the symbols of the self. The last

named are dealt with in the following section.

45 For these concepts see Jung, '1 he Relations between the Ego and the Uncon-

scious."

37. The scvcn-pctallctl flower.

-Bosch i us, Symbolographia (1702)
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the dragon as her son.—Thomas Aquinas (pseud.), "De alchimia" (MS., 16th cent.)



39. Shri-Yantra

THE SYMBOLISM OF THE MANDALA

I. CONCERNING THE MANDALA

122 As I have already said, I have put together, out of a con-

tinuous series of some four hundred dreams and visions, all

those that I regard as mandala dreams. The term "mandate" was

chosen because this word denotes the ritual or magic circle used

in Lamaism and also in Tantric yoga as a yantra or aid to con-

templation (fig. 39). The Eastern mandalas used in ceremonial
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II. INDIVIDUAL I1RF.AM SYMBOLISM IN RKLATION TCI ALCIIKMY

are figures fixed by tradition; they may he drawn or painted or,

in certain special ceremonies, even represented plastically. 1

I2 3 In 1938, I had the opportunity, in the monastery of Bhutia

Busty, near Darjeeling, of talking with a Lamaic rimpoche,

Lingdam Gomchen by name, about the khilkor or mandala. He
explained it as a dmigs-pa (pronounced "migpa"), a mental im-

age which can be built up only by a fully instructed lama

through the power of imagination. He said that no mandala is

like any other, they are all individually different. Also, he said,

the mandalas to be found in monasteries and temples were of

no particular significance because they were external representa-

tions only. The true mandala is always an inner image, which is

gradually built up through (active) imagination, at such times

when psychic equilibrium is disturbed or when a thought cannot

be found and must be sought lor, because it is not contained in

holy doctrine. The aptness of this explanation will become ap-

parent in the course of my exposition. The alleged free and in-

dividual formation of the mandala, however, should be taken

with a considerable grain of salt, since in all Lamaic mandalas

there predominates not only a certain unmistakable style but

also a traditional struc ture. For instance they are all based on a

quaternary system, a quadralura virculi, and their contents are

invariably derived from Lamaic dogma. There are texts, such

as the Shri-Chakra-Sambhara Tantra,- which contain directions

for the construction of these "mental images." The khilkor is

strictly distinguished from the so-called sidpe-korlo, or World
Wheel (fig. 40), which represents the course of human existence

in its various forms as conceived by the Buddhists. In contrast

to the khilkor, the World Wheel is based on a ternary system

in that the three world-principles are to be found in its centre:

the cock, equalling concupiscence; the serpent, hatred or envy;

and the pig, ignorance or unconsciousness (avidya). Here we
come upon the dilemma of three and four, which also crops up
in Buddhism. We shall meet this problem again in the further

course of our dream-series.
,24 It seems to me beyond question that these Eastern symbols

originated in dreams and visions, and were not invented by some
Mahayana church father. On the contrary, they are among the

1 Cf. Wilhelm and Jung, Secret of the Golden Flower, and Zimmer, Myths and

Symbols in Indian Art and Civilization. 2 Avalon, The Serpent Power, VII.
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40. Tibetan World Wheel (sicljie-korlo)

>25

oldest religious symbols of humanity (figs. 41-44) and may even

have existed in paleolithic times (cf. the Rhodesian rock-paint-

ings). Moreover they are distributed all over the world, a point

I need not insist on here. In this section I merely wish to show
from the material at hand how mandalas come into existence.

The mandalas used in ceremonial are of great significance

because their centres usually contain one of the highest religious

figures: either Shiva himself—often in the embrace of Shakti

—
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41. The Aztec 'deal Calendar Stone"

121)

or the Buddha, Amitabha, Avalokiteshvara, or one of the great

Mahayana teachers, or simply the dorje, symbol of all the divine

forces together, whether creative or destructive (fig. 43). The
text of the Golden Flower, a product of Taoist syncretism, speci

fies in addition certain "alchemical" properties of this centre

after the manner of the lapis and the elixir vitae, so that it is in

effect a (txifjfiaKOv aOavatrias.

It is not without importance for us to appreciate the high

value set upon the mandala, for it accords very well with the

paramount significance of individual mandala symbols which

are characterized by the same qualities of a—so to speak
—

"meta-

physical" nature.' Unless everything deceives us, they signify

•'* C.f. Rcitzcnstcin. Die hclleitisli.\clwn .\ly.\lci irn i < ligioncti

.

-»
I he quotation marks indicate that I am not positing anything by the term

"metaphysical": I am only using it figuratively, in the psychological sense, to

characterize the peculiar statements made In dreams.
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42. Mandala containing the Infant Christ carrying the Cross.— Mural paint-

ing by Albert us Pictor in the church of Harkeherga, Sweden (c. 1480)

nothing less than a psychic centre of the personality not to be

identified with the ego. I have observed these processes and their

products for close on thirty years on the basis of very extensive

material drawn from my own experience. For fourteen years I

neither wrote nor lectured about them so as not to prejudice

my observations. But when, in 1929, Richard Wilhelm laid

the text of the Golden Flower before me, I decided to publish

at least a foretaste of the results. One cannot be too cautious

in these matters, for what with the imitative urge and a posi-

tively morbid avidity to possess themselves of outlandish

feathers and deck themselves out in this exotic plumage, far too

many people are misled into snatching at such "magical" ideas

and applying them externally, like an ointment. People will do

anything, no matter how absurd, in order to avoid facing their
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4-j. Mexican calendar.— Hcrrlibcrgcr, Heilige Ceremonien (1748)

own souls. They will practise Indian yoga and all its exercises,

observe a strict regimen of diet, learn theosophy by heart, or

mechanically repeat mystic texts from the literature of the whole

world—all because they cannot get on with themselves and have

not the slightest faith that anything useful could ever come out

of their own souls. Thus the soul has gradually been turned into

a Nazareth from which nothing good can come. Therefore let us

fetch it from the four corners of the earth—the more far-fetched

and bizarre it is the better! I have no wish to disturb such people

at their pet pursuits, but when anybody who expects to be taken

seriously is deluded enough to think that I use yoga methods

and yoga doctrines or that I get my patients, whenever possible,

to draw mandalas for the purpose of bringing them to the "right
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point"—then I really must protest and tax these people with hav-

ing read my writings with the most horrible inattention. The
doctrine that all evil thoughts come from the heart and that the

human soul is a sink of iniquity must lie deep in the marrow of

their bones. Were that so, then God had made a sorry job of cre-

ation, and it were his;h time for us to go over to Marcion the

Gnostic and depose the incompetent demiurge. Ethically, of

course, it is infinitely more convenient to leave God the sole re-

sponsibility for such a Home for Idiot Children, where no one is

capable of putting a spoon into his own mouth. But it is worth

man's while to take pains with himself, and he has something in

his soul that can grow. 5 It is rewarding to watch patiently the

silent happenings in the soul, and the most and the best happens

when it is not regulated from outside and from above. I readily

admit that I have such a great respect for what happens in the

human soul that I would be afraid of disturbing and distorting

the silent operation of nature by clumsy interference. That was

why I even refrained from observing this particular case myself

and entrusted the task to a beginner who was not handicapped

by my knowledge—anything rather than disturb the process.

The results which I now lay before you are the unadulterated,

conscientious, and exact self-observations of a man of unerring

intellect, who had nothing suggested to him from outside and
who would in any case not have been open to suggestion. Any-

one at all familiar with psychic material will have no difficulty in

recognizing the authentic character of the results.

6 As Mcister Ltkhart sa\s, "It is not outside, it is inside: wholly within."—Trans.

Evans, p. 8.

45. Hermes as psychopomp.

—Gem in a Roman ring
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46, 47. Crowned dragon as tail-eater: two dragons forming a circle and, in the

four corners, signs of the four elements.— Kleazar, Umites chymisches Werk

(17G0)

II. THE MANDALAS IN THE DREAMS

,2 7 For the sake of completeness I will recapitulate the mandala
symbols which occur in the initial dreams and visions already

discussed:

/. The snake that described a circle round the dreamer (5).

2. The blue flower (17).

5. The man with the gold coins in his hand, and the en-

closed space for a variety performance (18).

7. The red ball (19).

5. The globe (20).

The next mandala symbol occurs in the first dream of the

new series:

128

129

6. Dream:
An unknown woman is pursuing the dreamer. He keeps run-

ning round in circle.

The snake in the first mandala dream was anticipatory, as

is often the case when a figure personifying a certain aspect of

the unconscious does or experiences something that the subject

himself will experience later. The snake anticipates a circular

movement in which the subject is going to be involved; i.e.,

something is taking place in the unconscious which is perceived

6 [Inasmuch as the li\e mandala dreams and visions listed in par. 127 necessarily

figure in this new series (though actually part of the first dream-series), the author

initiated the number sequence of the new—i.e., the mandala—series with them.

—Editors]
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as a circular movement, and this occurrence now presses into

consciousness so forcefully that the subject himself is gripped by

it. The unknown woman or aniina representing the unconscious

continues to harass the dreamer until he starts running round

in circles. This dearly indicates a potential centre which is not

identical with the ego and round which the ego revolves.

7. Dream:
'3° The anima accuses the dreamer of paying too little atten-

tion to her. There is a clock that .says (we minutes to the hour.

•3> The situation is much the same: the unconscious pesters

him like an exacting woman. The situation also explains the

clock, for a clock's hands go round in a circle. Five minutes to

the hour implies a state of tension for anybody who lives by the

clock: when the five minutes are up he must do something or

other. He might even be pressed for time. (The symbol of cir-

cular movement—c f. fig. 13— is always connected with a feeling

of tension, as we shall see later.)

8. Dream:
'3 2 On hoard ship. The dreamer is occupied with a new method

of taking his hearings. Sometimes he is too far away and some-

times too near: the right spot is in the middle. There is a chart

on which is drawn a circle with its centre.

•33 Obviously the task set here is to find the centre, the right

spot, and this is the centre of a circle. While the dreamer was

writing down this dream he remembered that he had dreamed
shortly before of shooting at a target (fig. 48): sometimes he shot

too high, sometimes too low. The right aim lay in the middle.

Both dreams struck him as highly significant. The target is a

circle with a centre. Bearings at sea are taken by the apparent

rotation of the stars round the earth. Accordingly the dream
describes an activity whose aim is to construct or locate an ob-

jective centre—a centre outside the subject.

9. Dream:
! 34 A pendulum clock that goes forever without the weights

running down.

35 This is a species of clock whose hands move unceasingly,

and, since there is obviously no loss due to friction, it is a per-

104



48. The ()ultt'factio without which t lie "'goal" of the ojnts cannot be reached

(hence the target-.shooting).

—

Stolcius de Stolcenberg, Viridnrium chymicum

(1624)

petuum mobile, an everlasting movement in a circle. Here we
meet with a "metaphysical" attribute. As I have already said, I

use this word in a psychological sense, hence figuratively. I mean
by this that eternity is a quality predicated by the unconscious,

and not a hypostasis. The statement made by the dream will ob-

viously offend the dreamer's scientific judgment, but this is just

what gives the mandala its peculiar significance. Highly sig-

nificant things are often rejected because they seem to contra-

dict reason and thus set it too arduous a test. The movement
without friction shows that the clock is cosmic, even transcen-

dental; at any rate it raises the question of a quality which leaves

us in some doubt whether the psychic phenomenon expressing

itself in the mandala is under the laws of space and time. And
this points to something so entirely different from the empirical

ego that the gap between them is difficult to bridge; i.e., the

other centre of personality lies on a different plane from the ego

since, unlike this, it has the quality of "eternity" or relative

timelessness.
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II. INDIVIDUAL DRKAM SYMBOLISM IN RKLATION TO ALCHEMY

m. Dream:
>3 f) The dreamer is in fl/e Peterhofstatl in Zurich with the dor-

tor, the man with the pointed beard, mid the "doll woman."
The last, is an unknown woman who neither speaks Jior is

spoken to. Question: To which of the three does the -woman be-

long?

•57 The tower of St. Peter's in Zurich has a clock with a strik-

ingly large face. The Peterhofstatt is an enclosed space, a te-

menos in the truest sense of the word, a precinct of the church.

The four of them find themselves in this enclosure. The circular

dial of the clock is divided into four quarters, like the horizon.

In the dream the dreamer represents his own ego, the man with

the pointed beard the "employed'' intellect (Mephisto), and the

"doll woman" the anima. Since the doll is a childish object it is

an excellent image for the non-ego nature of the anima, who is

further characterized as an object by "not being spoken to." This

negative element (also present in dreams f> and 7 above) indi-

cates an inadequate relationship between the conscious mind
and the unconscious, as also does the question of whom the un-

known woman belongs to. The "doctor," too, belongs to the

non-ego; he probably contains a faint allusion to myself, al-

though at that time I had no connections with the dreamer. 7

The man with the pointed beard, on the other hand, belongs

to the ego. This whole situation is reminiscent of the relations

depicted in the diagram of functions (fig. 49). If we think of the

psychological functions8 as arranged in a circle, then the most

differentiated function is usually the carrier of the ego and,

equally regularly, has an auxiliary function attached to it. The
"inferior" function, on the other hand, is unconscious and for

that reason is projected into a non-ego. It too has an auxiliary

function. Hence it would not be impossible for the four persons

in the dream to represent the four functions as components of

the total personality (i.e., if we include the unconscious). But

this totality is ego plus non-ego. Therefore the centre of the

circle which expresses such a totality would correspond not to

the ego but to the self as the summation of the total personality.

(The centre with a circ le is a very well-known allegory of the na-

~ As the dream at most alludes to me and does not name me, the unconscious

evidently has no intention of emphasizing m\ personal role.

8 Cf. Jung, Psychological Types, ch. X.
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49. Diagram showing the four functions of

consciousness. Thinking, the superior func-

tion in this case, occupies the centre of the

light half of the circle, whereas feeling, the

inferior function, occupies the dark half.

The two auxiliary functions are partly in

the light and partly in the dark

FEELING

I38

'39

ture of God.) In the philosophy of the Upanishads the Self is

in one aspect the personal atman, but at the same time it has a

cosmic and metaphysical quality as the suprapersonal Atman.9

We meet with similar ideas in Gnosticism: I would men-

tion the idea of the Anthropos, the Pleroma, the Monad, and the

spark of light (Spinther) in a treatise of the Codex Brucianus:

This same is he [Monogenes] who dwelleth in the Monad, which is

in the Setheus, and which came from the place of which none can

say where it is. . . . From Him it is the Monad came, in the manner
of a ship, laden with all good things, and in the manner of a field,

filled or planted with every kind of tree, and in the manner of a

city, filled with all races of mankind. . . . This is the fashion of the

Monad, all these being in it: there are twelve Monads as a crown

upon its head. . . . And to its veil which surroundeth it in the

manner of a defence [-n-vpyos = tower] there are twelve gates. . . .

This same is the Mother-City [^rpoiroK^] of the Only-begotten

[/iovoyevTys] •

By way of explanation I should add that "Setheus" is a name

for God, meaning "creator." The Monogenes is the Son of

God. The comparison of the Monad with a field and a city cor-

responds to the idea of the temenos (fig. 50). Also, the Monad is

crowned (cf. the hat which appears in dream 1 of the first series

[par. 52] and dream 35 of this series [par. 254]). As "metropolis"

(cf. fig. 51) the Monad is feminine, like the padma or lotus, the

basic form of the Lamaic mandala (the Golden Flower in

China and the Rose or Golden Flower in the West). The Son of

9 Deussen, Allgemeine Geschichte der Philosophic, I.

10 Baynes, A Coptic Gnostic Treatise, p. 89.
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50. Baneful spirit attacking the Impregnable Castle.— Fliidd,

Sum inn ni bonum (1629)

God, God made manifest, dwells in the flower. 11 In the Book of

Revelation, we find the Lamb in the centre of the Heavenly Je-

rusalem. And in our Coptic text we are told that Setheus dwells

in the innermost and holiest recesses of the Pleroma, a city with

four gates (equivalent to the Hindu City of Brahma on the

world-mountain Meru). In each gate there is a Monad. 12 The

11 The Buddha, Shiva, etc., in the lotus (fig. 52); Christ in the rose, in the womb
of Mary (ample material on this theme in Salzer, Die Sinnbilder und Beiworte

Mariens); the seeding-place of the diamond body in the golden flower. Cf. the

circumambulation of the square in dream 16, par. 164.

i- Baynes, A Coptic Gnostic Treatise, p. 58. Cf. the Vajramandala (fig. 43), where

the great dorje is found in the centre surrounded by the twelve smaller dorjes,
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51. The I.apis Sanctuary, also a labyrinth, surrounded by the planetary orbits.

—

Van Viceswyck, De Greene Leenw (1672)

140

limbs of the Anthropos born of the Autogenes (= Monogenes)
correspond to the four gates of the city. The Monad is a spark

of light (Spinther) and an image of the Father, identical with the

Monogenes. An invocation runs: "Thou art the House and the

Dweller in the House." !a The Monogenes stands on a tetra-

peza,u a table or platform with four pillars corresponding to the

quaternion of the four evangelists. 15

The idea of the lapis has several points of contact with all

this. In the Rosarium the lapis says, quoting Hermes: 10 "I beget

the light, but the darkness too is of my nature . . . therefore

like the one Monad with the "twelve Monads as a crown upon its head." More-

over there is a dorje in each of the four gates.

18 Baynes. p. 94.

14 Ibid., p. 70. Similar to the tetramorph, the steed of the Church (fig. -,3).

15 Cf. lrenaeus, Adversus haereses, III, xi, and Clement of Alexandria, Stromata,

V, vi.

^Art. aurif., II, pp. 239X The Hermes quotations come from the fourth chap-

ter of "Tractatus aureus" (Ars chemim, pp. 23L or Bibl. chem., I, pp. 427^).
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II. INDIVIDUAL DREAM SYMBOLISM IN RELATION TO ALCHEMY

nothing better or more worthy of veneration can come to pass

in the world than the conjunction of myself and my son." 17

Similarly, the Monogenes is called the "dark light," 18 a re-

minder of the sol niger, the black sun of alchemy 19 (fig. 34).

>4' The following passage from chapter 4 of the 'Tractatus

aureus" provides an interesting parallel to the Monogenes who
dwells in the bosom of the Mother-City and is identical with the

crowned and veiled Monad:

But the king reigns, as is witnessed by his brothers, [and] says: "I

am crowned, and I am adorned with the diadem; I am clothed with

the royal garment, and I bring joy to the heart; for, being chained

to the arms and breast of my mother, and to her substance, I cause

my substance to hold together and rest; and I compose the invisible

from the visible, making the occult to appear; and everything that

the philosophers have concealed will be generated from us. Hear
then these words, and understand them; keep them, and meditate

upon them, and seek for nothing more. Man is generated from the

principle of Nature whose inward parts are fleshy, and from no
other substance."

52. Harpokrates on the lotus.

—Gnostic gem

17 "Ego gigno lumen, tenebrae autem naturae meae sunt . . . me igitur et filio

meo conjuncto, nihil melius ac venerabilius in mundo fieri potest." The Hermes

sayings as quoted by the anonymous author of the Rosarium contain deliberate

alterations that have far more significance than mere faulty readings. They are

authentic recastings, to which he lends higher authority by attributing them to

Hermes. I have compared the three printed editions of the "Tractatus aureus,"

1566, 1610, and 1702, and found that they all agree. The Rosarium quotation

runs as follows in the "Tractatus aureus": "lam Venus ait: Ego genero lumen,

nee tenebrae meae naturae sunt . . . me igitur et fratri meo iunctis nihil melius

ac venerabilius" (Venus says: I beget the light, and the darkness is not of my
nature . . . therefore nothing is better or more worthy of veneration than the

conjunction of myself and my brother).

18 Baynes, p. 87. 19 Cf. Mylius, Philosophia reformata, p. 19.
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II. INDIVIDUAL DREAM SYMBOLISM IN RELATION TO ALCHEMY

»4 2 The "king" refers to the lapis. That the lapis is the "master"

is evident from the following Hermes quotation in the Ros-

arium: 20 "Et sic Philosophus non est Magister lapidis, sed potius

minister" (And thus the philosopher is not the master of the

stone but rather its minister). Similarly the final production of

the lapis in the form of the crowned hermaphrodite is called the

aenigma regis.- 1 A German verse refers to the aenigma as fol-

lows (fig. 54):

Here now is born the emperor of all honour
Than whom there cannot be born any higher,

Neither by art nor by the work of nature

Out of the womb of any living creature.

Philosophers speak of him as their son

And everything they do by him is done. 22

•43 The last two lines might easily be a direct reference to the

above quotation from Hermes.
•44 It looks as if the idea had dawned on the alchemists that

the Son who, according to classical (and Christian) tradition,

dwrells eternally in the Father and reveals himself as God's gift to

mankind, was something that man could produce out of his

own nature—with God's help, of course (Deo concedente). The
heresy of this idea is obvious.

'45 The feminine nature of the inferior function derives from
its contamination with the unconscious. Because of its feminine

characteristics the unconscious is personified by the anima (that

is to say, in men; in women it is masculine). 23

»46 If we assume that this dream and its predecessors really do
mean something that justly arouses a feeling of significance in

the dreamer, and if ^ve further assume that this significance is

more or less in keeping with the views put forward in the com-

mentary, then we would have reached here a high point of intro-

spective intuition whose boldness leaves nothing to be desired.

But even the everlasting pendulum clock is an indigestible mor-

sel for a consciousness unprepared for it, and likely to hamper
any too lofty flight of thought.

20 Art. aurif., II, p. 356. 21 Ibid., p. 359. 22 Ibid.

23 Cf. Jung, "The Relations between the Ego and the Unconscious," pars. 296ft.
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./Enigma Regis.

^ieiflgfborenberXeyferaUere^en/

Kiintytycr HI40 pberjrt0eborenu>ert>en,

54. Hermaphrodite with three serpents and one serpent.

Below, the three-headed Mercurial dragon.

—

Rosarium

philosophorum, in A) lis auriferae (1593)

//. Dream:
The dreamer, the doctor, a pilot, and the unknown woman

are travelling by airplane. A croquet ball suddenly .smashes the

mirror, an indispensable instrument of navigation, and (he air-

plane crashes to the ground. Here again there is the same doubt:

to whom does the unknown woman belong?

Doctor, pilot, and unknown woman arc characterized as

belonging to the non-ego by the fact that all three of them are

strangers. Therefore the dreamer has retained possession only

of the differentiated function, which carries the ego; that is,

the unconscious has gained ground considerably. The croquet

ball is part of a game where the ball is driven under a hoop.

Vision 8 of the first series (par. 69) said that people should not

go over the rainbow (fly?), but must go under it. Those who go

over it fall to the ground. It looks as though the flight had been
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II. INDIVIDUAL DREAM SYMBOLISM IN RELATION TO ALCHEMY

too lofty after all. Croquet is played on the ground and not in

the air. We should not rise above the earth with the aid of

"spiritual" intuitions and run away from hard reality, as so

often happens with people who have brilliant intuitions. We
can never reach the level of our intuitions and should there-

fore not identify ourselves with them. Only the gods can pass

over the rainbow bridge; mortal men must stick to the earth

and are subject to its laws (cf. fig. 16). In the light of the possi-

bilities revealed by intuition, man's earthliness is certainly a

lamentable imperfection; but this very imperfection is part

of his innate being, of his reality. He is compounded not only of

his best intuitions, his highest ideals and aspirations, but also of

the odious conditions of his existence, such as heredity and the

indelible sequence of memories that shout after him: "You did

it, and that's what you are!" Man may have lost his ancient

saurian's tail, but in its stead he has a chain hanging on to his

psyche which binds him to the earth—an anything-but-Homeric

chain 24 of given conditions which weigh so heavy that it is better

to remain bound to them, even at the risk of becoming neither a

hero nor a saint. (History gives us some justification for not at-

taching any absolute value to these collective norms.) That we
are bound to the earth does not mean that we cannot grow; on

the contrary it is the sine qua non of growth. No noble, well-

grown tree ever disowned its dark roots, for it grows not only

upward but downward as well. The question of where we are

going is of course extremely important; but equally important,

it seems to me, is the question of who is going where. The "who"
always implies a "whence." It takes a certain greatness to gain

lasting possession of the heights, but anybody can overreach

himself. The difficulty lies in striking the dead centre (cf. dream

8, par. 132). For this an awareness of the two sides of man's per-

sonality is essential, of their respective aims and origins. These
two aspects must never be separated through arrogance or cow-

ardice.

•49 The "mirror" as an "indispensable instrument of naviga-

tion" doubtless refers to the intellect, which is able to think

24 The Homeric chain in alchemy is the series of great wise men, beginning with

Hermes Trismegistus, which links earth with heaven. At the same time it is the

chain of substances and different chemical states that appear in the course of

the alchemical process. Cf Aurea catena Homeri.
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3. THE SYMBOLISM OF THE MANDALA

and is constantly persuading us to identify ourselves with its

insights ("reflections"). The mirror is one of Schopenhauer's

favourite similes for the intellect. The term "instrument of

navigation" is an apt expression for this, since it is indeed man's

indispensable guide on pathless seas. But when the ground slips

from under his feet and he begins to speculate in the void, se-

duced by the soaring flights of intuition, the situation becomes

dangerous (fig. 55).

"5° Here again the dreamer and the three dream figures form

a quaternity. The unknown woman or anima always represents

the "inferior," i.e., the undifferentiated function, which in the

case of our dreamer is feeling. The croquet ball is connected

with the "round" motif and is therefore a symbol of wholeness,

that is, of the self, here shown to be hostile to the intellect (the

mirror). Evidently the dreamer "navigates" too much by the in-

tellect and thus upsets the process of individuation. In De vita

longa, Paracelsus describes the "four" as Scaiolae, but the self

as Adech (from Adam = the first man). Both, as Paracelsus em-

phasizes, cause so many difficulties in the "work" that one can

almost speak of Adech as hostile. 25

12. Dream:
'5 1 The dreamer finds himself with his father, mother, and

sister in a very dangerous situation on the platform of a tram-car.

l 5 2 Once more the dreamer forms a quaternity with the other

dream figures. He has fallen right back into childhood, a time

when we are still a long way from wholeness. Wholeness is rep-

resented by the family, and its components are still projected

upon the members of the family and personified by them. But

this state is dangerous for the adult because regressive: it denotes

a splitting of personality which primitive man experiences as

the perilous "loss of soul." In the break-up the personal com-

ponents that have been integrated with such pains are once

more sucked into the outside world. The individual loses his

guilt and exchanges it for infantile innocence; once more he can

blame the wicked father for this and the unloving mother for

that, and all the time he is caught in this inescapable causal

nexus like a fly in a spider's web, without noticing that he has

25 Jung, "Paracelsus as a Spiritual Phenomenon," pars. 2oo,ff.
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3- THE SYMBOLISM OF THE MANDALA

lost his moral freedom.- But mo matter how much parents and
grandparents may have sinned against the child, the man who is

really adult will accept these sins as his own condition which
has to be reckoned with. Only a fool is interested in other peo-

ple's guilt, since he cannot alter it. The wise man learns only

from his own guilt. He will ask himself: Who am I that all this

should happen to me? To find the answer to this fateful ques-

tion he will look into his own heart.

•53 As in the previous dream the vehicle was an airplane, so in

this it is a tram. The type of vehicle in a dream illustrates the

kind of movement or the manner in which the dreamer moves
forward in time— in other words, how he lives his psychic life,

whether individually or collectively, whether on his own or on

borrowed means, whether spontaneously or mechanically. In

the airplane he is flown by an unknown pilot; i.e., he is borne

along on intuitions emanating from the unconscious. (The mis-

take is that the "mirror" is used too much to steer by.) But in

this dream he is in a collective vehicle, a tram, which anybody
can ride in; i.e., he moves or behaves just like everybody else.

All the same he is again one of four, which means that he is in

both vehicles on account of his unconscious striving for whole-

ness.

/}. Dream:
•54 In the sea there lies a treasure. To reach it, he has to dive

through a narrow opening. This is dangerous, but down below
he will find a companion. The dreamer takes the plunge into

the dark and discovers a beautiful garden in the depths, sym-

metrically laid out, with a fountain in the centre (fig. 56).

55 The "treasure hard to attain" lies hidden in the ocean of the

unconscious, and only the brave can reach it. I conjecture that

the treasure is also the "companion," the one who goes through

life at our side— in all probability a close analogy to the lonely

ego who finds a mate in the self, for at first the self is the strange

non-ego. This is the theme of the magical travelling companion,

26 Meistcr Eckhart says: " 'I came not upon earth to bring peace but a sword; to

cut away all things, to part thee from brother, child, mother and friend, which

are really thy foes.' For verily thy comforts are thy foes. Doth thine eye see all

things and thine ear hear all things and thy heart remember them all, then in

these things thy soul is destroyed."—Trans. Evans, I, pp. 12-13.
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II. INDIVIDUAL DREAM SYMBOLISM IN RELATION TO ALCHEMY

of whom I will give three famous examples: the disciples on the

road to Emmaus, Krishna and Arjuna in the Bhagavad Gita,

Moses and El-Khidr in Sura 18 of the Koran. 27
I conjecture fur-

ther that the treasure in the sea, the companion, and the garden

with the fountain are all one and the same thing: the self. For

the garden is another temenos, and the fountain is the source of

"living water" mentioned in John 7 : 38, which the Moses of the

Koran also sought and found, and beside it El-Khidr, 28 "one of

Our servants whom We had endowed with Our grace and wis-

dom" (Sura 18). And the legend has it that the ground round
about El-Khidr blossomed with spring flowers, although it was

desert. In Islam, the plan of the temenos with the fountain de-

veloped under the influence of early Christian architecture into

the court of the mosque with the ritual wash-house in the centre

(e.g., Ahmed ibn-Tulun in Cairo). We see much the same thing

in our Western cloisters with the fountain in the garden. This is

also the "rose garden of the philosophers," which we know from

the treatises on alchemy and from many beautiful engravings.

"The Dweller in the House" (cf. commentary to dream 10, par.

139) is the "companion." The centre and the circle, here repre-

sented by fountain and garden, are analogues of the lapis, which

is among other things a living being (cf. figs. 25, 26). In the

Rosarium the lapis says: "Protege me, protegam te. Largire mihi

ius meum, ut te adiuvem" (Protect me and I will protect you.

Give me my due that I may help you). 29 Here the lapis is noth-

ing less than a good friend and helper who helps those that help

him, and this points to a compensatory relationship. (I would
call to mind what was said in the commentary to dream 10, pars.

i38ff., more particularly the Monogenes-/rt/m-self parallel.)

•56 The crash to earth thus leads into the depths of the sea, into

the unconscious, and the dreamer reaches the shelter of the

temenos as a protection against the splintering of personality

caused by his regression to childhood. The situation is rather like

that of dream 4 and vision 5 in the first series (pars. 58 and 62)

where the magic circle warded off the lure of the unconscious

and its plurality of female forms. (The dangers of temptation

27 Cf. Jung, "Concerning Rebirth," pp. 1 3f,ff. 28 Vollers, "Chidher," p. 235.

29 Art. aurif., II, p. 239. This is a Hermes quotation from the "Tractatus aureus,"

but in the edition of 1566 (Ars chemica) it runs: "Largiri vis mihi meum ut

adiuvem te" (You want to give me freely what is mine, that I may help you).
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II. INDIVIDUAL DREAM SYMBOLISM IN RELATION TO ALCHEMY

approach Poliphilo in much the same way at the beginning of

his nekyia.)

'57 The source of life is, like El-Khidr, a good companion,

though it is not without its dangers, as Moses of old found to his

cost, according to the Koran. It is the symbol of the life force that

eternally renews itself (fig. 57; cf. also figs. 25-27, 84) and of the

clock that never runs down. An uncanonical saying of our Lord

runs: "He who is near unto me is near unto the fire." M Just

as this esoteric Christ is a source of fire (fig. 58)—probably

not without reference to the wvp ad tjoov of Heraclitus—so the

alchemical philosophers conceive their aqua nostra to be ignis

(fire).
31 The source means not only the flow of life but its

warmth, indeed its heat, the secret of passion, whose synonyms

are always fiery. 32 The all-dissolving aqua nostra is an essential

ingredient in the production of the lapis. But the source is un-

derground and therefore the way leads underneath: only down
below can we find the fiery source of life. These depths consti-

tute the natural history of man, his causal link with the world

of instinct (cf. fig. 16). Unless this link be rediscovered no lapis

and no self can come into being:.

14. Dream:
'58 The dreamer goes into a chemist's shop with his father.

Valuable things can be got there quite cheap, above all a special

water. His father tells him about the country the water comes

from. After'wards he crosses the Rubicon by train.

l 59 The traditional apothecary's shop, with its carboys and gal-

lipots, its waters, its lapis divinus and i?ifernalis and its mag-

isteries, is the last visible remnant of the kitchen paraphernalia

30 A quotation from Aristotle in the Rosarium, Art. aurif., II, p. 317, says: "Elige

tibi pro lapide, per quern reges venerantur in Diadematibus suis . . . quia ille

est propinquus igni" (Choose for your stone that through which kings are ven-

erated in their crowns . . . because that [stone] is near to the fire).

31 Cf. the treatise of Komarios, in which Cleopatra explains the meaning of the

water (Berthelot, Collection des anciens alchimistes grecs, IV, xx).

32 Rosarium, Art. aurif., II, p. 378: "Lapis nostcr hie est ignis ex igne creatus et

in ignem vertitur, et anima eius in igne moratur" (This our stone is fire, created

of fire, and turns into fire; its soul dwells in fire). This may have been based on

the following: "Item lapis noster, hoc est ignis ampulla, ex igne creatus est, et in

eum vertitur" (Likewise this our stone, i.e., the flask of fire, is created out of fire

and turns back into it).
—"Allegoriac sapientum," Dibl. cliem. curiosa, I, p. 468a.
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57- Imperial bath with the miraculous spring of water, beneath the influence of

sun and moon.—"De balncis 1'uieolanis" (MS., 14th cent.)



58. Christ as the source of fire, with the "flaming" stigmata.— mh-cent. stained-

glass window, church at Konigsfelden, Aargau, Switzerland

of those alchemists who saw in the donum spiritus sancti—the

precious gift—nothing beyond the chimera of goldmaking. The
"special water" is literally the aqua nostra non vulgi.33 It is easy

S3 Aqua nostra is also called aqua permanens, corresponding to the C8wp Seiov

of the Greeks: "aqua permanens, ex qua quidem aqua lapis noster pretiosissimus

generatur," we read in the "Turba philosophorum," Art. aurif., I, p. 14. "Lapis

enim est haec ipsa permanens aqua et dum aqua est, lapis non est" (For the

stone is this selfsame permanent water; and while it is water it is not the stone).

—Ibid., p. 16. The commonness of the "water" is very often emphasized, as for

instance in ibid., p. 30. "Quod quaerimus publice minimo pretio venditur, et si

nosceretur, ne tantiDum venderent mercatores" (What we are seeking is sold pub-

licly for a very small price, and if it were recognized, the merchants would not

sell it for so little).
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3- THE SYMBOLISM OF THE MANDALA

to understand why it is his father who leads the dreamer to the

source of life, since he is the natural source of the latter's life.

We could say that the father represents the country or soil from
which that life sprang. But figuratively speaking, he is the "in-

forming spirit" who initiates the dreamer into the meaning of

life and explains its secrets according to the teachings of old. He
is a transmitter of the traditional wisdom. But nowadays the

fatherly pedagogue fulfils this function only in the dreams of

his son, where he appears as the archetypal father figure, the

"wise old man."
160 The water of life is easily had: everybody possesses it, though

without knowing its value. "Spernitur a stultis"— it is despised

by the stupid, because they assume that every good thing is

always outside and somewhere else, and that the source in their

own souls is a "nothing but." Like the lapis, it is "pretio

quoque vilis," of little price, and therefore, like the jewel in

Spitteler's Prometheus, it is rejected by everyone from the high

priest and the academicians down to the very peasants, and "in

viam eiectus," flung out into the street, where Ahasuerus picks

it up and puts it into his pocket. The treasure has sunk down
again into the unconscious.

161 But the dreamer has noticed something and with vigorous

determination crosses the Rubicon. He has realized that the

flux and fire of life are not to be underrated and are absolutely

necessary for the achievement of wholeness. But there is no
recrossing the Rubicon.

75. Dream:
162 Four people are going down a river: the dreamer, his father,

a certain friend, and the unknown woman.
|63 In so far as the "friend" is a definite person well known to

the dreamer, he belongs, like the father, to the conscious world

of the ego. Hence something very important has happened: in

dream 1 1 the unconscious was three against one, but now the sit-

uation is reversed and it is the dreamer who is three against one

(the latter being the unknown woman). The unconscious has

been depotentiated. The reason for this is that by "taking the

plunge" the dreamer has connected the upper and the lower re-

gions—that is to say, he has decided not to live only as a bodiless

abstract being but to accept the body and the world of instinct,
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II. INDIVIDUAL DREAM SYMBOLISM IN RELATION TO ALCHEMY

the reality of the problems posed by love and life, and to art ac-

cordingly.34 This was the Rubicon that was crossed. Individua-

tion, becoming a self, is not only a spiritual problem, it is the

problem of all life.

16. Dream:
,rM Many people are present. They are all walking to the left

around a square. The dreamer is not in the centre but to one

side. They say that a gibbon is to be reconstructed.

,65 Here the square appears for the first time. Presumably it

arises from the circle with the help of the four people. (This

will be confirmed later.) Like the lapis, the tinctura rubea, and

the aurum philosophicum, the squaring of the circle was a prob-

lem that greatly exercised medieval minds. It is a symbol of the

opus alchymicum (fig. 59), since it breaks down the original

chaotic unity into the four elements and then combines them

again in a higher unity. Unity is represented by a circle and the

four elements by a square. The production of one from four is

the result of a process of distillation and sublimation which takes

the so-called "circular" form: the distillate is subjected to sundry

distillations33 so that the "soul" or "spirit" shall be extracted in

its purest state. The product is generally called the "quintes-

sence," though this is by no means the only name for the ever-

hoped-for and never-to-be-discovered "One." It has, as the al-

chemists say, a "thousand names," like the prima materia.

Heinrich Khunrath has this to say about the circular distilla-

tion: "Through Circumrotation or a Circular Philosophical re-

volving of the Quaternarius, it is brought back to the highest

and purest Simplicity of the plusquamperfect Catholic Monad.
. . . Out of the gross and impure One there cometh an exceed-

ing pure and subtile One," and so forth. :iG Soul and spirit must

be separated from the body, and this is equivalent to death:

"Therefore Paul of Tarsus saith, Cupio dissolvi, et esse cum

3-* The alchemists give only obscure hints on this subject, e.g.. the quotation from

Aristotle in Rosarium (Art. nurif., II, p. 318): "Yi\i, accipere debes tie pinguiori

carne" (Son, you must take of the fatter flesh). And in the "Tractatus aureus,"

ch. IV, we read: "Homo a principio naturae general ur, cuius viscera carnea sunt"

(Man is generated from the principle of Nature whose inward parts are fleshy).

a5 Cf. "Paracelsus as a Spiritual Phenomenon," pars. 185ft.

86 Von hylealischen Chaos, p. 204.
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59- "All things do live in the three / But in the four they merry be." (Squaring

the circle.)—Jamsthaler, Yiatorium spagyricum ( 162^)

Christo. 87 Therefore, my dear Philosopher, must thou catch the

Spirit and Soul of the Magnesia." :iH The spirit (or spirit and

soul) is the ternarius or number three which must first be sepa-

rated from its body and, after the purification of the latter, in-

fused back into it.™ Evidently the body is the fourth. Hence
Khunrath refers to a passage from Pseudo-Aristotle, 40 where the

circle re-emerges from a triangle set in a square. 41 This circular

37 ".
. . having a desire to be dissolved and to be with Christ" (Phil. (D.V.) 1 : 23).

38 The "magnesia" of the alchemists has nothing to do with magnesia (MgO).

In Khunrath (ibid., p. 161) it is the "materia coclestis et divina," i.e., the "materia

lapidis Philosophorum," the arcane or transforming substance.

39 Ibid., p. 203. 40 Ibid., p. 207.

*1 There is a figurative representation of this idea in Maier, Scrutinium chymi-

cum: Emblema XXI. But Maier interprets the ternarius differently (cf. fig. 60).

He says (p. 63): "Similiter volunt Philosophi quadrangulum in triangulum ducen-

dum esse, hoc est, in corpus, spiritum et animam, quae tria in trinis coloribus

ante rubedinem praeviis apparent, utpote corpus sen terra in Saturni nigredine,

spiritus in lunari albedine, tanquam aqua, anima sive aer in solari citrinitate.
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6o. Squaring of the circle to make the two sexes one whole.— Maier, Scrutinium

chymicum (1687)

166

figure, together with the Uroboros—the dragon devouring itself

tail first— is the basic mandala of alchemy.

The Eastern and more particularly the Lamaic mandala

usually contains a square ground-plan of the stupa (fig. 43).

We can see from the mandalas constructed in solid form that

it is really the plan of a building. The square also conveys the

idea of a house or temple, or of an inner walled-in space 42
(cf.

Turn triangulus perfectus erit, sed hie vicissim in circulum mutari debet, hoc

est in rubedinem invariabilem." (Similarly the philosophers maintain that the

quadrangle is to be reduced to a triangle, that is, to body, spirit, and soul. These

three appear in three colours which precede the redness: the body, or earth, in

Saturnine blackness; the spirit in lunar whiteness, like water; and the soul, or

air, in solar yellow. Then the triangle will be perfect, but in its turn it must

change into a circle, that is into unchangeable redness.) Here the fourth is fire,

and an everlasting fire.

42 Cf. "city" and "castle" in commentary to dream 10, pars. 1 37 fF. (See figs. 31,
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3- THE SYMBOLISM OF THE MANDALA

below). According to the ritual, stupas must always be circum-

ambulated to the right, because a leftward movement is evil.

The left, the "sinister" side, is the unconscious side. Therefore

a leftward movement is equivalent to a movement in the direc-

tion of the unconscious, whereas a movement to the right is

"correct" and aims at consciousness. In the East these uncon-

scious contents have gradually, through long practice, come to

assume definite forms which have to be accepted as such and
retained by the conscious mind. Yoga, so far as we know it as

an established practice, proceeds in much the same way: it im-

presses fixed forms on consciousness. Its most important West-

ern parallel is the Exercitia spiritualia of Ignatius Loyola, which

likewise impress fixed concepts about salvation on the psyche.

This procedure is "right" so long as the symbol is still a valid

expression of the unconscious situation. The psychological Tight-

ness of both Eastern and Western yoga ceases only when the un-

conscious process—which anticipates future modifications of

consciousness—has developed so far that it produces shades of

meaning which are no longer adequately expressed by, or are

at variance with, the traditional symbol. Then and only then

can one say that the symbol has lost its "rightness." Such a

process signifies a gradual shift in man's unconscious view of the

world over the centuries and has nothing whatever to do with

intellectual criticisms of this view. Religious symbols are phe-

nomena of life, plain facts and not intellectual opinions. If the

Church clung for so long to the idea that the sun rotates round
the earth, and then abandoned this contention in the nineteenth

century, she can always appeal to the psychological truth that for

millions of people the sun did revolve round the earth and that

it was only in the nineteenth century that any major portion of

mankind became sufficiently sure of the intellectual function to

grasp the proofs of the earth's planetary nature. Unfortunately

there is no "truth" unless there are people to understand it.

,6 7 Presumably the leftward circumambulation of the square

indicates that the squaring of the circle is a stage on the way to

the unconscious, a point of transition leading to a goal lying as

yet unformulated beyond it. It is one of those paths to the centre

50, 51.) The alchemists similarly understand the rotundum arising out of the

square as the oppidum (city). See Aegidius de Vadis, "Dialogus inter naturam et

(ilium Philosophiae," Theatr. chem., II, p. 115.
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of the non-ego which were also trodden by the medieval investi-

gators when producing the lapis. The Rosarium says: 43 "Out of

man and woman make a round circle and extract the quadrangle

from this and from the quadrangle the triangle. Make a round

circle and you will have the philosophers' stone" 44 (figs. 59, 60).

The modern intellect naturally regards all this as poppy-

cock. But this estimate fails to get rid of the fact that such con-

catenations of ideas do exist and that they even played an

important part for many centuries. It is up to psychology to un-

derstand these things, leaving the layman to rant about poppy-

cock and obscurantism. Many of my critics who call themselves

"scientific" behave exactly like the bishop who excommunicated
the cockchafers for their unseemly proliferation.

,69 Just as the stupas preserve relics of the Buddha in their

innermost sanctuary, so in the interior of the Lamaic quad-

rangle, and again in the Chinese earth-square, there is a Holy
of Holies with its magical agent, the cosmic source of energy, be

43 A quotation attributed to Pseudo-Aristotle ("Tractatus Aristotelis," Theatr.

chem., V. pp. 88ofT), but not traceable.

44 In the Tractntus aureus . . . cum Srholiis Dominici Gtiosii (1610), p. 43, there

is a drawing of the "secret square of the sages." In the centre of the square is a

circle surrounded by rays of light. The scholium gives the following explanation:

"Divide lapidem tuum iti quatuor elementa . . . et coniunge in unum et totuni

hahebis magistcrium" (Reduce your stone to the four elements . . . and unite

them into one and you will have the whole magisterv)—a quotation from Pscudo-

Aristotle. The circle in the centre is called "mediator, pacem faciens inter inim-

icos sive elementa imo hie solus efficit quadraturam circuli" (the mediator, mak-

ing peace between enemies, or [the four] elements; nav rather he alone effects

the squaring of the circle).— Ibid., p. 44. The circumambulation has its parallel

in the "circulatio spirituum sive distillatio circularis, hoc est exterius intro, in-

terius foras: item inferius et superius, simul in uno circulo conveniant, neque

amplius cognoscas. quid vel exterius, vel interius, inferius vel superius fuerit:

sed omnia sint unum in uno circulo sive vase. Hoc enim vas est Pelecanus verus

Philosophicus, nee alius est in toto mundo quaerendus." (. . . circulation of

spirits or circular distillation, that is, the outside to the inside, the inside to the

outside, likewise the lower and the upper; and when they meet

together in one circle, you could no longer recognize what was

outside or inside, or lower or upper; but all would be one

thing in one circle or vessel. For this vessel is the true philo-

sophical Pelican, and there is no other to be sought for in all

the world.) This process is elucidated by the accompanying

drawing. The little circle is the "inside," and the circle di-

vided into four is the "outside": four rivers flowing in and

out of the inner "ocean."— Ibid., pp. 262f.
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6i. The pearl as symbol of Ch'ien, surrounded by the four cosmic effluences

(dragons).—Chinese bronze mirror of the T'ang Period (7th to 9th cent.)

it the god Shiva, the Buddha, a bodhisattva, or a great teacher. In

China it is Ch'ien—heaven—with the four cosmic effluences

radiating from it (fig. 61). And equally in the Western mandalas

of medieval Christendom the deity is enthroned at the centre,

often in the form of the triumphant Redeemer together with the

four symbolical figures of the evangelists (fig. 62). The symbol
in our dream presents the most violent contrast to these highly

metaphysical ideas, for it is a gibbon, unquestionably an ape,

that is to be reconstructed in the centre. Here we meet again the

ape who first turned up in vision 22 of the first series (par. 1 17).

In that dream he caused a panic, but he also brought about the

helpful intervention of the intellect. Now he is to be "recon-

structed," and this can only mean that the anthropoid—man as
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62. Rectangular mandala with cross, the Lamb in the centre, surrounded by the

four evangelists and the four rivers of Paradise. In the medallions, the four

cardinal virtues.—Zwiefalten Abbey breviary (12th cent.)
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an archaic fact— is to be put together again. Clearly the left-hand

path does not lead upwards to the kingdom of the gods and
eternal ideas, but down into natural history, into the bestial in-

stinctive foundations of human existence. We are therefore deal-

ing, to put it in classical language, with a Dionysian mystery.

•7° The square corresponds to the temenos (fig. 31), where a

drama is taking place—in this case a play of apes instead of satyrs.

The inside of the "golden flower" is a "seeding-place" where the

"diamond body" is produced. The synonymous term "the an-

cestral land" 45 may actually be a hint that this product is the

result of integrating the ancestral stages.

The ancestral spirits play an important part in primitive

rites of renewal. The aborigines of central Australia even iden-

tify themselves with their mythical ancestors of the alcheringa

period, a sort of Homeric age. Similarly the Pueblo Indians of

Taos, in preparation for their ritual dances, identify with the

sun, whose sons they are. This atavistic identification with hu-

man and animal ancestors can be interpreted psychologically

as an integration of the unconscious, a veritable bath of re-

newal in the life-source where one is once again a fish, uncon-

scious as in sleep, intoxication, and death. Hence the sleep of

incubation, the Dionysian orgy, and the ritual death in initia-

tion. Naturally the proceedings always take place in some hal-

lowed spot. We can easily translate these ideas into the con-

cretism of Freudian theory: the temenos would then be the

womb of the mother and the rite a regression to incest. But these

are the neurotic misunderstandings of people who have re-

mained partly infantile and who do not realize that such things

have been practised since time immemorial by adults whose ac-

tivities cannot possibly be explained as a mere regression to in-

fantilism. Otherwise the highest and most important achieve-

ments of mankind would ultimately be nothing but the

perverted wishes of children, and the word "childish" would
have lost its raison d'etre.

7 2 Since the philosophical side of alchemy was concerned with

problems that are very closely related to those which interest

the most modern psychology, it might perhaps be worth while

to probe a little deeper into the dream motif of the ape that is

to be reconstructed in the square. In the overwhelming majority

of cases alchemy identifies its transforming substance with the

45 Wilhelm and Jung, Secret of the Golden Flower (1962 edn.), p. 22.
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63. Hermes.—Greek vase painting (Hamilton Collection)

argentum vivum or Mercurius. Chemically this term denotes

quicksilver, but philosophically it means the spiritus vitae, or

even the world-soul (cf. fig. 91), so that Mercurius also takes on

the significance of Hermes, god of revelation. (This question has

been discussed in detail elsewhere. 4
") Hermes is associated with

the idea of roundness and also of squareness, as can be seen par-

ticularly in Papyrus V (line 401) of the Papyri Graecae Magi-

cae*~ where he is named o-rpoyyi'Aos kou rerpdyoivo^, "round and

square." He is also called TtrpayX^xiv, "quadrangular." He is in

general connected with the number four; hence there is a 'Ep^s

rtrpaKf.4>aXn<i, a "four-headed Hermes." 4S These attributes were

known also in the Middle Asres, as the work of Cartari, 49 for in-

stance, shows. He says:

Again, the square figures of Mercury [Hermes] [fig. 63], made up of

nothing but a head and a virile member, signify that the Sun is the

head of the world, and scatters the seed of all things; while the four

sides of the square figure have the same significance as the four-

stringed sistrum which was likewise attributed to Mercury, namely,

the four quarters of the world or the four seasons of the year; or

46 Cf. Jung, "The Spirit Mercurius."

47 Ed. Preisendanz, Papyri Graecae Magicae, I, p. 195.

48 Cf. Bruchmann, Epitheta deorurn, s.v. 49 Les Images des dieux, p. 403.
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64. Christ as Anthropos, standing on the globe, Hanked by the four elements.

—Glanville, Le Proprietaire des choses (1482)

again, that the two equinoxes and the two solstices make up between

them the lour parts of the whole zodiac.

•73 It is easy to see why such qualities made Mercurius an emi-

nently suitable symbol for the mysterious transforming sub-

stance of alchemy; for this is round and square, i.e., a totality

consisting of four parts (four elements). Consequently the

Gnostic quadripartite original man50 (fig. 64) as well as Christ

Pantokrator is an imago lapidis (fig. 65). Western alchemy is

mainly of Egyptian origin, so let us first of all turn our attention

to the Hellenistic figure of Hermes Trismegistus, who, while

standing sponsor to the medieval Mercurius, derives ultimately

from the ancient Egyptian Thoth (fig. 66). The attribute of

Thoth was the baboon, or again he was represented outright as

an ape. 51 This idea was visibly preserved all through the num-
berless editions of the Book of the Dead right down to the most

so "Paracelsus as a Spiritual Phenomenon," pars. 168, 2o6fT.

51 Budge, The Gods of the Egyptians, I, pp. 21 and 404.
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65. Tetramorph (Anthropos symbol) stand-

ing on two wheels, symbols of the Old

and New Testaments.—Mosaic, Vatopedi

Monastery, Mt. Athos (1213)

174

recent times. It is true that in the existing alchemical texts

—

which with few exceptions belong to the Christian era—the an-

cient connection between Thoth-Hermes and the ape has dis-

appeared, but it still existed at the time of the Roman Empire.

Mercurius, however, had several things in common with the

devil—which we will not enter upon here—and so the ape once

more crops up in the vicinity of Mercurius as the simia Dei (fig.

67). It is of the essence of the transforming substance to be on

the one hand extremely common, even contemptible (this is ex-

pressed in the series of attributes it shares with the devil, such

as serpent, dragon, raven, lion, basilisk, and eagle), but on the

other hand to mean something of great value, not to say divine.

For the transformation leads from the depths to the heights,

from the bestially archaic and infantile to the mystical homo
maximus.

The symbolism of the rites of renewal, if taken seriously,

points far beyond the merely archaic and infantile to man's in-

nate psychic disposition, which is the result and deposit of all

ancestral life right down to the animal level—hence the ancestor
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66. Ammon-Ra, the Egyptian spirit of the four elements.—Temple of Esneh,

Ptolemaic, from Champollion, Pantheon egyptien



67. Demon in the shape of a monkey.—"Speculum humanae salvationis'

(Cod. Lat. 511, Paris, 14th cent.)
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/:)

and animal symbolism. The rites are attempts to abolish the

separation between the conscious mind and the unconscious, the

real source of life, and to bring about a reunion of the indi-

vidual with the native soil of his inherited, instinctive make-up.
Had these rites of renewal not yielded definite results they

would not only have died out in prehistoric times but would
never have arisen in the first place. The case before us proves

that even if the conscious mind is miles away from the ancient

conceptions of the rites of renewal, the unconscious still strives

to bring them closer in dreams. It is true that without the quali-

ties of autonomy and autarky there would be no consciousness

at all, yet these qualities also spell the danger of isolation and

stagnation since, by splitting off the unconscious, they bring

about an unbearable alienation of instinct. Loss of instinct is

the source of endless error and confusion.

Finally the fact that the dreamer is "not in the centre but to

one side" is a striking indication of what will happen to his ego:

it will no longer be able to claim the central place but must pre-

sumably be satisfied with the position of a satellite, or at least of

a planet revolving round the sun. Clearly the important place in

the centre is reserved for the gibbon about to be reconstructed.

The gibbon belongs to the anthropoids and, on account of its

kinship with man, is an appropriate symbol for that part of the

psyche which goes down into the subhuman. Further, we have

seen from the cynocephalus or dog-headed baboon associated

with Thoth-Hermes (fig. 68), the highest among the apes known
to the Egyptians, that its godlike affinities make it an equally

appropriate symbol for that part of the unconscious which tran-

scends the conscious level. The assumption that the human
psyche possesses layers that lie below consciousness is not likely

to arouse serious opposition. But that there could just as well

be layers lying above consciousness seems to be a surmise which

borders on a crimen laesae majestatis humanae. In my experi-

ence the conscious mind can claim only a relatively central

position and must accept the fact that the unconscious psyche

transcends and as it were surrounds it on all sides. Unconscious

contents connect it backwards with physiological states on the

one hand and archetypal data on the other. But it is extended

forwards by intuitions which are determined partly by arche-

types and partly by subliminal perceptions depending on the
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II. INDIVIDUAL DREAM SYMBOLISM IN RELATION TO ALCHEMY

relativity of time and space in the unconscious. I must leave it to

the reader, after thorough consideration of this dream-series and

the problems it opens up, to form his own judgment as to the

possibility of such an hypothesis.

•76 The following dream is given unabridged, in its original

text:

ij. Dream:
All the houses have something theatrical about them, with

stage scenery and decorations. The name of Bernard Shaw is

mentioned. The play is supposed to take place in the distant fu-

ture. There is a notice in English and German on one of the sets:

This is the universal Catholic Church.

It is the Church of the Lord.

All those who feel that they are the instruments of the Lord
may enter.

Under this is printed in smaller letters: "The Church was

founded by Jesus and Paul"—like a firm advertising its long

standing.

I say to my friend, "Come on, let's have a look at this/' He re-

plies, "I do not see why a lot of people have to get together when
they're feeling religious." I answer, "As a Protestant you will

never understand." A woman nods emphatic approval. Then I

see a sort of proclamation on the wall of the church. It runs:

Soldiers!

When you feel you are under the power of the Lord, do not ad-

dress him directly. The Lord cannot be reached by words. We also

strongly advise you not to indulge in any discussions among your-

selves concerning the attributes of the Lord. It is futile, for every-

thing valuable and important is ineffable.

(Signed) Pope . . . (Name illegible)

Now we go in. The interior resembles a mosque, more par-

ticularly the Hagia Sophia: no seats—wonderful effect of space;

no images, only framed texts decorating the walls (like the

Koran texts in the Hagia Sophia). One of the texts reads "Do
not flatter your benefactor." The woman who had agreed with

me before bursts into tears and cries, "Then there's nothing
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68. Thoth as cynocephalus.—From

tomb of Amen her-khopshef, near

Der el-Medina, Luxor (XXth dy-

nasty, 12th cent. B.C.)
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left!" / reply, "I find il anile light!" but she vanislies. A I first I

stand wilh a pillar in fionf of me and can see nothing. Then
J change my position and see a < rowd of people. I do not be-

long to them and stand alone. Bui they are (juile distinct . so that

I (an sec their faces. They all say in nnison, "We confess that we
are undo the power of the Lord. The Kingdom of Heaven is

within n.s." They repeat this finer limes wilh great solemnity.

Then the organ starts to play and they sing a Bach fugue witfi

chorale. Bui the original text is omitted; sometimes there is only

a soi I of coloratura singing. I hot the words are repeated: "Every-

thing else is paper'* (meaning that il does not make a livitig im-

pression on me). When the chorale has faded away the gemtit-

lich part of the ceremony begins; il is almost like a students*

party. The people are all cheerful and equable. We move
about, converse, and greet one another, and wine (from an epis-

copal seminary) is seived with other refreshments. The health of

the Church is (hunk and. as if to express everybody's pleasure at

the increase /?/ membership, a loudspeaker blares out a ragtime

melody with the refrain, "Charles is also wilh us now." A priest

explains to me: "These somewhat trwial amusements are offi-

cially approved and permitted. We must adapt a little to Amer-

ican methods. With a large crowd such as we have here this is

inevitable. But we differ in principle from the American
churches by our decidedly anti-ascetic tendency.*' Thereupon I

awake with a feeling of great relief.

Unfortunately I must refrain from commenting on this

dream as a whole12 and confine myself to our theme. The
temenos has become a sacred building (in accordance with the

hint given earlier). The proceedings are thus characterized as

"religious." The grotesque-humorous side of the Dionysian mys-

tery comes out in the so-called gemutlich part of the ceremony,

where wine is served and a toast drunk to the health of the

Church. An inscription on the floor of an Orphic -Dionvsian

shrine puts it very aptly: f*6vov ^ v8«,>p (Only no water!).53 The

"»- I( was considered at length in mv "Psychology and Religion." pp. 241T.

S3 Orphic mosaic from Tramithia (F.isler. Orpheus— ttie Visiter, pp. 27 if.)'. We
can take this inscription as a joke without offending against the spirit of t he

ancient mysteries. (Cf. the frescoes in the Villa dei Misteri in Pompeii

—

Maiuri.

La rilld dei Mislcri—where drunkenness and ecstasy are not only closely related

but actually one and the same thing.) But. since initiations have been connected
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Dionysian relics in the Church, such as the fish and wine sym-

bolism, the Damascus chalice, the seal-cylinder with the crucifix

and the inscription OPOEOC BAKKIKOC," 4 and much else be-

sides, can be mentioned only in passing.

•7 8 The "anti-ascetic" tendency clearly marks the point of dif-

ference from the Christian Church, here defined as "American"

(cf. commentary to dream 14 of the first series). America is the

ideal home of the reasonable ideas of the practical intellect,

which would like to put the world to rights by means of a "brain

trust." Vl This view is in keeping with the modern formula "in-

tellect = spirit," but it completely forgets the fact that "spirit"

was never a human "activity," much less a "function." The
movement to the left is thus confirmed as a withdrawal from the

modern world of ideas and a regression to pre-Christian Di-

onysos worship, where "asceticism" in the Christian sense is

unknown. At the same time the movement does not lead right

out of the sacred spot but remains within it; in other words it

does not lose its sacramental character. It does not simply fall

into chaos and anarchy, it relates the Church directly to the

Dionysian sanctuary just as the historical process did, though

from the opposite direction. We could say that this regressive de-

velopment faithfully retreads the path of history in order to

reach the pre-Christian level. Hence it is not a relapse but a kind

of systematic descent ad inferos (fig. 69), a psychological nekyia.™

•79 I encountered something very similar in the dream of a

clergyman who had a rather problematical attitude to his faith:

Coming info his church at night , he found that the whole wall of

the choir had collapsed. The altar and ruins were overgrown

with vines hanging full of grapes, and the moon was shining in

through the gap.
180 Again, a man who was much occupied with religious prob-

lems had the following dream: An immense Gothic cathedral,

almost completely dark. High Mass is being celebrated. .S//<7-

denly the whole wall of the aisle collapses. Blinding sunlight

bursts into the interior together with a large herd of bulls and

with healing since their earliest days, the advice may possibly he a warning

against water drinking, for it is well known that the drinking water in southern

regions is the mother of dysentery and tvphoid fever.

54 Eisler, Orpheus—the Fisher. 55 This is roughly the opinion of the dreamer.

56 Cf. flgS. 170, 171, 172, 174, 176, 177.
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69. Dante and Virgil on their journey to the underworld.

—

Illumination for the

Inferno, Canto XVII, Codex Urbanus Latinus 365 (15th cent.)

181

coivs. This setting is evidently more Mithraic, but Mithras is

associated with the early Church in much the same way Dionysos

is.

Interestingly enough, the church in our dream is a syn-

cretistic building, for the Hagia Sophia is a very ancient Chris-

tian church which, however, served as a mosque until quite re-

cently. It therefore fits in very well with the purpose of the

dream: to attempt a combination of Christian and Dionysian

religious ideas. Evidently this is to come about without the one

excluding the other, without any values being destroyed. This is

extremely important, since the reconstruction of the "gibbon"

is to take place in the sacred precincts. Such a sacrilege might

easily lead to the dangerous supposition that the leftward move-

ment is a diabolica fraus and the gibbon the devil—for the devil

is in fact regarded as the "ape of God." The leftward movement
would then be a perversion of divine truth for the purpose of

setting up "His Black Majesty" in place of God. But the uncon-
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3- THE SYMBOLISM OF THE MANDALA

scious has no such blasphemous intentions; it is only trying to

restore the lost Dionysos who is somehow lacking in modern
man (pace Nietzsche!) to the world of religion. At the end
of vision 22 (par. 1 17), where the ape first appears, it was said

that "everything must be ruled by the light," and everything,

we might add, includes the Lord of Darkness with his horns and
cloven hoof—actually a Dionysian corybant who has rather un-

expectedly risen to the rank of Prince.
182 The Dionysian element has to do with emotions and affects

which have found no suitable religious outlets in the predomi-

nantly Apollonian cult and ethos of Christianity. The medieval

carnivals and jeux de paume in the Church were abolished rela-

tively early; consequently the carnival became secularized and

with it divine intoxication vanished from the sacred precincts.

Mourning, earnestness, severity, and well-tempered spiritual joy

remained. But intoxication, that most direct and dangerous

form of possession, turned away from the gods and enveloped

the human world with its exuberance and pathos. The pagan re-

ligions met this danger by giving drunken ecstasy a place within

their cult. Heraclitus doubtless saw what was at the back of it

when he said, "But Hades is that same Dionysos in whose honour

they go mad and keep the feast of the wine-vat." For this very

reason orgies were granted religious license, so as to exorcise the

danger that threatened from Hades. Our solution, however, has

served to throw the gates of hell wide open.

iS. Dream:
,83 A square space with complicated ceremonies going on in

it, the purpose of which is to transform animals into men. Two
snakes, moving in opposite directions, have to be got rid of at

once. Some animals are there, e.g., foxes and dogs. The people

walk round the square and must let themselves be bitten in the

calf by these animals at each of the four corners (cf. fig. 1 18). //

they run away all is lost. Now the higher animals come on the

scene—bulls and ibexes. Four snakes glide into the four corners.

Then the congregation files out. Two sacrificial priests carry in

a huge reptile and with this they touch the forehead of a shape-

less animal lump or life-mass. Out of it there instantly rises a

human head, transfigured. A voice proclaims: "These are at-

tempts at being."
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70. Pagan rites of transformation in the Middle Ages, with serpents.

Gnostic design

l84 One might almost say that the dream ooes on with the "ex-

planation" of what is happening in the square space. Animals

are to be changed into men; a "shapeless life-mass" is to be

turned into a transfigured (illuminated) human head by magic

contact with a reptile. The animal lump or life-mass stands tor

the mass of the inherited unconscious which is to be united with

consciousness. This is brought about by the ceremonial use of

a reptile, presumably a snake. The idea of transformation and

renewal by means of a serpent is a well-substantiated archetype

(fig. 70). It is the healing serpent, representing the god (cf. figs.

203, 204). It is reported of the mysteries of Sabazius: "Aureus
coluber in sinum demittitur consecratis et eximitur rnrsus ab in-

ferioribus partibus atque imis" (A golden snake is let down into

the lap of the initiated and taken away again from the lower

parts)."'
7 Among the Ophites, Christ was the serpent. Probably

the most significant development of serpent symbolism as re-

gards renewal of personality is to be found in Kundalini yoga. r,s

The shepherd's experience with the snake in Nietzsche's Zara-

thustra would accordingly be a fatal omen (and not the only one

of its kind—cf. the prophecy at the death of the rope-dancer).

The "shapeless life-mass" immediately recalls the ideas of the

alchemical "chaos," 59 the massa or materia injormis or confusa

»< Arnohins, Adversus getites, V, 21 (Migne. P.I.., vol. 5, col. 1125). For similar

practices during the Middle Ages, tf. Hammcr-Purgstall, Menioire sur deux cof-

frets gnostiques du moyen age. See fig. 70.

:*>&A\alon, The Serpent Power; WoodrofTe, Shakli and Shakta.

59 The- alchemists refer to Lactaniins. Opera, I, p. 14, 20: "a chao, quod est

rudis inordinatacquc materiac confusa congeries" (from the chaos, which is a

confused assortment of crude disordered matter).
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71. Creation of Adam from the v\a\ ol the ftiiimt materia,— Schctlcl, Dti.s Hitch

da Chronikcn (
1 493)

which has contained the divine seeds of life ever since the Cre-

ation. According" to a midrashic view, Adam was created in

much the same way in the first hour God collected the dust, in

the second made a shapeless mass out ol it, in the third fashioned

the limbs, and so on 11 " (fig. 7 1).

,8f) But it the life-mass is to be transformed a vircumambulatio

is necessary, i.e., exc lusive concentration on the centre, the place

of creative change. During this process one is "bitten" by ani-

mals; in other words, we have to expose ourselves to the animal

impulses of the unconscious without identifying with them and

without "running away"; for flight from the unconscious would

defeat the purpose of the whole proceeding. We must hold our

ground, which means here that the process initiated by the

go Drcyfuss, Adam and l-.va, quoted In Kcil/cnstein, Poimaiidies, p. 258.
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II. INDIVIDUAL DREAM SYMBOLISM IN RELATION TO ALCHEMY

dreamer's self-observation must be experienced in all its rami-

fications and then articulated with consciousness to the best of

his understanding. This often entails an almost unbearable ten-

sion because of the utter incommensurability between conscious

life and the unconscious process, which can be experienced only

in the innermost soul and cannot touch the visible surface of life

at any point. The principle of conscious life is: "Nihil est in in-

tellectu, quod non prius fuerit in sensu." But the principle of

the unconscious is the autonomy of the psyche itself, reflecting

in the play of its images not the world but itself, even though it

utilizes the illustrative possibilities offered by the sensible world

in order to make its images clear. The sensory datum, however,

is not the causa efficiens of this; rather, it is autonomously se-

lected and exploited by the psyche, with the result that the ra-

tionality of the cosmos is constantly being violated in the most

distressing manner. But the sensible world has an equally devas-

tating effect on the deeper psychic processes when it breaks into

them as a causa efficient. If reason is not to be outraged on the

one hand and the creative play of images not violently sup-

pressed on the other, a circumspect and farsighted synthetic pro-

cedure is required in order to accomplish the paradoxical union

of irreconcilables (fig. 72). Hence the alchemical parallels in our

dreams.
l8 7 The focusing of attention on the centre demanded in this

dream and the warning about "running away" have clear paral-

lels in the opus alchymicum: the need to concentrate on the

work and to meditate upon it is stressed again and again. The
tendency to run away, however, is attributed not to the operator

but to the transforming substance. Mercurius is evasive and is

labelled servus (servant) or cervus fugitives (fugitive stag). The
vessel must be well sealed so that what is within may not escape.

Eirenaeus Philalethes01 says of this servus: "You must be very

wary how you lead him, for if he can find an opportunity he will

give you the slip, and leave you to a world of misfortune." fi2
It

did not occur to these philosophers that they were chasing a pro-

jection, and that the more they attributed to the substance the

further away they were getting from the psychological source of

61 Pseudonymous author ("peaceable lover of truth") who lived in England at

the beginning of the 17th century.

62 Philalethes, Ripley Reviv'd, p. 100.
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72. The "union of irrcconci lablcs": marriage of water and fire. The
two figures each have four hands to symbolize their many different

capabilities.—After an Indian painting

their expectations. From the difference between the material in

this dream and its medieval predecessors we can measure the

psychological advance: the running away is now clearly apparent

as a characteristic of the dreamer, i.e., it is no longer projected

into the unknown substance. Running away thus becomes a

moral question. This aspect was recognized by the alchemists in

so far as they emphasized the need for a special religious devo-

tion at their work, though one cannot altogether clear them of

the suspicion of having used their prayers and pious exercises for

the purpose of forcing a miracle—there are even some who
aspired to have the Holy Ghost as their familiar! 63 But, to do
63 [Cf. Mysterium Coniunctionis, p. 288, n. 116.

—

Editors.]
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them justice, one should not overlook the fact that there is more
than a little evidence in the literature that they realized it was a

matter of their own transformation. For instance, (.crhard

Dorn exclaims, 'Transmutemini in vivos lapides philosophi-

cos!" (Transform yourselves into living philosophical stones!)

,ss Hardly have conscious and unconscious tone heel when they

flv asunder on account of their mutual antagonism. Hence, right

at the beginning of the dream, the snakes that are making off in

opposite directions have to be removed: i.e., the conflict between

conscious and unconscious is at once resolutely stopped and the

conscious mind is forced to stand the tension by means of the

circumambulalio. The magic circle thus traced will also prevent

the unconscious from breaking out again, for such an erup-

tion would be equivalent to psychosis. "Xonnulli perierunt in

opere nostro"; "Not a few have perished in our work," we can

say with the author of the Rosarium. The dream shows that the

difficult operation of thinking in paradoxes—a lent possible only

to the superior intellect—has succeeded. The snakes no longer

run away but settle themselves in the lour corners, and the

proc ess of transformation or integration sets to work. The "trans-

figuration" and illumination, the conscious recognition of the

centre, has been attained, or at least anticipated, in the dream.

This potential achievement— if it can be maintained, i.e., if the

conscious mind does not lose touch with the centre again04—
means a renewal of personality. Since it is a subjective state whose

reality cannot be validated by any external criterion, any fur-

ther attempt to describe and explain it is doomed to failure, for

only those who have had this experience are in a position to un-

derstand and attest its reality. "Happiness," for example, is such

a noteworthy reality that there is nobody who does not long for

it, and yet there is not a single objective criterion which would
prove beyond all doubt that this condition necessarily exists.

As so often with the most important tilings, we have to make do
with a subjective judgment.

|H9 The arrangement of the snakes in the four corners is in-

dicative of an order in the unconscious. It is as if we were con-

fronted with a pre-existent ground plan, a kind of Pythagorean

r»^ Cf. the commentary to dream 10. second series, par. 141: "And, being chained

to the aims and breast of my mother, and 10 her substance. I cause my substance

to hold together and rest." (" I ractatus aureus." rh. IV.)
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II. INDIVIDUAL DREAM SYMBOLISM IN RELATION TO ALCHEMY

tetraktys. I have very frequently observed the number four in

this connection. It probably explains the universal incidence

and magical significance of the cross or of the circle divided into

four. In the present case the point seems to be to capture and
regulate the animal instincts so as to exorcise the danger of fall-

ing into unconsciousness. This may well be the empirical basis

of the cross as that which vanquishes the powers of darkness (fig.

73)-

'9° In this dream the unconscious has managed to stage a pow-

erful advance by thrusting its contents dangerously near to the

conscious sphere. The dreamer appears to be deeply entangled

in the mysterious synthetic ceremony and will unfailingly carry

a lasting memory of the dream into his conscious life. Experi-

ence shows that this results in a serious conflict for the con-

scious mind, because it is not always either willing or able to put

forth the extraordinary intellectual and moral effort needed to

take a paradox seriously. Nothing is so jealous as a truth.

! 9' As a glance at the history of the medieval mind will show,

our whole modern mentality has been moulded by Christianity.

(This has nothing to do with whether we believe the truths of

Christianity or not.) Consequently the reconstruction of the ape

in the sacred precincts as proposed by the dream comes as such

a shock that the majority of people will seek refuge in blank

incomprehension. Others will heedlessly ignore the abysmal

depths of the Dionysian mystery and will welcome the rational

Darwinian core of the dream as a safeguard against mystic ex-

altation. Only a very few will feel the collision of the two worlds

and realize what it is all about. Yet the dream says plainly

enough that in the place where, according to tradition, the deity

dwells, the ape is to appear. This substitution is almost as bad
as a Black Mass.

•92 In Eastern symbolism the square—signifying the earth in

China, the padma or lotus in India—has the character of the

yoni: femininity. A man's unconscious is likewise feminine and
is personified by the anima. 65 The anima also stands for the "in-

65 The idea of the anima as I define it is by no means a novelty but an archetype

which we meet in the most diverse places. It was also known in alchemy, as the

following scholium proves ("Tractatus aureus," in Bibl. chem. curiosa, I, p. 417):

"Quemadmodum in sole ambulantis corpus continuo sequitur umbra ... sic

hermaphroditus noster Adamicus, quamvis in forma masculi appareat semper

15O



74- Heaven fertilizing Earth and begetting mankind.—Thenand, " Traite de la

cabale" (MS., 16th cent.)

ferior" function 66 and for that reason frequently has a shady

character; in fact she sometimes stands for evil itself. She is as

a rule the fourth person (cf. dreams 10, 11, 15; pars. 136, 147,

162). She is the dark and dreaded maternal womb (fig. 74),

which is of an essentially ambivalent nature. The Christian

deity is one in three persons. The fourth person in the heavenly

drama is undoubtedly the devil. In the more harmless psycho-

logical version he is merely the inferior function. On a moral

tamen in corpore occultatam Evam sive foeminam suam secum circumfert" (As

the shadow continually follows the body of one who walks in the sun, so our

hermaphroditic Adam, though he appears in the form of a male, nevertheless

always carries about with him Eve, or his wife, hidden in his body).

6d Cf. Jung, Psychological Types, Def. 30.
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II. INDIVIDUAL DREAM SYMBOLISM IN RELATION TO ALCHEMY

valuation he is a man's sin, a function belonging to him and pre-

sumably masculine. The feminine element in the deity is kept

very dark, the interpretation of the Holy Ghost as Sophia being

considered heretical. Hence the Christian metaphysical drama,

the "Prologue in Heaven," has only masculine actors, a point it

shares with many of the ancient mysteries. But the feminine ele-

ment must obviously be somewhere—so it is presumably to be

found in the dark. At any rate that is where the ancient Chinese

philosophers located it: in the yin. ttl Although man and woman
unite they nevertheless represent irreconcilable opposites which,

when activated, degenerate into deadly hostility. This pri-

mordial pair of opposites symbolizes every conceivable pair of

opposites that may occur: hot and cold, light and dark, north and
south, dry and damp, good and bad, conscious and unconscious.

In the psychology of the functions there are two conscious and
therefore masculine functions, the differentiated function and its

auxiliary, which are represented in dreams by, say, father and
son, whereas the unconscious functions appear as mother and
daughter. Since the conflict between the two auxiliary functions

is not nearly as great as that between the differentiated and the

inferior function, it is possible for the third function—that is,

the unconscious auxiliary one—to be raised to consciousness and
thus made masculine. It will, however, bring with it traces of its

contamination with the inferior function, thus acting as a kind

of link with the darkness of the unconscious. It was in keeping
with this psychological fact that the Holy Ghost should be

heretically interpreted as Sophia, for he was the mediator of

birth in the flesh, who enabled the deity to shine forth in the

darkness of the world. No doubt it was this association that

caused the Holy Ghost to be suspected of femininity, for Mary
was the dark earth of the field

—

"ilia terra virgo nondum pluviis

irrigata" (that virgin earth not yet watered by the rains), as Ter-

tullian called her. r,s

•93 The fourth function is contaminated with the unconscious

and, on being made conscious, drags the whole of the uncon-

6T "Tractatus aureus," Ars chemica, p. 12: "Vcnmi niasculus est coelum foeminae

et foemina terra masculi" (The male is the heaven of the female, and the female

is the earth of the male).

68 Adversus judaeos, 13 (Migne, PL., vol. 2, col. 655).
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g. THE SYMBOLISM OF 1 HI. MANDALA

scions with it. We must then come to terms with the uncon-
scious and try to bring about a synthesis of opposites. ttU At first

a violent conflict breaks out, such as any reasonable man would
experience when it became evident that he had to swallow a lot

of absurd superstitions. Everything in him would rise up in re-

volt and he would defend himself desperately against what

looked to him like murderous nonsense. This situation explains

the following dreams.

it). Drkam:
•94 Ferocious war between two peoples.

95 This dream depicts the conflict. The conscious mind is de-

fending its position and trying to suppress the unconscious. The
first result of this is the expulsion of the fourth function, but,

since it is contaminated with the third, there is a danger of the

latter disappearing as well. Things would then return to the

state that preceded the present one, when only two functions

were conscious and the other two unconscious.

20. Drkam:
1(J f) There are two boys in a cave. A fluid falls in as if through

a pipe.

•97 The cave represents the darkness and seclusion of the un-

conscious; the two boys correspond to the two unconscious func-

tions. Theoretically the third must be the auxiliary function,

which would indicate that the conscious mind had become com-
pletely absorbed in the differentiated function. The odds now
stand 1 :

jj, greatly in favour of the unconscious. We may there-

fore expec t a new advance on its part and a return to its former

position. The "boys" are an allusion to the dwarf motif (fig. 77),

of which more later.

8* Alchemy regarded this synthesis as one of its chief tasks. The Turbtt philoso-

f)lio>uni (ed. Ruska, p. 26) says: "Coniungitc ergo masculinuin scrvi rubci filium

suae odoriferac uxori et Uincti artcm gigiuint" (Join therefore the male son of

the red slave to his sweet-scented wife, and joined together they will generate

the Art). This synthesis of opposites was often represented as a brother-and-

sistcr incest, which version undoubtedly goes hack to the "Visio Arislei," Art.

aurif., I (see lig. itiy). where the cohabitation of 1 habritius and Beya, the chil-

dren of the Hex matin us, is described (see infra, pars. 434H.).
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ii. individual drkam symbolism in relation to alchemy

21. Dream:
'98 A large transparent sphere containing many little spheres.

A green plant is growing out of the top.

•99 The sphere is a whole that embraces all its contents; life

which has been brought to a standstill by useless struggle be-

comes possible again. In Kundalini yoga the "green womb" is

a name for Ishvara (Shiva) emerging from his latent condition.

m-mim.

73. Trimurti picture. The triangle sym-

bolizes the tendency of the universe to

converge towards the point of unity. The

tortoise represents Vishnu; the lotus grow-

ing out of the skull between two flames.

Shiva. The shining sun of Brahma lorms

the background. The whole picture cor-

responds to the alchemical opus, the tor-

toise symbolizing the massa confuxa, the

skull the vas of transformation, and the

flower the "self" or wholeness.—After an

Indian painting

200

22. Dream:
The dreamer is in an American hotel. He goes up in the lift

to about the third or fourth floor. He has to wait there with a lot

of other people. A friend (an actual person) is also there a?id

says that the dreamer should not have kept the dark unknown
woman waiting so long below, since he had put her in his (the

dreamer's) charge. The friend now gives him an unsealed note

for the dark woman, on which is written: "Salvation does not

come from refusing to take part or from running away. Nor does

it come from just drifting. Salvation comes from complete sur-

render, with one's eyes always turned to the centre." On the mar-

gi?i of the note there is a drawing: a wheel or wreath with eight

spokes. Then a lift-boy appears and says that the dreamer's room
is on the eighth floor. He goes on up in the lift, this time to the

seventh or eighth floor. An unknown red-haired man, standing

there, greets him in a friendly way. Then the scene changes.

There is said to be a revolution in Switzerland: the military

party is making propaganda for "completely throttling the left."

The objection that the left is weak enough anyway is met by the
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3- THE SYMBOLISM OF THE MANDALA

answer that this is just why it ought to be throttled completely.

Soldiers in old-fashioned uniforms now appear, who all resemble

the red-haired man. They load their guns with ramrods, stand in

a circle, and prepare to shoot at the centre. But in the end they

do not shoot and seem to march away. The dreamer wakes up
in terror.

201 The tendency to re-establish a state of wholeness—already

indicated in the foregoing dream—once more comes up against

a consciousness with a totally different orientation. It is there-

fore appropriate that the dream should have an American back-

ground. The lift is going up, as is right and proper when
something is coming "up" from the "sub-*'conscious. What is

coming up is the unconscious content, namely the mandala char-

acterized by the number four (cf. figs. 61, 62). Therefore the lift

should rise to the fourth floor; but, as the fourth function is

taboo, it only rises to "about the third or fourth." This happens

not to the dreamer alone but to many others as well, who must

all wait like him until the fourth function can be accepted. A
good friend then calls his attention to the fact that he should not

have kept the dark woman, i.e., the anima who stands for the

tabooed function, waiting "below," i.e., in the unconscious,

which was just the reason why the dreamer himself had to wait

upstairs with the others. It is in fact not merely an individual

but a collective problem, for the animation of the unconscious

which has become so noticeable in recent times has, as Schiller

foresaw, raised questions which the nineteenth century never

even dreamed of. Nietzsche in his Zarathustra decided to reject

the "snake" and the "ugliest man," thus exposing himself to an

heroic cramp of consciousness which led, logically enough, to the

collapse foretold in the same book.
202 The advice given in the note is as profound as it is to the

point, so that there is really nothing to add. After it has been

more or less accepted by the dreamer the ascent can be resumed.

We must take it that the problem of the fourth function was ac-

cepted, at least broadly, for the dreamer now reaches the seventh

or eighth floor, which means that the fourth function is no
longer represented by a quarter but by an eighth, and is appar-

ently reduced by a half.

2°3 Curiously enough, this hesitation before the last step to

wholeness seems also to play a part in Faust II, where, in the
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Cabiri scene, "resplendent mermaids" come from over the

water: 70

n erf.ids and

Tritons:

Rear we. on the waters riding,

Thai which brings you all glad tiding.

In Chelone's giant shield

Gleams a form severe revealed:

These are gods that we are bringing:

Hail them, you high anthems singing.

Siri ns: Little in length.

Mighty in strength!

Time-honoured gods

Of shipwreck and Hoods.

Nereids ami

Tritons:

Great Cabiri do we bear,

That our least be friendly fair:

Where their sac reel powers preside

Neptune's rage is pacified.

76. The tortoise: an alchemical instrument.

— Porta, Tie disfiUationibu.s (1 (»<><))

A "form severe" is brought by "mermaids," feminine figures

(cf. figs. 10, n, 12. .1 57) who represent as it were the sea and
the waves of the unconscious. The word "severe" reminds us

of "severe" architectural or Geometrical forms which illustrate

a definite idea without any romantic (feeling-toned) trimmings.

70 [Based on the translation by Philip Wayne (Faust, Part 'Two, pp. 145L). Slight

modifications have been necessary to accommodate his version to Jung's com-

mentary.

—

Trans.]
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3. THE SYMBOLISM OF THE MANDALA

It "gleams" from the shell of a tortoise71
(fig. 76), which, primi-

tive and cold-blooded like the snake, symbolizes the instinctual

side of the unconscious. The "imasie" is somehow identical with

the unseen, creative dwarf-gods (fig. 77), hooded and cloaked

77 Telcsphorus, one of the Cabiri, the fain Maris of

Aesculapius: (a) Bronze figure from Roman Gaul; (b)

Marble statuette from Austria.

manikins who are kept hidden in the dark cista, but who also

appear on the seashore as little figures about a foot high, where,

as kinsmen of the unconscious, they protect navigation, i.e., the

venture into darkness and uncertainty. In the form of the Dac-

tyls they are also the gods of invention, small and apparently in-

significant like the impulses of the unconscious but endowed
with the same mighty power. (El gabir is "the great, the mighty

one.
)

Nereids and
Tritons:

Three have followed where we led,

But the fourth refused to call;

He the rightful seer, he said,

His to think for one and all.

71 The test udo (tortoise) is an alchemical instrument, a shallow bowl with which

the cooking-vessel was covered on the fire. See Rhenanus, Solis e puteo emer-

gent is, p. 40.
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II. INDIVIDUAL DREAM SYMBOLISM IN RELATION TO ALCHEMY

Sirens: A god may count it sport

To set a god at naught.

Honour the grace they bring,

And fear their threatening.

2°4 It is characteristic of Goethe's feeling-toned nature that the

fourth should he the thinker. If the supreme principle is "feel-

ing is all," then thinking has to play an unfavourable role and

be submerged. Faust I portravs this development. Since Goethe

acted as his own model, thinking became the fourth (taboo)

function. Because of its contamination with the unconscious it

takes on the grotesque form of the Cabiri, for the Gabiri, as

dwarfs, are chthonic gods and misshapen accordinglv. ("I call

them pot-bellied freaks of common clay.") Thev thus stand in

grotesque contrast to the heavenly gods and poke fun at them
(cf. the "ape of God"). The Nereids and Tritons sing:

Seven there should really be.

Sirens: Where, then, stay the other three?

Nereids and That we know not. You had best

Tritons: On Olympus make your quest.

There an eighth may yet be sought

Though none other gave him thought.

Well inclined to us in grace,

Not all perfect yet their race.

Beings there beyond compare,

Yearning, unexplainable,

Press with hunger's pang to share

In the unattainable.

2°5 We learn that there are "really" seven of them; but again

there is some difficulty with the eighth as there was before with

the fourth. Similarly, in contradiction to the previous emphasis

placed on their lowly origin in the dark, it now appears that the

Cabiri are actually to be found on Olympus; for they are eter-

nally striving from the depths to the heights and are therefore

always to be found both below and above. The "severe image"

is obviously an unconscious content that struggles towards the

light. It seeks, and itself is, what I have elsewhere called "the

treasure hard to attain." 72 This hypothesis is immediately con-

firmed:

72 Jung, Symbols of Transformation, index, s.v.
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3- THE SYMBOLISM OF THE MANDALA

Sirens: Fame is dimmed of ancient time,

Honour droops in men of old;

Though they have the Fleece of Gold,

Ye have the Cabiri.

206 The Golden Fleece is the coveted goal of the argosy, the

perilous quest that is one of the numerous synonyms for attain-

ing the unattainable. Thales makes this wise remark about it:

That is indeed what men most seek on earth:

'Tis rust alone that gives the coin its worth!

2°7 The unconscious is always the fly in the ointment, the

skeleton in the cupboard of perfection, the painful lie given to

all idealistic pronouncements, the earthliness that clings to our

human nature and sadly clouds the crystal clarity we long for.

In the alchemical view rust, like verdigris, is the metal's sick-

ness. But at the same time this leprosy is the vera prima materia,

the basis for the preparation of the philosophical gold. The
Rosarium says:

Our gold is not the common gold. But thou hast inquired concern-

ing the greenness [viriditas, presumably verdigris], deeming the

bronze to be a leprous body on account of the greenness it hath

upon it. Therefore I say unto thee that whatever is perfect in the

bronze is that greenness only, because that greenness is straightway

changed by our magistery into our most true gold. 73

208 The paradoxical remark of Thales that the rust alone gives

the coin its true value is a kind of alchemical quip, which at

bottom only says that there is no light without shadow and no
psychic wholeness without imperfection. To round itself out,

life calls not for perfection but for completeness; and for this

the "thorn in the flesh" is needed, the suffering of defects with-

out which there is no progress and no ascent.

2°9 The problem of three and four, seven and eight, which

Goethe has tackled here was a great puzzle to alchemy and goes

back historically to the texts ascribed to Christianos. 74 In the

73 Art. aurif., II, p. 220: a quotation from Senior. Viriditas is occasionally called

azoth, which is one of the numerous synonyms for the stone.

74 According to Berthelot (Origines de Valchimie, p. 100), the anonymous author

called Christianos was a contemporary of Stephanos of Alexandria, and must

therefore have lived about the beginning of the 7th century.
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78. Maria Prophctissa. In the background, the union (roniunctio) of upper and

lower.— Maier, Symbola aureae inensae (1617)

treatise on the production of the "mythical water" it is said:

'Therefore the Hebrew prophetess cried without restraint, 'One
becomes two, two becomes three, and out of the third comes
the One as the fourth.' ' 7 "' In alchemical literature this proph-

etess is taken to be Maria Prophetissa 76
(fig. 78), also called

the Jewess, sister of Moses, or the Copt, and it is not unlikely

that she is connected with the Maria of Gnostic tradition. Epi-

phanius testifies to the existence of writings by this Maria,

namely the "Interrogationes magnae" and "Interrogationes

parvae," said to describe a vision of how Christ, on a mountain,

caused a woman to come forth from his side and how he min-

gled himself with her. 77 It is probably no accident that the trea-

75 Berthelot, Alchimistes grecs, VI, v, 6. The almost bestial Kpavya^eiv (shriek)

points to an ecstatic condition.

76 A treatise (of Arabic origin?) is ascribed to her under the title "Practica Mariae

Prophetissae in artem alchemicam," Art. aurif., I, pp. 319ft.

77 Panarium, XXVI. Concerning further possible connections with Mariamne and

with the Mary Magdalene of the Pistis Sophia, cf. Leisegang, Die Gnosis, pp. 1
1
3f .,

and Schmidt, "Gnostische Schriften," pp. .^g6rT. [On Panarium, cf. Aion, pars.

3'4ff-]
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9,. THE SYMBOL,ISM OF THF. MANDALA

tise of Maria (see n. 76) deals with the theme of the matrimonium
alchymicum in a dialogue with the philosopher Aros, 7S from

which comes the saying, often repeated later: "Marry gum with

gum in true marriage." ''• , Originally it was "gum arabic ," and
it is used here as a secret name for the transforming substance,

on account of its adhesive quality. Thus Khunrath s" declares

that the "red" gum is the "resin of the wise"—a synonym for

the transforming substance. This substance, as the life force

(vis animans), is likened by another commentator to the "glue

of the world" (glutinum mundi), which is the medium between

mind and body and the union of both.* 1 The old treatise "Con-

silium coniugii" explains that the "philosophical man" consists

of the "four natures of the stone." Of these three arc earthy or

in the earth, but "the fourth nature is the water of the stone,

namely the viscous gold which is called red gum and with which

the three earthy natures are tinted." s - We learn here that gum
is the critical fourth nature: it is duplex, i.e., masculine and

feminine, and at the same time the one and only aqua mer-

curialis. So the union of the two is a kind of self-fertilization, a

characteristic: always ascribed to the mercurial dragon. S3 From
these hints it can easily be seen who the philosophical man is:

he is the androgynous original man or Anthropos of Gnosti-

cism* 4
(cf. figs. 64, 82, 117, 195), whose parallel in India is

purusha. Of him the Brihadaranyaka Upanishad says: "He was

as large as a man and woman embracing. He divided his self

7n Aros — Horos. "\oi<> Trpo<pr)Ti? tw viu avrrjs (Herthclot. A Uhimistes greet, I, \iii)

may l>e an earlier version of the Maria dialogue. Isis and Maria were easy to confuse.

79 "Mali imonifica gummi cum gummi vcro man imonio."

—

Art. aurif., I, p. 320.

so I'oti hxlealisrhen Chaos, pp. 2^<)f.

•s i "Aphorismi Basiliani," Thealr. diem., IV, p. 308.

8-' A is chemica, pp. 247, 255.

M A rna Id us de Villanova ("Carmen," Thealr. chein., IV, p. 614) has summed up

the quintessence of Maria's treatise very aptly in the following verses:

"Maria mira sonat hreviter, quod talia tonat.

Gummis cum hinis fugitivum figit in imis. . . .

Filia Plutonis consortia iungit amoris,

Gaudet in assata sata per tria sociata."

(Maria utters brief wonders because such arc the things that she thunders.

She fixes what runs to the bottom with double-strong gums. . . .

This daughter of Pluto unites love's affinities.

Delighting in everything sown, roasted, assembled by threes.)

8-J Cf. my remarks on Paracelsus' "Adech" in "Paracelsus as a Spiritual Phe-

nomenon," pars. 168, 203fT.
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II. INDIVIDUAL DREAM SYMBOLISM IN RELATION TO ALCHEMY

[Atman] in two, and thence arose husband and wife. He united

himself with her and men were born," etc.*5 The common
origin of these ideas lies in the primitive notion of the bisexual

original man.
2,0 The fourth nature— to return to the text of the "Consilium

coniugii"—leads straight to the Anthropos idea that stands for

man's wholeness, that is, the conception of a unitary being who
existed before man and at the same time represents man's goal.

The one joins the three as the fourth and thus produces the

synthesis of the four in a unity 86
(fig. 196). We seem to be deal-

ing with much the same thing in the case of seven and eight,

though this motif occurs much less frequently in the literature.

It is, however, to be found in Paracelsus' Ein ander Erklarung

der gantze?i Astronomies to which Goethe had access. "One is

powerful, Six are subjects, the Eighth is also powerful"—and

somewhat more so than the first. One is the king, the six are his

servants and his son; so here we have King Sol and the six plan-

ets or metallic homunculi as depicted in the Pretiosa margarita

novella of Petrus Bonus (Lacinius edition, 1546)
88

(fig. 79). As

a matter of fact the eighth does not appear in this text; Paracel-

sus seems to have invented it himself. But since the eighth is even

more "powerful" than the first, the crown is presumably be-

stowed on him. In Faust II , the eighth who dwells on Olympus
is a direct reference to the Paracelsan text in so far as this de-

scribes the "astrology of Olympus" (that is, the structure of the

corpus astrale)*9

211 Returning now to our dream, we find at the critical point

—

the seventh or eighth floor—the red-haired man, a synonym for

P5 1. 4. 3. (Cf. Max Midler, The Upan ishads, II, pp. 85-86.)

86 There is a rather different formulation in Distinction XIV of the "Allegoriae

sapientum" (Theatr. chem., V, p. 86): "L'num et est duo, et duo et sunt tria, et

tria et sunt quatuor, et quatuor et sunt tria, et tria et sunt duo, et duo et sunt

unum" (One, and it is two; and two, and it is three; and three, and it is four;

and four, and it is three; and three, and it is two; and two, and it is one). This

evidently represents the quartering (tetrameria) of the one and the synthesis of

the four in one.

87 In Sudhoff/Matthiessen, XII.

88 Folio VIII V
. The aqua mercurialis is characterized here as the "bright and clear

fluid of Bacchus." The king and the son are united in the operation, so that

at the end only the renewed king and his five servants are left. The senarius

(sixth) plays a modest role only in later alchemy.
89 Paracelsus, Opera, ed. Huser, I, p. 503.
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79- King Sol with his six planet-sons.— Bonus, Pretiosa tnargarita novella ( 1 -,46)

the "man with the pointed beard" and hence for the shrewd

Mephisto, who magically changes the scene because he is con-

cerned with something- that Faust himself never saw: the "severe

image," symbolizing the supreme treasure, the immortal self.
90

He changes himself into the soldiers, representatives of uni-

formity, of collective opinion, which is naturally dead against

tolerating anything "unsuitable." For collective opinion the

numbers three and seven are, on the highest authority, sacred;

but four and eight are the very devil, something inferior
—

"com-

mon clay"—that in the stern judgment of bonzes of every hue
has no right to exist. The "left" is to be "completely throttled,"

meaning the unconscious and all the "sinister" things that come
from it. An antiquated view, no doubt, and one that uses anti-

quated methods; but even muzzle-loaders can hit the mark. For

reasons unknown, i.e., not stated in the dream, the destructive

attack on the "centre"—to which, according to the advice in the

note, "one's eyes must always be turned"—peters out. In the

drawing on the margin of the note this centre is portrayed as a

wheel with eight spokes (cf. fig. 80).

90 The angels bear Faust's "immortal part" to heaven, after cheating the devil

cf it. This, in the original version, is "Faust's entelechy."
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8<>. Men in ins mining I lie right -spoked wheel which symbol i/es the process. In

one hand he holds the lelitin /w.\.\7o;m.
—"Speculum vevilatis" (MS., 171I1 cent.)

2 1

21.S

214

2 j. Dream:
In the square space. The dreamer is silting opposite the un-

known woman whose portrait lie is supposed to he drawing.

What lie draws, however, is not a face but three-leaved clovers

or distorted crosses in four different colours: red, yellow, green,

and blue.

In connection with this dream the dreamer spontaneously

drew a circle with quarters tinted in the above colours. It was a

wheel with eight spokes. In the middle there was a four-petal led

blue Hower. A great many drawings now followed at short inter-

vals, all dealing with the curious structure of the "centre/
1 and

arising from the dreamer's need to discover a configuration that

adequately expresses the nature of this centre. The drawings

were based partly on visual impressions, partly on intuitive per-

ceptions, and partly on dreams.

It is to be noted that the wheel is a favourite symbol in al-

chemy for the circulating process, the circulatio. By this is meant
firstly the ascensus and descensus, for instance the ascending and

descending birds symbolizing the prec ipitation of vapours/' 1 and

secondly the rotation of the universe as a model for the work,

91 Cf. the movements of the transforming substance in the "'Tabula smaragdina"

(Dc alrhcmia, p. 3(13).
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3- THE SYMBOLISM OF THE MANDALA

and hence the cycling of the year in which the work takes place.

The alchemist was not unaware of the connection between the

rotatio and his drawings of circles. The contemporary moral alle-

gories of the wheel emphasize that the ascensus and descensus

are, among other things, God's descent to man and man's ascent

to God. (On the authority of one of St. Bernard's sermons: "By
his descent he established for us a joyful and wholesome as-

cent." "-) Further, the wheel expresses virtues that are important

for the work: constantia, obedientia, moderatio, aequalitas, and

humilitas.93 The mystical associations of the wheel play no small

part in Jakob Bohme. Like the alchemists he too operates with

the wheels of Ezekiel, saying: "Thus we see that the spiritual life

stands turned in upon itself, and that the natural life stands

turned out of and facing itself. We can then liken it to a round

spherical wheel that goes on all its sides, as the wheel in Ezekiel

shows." 94 He goes on to explain: "The wheel of nature turns in

upon itself from without; for God dwells within himself and has

such a figure, not that it can be painted, it being only a natural

likeness, the same as when God paints himself in the figure of

this world; for God is everywhere entire, and so dwells in him-

self. Mark: the outer wheel is the zodiac with the stars, and after

it come the seven planets," etc.
9 "' "Albeit this figure is not fash-

ioned sufficiently, it is nevertheless a meditation: and we could

make a fine drawing of it on a great circle for the meditation of

those of less understanding. Mark therefore, desire goes in upon
itself to the heart, which is God," etc. But Bohme's wheel is also

the "impression" (in alchemical terms, the informatio) of the

eternal will. It is Mother Nature, or the "mind [Gemilth] of the

mother, from whence she continually creates and works; and

these are the stars with the planetary orb [after the model] of

the eternal aslrum, which is only a spirit, and the eternal mind
in the wisdom of God, viz., the Eternal Nature, from whence the

eternal spirits proceeded and entered into a creaturely being." 96

The "property" of the wheel is life in the form of "four bailiffs"

92 "Suo nobis clescensu suavcin ac salubrcm dedicavit ascensum." Serrno IV de

Ascensione Domini (Migne, P.L., vol. 183, col. 312).

•3 Picinelli, Mundus symbolicus, s.v. "rota."

M "Vom irdischen und himmlischen Mysterium," ch. V, if.

85 ]'on dem dreyfachen Leben, ch. IX, 58f.

96 De signatura rerum, ch. XIV, 15 (trans. Bax, p. 179).

165



II. INDIVIDUAL DREAM SYMBOLISM IN RELATION TO ALCHEMY

who "manage the dominion in the life-giving mother." These
bailiffs are the four elements "to which the wheel of the mind,

viz., the astrum, affords will and desire; so that this whole essence

is but one thing only, like the mind of a man. Even as he is in

soul and body, so also is this whole essence"; for he is created in

the likeness of this "whole essence." But nature in her four ele-

ments is also a whole essence with a soul. 97 This "sulphurean

wheel" is the origin of good and evil, or rather it leads into them
and out of them. 98

8I 5 Bohme's mysticism is influenced by alchemy in the highest

degree. Thus he says: "The form of the birth is as a turning

wheel, which Mercurius causes in the sulphur." 99 The "birth"

is the "golden child" (filius philosophorum = archetype of the

divine child 1(),)

) whose "master-workman" is Mercurius. 101 Mer-

curius himself is the "fiery wheel of the essence" in the form of a

serpent. Similarly the (unenlightened) soul is just "such a fiery

Mercurius." Vulcan kindles the fiery wheel of the essence in the

soul when it "breaks off" from God; whence come desire and
sin, which are the "wrath of God." The soul is then a "worm"
like the "fiery serpent," a "larva" and a "monster." 102

2.6 The interpretation of the wheel in Bohme reveals something

of the mystical secret of alchemy and is thus of considerable im-

portance in this respect as well as from the psychological point

of view: the wheel appears here as a concept for wholeness which
represents the essence of mandala symbolism and therefore in-

cludes the mysterium iniquitatis.

2. 7 The idea of the "centre," which the unconscious has been

repeatedly thrusting upon the conscious mind of the dreamer, is

beginning to gain foothold there and to exercise a peculiar fas-

cination. The next drawing is again of the blue flower (cf. fig.

85), but this time subdivided into eight; then follow pictures of

four mountains round a lake in a crater, also of a red ring lying

on the ground with a withered tree standing in it, round which

a green snake (cf. fig. 13) creeps up with a leftward movement.
The layman may be rather puzzled by the serious attention

devoted to this problem. But a little knowledge of yoga and of

97 Ibid., 16 (p 179). 98 ibid. 99 Ibid., IV, 28 (Bax, p. 37).

100 Cf. Jung, "The Psychology of the Child Archetype."

!°l Bohme, De signatura rerutn, ch. IV, 27 (Bax, p. 37).

102 Bohme, Gesprach einer erleuchteien und unerleuchteten Seele, 11-24.
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3- THE SYMBOLISM OF THE MANDALA

the medieval philosophy of the lapis would help him to under-
stand. As we have already said, the squaring of the circle was one
of the methods for producing the lapis; another was the use of

imaginatio, as the following text unmistakably proves:

And take care that thy door be well and firmly closed, so that he who
is within cannot escape, and—God willing—thou wilt reach the goal.

Nature performeth her operations gradually; and indeed I would
have thee do the same: let thy imagination be guided wholly by na-

ture. And observe according to nature, through whom the substances

regenerate themselves in the bowels of the earth. And imagine this

with true and not with fantastic imagination. 103

2 '9 The vas bene clausum (well-sealed vessel) is a precautionary

measure very frequently mentioned in alchemy, and is the equiv-

alent of the magic circle. In both cases the idea is to protect what

is within from the intrusion and admixture of what is without,

as well as to prevent it from escaping. 104 The imaginatio is to be

understood here as the real and literal power to create images

(Einbildungskraft = imagination)—the classical use of the word
in contrast to phantasia, which means a mere "conceit" in the

sense of insubstantial thought. In the Satyricon this connotation

is more pointed still: phantasia means something ridiculous. 105

Imaginatio is the active evocation of (inner) images secundum
naturam, an authentic feat of thought or ideation, which does

not spin aimless and groundless fantasies "into the blue"—does

not, that is to say, just play with its objects, but tries to grasp the

inner facts and portray them in images true to their nature. This

activity is an opus, a work. And we cannot call the manner in

which the dreamer handles the objects of his inner experience

anything but true work, considering how conscientiously, accu-

rately, and carefully he records and elaborates the content now
pushing its way into consciousness. The resemblance to the opus

is obvious enough to anyone familiar with alchemy. Moreover

103 Rosarium, Art. aurif., II, p. 214.

104 Ibid., p. 213: "Nee intrat in eum [lapidem], quod non sit ortum ex eo, quo-

niam si aliquid extranei sibi apponatur, statim corrumpitur" (Nothing enters

into it [the stone] that did not come from it; since, if anything extraneous were

to be added to it, it would at once be spoilt).

105 Petronius, Satyricon, par. 38: "Phantasia non homo" (He's a fantasy, not a

man).
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8i. "Sol ct cius umbra.'' The earth is midway between light and darkness.

— Maier, Sri utiuium rhymirum (1687)

220

the analogy is borne out by the dreams themselves, as dream 24

will show.

The present dream, from which the above-mentioned draw-

ings originated, shows no signs of the "left" having been in

any way "throttled." On the contrary, the dreamer finds himself

once more in the temenos facing the unknown woman who per-

sonifies the fourth or "inferior" function. 11* His drawing of the

106 Prescription for preparation of the tapis (Hermes quotation in Rosarium, Art.

aurij., II, p. 317): "Fili, extrabe a radio suam umbram: accipc ergo quartam

partem sui. boc est, imam partem de fcrmento et tres partes de corporc imper-

fecto,"' etc. (Son, extract from tbe rav its shadow: then take a fourth part of it,

i.e., one part of tbe ferment and three parts of the imperfect body, etc.). For

umbra, see ibid., p. 233: "Fundamentnm artis est sol et eius umbra" (The basis

of the art is the sun and its shadow) (Fig. 81). The above quotation gives only the

sense of the "Tracta I us aureus*' and is not literal.
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q. THK SYMBOLISM OF THE MANDALA

wheel with a four-petal led blue Hower in the middle was antici-

pated by the dream: what the dream represents in personified

form the dreamer reproduces as an abstract ideogram. This

might well be a hint that the meaning of the personification

could also be represented in quite another form. This "other

form" (three-leaved clover, distorted cross) refers back to the ace

of clubs in dream if> of the first series (par. 97), where we pointed

out its analogy with the irregular cross. The analogy is confirmed

here. In this dream, however, the symbol of the Christian Trin-

ity has been overshadowed or "coloured" by the alchemical cjua-

ternity. The colours appear as a cone reti/ation of the tehaktys.

The Rosarium quotes a similar statement from the "Trac tatus

aureus": "Vultur 1 " 7
. . . c laniat voce magna, inquiens: Ego

sum albus niger et rubeus c itrinus" ,0H (The vulture . . . ex-

claims in a loud voice: I am the white black and the red yellow).

On the other hand it is stressed that the lapis unites ornnes

colores in itself. We can thus take it that the quaternity repre-

sented by the colours is a kind of preliminary stage of the lapis.

This is confirmed by the Rosarium: "Our stone is from the four

elements." I,,u (Cf. figs. 64, 82, 117.) The same applies to the

aurum philosophicum: "In the gold the four elements are con-

tained in equal proportions." n " The fact is that the four colours

in the dream represent the transition from trinity to quaternity

and thus to the squared c ire le (figs. 59, 60), which, according to

the alchemists, comes nearest to the lapis on account of its round-

ness or perfect simplicity. For this reason a recipe for the prep-

aration of the lapis, attributed to Rayniundus, says:

Take ol the body that is most simple and round, and do not take

of the triangle 01 quadrangle but of the round, for the round is

nearer to simplicity than the triangle. Hence it is to be noted that

1,17 Cf. dream -,H. par. 304. The alchemical vulture, eagle, and crow are all essen-

tially svnonvinous.

iw This quotation from Hermes is likewise an arbitrary reading. The passage

runs literally: "Ego sum albus nigri et ruhcus a 1 hi ct citriutts rnhei et certe

veridicus sum" (I am the white of the hlack. and the red of the white, and the

yellow of the reel, and I speak very truth). In this ivav three meanings are ex-

pressed h\ four colours, in contrast to the formula of Horiulanus which attributes

four natures and three colours to the luftis.—Dc nidifmitt, p. '572.

1,,!
' Ait. tiiiiif., II, p. 207: "I.apis nostcr est ex quatuor dementis."

nil Ihid., p. '_>o8: 'In auro sunt quatuor elementa in aequali proportionc aptata."
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82. The Anthropos with the four elements.— Russian MS. (18th cent.)

a simple body has no corners, for it is the first and last among the

planets, like the sun among the stars. 111

24. Dream:
221 Two people are talking about crystals, particularly about a

diamond.
222 Here one can hardly avoid thinking of the lapis. In fact

this dream discloses the historical background and indicates that

we really are dealing with the coveted lapis, the "treasure hard

in Ibid., p. 317: "Recipe de simplicissinio et de rotundo corpore, et noli recipere

de triangulo \el quadrangulo sed de rotundo: quia rotundum est propinquius

simplicitati quani triangulus. Notandum est ergo, quod corpus simplex nullum

habens angulum, quia ipsum est primum et posterius in planetis, sicut Sol in

stellis."
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to attain." The dreamer's opus amounts to an unconscious re-

capitulation of the efforts of Hermetic philosophy. (More about
the diamond in dreams 37, 39, 50 below.)

25. Dream:
22 3 It is a question of constructing a central point and making

the figure symmetrical by reflection at this point.

224 The word "constructing" points to the synthetic character

of the opus and also to the laborious building process that

taxes the dreamer's energy. The "symmetry" is an answer to the

conflict in dream 22 ("completely throttling the left"). Each side

must perfectly balance the other as its mirror-image, and this

image is to fall at the "central point," which evidently possesses

the property of reflection— it is a vitrum, 112 a crystal or sheet of

water (cf. fig. 209). This power of reflection seems to be another

allusion to the underlying idea of the lapis, the aurum philo-

sophicum, the elixir, the aqua nostra, etc. (cf. fig. 265).
22 5 Just as the "right" denotes the world of consciousness and

its principles, so by "reflection" the picture of the world is to

be turned round to the left, thus producing a corresponding

world in reverse. We could equally well say: through reflection

the right appears as the reverse of the left. Therefore the left

seems to have as much validity as the right; in other words, the

unconscious and its—for the most part unintelligible—order be-

comes the symmetrical counterpart of the conscious mind and

its contents, although it is still not clear which of them is re-

flected and which reflecting (cf. fig. 55). To carry our reasoning

a step further, we could regard the centre as the point of inter-

section of two worlds that correspond but are inverted by re-

flection. 113

226 The idea of creating a symmetry would thus indicate some
kind of climax in the task of accepting the unconscious and in-

corporating it in a general picture of the world. The uncon-

scious here displays a "cosmic" character.

112 A quotation from Ademarus (ibid., p. 3->3): "[Lapis] nihilominus non fundi-

tur, nee ingreditur, nee permiscetur, sed vitriheatur" (But [the stone] can neither

be melted nor penetrated nor mixed but is made as hard as glass).

113 There are very interesting parapsychological parallels to this, but I cannot

enter upon them here.
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26. Dream:
22 7 // 1*5 night, with stars in the sky. A voice says, "Now it will

begin." The dreamer asks, "What will begin?" Whereupon the

voice answers, "The circulation can begin." Then a shooting

star falls in a curious leftward cu)ve. The scene changes, and
the dreamer is in a rather squalid night club. The proprietor,

who appears to be an unscrupulous crook, is there with some
bedraggled-looking girls. A quarrel starts about left and right.

The dreamer then leaves and drives round the perimeter of a

square in a taxi. Then he is in the bar again. The proprietor

says, "What they said about left and right did not satisfy my
feelings. Is there really such a thing as a left and a right side

of human society?" The dreamer answers, "The existence of

the left does not contradict that of the right. They both exist

in everyone. The left is the mirror-image of the right. When-
ever I feel if like that, as a mirror-image, I am at one with my-

self. There is no right and no left side to human society, but

there are symmetrical and lopsided people. The lopsided are

those who can fulfil only one side of themselves, either left or

right. They are still in the childhood state." The proprietor says

meditatively, "Now that's much better ." and goes about his busi-

ness.

228 I have given this dream in full because it is an excellent

illustration of how the ideas hinted at in the last dream have

been taken up by the dreamer. The idea of symmetrical propor-

tion has been stripped of its cosmic character and translated into

psychological terms, expressed in social symbols. "Right" and
'left" arc used almost like political slogans.

229 The beginning of the dream, however, is still under the

cosmic aspect. The dreamer noted that the c urious curve of the

shooting star corresponded exactly to the line he drew when
sketching the picture of the eightfold flower (c f . par. 217). The
curve formed the edge of the petals. Thus the shooting star

traces the outline, so to speak, of a flower that spreads over the

whole starry heaven. What is now beginning is the circulation

of the light. 114 This cosmic flower corresponds roughly to the

rose in Dante's Paradiso (fig. 83).
23° The "cosmic" nature of an experience—as an aspect of some

1 14 Sec pars. 24jf.. ar,8L; and in) commentary on The Secret of the Golden Floxcer,

ch. I, sec. 2.
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inner occurrence that can only be understood psychologically

—is offensive and at once provokes a reaction "from below."

Evidently the cosmic aspect was too high and is compensated

"downward," so that the symmetry is no longer that of two

world pictures but merely of human society, in fact of the

dreamer himself. When the proprietor remarks that the latter's

psychological understanding is "much better," he is making an

estimate whose conclusion should run: "but still not good

enough."
2 3' The quarrel about right and left that starts in the bar is the

conflict which breaks out in the dreamer himself when he is

called upon to recognize the symmetry. He cannot do this be-

cause the other side looks so suspicious that he would rather not

investigate it too closely. That is the reason for the magical cir-

cumambulatio (driving round the square): he has to stay inside

and learn to face his mirror-image without running away. He
does this as best he can, though not quite as the other side would
wish. Hence the somewhat chill recognition of his merits.

2j. Visual impression:
2 3 2 A circle with a green tree in the middle. In the circle a

fierce battle is raging between savages. They do not see the tree.

2 33 Evidently the conflict between right and left has not yet

ended. It continues because the savages are still in the "child-

hood state" and therefore, being "lopsided," only know either

the left or the right but not a third that stands above the con-

flict.

28. Visual impression:
234 A circle: within it, steps lead up to a basin with a fountain

inside.

2 35 When a condition is unsatisfactory because some essential

aspect of the unconscious content is lacking, the unconscious

process reverts to earlier symbols, as is the case here. The sym-

bolism goes back to dream 13 (par. 154), where we met the man-
dala garden of the philosophers with its fountain of aqua nostra

(fig. 84; cf. also figs. 25, 26, 56). Circle and basin emphasize the

mandala, the rose of medieval symbolism. 115 The "rose garden

of the philosophers" is one of alchemy's favourite symbols. 116

us Valli, "Die Geheimsprache Dantes."

116 Cf. "Rosarius minor,' De alchemia, p. 309.
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84. The fountain in the walled gar-

den, symholizing constanlia in adversis

—a situation particularly characteris-

tic of alchemy.— Boschius, Symbolo-

graphia (1702)

236

237

29. Visual impression:

A bunch of roses, then the sign , but it should be.*
A rose bouquet is like a fountain fanning out. The mean-

ing of the first sign—possibly a tree— is not clear, whereas the

correction represents the eightfold flower (fig. 85). Evidently a

mistake is being corrected which somehow impaired the whole-

ness of the rose. The aim of the reconstruction is to bring the

problem of the mandala—the correct valuation and interpreta-

tion of the "centre"—once more into the field of conscious-

ness.

238

239

240

30. Dream:
The dreamer is sitting at a round table with the dark un-

known woman.
Whenever a process has reached a culmination as regards

either its clarity or the wealth of inferences that can be drawn
from it, a regression is likely to ensue. From the dreams that

come in between the ones we have quoted here it is evident

that the dreamer is finding the insistent demands of wholeness

somewhat disagreeable; for their realization will have far-reach-

ing practical consequences, whose personal nature, however, lies

outside the scope of our study.

The round table again points to the circle of wholeness,

and the anima comes in as representative of the fourth function,

especially in her "dark" aspect, which always makes itself felt

when something is becoming concrete, i.e., when it has to be

translated, or threatens to translate itself, into reality. "Dark"
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means chthonic, i.e., concrete and earthy. This is also the source

of the fear that causes the regression. 117

31. Dream:
2 p The dreamer is sitting with a certain man of unpleasant

aspect at a round table. On it stands a glass filled with a gelat-

inous mass.

2 4-' This dream is an advance on the last in that the dreamer

has accepted the "dark" as his own darkness, to the extent of

producing a real "shadow" belonging to him personally. lls The
anima is thus relieved of the moral inferiority projected upon

her and can take up the living and creative function 119 which

is properly her own. Thib is represented by the glass with its

peculiar contents which we, like the dreamer, may compare with

the undifferentiated "life-mass" in dream 18 (par. 183). It was

then a question of the gradual transformation of primitive ani-

mal ity into something human. So we may expect something of

the sort here, for it seems as if the spiral of inner development

had come round to the same point again, though higher up.

H" "Svmbola Pythagore phylosophi" in Ficino, Auctores platonici, Fol. X, III.

says: "Ah eo, quod nigram candam habct abstine, terrestrium enim dcorum est"

(Keep your hands from that which has a black tail, for it belongs to the gods of

the earth).

11* Although the theme of this study does not permit a full discussion of the

psychology of dreams, I must make a few explanatory remarks at this point.

Sitting together at one table means relationship, being connected or "put to-

gether." The round table indicates that the figures have been brought together

for the purpose of wholeness. If the anima figure (the personified unconscious)

is separated from ego-consciousness and therefore unconscious, it means that

there is an isolating laver of personal unconscious embedded between the ego

and the anima. The existence of a personal unconscious proves that contents of a

personal nature which could really be made conscious arc being kept unconscious

for no good reason. There is thus an inadequate or even non-existent conscious-

ness of the shadow. The shadow corresponds to a negative ego-personalitv and

includes all those qualities we find painful or regrettable. Shadow and anima,

being unconscious, arc then contaminated with each other, a state that is repre-

sented in dreams by "marriage" or the like. But if the existence of the anima (or

the shadow) is accepted and understood, a separation of these figures ensues, as

has happened in the case of our dreamer. The shadow is thus recognized as be-

longing, and the anima as not belonging, to the ego.

119 Cf. what I have said about the anima in "The Archetvpcs of the Collective

Unconscious." pars, jjjff. In Hermes' treatise. An die tneuschliche Seele, she is

called "the highest interpreter and nearest custodian (of the eternal)," which

aptly characterizes her function as mediator between conscious and unconscious.
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86. The alchemical apparatus for distilla-

tion, the unum vas, with the serpents of

the (double) Mercurius.— Kelley, Tracta-

tus de Lapide philosophorum (1676)

243 The glass corresponds to the unum vas of alchemy (fig. 86)

and its contents to the living, semi-organic mixture from which

the body of the lapis, endowed with spirit and life, will emerge

—or possibly that strange Faustian figure who bursts into flame

three times: the Boy Charioteer, the Homunculus who is dashed

against the throne of Galatea, and Euphorion (all symbolizing

a dissolution of the "centre" into its unconscious elements). We
know that the lapis is not just a "stone" since it is expressly

stated to be composed "de re animali, vegetabili et minerali,"

and to consist of body, soul, and spirit; 120 moreover, it grows

from flesh and blood. 121 For which reason the philosopher

(Hermes in the 'Tabula smaragdina") says: 'The wind hath

carried it in his belly" (fig. 210). Therefore "wind is air, air is

life, and life is soul." "The stone is that thing midway between

perfect and imperfect bodies, and that which nature herself be-

gins is brought to perfection through the art." 122 The stone "is

named the stone of invisibility" (lapis invisibilitatis). 12 *

244 The dream takes up the question of giving the centre life

and reality—giving birth to it, so to speak. That this birth can

issue from an amorphous mass has its parallel in the alchemical

idea of the prima materia as a chaotic massa informis impreg-

nated by the seeds of life (figs. 162, 163). As we have seen, the

qualities of gum arabic and glue are attributed to it, or again it

is called viscosa and unctuosa. (In Paracelsus the "Nostoc" is the

arcane substance.) Although modern conceptions of nutrient

soil, jelly-like growths, etc., underlie the dreamer's "gelatinous

mass," the atavistic associations with far older alchemical ideas

120 Rosarium, Art. aarif., II, p. 237. 121 Ibid., p. 238.

122 P. 236. 123 P. 231.

178



87. The Virgin as the vas of

the divine child.—Prom a

Venetian Rosario dela glori-

osa vergine Maria (1524)

still persist, and these, although not consciously present, never-

theless exert a powerful unconscious influence on the choice of

symbols.

245

52. Dream:
The dreamer receives a letter from an unknown woman.

She writes that she has pains in the uterus. A drawing is attached

to the letter, looking roughly like this: 1L>4

-t Virgin

Forest

• = Uterus

124 The uterus is the centre, the life-giving vessel (fig. 87). The stone, like the

grail, is itself the creative vessel, the elixir vitae. It is surrounded by the spiral,

the symbol of indirect approach by means of the circumambulatio.
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hi the primeval forest there are swarms of monkeys. Then a

panorama of white glaciers opens out.

2
i
r> The anima reports that there are painful processes going

on in the life-creating centre, which in this case is no longer the

"glass" containing the life-mass but n point designated as a

"uterus," to be reached—so the spiral suggests—by means of a

cin iimambnlatio. At all events the spiral emphasizes the centre

and hence the uterus, which is a synonym frequently employed
for the alchemical vessel, just as it is one of the basic meanings

of the Eastern mandala. 12,1 The serpentine line leading to the

vessel is analogous to the healing serpent of Aesculapius (fins.

203, 204) and also to the Tan trie svmbol of Shiva hindu the

creative, latent god without extension in space who, in the form

of a point or lingam, is encircled three and a half times bv the

Kundalini serpent. 12fi With the primeval forest we meet the ani-

mal or ape motif again, which appeared before in vision 22 of

the first series (par. 117) and in dreams if) and 18 of this (pars.

164, 1R3V In vision 22 it led to the announcement that "every-

thing must be ruled by the light" nnd, in dream 18, to the "trans-

figured" head. Similarly the present dream ends with a pano-

rama of white "glaciers," reminding the dreamer of an earlier

dream (not included here) in which he beheld the Milkv Way
and was having a conversation about immortality. Thus the gla-

cier symbol is a bridge leading back again to the cosmic aspect

that caused the regression. Rut, as is nearly always the case, the

earlier content does not return in its first simple guise— it brings

a new complication with it, which, though it might have been

expected logically, is no less repugnant to the intellectual con-

sciousness than the cosmic aspect was. The complication is the

memory of the conversation about immortality. This theme was

12.". The centre of the mandala corresponds to the calvx of the Indian lotus, seat

and birthplace of the gods. This is called the jxidma, and has a feminine sig-

nificance. In alchemv the vas is often understood as the uterus where the "child"

is Restated. In the I.itanv of I.orcto, Man is spoken of three times as the "vas"

("vas spirituale." "honorabilc." and "insignc devotionis") and in medieval poetry

she is called the "flower of the sea" which shelters the Christ (cf. dream 36). The
grail (fig. 88) is closely related to the Hermetic vessel: Wolfram von F.schcnhach

calls the stone of the grail "lapsit exillis." Arnold of Villanova (d. ?
1
3 1 2) calls

the tapis "lapis exilis." the uncomclv stone (Rosarium, Art. attrif., II, p. 210),

which may he of importance for the interpretation of Wolfram's term.

12f» Sec Avalon, Tlie Serpent Power.
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88. Vision of the Holy Ci rail .

—"Roman cle Lancelot du lac" (MS., Paris, 15th cent.)

already hinted at in dream 9 (par. 134), with its pendulum clock,

a perpetiium mobile. Immortality is a (lock that never runs

down, a mandala that revolves eternally like the heavens. Thus
the cosmic aspect returns with interest and compound interest.

This might easily prove too much for the dreamer, for the "sci-

entific" stomac h has very limited powers of digestion.

247 The unconscious does indeed put forth a bewildering pro-

fusion of semblances for that obscure thing we call the mandala

or "self." It almost seems as if we were ready to go on dreaming
in the unconscious the age-old dream of alchemy, and to con-

tinue to pile new synonyms on top of the old, only to know as

much or as little about it in the end as the ancients themselves. I

will not enlarge upon what the lapis meant to our forefathers, and
what the mandala still means to the Lamaist and Tantrist, Aztec
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and Pueblo Indian, the "golden pill" 127 to the Taoist, and the

"golden seed" to the Hindu. We know the texts that give us a

vivid idea of all this. But what does it mean when the uncon-

scious stubbornly persists in presenting such abstruse symbol-

isms to a cultured European? The only point of view I can

apply here is a psychological one. (There may be others with

which I am not familiar.) From this point of view, as it seems to

me, everything that can be grouped together under the general

concept "mandala" expresses the essence of a certain kind of atti-

tude. The known attitudes of the conscious mind have definable

aims and purposes. But a man's attitude towards the self is the

only one that has no definable aim and no visible purpose. It

is easy enough to say "self," but exactly what have we said? That
remains shrouded in "metaphysical" darkness. I may define

"self" as the totality of the conscious and unconscious psyche,

but this totality transcends our vision; it is a veritable lapis

invisibilitatis. In so far as the unconscious exists it is not de-

finable; its existence is a mere postulate and nothing what-

ever can be predicated as to its possible contents. The totality

can only be experienced in its parts and then only in so far as

these are contents of consciousness; but qua totality it neces-

sarily transcends consciousness. Consequently the "self" is a

pure borderline concept similar to Kant's Ding an sich. True, it

is a concept that grows steadily clearer with experience—as our

dreams show—without, however, losing anything of its tran-

scendence. Since we cannot possibly know the boundaries of

something unknown to us, it follows that we are not in a posi-

tion to set any bounds to the self. It would be wildly arbitrary

and therefore unscientific to restrict the self to the limits of the

individual psyche, quite apart from the fundamental fact that

we have not the least knowledge of these limits, seeing that they

also lie in the unconscious. We may be able to indicate the limits

of consciousness, but the unconscious is simply the unknown psy-

che and for that very reason illimitable because indeterminable.

Such being the case, we should not be in the least surprised if

the empirical manifestations of unconscious contents bear all

the marks of something illimitable, something not determined

by space and time. This quality is numinous and therefore

alarming, above all to a cautious mind that knows the value of

127 Synonymous with the "golden flower."
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3- THE SYMBOLISM OF THE MANDALA

precisely delimited concepts. One is glad not to be a philosopher

or theologian and so under no obligation to meet such numina
professionally. It is all the worse when it becomes increasingly

clear that numina are psychic entia that force themselves upon
consciousness, since night after night our dreams practise philos-

ophy on their own account. What is more, when we attempt to

give these numina the slip and angrily reject the alchemical

gold which the unconscious offers, things do in fact go badly

with us, we may even develop symptoms in defiance of all reason,

but the moment we face up to the stumbling-block and make
it— if only hypothetically—the cornerstone, the symptoms vanish

and we feel "unaccountably" well. In this dilemma we can at

least comfort ourselves with the reflection that the unconscious

is a necessary evil which must be reckoned with, and that it

would therefore be wiser to accompany it on some of its strange

symbolic wanderings, even though their meaning be exceed-

ingly questionable. It might perhaps be conducive to good

health to relearn Nietzsche's "lesson of earlier humanity."
248 The only objection I could make to such rationalistic expla-

nations is that very often they do not stand the test of events.

We can observe in these and similar cases how, over the years,

the entelechy of the self becomes so insistent that consciousness

has to rise to still greater feats if it is to keep pace with the un-

conscious.

249 All that can be ascertained at present about the symbolism

of the mandala is that it portrays an autonomous psychic fact,

characterized by a phenomenology which is always repeating

itself and is everywhere the same. It seems to be a sort of atomic

nucleus about whose innermost structure and ultimate meaning

we know nothing. We can also regard it as the actual— i.e., effec-

tive—reflection of a conscious attitude that can state neither its

aim nor its purpose and, because of this failure, projects its

activity entirely upon the virtual centre of the mandala. 128 The
compelling force necessary for this projection always lies in

some situation where the individual no longer knows how to

help himself in any other way. That the mandala is merely a psy-

chological reflex is, however, contradicted firstly by the autono-

mous nature of this symbol, which sometimes manifests itself

128 Projection is considered here a spontaneous phenomenon, and not the delib-

erate extrapolation of anything. It is not a phenomenon of the will.
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89. The pelican nourishing its young

with its own blood, an allegory of Christ.

— Boschius, Symbolographia (1702)

with overwhelming spontaneity in dreams and visions, and sec-

ondly by the autonomous nature of the unconscious as such,

which is not only the original form of everything psychic but also

the condition we pass through in early childhood and to which

we return every night. There is no evidence for the assertion that

the activity of the psyche is merely reactive or reflex. This is at

best a biological working hypothesis of limited validity. When
raised to a universal truth it is nothing but a materialistic myth,

for it overlooks the creative capacity of the psyche, which

—

whether we like it or not—exists, and in face of which all so-

called "causes" become mere occasions.

33. Dream:
2 5° A battle among savages, in which bestial cruelties are per-

petrated.

2 5» As was to be foreseen, the new complication ("immortal-

ity") has started a furious conflict, which makes use of the same
symbols as the analogous situation in dream 27 (par. 232).

37. Dream:
25 2 A conversation with a friend. The dreamer says, "I must

carry on with the figure of the bleeding Christ before me and
persevere in the work of self-redemption."

253 This, like the previous dream, points to an extraordinary,

subtle kind of suffering (fig. 89) caused by the breaking through

of an alien spiritual world which we find very hard to accept

—

hence the analogy with the tragedy of Christ: "My kingdom is

not of this world." But it also shows that the dreamer is now con-

tinuing his task in deadly earnest. The reference to Christ may
well have a deeper meaning than that of a mere moral re-
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3- THE SYMBOLISM OF THE MANDALA

minder: we are concerned here with the process of individua-

tion, a process which has constantly been held up to Western

man in the dogmatic and religious model of the life of Christ.

The accent has always fallen on the "historicity" of the Saviour's

life, and because of this its symbolical nature has remained in

the dark, although the Incarnation formed a very essential part

of the symbolon (creed). The efficacy of dogma, however, by no

means rests on Christ's unique historical reality but on its own
symbolic nature, by virtue of which it expresses a more or less

ubiquitous psychological assumption quite independent of the

existence of any dogma. There is thus a "pre-Christian" as well

as a "non-Christian" Christ, in so far as he is an autonomous
psychological fact. At any rate the doctrine of prefiguration is

founded on this idea. In the case of the modern man, who has no

religious assumptions at all, it is therefore only logical that the

Anthropos or Poimen figure should emerge, since it is present in

his own psyche (figs. 1 17, 195)

35. Dream:
254 An actor smashes his hat against the wall, where it looks like

this:

As certain material not included here shows, the "actor"

refers to a definite fact in the dreamer's personal life. Up to now
he had maintained a certain fiction about himself which pre-

vented him from taking himself seriously. This fiction has be-

come incompatible with the serious attitude he has now at-

tained. He must give up the actor, for it was the actor in him
who rejected the self. The hat refers to the first dream of all,

where he put on a stranger's hat. The actor throws the hat

against the wall, and the hat proves to be a mandala. So the

"strange" hat was the self, which at that time—while he was still

playing a fictitious role—seemed like a stranger to him.
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56. Dream:
2 56 The dreamer drives in a taxi to the Rathausplatz, but it is

called the "Marienhof."
2 57 I mention this dream only in passing because it shows the

feminine nature of the temenos, just as hortus conclusus (en-

closed garden) is often used as an image for the Virgin Mary in

medieval hymns, and rosa mystica is one of her attributes in the

Litany of Loreto (cf. fig. 26).

57. Dream:
2

:>
8 There are curves outlined in light around a dark centre.

Then the dreamer is wandering about in a dark cave, where a

battle is going on between good and evil. But there is also a

prince who knows everything. He gives the dreamer a ring set

with a diamond and places it on the fourth finger of his left

hand.
2 59 The circulation of light that started in dream 26 reappears

more clearly. Light always refers to consciousness, which at pres-

ent runs only along the periphery. The centre is still dark. It is

the dark cave, and to enter it is obviously to set the conflict going

again. At the same time it is like the prince who stands aloof,

who knows everything and is the possessor of the precious stone.

The gift means nothing less than the dreamer's vow to the self

—

for as a rule the wedding ring is worn on the fourth finger of the

left hand. True, the left is the unconscious, from which it is to

be inferred that the situation is still largely shrouded in uncon-

sciousness. The prince seems to be the representative of the

aenigma regis (fig. 54; cf. commentary to dream 10, par. 142).

The dark cave corresponds to the vessel containing the warring

opposites. The self is made manifest in the opposites and in the

conflict between them; it is a coincidentia oppositorum. Hence
the way to the self begins with conflict.

38. Dream:
260 a circular table with four chairs round it. Table and chairs

are empty.
261 This dream confirms the above conjecture. The mandala

is not yet "in use."
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90. The bear representing the dangerous aspect of the prima materia.—Thomas
Aquinas (pseud.), "De alchimia" (MS., 16th cent.)

262

263

39. Visual impression:

The dreamer is falling into the abyss. At the bottom there

is a bear whose eyes gleam alternately in four colours: red, yel-

low, green, and blue. Actually it has four eyes that change into

four lights. The bear disappears and the dreamer goes through

a long dark tunnel. Light is shimmering at the far end. A treas-

ure is there, and on top of it the ring with the diamond. It is

said that this ring will lead him on a long journey to the east.

This waking dream shows that the dreamer is still preoccu-

pied with the dark centre. The bear stands for the chthonic ele-

ment that might seize him. But then it becomes clear that the

animal is only leading up to the four colours (cf. dream 23,

par. 212), which in their turn lead to the lapis, i.e., the diamond
whose prism contains all the hues of the rainbow. The way to

the east probably points to the unconscious as an antipode. Ac-
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II. INDIVIDUAL DREAM SYMBOLISM IN RELATION TO ALCHEMY
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cording to the legend the Grail-stone comes from the east and

must return there again. In alchemy the bear corresponds to

the nigredo of the prima materia (fig. 90), whence comes the

colourful cauda pavonis.

40. Dream:
264 Under the guidance of the unknown woman the dreamer

has to discover the Pole at the risk of his life.

26
r> The Pole is the point round which everything turns—hence

another symbol of the self. Alchemy also took up this analogy:

"In the Pole is the heart of Mercurius, who is the true fire,

wherein his master rests. When navigating over this great sea

... he sets his course by the aspect of the North star." 12n Mer-

curius is the world-soul, and the Pole is its heart (fig. 140). The
idea of the anima mundi (fig. 91; c f . fig. 8) coincides with that

of the collective unconscious whose centre is the self. The sym-

bol of the sea is another synonym for the unconscious.

41. Visual impression:
266 Yellow balls rolling round to the left in a circle.

267 Rotation about a centre, recalling dream 21 (par. 198).

42. Dream:
268 An old master points to a spot on the ground illuminated

in red.

269 The philosophus shows him the "centre." The redness may
mean the dawn, like the rubedo in alchemy, which as a rule im-

mediately preceded the completion of the work.

43. Dream:
2 7° A yellow light like the sun looms through the fog, but it is

murky. Eight rays go out from the centre. This is the point of

penetration: the light ought to pierce through, but has not quite

succeeded.
2 7» The dreamer himself observed that the point of penetration

was identical with the Pole in dream 40. So it is, as we surmised,

a question of the sun's appearing, which now turns yellow. But

129 "in polo est cor Mercurii, qui verus est ignis, in quo requics est Domini sui,

navigans per mare hoc magnum . . . cursum dhigat per aspectum astri septen-

trionalis"—Philalethes, "Introitus apcrtus," Musaeum hermeticum, p. 655.
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gi. Anima Mundi.—Thurneisser zum Thurn, Quinta

essentia (1574)

the light is still murky, which probably means insufficient un-

derstanding. The "penetration" alludes to the need for effort in

coming to a decision. In alchemy yellow (citrinitas) often coin-

cides with the rubedo. The "gold" is yellow or reddish yellow.

44. Dream:
2 7 2 The dreamer is in a square enclosure where he must keep

still. It is a prison for Lilliputians (or children?). A wicked

woman is in charge of them. The children start moving and be-

gin to circulate round the periphery. The dreamer would like

to run away but may not do so. One of the children turns into

an animal and bites him in the calf (fig. 1 18).

2 73 The lack of clarity demands further efforts of concentra-

tion; hence the dreamer finds himself still in the childhood state
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II. INDIVIDUAL DREAM SYMBOLISM IN RELATION TO ALCHEMY

(figs. 95, 96), hence "lopsided" (cf. dream 26, par. 227), and im-

prisoned in the temenos in the charge of a wicked mother-

anima. The animal appears as in dream 18 (par. 183) and he is

bitten, i.e., he must expose himself and pay the price. The
circumambulatio means, as always, concentration on the centre.

He finds this state of tension almost unendurable. But he wakes

up with an intense and pleasant feeling of having solved some-

thing, "as if he held the diamond in his hand." The children

point to the dwarf motif, which may express Cabiric elements,

i.e., it may represent unconscious formative powers (see dreams

56ff., below), or it may at the same time allude to his still child-

ish condition.

45. Dream:
274 A parade ground with troops. They are not equipping them-

selves for war but form an eight-rayed star rotating to the left.

2 75 The essential point here is that the conflict seems to be

overcome. The star is not in the sky and not a diamond, but a

configuration on the earth formed by human beings.

46. Dream:
2 76 The dreamer is imprisoned in the square enclosure. Lions

and a wicked sorceress appear.
2 77 He cannot get out of the chthonic prison because he is not

yet ready to do something that he should. (This is an important

personal matter, a duty even, and the cause of much misgiving.)

Lions, like all wild animals, indicate latent affects. The lion

plays an important part in alchemy and has much the same
meaning. It is a "fiery" animal, an emblem of the devil, and
stands for the danger of being swallowed by the unconscious.

4J. Dream:
2 7 8 The wise old man shows the dreamer a place on the ground

marked in a peculiar way.
2 79 This is probably the place on earth where the dreamer be-

longs if he is to realize the self (similar to dream 42).

48. Dream:
280 An acquaintance wins a prize for digging up a potter's wheel.
281 The potter's wheel rotates on the ground (cf. dream 45) and
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92. The alchemical process in the zodiac.
—

"Ripley Scrowle" (MS., 1588)

produces earthenware ("earthly") vessels which may figuratively

be called "human bodies." Being round, the wheel refers to the

self and the creative activity in which it is manifest. The potter's

wheel also symbolizes the recurrent theme of circulation.

282

283

</<?. Dream:
A starry figure rotating. At the cardinal points of the circle

there are pictures representing the seasons.

Just as the place was defined before, so now the time. Place

and time are the most general and necessary elements in any

definition. The determination of time and place was stressed

right at the beginning (cf. dreams 7, 8, 9; pars. 130-34). A defi-

nite location in place and time is part of a man's reality. The
seasons refer to the quartering of the circle which corresponds to
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II. INDIVIDUAL DREAM SYMBOLISM IN RELATION TO ALCHEMY

the cycle of the year (fig. 92). The year is a symbol of the orig-

inal man 1 *
(figs. 99, 100, 104). The rotation motif indicates that

the symbol of the circle is to be thought of not as static but as

dynamic.

284

28:

286

50. Dream:
An unknown man gives the dreamer a precious storie. But

he is attacked by a gang of apaches. He runs away (nightmare)

and is able to escape. The unknown womayi tells him afterwards

that it will not always be so: sometime he will have to stand his

ground and not run away.

When a definite time is added to a definite place one is

rapidly approaching reality. That is the reason for the gift of the

jewel, but also for the fear of decision, which robs the dreamer
of the power to make up his mind.

5/. Dream:
There is a feeling of great tension. Many people are circu-

lating round a large central oblo?ig with four smaller oblongs on

its sides. The circulation i)i the large oblong goes to the left and
in the smaller oblongs io the right, hi the middle there is the

eight-rayed star. A bowl is placed in the centre of each of the

smaller oblongs, containing red, yellow, green, and colourless

water. The water rotates to the left. The disquieting question

arises: Is there enough water?

*
28 7 The colours point once more to the preliminary stage. The

"disquieting" question is whether there is enough water of life

—aqua nostra, energy, libido—to reach the central star (i.e., the

130 See "Paracelsus as a Spiritual Phenomenon," pars. 229, 237.
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$. III!. SYMr»()USM OF THE MANDALA

"core" or "kernel"; cf. next dream). The circulation in the cen-

tral oblong is still going to the left, i.e., consciousness is moving
towards the unconscious. The centre is therefore not yet suffi-

ciently illuminated. The rightward circulation in the smaller

oblongs, which represent the quaternity, seems to suggest that

the four functions are becoming conscious. The four are °:en-

erally characterized by the four colours of the rainbow. The
striking fact here is that the blue is missing, and also that the

square ground-plan has suddenly been abandoned. The horizon-

tal has extended itself at the cost of the vertical. So we are deal-

ing with a "disturbed" mandala. l:u We might add by way of crit-

icism that the antithetical arrangement of the functions has not

yet become suflic iently conscious for their charac teristic polarity

to be recognized. 15 - The predominance of the horizontal over

the vertical indicates that the ego-consciousness is uppermost,

thus entailing a loss of height and depth.

52. Dream:
28a /{ rectangular dance hall. Everybody is goitig round the

periphery to the left. Suddenly the order is heard: "To the ker-

nels!" But the dreamer has first to go into the adjoining room
to crack some nuts. Then the people climb doicn rope ladders

to the water.

2S,
» The time has come to press on to the "kernel" or core of

the matter, but the dreamer still has a few more "hard nuts" to

crack in the little rectangle (the "adjoining room"), i.e., in one
of the four functions. Meanwhile the process goes on and de-

scends to the "water." The vertical is thus lengthened, and from

the incorrect oblong we again get the square which expresses the

complete symmetry of conscious and unconscious with all its

psychological implications.

isi "Disturbed" maintains occur from time to time. Thev consist of all forms that

deviate from the circle, square, or regular cross, and also of those hased not on

the number four hut on three or five. The numbers six and twelve are something

of an exception. Twche can he based on either four or three. The twelve months

and the twelve signs of the zodiac are definite symbolic circles in daily use. And
six is likewise a well-known symbol for the circle. Three suggests the predomi-

nance of ideation and will (trinity), and (i\e that of the physical man (material-

ism).

13- Cf. the psychological functions in Psychological Types, ch. X.
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ii. individual dream symbolism in relation to alchemy

53. Dream:
29° The dreamer finds himself in an empty square room which

is rotating. A voice cries, "Don't let him out. He won't pay the

tax!"

29> This refers to the dreamer's inadequate self-realization in

the personal matter already alluded to, which in this case was

one of the essential conditions of individuation and therefore

could not be circumvented. As was to be expected, after the pre-

paratory emphasis on the vertical in the preceding dream, the

square is now re-established. The cause of the disturbance was

an underestimation of the demands of the unconscious (the ver-

tical), which led to a flattening of the personality (recumbent

oblong).

29 2 After this dream the dreamer worked out six mandalas in

which he tried to determine the right length of the vertical, the

form of "circulation," and the distribution of colour. At the end

of this work came the following dream (given unabridged):

54. Dream:
293 I come to a strange, solemn house—the "House of the

Gathering." Many candles are burning in the background, ar-

ranged in a peculiar pattern with four points running upward.

Outside, at the door of the house, an old man is posted. People

are going in. They say nothing and stand motionless in order to

collect themselves inwardly. The man at the door says of the

visitors to the house, "When they come out again they are

cleansed." I go into the house myself and find I can concentrate

perfectly. Then a voice says: "What you are doing is dangerous.

Religion is not a tax to be paid so that you can rid yourself of

the woman's image, for this image cannot be got rid of. Woe
unto them who use religion as a substitute for another side of

the soul's life; they are in error and will be accursed. Religion is

no substitute; it is to be added to the other activities of the soul

as the ultimate completion. Out of the fulness of life shall you

bring forth your religion; only then shall you be blessed!"

While the last sentence is being spoken in ringing tones I hear

distant music, simple chords on an organ. Something about it

reminds me of Wagner's Fire Music. As I leave the house I see

a burning mountain and I feel: "The fire that is not put out is a

holy fire" (Shaw, St. Joan).
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93- The Mountain of the Adepts. The temple of the wise ("House of the Gather-

ing" or of "Self-Collection"), lit by the sun and moon, stands on the seven stages,

surmounted by the phoenix. The temple is hidden in the mountain—a hint that

the philosophers' stone lies buried in the earth and must be extracted and

cleansed. The zodiac in the background symbolizes the duration of the opus,

while the four elements indicate wholeness. In foreground, blindfolded man and

the investigator who follows his natural instinct.—Michelspacher, Cabala (1654)



II. INDIVIDUAL DRF.AM SYMBOLISM IN RELATION TO ALCHEMY

294 The dreamer notes that this dream was a "powerful experi-

ence." Indeed it has a numinous quality and we shall therefore

not he far wrong if we assume that it represents a new climax of

insight and understanding. The "voice" has as a rule an abso-

lutely authoritative character and generally comes at dec isive

moments.
295 The house probably corresponds to the square, which is a

"gathering place" (fig. 93). The four shining points in the

background again indicate the quaternity. The remark about

cleansing refers to the transformative function of the taboo area.

The production of wholeness, which is prevented by the "tax

evasion," naturally requires the "image of the woman," since as

anima she represents the fourth, "inferior" function, feminine

because contaminated with the unconscious. In what sense the

"tax" is to be paid depends on the nature of the inferior func-

tion and its auxiliary, and also on the attitude type. 1™ The pay-

ment can be either concrete or symbolic, but the conscious mind
is not qualified to decide which form is valid.

2 96 The dream's view that religion may not be a substitute for

"another side of the soul's life" will certainly strike many people

as a radical innovation. According to it, religion is equated with

wholeness; it even appears as the expression of the integration of

the self in the "fulness of life."

297 The faint echo of the Fire Music—the Loki motif— is not

out of key, for what does "fulness of life" mean? What does

"wholeness" mean? I feel that there is every reason here for some
anxiety, since man as a whole being casts a shadow. The fourth

was not separated from the three and banished to the kingdom
of everlasting fire for nothing. Does not an uncanonical saying

of our Lord declare: "Whoso is near unto me is near unto the

fire"? lM (Cf. fig. 58.) Such dire ambiguities are not meant for

grown-up children—which is why Heraclitus of old was named
"the dark," because he spoke too plainly and called life itself an

"ever-living fire." And that is why there are uncanonical sayings

for those that have ears to hear.

133 Psychological Types, pars. 556ft.

134 "Ait autem ipse salvator: Qui iuxta me est, iuxta ignem est, qui longe est a

me, longe est a regno" (The Saviour himself savs: He that is near me is near the

fire. He that is far from me is far from the kingdom).—Origen, Hotniliae in

Jeremiam, XX, 3; cited in James, Apocryphal New Testament, p. 35.
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94- Etna: "gclat et arclet."— Boschius, Sym-

bolographia (1702)

298 The theme of the Fire Mountain (fig. 94) is to be met with in

the Hook of Enoch. 135 Enoch sees the seven stars chained "like

great mountains and burning with fire" at the angels' place of

punishment. Originally the seven stars were the seven great

Babylonian gods, but at the time of Enoch's revelation they had

become the seven Archons, rulers of "this world," fallen angels

condemned to punishment. In contrast to this menacing theme

there is an allusion to the miracles of Jehovah on Mount Sinai,

while according to other sources the number seven is by no

means sinister, since it is on the seventh mountain of the western

land that the tree with the life-giving fruit is to be found, i.e.,

the arbor sapientiae (cf. fig. 188). 136

55. Dream:
299 A silver bowl with jour cracked nuts at the cardinal points.

3°° This dream shows that some of the problems in dream 52

have been settled, though the settlement is not complete. The
dreamer pictured the goal that has now been attained as a circle

divided into four, with the quadrants painted in the four colours.

The circulation is to the left. Though this satisfies the demands
of symmetry, the polarity of the functions is still unrecognized

—despite the last, very illuminating dream—because, in the

painting, red and blue, green and yellow, are side by side instead

of opposite one another. From this we must conclude that the

"realization" is meeting with strong inner resistances, partly of a

philosophical and partly of an ethical nature, the justification

13*> Rook of Enoch 18 ' 13 and ch. 21 (Charles. Apocrypha and Pseudepigrapha,

II, pp. 2CK), 201).

136 A more detailed commentary on this dream is to be found in Jung, "Psychol-

ogy and Religion," pars. 5gfT.
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95- Ludus puerorum.—Trismosin, "Splendor solis" (MS., 1582)



96. Pygmies (helpful child-gods).—Fragments of an Egyptian mechanical toy

for which cannot lightly be set aside. That the dreamer has an

inadequate understanding of the polarity is shown by the fact

that the nuts have still to be cracked in reality, and also that they

are all alike, i.e., not yet differentiated.

56. Dream:
301 Four children are carrying a large dark ring. They move in

a circle. The dark unknown woman appears and says she will

come again, for it is the festival of the solstice.

3°2 In this dream the elements of dream 44 come together

again: the children and the dark woman, who was a wicked

witch before. The "solstice" indicates the turning-point. In al-

chemy the work is completed in the autumn (Vindemia Her-

metis). Children (fig. 95), dwarf-gods, bring the ring— i.e., the

symbol of wholeness is still under the sway of childlike creative

powers. Note that children also play a part in the opus al-

chymicum: a certain portion of the work is called ludus

puerorum. Save for the remark that the work is as easy as

"child's play," I have found no explanation for this. Seeing that

the work is, in the unanimous testimony of all the adepts, ex-

ceedingly difficult, it must be a euphemistic and probably also

a symbolical definition. It would thus point to a co-operation on

the part of "infantile" or unconscious forces represented as

Cabiri and hobgoblins (homunculi: fig. 96).
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97. The "Grand Peregrination" by ship. Two eagles flv round the earth in op-

posite directions, indicating that it is an odyssey in search of wholeness.— Maier,

Viatorium (1651)



9H. The philosophical egg, whence the douhlc eagle is hatched, wearing the spir-

itual and temporal crowns.—Codex 1'alatinus La tinus ^12 (15th cent.)

5J. Visual impression:

S°3 The dark ring, with an egg in the middle.

3°4

3°">

5(9. Visual impression:

A black eagle comes out of the egg and seizes in its beak the

ting, now turned to gold. Then the dreamer is on a ship and the

bird flies ahead.

The eagle signifies height. (Previously the stress was on

depth, people descending to the water.) It seizes the whole man-

date and, with it, control of the dreamer, who, carried along on

a ship, sails after the bird (fig. 97). Birds are thoughts and the
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II. INDIVIDUAL DREAM SYMBOLISM IN RELATION TO ALCHEMY

flight of thought. Generally it is fantasies and intuitive ideas that

are represented thus (the winged Mercurius, Morpheus, genii,

angels). The ship is the vehicle that hears the dreamer over the

sea and the depths of the unconscious. As a man-made thing it

has the significance of a system or method (or a way: cf. Hinayana
and Mahayana = the Lesser and Greater Vehicle, the two schools

of Buddhism). The flight of thought goes ahead and methodical

elaboration follows after. Man cannot walk the rainbow bridge

like a god but must go underneath with whatever reflec-

tive afterthoughts he may have. The eagle—synonymous with

phoenix, vulture, raven— is a well-known alchemical symbol.

Even the lapis, the rebis (compounded of two parts and there-

fore frequently hermaphroditic as an amalgam of Sol and Luna),

is often represented with wings (figs. 22, 54, 208), denoting in-

tuition or spiritual (winged) potentiality. In the last resort all

these symbols depict the consciousness-transcending fact we call

the self. This visual impression is rather like a snapshot of an

evolving process as it leads on to the next stage.

3°6 In alchemy the egg stands for the chaos apprehended by

the artifex, the prima materia containing the captive world-soul.

Out of the egg—symbolized by the round cooking-vessel—will

rise the eagle or phoenix, the liberated soul, which is ultimately

identical with the Anthropos who was imprisoned in the em-

brace of Physis (fig. 98).
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gg. Time-symbol of the lapis: the cross and the evangelical emblems mark its

analogy with Christ .—Thomas Aquinas (pseud.), "De alchimia" (MS., 16th cent.)

III. THE VISION OF THE WORLD CLOCK

59. The "Great Vision": 137

S°7 There is a vertical and a horizontal circle, having a com-

mon centre. This is the world clock. It is supported by the black

bird.

The vertical circle is a blue disc with a white border divided

into 4 X 8 = 52 partitions. A pointer rotates upon it.

The horizontal circle consists of jour colours. On it stand

jour little men with pendulums, and round about it is laid the

137 This vision is treated in greater detail in Jung, "Psychology and Religion,"

pars. 1 i2ff.
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II. INDIVIDUAL DREAM SYMBOLISM IN RELATION TO ALCHEMY

ring that was once dark and is now golden (formerly carried by

the children).

The "clock" has three rhythms or pulses:

i. The small pulse: the pointer on the blue vertical disc

advances by 1/32.

2. The middle pulse: one complete revolution of the pointer.

At the same time the horizontal circle

advances by 1/32.

5. The great pulse: 52 middle pulses are equal to one revo-

lution of the golden ring.

3°8 This remarkable vision made a deep and lasting impres-

sion on the dreamer, an impression of "the most sublime har-

mony," as he himself puts it. The world clock may well be the

"severe image" which is identical with the Cabiri, i.e., the four

children or four little men with the pendulums. It is a three-

dimensional mandala—a mandala in bodily form signifying re-

alization. (Unfortunately medical discretion prevents my giving

the biographical details. It must suffice to say that this realization

did actually take place.) Whatever a man does in reality he him-

self becomes.

3°9 Just why the vision of this curious figure should produce an

impression of "the most sublime harmony" is, in one sense, very

difficult to understand; but it becomes comprehensible enough
as soon as we consider the comparative historical material. It

is difficult to feel our way into the matter because the meaning
of the image is exceedingly obscure. If the meaning is impene-

trable and the form and colour take no account of aesthetic

requirements, then neither our understanding nor our sense

of beauty is satisfied, and we are at a loss to see why it should

give rise to the impression of "the most sublime harmony."

We can only venture the hypothesis that disparate and incon-

gruous elements have combined here in the most fortunate

way, simultaneously producing an image which realizes the "in-

tentions" of the unconscious in the highest decree. We must

therefore assume that the image is a singularly happy expression

for an otherwise unknowable psychic fact which has so far only

been able to manifest apparently disconnected aspects of itself.

3'° '"he impression is indeed extremely abstract. One of the un-

derlying ideas seems to be the intersection of two heterogeneous

systems by the sharing of a common centre. Hence if we start as

before from the assumption that the centre and its periphery
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3- THE SYMBOLISM OF THE MANDALA

represent the totality of the psyche and consequently the self,

then the figure tells us that two heterogeneous systems intersect

in the self, standing to one another in a functional relationship

that is governed by law and regulated by "three rhythms." The
self is by definition the centre and the circumference of the con-

scious and unconscious systems. But the regulation of their func-

tions by three rhythms is something that I cannot substantiate. I

do not know what the three rhythms allude to. But I do not

doubt for a moment that the allusion is amply justified. The
only analogy I could adduce would be the three regimina men-
tioned in the Introduction (par. 31), by which the four elements

are converted into one another or synthesized in the quintes-

sence:

1st regimen: earth to water.

2nd : water to air.

3rd : air to fire.

3" We shall hardly be mistaken if we assume that our man-

dala aspires to the most complete union of opposites that is pos-

sible, including that of the masculine trinity and the feminine

quaternity on the analogy of the alchemical hermaphrodite.

3 1 - Since the figure has a cosmic aspect—world clock—we must

suppose it to be a small-scale model or perhaps even a source of

space-time, or at any rate an embodiment of it and therefore,

mathematically speaking, four-dimensional in nature although

only visible in a three-dimensional projection. I do not wish to

labour this argument, for such an interpretation lies beyond my
powers of proof.

S>3 The thirty-two pulses may conceivably derive from the mul-

tiplication of 4 X 8, as we know from experience that the quater-

nity found at the centre of a mandala often becomes 8, 16, 32, or

more when extended to the periphery. The number 32 plays an

important role in the Cabala. Thus we read in the Sepher Yetsi-

rah (1:1): 'Jehovah, the Lord of Hosts, the God of Israel, the

living God and King of the world . . . has graven his name in

thirty-two mysterious paths of wisdom." These consist of "ten

self-contained numbers [Sephiroth] and twenty-two basic letters"

(1 : 2). The meaning of the ten numbers is as follows: "1: the

spirit of the Living God; 2: spirit from spirit; 3: water from

spirit; 4: fire from water; 5-10: height, depth, East, West, South,
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II. INDIVIDUAL DREAM SYMBOLISM IN RELATION TO ALCHEMY

North." 18fl Cornelius Agrippa mentions that "the learned Jews
attribute the number 32 to Wisdom, for so many are the ways of

Wisdom described by Abram." 139 Franck establishes a connec-

tion between 32 and the cabalistic trinity, Kether, Binah, and
Hokhmah: "These three persons contain and unite in themselves

everything that exists, and they in turn are united in the White
Head, the Ancient of Days, for he is everything and everything is

he. Sometimes he is represented with three heads which make
but a single head, and sometimes he is likened to the brain

which, without impairing its unity, divides into three parts and

spreads through the whole body by means of thirty-two pairs of

nerves, just as God spreads through the universe along thirty-two

miraculous paths." 14 ° These thirty-two "canales occulti" are also

mentioned by Knorr von Rosenroth, 141 who calls Hokhmah "the

supreme path of all, embracing all," on the authority of Job
28 : 7 (A.V.): "There is a path which no fowl knoweth, and

which the vulture's eye hath not seen." Allendy, in his very valu-

able account of number symbolism, writes: "32 ... is the dif-

ferentiation which appears in the organic world; not creative

generation, but rather the plan and arrangement of the various

forms of created things which the creator has modelled—as the

product of 8 X 4- •
•" 142 Whether the cabalistic number 32

can be equated with the thirty-two fortunate signs (mahavyan-

jana) of the Buddha-child is doubtful.

3'4 As to the interpretation based on comparative historical ma-
terial, we are in a more favourable position, at least as regards

the general aspects of the figure. We have at our disposal, firstly,

the whole mandala symbolism of three continents, and sec-

ondly, the specific time symbolism of the mandala as this devel-

oped under the influence of astrology, particularly in the West.

The horoscope (fig. 100) is itself a mandala (a clock) with a dark

centre, and a leftward circumambulatio with "houses" and plan-

etary phases. The mandalas of ecclesiastical art, particularly those

on the floor before the high altar or beneath the transept, make
frequent use of the zodiacal beasts or the yearly seasons. A related

idea is the identity of Christ with the Church calendar, of which

138 Bischoff, Die Elemente der Kabbalah, I, pp. 63ft. Further associations with

"32" on pp. 1 751T. 139 Agrippa, De incertitudine, II, ch. XV.
140 Franck, Die Kabbala, p. 137.

141 Knorr von Rosenroth, Kabbala denudata, I, p. 602.

142 Allendy, Le Symbolisme des nombres, p. 378.
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ioo. Horoscope, showing the houses, zodiac, and planets.—Woodcut by Erhard

Schocn for the nativity calendar of Leonhard Reymann (1515)



ioi. Christ in the mandorla, surrounded by the symbols of the four evangelists.

—Mural painting, chinch of Saint-Jacques-des-Guerets, Loir-et-Cher, France

he is the fixed pole and the life. The Son of Man is an anticipa-

tion of the idea of the self (fig. 99): hence the Gnostic adultera-

tion of Christ with the other synonyms for the self among the

Naassenes, recorded by Hippolytus. There is also a connection

with the symbolism of Horus: on the one hand, Christ enthroned

with the four emblems of the evangelists—three animals and an

angel (fig. 101); on the other, Father Horus with his four sons,

or Osiris with the four sons of Horus 143
(fig. 102). Horus is also

the r;Ato«? dvaroAr^ (rising sun), 144 and Christ was still worshipped

as such by the early Christians.

143 Bas-relief at Philae (Budge, Osiris and the Egyptian Resurrection, I, p. 3);

and The Book of the Dead (1899), Papyrus of Hunefer, pi. 5. Sometimes there

are three with animal heads and one with a human head, as in the Papyrus of

Kerasher (ibid.). In a 7th-century manuscript (Gellone) the evangelists actually

wear their animal heads, as in several other Romanesque monuments.
14 * So called by Melito of Sardis, De haptismo, in Pitra, Analecta sacra, II, p. 5.
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102. Osiris, with the four sons of Horus on the lotus.— The Book of the Dead

3'5 We find a remarkable parallel in the writings of Guillaume
de Digulleville, prior of the Cistercian monastery at Chalis, a

Norman poet who, independently of Dante, composed three

"pelerinages" between 1330 and 1355: Les Pelerinages de la vie

humaine, de I'dme, and de Jesus Christ. 1 * 5 The last canto of the
Pelerinage de I'dme contains a vision of Paradise, which consists

of seven large spheres each containing seven smaller spheres. 146

1*5 Delacotte, Guillaume de Digulleville.

146 An idea which corresponds to dream 21 (par. 198), of the large sphere con-
taining many little spheres.
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II. INDIVIDUAL DREAM SYMBOLISM IN RELATION TO ALCHEMY

All the spheres rotate, and this movement is called a siecle (sae-

culum). The heavenly siecles are the prototypes of the earthly

centuries. The angel who guides the poet explains: "When holy

Church ends her prayers with in saecula saeculorum [for ever

and ever], she has in mind, not earthly time, but eternity." At

the same time the siecles are spherical spaces in which the

blessed dwell. Siecles and cieux are identical. In the highest

heaven of pure gold the King sits on a round throne which

shines more brightly than the sun. A couronne of precious stones

surrounds him. Beside him, on a circular throne that is made of

brown crystal, sits the Queen, who intercedes for the sinners

(
fi g- 1Q 3)-

3' 6 "Raising his eyes to the golden heaven, the pilgrim per-

ceived a marvellous circle which appeared to be three feet

across. It came out of the golden heaven at one point and re-

entered it at another, and it made the whole tour of the golden

heaven." This circle is sapphire-coloured. It is a small circle,

three feet in diameter, and evidently it moves over a great hori-

zontal circle like a rolling disc. This great circle intersects the

golden circle of heaven.

3'7 While Guillaume is absorbed in this sight, three spirits sud-

denly appear clad in purple, with golden crowns and girdles,

and enter the golden heaven. This moment, so the angel tells

him, is une fete, like a church festival on earth:

Ce cercle que tu vois est le calendrier

Qui en faisant son tour entier,

Montre des Saints les journees

Quand elles doivent etre fetees.

Chacun en fait le cercle un tour,

Chacune etoile y est pour jour,

Chacun soleil pour l'espace

De jours trente ou zodiaque.

(This circle is the calendar

Which spinning round the course entire

Shows the feast day of each saint

And when it should be celebrate.

Each saint goes once round all the way,

Each star you see stands for a day,

And every sun denotes a spell

Of thirty days zodiacal.)
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103. Sponsus et sponsa.—Detail from Polittico con I'lncoronazione, by Sicfano da

Sant'Agnese (15th cent.)



i o i . God as leather and Logos

creating the zodiac.

—

I'ctcr

Lombard, "Dc sacramentis"

(MS., 14th cent.)

3 l8 The three figures are saints whose feast day is even now
being celebrated. The small circle that enters the golden heaven

is three feet in width, and likewise there are three figures who
make their sudden entry. They signify the moment of time in

eternity, as does the circle of the calendar (fig. 104). But why this

should be exactly three feet in diameter and why there are three

figures remains a mystery. We naturally think of the three

rhythms in our vision which are started off by the pointer mov-
ing over the blue disc, and which enter the system just as inex-

plicably as the calendar-circle enters the golden heaven.

3'9 The guide continues to instruct Guillaume on the signifi-

cance of the signs of the zodiac with particular reference to

sacred history, and ends with the remark that the feast of the

twelve fishermen will be celebrated in the sign of Pisces, when
the twelve will appear before the Trinity. Then it suddenly oc-

curs to Guillaume that he has never really understood the na-

ture of the Trinity, and he begs the angel for an explanation.

The angel answers, "Now, there are three principal colours,

namely green, red, and gold. These three colours are seen united

in divers works of watered silk and in the feathers of many
birds, such as the peacock. The almighty King who puts three

colours in one, cannot he also make one substance to be three?"

Gold, the royal colour, is attributed to God the Father; red to

God the Son, because he shed his blood; and to the Holy Ghost
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io.-,. The Virgin, personifying the starry heaven.
—"Speculum

humanae saluacionis" (M.S., Vatican. 15th cent.)

green, "la couleur qui verdoye et qui reconforte." Thereupon
the angel warns Guillaume not to ask any more questions, and

disappears. The poet wakes up to find himself safely in his bed,

and so ends the Pelerinage de Vdme.

3 2° There is, however, one thing more to be asked: "Three there

are—but where is the fourth?" Why is blue missing? This colour

was also missing in the "disturbed" mandala of our dreamer (see

par. 287). Curiously enough, the calendrier that intersects the

golden circle is blue, and so is the vertical disc in the three-di-

mensional mandala. We would conjecture that blue, standing

for the vertical, means height and depth (the blue skv above, the

blue sea below), and that any shrinkage of the vertical reduces

the square to an oblong, thus producing something like an infla-

tion of consciousness. 147 Hence the vertical would correspond to

n~ Cf. my remarks on "inflation" in "The Relations between the Ego and the Un-

conscious," pars. 227ft.
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II. INDIVIDUAL DREAM SYMBOLISM IN RELATION TO ALCHEMY

the unconscious. But the unconscious in a man has feminine

characteristics, and blue is the traditional colour of the Virgin's

celestial cloak (fig. 105). Guillaume was so absorbed in the Trin-

ity and in the threefold aspect of the roy that he quite forgot the

reyne. Faust prays to her in these words: "Supreme Mistress of

the world! Let me behold thy secret in the outstretched azure

canopy of heaven."

3 21 It was inevitable that blue should be missing for Guillaume

in the tetrad of rainbow colours, because of its feminine nature.

But, like woman herself, the anima means the height and depth

of a man. Without the blue vertical circle the golden mandala
remains bodiless and two-dimensional, a mere abstraction. It is

only the intervention of time and space here and now that makes

reality. Wholeness is realized for a moment only—the moment
that Faust was seeking: all his life.

*22 The poet in Guillaume must have had an inkling of the

heretical truth when he gave the King a Queen sitting on a

throne made of earth-brown crystal. For what is heaven without

Mother Earth? And how can man reach fulfilment if the Queen
does not intercede for his black soul? She understands the dark-

ness, for she has taken her throne—the earth itself—to heaven

with her, if only by the subtlest of suggestions. She adds the

missing blue to the gold, red, and green, and thus completes

the harmonious whole.

106. "Elixir of the moon."

-Codex Reginensis Latinus 1458

(17th cent.)
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3- THE SYMBOLISM OF THE MANDALA

IV. THE SYMBOLS OF THE SELF

3 2 3 The vision of the "world clock" is neither the last nor the

highest point in the development of the symbols of the objective

psyche. But it brings to an end the first third of the material,

consisting in all of some four hundred dreams and visions. This

series is noteworthy because it gives an unusually complete

description of a psychic fact that I had observed long before in

many individual cases. 148 We have to thank not only the com-

pleteness of the objective material but the care and discernment

of the dreamer for having placed us in a position to follow, step

by step, the synthetic work of the unconscious. The troubled

course of this synthesis would doubtless have been depicted in

even greater completeness had I taken account of the 340 dreams

interspersed among the 59 examined here. Unfortunately this

was impossible, because the dreams touch to some extent on the

intimacies of personal life and must therefore remain unpub-

lished. So I had to confine myself to the impersonal material.

3 2 4 I hope I may have succeeded in throwing some light upon
the development of the symbols of the self and in overcoming,

partially at least, the serious difficulties inherent in all material

drawn from actual experience. At the same time I am fully

aware that the comparative material so necessary for a complete

elucidation could have been greatly increased. But, so as not

to burden the exposition unduly, I have exercised the greatest

reserve in this respect. Consequently there is much that is only

hinted at, though this should not be taken as a sign of super-

ficiality. I believe myself to be in a position to offer ample evi-

dence for my views, but I do not wish to give the impression

that I imagine I have said anything final on this highly compli-

cated subject. It is true that this is not the first time I have dealt

with a series of spontaneous manifestations of the unconscious.

I did so once before, in my book Psychology of the Uncon-

scious, 149 but there it was more a problem of neurosis in pu-

berty, whereas this is the broader problem of individuation.

i-*8 Cf. my commentary on The Secret of the Golden Flower, pars. 31ft Cf. also

"Concerning Mandala Symbolism."

149 Revised edition: Symbols of Transformation.
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107. Virgin carrying the Saviour.
—"Speculum humanae saluacionis" (MS., Vatican,

15th cent.)



io8. Maya, eternal weaver of the

illusory world of the senses, encir-

cled by the Uroboros.—Damaged

vignette from a collection of Brah-

minic sayings

Moreover, there is a very considerable difference between the

two personalities in question. The earlier case, which I never

saw at first hand, ended in psychic catastrophe—a psychosis; but

the present case shows a normal development such as I have

often observed in highly intelligent persons.

3 2 5 What is particularly noteworthy here is the consistent devel-

opment of the central symbol. We can hardly escape the feeling

that the unconscious process moves spiral-wise round a centre,

gradually getting closer, while the characteristics of the centre

grow more and more distinct. Or perhaps we could put it the

other way round and say that the centre—itself virtually unknow-
able—acts like a magnet on the disparate materials and processes

of the unconscious and gradually captures them as in a crystal

lattice. For this reason the centre is (in other cases) often pic-

tured as a spider in its web (fig. 108), especially when the con-

scious attitude is still dominated by fear of unconscious proc-

esses. But if the process is allowed to take its course, as it was in

our case, then the central symbol, constantly renewing itself, will

steadily and consistently force its way through the apparent

chaos of the personal psyche and its dramatic entanglements, just

as the great Bernoulli's epitaph 150 says of the spiral: "Eadem
mutata resurgo." Accordingly we often find spiral representa-

tions of the centre, as for instance the serpent coiled round the

creative point, the egg.

326 Indeed, it seems as if all the personal entanglements and

150 In the cloisters of Basel Cathedral.
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II. INDIVIDUAL DREAM SYMBOLISM IN RELATION TO ALCHEMY

dramatic changes of fortune that make up the intensity of life

were nothing but hesitations, timid shrinkings, almost like petty

complications and meticulous excuses for not facing the finality

of this strange and uncanny process of crystallization. Often one

has the impression that the personal psyche is running round

this central point like a shy animal, at once fascinated and
frightened, always in flight, and yet steadily drawing nearer.

5 2 7 I trust I have given no cause for the misunderstanding that

I know anything about the nature of the "centre"—for it is

simply unknowable and can only be expressed symbolically

through its own phenomenology, as is the case, incidentally,

with every object of experience. Among the various characteris-

tics of the centre the one that struck me from the beginning was

the phenomenon of the quaternity (fig. 109). That it is not sim-

ply a question of, shall we say, the "four" points of the compass

or something of that kind is proved by the fact that there is often

a competition between four and three. 1
"'
1 There is also, but more

rarely, a competition between four and five, though five-rayed

mandalas must be characterized as abnormal on account of their

lack of symmetry. 152
It would seem, therefore, that there is nor-

mally a clear insistence on four, or as if there were a greater

statistical probability of four. Now it is—as I can hardly refrain

from remarking—a curious "sport of nature" that the chief chem-

ical constituent of the physical organism is carbon, which is char-

acterized by four valencies; also it is well known that the dia-

mond is a carbon crystal. Carbon is black—coal, graphite—but

the diamond is "purest water." To draw such an analogy would
be a lamentable piece of intellectual bad taste were the phenom-
enon of four merely a poetic conceit on the part of the conscious

mind and not a spontaneous product of the objective psyche.

Even if we supposed that dreams could be influenced to any

appreciable extent by auto-suggestion—in which case it would

naturally be more a matter of their meaning than of their form

—it would still have to be proved that the conscious mind of the

dreamer had made a serious effort to impress the idea of the qua-

151 This was observed chiefly in men, but whether it was mere chance I am un-

able to say.

152 Observed mainly in women. But it occurs so rarely that it is impossible to

draw any further conclusions.
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109. The four evangelists with their symbols and the four rivers of paradise.

Centre, the wheels of Ezekiel with the spiritus vitae that "was in the wheels"

(Ezek. 1 : 21).—Miniature in an Evangeliary, Aschaffenburg (13th cent.)



(V ». ^3
i:

-

no. Sand-painting of the Navajo Indians.—Ethnological drawing

ternity on the unconscious. But in this case as in many other cases

I have observed, such a possibility is absolutely out of the ques-

tion, quite apart from the numerous historical and ethnological

parallels 15^ (fig. 110; cf. also figs. 50, 61-66, 82, 109). Surveying

these facts as a whole, we come, at least in my opinion, to the

inescapable conclusion that there is some psychic element pres-

ent which expresses itself through the quaternity. No daring

speculation or extravagant fancy is needed for this. If I have

called the centre the "self," I did so after mature consideration

and a careful appraisal of the empirical and historical data. A
materialistic interpretation could easily maintain that the "cen-

tre" is "nothing but" the point at which the psyche ceases to be

knowable because it there coalesces with the body. And a spirit-

ualistic interpretation might retort that this "self" is nothing but

"spirit," which animates both soul and body and irrupts into

time and space at that creative point. I purposely refrain from

all such physical and metaphysical speculations and content my-

self with establishing the empirical facts, and this seems to me
infinitely more important for the advance of human knowledge

153 I have mentioned only a few of these parallels here.
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3. THE SYMBOLISM OF THE MANDALA

than running after fashionable intellectual crazes or jumped-up
"religious" creeds.

328 To the best of my experience we are dealing here with very

important "nuclear processes" in the objective psyche
—

"images

of the goal," as it were, which the psychic process, being goal-

directed, apparently sets up of its own "accord, without any ex-

ternal stimulus. 1
"' 4 Externally, of course, there is always a cer-

tain condition of psychic need, a sort of hunger, but it seeks for

familiar and favourite dishes and never imagines as its goal some
outlandish food unknown to consciousness. The £oal which

beckons to this psychic need, the image which promises to

heal, to make whole, is at first strange beyond all measure to the

conscious mind, so that it can find entry only with the very

greatest difficulty. Of course it is quite different for people who
live in a time and environment when such images of the goal

have dogmatic validity. These images are then eo ipso held up

to consciousness, and the unconscious is thus shown its own
secret reflection, in which it recognizes itself and so joins forces

with the conscious mind.

3 29 As to the question of the origin of the mandala motif, from

a superficial point of view it looks as if it had gradually come
into being in the course of the dream-series. The fact is, how-

ever, that it only appeared more and more distinctly and in

increasingly differentiated form; in reality it was always pres-

ent and even occurred in the first dream—as the nymphs say

later: "We were always there, only you did not notice us." It is

therefore more probable that we are dealing with an a priori

"type," an archetype which is inherent in the collective uncon-

scious and thus beyond individual birth and death. The arche-

type is, so to speak, an "eternal" presence, and the only ques-

tion is whether it is perceived by the conscious mind or not. I

think we are forming a more probable hypothesis, and one that

better explains the observed facts, if we assume that the increase

in the clarity and frequency of the mandala motif is due to a

more accurate perception of an already existing "type," rather

154 The image that presents itself in this material as a goal may also serve as the

origin when viewed from the historical standpoint. By way of example I would

cite the conception of paradise in the Old Testament, and especially the creation

of Adam in the Slavonic Book of Enoch. Charles, Apocrypha and Pseudepigrapha,

II, 425ft. ; Forster, "Adams Erschaffung und Namengebung."
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II. INDIVIDUAL DREAM SYMBOLISM IN RELATION TO ALCHEMY

than that it is generated in the course of the dream-series. 155 The
latter assumption is contradicted by the fact, for instance, that

such fundamental ideas as the hat which epitomizes the person-

ality, the encircling serpent, and the perpetuum mobile appear

right at the beginning (first series: dream i, par. 52, and vision 5,

par. 62; second series: dream 9, par. 134).

33° If the motif of the mandala is an archetype it ought to be

a collective phenomenon, i.e., theoretically it should appear in

everyone. In practice, however, it is to be met with in distinct

form in relatively few cases, though this does not prevent it from

functioning as a concealed pole round which everything ulti-

mately revolves. In the last analysis every life is the realization

of a whole, that is, of a self, for which reason this realization can

also be called "individuation." All life is bound to individual

carriers who realize it, and it is simply inconceivable without

them. But every carrier is charged with an individual destiny

and destination, and the realization of these alone makes sense of

life. True, the "sense" is often something that could just as well

be called "nonsense," for there is a certain incommensurability

between the mystery of existence and human understanding.

"Sense" and "nonsense" are merely man-made labels which serve

to give us a reasonably valid sense of direction.

33» As the historical parallels show, the symbolism of the man-
dala is not just a unique curiosity; we can well say that it is a

regular occurrence. Were it not so there would be no compara-

tive material, and it is precisely the possibility of comparing

the mental products of all times from every quarter of the

globe that shows us most clearly what immense importance the

consensus gentium has always attached to the processes of the ob-

jective psyche. This is reason enough not to make light of

them, and my medical experience has only confirmed this esti-

mate. There are people, of course, who think it unscientific to

take anything seriously; they do not want their intellectual play-

155 If we divide the four hundred dreams into eight groups of fifty each, we come

to the following results:

I 6 mandalas V 11 mandalas

II 4
" VI 11

III 2
" VII 11

IV 9
M VIII 17

So a considerable increase in the occurrence of the mandala motif takes place

in the course of the whole series.
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3- THE SYMBOLISM OF THE MANDALA

ground disturbed by graver considerations. But the doctor who
fails to take account of man's feelings for values commits a seri-

ous blunder, and if he tries to correct the mysterious and well-

nigh inscrutable workings of nature with his so-called scientific

attitude, he is merely putting his shallow sophistry in place of

nature's healing processes. Let us take the wisdom of the old

alchemists to heart: "Naturalissimum et perfectissimum opus est

generare tale quale ipsum est."
ir,<J

156 "The most natural and perfect work is to generate its like."

in. The cauda pavonis, combi-

nation of all colours, symbol-

izing wholeness.— Boschius, Sytn-

bolographia (1702)
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Ill

RELIGIOUS IDEAS IN ALCHEMY

AN HISTORICAL SURVEY OF ALCHEMICAL

IDEAS

Habrnlibu.s symbolum facilis est transitu* (For

those who have the symbol the passage is easy).

—

An alchemical vcrbum magistri from Mylius,

Philosophia rejormata.





113. Moon and sun furnaces, showing the coniunctio, the union of opposites.

—Mutus liber (1702)

1. BASIC CONCEPTS OF ALCHEMY

I. INTRODUCTION

33 2 Slowly, in the course of the eighteenth century, alchemy

perished in its own obscurity. Its method of explanation
—

"ob-

scurum per obscurius, ignotum per ignotius" (the obscure by

the more obscure, the unknown by the more unknown)—was in-

compatible with the spirit of enlightenment and particularly

with the dawning science of chemistry towards the end of

the century. But these two new intellectual forces only gave

the coup de grace to alchemy. Its inner decay had begun at least

a century earlier, at the time of Jakob Bohme, when many al-

chemists deserted their alembics and melting-pots and devoted

themselves entirely to (Hermetic) philosophy. It was then that

the chemist and the Hermetic philosopher parted company.
Chemistry became natural science, whereas Hermetic philoso-

phy lost the empirical ground from under its feet and aspired

to bombastic allegories and inane speculations which were kept

alive only by memories of a better time. 1 This was a time

l An alarming example of this kind of "alchemy" is to be found in the illus-

trated work Geheime Figuren cier Rosenkreuzer, belonging to the 16th and 17th

centuries. The so-called Sachse Codex, belonging to the first half of the 18th

century, also gives an excellent idea of this amazing literature. (Cf. Hall, Codex

Rosae Cruris.)
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III. RELIGIOUS IDEAS IN ALCHEMY

when the mind of the alchemist was still grappling with the

problems of matter, when the exploring consciousness was con-

fronted by the dark void of the unknown, in which figures and

laws were dimly perceived and attributed to matter although

they really belonged to the psyche. Everything unknown and

empty is filled with psychological projection; it is as if the in-

vestigator's own psychic background were mirrored in the dark-

ness. What he sees in matter, or thinks he can see, is chiefly the

data of his own unconscious which he is projecting into it. In

other words, he encounters in matter, as apparently belonging

to it, certain qualities and potential meanings of whose psychic

nature he is entirely unconscious. This is particularly true of

classical alchemy, when empirical science and mystical philoso-

phy were more or less undifferentiated. The process of fission

which separated the Qwruca from the ptxm#ra set in at the end of

the sixteenth century and produced a quite fantastic species of

literature whose authors were, at least to some extent, conscious

of the psychic nature of their "ale hemystical" transmutations.

On this aspect of alchemy, especially as regards its psychological

significance, Herbert Silberer's book Problems of Mysticism and
Its Symbolism gives us abundant information. The fantastic

symbolism bound up with it is graphically described in a paper

by R. Bernoulli, 2 and a detailed account of Hermetic philoso-

phy is to be found in a study by
J. Evola.3 But a comprehensive

study of the ideas contained in the texts, and of their history, is

still lacking, although we are indebted to Reitzenstein for im-

portant preparatory work in this field.

II. THE ALCHEMICAL PROCESS AND ITS STAGES

333 Alchemy, as is well known, describes a process of chemical

transformation and gives numberless directions for its accom-

plishment. Although hardly two authors are of the same opin-

ion regarding the exact course of the process and the sequence

of its stages, the majority are agreed on the principal points at

issue, and have been so from the earliest times, i.e., since the be-

2 "Spiritual Development as Reflected in Alchemy and Related Disciplines."

3 La tradizione ermetica.
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H4- The four stages of the alchemical process. The four elements are indicated

on the balls.— Mylius, Philosophia refonnata (1622)

ginning of the Christian era. Four stages are distinguished (fig.

114), characterized by the original colours mentioned in Hera-

clitus: melanosis (blackening), leukosis (whitening), xanthosis

(yellowing), and iosis (reddening). 4 This division of the process

into four was called the rcrpa^pdv -rqv <f>t.\oo-o<f>iav, the quarter-

ing of the philosophy. Later, about the fifteenth or sixteenth

century, the colours were reduced to three, and the xanthosis,

otherwise called the citrinitas, gradually fell into disuse or was

but seldom mentioned. Instead, the viriditas sometimes appears

after the melanosis or nigredo in exceptional cases, though it

was never generally recognized. Whereas the original tetrameria

corresponded exactly to the quaternity of elements, it was now
frequently stressed that although there were four elements

(earth, water, fire, and air) and four qualities (hot, cold, dry, and
moist), there were only three colours: black, white, and red.

4 This word comes from t'6s (poison). But since it has about the same meaning

as the red tincture of later alchemy I have translated iosis as "reddening."
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115. The nigredo: eclipse of Mercurius senex, exhaling the spirit us and anima.

The raven is a nigredo symbol.—Jamsthaler, Viatorium spagyricum (1625)

Since the process never led to the desired goal and since the in-

dividual parts of it were never carried out in any standardized

manner, the change in the classification of its stages cannot be

due to extraneous reasons but has more to do with the symbolical

significance of the quaternity and the trinity; in other words, it

is due to inner psychological reasons. 5

334 The nigredo or blackness (fig. 115) is the initial state, either

present from the beginning as a quality of the prima materia,

the chaos or massa confusa, or else produced by the separation

(solutio, separatio, divisio, putrefactio) of the elements. If the

separated condition is assumed at the start, as sometimes hap-

5 This is particularly evident in the writings of Dorn, who violently attacked the

quaternity from the trinitarian standpoint, calling it the "quadricornutus ser-

pens" (four-horned serpent). See Jung, "Psychology and Religion," pars. iogf.
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116. Crowned hermaphrodite representing the union of king and queen, between

the sun and moon trees.
—

"Traite d'alchimie" (MS., Paris, 17th cent.)

pens, then a union of opposites is performed under the likeness

of a union of male and female (called the coniugium, matri-

monium, coniunctio, coitus), followed by the death of the prod-

uct of the union (mortificatio, calcinatio, putrefactio) and a cor-

responding nigredo. From this the washing (abliitio, baptisma)

either leads direct to the whitening (albedo), or else the soul

(anima) released at the "death" is reunited with the dead body

and brings about its resurrection, or again the "many colours"

(omnes colores), or "peacock's tail" (cauda pavonis), lead to the

one white colour that contains all colours. At this point the first
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III. RELIGIOUS IDEAS IN ALCHEMY

main goal of the process is reached, namely the albedo, tinctura

alba, terra alba foliata, lapis albus, etc., highly prized by many
alchemists as if it were the ultimate goal. It is the silver or moon
condition, which still has to he raised to the sun condition. The
albedo is, so to speak, the daybreak, but not till the rubedo is it

sunrise. The transition to the rubedo is formed by the citrinitas,

though this, as we have said, was omitted later. The rubedo then

follows direct from the albedo as the result of raising the heat

of the fire to its highest intensity. The red and the white are

King and Queen, who may also celebrate their "chymical wed-

ding" at this stage (fig. 1 16).

III. CONCEPTIONS AND SYMBOLS OF THE GOAL

335 The arrangement of the stages in individual authors de-

pends primarily on their conception of the goal: sometimes this

is the white or red tincture (aqua permanens)', sometimes the

philosophers' stone, which, as hermaphrodite, contains both; or

again it is the panacea (aurum potabile, elixir vitae), philosophi-

cal gold, golden glass (vitrum aureum), malleable glass (vitram

malleabile). The conceptions of the goal are as vague and vari-

ous as the individual processes. The lapis philosophorum, for

instance, is often the prima materia, or the means of producing

the gold; or again it is an altogether mystical being that is some-

times called Dens terrestris, Salvator, or filius macrocosmi, a

figure we can only compare with the Gnostic Anthropos, the di-

vine original man 6
(fig. 1 17).

336 Besides the idea of the prima materia, that of water (aqua

permanens) and that of fire (ignis noster) play an important part.

Although these two elements are antagonistic and even consti-

tute a typical pair of opposites, they are yet one and the same
according to the testimony of the authors. 7 Like the prima mate-

6 Cf. Jung, "Paracelsus as a Spiritual Phenomenon," pars. 165!!., 203fT.

7 Rosarium, Art. aurif., II, p. 264: the aqua permanens is the "fiery form of the

true water." Ripley, Opera omnia chemica, p. 62: "Anima aerea est secretus ignis

nostrae philosophiae, oleum nostrum, nostra aqua mystice" (The aerial soul is

the secret fire of our philosophy, our oil, our mystic water). "Figurarum Aegyp-

tiorum secretarum" (MS. in author's coll.), p. 6: "The water of the philosophers
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M7- Aiuhropos as anima nnuidi, containing the four elements and characterized

by the number 10, which represents perfection (i -f 2 + 3 + 4).—Albertus Magnus,

Philosophia naturalis (1650)



III. RELIGIOUS IDEAS IN ALCHEMY

ria the water has a thousand names; 8
it is even said to be the

original material of the stone. 9 In spite of this we are on the

other hand assured that the water is extracted from the stone or

prima materia as its life-giving soul (anima).™ This perplexity

comes out very clearly in the following passage from the "VIII

Exercitatio in Turbam":

Many dispute in long controversies whether the stone, under dif-

ferent names, consists of several substances, or of two, or only of

one. But this philosopher [Scites] n and Bonellus 12 say that the

whole work and the substance of the whole work are nothing but

the water; and that the treatment [regimen] of the same also takes

place in nothing but the water. And there is in fact one substance

in which everything is contained and that is the sulphur philoso-

phorum, [which] is water and soul, oil, Mercurius and Sol, the fire

of nature, the eagle, the lachryma, the first hyle of the wise, the ma-

teria prima of the perfect body. And by whatever names the philos-

ophers have called their stone they always mean and refer to this

one substance, i.e., to the water from which everything [originates]

and in which everything [is contained], which rules everything, in

which errors are made and in which the error is itself corrected. I

call it "philosophical" water, not ordinary [vulgi] water but aqua

mercurialis, whether it be simple or composite. For both are the philo-

is fire." Philalethes, "Introitus apertus." Mas. herm., p. 653: "Est nempe in Aqua
nostra requisitus . . . Ignis" etc. (For in our water fire ... is sought). Aurora I,

ch. XI, parab. VI: Senior saith: "And when they desire to extract this divine

water, which is fire, they warm it with their fire, which is water, which they have

measured unto the end and have hidden on account of the unwisdom of fools."

Aurora II, Art. aurif., I, p. 212 (quotation from Senior): "Ignis noster est aqua."

Ibid., p. 227: "Philosophus autcm per aquam, vulgus vero per ignem" (The

philosopher through water, ordinary people through fire).

8 Zosimos, in Berthelot, Alch. grecs, III, Hi, 2.

9 "Turba philosophorum," Art. aurif., I, p. 14: ".
. . aqua permanens, ex qua

quidem aqua lapis noster preciosissimus generatur" (. . . the permanent water,

out of which water our most precious stone is generated). "Cons, coniug." Ars

chem., p. 128: "Lapidem esse aquam fontis vivi" (That stone is water of a living

fountain).

10 Ibid., p. 66: "Vita uniuscuiusque rei . . . est vivum quod non moritur,

quamdiu mundus est, quia est caput mundi" etc. ([Water is] the life of every-

thing; it is alive because it does not die as long as the world exists, for it is the

head [i.e., principle] of the world).

H Scites, Frictes, Feritis = Socrates (Turba [ed. Ruska], p. 25).

12 Bonellus, Balinus, Belinus = Apollonius of Tyana (Steinschneider and Ber-

thelot, cited in Ruska, ibid., p. 26).
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n8. Brother-sister pair in the

"bath of life," being bitten in

the calf by dragons while the

lunar water, fertilized by the

divine breath, is poured over

their heads.—Theatrum chemi-

cum Britannicum (1652)
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337

sophical water, although the vulgar mercury is different from the

philosophical. That [water] is simple [and] unmixed, this [water]

is composed of two substances: namely of our mineral and of simple

water. These composite waters form the philosophical Mercurius.

from which it must be assumed that the substance, or the prima ma-

teria itself, consists of composite water. Some [alchemists] put three

together, others, only two. For myself two species are sufficient: male

and female or brother and sister [fig. 118]. But they also call the

simple water poison, quicksilver [argentum vivum], cambar, aqua

permanens, gum, vinegar, urine, sea-water, dragon, and serpent. 13

This account makes one thing very evident: the philosoph-

ical water is the stone or the prima materia itself; but at the

same time, it is also its solvent, as is proved by the prescription

immediately following:

Grind the stone to a very fine powder and put it into the sharpest

celestial [coelest ino] vinegar, and it will at once be dissolved into the

philosophical water.

13 "In Turbam philosophorum exercitationes," Art. aurif., I, p. 167.
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M9- Alchemical furnace-

Cieber, De alchiniia (1529)

3.1 s It can also be shown that fire played the same role as water.

Another, no less important, idea is that of the Hermetic vessel

(vas He) metis), typified by the retorts or melting-furnaces that

contained the substances to he transformed (fig. 119). Although

an instrument, it nevertheless has peculiar connections with the

prima materia as well as with the lapis, so it is no mere piece of

apparatus. For the alchemists the vessel is something truly mar-

vellous: a vas mirabile. Maria Prophetissa (fig. 78) says that the

whole secret lies in knowing about the Hermetic vessel. "Unum
est vas" (the vessel is one) is emphasized again and again. 14 It

must be completely round, 1 "' in imitation of the spherical cos-

mos, 10 so that the influence of the stars may contribute to the

1-* For instance. "I niini in litto circulo sivc \ase" (One in one circle or vessel).

—

Scholia to the Hermetic "Tractatus aniens.** liibl. chem. curiosa, I, p. 442.

13 Therefore it is called "(lornus vitrea sphaeratilis sive circularis" (the spherical

or circular house of glass).
—

"Epistola ad Hei mannum." Titer.!:, client., V, p. 896.

The va.s is a 'sphacra, (piani cribrum \ocainns" (sphere, which we call a sieve).

—

"Allegoriac super librnm Turbae." Art. aurif., I, p. 144. This idea appears as early

as Greek alchemy, for instance in Olyinpiodorus (Berthelot, Alch. grecs, II, iv, 44, 11.

j 7- 1 8). The vas is an '6p-yavov kvkXikov, a <£idX»7 a<£cupo<i5i7s (a circular instrument,

a phial of spherical shape).

!•> "\ as spagiricum ad similitndinein \asis naturalis construendum. Videmus enim

totinn caelum ct elcmenta similitndinein habere sphaerici corporis, in cuius cen-

tro \iget ignis calor inferioris . . . neccssarium igitnr fuit nostrum ignem poni
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i2o. Mercurius in the vessel.

—Barchusen, Elementa chem-

iae (1718)

success of the operation. 17 It is a kind of matrix or uterus from

which the filius philosophorum, the miraculous stone, is to be

born 18
(fig. 120). Hence it is required that the vessel be not only

extra nostrum vas, et sub eius rotundi fundi centro, instar solis uaturalis." (The

spagyric vessel is to be constructed after the model of the natural vessel. For we

see that the whole sky and the elements resemble a spherical body, in the centre

of which lives the heat of the lower fire. ... It was therefore necessary to put

our fire outside our vessel, beneath the centre of its rounded base, like the natural

sun.)—Dorn, "Physica Trismegisti," Theatr. chem., I, p. 430. "Vas est sicut opus

Dei in vase germinis divi" (The vessel is like the work of God in the vessel of

divine germination). "Vas autem factum est rotundum ad imitationem superi[oris]

et inferi[oris]" (The vessel is made round, in imitation of the upper and the

lower).
—

"Liber Platonis quartorum," Theatr. chem., V, pp. 148, i-,2. Reitzcnstein

(Poimandres, p. 141) is therefore justified in comparing the vat miuihile on the

head of the angel (in the treatise "Isis to Horus" in Rerthelot, Alch. grecs, I, xiii,

1) to the xvxXos 6ictxo*i5j7s on the head of Chnuphis in Porphyry. (Cf. fig. 203.)

n Dorn, "Congeries," Theatr. chem., I, p. 574: "Vas nostrum ad nunc modum
esse debet, ut in eo materia regi valeat a caclestibus corporibus. Influentiac

namque caelestes invisibiles et astrorum impressioncs appiimc necessariae sunt

ad opus." (Our vessel must be such that in it matter can be influenced by the

heavenly bodies. For the invisible celestial influences and the impressions of the

stars are necessary to the work.)

18 Vas as matrix: Ripley, Opera omnia, p. 23; "In Til rbam philosophorum exer-

citationes," Art. aurif., I, p. 159; Auiora II, Art. aurif., I, p. 203; "Consil. coniug.,"

Ars chem., p. 204.
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121. The transformations of Mercurius in the Hermetic vessel. The homunculus

shown as a "pissing manikin" is an allusion to the urina puerorum (=aqua
permariens).—"Cabala mineralis" (MS., British Museum, Add. 5245)

round but egg-shaped 19 (fig. 121; cf. fig. 22). One naturally

thinks of this vessel as a sort of retort or flask; but one soon

learns that this is an inadequate conception since the vessel is

more a mystical idea, a true symbol like all the central ideas of al-

chemy. Thus we hear that the vas is the water or aqua perma-

nens, which is none other than the Mercurius of the philoso-

phers. 20 But not only is it the water, it is also its opposite: fire.
21

19 Ripley, Opera omnia, p. 30: "In uno vitro debent omnia fieri, quod sit forma

ovi" (Everything must be done in one glass, which must be egg-shaped).

20 Philalethes, "Fons chymicae veritatis," Mus. herm., p. 803: "Quum igitur de

vase nostro loquimur, intellige aquam nostram, quum de igne, itidem aquam in-

tellige, et quum de furno disputamus, nihil ab aqua diversum aut divisum vol-

umus" (When, therefore, we speak of "our vessel," understand "our water";

when we speak of fire, again understand water; and when we discuss the furnace,

we mean nothing that is different or distinct from water). Mercurius, i.e., the

aqua permanens, is "vas nostrum verum occultum, hortus item Philosophicus, in

quo Sol noster orietur et surgit" (our true hidden vessel, and also the Philo-

sophical Garden in which our sun rises and ascends). (Philalethes, "Metallorum

metamorphosis," Mus. herm., p. 770.) Other names are mater, ovum, furnus

secretus, etc. (Ibid., p. 770; also Aurora II, Art. aurif., I, p. 203). "The vessel of the

Philosophers is their water" (Hermes quotation in Hoghelande, "De alchimiae dif-

ficultatibus," Theatr. chem., I, p. 199).
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1. BASIC CONCEPTS OF ALCHEMY

339 I will not enter further into all the innumerable synonyms
for the vessel. The few I have mentioned will suffice to demon-
strate its undoubted symbolical significance.

34° As to the course of the process as a whole, the authors are

vague and contradictory. Many content themselves with a few
summary hints, others make an elaborate list of the various op-

erations. Thus in 1576, Josephus Quercetanus, alchemist, phy-

sician, and diplomat, who in France and French Switzerland

played a somewhat similar role to that of Paracelsus, established

a sequence of twelve operations22 as follows (fig. 122):

1. Calcinatio 7- Cibatio

2. Solutio 8. Snblimatio

3- Elementorum separatio 9- Fermentatio

4- Conianctio 10. Exaltatio

5- Putrefactio 1 1. Augmentatio

6. Coagulatio 12. Proiectio

Every single one of these terms has more than one meaning; we
need only look up the explanations in Ruland's Lexicon to get

a more than adequate idea of this. It is therefore pointless to go

further into the variations of the alchemical procedure in the

present context.

34> Such is, superficially and in the roughest outline, the frame-

work of alchemy as known to us all. From the point of view of

our modern knowledge of chemistry it tells us little or nothing,

and if we turn to the texts and the hundreds and hundreds of

procedures and recipes left behind by the Middle Ages and an-

tiquity, we shall find relatively few among them with any recog-

nizable meaning for the chemist. He would probably find most

of them nonsensical, and furthermore it is certain beyond all

doubt that no real tincture or artificial gold was ever produced

during the many centuries of earnest endeavour. What then, we
may fairly ask, induced the old alchemists to go on labouring

—

21 Vas = ignis verus (Philalethes, "Metallorum metamorphosis," Mus. herm., p.

770) and vinum ardens, ignis (Mylius, Philosophia reformata, p. 245). "[Vas

Hermetis] est mensura ignis tui" (The vessel of Hermes is the measure of your

fire). "Practica Mariae," Art. aurif., I, p. 323. In the alchemical commentary

("Recueil steganographique") to Beroalde de Verville's Songe de Poliphile, fire

and water are interpreted morally as "flames and tears."

22 Quercetanus, "De ortu et causis metallorum," Theatr. chem., II, pp. ig8ff.
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122. The twelve alchemical operations in the form of the arbor philosophica.

—Samuel Norton, Mercurius redivivus (1630)



1. BASIC CONCEPTS OF ALCHEMY

or, as they said, "operating"—so steadfastly and to write all those

treatises on the "divine" art if their whole undertaking- was so

portentously futile? To do them justice we must add that all

knowledge of the nature of chemistry and its limitations was still

completely closed to them, so that they were as much entitled to

hope as those who dreamed of Hying and whose successors made
the dream come true after all. Nor should Ave underestimate the

sense of satisfaction born of the enterprise, the excitement of

the adventure, of the quaerere (seeking) and the invenire (find-

ing). This always lasts as long as the methods employed seem

sensible. There was nothing at that time to convince the al-

chemist of the senselessness of his chemical operations; what is

more, he could look back on a lon° - tradition which contained

not a few testimonies of such as had achieved the marvellous re-

sult. 2 * Finally the matter was not entirely without promise, since

a number of useful discoveries did occasionally emerge as by-

products of his labours in the laboratory. As the forerunner of

chemistry alchemy had a sufficient raison d'etre. Hence, even if

alchemy had consisted in— if you like—an unending series of

futile and barren chemical experiments, it would be no more
astonishing than the venturesome endeavours of medieval medi-

cine and pharmacology.

28 Even Meyrink (in the 20th ccntun) still believed in the possibility of the al-

chemical procedure. We find a remarkable report of his own experiments in his

introduction to Aquinas: Abhandlung iiber den Stein, pp. xxixlf.

123. Hermaphrodite.

—

lleinia^lnodi-

tisches Sonn- und Mund.skind (1752)
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124. Alchemists at work.

—

Mutus liber (1702)

THE PSYCHIC NATURE OF THE
ALCHEMICAL WORK

I. THE PROJECTION OF PSYCHIC CONTENTS

342 The alchemical opus deals in the main not just with chemi-

cal experiments as such, but with something resembling psychic

processes expressed in pseudochemical language. 1 The ancients

knew more or less what chemical processes were; therefore they

must have known that the thing they practised was, to say the

least of it, no ordinary chemistry. That they realized the differ-

ence is shown even in the title of a treatise by (Pseudo-)Democ-

ritus, ascribed to the first century: ra (frwiKa ko.1 ra ^votlko..

And soon afterwards a wealth of evidence accumulates to show

l Evola (La tradizione ermetica, pp. 28L) says: "The spiritual constitution of man
in the premodern cycles of culture was such that each physical perception had

simultaneously a psychic component which 'animated' it, adding a 'significance'

to the bare image, and at the same time a special and potent emotional tone.

Thus ancient physics was both a theology and a transcendental psychology, by

reason of the illuminating flashes from metaphysical essences which penetrated

through the matter of the bodily senses. Natural science was at once a spiritual

science, and the many meanings of the symbols united the various aspects of a

single knowledge."
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2. THE PSYCHIC NATURE OF THE ALCHEMICAL WORK

that in alchemy there are two—in our eyes—heterogeneous cur-

rents flowing side by side, which we simply cannot conceive as

being compatible. Alchemy's "tarn ethice quam physice" (as

much ethical—i.e., psychological—as physical) is impenetrable

to our logic. If the alchemist is admittedly using the chemical

process only symbolically, then why does he work in a laboratory

with crucibles and alembics? And if, as he constantly asserts, he

is describing chemical processes, why distort them past recog-

nition with his mythological symbolisms?

343 This puzzle has proved something of a headache to many
an honest and well-meaning student of alchemy. On the one

hand the alchemist declares that he is concealing the truth inten-

tionally, so as to prevent wicked or stupid people from gaining

possession of the gold and thus precipitating a catastrophe. But,

on the other hand, the same author will assure us that the gold

he is seeking is not—as the stupid suppose—the ordinary gold

(aurum vulgi), it is the philosophical gold or even the marvellous

stone, the lapis invisibilitatis (the stone of invisibility), 2 or the

lapis aethereus (the ethereal stone), 3 or finally the unimaginable

hermaphroditic rebis (fig. 125), and he will end up by saying

that all recipes whatsoever are to be despised. 4 For psychological

reasons, however, it is highly unlikely that the motive prompt-

ing the alchemist to secrecy and mystification was consideration

for mankind. Whenever anything real is discovered it is usually

announced with a flourish of trumpets. The fact is that the al-

chemists had little or nothing to divulge in the way of chemistry,

least of all the secret of goldmaking.

344 Mystification can be pure bluff for the obvious purpose of

exploiting the credulous. But any attempt to explain alchemy as

a whole from this angle is, in my opinion, contradicted by the

fact that a fair number of detailed, scholarly, and conscientious

2 Rosarium, Art. aurif., II, p. 231: "Et ille dicitur lapis invisibilitatis, lapis sanc-

tus, res benedicta" (And it is called the stone of invisibility, the sacred stone, the

blessed thing).

3 Maier, Symbola aureae tnensae, p. 386: ".
. . non parvis sumptibus illam in-

venere artem,/Qua non ars dignior ulla est,/Tingendi lapidem Aetherium . .
."

(. . . not with small expense did they find that art, than which there is no more

worthy art; the art of tincturing the ethereal stone). This is a reference to Marcel-

lus Palingenius, "poeta et sacerdos," and his group.

4 "Omnes receptae spernendae sunt in arte" (Rosarium, Art. aurif., II, p. 223).
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125- Mercurius as the sun-moon hermaphrodite [rebis), standing on the (round)

chaos.— Mylius, Philosoj>liia refonnata (1622)

treatises were written and published anonymously, and there-

fore could not be of unlawful advantage to anyone. At the same

time there are undoubtedly a great many fraudulent produc-

tions written by charlatans.

3!."> But mystification can also arise from another source. The
real mystery does not behave mysteriously or secretively; it

speaks a secret language, it adumbrates itself by a variety of

images which all indicate its true nature. I am not speaking of

a secret personally guarded by someone, with a content known
to its possessor, but of a mystery, a matter or circumstance which

is "secret," i.e., known only through vague hints but essentially

unknown. The real nature of matter was unknown to the al-

chemist: he knew it only in hints. In seeking to explore it he pro-

jected the unconscious into the darkness of matter in order to

illuminate it. In order to explain the mystery of matter he

projected yet another mystery—his own unknown psychic back-

ground—into what was to be explained: Obscurum per ob-
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2. THE PSYCHIC NATURE OF THE ALCHEMICAL WORK

scarius, ignotum per ignotius! This procedure was not, of course,

intentional; it was an involuntary occurrence.

346 Strictly speaking, projection is never made; it happens, it is

simply there. In the darkness of anything external to me I find,

without recognizing it as such, an interior or psychic life that is

my own. It would therefore be a mistake in my opinion to ex-

plain the formula "tarn ethice quam physice" by the theory of

correspondences, and to say that this is its "cause." On the con-

trary, this theory is more likely to be a rationalization of the

experience of projection. The alchemist did not practise his art

because he believed on theoretical grounds in correspondence;

the point is that he had a theory of correspondence because he

experienced the presence of pre-existing ideas in physical mat-

ter. I am therefore inclined to assume that the real root of al-

chemy is to be sought less in philosophical doctrines than in

the projections of individual investigators. I mean by this that

while working on his chemical experiments the operator had

certain psychic experiences which appeared to him as the par-

ticular behaviour of the chemical process. Since it was a question

of projection, he was naturally unconscious of the fact that the

experience had nothing to do with matter itself (that is, with

matter as we know it today). He experienced his projection as a

property of matter; but what he was in reality experiencing was

his own unconscious. In this way he recapitulated the whole his-

tory of man's knowledge of nature. As we all know, science be-

gan with the stars, and mankind discovered in them the domi-

nants of the unconscious, the "gods," as well as the curious

psychological qualities of the zodiac: a complete projected theory

of human character. Astrology is a primordial experience similar

to alchemy. Such projections repeat themselves whenever man
tries to explore an empty darkness and involuntarily fills it with

living form.

347 This being so, I turned my attention to the question of

whether the alchemists themselves had reported any such experi-

ences in the course of their work. I had no reason to hope for

a very rich find, since they would be "unconscious" experiences

which would escape record for precisely that reason. But in

point of fact there are one or two unmistakable accounts in the

literature. Characteristically enough, the later accounts are more
detailed and specific than the earlier ones. The most recent ac-
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III. RELIGIOUS IDEAS IN ALCHEMY

count comes from a treatise 5 alleged to have been translated

from Ethiopian into Latin and from Latin into German, of

which Chapter VIII, "The Creation," reads:

Take of common rainwater a good quantity, at least ten quarts,

preserve it well sealed in glass vessels for at least ten days, then it will

deposit matter and faeces on the bottom. Pour off the clear liquid

and place in a wooden vessel that is fashioned round like a ball, cut

it through the middle and fill the vessel a third full, and set it in the

sun about midday in a secret or secluded spot.

When this has been done, take a drop of the consecrated red wine
and let it fall into the water, and you will instantly perceive a fog

and thick darkness on top of the water, such as also was at the first

creation. Then put in two drops, and you will see the light coming
forth from the darkness; whereupon little by little put in every half

of each quarter hour first three, then four, then five, then six drops,

and then no more, and you will see with your own eyes one thing

after another appearing by and by on top of the water, how God
created all things in six days [fig. 126], and how it all came to pass,

and such secrets as are not to be spoken aloud and I also have not the

power to reveal. Fall on your knees before you undertake this opera-

tion. Let your eyes judge of it; for thus was the wrorld created. Let all

stand as it is, and in half an hour after it began it will disappear.

By this you will see clearly the secrets of God, that are at present

hidden from you as from a child. You will understand what Moses
has written concerning the creation; you will see what manner of

body Adam and Eve had before and after the Fall, what the serpent

was, what the tree, and what manner of fruits they ate: where and
what Paradise is, and in what bodies the righteous shall be resur-

rected; not in this body that we have received from Adam, but in

that which we attain through the Holy Ghost, namely in such a body

as our Saviour brought from heaven.

348 In Chapter IX, "The Heavens," we read:

You shall take seven pieces of metal, of each and every metal as

they are named after the planets, and shall stamp on each the char-

acter of the planet in the house of the same planet, and every piece

shall be as large and thick as a rose noble. 6 But of Mercury only the

5 Jurain, Hyle und Coahyl; aus dem Aethiopischen ins Lateinische , und aus dem
Lateinischen in das Teutsche translatiret und ilbergesetzt dutch D. Johann Elias

Muller (Hamburg, 1732). The text is by no means old, and bears all the traits of

the decadent period (18th century). I am indebted to Prof. Th. Reichstein (Basel)

for introducing me to this little book.

« Rose noble = English gold coin of the 15th and 16th centuries.
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126. The six days of creation, culminating in the seventh day.—St. Hildegarde

of Bingen, "Scivias" (MS., 12th cent.)

fourth part of an ounce by weight and nothing stamped upon it.

Then put them after the order in which they stand in the heavens

into a crucible, and make all windows fast in the chamber that it

may be quite dark within, then melt them all together in the midst

of the chamber and drop in seven drops of the blessed Stone, and

forthwith a flame of fire will come out of the crucible [fig. 127] and

spread itself over the whole chamber (fear no harm), and will light

up the whole chamber more brightly than sun and moon, and over

your heads you shall behold the whole firmament as it is in the starry

heavens above, and the planets shall hold to their appointed courses

as in the sky. Let it cease of itself, in a quarter of an hour everything

will be in its own place.
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127. The transformation of Mcrcurius in the fire.—Bar-

chusen, Elementa chemiae (1718)

349 Let us take another example from a treatise by Theobald de

Hoghelande (sixteenth century):

They say also that different names are given to the stone on ac-

count of the wonderful variety of figures that appear in the course of

the work, inasmuch as colours often come forth at the same time,

just as we sometimes imagine in the clouds or in the fire strange

shapes of animals, reptiles, or trees. I found similar things in a frag-

ment of a book ascribed to Moses: when the body is dissolved, it is

there written, then will appear sometimes two branches, sometimes

three or more, sometimes also the shapes of reptiles; on occasion it

also seems as if a man with a head and all his limbs were seated upon
a cathedra. 7

7 "De alchimiae difficultatibus," Theatr. rhem., I, p. 164. Likewise Philalethes,

"Introitus apertus," Mus. herm., p. 687: "Terra cnini gcrniinandi avida aliquid

semper fabricat, interdum aves aut bestias reptiliaqne in vitro conspicere imag-

inabere . .
." (The earth, being eager to germinate, always produces something;

sometimes you will imagine that you see birds or beasts or reptiles in the glass).

The man on the cathedra undoubtedly refers to a \ ision of Hermes such as can

be found in the old treatise Senioris Zadith filii Hanmelis Tabula chymica, pp.

iff. (see fig. 128). Senior was an Arabic author of the 10th century. The figure as
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128. Hermes I rismcgislus.—Senior, De chemia, in Mangetus,

iiibluilheca diemica curiosa (1702)
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35° Like the two preceding texts, Hoghelande's remarks prove

that during the practical work certain events of an hallucinatory

or visionary nature were perceived, which cannot be anything

but projections of unconscious contents. Hoghelande quotes

Senior as saying that the "vision" of the Hermetic vessel "is

more to be sought than the scripture." H The authors speak of

seeing with the eyes of the spirit, but it is not always clear

whether they mean vision in a real or a figurative sense. Thus
the "Novum lumen" says:

To cause things hidden in the shadow to appear, and to take away
the shadow from them, this is permitted to the intelligent philos-

opher by God through nature. . . . All these things happen, and
the eyes of the common men do not see them, but the eyes of the

understanding [in tellectns] and of the imagination perceive them
[percipinnt] with true and truest vision [i/wt*].9

35 1 Raymond Lully writes:

You should know, dear son, that the course of nature is turned

about, so that without invocation [e.g., of the familiaris] and with-

out spiritual exaltation you can see certain fugitive spirits condensed

in the air in the shape of divers monsters, beasts and men, which

move like the clouds hither and thither [fig. 129]. 10

depicted in the treatise, of a wise old man holding the book of secrets on his

knees, was taken over in the frontispiece of Beroalde de Verville, Le Songe de

Poliphile (see fig. 4). The oldest vision extant of this kind is perhaps that of

Krates. The "Book of Krates" was handed down in Arabic and—in its present

form—would appear to belong to the 9th century, but the greater part of it is

of Greek origin and therefore considerably older. Berthelot gives the following

passage: "Then I saw an old man, the handsomest of men, sitting in a chair. He
was dressed in white, and was holding in his hand a board from the chair, on

which rested a book. . . . When I asked who this old man was, I was told: He is

Hermes Trismegistus, and the book he has in front of him is one of those which

eontain the explanation of the secret things he has hidden from men." (La

Chimie au moyen age, III, pp. 46H.)

8 wDe alch. diff.," Theatr. chem., I, p. 199. It is not clear whether by "scripture"

he means the traditional description of the vessel in the treatises of the masters,

or the Holy Scripture.

9 Sendivogius, "Novum lumen," Mus. herm., p. 574.

10 "Compendium," Bibl. chem. curiosa, I, p. 875.
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12Q- Personified spiritus escaping from the heated prima materia.—Thomas
Aquinas (pseud.), "De alchimia" (MS., 16th cent.)

352 Dorn says much the same:

Thus he will come to see with his mental eyes [oculis mentalibus]

an indefinite number of sparks shining through clay by day and

more and more and growing into a great light. 11

353 The psychologist will find nothing strange in a figure of

speech becoming concretized and turning into an hallucination.

Thus in his biographical notes (1594), Hoghelande describes

how, on the third day of the decoctio, he saw the surface of the

substance cover itself with colours, "chiefly green, red, grey, and

for the rest iridescent." Whenever he remembered that day a

verse of Virgil's came into his mind: "Ut vidi, ut perii, ut me
malus abstulit error" (When I saw, how utterly I perished and

evil delusion took me off). This error or optical illusion ("lu-

dibrium oculis oblatum"), he said, was the cause of much subse-

quent trouble and expense, for he had believed that he was on

the point of attaining the nigredo. But a few days later his fire

went out in the night, which led to an irreparabile damnum; in

other words, he never succeeded in repeating the phenomenon. 12

Not that the iridescent skin on molten metal is necessarily an

hallucination; but the text shows a remarkable willingness on

the part of the author to suspect something of the sort.

354 The "Tractatus Aristotelis" contains a passage that is note-

worthy from the point of view of the alchemist's psychology:

n "Speculativa philosophia," Theatr. chem., I, p. 275.

12 Hoghelande, "De alch. diff.," Theatr. chem., I, p. 150.
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III. RKI.IGIOl'S IUF.AS IN Al.CHKMY

The serpent is more cunning than all the beasts of the earth; un-

der the beaut) ol her skin she shows a harmless lace, and she forms

herself in the manner ol a materia hypnstatica, through illusion,

when immersed in water.™ There she gathers together the virtues

from the earth, which is her body. Because she is very thirsty she

drinks immoderately and becomes drunken, and she causes the na-

ture wherewith she is united to vanish [dccipcre]. u

355 The serpent is Mercurius, who as the fundamental sub-

stance (hypos tat ica) forms himself in the water and swallows the

nature to which he is joined (fig. 130). (Cf. sun drowning in the

Fountain of Mercurius, lion devouring the sun [fig. 169], fteya

dissolving Gabricus in her own body.) Matter is thus formed

through illusion, which is necessarily that of the alchemist. This

illusion might well be the vera imaginatio possessed of "inform-

ing" power.
35°' The fact that visions allied themselves to the alchemical

work may also explain why dreams and dream-visions are often

mentioned as important intermezzi or as sources of revelation.

Thus Nazari, for instance, puts his doctrine of transmutation in

the form of three dreams, 15 a fairly plain analogy to Poliphilo.

The classical "Visio Arislei" has a similar dream form. 1 ' 1 Ostanes

likewise communicates his doctrine dressed up as a revelation

in a dream. 17 While the dreams and visions in these texts (as also

in Senior and Krates) are mainly a literary convention, the

dream-vision of Zosimos has a much more authentic character. 18

It is repeatedly stressed in the literature that the much-sought-

after aqua permanens would be revealed in a dream. ,a Gen-

13 Text of the operative passage: ".
. . quasi Materia Hvpostatica fingit se in

aquam demersum per illusionem. . .
." The illusion could refer to demergere

or to fingere. Since the former makes no sense I have chosen the latter possibility.

H Theatr. diem., V. p. 884.

15 Delia tramutatione metallica. A song by Josephus Avan tins about Nazari runs:

"Somnia crcdentur vix; non tamen omnia falsa, / Quae tali fueiint praemeditata

viro" (The dreams will hardly be believed; they are not, however, all false that

were meditated by such a man).

16 Art. aurif., I, pp. 1
46ff. 17 Bcrthelot, Chimie an moyen age. III, p. 1 19.

18 Cf. Jung, "The Visions of Zosimos."

19 Sendivogius, "Parabola," Bibl. chem., II, p. 475. Khunrath (Ton hylealisrhen

Chaos, p. 42) says; "[The] Cabalistic liabitaculum Materiae Lapidis was originally

made known from on high through Divine Inspiration and special Revelation,

both with and without instrumental help, awake as well as asleep or in dreams.'
"
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130. The Mercurial serpent devouring itself in water or fire.—Barchusen,
Elementa cfiemiae (1718)



III. RELIGIOUS IDEAS IN ALCHEMY

erally speaking the prima materia, indeed the stone itself—or

the secret of its production— is revealed to the operator by God.
Thus Laurentius Ventura says: "But one cannot know the pro-

cedure unless it be a gift of God, or through the instruction of a

most experienced Master: and the source of it all is the Divine

Will." 20 Khunrath 21
is of the opinion that one could "perfectly

prepare our Chaos Naturae [= prima materia] in the highest

simplicity and perfection" from a "special Secret Divine Vi-

sion and revelation, without further probing and pondering of

the causes." 22 Hoghelande explains the necessity for divine illu-

mination by saying that the production of the stone transcends

reason23 and that only a supernatural and divine knowledge

knows the exact time for the birth of the stone. 24 This means
that God alone knows the prima materia. 25 After the time of

Paracelsus the source of enlightenment was the lumen naturae:

This Light is the true Light of nature, which illuminates all the

God-loving Philosophers who come into this World. It is in the

World and the whole edifice of the World is beautifully adorned

and will be naturally preserved by it until the last and great day of

the Lord, but the World knows it not. Above all it is the Subject of

the Catholic and Great Stone of the Philosophers, which the whole

World has before its eyes yet knows not.26

20 "De ratione conficiendi lapidis," Theatr. chem., II, p. 256.

21 Von hylealischen Chaos, p. 185.

22 Similar views in Hoghelande, "De alch. diff.," Theatr. chem., I, p. 154; Turba,

ed. Ruska, p. 155, 8; and Dorn, "Physica Trismegisti," Theatr. chem., I, p. 413;

and these tracts in Musaeum hermeticum: "Tractatus aureus," p. 8; Madathanus,

"Aureum saeculum," p. 55; "Aquarium sapientum," p. 75; "Gloria mundi," p. 212.

23 "De alch. diff.," Theatr. chem., I, p. 194. He refers there to Turba XXXIX
(ed. Ruska, p. 147, 2): "Maius est, quam quod ratione percipiatur [nisi] divina in-

spiratione" (It is too great to be conceived by reason without divine inspiration).

24 "De alch. diff.," p. 205.

25 Sendivogius, "Novum lumen," Mus. herm., p. 577: "Materia prima, quam solus

Deus scit."

26 Khunrath, Von hyleal. Chaos, pp. 7 if. Note the implied reference to the Logos

(John 1 : 9-11).
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2. THE PSYCHIC NATURE OF THE ALCHEMICAL WORK

II. THE MENTAL ATTITUDE TOWARDS THE OPUS

357 A somewhat different aspect of the psyche's relations to the

chemical work is apparent in the following quotation from the

text of an anonymous author: 27 "I pray you, look with the eyes

of the mind at this little tree of the grain of wheat, regarding all

its circumstances, that you may be able to plant the tree of the

philosophers." 28 (Fig. 131; cf. also figs. 135, 188, 189, 221.) This

seems to point to active imagination as the thing that sets the

process really going.

358 Dorn says in his "Philosophia meditativa": "Thou wilt never

make from others the One that thou seekest, except there first be

made one thing of thyself." 29 Whatever he may have meant by

the "One" 30
it must refer to the "artifex," whose unity is postu-

27 "Instructio de arbore," Theatr. chem., VI, p. 168. [Though Espagnet is held

on good authority to be the author of this work and it is listed under his name

in the bibliography for purposes of reference, his authorship is controversial.

—Editors.]

28 "Quaeso, oculis mentis hanc grani tritici arbusculam secundum omnes suas

circumstantias aspice, ut arborem Philosophorum plantare . . . queas."

29 Theatr. chem., I, p. 472: "Ex aliis nunquam unum facies quod quaeris, nisi

prius ex te ipso fiat unum."
30 Probably a reference to the "Tabula smaragdina" (ed. Ruska, p. 2): "Et sicut

omnes res fuerunt ab uno, meditatione unius: sic omnes res natae," etc. (And as

all things proceed from the One, through the meditation of the One, so all things

are born . . . etc.). Hence the rule that the alchemist must not have any serious

physical defects, mutilated limbs, etc. See Geber, Summa perfectionis, Lib. I: "Si

vero fuerit artificis corpus debile et aegrotum, sicut febrientium, vel leprosorum

corpora, quibus membra cadunt, et in extremis vitae laborantium, et iam aetatis

decrepitae senum ad artis complementum non perveniet. His igitur naturalibus

corporis impotentiis impeditur artifex in intentione sua." (But if the body of the

artifex is weak and sick, like bodies of people with fever or leprosy, whose limbs

fall off, or like the bodies of people labouring at the end of their life, or of old

men of decrepit age, he will not achieve the completion of the Art. By these

natural disabilities of the body the artifex is hindered in his intention.) Another

old text, the "Septem tractatus seu capitula Hermetis Trismegisti aurei," Ars

chemica, ch. I, gives similar advice: "Ecce vobis exposui, quod celatum fuerat,

quoniam opus vobiscum, et apud vos est, quod intus arripiens et permanens in

terra vel in mari habere potes" (I have expounded to you what had been hidden;

the work is with you and among you, and grasping it steadfastly you can have it

on land or sea).
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131. Adam as prima materia, pierced by the arrow of Mercurius. The arbor

philosophica is growing out of him.
—

"Miscellanea d'alchimia" (MS., 14th cent.)



2. THE PSYCHIC NATURE OF THE ALCHEMICAL WORK

lated as the absolute condition for the completion of the work.

We can hardly doubt that the psychological condition for the

opus is meant, and that this is of fundamental importance.

359 The Rosarium says: 31

Who therefore knows the salt and its solution knows the hidden

secret of the wise men of old. Therefore turn your mind upon the

salt and think not of other things; for in it alone [i.e., the mind] is

the science concealed and the most excellent and most hidden secret

of all the ancient philosophers/52

36° The Latin text has "in ipsa sola," referring therefore to

"mens." One would have to assume a double misprint were the

secret after all concealed in the salt. But as a matter of fact

"mind" and "salt" are close cousins

—

cum grano salis! 33 Hence,

according to Khunrath, the salt is not only the physical centre

of the earth but at the same time the sal sapientiae ,

34 of which

he says: 'Therefore direct your feelings, senses, reason and

thoughts upon this salt alone." 33 The anonymous author of the

Rosarium says in another place that the work must be per-

formed "with the true and not with the fantastic imagination," 36

and again that the stone will be found "when the search lies

heavy on the searcher." 37 This remark can only be understood

as meaning that a certain psychological condition is indispensa-

ble for the discovery of the miraculous stone.

SI Art. aurif., II. p. 244. Ruska (Turba, p. 342) dates the Rosarium to the middle

of the 15th century.

32 "Pone ergo mentem tuam super salem, nee cogites de aliis. Nam in ipsa sola

occultatur scientia et arcanum praccipuum, et secretissimum omnium antiquorum

Philosophorum." The Bibliolheca chemica version, p. 95, has "ipsa sola"; like-

wise the Rosarium philosophorum of 1550. Unfortunately I have no access to the

manuscripts.

33 Cf. the sal sapientiae which, according to the ancient rite of baptism, was and

still is given to the baptized.

34 Khunrath, Von hyleal. Chaos, pp. 25-, 260, 262.

3-. Ibid., p. 258.

S« Art. aurif., II, p. 214: "Et vide secundum naturam, de qua regenerantur cor-

pora in visceribus terrae. Et hoc imaginare per veram imaginationem et non

phantasticam." (And look according to nature, by which the bodies are regen-

erated in the bowels of the earth. And imagine this with the true and not with

the fantastic imagination.)

37 Ibid., p. 243: "Et invenitur in omni loco et in quolibet tempore et apud omnem
rem, cum inquisitio aggravat inquirentem" (And it is found in every place and at

any time and in every circumstance, when the search lies heavy on the searcher).
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III. RELIGIOUS IDEAS IN ALCHEMY

361 Both these remarks, therefore, make it seem very possible

that the author was in fact of the opinion that the essential secret

of the art lies hidden in the human mind—or, to put it in mod-
ern terms, in the unconscious (fig. 132).

362 if ^ really did dawn on the alchemists that their work was

somehow connected with the human psyche and its functions,

then it seems to me probable that the passage from the Rosarium
is no mere misprint. It agrees too well with the statements of

other authors. They insist throughout upon careful study and
meditation of the books. Thus Richardus Anglicus™ says in his

so-called "Correctorium alchymiae":

Therefore all those who desire to attain the blessing of this art

should apply themselves to study, should gather the truth from the

books and not from invented fables and untruthful works. There is

no way by which this art can truly be found (although men meet
with many deceptions), except by completing their studies and un-

derstanding the words of the philosophers. . . .

39

363 Bernard of Treviso tells us how he struggled in vain for many
years till at last he was "directed into the straight path" through

a sermo of Parmenides in the Turba.40

364 Hoghelande says:

He should collect the books of different authors, because other-

wise it is impossible to understand them, and he should not throw

aside a book which he has read once, twice, or even three times, al-

though he has not understood it, but should read it again ten,

twenty, fifty times or even more. At last he will see wherein the au-

thors are mainly agreed: there the truth lies hidden. . . .

41

365 Quoting Raymond Lully as his authority, the same author

says that owing to their ignorance men are not able to accom-

plish the work until they have studied universal philosophy,

which will show them things that are unknown and hidden from

others. "Therefore our stone belongs not to the vulgar but to the

38 Canon of St. Paul's, London, physician in chief to Pope Gregory XII, died c.

1252 (Ferguson, Bibliotheca chemica, II, p. 271).

39 Theatr. chem., II, p. 444.

40 "Liber de alchemia," Theatr. chem., I, p. 793: "Parmenides . . . qui me
primum retraxit ab erroribus, et in rectam viam direxit" (Parmenides . . . who
first pulled me back from errors, and directed me into the straight path).

41 "De alch. dirt.," Theatr. chem., I, pp. 213L
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132. The "secret" contents of the work. Centre, the soror mystica, with the arti-

fex, fishing for Neptune (animus); below, artifex, with soror, fishing for Melu-

sina (anima).

—

Mutus liber (1702)



III. RELIGIOUS IDEAS IN ALCHEMY

very heart of our philosophy." 4a Dionysius Zacharius relates that

a certain "relieiosus Doctor excellentissimus" advised him to re-

frain from useless expense in "soph istica tionibus diabolicis" and

to devote himself rather to the study of the books of the old phi-

losophers, so as to acquaint himself with the vera materia. After

a fit of despair he revived with the help of the Holy Spirit and,

applying himself to a serious study of the literature, read dili-

gently, and meditated day and night until his finances were ex-

hausted. Then he worked in his laboratory, saw the three col-

ours appear, and on Easter Day of the following year the wonder
happened: "Yidi perfectionem"

—
"I saw the perfect fulfilment":

the quicksilver was "conversum in purum aurum prae meis

oculis." This happened, so it was said, in i550. 4:{ There is an un-

mistakable hint here that the work and its goal depended very

largely on a mental condition. Richardus Anglicus rejects all the

assorted filth the alchemists worked with, such as eggshells, hair,

the blood of a red-haired man, basilisks, worms, herbs, and hu-

man faeces. "Whatsoever a man soweth that also shall he reap.

Therefore if he soweth filth, he shall find filth." 44 "Turn back,

brethren, to the way of truth of which you are ignorant; I coun-

sel you for your own sake to study and to labour with steadfast

meditation on the words of the philosophers, whence the truth

can be summoned forth." 45

3f>(j The importance or necessity of understanding and intelli-

gence is insisted upon all through the literature, not only be-

cause intelligence above the ordinary is needed in the perform-

ance of so difficult a work, but because it is assumed that a

species of magical power capable of transforming even brute

matter dwells in the human mind. Dorn, who devoted a series of

interesting treatises 46 to the problem of the relationship be-

tween the work and the man (fig. 133), says: "In truth the form,

which is the intellect of man, is the beginning-, middle and end

of the procedure: and this form is made clear by the saffron col-

our, which indicates that man is the greater and principal form

in the spagyric opus." 4T Dorn draws a complete parallel between

*'- Ibid., p. 206. 43 Zacharius, "Opusculum." Theatr. cJiem., I, pp. 813, 8156.

44 Richardus, "Correcton 11111 akhvmiac," Theatr. chem., II, p. 451.

-J-"' Ibid., p. 4-,c). 4<i In Theatr. chem., I.

*« "IMulosophia chemica,'* Theatr. chem., I, p. 485: "Vcrum forma quae hominis

est intellect us, initium est. medium, ct finis in pracparationibus: et ista denotatur

a crocco colore, quo quidem indicatur hominem esse maiorem formani et princi-
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133- Alchemists at work: various stages of the process. Sol appears below, bring-

ing the golden flower.

—

Mutus liber (1702)
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the alchemical work and the moral-intellectual transformation

of man. His thought, however, is often anticipated in the Har-

ranite 'Treatise of Platonic Tetralogies," the Latin title of

which is "Liber Platonis quartorum." 48
Its author establishes

four series of correspondences, each containing four "books,"

"for the help of the investigator": 49

I II 53 III IV

1. De opere natu- i . FAementum 1. Naturae com- 1. Sensus

ralium aquae positae (Senses)

(Concerning (Composite

the work of natures)

natural

things)

2. Exaltatio divi- 2. Elementum 2. Naturae discre- 2. Discretio intel-

sionis naturae terrae tae lect ua lis

(Emphasis on (Discrimi- (Intellectual

—orexahation nated natures) discrimina-

of— the divi- tion)

sion of na-

tu re) 50

3- Exaltatio ani- 3. Elementum 3- Simplicia 3- Ratio

mae aeris (Simple (Reason)54

(Emphasis on things)

—orexahation

of—the sou 1)51

4- Exaltatio intel- 4. FAementum 4- Aetheris sim- 4- Res quam con-

lect us ignis plicioris cludunt hi ef-

(Emphasis on (Things per- fectus praece-

—orexahation taining to yet dentes

of—the intel- simpler ether) (The thing in-

lect^ cluded in the

foregoing ef-

fects)^

palem in opere spagirico." The forma works through informatio (also described

as fermentatio). Forma is identical with idea. Gold, silver, and so on are forms of

matter, therefore one can make gold if one succeeds in impressing the form of

gold (impressio formae) on the inforwis massa or chaos, i.e., the prima materia.

48 Theatr. chem., V. 49 Ibid., p. 137.

50 This "book" explains "quid separetur et praeparetur." The separatio or solutio

refers to the decomposition of the original matter into elements.

51 The text says: '*.
. . liber in exaltatione animae, cum sit separatio naturae, et

ingenium in conversione sua a materia sua" (. . . the book [treating of] the
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2. THE PSYCHIC NATURE OF THE ALCHEMICAL WORK

36 7 The four series show four aspects of the opus. The first

horizontal series begins with natural things, the prima materia

as represented by water. These things are composite, i.e., mixed.

Their "correspondence" in column IV is sense perception. The
second horizontal series represents a higher stage in the process:

in column I, the composite natures are decomposed or changed

back into their initial elements; in column II, the earth is sepa-

rated from the (primal) water as in the Book of Genesis, a fa-

vourite theme in alchemy; in column III, there is a separation

into categories; and column IV is concerned with the psycho-

logical act of discrimination.

368 The third horizontal series shows the upward advance still

more clearly: in column I, the soul emerges from nature; in col-

umn II, there is an elevation into the realm of air; in column III,

the process reaches the "simple" things which, because of their

unalloyed quality, are incorruptible, eternal, and akin to Platoni:

ideas; and in column IV, there is the final ascent from mens to

ratio, to the a?iima rationalis, i.e., the highest form of the soul.

The fourth horizontal series illustrates the perfection or com-

pletion of each of the vertical columns.

369 First vertical series: This column has a "phenomenological"

character, if such a modern term is permissible here. The psychic

exaltation of the soul, its separation from nature, its intrinsic spirituality and its

conversion from its own materiality). The anima is separated from its body

(separatio). As an ingenium, it is the body's essential quality or "soul," whose

material nature has to be transformed into something higher.

52 "Est sicut praeparatio totius, et conversio naturae ad simplex . . . et necesse

est in eo elevari ab animalitate, plus quam natura, ut assimuletur praeparationje]

ipsis intelligentiis, altissimis, veris" (It is like the preparation of the whole, and

the conversion of nature to the simple . . . and it is necessary to rise above ani-

mality more than does nature, in order to be assimilated by means of this prep-

aration to the highest, truest intelligences). So the chief work falls to the intellect,

namely sublimation up to the highest stage, where nature is transformed into the

res simplex, which, in accordance with its own nature, is akin to the spirits, angels,

and eternal ideas. In the second column this highest stage is fire, "qui est super

omnia elementa, et agit in eis"; in the third column it is the ethereal (highest)

form of transformed nature, and in the fourth it is the goal of the whole process.

53 There is an introductory remark to this series: "Vel si vis potes illas [scil. exal-

tationes] comparare dementis" (If you wish you can compare those [exaltations]

to the elements).

54 ". . . rationis vere dirigentis ad veritatem" (. . . [of] reason that truly leads to

truth).

55 The effectus refer to the preceding stages in the process of transformation.
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element emerges from the sum of natural phenomena and cul-

minates in the exaltatio intellectus, the phenomenon of clear

insight and understanding. We can, without doing violence to

the text, take this intellectus as the highest lucidity of which con-

sciousness is capable.

il° Second vertical series: The earth emerges from the chaotic

waters of the beginning, from the massa confusa, in accordance

with the ancient alchemical view; above it lies air, the volatile

element rising from the earth. Highest of all comes fire™ as the

"finest" substance, i.e., the fiery pneuma 57 which reaches up to

the seat of thegods :,s
(fig. 134; cf. figs. 166, 178, 200).

37 1 Third vertical series: This column has a categorical or ideal

character; hence it contains intellectual judgments. All compos-

ites are dissolved into their "discriminated" components, whirh

in their turn are reduced to the "simple" substance. From this

there finally emerge the quintessences, the simple primordial

ideas. Ether is the quintessence.M

37 2 Fourth vertical series: This column is exclusively "psvcho-

logical." The senses mediate perception, while the discretio in-

tellectualis corresponds to apperception. This activity is subject

to the ratio or anima rationalis, the highest faculty bestowed by

God on man. Above the anima rationalis there is only the res,

which is the product of all the preceding effects. The "Liber

Platonis quartorum" interprets this res as the

invisible and immovable God 60 whose will created the intelligence;

from the will and intelligence [to be understood here as intellectus] is

produced the simple soul; 01 but the soul gives rise to the discrimi-

nated natures from which the composite natures are produced, and

these show that a thing cannot be comprehended save by something

superior to it. The soul is above nature and through it nature is

comprehended, but the intelligence is above the soul and through it

5fi 'Avwrdrw /xku oi v dual to wvp (Fire has the uppermost place).—Diogenes Laertius,

Lives of Eminent Philosophers, VII, i (on Zeno), 137.

57 Stoic doctrine

58 The soul still has a luminous or fiery nature in Lactantius.

5° Aristotle, De Coelo (trans. Guthrie, I, p. 3), and Meteorologica (ed. Bekker).

I, p. 3.

60 Ibid., XII, p. 7: God is ovcrla n? didios ko.1 o\kIvt)tos (an eternal and immovable

being).

61 Fechner (Elemevte der Psxchophxsik, II, p. 526) thinks in the same way: "That

which is psychically homogeneous and simple is associated with physical multi-

plicity, whereas physical multiplicity contracts psychically into the homogeneous,

the simple, and yet simpler."
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the soul is comprehended, and the intelligence is comprehended by

that which is above itself, and is surrounded by the One God whose
nature is not to be comprehended.62

373 The original text runs:

. . . scias quod scientia antiquorum quibus appraeparatae sunt sci-

entiae et virtutes, est quod res ex qua sunt res, est Deus invisibilis

et immobilis, cuius voluntate intelligentia condita est; et voluntate

et intelligentia 03 est anima simplex; per animam sunt naturae clis-

cretae, ex quibus generatae sunt compositae, et indicant quod res

non cognoscitur, nisi per suam superius. Anima vero est super na-

turam, et per earn cognoscitur natura, sed intelligentia est superior

anima et per earn cognoscitur anima, et intelligentia[m] 64 noscit,

qui 65 superior ea est, et circundat earn Deus unus, cuius qualitas

apprehendi non potest.

374 The author adds a quotation whose origin I have not been

able to trace. It runs:

The philosopher said in the Book of Dialogues: I went about the

three heavens, namely the heaven of composite nature, the heaven

of discriminated nature, and the heaven of the soul. But when I

sought to go about the heaven of intelligence, the soul said to me:
That way is not for thee. Then nature attracted me, and I was at-

tracted. This saying of the philosopher was not intended by him
to specify this science, but because he wished that his words should

not fail to make clear the power which liberates the creature, and
that by their means the lower process in this kind of work should be

made known through the higher.66

375 In this very ancient text—which in its Arabic form cannot

be much later than the tenth century, many of its components
being still older—we find a systematic classification of the cor-

respondences between the opus alchemicum and the philosophi-

cal and psychological processes running parallel with it. The text

makes it abundantly clear just how much the chemical processes

62 Theatr. chem., V, p. 145. 63 Instead of "intelligentiae."

64 Instead of "intelligentia." 65 Instead of "et quid."

66 "Et dixit philosophus in libro Dialogorum: Circuivi tres coelos, scilicet coelum

naturae compositae, coelum naturae discretae et coelum animae. Cum autem

volui circumire coelum intelligentiae, dixit mihi anima, non habes illuc iter, et

attraxit me natura et attractus sum. Hoc autem dictum principale, non posuit

philosophus ad significandam hanc scientiam, sed quia voluit ut sermones sui

non vacarent manifestations virtutis liberantis creaturam, et voluit per eos in

hac specie operis, ut cognoscatur praeparatio deterior, per praeparationem supe-

riorem."
—

"Liber Platonis Quartorum," Theatr. chem., V, p. 145.
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2. THE PSYCHIC NATURE OF THE ALCHEMICAL WORK

coincided with spiritual or psychic: factors lor these thinkers. In-

deed the connection went so Jar that the product to he extracted

from matter was known as the cogitation' This strange idea is

explicable only on the assumption that the old philosophers did

have a faint suspicion that psychic contents were being projected

into matter. Because of the intimate connection between man
and the secret of matter, both Dorn and the much earlier "Liber

Platonis quartorum" demand that the operator should rise to

the height of his task: he must accomplish in his own self the

same process that he attributes to matter, "for things are per-

fected by their like." Therefore the operator must himself

participate in the work ("oportet operatorem interesse operi"),

"for if the investigator does not remotely possess the likeness

[i.e., to the work) he will not climb the height I have described,

nor reach the road that leads to the goal." 8H

37 f) As a result of the projection there is an unconscious iden-

tity between the psyche of the alchemist and the arcane sub-

stance, i.e., the spirit imprisoned in matter. The "Liber Platonis

quartorum" accordingly recommends the use of the occiput (fig.

75) as the vessel of transformation, 09 because it is the container

of thought and intellect 70
(fig. 135). For we need the brain as the

seat of the "divine part." The text continues:

Through time and exact definition things are converted into intel-

lect, inasmuch as the parts are assimilated [to one another] in com-

position and in form. But on account of its proximity to the anima

rationalis the brain had to be assimilated to the amalgam, and the

anima rationalis is simple, as we have said. 71

<•" Ibid., p. 144: "Sedentes super flumina Etifrates sunt Caldaei . . . priores, qui

adinvenerunt extrahcre cogitationem" (The Chaldaeans dwelling on the river

Euphrates were . . . the first to find out how to extract the cogitation).

6H Ibid., p. 137.

69 Ibid., p. 124: "Si utaris opere exteriori. non maris nisi occipitio capitis et

invenies" (If you use an exterior operation you should use only the occiput and

then you will find [the goal]). The conjecture "goal" is subject to the reservation

that I have not yet been able to obtain the Arabic text.

"° Ibid., p. 124: "Os capitis est mundum et est . . . minus os. quod sit in [h]omine

[text: nomine], et vas mansionis cogitationis et intellectus . .

.*' (The skull is pure

and . . . moreover it is a comparatively small bone in [man], and it is the vessel

of cogitation and intellect . . .).

71 "Res convertuntur per tern pus ad intellectum per certitudinem, quantum

partes assimulantur in compositione et in forma. Cerebrum vero propter vicini-

tatem cum anima rationali [the "et" here should be deleted] permixtioni oporluit

assimulari, et anima rationalis est simplex sicut diximus."
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(see fig. 131), here the tree grows out of Eve's head.
—

"Miscellanea d'alchimia'

(MS., 14th cent.)
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377 The assumption underlying this train of thought is the

causative effect of analogy. In other words, just as in the psyche

the multiplicity of sense perceptions produces the unity and sim-

plicity of an idea, so the primal water finally produces fire, i.e.,

the ethereal substance—not (and this is the decisive point) as a

mere analogy but as the result of the mind's working on matter.

Consequently Dorn says: ''Within the human body is concealed

a certain metaphysical substance, known to very few, which

needs no medicament, being itself an incorrupt medicament."

This medicine is "of threefold nature: metaphysical, physical,

and moral" ("moral" is what we would call "psychological").

"From this," Dorn goes on, "the attentive reader will conclude

that one must pass from the metaphysical to the physical by a

philosophic procedure."
"
2 This medicine is clearly the arcane

substance which he defines elsewhere as Veritas:

There is in natural things a certain truth which cannot be seen

with the outward eye, but is perceived by the mind alone [sola

mente], and of this the Philosophers have had experience, and have

ascertained that its virtue is such as to work miracles. 7:{

In this [truth] lies the whole art of freeing the spirit [spiritus]

from its fetters, in the same way that, as we have said, the mind
[mens] can be freed [i.e., morally] from the body.74

As faith works miracles in man, so this power, the Veritas cfficaciae,

brings them about in matter. This truth is the highest power and

an impregnable fortress wherein the stone of the philosophers lies

hid.73

37 8 By studying the philosophers man acquires the skill to at-

tain this stone. But again, the stone is man. Thus Dorn exclaims:

'Transform yourselves from dead stones into living philosophi-

cal stones!" 76 Here he is expressing in the clearest possible way
the identity of something in man with something concealed in

matter.

379 In his "Recueil steganographique" 7T Beroalde de Verville

says:

72 "Speculativa philosophia," Thcah. chrin., I. p. 26^.

73 Ibid., p. 298. 74 Ibid., p. 264. 75 Ibid., p. 2f>6.

76 Ibid., p. 267: "Transit!utemin i de lapidibus mortals in vivos lapides philo-

sophicos."

77 To Le Tableau des riches inventions.
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If any man wish at times to change the drop of mastic, and by press-

ing it to cause a clear tear to issue from it, let him take care, and he

will see in a fixed time, under the gentle pressure of the fire, a like

substance issue from the philosophic matter; for as soon as its violet

darkness is excited for the second time, it will stir up from it as it

were a drop or flower or flame or pearl, or other likeness of a pre-

cious stone, which will be diversified until it runs out in very clear

whiteness, which thereafter will be capable of clothing itself with

the honour of beauteous rubies, or ethereal stones, which are the

true fire of the soul and light of the philosophers.

3 8° It should now be sufficiently clear that from its earliest days

alchemy had a double face: on the one hand the practical chem-

ical work in the laboratory, on the other a psychological process,

in part consciously psychic, in part unconsciously projected and

seen in the various transformations of matter.

38 ' Not much effort is needed at the beginning of the work;

it is sufficient to approach it with "a free and empty mind," as

one text says. 7 * But one important rule must be observed: "the

mind [ra^m] must be in harmony with the work" 79 and the

work must be above all else. Another text says that in order to

acquire the "golden understanding" (aurea apprehensio) one

must keep the eyes of the mind and soul well open, observing

and contemplating by means of that inner light which God has

lit in nature and in our hearts from the beginning. 80

382 Since the investigator's psyche was so closely bound up with

the work—not only as its necessary medium but also as its cause

and point of departure—it is easy to understand why so much
emphasis was laid on the psychic condition and mental attitude

of the laboratory worker. Alphidius says: "Know that thou canst

not have this science unless thou shalt purify thy mind before

God, that is, wipe away all corruption from thy heart." 81 Accord-

ing to Aurora, the treasure-house of Hermetic wisdom rests on a

"8 Mehung, "Demonstratio naturae," Mus. herm., p. 157: "liberi et vacui anima."

(Jean de Meung, born between 1250 and 1280.)

79 Norton, "Ordinale," Mus. herm,, p. 519: "nam mens eius cum opere con-

sentiat. . .
."

8') "Aquarium sapientum," M us. herm., p. 107.

&l Aurora consurgens I, ch. X, parab. V: "Alfidius: Scito quod hanc scientiam

habere non poteris, quousque mentem tuam deo purifices, hoc est in corde om-

nem corruptionem deleas."

270



2. THE PSYCHIC NATURE OF THE ALCHEMICAL WORK

firm foundation of fourteen principal virtues: health, humility,

holiness, chastity, virtue, 82 victory, faith, hope, charity, good-

ness (benignitas), patience, temperance, a spiritual discipline or

understanding, 83 and obedience.

383 The Pseudo-Thomas who is author of this same treatise

quotes the saying "Purge the horrible darknesses of our mind," 84

and gives as a parallel Senior's "he maketh all that is black

white . .
." 8r> Here the "darknesses of our mind'' coincide un-

mistakably with the nigredo (figs. 34, 48, 115, 137); i.e., the au-

thor feels or experiences the initial stage of the alchemical proc-

ess as identical with his own psychic condition.

3H 4 Another old authority is Geber. The Rosarium says that in

his Liber perfecti magisterii Geber requires the following psy-

chological and characterological qualities of the artifex: He
must have a most subtle mind and an adequate knowledge of

metals and minerals. But he must not have a coarse or rigid

mind, nor should he be greedy and avaricious, nor irresolute

and vacillating. Further, he must not be hasty or vain. On the

contrary, he must be firm in purpose, persevering, patient, mild,

long-suffering, and good-tempered.m

38 r> The author of the Rosarium goes on to say that he who
wishes to be initiated into this art and wisdom must not be arro-

gant, but devout, upright, of profound understanding, humane,

of a cheerful countenance and a happy nature. He continues:

"My son, above all I admonish thee to fear God, who knoweth

82 The text has ".
. . virtus, tie qua dicitur: virtus ortiat animam. Et Hermes: et

recipit virtutem superiorum et inferiorum planetarum et sua virtute penetrat

oinnem rem solidam." (. . . virtue of which it is said: virtue adorneth the soul.

And Hermes: and it receiveth the virtue of the upper and lower planets and

by its virtue penetrateth every solid thing.) Cf. "Tabula smaragdina," ed. Ruska,

p. 2: "et recipit vim superiorum et inferiorum."

83 The text explains by quoting the Vulgate, Eph. 4 : 23, 24: "Renovamini [au-

tem] spiritu mentis vestrae, et induite novum hominem . .
." (D.V.: "And be

renewed in the spirit of your mind: and put on the new man . . .") and adds:

"hoc est intellectum subtilem."

84 Aurora I, ch. IV, parab. IV: ". . . horridas nostrae mentis purga tenebras."

85 Ibid.: "Senior: et facit omne nigrum album . .

."

86 Art. aurif., II, p. 228. The text in Geber 's Summa perjectionis is much more

detailed. It occupies the whole of ch. V of Lib. I. under the title "De impedi-

mentis ex parte animae artificis." See Darmstaedter, Die Alchemie des Geber,

pp. 2off.
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what manner of man thou art and in whom is help for the soli-

tary, whosoever he may be." ST

3 8r> Particularly instructive is the introduction to the art given

by Morienus to Kalid: ss

This thing lor which you have sought so long is not to be acquired

or accomplished by force or passion. It is to be won only by patience

and humility and by a determined and most perfect love. For God
bestows this divine and immaculate science on his faithful servants,

namely those on whom he resolved to bestow it from the original na-

ture of things. s!l
. . . [Some remarks follow concerning the handing

down of the art to pupils.] Nor were they [the elect] able to hold any-

thing back save through the strength granted to them by God, and
they themselves could no longer direct their minds save towards the

goal !M) appointed for them by God. For God charges those of his

servants whom he has purposely chosen [fig. 136] that they seek this

divine science which is hidden from men, and that they keep it to

themselves. This is the science that draws its master away from the

suffering of this world and leads to the knowledge of future good.

When Morienus was asked by the king why he lived in mountains
and deserts rather than in hermitages, he answered: "I do not doubt

that in hermitages and brotherhoods I would find greater repose,

and fatiguing work in the deserts and in the mountains; but no one

reaps who does not sow. . . . Exceeding narrow is the gateway to

peace, and none may enter save through affliction of the soul." 91

*~Art. aurif., II. p. 227: "Dcum timcre, in quo disposition is tuae visus est. et

adjmatio cujuslihct secpiost rati." This quotation derives from the "Tractatus

aureus" in what was probably the fust edition (Am cJtemica). Rut there the

passage (which (onus at the beginning of eh. II) runs: "Fili mi. ante omnia

moneo te Dcum thnerc. in quo est nisus tuae dispositions et adunatio cuiuslibet

scquestrati" (My son. above all I admonish thee to fear God in whom is the

strength of tin disposition, and companionship for the solitary, whosoever he

mav be). Contenting the alteration of the Hermes quotations in Rosariiun, see

par. 140. 11. 1 7.

HH C.i. Reit/enstein. "Ah hemistische I.chrschriften." Morienus (Morienes or Mari-

anus) is said to have been the leather of the Omavyad prince, Kalid or Khalid

ibn-Jazid ibn-Muawivah (<)3.")-704)- Cf. l.ippmann, Entstehung und Ausbreitung

der Alcheir.ir, I. p. ^-,7. The passage is to be found in Morienus, "De transmuta-

tione metallonun," Art. aurif., II, pp. 22f.

**' "Quibus earn a primaeva return natura conferre disposuit" (ibid., p. 22).

9"".\nimos suos eiiam ipsi regere non possum diutius, nisi usque ad terminum,"

etc. (ibid., p. 23).

9 1 ". . . nisi per animac afflict ionem" (ibid., pp. \"ji.).
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\%G. God enlight-

ening; the artifex.

— Rarchuscn, lie-

mania chemlae

(1718)

38 7 We must not forget, in considering this last sentence, that

Morienus is not speaking for the general edification but is refer-

ring to the divine art and its work. Michael Maier expresses him-

self in similar vein when he says:

There is in our chemistry a certain noble substance, in the beginning

whereof is wretchedness with vinegar, but in its ending joy with

gladness. Therefore J have supposed that the same will happen to

me, namely that I shall suffer difficulty, grief, and weariness at first,

but in the end shall come to glimpse pleasanter and easier things.02

388 The same author also affirms that "our chemistry stirs up
the artifex to a meditation of the heavenly good," 9:} and that

whoso is initiated by God into these mysteries "casts aside all

insignificant cares like food and clothing, and feels himself as it

were new-born." 94

3H <) The difficulty and grief to be encountered at the beginning

of the work once more coincide with the nigredo, like the "hor-

rible darknesses of our mind" of which Aurora speaks; and these

in their turn are surely the same as the "affliction of soul" men-
tioned by Morienus. The term he uses for the attitude of the

**2 Maier, Symbola aureae meusaf, p. -,(i8.

»» Ibid., p. 144. 94 Ibid., p. 143.
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adept —amor perfect issimus—expresses an extraordinary devo-

tion to the work. If this "serious meditation" is not mere bras-

ging—and we have no reason to assume any such thing—then

we must imagine the old adepts carrying out their work with an

unusual concentration, indeed with religious fervour (cf. below).

Such devotion would naturally serve to project values and mean-
ings into the object of all this passionate research and to fill it

with forms and figures that have their origin primarily in the

unconscious of the investigator.

III. MEDITATION AND IMAGINATION

39° The point of view described above is supported by the al-

chemist's remarkable use of the terms meditatio and imaginatio.

Ruland's Lexicon alchemiae defines meditatio as follows: "The
word meditatio is used when a man has an inner dialogue with

someone unseen. It may be with God, when He is invoked, or

with himself, or with his good angel" 9r>
(fig. 137). The psychol-

ogist is familiar with this "inner dialogue"; it is an essential part

of the technique for coming to terms with the unconscious.00

Ruland's definition proves beyond all doubt that when the al-

chemists speak of meditari they do not mean mere cogitation,

but explicitly an inner dialogue and hence a living relationship

to the answering voice of the "other" in ourselves, i.e., of the

unconscious. The use of the term "meditation" in the Hermetic
dictum "And as all things proceed from the One through the

meditation of the One" must therefore be understood in this al-

chemical sense as a creative dialogue, by means of which things

pass from an unconscious potential state to a manifest one. Thus
we read in a treatise of Philalethes: 97 "Above all it is marvel-

lous that our stone, although already perfect and able to impart

a perfect tincture, does voluntarily humble itself again and will

93 p. 327: "Meditatio (s.v.) dicitur. quotics cum aliquo alio colloquium habetur

internum, qui tamen non videtut. It cum Deo ipsum invocando, vel cum se ipso,

vel proprio angelo bono." This description is verv similar to the colloquium in

the Exercitia spiritualin of Ignatius of Loyola. All the authors are unanimous

in emphasizing the importance of meditation. Examples are unnecessary.

!Mi Cf. Jung, "The Relations between the Ego and the Unconscious, " pars. 341ft.

W "Introitus apertns, " Mas. herm., p. 693.
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137- Alchemist in the initial nigredo state, meditating.—Janisthaler, Viatorium

spagyricum (1G25)

meditate a new volatility, apart from all manipulation." 98 What
is meant by a "meditated volatility" we discover a few lines

lower down, where it says: "Of its own accord it will liquefy . . .

and by God's command become endowed with spirit, which will

fly up and take the stone with it."
Ml Again, therefore, to "medi-

tate" means that through a dialogue with God yet more spirit

will be infused into the stone, i.e., it will become still more spir-

itualized, volatilized, or sublimated (cf. fig. 178). Khunrath says

much the same thins::

Therefore study, meditate, sweat, work, cook ... so will a health-

ful flood be opened to you which comes from the Heart of the Son of

the great World, a Water which the Son of the Great World pours

forth From his Body and Heart, to be for us a True and Natural

Aqua Vitae. . . .

,u0

M".
. . novam volatilitatcm citra nllain manuum impositionem meditabitur."

•>'•> Cf. the Mohammedan legend of the rock in the mosque of Omar, at Jerusalem,

which wanted to fly up with Mohammed when lie ascended to heaven,

loo ]'on hyleal. Chaos, pp. 27 if.
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39 1 Likewise the "meditation of the heavenly good," mentioned
earlier, must be taken in the sense of a living dialectical rela-

tionship to certain dominants of the unconscious. We have ex-

cellent confirmation of this in a treatise by a French alchemist

living in the seventeenth and eighteenth centuries. 101 He says:

How often did I see them [the Sacardotes Acgyptiorum] overcome
with joy at my understanding, how affectionately they kissed me, for

the true grasp of the ambiguities of their paradoxical teaching came
easily to my mind. How often did their pleasure in the wonderful

discoveries I made concerning the abstruse doctrines of the ancients

move them to reveal unto my eyes and fingers the Hermetic vessel,

the salamander [fig. 138; cf. figs. 129, 130], the full moon and the ris-

ing sun.

39 2 This treatise, although it is not so much a personal confes-

sion as a description of the golden age of alchemy, nevertheless

tells us how the alchemist imagined the psychological structure

of his opus. Its association with the invisible forces of the psyche

was the real secret of the magisterium. In order to express this

secret the old masters readily resorted to allegory. One of the

oldest records of this kind, which had a considerable influence

on the later literature, is the "Visio Arislei," lw2 and its whole

character relates it very closely to those visions knowrn to us from
the psychology of the unconscious.

393 As I have already said, the term imaginatio, like meditatio, is

of particular importance in the alchemical opus. Earlier on we
came across that remarkable passage in the Rosarium telling us

that the work must be done with the true imaginatio, and we saw

elsewhere [par. 357] how the philosophical tree can be made
to grow through contemplation (figs. 131, 135). Ruland's Lexi-

101 I take this text from a manuscript in my possession entitled "Figurarum

Aegyptiorum sccrctarum . .
." Incipit: "Ab omni acvo acgyptiorum sacerdotcs."

Colophon: "laus jesu in saecula." (Fol. 47, parchment, 18th cent.) The pictures

in this manuscript are identical with those in MS. No. 973 (18th cent.), Biblio-

theque de 1'Arsenal, Paris. They come from the "Pratique" of Nicolas Flainel

(1330-1418). The origin of the Latin text in my manuscript is at present un-

known. (See figs. 23, 148, 157, 164.) [See also Mysterium Coniimctionis, par. 720.]

102 Art. aurif., I. Cf. Ruska's version in Historische Stndien und Skizzen (ed.

Sudhoft), pp. 22ff. A still older series of visions is that of Zosimos in nepl apery*

(Berthelot, Alch. grecs, III) and also of Krates (Berthelot, Chimie au moyen

dge, III).
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13H. The Mercurial spirit of the- ftrima main in, in the shape of a salamander,

frolicking in the lire.— Maici, Scrutinium chymicum (1687)

con once more helps us to understand what the alchemist meant
by imaginalio.

394 Ruland says, "Imagination is the star in man, the celestial or

supercelestial body." l03 This astounding definition throws a

quite special light on the fantasy processes connected with the

opus. We have to conceive of these processes not as the immate-

rial phantoms we readily take fantasy-pictures to be, but as some-

thing corporeal, a "subtle body" (fig. 139), semi-spiritual in na-

ture. In an age when there was as yet no empirical psychology

such a concretization was bound to be made, because everything

unconscious, once it was activated, was projected into matter

—

that is to say, it approac hed people from outside. It was a hybrid

M3 "Astrum in hoinine, coelcsie she supracoeleste corpus." Since Ruland joins

forces with Paracelsus here. I refer the reader to my "Paracelsus as a Spiritual

Phenomenon" [especially par. 173).
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1 30. Hermes conjuring t lie winged soul out

of an urn.

—

Attic funeral lekwhos

phenomenon, as it were, half spiritual, half physical; a concreti-

zation such as we frequently encounter in the psychology of

primitives. The imaginatio, or the act of imagining, was thus

a physical activity that could be fitted into the cycle of mate-

rial changes, that brought these about and was brought about

by them in turn. In this way the alchemist related himself not

only to the unconscious but directly to the very substance which

he hoped to transform through the power of imagination. The
singular expression "astrum" (star) is a Paracelsan term, which

in this context means something like "quintessence." ,IM Imag-

ination is therefore a concentrated extract of the life forces, both

physical and psychic. So the demand that the artifex must have a

sound physical constitution is quite intelligible, since he works

with and through his own quintessence and is himself the indis-

pensable condition of his own experiment. But, just because of

this intermingling of the physical and the psychic, it always re-

mains an obscure point whether the ultimate transformations in

the alchemical process are to be sought more in the material or

more in the spiritual realm. Actually, however, the question is

wrongly put: there was no "either-or" for that age, but there did

exist an intermediate realm between mind and matter, i.e., a

psychic realm of subtle bodies 10 "' whose characteristic it is to

104 Ruland, Lexicon, s.v. "astrum": "virtus et potcntia rcrum. ex praeparationibus

acquisita" (the virtue and power of things, that is acquired through the prepara-

tions). Hence also extract or Quinta Essentia.

105 Figulus (Rosarium novum olympicum, p. 109) sa\s: "[Anima] is a subtle im

Derceptible smoke."
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2. THE PSYCHIC NATURE OF THE ALCHKMICAL WORK

manifest themselves in a mental as well as a material form. This

is the only view that makes sense of alchemical ways of thought,

which must otherwise appear nonsensical. Obviously, the ex-

istence of this intermediate realm comes to a sudden stop the

moment we try to investigate matter in and for itself, apart from

all projection; and it remains non-existent so long as we believe

we know anything conclusive about matter or the psyche. But

the moment when physics touches on the "untrodden, untread-

able regions," and when psychology has at the same time to

admit that there are other forms of psychic life besides the

acquisitions of personal consciousness—in other words, when
psychology too touches on an impenetrable darkness—then the

intermediate realm of subtle bodies comes to life again, and the

physical and the psychic are once more blended in an indis-

soluble unity. We have come very near to this turning-point to-

day.

39") Such reflections are unavoidable if we want to gain any un-

derstanding of alchemy's peculiar terminology. The earlier talk

of the "aberration" of alchemy sounds rather old-fashioned toda^

when the psychological aspects of it have faced science with nev

tasks. There are very modern problems in alchemy, though thev

lie outside the province of chemistry.

396 The concept of imaginatio is perhaps the most important

key to the understanding of the opus. The author of the treatise

"De sulphure" 106 speaks of the "imaginative faculty" of the soul

in that passage where he is trying to do just what the ancients

had failed to do, that is, give a clear indication of the secret

of the art. The soul, he says, is the vice-regent of God (sui

locum tenens sen vice Rex est) and dwells in the life-spirit of

the pure blood. It rules the mind (ilia gubernat mentem) and
this rules the body. The soul functions (operatur) in the body,

but has the greater part of its function (operatio) outside the

body (or, we might add by way of explanation, in projection).

This peculiarity is divine, since divine wisdom is only partly en-

closed in the body of the world: the greater part of it is outside,

and it imagines far higher things than the body of the world can

conceive (concipere). And these things are outside nature: God's

own secrets. The soul is an example of this: it too imagines

many things of the utmost profundity (profundissima) outside

106 Sendivogius, in Mus. herm., pp. 6oiff.
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the body, just as God does. True, what the soul imagines hap-

pens only in the mind (non exequitur Jiisi in mente), but what

God imagines happens in reality. "The soul, however, has abso-

lute and independent power [absolntam et. separatum pofestatem]

to do other things [alia facere] than those the body can grasp.

But, when it so desires, it has the greatest power over the body

[potestatem in corpus], for otherwise our philosophy would be in

vain. Thou canst conceive the greater, for Ave have opened the

gates unto thee." 107

IV. SOUL AND RODY

397 The passage just quoted affords us valuable insight into

the alchemical way of thinking. The soul in this text is evidently

an anima corporalis (figs. 91, 208) that dwells in the blood. It

would therefore correspond to the unconscious, if this is under-

stood as the psychic phenomenon that mediates between con-

sciousness and the physiological functions of the body. In the

Tantric chakra system 10 * this anima would be located below

the diaphragm. On the other hand it is God's lieutenant or vice-

roy, the analogue of the Dens Creator. There are people who
can never understand the unconscious as anything but a sub-

conscious, and who therefore feel impelled to put a supercon-

scious alongside or possibly above it. Such hypotheses do not

trouble our philosophers, for according to their teaching every

form of life, however elementary, contains its own inner anti-

thesis, thus anticipating the problem of opposites in modern
psychology. What our author has to say about the element of air

is significant in this respect:

The air is a pure uncorrupted element, in its kind the most worthy,

being uncommonly light and invisible, but inside heavy, visible, and

solid. Enclosed within it [inchtsus] is the spirit of the Highest that

moved over the waters before the Creation, according to the testi-

mony of the Holy Scripture: "And ... he did Hy upon the wings of

the wind." 109 All things are integrated [integrae] in this element

by the imagination of the fire. 110

107 Ibid., p. 618. 108 Avalon. The Serpent Power.

109 "Et . . . volavit super peunas ventorum."—Vulgate, Ps. 17:11 (A.V., Ps.

18 : 10). HO Sendivogius, "Dc sulphure," Mm. herm., p. 612.
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398 In order to understand such a statement we must obviously

empty our minds ol all modern ideas about the nature of gases,

and take it as purely psychological. In this sense, it deals with

the projection ol pairs of opposites such as light-heavy, visible-

invisible, and so on. Now, identity of opposites is a characteristic

feature of every psychic event in the unconscious state. Thus
the anima torporalis is at the same time spiritualis, and the

air's heavy, solid kernel is at the same time the spirit us creator

which moves over the waters. And just as "the images of all crea-

tures" are contained in the creative spirit, so all things are

imagined or "pictured" in air "through the power of fire"; firstlv

because fire surrounds the throne of God and is the source from

which the angels and, descending in rank and quality, all other

living beings are created or "imagined" through infusion of the

fiery anima into the breath of life;
111 secondly because fire de-

stroys all composite things and infuses their images back into the

air in the form of smoke.

399 The soul, says our author, is only partly confined to the

body, just as God is only partly enclosed in the body of the

world. If we strip this statement of its metaphysics it asserts that

the psyche is only partly identical with our empirical conscious

being; for the rest it is projected and in this state it imagines or

realizes those greater things which the body cannot grasp, i.e..

cannot bring into reality. The "greater things" (majora) corre-

spond to the "higher" (alfiora), referring to the world-creating

imagination of God; but because these higher things are imag-

ined by God they at once become substantial instead of linger-

ing in a state of potential reality, like the contents of the uncon-

scious. That this activity of the soul "outside the body" refers to

the alchemical opus is evident from the remark that the soul has

the greatest power over the body, otherwise the royal art or phi-

losophy would be in vain. 'Thou canst conceive the greater,"

says our author; therefore your body can bring it into reality

—

with the help of the art and with God's permission (Deo con-

cedente), this being a fixed formula in alchemy.
400 Th e imaginatio , as the alchemists understand it, is in truth

01 Ibid., p. 615. Christ is similarly "imagined" in us
—"Aquarium sapientum,"

Mus. herni., p. 113: "Dcus, antequam Christ us fi litis eius in nobis formatus imag-

inatusque fuit, nob's potius terribilis Deus*' (Before Christ his son was formed

and imagined in us, God was more terrible to us).
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2. THE PSYCHIC: NATURE OF THE ALCHEMICAL WORK

a key that opens the door to the secret of the opus (fig. 140). We
now know that it was a question of representing and realizing

those "greater" things which the soul, on God's behalf, imag-

ines creatively and extra naturam—or, to put it in modern lan-

guage, a question of actualizing those contents of the uncon-

scious 112 which are outside nature, i.e., not a datum of our

empirical world, and therefore an a priori of archetypal charac-

ter. The place or the medium of realization is neither mind nor

matter, but that intermediate realm of subtle reality which can

be adequately expressed only by the symbol. The symbol is nei-

ther abstract nor concrete, neither rational nor irrational, neither

real nor unreal. It is always both: it is non vulgi, the aristocratic

preoccupation of one who is set apart (cuiuslibel sequestrati),

chosen and predestined by God from the very beginning.

11- All "our secrets" arc formed from an "image" (imago). sa\s Riph\ (Opera

omnia diemica, p. y).

141. The artifex with book and

altar. In the background, a corn-

field (allegory of the opus) and the

quickening coniunctio of sol and

luna.— Kelley, T racial us de Lapide

philosophorum (1676)
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142. The sequence of stages in the alchemical process.—Libavius, Alchymia (1606)

(For explanation, see following pages)
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In an explicatio locorum signatorum, Libavius gives the fol-

lowing "explanation" of this picture (fig. 142):

A Pedestal or base = earth.

BB Two giants or Atlases kneeling on the base and supporting

a sphere with their hands.

C Four-headed dragon from whose breath the sphere takes

shape. The four grades of fire: the first mouth emits a kind

of air, the second a subtle smoke, the third smoke and fire,

and the fourth pure fire.

D Mercurius with a silver chain, to which two recumbent ani-

mals are attached.

E The green lion.

F One-headed dragon. E and F both mean the same thing: the

Mercurial fluid which is the materia prima of the stone.

G A three-headed silver eagle, two of whose heads droop while

the third spits white water or the Mercurial fluid into the sea,

which is marked H.

I Picture of the wind, sending forth the breath of the spirit

(spiritns) into the sea below.

K Picture of the red lion, with red blood flowing from his breast

into the sea below, because the sea must be coloured as if it

were a mixture of silver and gold or white and red. The pic-

ture is applied to body, soul, and spirit by those who have

sought three [principles] from the beginning, or to the blood

of the lion and the lime of the eagle. For, because they accept

three, they have a double Mercurius. Those who accept two

have one only, which comes from a crystal or from the unripe

metal of the philosophers.

L A stream of black water, as in the chaos, representing the

putrcjactio. From it there rises a mountain, which is black

at the bottom and white at the top, so that a silver stream

flows down from the summit. For it is the picture of the first

dissolution and coagulation and of the resultant second dis-

solution.
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M The above-mentioned mountain.

NN The heads of black ravens that are looking out of the sea.

O Silver rain falling from the clouds on to the summit of the

mountain. Sometimes this represents the nourishment and

cleansing of the Lato by Azoch, sometimes the second dis-

solution, whereby the element of air is extracted from the

earth and water. (The earth is a form of the mountain, and

the water is the liquid of the sea aforementioned.)

PP The clouds from which [come] the dew or rain and the nour-

ishing moisture.

Q A vision of heaven, where a dragon lies on his back and

devours his own tail: he is an image of the second coagula-

tion.

RR An Ethiopian man and woman, supporting two higher

spheres. They sit on the big sphere and accordingly represent

the nigredo of the second operation in the second putrefac-

tion.

SS A sea of pure silver, which represents the Mercurial fluid

whereby the tinctures are united.

T A swan swimming on the sea, spitting out a milky liquid from

his beak. This swan is the white elixir, the white chalk, the

arsenic of the philosophers, the thing common to both fer-

ments. He has to support the upper sphere with his back and

wings.

V Eclipse of the sun.

XX The sun diving into the sea, i.e., into the Mercurial water

into which the elixir also must flow. This leads to the true

eclipse of the sun and one should put a rainbow on either

side to suggest the peacock's tail that then appears in the

coagulation.

YY Eclipse of the moon, which likewise has a rainbow on either

side and [also] in the lowest part of the sea, into which the

moon must dive. This is the picture of the white fermenta-

tion. But both seas should be fairly dark.
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ZZ The moon gliding into the sea.

a The king, clad in purple, with a golden crown, has a golden

lion beside him. He has a red lily in his hand, whereas the

queen has a white lily.

b The queen, crowned with a silver crown, strokes a white or

silver eagle standing beside her.

c The phoenix on the sphere, cremating itsell; many gold and

silver birds Hy out of the ashes. It is the sign ol multiplication

and increase.

O
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143 Alchemists at ivork.

—

Mut us liber (1702)

3. THE WORK

I. THE METHOD

401 The basis of alchemy is the work (opus). Part of this work
is practical, the operatio itself, which is to be thought of as a

series of experiments with chemical substances. In my opinion it

is quite hopeless to try to establish any kind of order in the in-

finite chaos of substances and procedures. Seldom do we get even

an approximate idea of how the work was done, what materials

were used, and what results were achieved. The reader usually

finds himself in the most impenetrable darkness when it comes
to the names of the substances—they could mean almost any-

thing. And it is precisely the most commonly used substances,

like quicksilver, salt, and sulphur, whose alchemical meaning is

one of the secrets of the art. Moreover, one must not imagine

for a moment that the alchemists always understood one an-

other. They themselves complain about the obscurity of the

texts, and occasionally betray their inability to understand even

their own symbols and symbolic figures. For instance, the

learned Michael Maier accuses the classical authority Geber of

being the obscurest of all, saying that it would require an
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Oedipus to solve the riddle of the "Gebrina Sphinx." l Ber-

nard of Treviso, another famous alchemist, goes so far as to call

Geber an obscurantist and a Proteus who promises kernels and
gives husks.

402 The alchemist is quite aware that he writes obscurely. He ad-

mits that he veils his meaning on purpose, but nowhere—so far

as I know—does he say that he cannot write in any other way. He
makes a virtue of necessity by maintaining either that mystifica-

tion is forced on him for one reason or another, or that he really

wants to make the truth as plain as possible, but cannot proclaim

aloud just what the prima materia or the lapis is.

4°3 The profound darkness that shrouds the alchemical pro-

cedure comes from the fact that although the alchemist was in-

terested in the chemical part of the work he also used it to devise

a nomenclature for the psychic transformations that really fasci-

nated him. Every original alchemist built himself, as it were,

a more or less individual edifice of ideas, consisting of the dicta

of the philosophers and of miscellaneous analogies to the funda-

mental concepts of alchemy. Generally these analogies are taken

from all over the place. Treatises were even written for the

purpose of supplying the artist with analogy-making material. 2

The method of alchemy, psychologically speaking, is one of

boundless amplification. The amplificatio is always appropriate

when dealing with some obscure experience which is so vaguely

adumbrated that it must be enlarged and expanded by being

set in a psychological context in order to be understood at all.

That is why, in analytical psychology, we resort to amplification

in the interpretation of dreams, for a dream is too slender a hint

to be understood until it is enriched by the stuff of association

and analogy and thus amplified to the point of intelligibility.

This amplificatio forms the second part of the opus, and is un-

derstood by the alchemist as theoria* Originally the theory was

1 Maier, Symbola aureae tnensae, p. 202: "Sunt enim plerique libri adeo obscure

scripti, ut a solis auctoribus suis percipiantur" (For many of the books are

written so obscurely that they are understood only by their authors). Cf. also

Maier, Scrutinium chymicum, p. 33.

2 For instance, the second part of the Aurora, in Art. aurif., I.

3 Philalethes ("Introitus apertus." Mus. herni., p. fifio): "Sunt enim in principiis

nostris multac heterogenae superfluitates, quae in puritatem nunquam reduci

possunt, ea propter penitus expurgare i lias expedit, quod factu impossibile erit

absque arcanorum nostrorum theoria, qua medium docemus, quo cum ex
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144- Left, three artists in the library. Right, the artist, or his assistant, working

in the laboratory.— Maier, Tripus aureus (1618)

404

the so-called "Hermetic philosophy," but quite early on it was

broadened by the assimilation of ideas taken over from Chris-

tian dogma. In the oldest alchemy known to the West the Her-

metic fragments were handed down mostly through Arabic orig-

inals. Direct contact with the Corpus Hermeticum was only

established in the second half of the fifteenth century, when the

Greek manuscript reached Italy from Macedonia and was trans-

lated into Latin by Marsilio Ficino.

The vignette (fig. 144) that is on the title-page to the Tri-

pus aureus (1618) is a graphic illustration of the double face

of alchemy. The picture is divided into two parts. 4 On the right

is a laboratory where a man, clothed only in trunks, is busy at

meretricis menstruo excernatur Diadema Regale" (For there are in our initial

material many superfluities of various kinds which can never be reduced to

purity. Therefore it is advantageous to wash them all out thoroughly, but this

cannot be done without the theoria of our secrets, in which we give instructions

for extracting the Royal Diadem from the menstruum of a whore). The Rosarium

philosophorum, subtitled secutida pars alchemiae, is such a theoria in the true

sense of a visio (spectacle, watching scenes in a theatre, etc.). Cf. the Iheorica

of Paracelsus, in Jung, "Paracelsus the Physician," par. 41.

4 There is a similar illustration in Khunrath's Amphitheatrutn (cf. fig. 145).
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145- Laboratory and oratory.— Khuurath, Amjihillicahuni safticntiac (1604)

the fire; on the left a library, where an abbot,"' a monk, 6 and a

layman" are conferring together. In the middle, on top of the

furnace, stands the tripod with a round flask on it containing a

winged dragon. The dragon symbolizes the visionary experience

of the alchemist as he works in his laboratory and "theorizes." 8

5 John Cremer, Abbot of Westminster, who lived at the beginning of the 14th

century. His "Testamenturn" is printed in the Mu.saeum Hermeticum.

6 Basilius Valentinus, a legendary or fictitious personality.

"Thomas Norton, putative author of the famous "Ordinal] of Alchimy." On the

question of his personality, cf. Nicrenstcin and Chapman, "Enquiry into the

Authorship of the Ordinal! of Alchimy."

8 The vision of the father of Benxcnuto Cellini—described in Cellini's auto-

biography, I. iv, p. (>—gives us a good idea of such visions: "When I was about

five years old my father happened to be in a basement chamber of our house,
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i4<~>. Mercurius as "uniting sunbol."—Valentinus, "Duodecim claves," in Musneum
hermei iciim ( ifiyK)

The dragon in itself is a monstrum—a symbol combining the

c hthonic principle of the serpent and the aerial principle of the

bird. It is, as Ruland says,8 a variant of Mercurins. But Mer-

curius is the divine winged Hermes (fig. 146) manifest in mat-

ter, the god of revelation, lord of thought and sovereign psy-

chopomp. The liquid metal, argent 11m vivitm—"living silver,"

quicksilver—was the wonderful substance that perfectly ex-

pressed the nature of the (m'A/W: that which glistens and ani-

mates within. When the alchemist speaks of Mercurius, on

where they had been washing, and where a good (ire of oak logs was still burn-

ing; he had a viol in his hand, and was pla\ing and singing alone beside the

fire. The weather was very cold. Happening to look into the fire, he spied in the

middle of those most burning Names a little creature like a lizard, which was

sporting in the coie of the in tensest coals. Recoming instantly aware of what the

thing was. he had m\ sister and me called, and pointing it out to us children,

gave me a great box on the cars, which caused me to howl and weep with all my
might. Then he pacified me good-humourcdlv, and spoke as follows: "My dear

little boy. I am not striking you for any wrong that you have done, but only to

make you remember that that lizard which you sec in the fire is a salamander,

a creature which has never been seen before h\ anyone of whom wc have credible

information.' So saying, he kissed ine and gave me some pieces of money."

8 Lexicon alchemiae, s.v. "draco."
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147 l T iol)oios.—Codex Marcianus (nth cent.)

the face of it he means quicksilver, but inwardly he means the

world-creating spirit concealed or imprisoned in matter. The
dragon is probably the oldest pictorial symbol in alchemy

of which we have documentary evidence. It appears as the

ovpotfooos, the tail-eater, in the Codex Nfarcianus (fig. 147),

which dates from the tenth or eleventh century, 1 " together with

the legend: h to vav (the One, the All). 11 Time and again the

alchemists reiterate that the opus proceeds from the one and

leads back to the one, 12 that it is a sort of circle like a dragon

biting its own tail (cf. figs. 20, 44, 46, 47). For this reason the

opus was often called circulate (circular) or else rota (the wheel)

(fig. 80). Mercurius stands at the beginning and end of the work:

he is the prima materia, the caput corvi, the nigredo; as dragon

he devours himself and as dragon he dies, to rise again as the

lapis. He is the play of colours in the cauda pavonis and the di-

vision into four elements. He is the hermaphrodite that was in

10 Cf. Taylor. "A Survey of Greek Alchemy."
11 Reproduced in Bcrthclot, Alrh. greet. Introduction, p. 132.

12 Rosarium, Art. aurij., II, p. 20O: "ITnius ergo esto voluntatis in opere naturae,

nee niodo hoc, modo illud attcntare pracsumas quia in rerum niultitudine ars

nostra noil pcrficitur. Quantumcunque cnim diversificcntur eius nomina, tamen

semper una sola res est, et de eadem re. . .
." (Therefore you must be single-

minded in the work of nature, and you must not try now this, now that, because

our art is not perfected in a multiplicity of things. For however much its names

may differ, yet it is ever one thing alone, and from the same thing. . . .) "Unus est

lapis, una medicina, iiimm \as. unum regimen, unaque dispositio" (One is the

stone, one the medicine, one the vessel, one the method, and one the disposition).

Cf. Reitzenstcin, "Alchemist ische I.ehrschriften," p. 71. Moricnus ("De transmu-

tatione metall," Art. aurij., II, pp. 2-,f.) quotes the Emperor Heraclius (fiio-41):

"Hercules dixit: Hoc autein magistcrium ex una primum radice procedit quae

postmodum in plures res expanditur et iterum ad imam revcrtitur. . .
." (Her-

cules [Heraclius] said: This magistery proceeds first from one root, which after-

wards expands into several things, and returns again to the one.)
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the beginning, that splits into the classical brother-sister dual-

ity and is reunited in the coniunctio, to appear once again at the

end in the radiant form of the lumen novum, the stone. He is

metallic yet liquid, matter yet spirit, cold yet fiery,u poison and
yet healing draught—a symbol uniting all opposites (fig. 148).

14

II. THE SPIRIT IN MATTER

4°5 All these ideas were the common property of alchemy from

earliest times. Zosimos, writing in the third century a.d., quotes

one of the very oldest authorities on alchemy in his treatise

"Concerning the Art and Its Interpretation," ia namely Ostanes, 1 ''

who belongs to the dawn of history and was known even to

Pliny. His connection with Democritus, another of the earliest

alchemical writers, probably dates from the first century B.C. 17

This Ostanes is reported to have said:

Go to the waters of the Nile and there you will find a stone that

has a spirit [nvcvpa]. Take this, divide it, thrust in your hand and

draw out its heart: for its soul [i/m^] is in its heart 18 [fig. 149].

[An interpolator adds:] There, he says, you will find this stone that

has a spirit, which refers to the expulsion of the quicksilver

[i$vSpapy vpo)CTL<;\ .

J

13 Rosarium, Art. aurif., II. p. 210: "Scitote ergo, quod argentum vivum est ignis,

corpora coniburens inagis quam ignis " (Know therefore that the quicksilver is

a fire which burns bodies more than fire [itself]).

14 Cf. the meaning of the uniting symbol in Jung, Psychological Types, pars.

318ft.

l"> Berthelot, Alch. grecs, III, vi, 5.

16 A text ascribed to Ostanes, and transmitted in Arabic, is to be found in

Berthelot, Chimie au moyen age, III, pp. iiGff.; also a Greek text in Berthelot,

Alch. grecs, IV, ii.

l"Lippmann, Entstehung uud Aushreihuig der Alchemie, I, p. 334.

i* Cf. Maier, Symbola aureae meiisae, p. 19: "[oljcum extrahcrc a cordibus stat-

uarum" (extract the oil from the hearts of statues), referring to Raymond Lully.

"Codicillus" (Dihl. chem. curiosa, I. p. 894). Cf. also the "extraction of the cogita-

tion" mentioned above (par. 37-,. 11. (>7).

19 Berthelot, Alch. grecs, III, vi. 3.
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149. The sick king (Jnima materia), from whose heart the planet-children re-

ceive their crowns.
—"La Sagesse ties anciens" (MS., 18th cent.)

406 Nietzsche's metaphor in Zarathustra, "an image slumbers

for me in the stone," says much the same thing, but the other

way round. In antiquity the material world was filled with the

projection of a psychic secret, which from then on appeared as

the secret of matter and remained so until the decay of alchemy

in the eighteenth century. Nietzsche, with his ecstatic intuition,

tried to wrest the secret of the superman from the stone in which

it had Ions been slumbering. It was in the likeness of this slum-

bering image that he wished to create the superman, whom, in

the language of antiquity, we may well call the divine man. But

it is the other way about with the alchemists: they were looking
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150. The penetrating Mercurins.—"Spit ulnin veiitatis" (MS.. 171I1 cent.)

407

for the marvellous stone that harboured a pneumatic: essence in

order to win from it the substance that penetrates all substances

—since it is itself the stone-penetrating "spirit"—and transforms

all base metals into noble ones by a process of coloration. This

"spirit-substance" is like quicksilver, which lurks unseen in the

ore and must first be expelled if it is to be recovered in substan-

tia. The possessor of this penetrating Mercurins (fig. 150) can

"project" it into other substances and transform them from the

imperfect into the perfect state.-'" The imperfect state is like

the sleeping state; substances lie in it like the "sleepers chained

in Hades" (fig. 151)

-

l and are awakened as from death to a new
and more beautiful life by the divine tincture extracted from

the inspired stone. It is quite clear that we have here a tendency

not only to locate the mystery of psychic transformation in mat-

ter, but at the same time to use it as a theoria for effecting chem-

ical changes.

Just as Nietzsche made absolutely sure that nobody could

mistake the superman for a sort of spiritual or moral ideal, so

it is emphasized that the tincture or divine water is far from

20 It is indeed remarkable that the alchemists should ha\c picked on the term

proieclio in order to express the application of the philosophical Mercurins to

base metals.

21 Berthelot, Alch. grecs, IV, xx, 8.
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151. Prisoners in the underworld.— I/quierdo, Praxis exercitioium

spirit ualium (Hhj^)
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being merely curative and ennobling in its effects, but that it

may also act as a deadly poison which penetrates other bodies as

pervasively as the pneunia penetrates its stone.2-

4°8 Zosimos was a Gnostic: who was influenced by Hermes. In

his missive to Theosebeia he recommends the "krater" as a

vessel of transformation: she should, he says, hasten to the

Poimandres in order to be baptized in the krater.- 5

4°9 This krater refers to the divine vessel of which Hermes
tells Thoth in the treatise entitled 6 Kpar?)p.-

4 Alter the crea-

tion of the world, God filled this vessel with nous (vov* =
pneuma) and sent it down to earth as a kind of baptismal font.

By so doing God gave man, who wished to free himself from his

natural, imperfect, sleeping state o\ Jiota (or, as we should say,

insufficient consciousness), an opportunity to dip himself in the

nous and thus partake of the higher state of errata, i.e., enlight-

enment or higher consciousness (fig. 159). The nous is thus

a kind of fiafaiov, dyestuff or tincture, that ennobles base sub-

stances. Its function is the exact equivalent of the tincturing

stone-extract, which is also a pneuma and, as Merc urius, possesses

the Hermetic dual significance of redeeming psyc hopomp-"' and

quicksilver (fig. 152).

4'° Clearly enough, then, Zosimos had a mystic or Gnostic phi-

losophy of sorts whose basic ideas he projected into matter.

When we speak of psychological projection we must, as I have

already pointed out, always remember that it is an unconscious

process that works only so long as it stays unconscious. Since

Zosimos, like all the other alchemists, is convinced not only that

his philosophy can be applied to matter but that processes also

take place in it which corroborate his philosophical assumptions,

it follows that he must have experienced, in matter itself, at the

very least an identity between the behaviour of matter and the

K Ibid., Ill, vi, H. -'•< Ibid., Ill, li, 8.

-^ Scoit, Hermetica, I. pp. 1 4<)it .

2"» Here wc probably enter the realm of Neopuhagorcan ideas. The penetrating

quality of the sou I-pneuma is mentioned in Aeuesidcinus (/.cller. Die Philosophic

dei (Iriechen, III, p. i>(>). He also speaks of aer as ihe original substance, corre-

sponding to the pneuma of the Stoics (p. 23). Hermes, whose pneumatic (wind-)

quality (see figs. 210, 211) is indicated by his wings, leads the souls to the Highest,

according to Alexander Polyhistor (p. 75), but the impure souls are fettered in

the underworld bv the Erinyes with unbreakable bonds, like the imperfect ones

who in the treatise of Komarios are "chained in Hades" (see fig. 151).
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152. Alxivc, Saturn rating his children and being sprinkled with Mercurial

water fine vir*inis, vimun nrdetis). Below, the regeneration in the hath.

—Thomas Aquinas (pseud.), "l)e alchimia" (M.S.. 1 (it li cent.)



153- The artist lifting the homunctilus.

the "son of the philosophers," out of the

Hermetic vessel.—Kelley, Tractatus de

Lapide pliilosophorum (1676)

events in his own psyche. But, as this identity is unconscious,

Zosimos is no more able than the rest of them to make any

pronouncement about it. For him it is simply there, and it not

only serves as a bridge, it actually is the bridge that unites

psychic and material events in one, so that "what is within is

also without " Nevertheless an unconscious event which eludes

the conscious mind will portray itself somehow and somewhere,

it may be in dreams, visions, or fantasies. The idea of the

pneuma as the Son of God, who descends into matter-" and

then frees himself from it in order to bring healing and salva-

tion to all souls, bears the traits of a projected unconscious

content (fig. 153). Such a content is an autonomous complex
divorced from consciousness, leading- a life of its own in the

psychic non-ego and instantly projecting itself whenever it is

constellated in any way—that is, whenever attracted by some-

thing analogous to it in the outside world. The psychic autonomy
of the pneuma- 7

is attested by the Neopythagoreans; in their

view the soul was swallowed by matter and only mind—nous

—

was left. But the nous is outside man: it is his daemon. One
could hardly formulate its autonomy more aptly. Nous seems to

be identical with the god Anthropos: he appears alongside the

20 The cabalistic idea of Owl pervading the world in the form of soul-sparks

(scintillue) and the Gnostic idea of the Spin titer (spark) arc similar.

27 The concepts of nous and pneuma are used promiscuously in syncretism. The
older meaning of pneuma is wind, which is an aerial phenomenon; hence the

equivalence of aer and pneuma (/eller. Die Pliilaso/i/iie tier (•> ieclten, III, p. 23).

Whereas in Anaximenes the original substance is aer (ibid.. I. pp. 713(1.), in

Archclaus of Miletus, the pupil of Anaxagoras. God is aer and nous. In Anaxo-

goras the world-creator is Nous, who produces a whirlpool in chaos and thus

brings about the separation of ether and air (ibid., I. pp. (iHyfl). Concerning the

idea of pneuma in syncretism, cf. I.eiscgang, Dei hriligc Gcist, pp. 2(5(1.
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'54 1 ' ">."> 1 he king with the six planets or metals; t lie renewed king {filius phi-

losojfliot uni) worshipped l>\ the six planets.— Kellcy, Trnclalus de I.aUide

j)hilo\(>j>l)(n ii in (lhyfi)

demiurge and is the adversary of the planetary spheres. He rends

the circle of the spheres and leans down to earth and water (i.e.,

he is about to project himself into the elements). His shadow

falls upon the earth, but his image is reflected in the water. This

kindles the love of the elements, and he himself is so charmed
with the reflected image of divine beauty that he would fain

take up his abode within it. But scarcely has he set foot upon the

earth when Physis locks him in a passionate embrace. From this

embrace are born the seven first hermaphroditic beings.2" The
seven are an obvious allusion to the seven planets and hence to

the metals (figs. 154, 155; cf. figs. 21, 70) which in the alchemical

view spring from the hermaphrodite Merc-units.

4" In such visionary images as the Anthropos glimpsing his

own reflection there is expressed the whole phenomenon of the

unconscious projection of autonomous contents. These myth-

pictures are like dreams, telling us that a projection has taken

place and also what has been projected. This, as the contempo-

rary evidence shows, was nous, the divine daemon, the god-man,

pneuma, etc. In so far as the standpoint of analytical psychology

is realistic, i.e., based on the assumption that the contents of

the psyche are realities, all these figures stand for an uncon-

scious component of the personality which might well be en-

dowed with a higher form of consciousness transcending that

of the ordinary human being. Experience shows that such fig-

ures always express superior insight or qualities that are not yet

ZftSchullz. Dokiuncnlc dcr (.nosis, p. 04; Rcitzcnstein, Poimandres, p. 50. In the

Neopythagorcan view, hermaphroditism is also an attribute of the deity. Cf.

Nicomachns, in Zcller, Philosophic da Crierhen, III, p. 107.
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156. The Dyad (day and night): symbolical representation of the correspondence

between zodiac and man.—"Ties Riches Hemes du due de Berry" (MS., Chantilly,

15th cent.)
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conscious; indeed, it is extremely doubtful whether they can be

attributed to the ego at all in the proper sense of the word. This

problem of attribution may appear a captious one to the lay-

man, but in practical work it is of great importance. A wrong
attribution may bring about dangerous inflations which seem

unimportant to the layman only because he has no idea of the

inward and outward disasters that may result.-9

4 12 As a matter of fact, we are dealing here with a content that

up to the present has only very rarely been attributed to any

human personality. The one great exception is Christ. As vl6t

tov avdfjuTTov, the Son of Man, and as 6«>v vi6<t, the Son of God,

he embodies the God-man; and as an incarnation of the Logos

by 'pneumatic" impregnation, he is an avatar of the divine

l'01'S.

4 "3 Thus the Christian projection acts upon the unknown in

man, or upon the unknown man, who becomes the bearer of the

"terrible and unheard-of secret." M The pagan projection, on

the other hand, goes beyond man and acts upon the unknown
in the material world, the unknown substance which, like the

chosen man, is somehow filled with God. And just as, in Chris-

tianity, the Godhead conceals itself in the man of low degree,

so in the "philosophy" it hides in the uncomely stone. In the

Christian projection the descensus spirit us sancti stops at the

living body of the Chosen One, who is at once very man and
very God, whereas in alchemy the descent goes right down into

the darkness of inanimate matter whose nether regions, accord-

ing to the Xeopythagoreans, arc ruled by evil/11 Fv il and matter

together form the Dyad, the duality (fig. 15ft). This is feminine

in nature, an anima mundi, the feminine Physis who longs for

the embrace of the One, the Monad, the good and perfect.*2

The Justinian Gnosis depicts her as Fdem, virgin above, serpent

below™ (fig. 157). Vengeful ly she strives against the pneuma

-,(J The effect of inflation is that one is not only "puffed np'* hut too "high up."

This may lead to attacks of giddiness, or to a tendency to fall downstairs, to twist

one's ankle, to stumble over steps and chairs, and so on.

30Berthelot. Alrh. grecs, IV, xx. 8: T6 fivorripLov to <Ppikt6p /ecu napaboiov.

31 Zeller, Philo\oj>liie clei Griechen, II, p. i-,2.

32 Ibid., Ill, pp. 99, 151.

33 Hippolvtus, Elenchos, V, 26, 1.—Alchemv transferred the Edem-motif to Mer-

curins, who was likewise represented as \irgin above, serpent below. This is the

origin of the Melusina in Paracelsus (see "Paracelsus as a Spiritual Phenomenon,"

pars. 179C).
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because, in the shape of the demiurge, the second form of God.

he faithlessly abandoned her. She is "the divine soul imprisoned

in the elements," whom it is the task of alchemy to redeem. **

III. THE WORK OF REDEMPTION

4>4 Now, all these myth-pictures represent a drama of the hu-

man psyche on the further side of consciousness, showing man
as both the one to he redeemed and the redeemer. The first for-

mulation is Christian, the second alchemical. In the first case

man attributes the need of redemption to himself and leaves the

work of redemption, the actual atikov or oj)us}
to the autonomous

divine figure; in the latter case man takes upon himself the duty

of carrying out the redeeming opus, and attributes the state of

suffering and consequent need of redemption to the anima

mundi imprisoned in matter.33

4'5 In both cases redemption is a work (fig. 158). In Christianity

it is the life and death of the God-man which, by a unique sacri-

fice, bring about the reconciliation of man, who craves redemp-

tion and is sunk in materiality, with God. The mystical effect of

the God-man's self-sacrifice extends, broadly speaking, to all men,
though it is efficacious only for those who submit through faith

or are chosen by divine grace; but in the Pauline acceptance it

acts as an apocatastasis and extends also to non-human creation

in general, which, in its imperfect state, awaits redemption like

the merely natural man. By a certain "synchronicity" of events,

man, the bearer of a soul submerged in the world and the flesh,

is potentially related to God at the moment when he, as Mary's

Son, enters into her, the virgo terrae and representative of matter

in its highest form; and, potentially at least, man is fully re-

deemed at the moment when the eternal Son of God returns

again to the Father after undergoing the sacrificial death.

4 l6 The ideology of this mysterium is anticipated in the myths

34 c;f. the salvation ami purification of ihc ev rols cttoix^ois awbede'iaa deia

•4>vxy in the Book of Sophc (Berthclot. Alrli. grecr., III. xlii, 1).

3~> Late Jewish (cabalistic) C.nosis developed a \cr\ similar attitude to that of

alchemy. Cf. the excellent description by G angler, "Das Spatjudentnm," pp.

279ft.
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158. The "Mill of the Host." The Word, in the form of scrolls, is poured into a

mill by the four evangelists, to reappear as the Infant Christ in the chalice. (Cf.

John 1 : 14: "And the word was made Mesh. . .
.*')— High altar of church at

Tri usees, I'omerania (15th cent.)

of Osiris, Orpheus, Dionysus, and Hercules, and in the concep-

tion of the Messiah among the Hebrew prophets. :i,; These antic-

ipations go back to the primitive hero myths where the conquest

of death is already an important factor.37 The projections upon
Attis and Mithras, more or less contemporary with the Christian

one, are also worth mentioning. The Christian projection differs

from all these manifestations of the mystery of redemption and

Wl The main points of resemblance are: in Osiris, his God-man nature, which

guarantees human immortality, his corn characteristics, his dismcml>crmeiit and

resurrection; in Orpheus, the taming of the passions, the fisherman, the good

shepherd, the teacher of wisdom, the dismemberment; in Dionysus, his wine

characteristics, the ecstatic revelations, the fish symbolism, the dismemberment

and resurrection; in Hercules, his subjection to Eurystheus and Omphale, his

labours (mainly to redeem suffering humanity from \arious evils), the cioss

formed by his journeys (labours 7-10 lead South-North-East-West, while labours

11-12 lead upwards; cf. St. Paul: Kph. ;$ : i<S). his sell-cremation and sublimalio

culminating in divinity.

37 Cf. for instance, the Polynesian myth of Maui (Hambruch, Si'utst'rtnarchen,

p. 289). Further material in liobcnius. Dus '/.dialler <lcs Sonnmgolles.
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transformation by reason of the historical and personal figure of

Jesus. The mythical event incarnates itself in him and so enters

the realm of world history as a unique historical and mystical

phenomenon.
4'7 In the figure of the divine hero, God himself wrestles with

his own imperfect, suffering, living creation; he even takes its

suffering condition upon himself and, by this sacrificial act, ac-

complishes the opus magnum, the a$Xov of salvation and victory

over death. As regards the actual performance of this entirely

metaphysical work, man is powerless to do anything really de-

cisive. He looks to his Redeemer, full of faith and confidence,

and does what he can in the way of "imitation"; but this never

reaches the point where man himself becomes the Redeemer

—

or at least his own redeemer. Yet a complete imitation and re-

establishment of Christ in the believer would necessarily lead

to such a conclusion. But this is out of the question. Were such

an approximation to occur, then Christ would have re-estab-

lished himself in the believer and replaced the latter's person-

ality. We should have to be satisfied with this statement were it

not for the existence of the Church. The institution of the

Church means nothing less than the everlasting continuation of

the life of Christ and its sacrificial function. In the officimn

dixnnum or, in Rcnedictinc parlance, the opus divinum, Christ's

sacrifice, the redeeming act, constantly repeats itself anew while

still remaining the unique sacrifice that was accomplished, and
is accomplished ever again, by Christ himself inside time and
outside all time. This opus supernaturale is represented in the

sacrifice of the Mass. In the ritual act the priest as it were shows

forth the mystical event, but the real agent is Christ, who sac-

rifices himself everywhere always. Though his sacrificial death

occurred in time it is an essentially timeless occurrence. In

the Thomist view the Mass is not a real immolatio (sacrifice)

of the body of Christ but a "re-presentation" of his sacrificial

death. 3S Such an interpretation would be sufficient and con-

sistent were it not for the transubstantiation of the offered

substances, the bread and wine. This offering is meant as a sacri-

38 Hauck, ReaUn\cykU)j)(idic, XII, p. 689. 35: "Celebratio hniits sacramenti est

imago quacdam rcpracsentativa passion is Christi, quae est vera eius immolatio"

(The celebration of this sacrament is a kind of image that represents Christ's

passion, which is his true immolation).
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ficium, literally a "making sacred." The etymology of the Ger-

man word for sacrifice, Opfer, is obscure, it being a moot point

whether it comes from offerre, "to offer," or from operari, "to

effect, to be active." In its ancient usage operari Deo meant to

serve the god or to sacrifice to him. But if the Opfer is an opus,

then it is far more than an oblafio, the offering of such a modest

eift as bread and wine. It must be an effectual act, giving the rit-

ual words spoken by the priest a causal significance. The words

ot the consecration (qui pridie qitam palerelm, etc.) are there-

fore to be taken not merely as representative, but as the causa

efficiens of the transubstantiation. That is why the Jesuit Less ius

(d. 1623) called the words of the consecration the 'sword" with

which the sacrificial lamb is slaughtered. 50 The so-called theory

of mactation (slaughtering) occupies an important place in the

literature of the Mass, though it has not been generally accepted

in its more objectionable outgrowths. Perhaps the clearest of

all is the Greek ritual as described by the Archbishop Niko-

laus Kabasilas of Thessalonika (d. circa i^O^)* 4" ^ n tne ^ rst (Pre
"

paratory) part of the Mass the bread and wine are placed not on

the main altar but on the irfjodtais, a sort of sideboard. There
the priest cuts a piece off the loaf and repeats the text, "He is led

as a lamb to the slaughter." Then he lays it on the table and re-

peats, "The lamb of God is sacrificed." The sign of the cross is

then imprinted on the bread and a small lance stabbed into its

side, to the text, "But one of the soldiers with a spear pierced

his side and forthwith came there out blood and water." At
these words water and wine are mixed in the chalice. Then
comes the oblatio in solemn procession, with the priest carrying

the offering. (Here the Sapor, the gift, represents the giver:

Christ the sacrific iant is also the sacrificed.) Thus the priest re-

enacts the traditional event, and in so far as Christ, in the sacra-

mental state, possesses a vita corporea actualist an actual bodily

life, one could say that a physical slaying 42 (mortificatio) of his

30 This point of view finds acceptance in the Beuron edition of the Missal (p. x).

•*° Kramp, Die Opferanschnuungen der romischen Messliturgie, p. 114.

4 i "Vita corporea actualis sensitiva aut a sensibus pendens" (A real bodily life,

apprehended by the senses or dependent on the senses).—Cardinal Alvarez Cien-

fuegos, S.J. (d. 1739), in Hauck. Realeiicykl<)j)adie, XII, p. 693. 59.

42 Cf. sacrifice of the lamb in the "Vita S. Brendani," from l.a f.egetide Inline de

S. Brandaines (based on nth-13th century MSS.), p. 12: "Dixitque sanctus
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body has taken place. This happens as a result of the consecrat-

ing words spoken by the priest, and the destruction of the offer-

ing, the ablatio on i.si nd < nil inn Dei (the offering up of the slain

to the service of God), brings about the transubstantiation. The
latter is a transmutation of the elements, which pass from a

natural, soiled, imperfect material state into a subtle body. The
bread, which must be lvheaten, signifies the body, and the wine,

representing blood, the soul. After the transubstantiation a piece

ol the host is mingled with the wine, thus producing the coninnc-

lio of the soul with the body (fig. 159) and establishing the liv-

ing body of Christ, namely the unity of the Church.
4
,s St. Ambrose (ailed the transformed bread medic ina. It is

the 4>dfjfxaKnv d#umfn'us\ the drug of immortality, which, in the

act of communion, displays its characteristic effect in and on the

Hrcndaiius Iratribus: Faciamus hit ofms (livinum, el sacriheemus Deo agiium im-

maculatum. quia hotlie rena Domini est.' Ft il)i niansertiiit usque in Sabbatum

sanctum I'asdie. Inveneriint cciam ibi mulios greges ovimti unius colons, id est

albi. ita lit non possent terrain videre pie multitudine ovium. Gomocatis autem

fratribus. \ir sanctus dixit eis: 'Accipitc que sunt necessaria at diem festum de

grege.' Illi autem acccperunt imam ovem et cum illam ligassent per cornua.

sequebatur quasi domestica, seq liens illoium vestigia. At ille: 'Accipite, inquit.

liniini agnum immaculatum.' Qui cum viri Dei mandata complessent, paravcrunt

omnia ad opus dici crastinc. . .
." (And St. Brendan said to the brothers: "I .et

us perform here tbe divine work and sacrifice to God an immaculate lamb, for

today is the supper of tbe Ford." And they remained there until Holy Saturday.

They also found there many flocks of sheep of one colour, i.e., white, so that they

could not see the ground because of the great number of sheep. The holy man
called the brothers together and said to them: "Fake from the flock what you

need for the feast day." And they took one sheep, and when they had bound it

by the horns, it followed as if it were a domestic animal, following in their foot-

steps. And he said: "Take an immaculate lamb." And when they had done the

bidding of the man of God, they prepared everything for the work of the follow-

ing day.)

Ibid., p. 34: "Confestim tunc cantavcrunt trcs psalmos: 'Miserere mei, Deus, et

Domine refugium, et Deus, deus mens.' Ad terciam vert) alios tres: 'Omnes gentes.

Deus in nomine. Dilexi quoniam.' cum alleluya. Deinde immolavcrunt agnum

immaculatum, et omnes venerunt ad coinmunionem diccntes: 'Hoc sacrum corpus

Domini, et Salvatoris nostri, sanguinem sumite vobis in vitam aeternam.' " (At

once they sang three psalms: "Have mercy on me. O God," and "Ford, thou hast

been our refuge," and "O God, my God"; and at terce three others: "O clap your

hands, all ye nations," "Save me, O God, by thy name," and "I have loved, be-

cause," with alleluia. Then they sacrificed an immaculate lamb, and they all came

to communion, saying: "This is the sacred body of the Ford our Saviour, take the

blood unto you for life eternal.")
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159- The coniunctio of soul and body: an ecclesiastical version of the alchemical

marriage bath.
—"Grandes hcurcs du due de Berry" (MS., 1413)

believer—the effect of uniting the body with the soul. This takes

the form of a healing of the soul and a reformatio of the body.

The text of the Missal shows us how this is meant:

Da nobis per huius aquae et vini mysterium, eius divinitatis esse

consortes, qui humanitatis nostrae fieri tlignatus est particeps, Jesus

Christus . . . (Grant that through the mystery of this water and

wine, we may have fellowship in the divine nature of Him who

vouchsafed to become partaker of our humanity . . .).
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III. RELIGIOUS IDEAS IN ALCHEMY

4'9 Perhaps I may be allowed to introduce a personal remark
here. It was a real revelation for me, as a Protestant, to read the

words of the Offertory for the first time: "Deus, qui humanae
substantiae dignitatem mirabiliter condidisti" (O God, who
didst marvellously create the dignity of human nature) and
"qui humanitatis nostrae fieri dignatus est particeps" (who

vouchsafed to become partaker of our humanity). What respect

for the dignity of human nature! Dens et homo! There is no sign

of that unworthy sinful man whom Protestantism has so often

slandered in the past and is only too ready to slander again.

Moreover, there seems to be still something else hidden in this

almost "transcendental" estimate of man. For if God "dignatus

est" to become partaker of our human nature, then man may
also deem himself worthy to become partaker of the divine

nature. In a certain sense this is just what the priest does in the

performance of the sacrificial mystery, when he offers himself as

the victim in place of Christ; and the congregation does likewise

when it eats the consecrated body and thus shares in the sub-

stance of Deity.

420 By pronouncing the consecrating words that bring about

the transformation, the priest redeems the bread and wine from

their elemental imperfection as created things. This idea is quite

unchristian— it is alchemical. Whereas Catholicism emphasizes

the effectual presence of Christ, alchemy is interested in the fate

and manifest redemption of the substances, for in them the di-

vine soul lies captive and awaits the redemption that is granted

to it at the moment of release. The captive soul then appears in

the form of the "Son of God." For the alchemist, the one pri-

marily in need of redemption is not man, but the deity who is

lost and sleeping in matter. Only as a secondary consideration

does he hope that some benefit may accrue to himself from the

transformed substance as the panacea, the medicina catholica,

just as it may to the imperfect bodies, the base or "sick" metals,

etc. His attention is not directed to his own salvation through

God's grace, but to the liberation of God from the darkness of

matter. By applying himself to this miraculous work he benefits

from its salutary effect, but only incidentally. He may approach

the work as one in need of salvation, but he knows that his sal-

vation depends on the success of the work, on whether he can

free the divine soul. To this end he needs meditation, fasting,
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3- THE WORK

and prayer; more, he needs the help of the Holy Ghost as his

-napthfjo*;.^ Since it is not man but matter that must be re-

deemed, the spirit that manifests itself in the transformation is

not the "Son of Man" hut, as Klumrath very properly puts it,
44

the filius macrocosm i. Therefore, what comes out of the trans-

formation is not Christ hut an ineffable material being named
the "stone," which displays the most paradoxical qualities apart

from possessing corpus, anima, spiritus, and supernatural pow-

ers (fig. 214). One might be tempted to explain the symbolism of

alchemical transformation as a parody of the Mass were it not

pagan in origin and much older than the latter.

The substance that harbours the divine sec ret is everywhere,

including the human body. 45
It can be had for the asking and

can be found anywhere, even in the most loathsome filth
411

(fig.

256). In these circumstances the opus is no longer a ritualistic

of/icium, but the same work of redemption which God himself

accomplished upon mankind through the example of Christ, and

which is now recognized by the philosopher who has received

the donum spiritus sancti, the divine art, as his own individual

opus. The alchemists emphasize this point: "He who works

through the spirit of another and by a hired hand will behold

results that are far from the truth; and conversely he who gives

his services to another as assistant in the laboratory will never be

admitted to the Queen's mysteries." 47 One might quote the

words of Kabasilas: "As kings, when they bring a gift to God,

bear it themselves and do not permit it to be borne by others."

4:<
1 \aptbpos = ministering spirit. So Khunrath and others.

44 Von hyleal. Chaos, p. 50, et passim. The much earlier Morienns ("l)e transmu-

tatione metall.," Ait. aurif., II. p. 37) says: "In hot enim lapide c|uattuor ton-

tinentnr elementa, assimilaturque Muiulo et Mnndi com posit ion i" (For in this

stone the four elements are contained, and it is made similar to the World and

the composition of the World).

45 Morienns says to King Kalid (ibid., p. 37): Haec enim res a te extrahitur:

cuius ctiam minera tu existis, apud te namque illam inveniunt, et lit verius

confitear, a te accipiunt: quod cum probaveris, amor eius et dilectio in te augc-

bitur. Et scias hoc verum et indubitabile permanere." (For this thing is extracted

from thee, and thou art its ore [raw material]; in thee they lind it, and that I

may speak more plainly, from thee they take it; and when thou hast experienced

this, the love and desire for it will be increased in thee. And know that this

remains true and indubitable.)

46 "In stercore invenitur."

47 Maier, Symbola aureae mensae, p. 336.
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III. Kl UGJOl'S IDEAS IN ALCHEMY

4— Alchemists are, in fact, decided solitaries; 4" each has his say

in his own way. 40 They rarely have pupils, and of direct tradi-

tion there seems to have been very little, nor is there much evi-

dence of any secret societies or the like.
5" Each worked in the

laboratory for himself and suffered from loneliness. On the

other hand, quarrels were rare. Their writings are relatively free

of polemic, and the way they quote each other shows a remark-

able agreement on first principles, even if one cannot under-

stand what they are really agreeing about."' 1 There is little of

that disputatiousness and splitting of hairs that so often mar
theology and philosophy. The reason for this is probably the

fact that "true" alchemy was never a business or a career, but a

genuine opus to be achieved by quiet, self-sacrificing work. One
has the impression that each individual tried to express his own
particular experiences, quoting the dicta of the masters only

when they seemed to offer analogies.

I
2 3 All, from the very earliest times, are agreed that their art

is sacred and divine,"' 2 and likewise that their work can be com-

4H Rhunrath {Von hylcal. Chaos, p. 410), for instance, says: "So work even in the

laboratory by thyself alone, without collaborators or assistants, in order that God,

the Jealous, may not withdraw the art from thee, on account of thy assistants to

whom He may not wish to impart it."

49 Geber, "Summa perfections, " fiibl. diem., T, p. 557b: "Quia nobis solis artem

per nos solos investigatam tradimus et non aliis . .
." (Because we hand down

the art which we alone have investigated, to ourselves alone and to no one

else . . .).

50 I am setting aside the later Rosicrucians and the early "Poimandres" com-

munity, of which Zosimos speaks [infra, par. 436]. Between these two widely sepa-

rated epochs I have found only one questionable passage, in the "1'ractica

Mariae Prophetissae" {Art. aurif., I, p. 323) (see fig. 78), where the "interlocutor"

Aros (Horns) asks Maria: "O domina, obedisti in societate Scoyari: O prophetissa,

an invenisti in secretis Philosophorum . .
." (C) lady, did you obey in the societv

of Scoyarus: O Prophetess, did you find the secrets of the philosophers . . . ?).

The name Scoyaris or Scoyarus recalls the mysterious Scayolus in the writings of

Paracelsus (De xnta longa), where it means the adept. {Srayolae are the higher

spiritual forces or principles. Sec "Paracelsus as a Spiritual Phenomenon," pars.

2o6ff.) Is there perhaps a connection here? At any rate there seems to be an

allusion to a societas. The treatise of Maria may go back to very early times and

thus to the Gnostic societies. Agrippa (De incertitudine scientianim, ch. XC) men-

tions an alchemical initiation vow which may possibly refer to the existence of

secret societies. Waite (The Secret Tradition in Alchemy) comes to a negative

conclusion in this respect.

51 The Turba philosophorum is an instructive example in this respect.

52 Morienus, "De transmut. metall.," Art. aurif., II, p. 37: "Magisterium est area-
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plcted only with the help of God. This science of theirs is given

only to the few, and none understands it unless God or a master

has opened his understanding.53 The knowledge acquired may
not be passed on to others unless they are worthy of it."'

4 Since

all the essentials are expressed in metaphors they can be com-

municated only to the intelligent, who possess the gift of com-

prehension. 5 "* The foolish allow themselves to be infatuated by

literal interpretations and recipes, and fall into error."* When
reading the literature, one must not be content with just one

book but must possess many books,"' 7 for "one book opens an-

other."
"* 8 Moreover one must read carefully, paragraph by para-

graph; then one will make discoveries. :,n The terminology is ad-

mitted to be quite unreliable. 60 Sometimes the nature of the

coveted substance will be revealed in a dream.'"' 1 The materia

lapidis may be found by divine inspiration/'- The practice of the

num Dei gloriosi." "Consil. coning.," Ars chemica, p. -,(>: "Domini ct secrciorum

secretmil Dei." Rosarium, Ail. aurij., II, p. 280: "Divinnm invsteritmi a Deo

(latum ct in mundo noil est res snblimior post animam ralionalem" (The divine

mystery was given by God and there is in the world no thing more sublime

except the rational soul).

M Ibid., pp. 212, 228. 54 Ibid., pp. 219, 269.

55 Ibid., p. 230. Alchemy is superior to all other sciences in the opinion of

Djabir or Gebcr (8th cent): "Indeed, any man who is learned in any science

whatever, who has not given part of his time to the study of one of the princi-

ples of the Work, in theory or in practice, his intellectual culture is utterly

insufficient" (Berthelot, Chimie au moyen age, III, p. 214). Djabir is said to have

been a Christian or Sabaean. (See also Ruska, "Die siebzig Biichcr des Gabir

ibn Hajjan," p. 38.) Synesius also appeals to the intelligence (Berthelot, Alch.

grecs, II, iii, 16). Olympiodorus even compares the art to the divine intelligence

(ibid., II, iv, 45) and appeals to the intelligence of his public (ibid., II, iv, r,r,).

Christianos too lays stress on intelligence (ibid., VI, i, 4, and iii. 2). Likewise

Aurora II, in Art. aurij., I, "Prologus": "oportet intellectum valde subtiliter et

ingeniosc acuere" (one must sharpen the intellect very subtly and ingeniously).

56 Rosarium, Art. aurij., II, p. 210.

57 Hoghelande, "Dc alchem. difhcultatibus," liibl. chem. curiosa, I, p. 342: "Libro-

rum magnam habcat copiam."

58"Rhasis dixit: liber enim librum apcrit." (Quoted by Bonus, "Pret. marg.

nov.," Bibl. chem., II, ch. VIII.)

5» Rosarium, Art. aurif., II, p. 230. 60 Ibid., pp. 211, 243, 269.

61 Sendivogius, "Parabola," Bibl. chem. curiosa, II, p. 47^: "Aqua Philosophica

tibi in somno aliquoties manifestata" (The philosophic water that was shown

to you a number of times in a dream).

62 Figulus, Rosarium novum olympicum, ch. XI.
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III. KKI.KilOl'S IDEAS IN ALCHEMY

art is a hard road™ and the longest road. 64 The art has no ene-

mies except the ignorant. 65

4 2 4 It goes without saying that there are good and bad authors

in alchemical literature as elsewhere. There are productions by

charlatans, simpletons, and swindlers. Such inferior writings are

easily recognized by their endless recipes, their careless and un-

educated composition, their studied mystification, their excruci-

ating dulness, and their shameless insistence on the making of

gold. Good books can always be recognized by the industry, care,

and visible mental struggles of the author.

'»•* Figulus, "Tractatuhis rhvthmictts." in ibid., pan I. p. 58.

r»* Rosarium, Art. am if., II, p. 230.

<••"• Arnold of Yillanova. in ibid., p. 210.

160. Symbol of the art as union of

water and fire.—Eleazar, Uralles

chymiscltes Werk (1760)
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161. The I'iiiiki materia as Saturn devouring his children.

—

Muliis liber (1702)

4. THE PRIMA MATERIA

I. SYNONYMS FOR THE MATERIA

4 2 .") The basis of the opus, the prima materia, is one of the most

famous secrets of alchemy. This is hardly surprising, since it

represents the unknown substance that carries the projection of

the autonomous psychic content. It was of course impossible to

specify such a substance, because the projection emanates from

the individual and is consequently different in each case. For

this reason it is incorrect to maintain that the alchemists never

said what the prima materia was; on the contrary, they gave all

too many definitions and so were everlastingly contradicting

themselves. For one alchemist the prima materia was quick-

silver, for others it was ore, iron, gold, lead, salt, sulphur, vine-

gar, water, air, fire, earth, blood, water of life, lapis, poison,

spirit, cloud, sky, dew, shadow, sea, mother, moon, dragon, Ve-

nus, chaos, microcosm (fig. 162). Ruland's Lexicon gives no less

than fifty synonyms, and a great many more could be added.

426 Besides these half chemical, half mythological definitions

there are also some "philosophical" ones which have a deeper
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162. The unfettered opposites in chaos. "Chaos" is one of the names for the

prima materia.— Marolles, Tableaux du temple des muses (1655)



4- THE PRIMA MATERIA

meaning. Thus in the treatise of Komarios 1 we find the defini-

tion "Hades." In Olympiodorus the black earth contains the

"accursed of God" (dcoKardpaTos). The "Consilium coniugii"

says that the lather of gold and silver

—

i.e., their prima materia

— is "the animal of earth and sea," or "man," or a "part of man,"

e.g., his hair, blood, etc. Dorn calls the prima materia "Adam-
ica" and—basing himself on Paracelsus

—

limbus microcosmicus.

The material of the stone is "no other than the fiery and per-

fect Mercurius" and the true hermaphroditic "Adam and Mi-

crocosm" (= man) 2 (see fig. 163). Hermes Trismegistus is said

to have called the stone the "orphan." Since Dorn was a pu-

pil of Paracelsus his views are probably connected with the

Anthropos doctrine of his master. For this I must refer the

reader to my essay "Paracelsus as a Spiritual Phenomenon."
Further connections between man and the prima materia are

mentioned in other authors, but I cannot quote them all here.

The mercurial dragon of Greek alchemy, surnamed %v to -n-dv,

gave rise to descriptions of the prima materia as Unum, Ulrica

Res, :{ and Monad 4 and to the statement in the "Liber Platonis

1 Berthelot, Alch. grccs, IV, xx, 8.

2 Dorn, "Congeries Paracclsicae chemicae," Theatr. chem., I, p. 578. In the same

place Dorn explains: "Mercnrium istnm componi corpore, spiritu et aninia,

cinnqne naturam elementorum omnium et proprietatem assnmpsisse. Qua prop

ter ingenio et intellectu validissimis adseverarunt suum lapidem esse animalem.

quein etiam vocaverunt suum Adamum, qui suam invisibdem Evam occultam

in suo corpoie gestaret. . .
." (This Mercurius is composed of body, spirit, and

soul, and has assumed the nature and quality of all the elements. Wherefore

they affirmed with most powerful genius and understanding that their stone

was a living thing, which they also called their Adam, who bore his invisible

Eve hidden in his body. . . .) Hoghelande ("De alch. cliff.," Theatr. chem., I,

pp. 1 78f .) says: "They have compared the prima materia to everything, to male

and female, to the hermaphroditic monster, to heaven and earth, to body and

spirit, chaos, microcosm, and the confused mass [massa cotifusa]; it contains in

itself all colours and potentially all metals; there is nothing more wonderful in

the world, for it begets itself, conceives itself and gives birth to itself."

3 "Tractatus aureus," Mus. herm., p. 10, and many other passages.

4 Dee, "Monas hieroglyphica," Theatr. chem., II, p. 218. In Aegidius de Vadis

("Dialogus," Theatr. chem., II, p. 110) the monad is the effective forma in mat-

ter. Khunrath (Amphitheatrum, p. 203) writes: "In Cabala est hominis ad monadis

simplicitatem reducti, cum Deo, Unio: id in Physico-Chemia ad Lapidis nostri

. . . cum Macrocosmo Fcrmentatio." (In the Cabala it is the Union of man,

reduced to the simplicity of the monad, with Cod; in Physio-Chemistry it is

the Fermentation [ofj man reduced to [the simplicity of] our stone, with the
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III. RELIC.ICM'S IDEAS IN ALCHEMY

quartorum" that man is well qualified to complete the work
bemuse lie possesses that which is simple, i.e., the soul."' Mylius

describes the prima materia as the elementum primordiale. It

is the "pure subject and the unity of forms," and in it any form

whatsoever may be assumed (in quo retinetur quaelibet forma
rum possibilifafe).*''

4 28 In the second version of the Turba, Ex imindus says: 7

I make known to yon, ye sons of the doctrine, that the beginning

of all creatines is a certain primary everlasting and infinite nature

which cooks and rules everything, and whose active and passive

[aspects] are known and recognized only by those on whom the

knowledge ol the sacred art has been bestowed.

4 29 In Sermo IX of the Turba,* "Eximenus" puts forward a

theory of creation that corresponds to the Biblical one (crea-

tion through the "Word") but stands in flagrant contradiction

to the above, according to which the beginning is a nalura per-

pelua el infinita. In the Rosarium the prima materia is called

radix ipsius (root of itself). Because it roots in itself it is autono-

mous and dependent on nothing.

II. THE INCREATUM

43° Being a radix ipsius, the prima materia is a true principium,

and from this it is but a step to the Paracelsan view that it is

something increatum , uncreated. In his "Philosophia ad Athe-

Macrocosm.) There is a similar passage in his l'oti hyleal. Chaos (pp. 33, 204).

where the monad is more a symbol of the perfected lapis. Dorn ("De spagirico

artificio Trithcmii sententia." Theah. chem., I. p. 441) savs: "In nno est enim

nnum et non est iinutn, est simplex et in quaternario componitur" (Eor in the One
there is and there is not the One; it is simple and it is composed in the qnaternity).

In his doctrine of the res simplex Dorn is very much influenced by the '"Liber

Platonis quartorum." (On one occasion he even mentions magic.) In the same

passage he also uses the term monad for the goal: "A ternario et quaternario fit

ad monadem progressns" (The progression is from the ternary and the quater-

nary to the Monad). The term lapis is used all through the literature for the

beginning and the goal.

5 Theatr. chem., V, p. 130.

6 Mylius, Philosophia reformala, p. 174.

? Art. aurij., I, p. 66 Eximindus (Eximidins or Eximenus in the first version) is a

corruption of Anaximenes or Anaximander.

8 Turba (ed. Ruska), p. 1 16.
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163. Earth as prima materia, suckling the son of the philosophers.— Mylius,

Philosophia reformata (1622)

menses," Paracelsus says that this unique (unica) materia is a

great sec ret having- nothing in common with the elements. It fills

the entire regio aetherea, and is the mother of the elements and

of all created things (fig. 163). Nothing can express this mystery,

nor has it been created {nee etiam creatttm fuit). This uncreated

mystery was prepared (praepalatum) by God in such a way that

nothing will ever be like it in the future nor will it ever return

to what it was.8 For it was so corrupted as to be beyond repara-

tion (which presumably refers to the Fall). Dorn's rendering

gives the sense of the original text. 10

9 Sudholf/ Matthiessen edn., XIII, p. 390: "Thus the supreme artist has prepared

a great uncreated mystery and no mystery will ever be the same nor will it ever

return, for, just as cheese will never again become milk, so generation will never

return to its lust state." Horn ("Physica genesis," Theatr. chem., I, p. 380) trans-

lates: "Incieatuin igitur mysterium hoc fuit ah altissimo opifice Deo praeparatum,

ut ei simile nunquam futurum sit, nee ipsum unquam rediturum, ut fuit."

i° Paracelsus continues (XIII, pp. 3<)of.): "This mysterium magnum was a mother

to .HI the elements, and in them likewise a grandmother to all stars, trees, and
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III. RELIGIOUS IDEAS IN ALCHEMY

43' The autonomy and everlastingness of the prima materia in

Paracelsus suggest a principle equal to the Deity, corresponding

to a dea mater. Just how Paracelsus managed to reconcile such

a view with his professions of Christianity is his own private

concern; nor is it by any means an isolated instance. The inter-

pretations contained in "Aquarium sapientum" M—interesting

on account of their truly preposterous character and hardly to

be outdone even by Aurora—carry Paracelsan speculation still

further, though without mentioning the author. The following

texts, for example, are applied to the prima materia: "and his

going forth is from the beginning, from the days of eternity"

(Micah 5:2, D.V.), and "before Abraham was made, I am"
(John 8 : 58, D.V.). This is supposed to show that the stone is

without beginning and has its primum Ens from all eternity,

and that it too is without end and will exist in all eternity. To
understand this properly, one must open wide the eyes of the

soul and the spirit and observe and discern accurately by means
of the inner lisfht. God has lit this light in nature and in our

hearts from the beginning. 12 And in the same way, continues

the author, that the stone together with its material has a thou-

sand names and is therefore called "miraculous," all these names
can in eminent degree be predicated of God, 13 and the author

thereupon proceeds to this application. A Christian can hardly

believe his ears, but this conclusion only repeats what has already

been said quite plainly in the "Liber Platonis quartorum": "Res

creatures of the flesh; for all sentient and insentient creatures, and all others

of a like form, are born from the mystcrium magnum, just as children are horn

from a mother. And it is a mysterium magnum, one unique mother of all mortal

things, and they have all originated in her" and so on. "Now, whereas all other

mortal beings grew out of and originated in the mystcrium increat um, it is to he

understood that no creature was created earlier, later, or in particular, but all

were created together. For the highest arcanum and great treasure of the creator

has fashioned all things in the increatum, not in form, not in essence, not in

quality, but they were in the increatum, as an image is in the wood, although

this same is not to be seen until the other wood is cut away: thus is the image

recognized. Nor is the mysterium increatum to be understood in any other man-

ner, save that through its separation the corporeal and the insentient severally

took on the form and shape that are their own."

o AfiM. herm., pp. 73ft. Here I must correct a mistake which crept into my
Paracelsica. Not only the author referred to there (pp. 173L) but the "Aquarium"

as well is concerned with heresies, and in an equally negative way. [See "Paracelsus

as a Spiritual Phenomenon," par. 231.—Editors.]

12 Ibid., pp. io6f. 13 Ibid., p. 111.
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ex qua sunt res, est Deus invisibilis et immobilis" 14 (That from

which things arise is the invisible and immovable God). The
first "res" is the subject matter of the divine art. It is true that

very few of the philosophers pressed forward to this conclusion

expresses verbis, but it is an aspect that makes their hints and
veiled allusions decidedly more transparent. Moreover such a

conclusion was inevitable psychologically, because the uncon-

scious, being unknown, is bound to coincide with itself every-

where: lacking all recognizable qualities, no unconscious con-

tent can be distinguished from any other. This is not a logical

sophistry but a very real phenomenon of great practical impor-

tance, for it affects the problems of identity and identification

in social life, which are based on the collective (and indiscrim-

inate) nature of unconscious contents. These, once they have

taken possession of certain individuals, irresistibly draw them

together by mutual attraction and knit them into smaller or

larger groups which may easily swell into an avalanche.

The above quotations clearly show that the alchemists came
to project even the highest value—God—into matter. With the

highest value thus safely embedded in matter, a starting-point

was given for the development of genuine chemistry on the one

hand and of the more recent philosophical materialism on the

other, with all the psychological consequences that necessarily

ensue when the picture of the world is shifted 180 degrees. How-
ever remote alchemy may seem to us today, we should not under-

estimate its cultural importance for the Middle Ages. Today is

the child of the Middle Ages and it cannot disown its parents.

III. UBIQUITY AND PERFECTION

433 The prima materia has the quality of ubiquity: it can be

found always and everywhere, which is to say that projection can

take place always and everywhere. The English alchemist Sir

George Ripley (c. 1415-90) writes: 'The philosophers tell the

inquirer that birds and fishes bring us the lapis, 15 every man has

!* Theat i'. c/itm., V, p. 14.-,.

15 Cf. Grenfell et al., New Sayings of Jesus, pp. 1 5f .: "Jesus saith, (Ye ask? who
are those) that draw us (to the kingdom, if) the kingdom is in Heaven? . . . the
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164. Mercurius. standing on tlic round chaos, holding the scales which signify

the pond us el metisurn. The rohtndnni is a prefigu ration of the gold.
—

"Fig-

urarum Acgyptioruni sccretarum" (MS., 18th cent.)

it, it is in every place, in you, in me, in everything, in time and

space." 1G "It offers itself in lowly form [vili figitra]. From it there

springs our eternal water [aqua permauens]." 1T According to

Ripley the prima materia is water; it is the material principle of

all bodies, 18 including mercury. 19 It is the hyle which the divine

fowls of the air, and all hcasts that arc under the earth or upon the earth, and

the fishes of the sea. . .
." i r> Riplev, Opera omnia cheniica, p. 10.

l« Ibid., p. 130. 1* Ibid., p. 369. i ! > Ibid., p. 427.
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4. THE PRIMA MATERIA

act of creation brought forth from the chaos as a dark sphere20

(sphaeric urn opus: cf. fig. 34).
1M The chaos is a massa conjusa

that gives birth to the stone (figs. 125, 164). The hylical water

contains a hidden elemental fire.
22 In the treatise "De sulphure"

hell-fire (ignis gchennalis) is attributed to the element earth as

its inner opposite. 2:
* According to Hortulanus, the stone arises

from a massa conjusa containing in itself all the elements24 (fig.

162). Just as the world came forth from a chaos confusum,27
' so

does the stone. 2(; The idea of the rotating aquasphere reminds us

of the Neopythagoreans: in Archytas the world-soul is a circle

or sphere; 27 in Philolaos it draws the world round with it in its

rotation.- 8 The original idea is to be found in Anaxagoras, where

the nous gives rise to a whirlpool in chaos. 29 The cosmogony of

Empedokles is also relevant: here the o4>aipos (spherical being)

springs from the union of dissimilars, owing to the influence

ot tfuAiu. The definition of this spherical being as cvSai/xovcVTaros

©cos-, "the most serene God," sheds a special light on the perfect,

"round" nature of the lapis?" which arises from, and constitutes,

the primal sphere; hence the prima materia is often called lapis

(figs. 164, 165). The initial state is the hidden state, but by the

20 ibid., p. (,.

21 In the "Ripley Scrowle" (British Museum, MS. Add. 502-,), the sphere of

water is represented with dragon's wings (cf. fig. 228). In the "Verses helonging

to an emblematicall scrowle" (Theatr. chem. lira., p. 37O) the "spirit us Mer-

ctuii" says:

"Of my blood and water I wis. Who it findcth he hath grace:

Plenty in all the world there is. In the world it runneth over all,

It runneth in every place; And goeth round as a ball."

22 Ripley, Opera omnia cliemica, p. 197.

2-'< Mux. het 111., p. 606.

24 "Hortulani commentarius" in De alchemia, p. 366.

2"> Cf. Aegidius de Vadis ("Dialogus," Theatr. chem., II. p. 101): "The chaos is

the materia conjusa. This materia prima is necessary to the art. Four elements

arc mixed in a state of disorder in the materia prima, because earth and water,

which are heavier than the other elements, reached the sphere of the moon,

while lire and air, which are lighter than the others, descended as far as the

centre of the earth; for which reason such a materia is rightly called disordered.

Only a part of this disordered material remained in the world, and this is

known to everyone and is sold publicly."

20 Hortulanus, "Commentarius," De alchemia, p. 371.

27 Zcller, Die Philosophic o'er Criechen , III. p. 120.

2H Ibid., p. 102; also p. 154. 2i» [bid., p. 687.

80 Also defined as "the round fish in the sea" ("Allegoriae super librum Turbae,"

Art. aurif., I, p. 141).
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165. "L'occasione": Mercurius standing on the globe (the rotundum). The ca-

duceus and horns of plenty nearby symbolize the richness of his gifts.—Cartari,

Le imagini de i dei (1581)



4- THE PRIMA MATERIA

art and the grace of God it can be transmuted into the second,

manifest state. That is why the prima materia sometimes coin-

cides with the idea of the initial stage of the process, the nigredo.

It is then the black earth in which the gold or the lapis is sown
like the grain of wheat (cf. fig. 48). It is the black, magically

fecund earth that Adam took with him from Paradise, also called

antimony and described as a "black blacker than black" {nigrum

nigrius nigro). :n

IV. THE KING AND THE KING S SON

As the grain of fire lies concealed in the hyle, so the King's

Son lies in the dark depths of the sea as though dead, but yet

lives and calls from the deep^ 2
(fig. 166): "Whosoever will free

me from the waters and lead me to dry land, him will I prosper

with everlasting riches." M

The connection with the Rex marinus of the "Visio Aris-

lei"* 4
is obvious. Arisleus33 tells of his adventure with the Rex

marinus, in whose kingdom nothing prospers and nothing is be-

gotten. Moreover there are no philosophers there. Only like

mates with like, 36 consequently there is no procreation. The
31 Maier, Symbola aureae merisae, pp. 37yf. S2 Ibid., p. 380.

33 Cf. the beginning of Parable VII in Aurora I, ch. XII: "Be turned to me
with all your heart and do not cast me aside because I am black and swarthy,

because the sun hath changed my colour [Cant. 1 : 5f.] and the waters have covered

my face [Jonas 2 : 6] and the earth hath been polluted and defiled [Psalm 105 : 38]

in my works, for there was darkness over it [Luc. 23 : 44] because I stick fast in

the mire of the deep [Psalm 68 : 3] and my substance is not disclosed. Wherefore

out of the depths have I cried [Psalm 129: 1] and from the abyss of the earth

with my voice to all you that pass by the way. Attend and see me, if any shall find

one like unto me [Lain. 1 : 12], I will give into his hand the morning star [Apoc.

2 : 28]."

34 Art. aurif., I, pp. 1
46ff

.

35 Cf. Ruska, Turbn, p. 23. Arisleus is a corruption of Archelaos, owing to Arabic

transcription. This Archelaos may be a Byzantine alchemist of the 8th or 9th

century. He has left us a poem on the sacred art. But since the Turba, which is

ascribed to Arisleus. goes back to Arabic tradition—as Ruska points out—we must

assume that Archelaos lived much earlier. Ruska, therefore, identifies him with

the pupil of Anaxagoras (ibid., p. 23). The alchemists would have been particularly

interested in his idea that the povs is mixed with air: de'pa ko.1 voiiv top dtov

(Stobaeus, Eclogarum, I, p. 56).

36 The pairing of like with like is to be found as early as Hcraclitus (Diels,

Fragmente der Vorsokratiker, I, p. 79
10

).
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if)(i. Background, the Rex ttuniitus calling for help; foreground, his renewed

form with the rotundum and the tolumhn s/iiiilus sancti.— I rismosin, "Splendor

solis" (MS., 1582)



J.
THE PRIMA MATERIA

Kin« must seek the counsel of the philosophers and mate Thab-
ritius with Beya,* 7 his two children whom he has hatched in

his brain ts
(fig. 1O7).

When we are told that the King is exanimis, inanimate, or

that his land is unfruitful, it is equivalent to saying that the

hidden state is one of latency and potentiality. The darkness and
depths of the sea symbolize the unconscious state of an invisible

content that is projected. Inasmuch as such a content belongs to

the total personality™ and is only apparently severed from its

context by projection, there is always an attraction between con-

scious mind and projected content. Generally it takes the form

of a fascination. This, in the alchemical allegory, is expressed by

the King's cry lor help from the depths of his unconscious, dis-

sociated state. The conscious mind should respond to this call:

one should operari regi, render service to the King, for this

would be not only wisdom but salvation as well.4 *1 Vet this brings

with it the necessity of a descent into the dark world of the un-

conscious, the ritual Kara/^aatv tU avTfjov, the perilous adventure

of the night sea journey (figs. 69, 170, 171), whose end and aim

is the restoration of life, resurrection, and the triumph over

death (figs. 172, 174, 177). Arisleus and his companions brave

the quest, which ends in catastrophe, the death of Thabritius.

His death is a punishment for the incestuous coniunctio opposi-

forum (figs. 223, 226). The brother-sister pair stands allegorically

for the whole conception of opposites. These have a wide range

*" Also C.abricus. C.abricus, Cabritis, Kvbric: Arabic kibril = sulphur. Bcja, Beya,

Rcua: Arabic al-baitlu = the white one. (Ruska, Turbti, p. 31*4.)

:<N "Kgo tamcii (ilium ct liliam moo in cercbro gesta\i" ("Visio Arislci," Art.

amif., I, p, 147). In Maicr, Symbola auirac mensac, pp. 343!. (see n. 42 infra), it is

a question of mother-incest, for there Cabritius is married to his mother Isis be-

cause they were the only pair of this kind. Evidently a chthonic pair of gods

(symbolizing the opposites latent in the prima materia) is celebrating the hieros-

gamos.

Si» The "whole" or "self" comprises both conscious and unconscious contents.

40 There is ample evidence in the literature to show that diviliae and salus are

spiritual bona fnlura, and refer as much to the salvation of the soul as to the

well-being of the body. W'c must not forget that the alchemist is not in the least

concerned to torment himself with moral scruples, on the assumption that man
is a sin f 11 1 nonentity who complies with Cods work of redemption by his irre-

proachable ethical behaviour. The alchemist linds himself in the role of a "re-

deemer" whose opus dwinuni is more a continuation of the divine work of re-

demption than a precautionary measure calculated to guard against possible

damnation at 1 he last Judgment.
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CONIVNCTIO S1VE
Coitus.

(t> Itma borcfc mqnMmbgcbcn/vnb fufic myitm/
tOirfiu fd)$n/fiaxct/i>nb gcwalttg aleicfo b?n*

<!> Qol/bu bifi t>ber allc lied)t $a etfeitmit/

Bo betarfpa t> ocfo man ale t>«r &mt bcr ^ennm.

167. Allegory of the psychic union of opposites. [Verses:

"O Luna, folded bv mv embrace. / lie yon as strong as I,

as fair of face. / O Sol. brightest of all lights known to

men, / And yet you need me, as the cock the hen."]

—

/{osmium philosopho) um (1550)

of variation: dry-moist, hot-cold, male-female, sun-moon, gold-

silver, mercury-sulphur, round-square, water-fire, volatile-solid,

physical-spiritual, and so on. 41 The regius filitts is a rejuvenated

41 The antithetical nature of the ens primum is an almost universal idea. In

China the opposites are yang and yin, odd and even numbers, heaven and earth,

etc.; there is also a union of them in the hermaphrodite. (C'.f. Hastings, Encyclo-

paedia, IV, p. 1 .jo.) Empedokles: ve'ixos and <f>i\ia of the elements (Zeus-fire, Hera-

air). The second period of creation saw the birth of hybrids, similar to the

northern Ymir and Buri (Herrmann, Nordische Mythologie, p. 574). Neopytha-

goreans: Monad — masculine, Dyad = feminine (Zeller, Die Philosophic der

Griechen, III, p. 98). In Nicomachus, the Deity is the odd and even number,

therefore male-female (ibid., p. 107). Hermes Trismegistus: The Nous is her-

maphroditic. Bardesanes (a.d. 154-223?): Crucified hermaphrodite (Schultz, Doku-

mente der Gnosis, p. lv). Valentinus: The creator of the world is the mother-

33°



168. The king as prima materia, dexouring his son.— Lambspringk, "Figurae et

cinblemata," in Musaeum hermeticum (1678)

form of the Father-King. The youth is frequently shown with a

sword and represents the spirit, while the father represents the

body. In the Rosarium version of the "Visio" the death of the son

is the result of his complete disappearance into the body of Beya

during coitus. In another version he is eaten by his father (fig.

168), or the Sun is drowned in Mercurius or swallowed by the

lion (fig. 169). Thabritius is the masculine, spiritual principle

of light and Logos which, like the Gnostic Nous, sinks into the

embrace of physical nature (Physis). Death therefore represents

the completion of the spirit's descent into matter. The alchemists

depicted the sinful nature of this occurrence in various ways but,

father, and in Marcion the Gnostic, the Primordial Father is hermaphroditic.

Among the Ophites, the Pneuma is male female (ibid., p. 171).
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169. The "green lion" devouring the sun.

—

Rosarium

pltilosoftlioruin (1550)

because they do not appear to have quite understood it, they

rationalize or minimize the incest, in itselt so repellent. 42

42 Maier, Symhola aureae tnenstir, p. 314: "Delphinas, anonvmus philosophtts

in Secrcti Maxiini tractatu l)e Mane cum lilio ex necessitate naturae conjungenda

clarissime loquitur; si enim iinus sit masculus et una foemina. cius mater, in

minulo, annon hi duo conjungendi sint. ut genus luunanum inde mulliplicetur?

. . . eodem modo cum saltein in arte Chymica sint duo sul)jecta. quorum iinus

alterius mater est, haec copulanda. . .
." (Dclphinas, an anonymous philosopher

in the treatise "The Greatest Secret." speaks very clearly ahout t lie Mother who
must by natural necessity he united with the son. For, if there were in the world

only one male and onlv one female, and she his mother, would they not ha\e

to he united, in order that mankind might he multiplied? In the same way, at

any rate in the Chemical Art, since there arc two subjects of which one is the

mother of the other, they must he united. . . .)

On p. 515 of the same hook there is an "Epithalamium honori nuptiarum

Matris Beiae ct lilii Gahrici." which begins as follows:

"Ipsa maritali iluni nato foederc mater

Jungitur, incesturn ne \idcatur opus.

Sic ctenim Natura iubet, sic alma requirit

Lex Fati, nee ea est res male grata Deo."
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ijo. The night sea journey. Joseph in the cistern, Christ in the sepulchre, Jonah

swallowed by the whale.—Biblia pauperum (1471)

V. THE MYTH OF THE HERO

Resulting as it did from the advice of the philosophers, the

death of the King's Son is naturally a delicate and dangerous

matter. By descending into the unconscious, the conscious mind
puts itself in a perilous position, for it is apparently extinguish-

ing itself. It is in the situation of the primitive hero who is de-

voured by the dragon. Since all this means a diminution or ex-

tinction of consciousness, an abaissement (in niveau mental

equivalent to that "peril of the soul" which is primitive man's

greatest dread (i.e., the fear of ghosts 43
), the deliberate and in-

deed wanton provocation of this state is a sacrilege or breach of

taboo attended by the severest punishments. Accordingly the

King imprisons Arisleus and his companions in a triple glass

house together with the corpse of the King's Son. The heroes

are held captive in the underworld at the bottom of the sea,

where, exposed to every kind of terror, they languish for eighty

days in an intense heat. At the request of Arisleus, Beya is im-

prisoned with them. (The Rosarium version of the "Visio" inter-

(When the mother is joined with the son in the covenant of marriage, count it

not as incest. For so doth nature ordain, so doth the holy law of fate require,

and the thing is not unpleasing to Cod.)

*3 The fear of ghosts means, psychologically speaking, the overpowering of con-

sciousness by the autonomous contents of the unconscious. This is equivalent to

mental derangement.
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171. Hercules on the night sea journey in the vessel of the sun.—Base of an

Attic vase (5th cent, b.c.)

438

prets the prison as Bcya's womb. 44
) Clearly, they have been over-

powered by the unconscious and are helplessly abandoned, which

means that they have volunteered to die in order to beget a new
and fruitful life in that region of the psyche which has hitherto

lain fallow in darkest unconsciousness, and under the shadow of

death (fig. 171).

Although the possibility of life is hinted at by the brother-

sister pair, these unconscious opposites must be activated by the

intervention of the conscious mind, otherwise they will merely

remain dormant. But this is a dangerous undertaking. We can

understand the anxious plea in Aurora consurgens: "Horridas

44 Art. aurif., II, pp. 246ft.
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172. Jonah emerging from the belly of the whale. The goal of the night sea jour-

ney is equivalent to the lapis angularis or cornerstone.
—"Speculum humanae

salvationis" (Cod. I. at. 312, Paris, i.-,ih cent.)

nostrae mentis purga tenebras, accende lumen sensibus!*' 45 We
can also understand why Michael Maier found few that were will-

ing to plunge into the sea. 4G Arisleus is in danger of succumbing

to the fate of Theseus and Peirithous, who descended into Hades

and grew fast to the rocks of the underworld, which is to say

that the conscious mind, advancing into the unknown regions

of the psyche, is overpowered by the archaic forces of the uncon-

scious: a repetition of the cosmic embrace of Nous and Physis.

The purpose of the descent as universally exemplified in the

myth of the hero is to show that only in the region of danger

(watery abyss, cavern, forest, island, castle, etc.) can one find the

"treasure hard to attain" (jewel, virgin, life-potion, victory over

death) (fig. 172).

4 3 I, ch. IX, par. IV. [Originally from a sequence of Notker Balbulus (c. 840-

912).

—

Editors.] The passage is apparently derived from the first oratio of the

third Sunday in Advent: "ct mentis nostrae tenebras gratia tuae visitationis

illustra."

•*<* "Nonnulli pericrunt in opere nostro" (Not a few have perished in our work),

the Rosarium says. The element of torture is also emphasized in "Allegoriae

super librum Turbae," Art. aurif., I, pp. 1 3gff.: "Accipe hominem, tonde eum, et

trahe super lapidem . . . donee corpus eius moriatur . .
." (Take a man, shave

him, and drag him over a stone . . . until his body dies . . .).
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173- The slaying of the king (mortificatio).—Stolcius de Stolcenbcrg, Viridarium

chymicum (1624)

439 The dread and resistance which every natural human being

experiences when it comes to delving too deeply into himself is,

at bottom, the fear of the journey to Hades. If it were only resist-

ance that he felt, it would not be so bad. In actual fact, however,

the psychic substratum, that dark realm of the unknown, 47 exer-

cises a fascinating attraction that threatens to become the more
overpowering the further he penetrates into it.

48 The psycho-

4" For the quadratic enclosure as the domain of the psyche, cf. the motif of the

square in Part II, supra. According to Pythagoras the soul is a square (Zeller,

Die Philosophie der Griechen, III, p. 120).

48 Symbolized by a sorceress or by wanton girls, as in Poliphilo. Cf. fig. 33, and

Beroalde de Verville, Le Songe de Poliphile. Similar themes in Part II of this

volume.
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174- Jonah in the whale.— Early Christian

earthenware lamp

logical danger that arises here is the disintegration of person-

ality into its functional components, i.e., the separate functions

of consciousness, the complexes, hereditary units, etc. Disinte-

gration—which may be functional or occasionally a real schizo-

phrenia— is the fate which overtakes Gabricus (in the Rosarium
version): he is dissolved into atoms in the body of Beya, 49 this

being equivalent to a form of morlificatio (fig. 173).

49/i/7. aurif., II, p. 246: 'Nam Beya ascendit super Cabricum, et includit eum
in sno uteio. quod nil pen it us \ ideri potest dc eo. Tantoque amore amplexata

est Gahricuiu, quod ipsum totum in sui naturam concepit, ct in partes indivisi-

bles divisit. I nde Merculinus ait: . . .

"Per sc solvuntur, per se quoque conficiuntur.

It duo qui fuerant. iinuiil quasi corporc fiant."

(Tlien Beya mounted upon Cahricus and enclosed him in her womb, so that

nothing at all could he seen of him any more. And she embraced Cahricus with

so much love that she absorbed him completely into her own nature, and

divided him into indivisible parts. Wherefore Merculinus says: Through them-

selves they are dissolved, through themselves they are put together, so that they

who were two are made one, as though of one body) (Norr: "Merculinus" is a

correction of the text's "Masculinus.") The King, like the King's Son, is killed

in a variety of ways. He mav be struck down, or else he drinks so much water

that he sickens and dissolves in it (Merlinus, "Allegoria de arcano lapidis," Art.

aurif., I, pp. 392ff).
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175- The wolf as prima materia, devouring the dead king. In the background,

sublimation of the prima materia and rebirth of the king.— Maier, Scrutinium

chymicum (1687)

Here again we have a repetition of the coniunctio of Nous
and Physis."'" But the latter is a cosmogonic event, whereas this

is a catastrophe brought about by the intervention of the philos-

ophers. So long as consciousness refrains from acting, the oppo-

sites will remain dormant in the unconscious. Once they have

been activated, the regius filius—spirit, Logos, Nous— is swal-

lowed up by Physis; that is to say, the body and the psychic

representatives of the organs gain mastery over the conscious

mind. In the hero myth"' 1 this state is known as being swallowed

up in the belly of the whale or dragon"' 2 (fig. 174). The heat

50 Valentinus, "Practica," Mus. herm., p. 394. In another version of the incorpora-

tion motif, Mars feeds the body of the King to the famished wolf (fame acerrima

occupatus), the son of Saturn (lead). The wolf symbolizes the prima inateria's

appetite for the King, who often takes the place of the Son (fig. 175; cf. also

figs. 166, 1 68, 169).

•
r
»i Cf. Symbols of Transformation, passim.

52 Espagnet, "Arcanum hermeticae philosophiae," Bibl. chem. curiosa, II, p. 655,

§LXVIII: "This first digestion takes place as if in a belly."
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4. THE PRIMA MATERIA

there is usually so intense that the hero loses his hair, 53
i.e., he

is reborn bald as a babe (fig. 176). This heat is the ignis gehen-

nalis, the hell into which Christ descended in order to conquer
death as part of his opus.

44' The philosopher makes the journey to hell as a "redeemer."

The "hidden fire" forms the inner antithesis to the cold wetness

of the sea. 54 In the "Visio" this heat is undoubtedly the warmth
of incubation, 55 equivalent to the self-incubating or "brooding"

state of meditation. In Indian yoga we find the kindred idea of

tapas, self-incubation. 50 The aim of tapas is the same as in the

"Visio": transformation and resurrection (cf. fig. 177).

•
r
> : * Frobenius, Das /.dialler des Somiengottes.

•
r
>4 Turba philosofthorum (Serino LXVIII): "Our work . . . results from a gen-

eration in the sea."

55 Cf. the king's sweat-bath, fig. XIV of the Lambspringk "Figurac," Mus. herm.,

p. 369. among others. We find exactly the same idea in the hatching of the egg

in goldmaking, as described by Nikephorus Blemmidcs: wepl tt)s Cpoxpwoirouas

(Bert helot, Alrh. grecs, VI, xx).

50 Cf. Jung, Symbols of Transformation, p. 380.

17(1. Jonah in the lullv of the whale.

—Khludov Psalter (Byzantine, nth

cent.)
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177- I lie Resurrection: Samson with the- ritv gates of the Philistines, Christ

rising from the grave. Jonah being spewed forth by the whale.

—

liihlia paupcrum

(•470

VI. THE HIDDEN TREASURE

442 The "treasure hard to attain," whose presence was suspected

in the dark prima materia, is symbolized by the alchemists in

various ways. Christopher of Paris, for instance, says that the

chaos (as prima materia) is the work of all-wise nature. Our
understanding {intellect us), aided by the "celestial and glowing

spirit," must transform this natural work of art—chaos—into

the celestial nature of the quintessence, and into the life-giving

(vegetabilis) essence of heaven. The precious substance is poten-

tially contained in this chaos as a massa confttsa of all the ele-

ments rolled into one, and man must diligently apply his mind
to it so that "our heaven" may come into reality (ad actum).*1

443 Johannes (irassetis quotes the view that the prima materia is

the lead [plumbum) of the philosophers, also called the "lead

of the air" 58 (an allusion to the inner opposite). This lead con-

tains the radiant white dove (fig. 178), called the "salt of the

metals." The dove is the "chaste, wise, and rich Queen of Sheba,

•
r>~ Christopher, "Eliicidarius," Tlieatr. rlicm., VI, p. 228. Cf. Mithras' birth from

a stone "solo aestn lihidinis" (through the sole heat of libido).

r,H Cf. St-udivogius, "De sulphure." Mm. ham., p. (112: "extra leve et invisible,

in t ns \uo grave, \isihile et lixum" (outside ii [the element air] is light and in-

visible, but inside heavy, visible, and solid).

34°



^ \

178. The dove (avis HennetLs) rising from liic four elements as suiilxil of the

spirit freed from the embrace of Physis.
—"Dc summa el universalis medicinac

sapicniiae vctcium philosophorum" (MS., 18U1 cent.)



179- The alchemical trinity: the king and his son with Hermes between them

(Hermes — Spiritus Mercurii).—Lambspringk, "Figurae et emblemata," in Mus-

aeum he> Dietician (1678)

veiled in white, who was willing to give herself to none but King
Solomon."

~'9

444 According to Basilius Valentinus, the earth (as prima ma-

teria) is not a dead body, but is inhabited by a spirit that is its

life and soul. All created things, minerals included, draw their

strength from the earth-spirit. This spirit is life, it is nourished

by the stars, and it gives nourishment to all the living things it

shelters in its womb. Through the spirit received from on high,

the earth hatches the minerals in her womb (cf. fig. 163) as the

mother her unborn child. This invisible spirit is like the reflec-

59 Grasseus, "Area arcani," Theatr. chem., VI, p. 314. He mentions the Augus-

tinian monk Degenhardus as the author of this image, which, as in Aurora (ch.

V), is an obvious allusion to Sapientia.
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180. The Christian Trinity with the Holy Ghost as a winged man.—Engraving

(15th cent.) by the Master of the Berlin Passion

tion in a mirror, intangible, yet it is at the same time the root of

all the substances necessary to the alchemical process or arising

therefrom (radix nostrorum corporum).m

A similar idea is to be found in Michael Maier: 61 The sun,

by its many millions of revolutions, spins the gold into the earth.

Little by little the sun has imprinted its image on the earth, and
that image is the gold. The sun is the image of God, the heart62

is the sun's image in man, just as gold is the sun's image in the

earth (also called Deus terrenus), and God is known in the gold.

<;o "Practica," Mm. herm., pp. 403^
ci De circulo physico quadrato. There is a parallel idea in Emerson, Essays, I,

pp. 301 ff. [In Jung's copy, "Circles"; hut cf. also "Intellect."

—

Editors.]

112 Heart and blood as seat of the soul.
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This golden image of God is the anima aurea, which, when
breathed into common quicksilver, changes it into gold.

446 Ripley is of the opinion that the fire must be extracted

from the chaos and made visible. 01 This fire is the Holy Ghost,

who unites father and son.' 14 He is often represented as a winged

old man,6 "'

i.e., Mercurius in the form of the god of revelation,

who is identical with Hermes Trismegistus00 and, together with

the King and the King's Son, forms the alchemical trinity (figs.

179, 180). God wrought this fire in the bowels of the earth, just

as he wrought the purging flames of hell, and in this fire" 7 God
himself glows with divine love. 08

,;:? Opera omnia, p. 146.

'»-» For instance, in Lambspringk's "Figurac et emblcmata," Mm. herm., p. 371.

Sec fig. 179.

*'•'• A similar idea is to he found in the Indian hainsa (swan).

(i,; Scott, Hermetica, I and II. (i
~
Also defined as calx viva (quicklime).

68 "Gloria mundi," Mus. herm., pp. 246f.

181. Sun as symbol of God.

Boschius, Symbolographia (1702)
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182. Christ as the Saviour of souls.— Mural painting (121I1 cent.) church ol the

Braumvcilcr inonasu-n, Rhincland

5. THE LAPIS-CHRIST PARALLEL

I. THE RENEWAL OF LIFE

447

448

The examples given in the last chapter show that there is

a spirit hidden in the prima materia, just as there was in the

Nile stone of Ostanes. This spirit was eventually interpreted as

the Holy Ghost in accordance with the ancient tradition of the

Nous swallowed up by the darkness while in the embrace of

Physis—with this difference, however, that it is not the supreme
feminine princ iple, earth, who is the devourer, but Nous in the

form of Mercurius or the tail-eating Uroboros (fig. 147). In other

words, the devourer is a sort of material earth-spirit, an her-

maphrodite possessing a masculine-spiritual and feminine-cor-

poreal aspect (fig. 183; cf. figs. 54, 125). The original Gnostic

myth has undergone a strange transformation: Nous and Physis

are indistinguishably one in the prima materia and have become
a natura abscondita.

The psychological equivalent of this theme is the projection

of a highly fascinating unconscious content which, like all such

contents, exhibits a numinous
—

"divine" or "sacred"—quality.
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183. Androgynous deitv standing between

male serpent with sun and female ser-

pent with moon.— Late Babylonian gem

149

Alchemy set itself the task of acquiring this "treasure hard to

attain" and of producing it in visible form, as the physical gold

or the panacea or the transforming tincture—in so far as the

art still busied itself in the laboratory. But since the practical,

chemical work was never quite free from the unconscious con-

tents of the operator which found expression in it, it was at the

same time a psychic activity which can best be compared with

what we call active imagination. 1 This method enables us to get

a grasp of contents that also find expression in dream life. The
process is in both cases an irrigation of the conscious mind by

the unconscious, and it is related so closely to the world of

alchemical ideas that we are probably justified in assuming that

alchemy deals with the same, or very similar, processes as those

involved in active imagination and in dreams, i.e., ultimately

with the process of individuation.

Earlier on, we left Arisleus and his companions, together

with Beya and the dead Thabritius, in the triple glass house

where they had been imprisoned by the Rex marinus. They
suffer from the intense heat, like the three whom Nebuchad-
nezzar cast into the fiery furnace (fig. 184). King Nebuchadnezzar

had a vision of a fourth, "like the Son of God," as we are told

in Daniel 3 : 25. This vision is not without bearing on alchemy,

since there are numerous passages in the literature stating that

the stone is trinus et anus (fig. 185; cf. fig. 1). It consists of the

four elements, with fire representing the spirit concealed in mat-

ter. This is the fourth, absent and yet present, who always ap-

l For a discussion of this method see Jung, "The Transcendent Function," and

Mysterium Coniunctionis, pp. 494ft.,
:
-,28rf.

—

Editors.]
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184. The three

youths in the fi-

ery furnace.— Earlv I

—

ri '
I

Christian ornament

on sarcophagus

from Villa Car-

pegna, Rome

pears in the fiery agony of the furnace and symbolizes the divine

presence—succour and the completion of the work. And, in their

hour of need, Arisleus and his companions see their master

Pythagoras in a dream and beg him for help. He sends them his

disciple Harforetus, the "author of nourishment." 2 So the work
is completed and Thabritius comes to life again.3 We may sup-

pose that Harforetus brought them the miraculous food, though

2 Harforetus = Horfoltus of the Codex Berolinensis (Ruska, Turba, p. 324). In

Ruska's opinion, he is identical with the Emperor Heraclius (610-641), but the

mystical role he plays in the "Visio" points rather to some connection with

Harpokrates.

3 The "Visio Arislei" (Art. aurif., I, p. 149) has: "ad Regem dicentes: quod filius

tuus vivit, qui morti fuerat deputatus" (they said to the king: your son is alive,

who was accounted dead). The Codex Berolinensis (in Ruska, Turba) has: "et

misimus ad regem, quod filius tuus commotus est" (and we sent [word] to the

king: Your son has been moved). (Note: "Commotus" is evidently intended to

mean that he "moves" again or is "quick," alive.)
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185. Below. the triad as

unity; alxwe. the quatciTiiiy

standing oil the binatius.

—Valentin us. "Duodccim

claves," in A/ma. herm. (1078)

45°

this only becomes clear through a discovery of Ruska's, who gave

us access to the text of the Codex Berolinensis. There, in an

introduction that is missing from the printed versions of the

"Visio," 4 we read: "Pythagoras says, 'Ye write and have written

down for posterity how this most precious tree is planted, and

how he that eats of its fruits shall hunger no more.'
" 3 Since the

"Visio" was written for the express purpose of leaving an exam-

ple of the alchemical process to posterity, it naturally deals with

the planting of trees, and the end of the legend is designed to

show the miraculous regenerating effects of the fruit. While
Arisleus was in such dire straits, and Thabritius lay in the sleep

of death, the tree 6 was evidently growing and bearing fruit. The
part played by Arisleus in the glass house is entirely passive. The
decisive action comes from the master, who sends his messenger

with the food of life.

We are told that a man can receive the secret knowledge only

through divine inspiration or from the lips of a master, and also

that no one can complete the work except with the help of God. 7

4 I use the edition of 1593 in Artis auriferae, I, pp. 1460*.

5 Ruska, Turba, p. 324. In the Art. aitrif., I. this passage is changed to "how to

gather the fruits of that immortal tree."

6 The tree is often a coralium or romlius, coral, therefore, a "sea-tree" (fig. 186)

("the living coral growing in the sea"
—

"Allegoriae super librum Turbae," Art.

aurif., I, p. 141). Cf. the tree of paradise in the sea in Paracelsus. Das Buch Azoth,

p :> 2 9-

7 Hence the recurrent formulae, "Deo adiuvante," "Deo concedente," etc
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i86. The tree of coral in the sea.—Dioscoridcs, "Dc materia medica'

(MS., Vienna, 16th cent.)



187. The dragon spewing forth Jason, after drinking the potion prepared by

Athene.

—

Attic vase (5th cent. B.C.)

In the "Visio" it is the legendary master, the divine Pythagoras, 8

who takes the place of God 9 and completes the work of regen-

eration (fig. 187). This divine intervention, as we may venture

to call it, occurs in a dream, when Arisleus sees the master and

implores his help. If the union of the opposites—mind and body

—portrayed by Thabritius and Beya, the putting to death, and

the cremation in the furnace are, according to one alchemist, 10

the equivalent of the offertory in the Mass, we find an analogy

8 The Neopythagoreans regarded Pythagoras as God incarnate. Cf. Zeller, Die

Philosophie der Griechen, III, p. 130.

9 As Hermes takes the place of Poimandres. Cf. Scott, Hermetica, I and II.

10 Melchior Cibinensis. (See pars. 48off.)
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1 88. The tree of the philosophers, surrounded by symbols of the opus.—Mylius,

Philosophid reformata (1622)

to the petition for help in the memento vivorum—the inter-

cession for the living—and in the commemoration of martyrs,

both of which precede the transubstantiation in the ordo missae.

The invocation is made "pro redemptione animarum suarum,

pro spe salmis et incolumnitatis suae" (for the redemption of

their souls, for the hope of their health and welfare), and the

saints are remembered in order that God, for the sake of their

merits and prayers, may grant "that we be defended in all things

with the help of Thy protection." The petition ends with the

epiclesis, which ushers in the transubstantiation: "ut nobis

corpus et sanguis fiat" (that it may become for us the Body and
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i8q. Dragon with tree of the Hesperides.

— Bosch ius. Symbolagraphia (1702)

the Blood), i.e., the miraculous food, 11 the <j>dp^aKov £on)<;. In the

"Visio" it is the fruit of the immortal tree that brings salvation

(figs. 188-90). But when the Church speaks of the "fructus sacri-

ficii missae"—the fruits of the sacrifice of the Mass— it is not

quite the same thing, since moral and other effects are meant,

not the consecrated substances themselves which are likewise

produced ex opere operate* ("from the performed work").

45' Here we come to a parting of the ways. The Christian re-

ceives the fruits of the Mass for himself personally and for the

circumstances of his own life in the widest sense. The alchemist,

on the other hand, receives the /rue tits arboris immortalis not

merely for himself but first and foremost for the King or the

King's Son, for the perfecting of the coveted substance. He may
play a part in the perfecfio, which brings him health, riches, illu-

mination, and salvation; but since he is the redeemer of God and

not the one to be redeemed, he is more concerned to perfect the

substance than himself. Moral qualities he takes for granted and

considers them only in so far as they help or hinder the opus. We
could say that he lays the whole emphasis on the effect ex opere

operands ("of the work of the operator"), naturally to a much
o Cf. the quotation from Alphidius in Maier, Symbola aitreae mensae, p. 65, and

also in Auroia consurgens I. ch. I: "Qui hanc scientiam inverier it, cibus eius

legitimus ci it et sempiternus" (He who hath found this science, it shall he his

rightful food for ever). Parable VII of Aurora says: "Ex his enim grani huius

fructibus cibus vitae conficitur. qui de coelo descendit. Si quis ex eo mandu-

caverit, vivet sine fame. De illo namque pane edent pauperes et saturabuntur

et laudabunt Dominum. qui requirunt earn, et vivent corda eorum in saeculum."

(For from the fruits of this grain is made the food of life which cometh down

from heaven. If am man shall eat of it. he shall live without hunger. For of that

bread the poor shall eat and shall be filled, and they shall praise the Lord that

seek him, and their hearts shall live for ever.)
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190. Mayan ritual tree with serpent.— Dresden Codex

higher degree than the Church, since lie takes the place of the

Christ who sacrifices himself in the Mass. One should not tor a

moment suppose that he presumes to the role of redeemer from

religious megalomania. He does so even less than the officiating

priest who figuratively sacrifices Christ. The alchemist always

stresses his humility and begins his treatises with invocations to

God. He does not dream of identifying himself with Christ; on

the contrary, it is the coveted substance, the lapis, that he likens

to Christ. It is not really a question of identification at all, but

of the hermeneutic sicut—"as" or "like"—which characterizes

the analogy. For medieval man, however, analogy was not so

much a logical figure as a secret identity, a remnant of primitive

thinking which is still very much alive. An instructive example

of this is the rite of hallowing the fire cm the Saturday before

Easter (fig. 19 1).
12 The fire is "like unto" Christ, an imago

Christi. The stone from which the spark is struck is the "corner-

stone"—another imago; and the spark that leaps from the stone

is yet again an imago Christi. The analogy with the extraction

of the pneuma from the stone in the saying of Ostanes forces

'-The rile of blessing the New lite seems to have originated in Fiance; at any

rate it was already known there in the 8t h century, although it was not yet prac-

tised in Koine, as is proved hv a letter from Pope /acharias to St. Boniface. It

appears to have reached Rome only in the yth century. (See "Fenerweihe" in

Braun, I.ilutgisches Handiexikon.)
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kji. Descent of the Holy Ghost in the form of cloven tongues.— Munich

I.cctionarv or Pevikoftrnhuch (12th cent.)

itself upon us. We are already familiar with the idea of pneuma
as fire, and with Christ as fire, and fire as the earth's inner

counter-element; but the "firestone" from which the spark is

struck is also analogous to the rocky sepulchre, or the stone be-

fore it. Here Christ lay as one asleep or in the fetters of death

during the three days of his descent into hell, when he went

down to the ignis gehennalis, from which he rises again as the

New Fire (fig. 234).

Without knowing it, the alchemist carries the idea of the

imitatio a stage further and reaches the conclusion we men-

tioned earlier, that complete assimilation to the Redeemer would

enable him, the assimilated, to continue the work of redemption

in the depths of his own psyche. This conclusion is unconscious,
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and consequently the alchemist never feels impelled to assume
that Christ is doing the work in him. It is by virtue of the wis-

dom and art which he himself has acquired, or which God has

bestowed upon him, that he can liberate the world-creating Nous
or Logos, lost in the world's materiality, for the benefit of man-
kind. The artifex himself bears no correspondence to Christ;

rather he sees this correspondence to the Redeemer in his won-
derful stone. From this point of view, alchemy seems like a con-

tinuation of Christian mysticism carried on in the subterranean

darkness of the unconscious—indeed some mystics pressed the

materialization of the Christ figure even to the appearance of

the stigmata. But this unconscious continuation never reached

the surface, where the conscious mind could have dealt with it.

All that appeared in consciousness were the symbolic symptoms
of the unconscious process. Had the alchemist succeeded in form-

ing any concrete idea of his unconscious contents, he would have

been obliged to recognize that he had taken the place of Christ

—

or, to be more exact, that he, regarded not as ego but as self,
13

had taken over the work of redeemins: not man but God. He
would then have had to recognize not only himself as the equiva-

lent of Christ, but Christ as a symbol of the self. This tremen-

dous conclusion failed to dawn on the medieval mind. What
seems like a monstrous presumption to the Christian European

would have been self-evident to the spirit of the Upanishads.

Modern man must therefore consider himself fortunate not to

have come up against Eastern ideas until his own spiritual im-

poverishment was so far gone that he did not even notice what

he was coming up against. He can now deal with the East on the

quite inadequate and therefore innocuous level of the intellect,

or else leave the whole matter to Sanskrit specialists.

13 Although I take every available opportunity to point out that the concept of

the self, as I have defined it, is not identical with the conscious, empirical per-

sonality, I am always meeting with the misunderstanding which equates the self

with the ego. Owing to the fundamentally indefinable nature of human per-

sonality, the self must remain a borderline concept, expressing a reality to which

no limits can be set.
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THE LAPISCHR1ST PARALLEL

II. EVIDENCE FOR THE RELIGIOUS INTERPRETATION
OF THE LAPIS

a. Raymond Lully

It is not surprising that the lapis-Christ parallel came to the

fore among the medieval Latin authors at a comparatively early

date, since alchemical symbolism is steeped in ecclesiastical alle-

gory. Although there is no doubt that the allegories of the Church
Fathers enriched the language of alchemy, it remains in my
opinion exceedingly doubtful just how far the opus alchemicum,

in its various forms, can be regarded as a transmogrification of

ecclesiastical rites (baptism, Mass) and dogmas (Christ's concep-

tion, birth, passion, death, and resurrection). Undeniably, bor-

rowings were made over and over again from the Church, but

when we come to the original basic ideas of alchemy we find

elements that derive from pagan, and more particularly from

Gnostic, sources. The roots of Gnosticism do not lie in Chris-

tianity at all—it is far truer to say that Christianity was assim-

ilated through Gnosticism. 14 Apart from this we have a Chinese

text, 15 dating from the middle of the second century, which dis-

plays fundamental similarities with Western alchemy. Whatever
the connection between China and the West may have been,

there is absolutely no doubt that parallel ideas exist outside the

sphere of Christianity, in places where Christian influence is

simply out of the question. A. E. Waite 1 ' 5 has expressed the

opinion that the first author to identify the stone with Christ

was the Paracelsist, Heinrich Khunrath (1560-1605), whose Am-
phitheatrum appeared in 1598. In the writings of the somewhat
later Jakob Bohme, who frequently uses alchemical terms, the

stone has already become a metaphor for Christ (fig. 192). Waite's

assumption is undoubtedly erroneous, for we have much earlier

testimonies to the connection between Christ and the lapis, the

oldest that I have so far been able to discover being contained

!* Cf. for example Simon Magus, who belonged 10 the apostolic era and already

possessed a richly developed system.

is Wei Po-yang, "An Ancient Chinese Treatise on Alchemy."

*6 The Secret Tradition in Alchemy.
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in the Codicillus (Ch. IX) of Raymond Lully (1235-1315). Even
if many of the treatises ascribed to him were written by his Span-

ish and Provencal disciples, that does not alter the approximate

date of his main works, to which the Codicillus belongs. At any

rate I know of no authoritative opinion that puts this treatise

later than the fourteenth century. There it is said:

And as Jesus Christ, of the house of David, took on human nature

for the deliverance and redemption of mankind, who were in the

bonds of sin on account of Adam's disobedience, so likewise in our

art that which has been wrongfully clefdecl by one thing is absolved

by its opposite; cleansed, and delivered from that stain. 17

I). Tractatus aureus

454 A still older source would assuredly be the "Tractatus aureus"

—ascribed to Hermes and regarded as of Arabic origin even in

the Middle Ages—were Christ mentioned directly by name. The
reason why I nevertheless quote it is that it describes things

which bear a remarkable resemblance to the mysterious happen-

ings at Eastertide, and yet are clothed in quite another language.

The passage runs as follows:

Our precious stone, that was cast upon the dung-heap, is altogether

vile. . . . But when we marry the crowned king with the red daugh-

ter, she will conceive a son in the gentle fire, and shall nourish him
through our fire. . . . Then is he transformed, and his tincture

remains red as flesh. Our son of royal birth takes his tincture from

the fire, and death, darkness, and the waters flee away. The dragon

shuns the light of the sun, and our dead son shall live. The king

shall come forth from the fire and rejoice in the marriage. The hid-

den things shall be disclosed, and the virgin's milk be whitened. The
son is become a warrior fire and surpasses the tincture, for he himself

is the treasure and himself is attired in the philosophic matter. Come
hither, ye sons of wisdom, and rejoice, for the dominion of death is

17 "Et ut Jesus Christus de stirpe Davidica pro liberatione et dissolutione generis

humani, peccato captivati, ex transgressione Adae, naturam assumpsit humanam,
sic etiam in arte nostra quod per imuin nequiter maculatur, per aliud suum
contrarium a turpitudine ilia absolvitur, lavatur et resolvitur."

—

Bibl. chem., I,

p. 884, 2.
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193. The while and the red rose as end-product of ihe transformation of king

and queen.—"Tresor des tresors" (M.S., 17th cent.)

over, and the son reigns; he wears the reel garment [fig. 193],
1S and

the purple is put on. 19

455 We can take this text as a variant of the mythical God-man
and his triumph over death, and thus as an analogy of the Chris-

tian drama. Since the age and origin of this Hermetic text are

still unknown, we cannot decide with any certainty whether

Christian influence is at work here. Probably not. There is no
reason to suspect Christian influence in the very early texts, such

as that of Komarios.2" (The Christian prefaces, etc., to these man-
uscripts are interpolations by Byzantine monastic copyists.) And
yet it is just the Komarios text that has all the characteristics of

a regeneration mystery, although here the resurrection of the

1* Cf. the lectio for Wednesday in Holy Week (Isa. 62 : 11; 6g : 1-7). "Wherefore

art thou red in thine apparel, and thy garments like him that treadcth in the wine-

fat?" and . . . "their blood shall be sprinkled upon my garments . .
." (A.V.,

Isa. 63 : 2, 3). Cf. the pallium sotiguitieiint of other authors.

19 Ars chemica (1566), pp. 2 if.

20 Berthelot, Alch. grecs, IV, xx. The text probably belongs to the 1st century.
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194- Sulphur as sun

and Mercurius as

moon bridging the

river of "eternal

water." — Barchu-

sen, Elementa che-

mine (171 8)

dead is effected not by a redeemer but by the vStop 9tlov (the

aqua permanens of the Latinists; cf. fig. 194), to which the Chris-

tian water symbolism [aqua = spiritus veritatis, baptism, and

Eucharist) forms an unmistakable parallel.

c. Zosimos and the Doctrine of the Anthropos

45 fi In the later texts, however, which are ascribed to Zosimos, we
find the Son of God in unmistakable association with the priestly

art (UpaTiKrj Te'xr??). I give the relevant passages in a literal trans-

lation: 21

4: ... If you have meditated and have dwelt in human commu-
nity, you will see that the Son of God has become all things for the

sake of devout souls: in order to draw the soul forth from the domin-

-1 From tlie Greek text in Berthelot. Alrh. grecs, HI, xlix, 4-12, translated there

into French by Ruelle. Ruska ("Tabula smaiagdina," pp. 24-31) also gives a trans-

lation of pars. 2-19. Scott (Hennetica, IV, pp. io4ff.) gives this part of the text in

(.reek with a commentary. Cf. further Bousset, Hauptprobleme der Gnosis, pp.

i9off. The translation given here [i.e., the German version

—

Trans.] was made by

myself with the help of Dr. Marie-Louise von Franz and differs in several points

from the Ruelle and Ruska versions.
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ion of Heimarmene-- into the [realm of the] incorporeal, behold

how he has become all—God, angel, and man capable ol suffering. 2
'

5

For having power in all, he can become all as he wills; and he obeys

the Father inasmuch as he penetrates-' 4 all bodies and illuminates

the mind of each soul,-"' spurring-' 5

it on to follow him up to the

blessed region where it
27 was before the beginning of corporeal

things,2* yearning and led by him into the light.-"-'

5: And consider the tablet which Hitos' 1" also wrote, and the thrice-

great Plato-'11 and the infinitely great Hermes, saying ihat :t- the first

22 Heimarmene-- fate, natural necessity.

23 The passage beginning with "behold" is omitted by Rcii/cnstein as a Christian

interpolation. Cf. Reitzenstein, Poimuudres, p. 103; also Ruska, "lab. sina rag./'

p. 25.

24 Ibid., p. 25: "dwelling in every body." bir\Knv bas more the meaning of

"penetrate." Cf. Boussct, Hau^tjuohleiue der Gnosis, p. 191.

-•"' cKaoT-qs Codd. The conjecture knaoTov is superfluous.

- ,! avoppaus can only be meant transitively. Ruelle and Ruska translate: "So he

(i.e.. the son of God) has ascended. . .
." Hut this interpretation takes all sense

from the following accusatives which refer to the object vqvv.

27 The vov<i- Cf. Rcit/enstein, Poiiiuindrcs, p. io;t. note 1 1.

28 Ruska: "before it put on the Mesh." Hut to oupaTiKbv as predicate to

yeviadat could not have an article. The sense is rather "before the creation." Cf.

par. 9, where the men of light rescue their spiritual part by taking it '6nov kcli

irpb tov nbopov rjaav.

-" a.Ko\ovt)oiii>Ta. bptybptvov and bbri'yovp.tpov rcfei U> vovv which is also the

object of avwpn-qotv. Scott (Heimcl ira , IV, p. 1 19) transfers this whole paragraph to

the end of par. 8. because, in his opinion, it is not suitable 10 a Hermetic doctrine.

But it constitutes (he proof of the preceding idea thai man should not struggle

outwardly against his destiny, but should only strive inwardly lor self-knowledge,

the outward submission of the Son of God to suffering being an example of this.

3» Cf. Reitzenstein, Poiiuandres, pp. 107-8. lamblichus (l)c iiixsferiis Aeeyltliorum,

VIII, 4) mentions a prophet Bitss as an interpreter of Hermes at the court of King

Amnion. He is said to have found the writings ol Hermes at S;iis. Cf. ibid., X. 7:

avrd 5* to a',a.6bv to pkv 6i\ov i}~yovi>Tat tov npoivvoovptvov Otov. to bt avtipwmvov ttjv

irpbs avTOf ivwoiv. owtp liirvs e/c tuv 'Ep/xaiKUP pipXui' pe6ripijL7)i>€vo~ti>- According to

Dieterich ("Papyrus magica musei Lugduncnsis Batavi." p. 753) he is identical with

the Thcssalonian Pits s of the Magic Papyri (Wessely, "Cricchischc /auberpap\ rus."

pp. 95' 9*' 9^ : II iVros dywyri—paoiXti 'OoTavr) llt'ri'S \aiptiv— d^u^r) IIi'ti'OS (jaOLXicJS

—Iltruos OtaaaXof'.). He may also be identical, again, according to Dieterich, with

Bithus of l)\ 1 lhachiuin mentioned l>\ Plim (Book WYIM). Scott (Henuelica, IV,

pp. 129-30) suggests inserting Nikotheos" or "which I wrote." and has a drawing

in mind.

31 Cf. Philehus (18b). Plined > us (274c).

S2 Scott's splitting up of this sentence is inadmissible. In Philehus (18), Thoth is

not represented as the "lirst man"' but actually as the "divine man"' a:ul the giver

of names to all things.
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man is designated with the first hieratic word Thoyth,*3 who is the

interpreter of all things that are and the giver ol names to all corpo-

real things. The Chaldeans, Parthian*, Medes, and Hebrews call

him Adam, which is, being interpreted, virgin earth, blood-red for

bloody] earth, fiery* 4 or carnal earth. This is to be found in the

libraries of the Ptolemies. They put it
:{ "'

in every sanctuary, and

especially in the Serapeum, at the time when Asenas5"1 went to

83 Ruska: "what Thovthos interprets is in the holy language." But Thovthos must

be gen. explicit, to <puvi). for in other places the nominative is "Thoyth." Cf.

Boussct. Hauhtbrohteme der (Inosis, p. 191

.

3J irvpa Codcl.: probabl\ wvppd ~ "lire-coloured."" Cf. Scott, Hermelirn, IV, p. 121:

"The interpretation of Adam as 777 napHtvos is dearly a combination of the deriva-

tion from the Hebrew adamah' - 717 (Philo. i. (ij) and from the Greek ddpris —

Trap6ei>o<>. Hes\ chins gives d8d/j.a irapH(viKT) 717. The sense is doubtless Joscphus.

Ant., I, i. 2: ffr)paii>ei 8e tovto ("AScl/jlos) -rrvppbs eweidriTrep dno 7-779 nvppds 777s eyeyovei,

tol<xvt7) ydp eartv 77 napdeuos 777. Compare ()1\ mpiodorus (Berthelot, p. 89 [Alch.

grefS, II, IV, 3-]) : orros CAddp) yap wduTcov dvBpwirwv Trpwros eyevtro €K tojv reaadpivu

(Ttolx ( ^u}U - xaXc'irai 5e nai napdevos yi). kcli in'p\p}a 777. xai aapKivr) yi], xai 777 aiparojSrjs-

Cf. Eusebius, FA'atigelicti praefmratio, 11,6. 10. sq. . .

."

3">g„ Codcl.; Reitzenstein and Ruska: d)i>. It is also possible that 8p refers to the

first man: namely that they exhibited him as Osiris in every sanctuary. We find

evidence for this in Lvdus. De meusibus, IV, 53: "lor there arc many conflicting

opinions among the theologians regarding the Cod who is worshipped by the

Hebrews. For the Egyptians, and above all Hermes, maintain that he is Osiris, the

one who exists, of whom Plato in the Timaens says: 'which is the being that has no

origin.'" Cf. Reitzenstein. Poimandres, p. 185, concerning the alleged transmission

of the Jewish ideas to Egypt.

3*» vapf icdXeaev 'A . . . Codd.; Reitzenstein and Ruska: wapeKdXeaau Waeuav'

"When they [the Ptolemies] sent for Asenas" (masc. or fern.). Ruellc, on the other

hand, takes Asenas as subject of napeKaXeaev. Nothing is known concerning

a high priest named Asenas. It is very probable—as Scott (Hennetica, IV, p. 122)

remarks— that Asenath, the beautiful daughter of the Egyptian priest Potipherah

of On (Heliopolis), is meant. She bore Joseph two sons during his Egvptian impris-

onment, according to Gen. 41 : 50. In a mid rash which has undergone a Christian

revision, we find a legend of this Asenath falling in love with Joseph when he ap-

peared as Pharaoh's steward; he rejected her. however, on account of her being

an unbeliever. She then became a convert and did penance, whereupon, a male

messenger from heaven (in the recension: Michael)—whom she received as a

baipwv wdp(8pos< spirHus fatniliaris, in truly pagan fashion—gave her a honeycomb

of paradise to eat and thus endowed her with immortalitv. He announces that

Joseph will come to court her. and that from now on she will be called the "place

of refuge."— Cf. also Batiflbl, "Le Livre de la Priere d'Asenath," and Reitzenstein

Die helleuistischen Mystvrienreligionen, pp. •i\M.\ further, Oppcnheim, Fabula

Josephi et Asenathae; Wilken, I'rkunden der Ptoletiu'ieizeit; and Kercnyi, Die

griechisch -orient (disc he Rontunlitemtur in religionsgesrfiich I licit er Iieleuchtung,

pp. 1 04 f . It is possible that the messenger from heaven was originally Hermes.

Hence our text might read as follows: "At the time when Asenath went to the

High Priest of Jerusalem for help, who sent Hermes, who translated. . .
." W.
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the High Priest of Jerusalem, HT who sent Hermes, who translated the

whole of the Hebrew into Greek and Egyptian.

6: So the first man is called by us Thoyth and by them Adam,
which is a name in the language of the angels; but with refer-

ence to his body™ they named him symbolically after the lour ele-

ments89 of the whole heavenly sphere [fig. 195]. For his letter A
stands for ascent [avaroX-q'. the East] or the air; D for descent

[81W: the West] . . .
40 because it [the earth] is heavy; A for arctic

[dp/cros: the North]; and M for meridian [tiwqufjpla: the South],

the midmost of these bodies, the fire that burns in the midst of the

fourth region. 41 Thus the fleshly Adam according to his outward and

visible form is called Thoyth, but the spiritual man in him has a

proper name as well as the name by which he is called. His proper

name as yet 42
I know not: for Nikotheus alone knows this, and he is

not to be found. But his common name is Man [<£<'.»<?], which is

Light [<f>w<i]; wherefore it came that men are called ^ra?.

7: Now when the Man of Light 4H abode in Paradise, pervaded 14

by the breath of Heimarmene, they [the elements] 43 persuaded him,

Scott suggests replacing Asenath by "Elea/ar," who, according to the Aristeas

Letter, put the translation of the LXX (Scptuagint) in hand; in this case one would

also have to change the messenger Hermes into ip/jL-qvea, "interpreter." lint it is

more likely that we are dealing with an altogether different legend.

3t rdv dpx^poooXvp.Lov Codd. Conjecture tov dpx iePea '\tpoooXvp.u)v. Cf. Rcit-

zenstein, Ruska, and Scott.

38 Kara to aup.a might also be understood as "in the corporeal language" in contrast

to the "angel language" mentioned before. Elsewhere Zosimos contrasts the spirit-

ual language with an eWu /xos <pp:aLs- :i! > Also letters (aroix^o.)-

40 Here we can probably assume a lacuna containing the element earth, or pos-

sibly the elements earth and water. Anyhow the text is corrupt here.

Ruska suggests putting T 6 btvTtpov a tov dpKTov instead of tov depa, to

indicate the North. Scott is probably right to leave T6v depa (the air), for the

object was to combine the points of the compass with the elements; Scott there-

fore adds yrj (earth) after the word SiVis (descent). As justification for inserting

apxros, Scott quotes the Sibylline Oracles, III, 24: clvtos drj deos, eod'

6 wXdaas T€Tpaypdp.p.aTov 'A5d/x tov irpuTov irXaoOivTo. kcli ovvo/j.0. TrXr]p<Jjo~avTa

dva.ToXlr)v re bvoiv re p.€o-r)p.pplr)v re xai aptcrov, and the Slavonic Book of Enoch,

ch. 30.

41 Ruska: "The midmost of these bodies is the ripening fire which points to the

midst of the fourth region." Reitzenstein omits all this part.

42 dyvouv Codd.; Reitzenstein conjectures dyvou>. 5id to reus Codd., literally

"with regard to the foregoing."

43 This is a pun on to <pws (light) and the Homeric 6 <pws (man). See Ruska.

44 Reitzenstein: 8iaweop.€vio, referring to Paradise: "in Paradise where blew the

breath of Fate."

45 Reitzenstein adds "the archons" in explanation. Rut it is more likely to be the

elements (<TTotx«ta) mentioned above. Cf. Gal. 4 : 9, for instance.
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195. Creator, macrocosm, and microcosm in human form, the microcosm sur-

rounded by the elements.

—

St. Hildegardc ol Kingcn, "Liber divinorum operum"

(MS., 12th cent.)
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who was without evil and free from their activity, to put on the

Adam that was with him, 4H namely the Adam wrought of the four

elements of Heimarmene 47
[cf. figs. 82, 117]. And he in his inno-

cence did not turn aside; but thev boasted that he was their slave.

[Wherefore] Hesiod 48 called the outer man the bond with which 4n

Zeus bound Prometheus. But alter this letter Zeus sent him yet

another: Pandora, whom the Hebrews call Eve. For, in the alle-

gorical language, Prometheus and Epimetheus are but one man,
namely soul and body. And sometimes he511 bears the likeness of the

soul, sometimes that of the spirit, and sometimes the likeness of the

flesh [fig. 196], because of the disobedience of Epimetheus, who
heeded not the counsel of Prometheus, his own mind."' 1 For our

mind"'- says: "The Son of God, having power in all things and be-

coming all things when"1 -* he wills, appears"' 4 as he wills to each. Jesus

Christ made himself one with Adam and bore him up to that place

where the Men of Light dwelt before."
•"

,

8: Hut he appeared to the very feeble as a man capable of suffer-

ing and like one scourged. And after he had privily stolen away the

Men of Light that were his own,30 he made known that in truth

he did not suffer, and that death was trampled down and cast out.

And to this clay and to the end of the world •"»" he is present in many
places,58 both secretly and openly consorting with his own,"' coun-

40 wap' avrov (odd.: Reitzenstein, Scott, and Ruska nap' avTuv'. "the Adam
that was with them."

+" Cf. in particular Bousset. Hauffl fnoblemr, p. 10.3.

4n Theogony, 61 |. •»•> 8i> Codd. Rcitzcnstein conjectures u.

50 "Prometheus" Codd. is omitted by Rcitzcnstein, because it probably refers to

the whole man.
•
r
»' Rcitzcnstein couj.: vov-

•"»*-' Personified in Reitzenstein: Nous (as Poimandrcs).
5:< 6t( Codd.; Rcitzcnstein has on (whatever he wills).

r' 4 <paivfi Codd.; Ruska and Scott have <pa.ii>€Tai (appears). Possihh the next sentence

sets forth the essential meaning of the Son of Man?
"»•"• Reitzenstein deletes this whole sentence as a Christian interpolation. Accord-

ing to Photius (liibliolheca, 170: ed. Rckkcr. I. p. 11) Zosimos was later interpreted

in a Christian sense. Scott deletes the words "Jesus Christ" and simply takes "the

Son of Cod" ;is the subject.

•
r,

' ; avWrjaas Codd.: Reitzenstein and Scott have ai'Xrjcras- Ruska translates: "lay-

ing aside his own humanity." Concerning the stealing, cf. Hegemonius. Acta

Archrldi, XII, where it is said of Cod: "Hat de causa . . . furalur eis [the "prin-

cipes") animam suam" (For this reason . . . he steals from them [i.e.. the princes]

their soul for "his soul"]).

*'" Reitzenstein, loo, relates this to what follows.

r,s Tonoioi Codd.; Reitzenstein has hreirt ("he goes to . . .").

ft&Conj.: owiov; Reitzenstein, lioussct, and Scott have ov\uv Codd.: ov\\a\G)V.

"he converses" (Ruelle).
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selling them secretly, yea through their own minds, 60 to suffer con-

fusion 01 with the Adam who was with them, that he might be beaten

away from them ' 2 and slain, this blind chatterer who is envious of

the spiritual Man of Light. [Thus] they kill their Adam.
9: And these things are so until the coming of the daemon An-

timimos, the jealous one,03 who seeks to lead them astray as before,64

declaring that he is the Son of God, although he is formless in both

body and soul. Rut they, having become wiser since the true Son of

God has taken possession of them, deliver up to him their own
Adam to be put to death, and bring their shining spirits safely

back to the place where they were before the beginning of the world.

Yet before Antimimos, the jealous one, does this,6 "' he sends his fore-

runner from Persia, who circulates false fables and leads men astray

through the power of Heimarmene. The letters of his name are nine,

if you keep the diphthong, 66 corresponding to Heimarmene. Later,

at the end of about seven periods/ 17 he will appear in his own 68

shape.

10: And only the Hebrews and the sacred books of Hermes [tell

of] these things concerning the Man of Light and his guide the Son

of God, and concerning the earthly Adam and his guide Antimimos,

who blasphemously calls himself the Son of God to lead men astray.

But the Greeks call the earthly Adam Epimetheus, who was coun-

selled by his own mind, his brother, not to accept the gifts of Zeus.

Yet, inasmuch as he erred and afterwards repented, seeking the

abode of bliss, he60 makes everything plain and fully advises them

60 Ruclle: "He counselled his own to exchange secretly their spirit with that of

Adam which they had within them. . .
." But this makes 5ia superfluous. Cf.

also the passage (prjcrl yap 6 vovs -qnuv . and the beginning of our text,

where the Redeemer leads the soul back by enlightening the Nous of each soul.

61 ex**" can mean "to have to suffer." The adversaries evidently mean to injure

the Men of Light.

fi 2 Reitzenstein eliminates the second wap' avrwv. But vapa can also mean "away

from someone's side."

rt3 5i' ov <f7j\otVcos Codd.; Reitzenstein has Sia£if\oi'pcros.

r»4 Omitted by Reitzenstein. But the meaning is "before the coming of the Re-

deemer."

65 irplv 7) can be construed with accusative and infinitive, and then Antimimos is

subject of ToXfiijaai and not object of dnoaTeWei- Ruska inserts i>i6s 0eov as sub-

ject of To\p.r)<raL. But he has not been spoken of for a long time, because he has

already appeared. It is more likely that Antimimos himself has a forerunner.

"6 Reitzenstein and Scott suggest yiavixalos (Manichaeus).

67 rrepiodov Codd.; Reitzenstein has irepiodovs-

08 eauTw Codd.; Reitzenstein has eavrou.

r>9 Reitzenstein and Ruska conjecture a lacuna after "seeking the abode of bliss,"

and connect "he" with Prometheus. This is unnecessary, since Epimetheus through

his own fate "interprets"—ipfnjveva— to those of spiritual understanding what is

to be done.
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196. The three manifestations of the Anthropos during his transformation: body,

soul, spirit. Below, dragon and toad as preliminary forms.—"Ripley Scrowle"

(MS., 1588)
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that have spiritual hearing. But those that have only bodily hearing

are slaves of Heimarmene, lor they neither understand nor admit

anything else.

i i: And all who meet with success in the matter of colourings at

the propitious moment, consider nothing but the great book about

furnaces, for they do not esteem the art; nor do they understand

the poet when he says: "Hut the gods have not given to men
equally." 7 " Neither do they observe and see the manner of men's

lives: how, even in the same art, men may reach the eoal in different

ways and practise the same art in diHerent ways, according to their

different characters and the constellations of the stars in the exer-

cise of the same art; how one worker is inactive, 71 another alone,72

one blasphemously desiring too much, another too timid and there-

fore without progress

—

this is so in all the arts—and how those who
practise the same art use different implements and procedures, hav-

ing also different attitudes to the spiritual conception of it and its

practical realization.

12: And this is more to be considered in the sacred art than in all

the other arts. . . .

.1 / To all appearances, Zosimos' Son of God is a Gnostic Christ

who has more affinity with the Iranian conception of Gayomart
than with the Jesus of the Gospels. The author's connections

with Christianity are by no means clear, since he undoubtedly
belonged to the Hermetic Poimandres sect, as is evident from

the passage about the Kxater.73 As in later Christian alchemy, the

Son of God is a sort of paradigm of sublimation, i.e., of the free-

ing of the soul from the grip of Heimarmene. In both cases he is

identical with Adam, who is a quaternity compounded of four

different earths. He is the Anthropos, the first man, symbolized

by the four elements, just like the lapis which has the same struc-

ture. He is also symbolized by the cross, whose ends correspond

to the four cardinal points (fig. 197; cf. figs. 82, 192). This motif

is often replaced by corresponding journeys, such as those of

"° As Scott remarks, this is probably an inexact quotation of the Odyssey, VIII,

d>7

—

ovt&s ov rrdi'Tfaai 0eoi \apiivra didovat av8paoii>— f rom a context show-

ing how different individuals are differently gifted by the gods. Zosimos goes on

to explain how in all arts men have an individual method of working.

71 aywv Codd.; Ruska conjectures dpybv, Scott &Kpov.

«- Ruska has (piXonovos instead of p.6i>os. hut it is drawbacks that are enumerated

here.

7:< Berthelot, Alch. giecs, III, li, 8.

3 r,8
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197. Christ in t he midst of the four rivers of paradise, evangelists, lathers of

the Church, virtues, etc.— Percgrinus, "Speculum virgiiiuni" (MS., 13th cent.)

Osiris, 74 the labours of Herakles, 7 "' the travels of Enoch,7" and
the symbolic peregrinatio to the four quarters in Michael Maier77

T4 Diotlorus, liihliotheca, I, p. 27.

"•">
I he Cretan bull led him to the south; the man-eating marcs of Diomcdes

to the north (Thrace); Hippolytus to the east (Scythia); and the oxen of Geryon

to the west (Spain). The Garden of the Hesperidcs (the western land of the dead)

leads on to the twelfth labour, the journey to Hades (Cerberus).

76 Book of Enoch 17-3(1 (Charles, Apocrypha and Pseudepigrapha, II, pp. iyyff.).

The journeys lead to the four quarters of the earth. In the west he finds a four-

fold underworld of which three parts are dark and one is light.

77 The journey begins in Europe and leads to America, to Asia, and finally to

Africa in search of Mercurius and the phoenix (Symbola aureae metisae, pp.
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H)H. A user or cygnus Hetmetis.—Her-

tnajflnodilisches Sotin- und Munds-

kind (1752)

45*

(1568-1622) (c:f. fig. 97). Journeys are also related of Hermes
Trismegistus, 78 and this may have inspired Maier's peregrinatio,

although it is more probable that Maier imagined the opus as a

wandering or odyssey, rather like the voyage of the Argonauts in

quest of the aureum vellus (Golden Fleece), so beloved of the

alchemists, a theme that figures in the title of more than one
treatise. Alexander's campaign is mentioned in a treatise ascribed

to Albertus Magnus, the journey ending in the discovery of

Hermes' grave, where a stork is perched on the tree instead of a

phoenix. 79

Adam corresponds to Thoth (©wife), the Egyptian Hermes
(fig. 68). Adam's inner, spiritual man is named <f>w<> (light).

Nikotheos, who knows the Man of Light's secret name, occurs

? s In Marius Victorinus (Halm, Rhetores Latini minores, p. 223; quoted by Reit-

zenstein, Poimandres, p. 26.-,^).

"ft "Super arborem Aristotelis," Theatr. chew., II, p. 527: "Alexander invenit

sepulcrum Hermetis et quandam arborem sitam ab extra intus tenentem viridi-

tatem gloriosam: super earn ciconia ibi sedebat. quasi se appellans circulum

Lunarem: et ibi ipse aedificavit sedes aureas et posuit terminum itineribus suis

idoneum." (Alexander found the tomb of Hermes and outside it a certain tree

with a glorious greenness inside. And on it there sat a stork, as it were calling

itself the circle of the Moon. And there he built golden seats and put a fitting

end to his travels.) The stork is an avis Hermetis, like the goose (fig. 198) and

pelican.
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twice in Zosimos as a mysterious personage, 80 and he is also

mentioned in a Coptic Gnostic text as one who has beheld the

Monogenes (unigenitus). Porphyry, in his life of Plotinus, speaks

of him as the author of an Apocalypse. 81 The Manichees reckon

him among the prophets, along with Shem, Sem, Ends, and

Enoch. 82

459 Prometheus and Epimetheus represent the inner and outer

man, like Christ and Adam. The ability to "become all," attrib-

uted to the Son of God, is an attribute not only of the pneuma
but of the alchemical Mercurius, whose boundless powers of

transformation are praised 83 in accordance with the versatility

of the astrological Mercury (fig. 24). He is the materia lapidis,

the transforming substance par excellence, and is said to pene-

trate all bodiesM like a poison*3 (fig. 150).

4*>° Antimimos, the imitator and evil principle, appears as the

antagonist of the Son of God: he too considers himself to be

God's son. Here the opposites inherent in the deity are

clearly divided. We meet this daemon in many other places as

the avTifxi/xov nv(.vfxa: he is the spirit of darkness in a man's body,

compelling his soul to fulfil all his sinful tendencies. 80 The
alchemical parallel to this polarity is the double natuie of Mer-

curius, which shows itself most clearly in the Uroboros, the

8,) In the same treatise: Rerthclot, Alch. grecs, III, xlix, i.

hi Ra)nes, A Coptic Gnostic Treatise, pp. 8.ifT. Cf. also Rousset, HauptprohJeme

der Gnosis, p. 189; Schmidt, "Gnostische Schrifun.'* pp. i^-jfT.; also Turfan Frag.,

sig. M 299a, in Henning, "Ein Manichaisches Henochhnch." pp. 2"f.

*2 Puech, "The Concept of Redemption in Manichaeism," p. 257.

83 Philalethes, "Mctallorum metamorphosis," p. 771: "Se pro libitn sno trans-

format, nt varias larvas induat" (He transforms himself as he pleases, assuming

various shapes [masks]). Aegidins de Vadis, "Dialogus," Theatr. chem., II, p. 118:

"Dicitur enim Mercurius propter snam mirabilem convertibilitatis adhaerentiam"

(For he is called Mercurius because of his wonderful ability to transform himself).

84 "Tab. smarag.": "Omnem rem solidam penetrabit" (He will penetrate every

solid thing). Rosarium, Art. aurif., II, p. 259: "Est oleum mundissimum penc-

trativum in corporibus" (He is a most pure oil penetrating the bodies). "Rosinus

ad Sarratantam," Art. aurif., I, p. 302: ".
. . spiritus vivus, et in nuindo talis non

est, qualis ipse est: et ipse penetrat omne corpus . .
." (A living spirit such as

there is none other in the world, as he is; and he penetrates all bodies).

85 Geber, "Livre de la misericorde," in Rerthelot, Chimie au tnoyen age, p. 181.

"Then he spreads his poison" (Lambspringk, "Figurae," Mus. henn., p. 352);

"Venenosus vapor" (Flamel, "Summarium philosophicum," Mus. henn., p. 173);

"Spiritus venerium" (Ripley, Opera omnia, p. 24); "Mercurius lethalis est"

("Gloria mundi," Mus. henn., p. 2~,o).

86 Pistis Sophia: trans. Schmidt, pp. 46, 207.
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199 Hermaphrodite on the winged globe of chaos, with the seven planets and the

dragon.—Jamsthaler, Viatorium spagyricum (1O25)

dragon that devours, fertilizes, begets, slays, and brings itself to

life again. Being hermaphroditic, it is compounded of opposites

and is at the same time their uniting symbol (fig. 148): at once

deadly poison, basilisk, scorpion, panacea, and saviour (fig. 199).

4cv Zosimos discloses practically the whole of the recondite and

highly peculiar theology of alchemy, by drawing a parallel be-

tween the esoteric meaning of the opus and the Gnostic mystery

of redemption. This is only one indication that the lapis-Christ

parallel of the scholastic alchemists had a pagan Gnostic pre-

cursor and was by no means a mere speculation of the Middle
Ages.
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2oo. Kagle and sivan as symbols nl ilic sublimated sjtiiilus. In the foreground,

Saturn.— My Hits, l*liHu.soJthiu rcfonnala (1(122)

(L Petrits Bonus

4 r,2 Tlie oldest source to treat specifically of the stone's connec-

tion with Christ would appear to be a text, Preliosa margarita

novella, written by Petrus Bonus ol Ferrara between 1330 and
l 339»

HT from which I give the following extract:**

H "> Printed in Itihliolhcca (hernial curiosa, II. (.essner mentions Bonus as a eon-

temporary of Raymond Lull) («2.V>~ ,
.1

, ">)« ,,llt Ma//ucheIIi ( 1 y<>^) maintains thai

Pielro Antonio lioni lived ahont 1494. Kerguson (liibliolheca chemica, I, p. 115)

leaves the question undecided. Heme the above dales are given with reserve. The
first edition of the Piet. huu% not: is that of Laeir.ius (1540), fol. i IF.: "Quia con-

suevit mod solum. . .
." The introduction in liibliolhecti vhemica curiosa is miss-

ing here. All the authors quoted in the text lived before the 141I1 century. Nor

does the material supply any reasons for dating the text later than the first half

of the 14th century.

**MM. diem., II, ch. VI. pp. aoff.
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III. RELIGIOUS IDEAS IN ALCHEMY

This art is partly natural and partly divine or supernatural. At the

end of the sublimation [fig. 200] there germinates, through the me-

diation of the spirit, a shining white soul [anirna Candida] which

flies up to heaven with the spirit [cf. fig. 134]. This is clearly and

manifestly the stone. So far the procedure is indeed somewhat mar-

vellous, yet still within the framework of nature. Rut as regards the

fixation and permanence of the soul and spirit at the end of the

sublimation, this takes place when the secret stone is added, which

cannot be grasped by the senses, but only by the intellect, through

inspiration or divine revelation, or through the teaching of an ini-

tiate. Alexander says that there are two categories: seeing through

the eye and understanding through the heart. 89 This secret stone

is a gift of God. There could be no alchemy without this stone. It

is the heart and tincture of the gold, regarding which Hermes says:

"It is needful that at the end of the world heaven and earth be

united: which is the philosophic Word." m Pythagoras also said in

the Titrba: "God concealed this from Apollo, so that the world

should not be destroyed." Thus alchemy stands above nature and

is divine. The whole difficulty of the art lies in this stone. The in-

tellect cannot comprehend it, so must believe it, like the divine

miracles and the foundation of the Christian creed. Therefore God
alone is the operator, while nature remains passive. It was through

their knowledge of the art that the old philosophers knew of the

coming of the end of the world and the resurrection of the dead.

Then the soul will be united with its original body for ever and
ever. The body will become wholly transfigured [glorificatmn], in-

corruptible, and almost unbelievably subtilized,* 1 and it will pene-

trate all solids. Its nature will be as much spiritual as corporeal.

When the stone decomposes to a powder like a man in his grave,

God restores to it soul and spirit, and takes away all imperfection:

then is that substance [ilia res] strengthened and improved, as after

the resurrection a man becomes stronger and younger than he was

before. The old philosophers discerned the Last Judgment in this

89 The psychological equivalents of these two categories are conscious cognition

based on sense-perception, anil the projection of unconscious contents. For these

latter cor is an apt designation, since the heart region (fig. 149) represents a more

primitive localization of consciousness, and, even at a higher level, still harbours

emotive thoughts, i.e., contents that are very much under the influence of the

unconscious.

90 "Quod verbum est philosophicum." I feel impelled to translate this phrase as

above, because of the later alchemical distinction between Christ as the "verbum

scriptum" and the lapis as "verbum dictum et factum" ("Orthelii Epilogus,"

Bibl. chem., II, p. 526).

91 "subtilitatem fere incrcdibilem."
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5- THE LAPIS-CHRIST PARALLEL

art, namely in the germination and birth of this stone, for in it the

soul to be beatified [beatificandae] unites with its original body,

to eternal glory. So also the ancients knew that a virgin must con-

ceive and bring forth, for in their art the stone begets, conceives,

and brings itself forth.9 -' Such a thing can happen only by the grace

of God. Therefore Alphidius!,a says of the stone that its mother was

a virgin and that its father had never known woman. They knew
besides that God would become man on the Last Day of this art 04

[in novissima die huius artis], when the work is perfected; and
that begetter and begotten, old man and boy, lather and son, all

become one. Now, since no creature except man can unite with

God, on account of their dissimilarity, God must needs become one

with man. And this came to pass in Christ Jesus and his virgin

mother. 95 Therefore Balgus says in the Turba: "O what miracles of

nature, that have changed the soul of the old man into a youth-

ful body, and the father has become the son" [cf. figs. 166, 167]. In

like manner Plato, writing of alchemical matters, wrote a gospel

which was completed long after by John the Evangelist. Plato wrote

the opening verses from "In the beginning was the Word" to "There

was a man sent from God." M God has shown the philosopher this

wonderful example that he might perform supernatural works. Mo-
rienus says that God has entrusted this magisterium to his philos-

ophers or prophets, for whose souls he has prepared a dwelling in

his paradise. 97

This text, which is at least a century older than Khunrath,

shows beyond all doubt that the connection between the mystery

of Christ and the mystery of the lapis was even then so obvious

that the philosophical opus seemed like a parallel and imitation

—perhaps even a continuation—of the divine work of redemp-
tion.

02 As an analogy of God.

93 Reputed to be an Arab philosopher of the 12th century.

»4 Presumably in the alchemical work, whose procedure resembles the creation

and end of the world.

95 Cf. the detailed later account in "Liber de arte chimica," Art. aurif., I, pp. 581,

613.

9 fi Bonus is referring to an older Pseudo-Platonic text which I have not yet been

able to trace. Evidently it contained a lapis-Chrhl parallel. Possibly—as in the

case of the "Tractatus aureus"—the original source was Arabic (Sabaean?).

®7 These are the electi. Manichean influences are not inconceivable in Morienus.
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III. RKUOIOl S IDKAS IN ALCHEMY

e. "Aurora consurgens" and the

Doctrine of Sapient ia

4 6 4 The next source is Aurora consurgens?* of which a manu-
script copy of the fifteenth century, the Codex Rhenoviensis,

from the monastery at Rheinau, is to be found in Zurich. Un-
fortunately the manuscript is mutilated and begins only at the

fourth parable. I was made aware of it through the fact that the

printer of Artis auriferae (1593) published only Part II of Aurora.

He prefixed to it a short notice to the render in which he says

that he has purposely omitted the entire treatise consisting of

parables or allegories because the author, in the ancient manner
of obscurantists (antiquo more tenebrionum), treated almost the

whole Bible—particularly Proverbs, Psalms, but above all the

Song of Songs—in such a way as to suggest that the Holy Scrip-

tures had been written solely in honour of alchemy. The author,

he says, has even profaned the most holy mystery of the incarna-

tion and death of Christ by turning it into the mystery of the

lapis—not, of course, with any evil intent, as he, the typographer

Conrad Waldkirch, readily admits, but as was only to be ex-

pected in that benighted epoch (seculum illud tenebrarum). By

this Waldkirch meant the pre-Reformation epoch, whose con-

ception of man and the world, and experience of the divine

presence in the mystery of matter, had entirely vanished from

the purview of the Protestants of his own day.

4 (\"> The treatise is preserved entire in the Codex Parisinus Lat-

inus 14006. There is also a printing of it in the compilation

edited by Johannes Rhenanus, Harmoniae inperscrutabilis

chymico-philosophicae Decades duae (Frankfort, 1625).
00 The

age of the text, which is attributed to St. Thomas Aquinas (d.

1274), may be gauged more or less from the fact that the most

recent author quoted in it is Albertus Magnus (1 193-1280). The
'•>K Part I of the text has been translated and edited, with a commentary, by

Marie-Louise von Franz. [Published in English under the title Aurora Con-

surgens: A Document Attributed to Tliomus Aquinas on the Problem of Ol>j>o-

sites in Alchemy.) Aurora ronsurgen.s is an extremely characteristic example ot

the mystical side of alchemy, affording deep insight into this extraordinary state

of mind, which is sufficient justification for a separate publication of the whole

of Part I.

99 Dccas II, pp. 1 7~>ff. Cf. Kopp. Die Alchemic, II. p. 343.
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5. THE LAPIS-CHRlSr PARALLEL

other authors who are everywhere quoted in the fifteenth cen-

tury—Arnold of Villanova (d. 1313) ana* Raymond Lully (d.

1315)—are not mentioned. Since Thomas was canonized in

1323 and was thus at the height of his fame, it was worth while

ascribing texts to him from that time on. We shall probably not

be far out if we put the date in the first half of the fourteenth

century. The author is evidently a c leric who knows his Vulgate

by heart. His whole idiom is steeped in Biblical quotation, just

as his mind is full of alchemical philosophy. Alchemy is for him
absolutely identical with the Sapienlia Dei. He begins his trea-

tise with words taken from the Wisdom of Solomon (7 : 11) and

Proverbs (1 : 20-2 1):

Venerunt mihi omni bona pariter cum ilia 100 sapientia austri,

quae foris praedicat, in plateis dat vocem suam, in capite turbarum

clamitat, in foribus portarum urbis profert verba sua cliceiis: lu1

Accedite ad me et illuminamini et operationes vestrae non con-

fundentur; 10 - omnes qui concupiscitis me103 divitiis meis adimple-

mini. Venue ergo hlii, audite me, scientiam Dei docebo vos. Quis

sapiens et intelligit hauc, cjuam Alphidius elicit homines et pueros in

viis et plateis praeterire et cotticlie a iumentis et pecoribus in

sterquilinio conculcari. . . .

(All good things come to me together with her, 100 that Wisdom of

the south, who preacheth abroad, who uttereth her voice in the

streets, 101 crieth out at the head of the multitudes, and in the en-

trance of the gates of the c ity uttereth her words, saying: "Come ye

to me and be enlightened, and your operations shall not be con-

founded; 1,rJ all ye that desire me shall be filled with my riches. 103

Come, children, hearken to me, I will teach you the science of God.

100 Vulgate, Sap. 7:11: "Venerunt autem mihi omnia bona pariter cum ilia

[sapienlia], et innumerabilis honestas per manus illius" (D.V.: "Now all good

things came to me together with her, and innumerable riches through her

hands").

101 Vulgate, Prov. 1 .20-21 verbatim (D.V.: "Wisdom preacheth abroad: she ut-

tereth her voice in the streets, at the head of the multitudes she crieth out, in the

entrance of the gates of the city she uttereth her words, saying . . .").

102 Vulgate, Ps. 33 : 6: "Accedite ad cum [Dominum], et illuminamini: et facies

vestrae non confundentur" (D.V.: "Come ye to him and be enlightened: and

your faces shall not be confounded"). Also Vulgate, Ecclus. 24 : 30: "Qui audit me
non confundetur, et qui operantur in me non peccabunt" (D.V.: "He that heark-

eneth to me shall not be confounded: and they that work by me shall not sin").

103 Vulgate, Ecclus. 24 : 26: "Transite ad me, omnes qui concupiscitis me, et a

generationibus meis implemini" (D.V.: "Come over to me, all ye that desire me:

and be filled with my fruits").
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2oi. Sapicntia as mother of the wise.— Thomas Aquinas (pseud.), "De alchimia"

(MS., 16th cent.)

Who is wise, and understandeth this, of which Alphidius saith, that

men and children pass her by daily in the streets and public places,

and she is trodden into the mire by beasts of burden and by cat-

tle . .
.'*)

466 The sapientia austri is, in patristic usage, 104 the wisdom of

the Holy Ghost. For our author Sapientia is the "regina Austri,

quae ab oriente dicitur venisse, tit aurora consurgens"—Queen
of the South, 105 who is said to have come from the east, like unto

the morning rising100
(fig. 201).

104 Eucherius, Formularium spiritnlis intelligentiae, and Rabanus, Allegoriae,

among others. Cf. Vulgate, Hab. 3 : 3: "Deus ab austro veniet, et Sanctus de

monte Pharan" (D.V.: "God will come from the south: and the holy one from

Mount Pharan").

105 Vulgate, Matt. 12 : 42 (Luke 11:51 is almost identical): "Regina austri surget

in iudicio cum generatione ista, et condemnabit earn: quia venit a finibus terrae

audire sapientiam Salomonis, et ecce plus quam Salomon hie" (D.V.: "The queen

of the south shall rise in judgment with this generation and shall condemn it:

because she came from the ends of the earth to hear the wisdom of Solomon. And

behold a greater than Solomon here").

106 Ch. V. Cf. Vulgate, Cant. 6 : 9: "Quae est ista quae progreditur quasi aurora

consurgens, pulchra ut luna, electa ut sol . .
." (D.V.: "Who is she that cometh

forth as the morning rising, fair as the moon, bright as the sun . . .").
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202. Communion table with seven fish.

—Christian earthenware lamp, Carthage

467 Without mentioning our text, the Rosarium quotes it as

follows: 107

This [Sapientia] is my daughter, for whose sake men say that the

Queen of the South came out of the east, like the rising dawn, in

order to hear, understand, and behold the wisdom of Solomon;

power, honour, strength, and dominion are given into her hand; she

wears the royal crown of seven glittering stars, like a bride adorned

for her husband, and on her robe is written in golden lettering, in

Greek, Arabic, and Latin: I am the only daughter of the wise, utterly

unknown to the foolish.

468 This is without doubt a citation from Aurora. The original

text has twelve instead of seven stars, the latter evidently refer-

ring to the seven stars in the hand of the apocalyptic: "one like

unto the Son of Man" (Rev. 1 : 13; 2 : 1). These represent the

seven angels of the seven Churches and the seven spirits of

God (fig. 202). The historical sous-entendu of the seven is the

antique company of seven gods who later took up their abode

in the seven metals of alchemy (figs. 21, 79, 154). They were

deposed by science only during the last one hundred and fifty

years. For Paracelsus the gods were still enthroned as archons

in the mysterium magnum of the prima materia, "to their own
undoing and ours." 108

469 The twelve stars of the original text refer to the twelve dis-

ciples and the twelve signs of the zodiac (figs. 92, 100). The
Agathodaimon serpent on Gnostic gems also has seven or twelve

107 Art. aurif., II, p. 294. 108 Sudhoff, XIII, p. 403.
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203, 204. The Chnuphis serpent with seven-rayed crown; the

lion-headed, twelve-rayed JCNoy^'C serpent, over an altar-stone.

—Gnostic gem and amulet

rays about its head (figs 203—5). In Clement's second homily it

is observed that the number of apostles corresponds to the twelve

months. 11* In the Manic hean system the saviour constructs a cos-

mic wheel with twelve buckets— the zodiac—tor the raising of

souls. 110 This wheel has a significant connection 111 with the rota

JflO Cumont, Textes et monuments, I. p. 35b.

no Hegemonius, Acta Archelni, pp. i2f.: "Cum autem vidisset pater vivens adfligi

animam in corpore, quia est miserator et misericors, misit filium suum dilectum ad

salutem animae; haec enim causa et propter Homoforum misit cum. Kt veiiiens

filius transformavit sc in specicm hominis; et adpaiebat quidem hominibus ut

homo, cum non esset homo, et homines putabant eum natum esse, Cum ergo

venisset, machinam quandam concinnatam ad salutem animarum. id est rotam,

statuit, habentem duodecim urceos; quae per banc spheram vertitur, hauriens

animas morientium quasquc luminarc mains, id est sol. radiis suis adimens purgat

et lunae tradit. et ita adimpletur lunae discus, qui a nobis ita appellatur."

(But when the living father saw that the soul was tormented in the body, he

sent—because he is charitable and compassionate

—

his beloxed son for the salva-

tion of the soul. For this cause he sent him, and on account of Homoforus. And

the son came and changed into human form, and showed himself to men as a

man, although he was no man, and the people thought that he had been born.

And when he came he made a device for the redemption of souls, and set up a

wheel with twelve buckets, which is turned by the rotation of the sphere and

raises the souls of the dying; these are caught by the rays of the greater light,

which is the sun, and purified and passed on to the moon, and thus is the disc

of the moon filled, as we say.) The same passage is to be found in the Panatium

of Epiphanius, Haer. LXVI.
Ill There are secret connections, or at least striking parallels, between alchemy

and Manicheism which still need investigating.
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2o-,. Goddess of fate as serpeni with seven

heads.— Seal of St Scrvatius, from Maas-

tricht Cathedral

or opus circulatorium of alchemy, 112 which serves the same pur-

pose of sublimation. As Dorn says: "The wheel of creation takes

its rise from the prima materia, whence it passes to the simple

elements." I,a Enlarging on the idea of the rota philosophica (cf.

figs. 80, 104), Ripley says that the wheel must be turned by the

four seasons and the four quarters, thus connecting this symbol

with the peregrwatio and the quaternity. The wheel turns into

the wheel of the sun rolling round the heavens, and so becomes

identical with the sun-god or -hero who submits to arduous

labours and to the passion of self-cremation, like Herakles, or

to captivity and dismemberment at the hands of the evil prin-

ciple, like Osiris. A well-known parallel to the chariot of the

sun is the fiery chariot in whit h Elijah ascended to heaven (figs.

206, 207)
114 Accordingly Pseudo-Aristotle says: 113 "Take the ser-

pent, and place it on the chariot with four wheels, and let it

be turned about on the earth until it is immersed in the depths

of the sea, and nothing more is visible but the blac kest dead sea."

The image used here is surely that of the sun sinking into the

sea, save that the sun has been replaced by the mercurial serpent,

112 Ripley (d 1490) describing the transformation of earth into water, water into

air, and air into tire, says (Opera omnia, p. 23): "sic rotam elcmentoruin cirenin

-

rotasti" (Thus did you revolve the wheel of the elements).

I '•'* "Philosophia chemica " Theatr client., I, p. 41)2: "A materia prima genera-

tionis rota sumit exordium, ad elementa simplieia transiens." Cf. also Mylius.

Phil, iff., p. 104: " Toties ergo reitcrandum est coclum super terrain, donee terra

fiat roelestis ct spiritualis, et loelum fiat terrcstrc, et iungetur cum terra, tunc

completum est opus" (So many times must the heaven ahove the earth he repro-

duced, until the earth hecomes heavenly and spiritual, and heaven becomes

earthly, and is joined to the earth, then the work will he finished).

II • Cumont. Testes et monuments, I, p. 1
78.

Hli "Tractatus Aristotelis." Theatr. client., V, p. 88-,.
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I'

206. Helios riding a char-

iot with four horses.

—

Theodore Psalter (1066)

i.e., the substance to be transformed. Michael Maier actually

takes the opus circulatorium as an image of the sun's course:

For while the hero, like a joyful giant, llfi rises in the east and hastens

to his sinking in the west, that he may forever return out of the east,

he sets in motion these circulations, depositing in the shining sub-

stance of the quicksilver, as in a mirror, forms [wherein] by human
diligence the gold may be sought, cleansed from impurities, tested by

fire and water, and put to a use pleasing to God the Creator. 117

47° The circle described by the sun is the "line that runs back

on itself, like the snake that with its head bites its own tail,

wherein God may be discerned." Maier calls it the "shining clay

moulded by the wheel [rota] and hand of the Most High
and Almighty Potter" into that earthly substance wherein the

116 Reference to the Vulgate. Ps. 18 : 6-7 (D.V.): "He hath set his tahernacle in the

sun: and he, as a hridegroom coming out of his bride chamber, hath rejoiced

as a giant to run the way. His going out is from the end of heaven."

117 "Dum Heroes ille, tanquam gigas cxultans, ab ortu exurgit, et in occasum

properans demergitur, ut iterum ab ortu redeat continue, has circulationes

causatur, inque materia splendida argenti vivi, velut in speculo, ideas relinquit,

ut humana industria aurum inquiratur, ab adhaerentibus segregetur, igne, aqua

examinetur, et in usum Deo Creatori placentem transferatur." (De circulo quad-

rato,p. 15.)
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207. The ascension of Elijah.

—Early Christian mural

painting, crypt of Lucina,

Rome

sun's rays are collected and caught. This substance is the

gold. 118 In "Introitus apertus," no Philalethes elaborates Maier's

views: there is in "our" mercury, he says, a fiery sulphur or sul-

phureous fire. This fire is the "spiritual seed" which our Vir-

gin 120 has gathered in herself, because unspotted virginity can

admit of "spiritual love," according to the author of the Her-

metic mystery and as experience itself shows. It is to be noted

that this virgin, who being "unspotted" (intemerata) is obviously

analogous to the Virgin Mary, is made pregnant by a seed deriv-

ing not from any Holy Ghost but from a "sulphureous fire,"

i.e., an ignis gehennalis. vn The virgin is Mercurius122
(fig. 208).

who, owing to the presence of sulphur, the active masculine

principle, is hermaphroditic. 123 Sulphur is the aurum volatile

(fig. 209), a "spiritual" gold, the aurum 7io?i vulgi of the Rosa-

rium and at the same time the "primum movens, quod rotam

118 Maier, ibid., pp. 1 5f. n» Mus. herm., p. 661.

120 "Nihilominus intemerata remanens" (nevertheless remaining undefiled). Cf.

"mater amata, intemerata" (beloved mother, undefiled) of Latin hymnology; also

the "virgo pulchra, ornata, ad persuadendum valde apta" (virgin beautiful.

adorned, well suited for persuading), who appears sometimes as male and some

times as female in the Manichean Ada Archelai.

121 Such parallels show, in spite of all assurances to the contrary, how much the

alchemical work is a mysterium iniquitatis from the Christian point of view. On

an objective view, however, it is simply a chthonic mystery which, as Part II

of this volume shows, has its roots in the transformative processes of the un-

conscious.

122 The feminine nature of Mercurius is connected with the moon.

123 The "male virgin" is also a Manichean idea in the writings of Theodoret.
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2o8. Mercuiius as tiuimti mufirfi.— * luibu pliilosophoriiin" (MS., Paris, iGih cent.)



2(K). 1 lie winged sphere (aurmn mime) as the end-product of the opus, and its

reflection in the fountain of life. Symbolic representation of the opus with at-

tributes (trees, planetary mountains, etc.).—Balduinus, Aurum hermeticum

(675)

vertit axemque vertit in gyrum" (prime mover that turns wheel

and axle in a circle).

47» Laurentius Ventura 124 cannot resist connecting- the wheel

with the vision of Ezekiel. Thus, speaking of the lapis, he says

that Ezekiel saw "in its shape the wheel within the wheel and

the spirit of the living creature that was in the midst of the

wheels" ,2n (figs. 109, 207). "Wherefore," he says, "this mysterium

has been called by some the Deus lerrestris." 12G It appears that

124 His work De ratione conficiendi lapidis philosophic* was printed at Basel in

»")/'•

12H Ezech. 1 : iij (D.V.): "Now as I beheld the living creatures, there appeared upon

the earth by the living creatures one wheel with four faces. And the appearance

of the wheels and the work of them was like the appearance of the sea: and the

four had all one likeness. And their appearance and their work was as it were

a wheel in the midst of a wheel . . . for the spirit of life was in the wheels."

126 Tlieatr. chetn., II, p. 2.-,q.
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III. RKI.lGIOl'S IDFAS IN ALCHEMY

this last thought is not a conceit of Ventura's but, as he says, a

quotation from "Lilium," a source I have been unable to trace,

though it must go back to the fourteenth century or even

earlier. 1 - 7

17 2 The idea of the circulatory opus, or rotating arcane sub-

stance, finds expression as early as Komarios, who speaks of

the "mystery of the whirlwind in the manner of a wheel"

(lxv<TTi')fju>]' t?"/s- AatAaTTos' r^o^of' Si'/cr/i').
1 -* Compare Zach. 9:14 (D.V.):

".
. . and the Lord God will sound the trumpet and go in the

whirlwind of the south." The mystic logion of Zosimos probably

has some bearing here: 1 -" "And what meaneth this: 'the nature

that conquers the natures,' and 'it is perfec ted and becometh like

a whirl'?" [kuI yiVcTcu ikiyytwra]. The transforming substance is

an analogy of the revolving universe, of the macrocosm, or a re-

flec tion of it imprinted in the heart of matter. Psychologically, it

is a question of the revolving heavens being reflected in the un-

conscious, an imago mundi that was projected by the alchemist

into his own prima materia. Hut such an interpretation is some-

what one-sided, since the idea of the arcane substance is itself

an archetype, expressed most simply in the idea of the soul-spark

(scintilla, Spinther) and the Monad.
473 The personification of Sapientia in the Wisdom of Solomon

evidently caused the author of Aurora to identify her with the

"Queen of the South." In alchemy she always appears as Sapientia

Dei, and in the writings of the Church Fathers the south wind is

an allegory of the Holy Ghost, presumably because it is hot and

dry. For the same reason the process of sublimation is known in

127 As a matter of fact, there are two treatises known to me that are entitled

"Lilium": the "Lilium inter spinas" of Grasseus (Bibl. chem., II), which belongs

to the 17th century, and the "Lilium de spinis evulsum" of Guilhelmus Tecenensis

(Thealr. chem., IV), who lived at the end of the ifuh and beginning of the 17th

centurv. The date puts the former "Lilium" out of court; but the latter might

be considered because it is highly probable that the treatise is wrongly ascribed

to Guilhelmus. To judge by its contents and the authors quoted (there are

numerous quotations from t lie Tutba, "Tractatus Micrcris" [Theatr. chem., V],

Gebcr, and so on, but Albcrtus. Lullv. and Arnaldus arc missing), it appears to

be an old text which might perhaps belong to the time of the "Cons, coning."

But the above passage is not to be found. "Lilium" or "Lilius" is also quoted in

the Rosarium.

128 Berthelot, Alch. grecs, IV, xx, 17.

129 Ibid., Ill, i.
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2io. "The wind hath carried it in his belly" ("Tabula smaragdina '). 1 lie foetus

spagyricus is the renewed Mercurius.— Maier, Scrutinium chymicum (1687)

Arabic alchemy as the "great south wind," referring to the heat-

ing- ot the retort. 180 The Holy Ghost, too, is fiery and causes an

exaltation. His equivalent, so to speak, is the hidden fire, the

spirit us igneus dwelling in Mercurius, whose opposite poles are

an agens (i.e., fire) and a patiens (i.e., quicksilver). When there-

fore Abu'l Qasim speaks of the fire as the "great south wind," he

is in agreement with the ancient Greek view that Hermes was a

wind-god m (figs. 2 10, 2 1 1).

130 Holmyard, Kitab al-'ilm al-muklasab, p. 43. ".
. . but what of the speech

of Hermes in which he says: 'The great South wind when it acts makes the

clouds to rise and raises the cloud of the sea'? He said. If the powdering is not

successful the compound will not ascend into the top of the retort, and even if

it does ascend it will not pour into the receiver. It is necessary to mix with it

the first and second waters before it will ascend to the top of the retort. 'That,'

he said, 'is the Great South Wind?' He said: 'Yea, O King' " etc.

181 Roscher, Hermes der Windgott.
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The Trinity as trice^halus.—SfHTulum hmmmue saivalioni.s (Augsburg,

1480)

I have dwelt at some length on the opening passages of

Aurora because they are an excellent illustration of the com-

position as a whole as regards both language and subject matter.

Here I will mention only a lew of the //f/j/.v-Christ parallels. In

ch. II the author calls "the science" (i.e., alchemy) a gilt and a

sacrament of God, a divine matter that the wise have veiled in

images. From this it appears that the opus althemicum is deemed
the equal of the opus divinum or Mass. 15 - In c h. VI the stone is

described in the words of the Song of Songs r, : i(>, "Such is my
beloved," and Ps. 44 : 3 (D.V.), "Behold ye him, beautiful above

the sons of men, at whose beauty the sun and moon wonder." 133

The filius philosophorum is here identified with the "bride-

groom" who, as we know, is interpreted as Christ. In the second

parable, "Of the Flood of Waters and of Death," we read: "Then
the fulness of the time shall come, when God shall send his

son, lu as he hath said, whom he hath appointed heir of all

things, by whom also he made the world, 133 to whom he said ot

old time: "Thou art my Son, today have I begotten thee, ,:u: to

whom the Wise Men from the Fast brought three prec ious gifts

!•*- See next section.

l'W I'sahn 44 (in A. Y.. Psalm 4-,) is defined as an l'.j>illi(ihuniuiii Cliri.stianiim—

a

Christian bridal song.

134 Gal. (I).V.) 4 : 4. l»a Heb. (l).V.) 1 : s. ia« Heb. (DA.) 1 : y. 5 : 5.
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III. RELIGIOUS IDEAS IN ALCHEMY

. .
." Here again Christ is a parallel of the lapis. In the fourth

parable, "Of the Philosophic Faith," a parallel is drawn with

the Holy Trinity (cf. figs. 179, 180): ".
. . like as the Father is,

so is the Son, and so also is the Holy Spirit, and these three are

One: body, spirit, and soul; for all perfection consisteth in the

number three, that is, in measure, number, and weight."

475 The sixth parable, "Of Heaven and Earth and the Arrange-

ment of the Elements," says:

In the Turba philosophorutn it is written: The earth, since it is

heavy, beareth all things, I37 for it is the foundation of the whole
heaven, because it appeared dry 138 at the separation of the ele-

ments. 1 *9 Therefore in the Red Sea there was a way without hin-

drance, since this great and wide sea 140 smote the rock 141 and the

137 Ruska, Turba, p. 178.

i^ K Espagnet. "Arcanum," Iiibl. chem., II, p. 656, §LXXIII: "I.apidis generatio

fit ad exempt itm generationis mundi, suum enim chaos et materiam suam primam
habeat necessc est, in qua confusa fluctuant elementa donee spiritu igneo sepa-

rentur. . . . Congregantur aquae in unum, et apparet Arida." (The generation

of the stone takes place on the model of the creation of the world. For it is

necessary that it have its own chaos and its own prima materia, in which the

elements are to float about in confusion until they are separated by the fiery

spirit. The waters are gathered into one [place] and the dry land [Arida] appears.)

1*9 Ibid.: "[in nigredine] denique separator lapis in quatuor elementa confusa.

quod contingit per retrogradationem luminarium" (Lastly [in the blackness] the

stone is separated into the four elements mingled together, which is brought

about by the retrograde movement of the stars). This refers to the coniutictio of

Sol and Luna, who post coition are overcome by death (see fig. 223). Cf. the illus-

trations in the Rosarium, reproduced in my "Psychology of the Transference."

Espagnet (Bibl. chem., II, p. 655, §LXIVf.): "Nigro colori succedit albus" (on the

black follows the white). This white sulphur is the lapis.

14,, The "Sea" of the philosophers. "Mare sapientiae" was one of the titles of

Hermes (Senior, Tabula chymica, p. 31)—evidently an allusion to Moses,

l-u The healing water also Hows from the stone whence the pneumatic spark is

struck. In later alchemical literature this stone is often likened to Christ (as

also in Church hermeneutics), from whom the miraculous water flows. Thus

Justin Martyr says ("Dialogus cum Tryphone Judaeo," Migne, P.G., vol. 6, col.

639): "As a spring of living water from God, in the land of the heathen barren

of all knowledge of God, has this Christ gushed forth [see fig. 213], who appeared

also to your people, and healed them that from their birth and in the flesh were

blind, dumb, and lame. . . . Also he awoke the dead. . . . This he did in order

to convince those who are ready to believe in him that, even if a man be afflicted

with any bodily infirmity and yet keeps the commandments given by Christ, he

shall be awakened at the second coming with an uncrippled body, after Christ

has made him immortal and incorruptible and without sorrow."

39°



2 13- Moses striking water from the rock.— Bible Moralisce (MS.. 13th cent.)

metallic waters14- Mowed forth [rig. 213]. Then the rivers143 disap-

peared in dry land, which make the city of God joyful; 144 when
this mortal shall put on immortality, and the corruption of the liv-

ing shall put on incorruption, then indeed shall that word come to

pass which is written, Death is swallowed up in victory. O death,

where is thy victory? u:> Where thy sin abounded, there now grace

doth more abound. For as in Adam all die, so also in Christ all shall

be made alive. For by a man indeed came death, and by himself the

!•*- A frequent image: Mercurial water (rivuli aurei), etc.

1-43 L.ike the "pluviae et imbrcs" that drench and fertilize the thirsty earth. The
king in alchemy is thirsty and drinks water until he dissolves. Cf. Merlinus,

"Allegoria," Art. am if., 1, p. 392.

!•*-» Ps. 4.-, : .-, (D.V.): "The stream of the river maketh the city of God joyful."

H">
I Cor. (D.V.) 15 : 531".: "For this corruptible must put on incorruption: and

this mortal must put on immortality. And when this mortal hath put on immor-

tality, then shall come to pass the saving that is written: Death is swallowed

up in victory. O death, where is thy victory? O death, where is thy sting?"
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III. RKLIGIOl'S IDEAS IN ALCHF.MY

resurrection of the dead. For the first Adam and his sons took their

beginning from the corruptible elements, and therefore it was need-

fid that the composed should be corrupted, but the second Adam,
who is called the philosophic man, from pure elements entered into

eternity. Therefore what is composed of simple and pure essence,

remaineth for ever. 14" As Senior saith: There is One thing, that

never clieth, 147 for it continueth by perpetual increase, when the

body shall be glorified in the final resurrection of the dead, where-

fore the Creed beareth witness to the resurrection of the flesh and

eternal life after death. Then saith the second Adam to the first and

to his sons: 14* (ionic, ye blessed of my Father, possess you the eternal

kingdom prepared lor you from the beginning of the Work, 1411 and

eat my bread and drink the wine which I have mingled for you, for

all things are made ready for you. He that hath ears to hear, let him
hear what the spirit of the doctrine saith to the sons of the discipline

concerning the earthly and the heavenly Adam, which the philos-

ophers treat of in these words: When thou hast water from earth, air

from water, fire from air, earth from fire, 150 then shalt thou fully and

perfectly possess flur art.

47° What is particularly interesting in this passage is the parallel

between the lapis or the aqua sapientum and the second Adam,
which connects Christ—through the quotation in Senior (n. 147)

—with the alchemical dextrine of the Anthropos: Christ is iden-

tified with the homo philosophic us, the Microcosm (fig. 214),

the "One that dieth not, and bringeth alive anything dead."

The homo philosophic us appears to have two meanings: he is

the "One," i.e., the tincture or elixir of life, but he is also the

everlasting inner man, identical or at least connected with the

Anthropos (cf. figs. 117, 195). (This doctrine is elaborated by

Paracelsus. 1 "' ,

)

14« Cf. Ruska, Turha, pp. iRsf.. nr,f.

14 ~ A Hermes quotation in Senior. De rhemia, p. 71 (sec also Fiihl. chem., II, p.

227a): "Fst mundus minor. Item est unuin quod non moritur, quanidiu fuerit

mundus. ct vivificat quodlihet mortuum" etc. (It is the smaller world [i.e.. the

Microcosm = Man]. One thing there is that dieth not, so long as the world shall

endure, and it bringeth alive an\ thing dead.) The passage refers to the aqua

philosofthica. Senior is the Latin name for Mohammed ihn I mail (10th cent.),

whose work was published l>v Stapletoti in Three Arabic Treatises on Alchemy.

!•** The philosophers.

149 Matt. 25:34. with "beginning of the Work" substituted for "foundation of

the world."

!"»«» A ((notation from I'seutln- Aristotle: (I. Rosarium, Art. aurif.. II. p. 286.

131 Jung. "Paracelsus as a Spiritual Phenomenon,*' pars. iGjff., 203ft.
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214- Symbol of Hermetic transformation: the homo philosophicus Mercurius.

—Samuel Norton, Mercurius redivivus (1630)



III. RELIGIOUS IDEAS IN ALCHEMY

477 Aurora continues in the same vein and gives us in the seventh

and last parable a "Confabulation of the Lover with the Be-

loved" (which Luther's Bible interprets as "the mutual love of

Christ and his Church"), closing with the words: "Behold, how
good and pleasant it is for two to dwell together in unity. Let

us make therefore three tabernacles, one for thee, a second for

me, and a third for our sons, for a threefold cord is not easily

broken." These three tabernacles the author connects with the

"Liber trium verborum" of Kalid. 1
"' 1' The Three Words "wherein

is hidden all the science" are to be "given to the pious, that is

to the poor, 1 -™ from the first man even unto the last." The Three
Words are: "For three months water preserveth the foetus in the

womb; air nourisheth it for the second three; fire guardeth it

for the third three." "And this word," adds Kalid, "and this

teaching and the dark goal, stand open so that all may see the

truth."
1

47 8 Although the three tabernacles, according to the preceding

text, are intended for the sponsus Christus and, we may suppose,

for Sapientia as the sponsa, yet in the end Sapientia herself

speaks and offers two of the tabernacles to the adept and the phi-

losophers, the sons of wisdom. The "threefold cord" (fig. 215)

refers primarily to the bond between Sapientia and her adepts,

but, as the reference to Kalid's Three Words shows, it also means
the threefold process which holds the body, soul, and spirit of the

transforming substance together in imperishable union 1
"' 4

(cf.

figs. 185, 196). The chemical compound thus produced is the

end-result of the opus, i.e., the filiu.s philosophorum or lapis in

a sense comparable with the "mystical body" of the Church (fig.

234): Christ the vine, the whole; the disciples the branches, the

parts. One does indeed have the impression that the anonymous
author of this treatise has hitched the Holy Scriptures to the

triumphal car of alchemy, as was not unjustly alleged against

152 Art. aurif., I, pp. 3j2ff. Kalid refers to the Omayyad prince Khalid ibn-Yazid

(end of the 7th century), though there is good reason for believing that this trea-

tise was not written by him at all. (Cf. Lippmann, Entstehung und Ausbreitung

der Alchemie, II, p. 122, for the literature on this question.)

153 Another name for the alchemists. Cf. *'Les poures hommes evangclisans" in

Rupescissa, La 1'ertu el la propriete de la quinte essence, p. 31.

i">-» Here the process has three parts, in contrast to the four parts in Greek

alchemy. But this may be due only to the analogy with the nine months of

pregnancy. Cf. Kalid, Art. aurif., I, pp. 358ft.
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2 15. The completion ot the process. Inscription: "oculatus abis" (provided with

eyes, thou goest thy way). Hermes as Anthropos, united with the artifex and

soror through the threefold cord. Below, Hercules, a lavouiite symbol because of

his opera. Background, the ladder which is no longer needed.

—

Mutus liber (1702)



III. RKI.ir.IOlS 11)1 AS IN ALCHEMY

him. It is astonishing to see how, with a perfectly clear conscience,

he launches forth into the most hair-raising interpretations with-

out the least awareness of what he is doing. As I have shown in

"Paracelsus as a Spiritual Phenomenon," we find a similar atti-

tude in Paracelsus some two hundred years later, and also in the

author of "Aquarium sapientum." Our author betrays such a

ready acquaintance with the Vulgate that we might suspect him
of being in holy orders. Moreover we have the testimony of the

humanist Patrizi that Hermetic philosophy was not felt to be in

any way inimical to the Christianity of the Church. On the con-

trary, people regarded it as a mainstay of the Christian faith. For

which reason Patrizi addressed a plea to Pope Gregory XIV re-

questing him to let Hermes take the place of Aristotle. I33

479 The text of A mora is of historical importance in that it must

be more than two hundred years older than Khunrath (1598)

and Bohme (1610). Curiously enough, Bohme's first work bears

the title "Aurora, oder die Morgenrote im Aufgang" (Aurora, or

the Rising Dawn). Can it be that Bohme knew Aurora consur-

gens, at least by name?

/. Melchior Cibinensis and the Alchemical
Paraphrase of the Mass

480 The next source for the lapis-Christ identity is an interest-

ing document from the beginning of the sixteenth century, ad-

dressed, as its title shows, 150 to Ladislaus, King of Hungary and
Bohemia. The author's name was Nicholas Melchior of Her-

mannstadt. 157 He expounded the alchemical process in the form
of a Mass (fig. 2 16), which he arranged as follows:

15" Patrizi, Notm de xmiversis philosophia.

136 "Addam et processum sub forma missae, a Nicolao Cibinensi, Transilvano,

ad Ladislaum I'ngariae et Bohcmiae regem olim missum," Theatr. cliem., Ill, pp.

853**-

l«
r>" Not identical with Melchior, Cardinal Bishop of Brixen, to whom the treatise

"Von dcm gelben und rotten Mann," in Aureum vellus, is attributed. Our author

was the chaplain Nicolaus Melchior Szebcni, at the king's court as astrologer

from 1490. He remained there after the death of Ladislaus II in 1316, under

Louis II (1506-26). Following the defeat of Mohacs (1526) and the death of Louis

II, Melchior fled to the court of Ferdinand I in Vienna. He was executed by the

latter in 1531. Our document must therefore have been written before 1516.

Ladislaus II became King of Bohemia in 1471 and of Hungary in 1490. We find
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2i(>. The artifex as priest. Left, Earth suckling the Meicurius-child: "matrix eius

terra est" ("Tabula smaragdina").— Melchior Cibinensis, Symbolum, from Maicr,

Symbola aureae mensae (1^17)

Introitus Missal: Fundamentum vero artis est corporum solutio.

(The basis of the Art is the dissolution of the bodies.)

Kyrik, fons bonitatis, inspirator sacrae artis, a quo bona cuncta tuis

fidelibus procedunt, Eleison. (Our Lord, fount of goodness, in-

spirer of the sacred art, from whom all good things come to your

faithful, have mercy.)

Christe, Hagie, lapis benedicte artis scientiae qui pro mundi salute

inspirasti lumen scientiae, ad exstirpandum Turcam, Eleison.

(Christ, Holy one, blessed stone of the art of the science who for

the salvation of the world hast inspired the light of the science,

for the extirpation of the Turk, have mercy.)

Kyrie, ignis divine, pectora nostra juva, ut pro tua laucle pariter

sacramenta artis expandere possimus, Eleison. (Our Lord, divine

fire, help our hearts, that we may be able, to your praise, to expand

the sacraments of the art, have mercy.)

the remark "ad exstirpandum Turcam" in the text. It is true that Buda was

conquered by the Turks only in 1541, but the land had long suffered from

Turkish invasions. [Hermannstadt is the German name of the Romanian (for-

merly Hungarian) city of Sibiu or Cibiu (whence "Cibinensis").

—

Editors.]
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III. RELIGIOUS IDEAS IN ALCHEMY

Gloria in kxcklsis [merely an invocation].

Coi.li.cta [Prayer before the epistle is read. The main idea is that

"thy servant N.N." may practise the "sacred art of alchemy" to the

glory of God and the propagation of the Christian faith].

Epistola [merely an invocation].

Gradlalk [usually a chorale consisting of verses from the Psalms; in

the old days it was sung on the steps, gradus, of the umbo]: Surge

aquilo et veni auster: i:,s perfla hortum meum et fluant aromaia il-

lius. (Arise, O north wind, and come, O south wind; blow through

my garden, and let the aromatical spices thereof How).

Versus: Descendit sicut pluvia in vellus, et sicut still iciclia, stillantia

super terram. Alleluja. O felix conditor terrac, nive albior, suav-

itate (lulcior, f[r]agrans in fundo vasis instar balsami. O salutaris

medicina hominum, quae curas . . . omnem corporis languorem.

. . . O fons sublimis ex quo vere scaturit vera aqua vitae, in prae-

dium tuorum fidelium. (He descends like rain upon the fleece, and

as showers falling gently upon the earth. Alleluja. O blest creator

of the earth, whiter than snow, sweeter than sweetness, fragrant at

the bottom of the vessel like balsam. O salutary medicine for men.
that curest every weakness of the body: O sublime fount whence
gushes forth truly the true water of life into the garden of thv

faithful.)

An Ave Pracclara follows the Gospel.

481 Here I will stress only a fewr of the most important points.

After the reading of Gospel and Creed, Melchior introduces an

Ave—not an Ave Maria, but an "Ave Praeclara," ,so—of which

he mentions only these two words, without the continuation.

"Ave Praeclara" is the opening of a hymn to the Virgin Mary,

which has been attributed to various authors, including Albertus

Magnus, whose putative authorship must have been particularly

interesting to an alchemist. Remy de Gourmont, in his Le Laliii

mystique,™ quotes the following legend taken from the so-called

Osnabriick Register of Santa Maria: A virgin in royal raiment

appeared to Albertus in a dream and reproached him for not

Lr>N Aquilo (north wind) is an allegory of the devil, mister an allegory of the

Holy Ghost. Cf. Migne, PL., vol. 219: "Index de allegoriis." Among the authori-

ties quoted we meet Alain of Lille (Alarms de Insulis), who was well known to

the alchemists (Maier, Sytnbola aureae merisae, p. 259).

159 Perhaps he is enlarging on the "water of life" that has just been mentioned,

or more probably the "salutary medicine" a little earlier, which is really the

main theme. 16() Pp. i2gf.
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5- THE LAPIS-CHR1ST PARALLEL

having shown himself sufficiently grateful to the Virgin Mary
for the blessing she had bestowed. It was on account of this

dream that Albertus composed the Ave Praeclara. An alchemist

would find it full of alluring allusions:

Ave praeclara maris Stella, in lucem gentium Maria divinitus

orta. . .

Virgo, clecus mundi, regina coeli, praeelecta ut sol, pulchra lunaris

ut fulgor. . .

Fac f'ontem dulcem, quern in deserto petra demonstrav it,

degustare cum sincera fide, renesque constringi lotos

in mari, anguem aeneum in cruce speculari [fig. 2 17].

Fac igni saneto patrisque verbo, quod, rubus ut

flamma, tu portasti, virgo mater facta, pecuali

pelle distinctos, 101 pede, mundis labiis, cordeque propinquare.

Hail, clear-shining star of the sea, Mary, divinely born for the en-

lightenment of the nations. . .

Virgin, ornament of the world, queen of heaven, elect above all like

the sun, lovely as the light of the moon. . .

Let us drink in steadfast faith of the sweet stream that flowed from

the rock in the desert, and, girding our loins that the sea has

bathed, ga/e on the crucified brazen serpent [fig. 217].

O Virgin, who hast been made mother by the sacred fire and the

Father's word, which thou didst bear like the Burning Bush,

let us, as cattle ringstraked, speckled and spotted, 101 draw near

with our feet, with pure lips and heart.

While Melchior's text leaves it an open question whether

"praeclara" means the aqua vitae, he leaves us in no doubt that

it refers not only to the Virgin but to a hymn in her praise, for

he goes on to say: "The Ave Praeclara must be sung; it shall be

called the 'testament of the art,' since the whole chemical art is

figuratively concealed therein, 162 and blessed is he that under-

stands this sequence."

By "this sequence" he means a hymn to Mary, in all proba-

bility the one we have quoted above, as is clear from Melchior's

next words. In any case the Virgin is identified with the arcanum

i fl i See Gen. 30 : 32ft.

i 62 "Sequetuia sancti evangelii, sub tono, Ave praeclara, cantettu ; quam testa-

mentum artis volo nuncupari, quoniam tola ars chemica, tropicis in ea verbis

occultatur, el beatus," etc.
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217. The crucified serpens mercurialis, the brazen serpent of Nfoses.—Abraham
Ic Juif, "Livre des figures hieroglifiques" (MS., 1 8th cent.)



fv THE LAPIS-CHRIST PARALLEL

of the art, possibly on the authority—then at its height—of Ray-

mond Lully. 1U3 We come across a similar idea in the treatise of

Komarios: "Ostanes and his companions said to Cleopatra: 'The
whole awful and marvellous secret is hidden in thee.' '

1(54

Melchior now gives his alchemical paraphrase of the hymn
to Mary:

Hail beautiful lamp of heaven, shining light 1,;r
' of the world!

Here art thou united with the moon, here is made the band of

Mars168 [copula martialis] and the conjunction of Mercury. 1 " 7 From
these three is born through the magistery of the art, in the river bed,

the strong giant 1(;s whom a thousand times a thousand seek, when
these three shall have dissolved, not into rain water . . . but into

mercurial water, into this our blessed gum 109 which dissolves of itself

and is named the Sperm of the Philosophers. Now he 17 " makes haste

to bind and betroth himself to the virgin bride, and to get her with

child in the bath over a moderate fire [fig. 218]. But the virgin will

not become pregnant at once unless she be kissed in repeated em-

braces. Then she conceives in her body, and thus is begotten the

child of good omen, in accordance with the order of nature. Then
will appear in the bottom of the vessel the mighty Ethiopian,

burned, calcined, discoloured, altogether dead and lifeless 171 [fig. 219].

1«3 Cf. his "Codicillus." Iiibl. chein., I, pp. 88ofT.

1f,_
* "Et aoi KfKpvirrai b\ov to ixvar-qpiov to (ppiKTov kcu napa5o£oi> (Berthe-

lot. Alrh. grecs, IV, xx, 8).

1*5 Sun.

lflfl Reference to Venus and Mats, caught in the net of Vulcan.

18" Coniunctio of Mcrcurius, hut with whom? Or it is a coniunctio of two Mer-

curii, one male and one female? It seems to he a uuion of Sol with Luna, Mars,

and Mercury.

1<W Ruska, "Tab. smarag.," p. 2: 'Hie est totius fortitudinis fortitudo fortis" (He

is the strong strength of all strength).

lfi!) This is the suhstance which was the special concern of Maria, the "Pro-

phctissa" and "sister of Moses." Art. ainif., I, p. 320: "Recipe alumen de His-

pania, gummi alhum et gummi ruheum. quod est kihric Philosophorum . . . et

man imonifica gummi cum gummi vera matrimonio" (fake alum from Spain,

white gum and red gum, which is the kihric of the philosophers . . . and join

in true marriage gum with gum).

170 Presumably Sol, perhaps in the form of "gum." The coitus of Sol and Luna

in the hath is a central mythologem in alchemy, and is celehrated in numerous

illustrations (cf. figs. 159. ifiy, 218).

i"i Namely the cajjut mortuum, the head of Osiris in the uigredo state. The

Ethiopian comes from a treatise attrihuted to Alhertus: "Super arborem Aristot-

elis," Theatr. chem., II. The passage runs (p. 526): ".
. . quousque caput nigrum

aethiopis portans similitudincm, fuerit bene lavatum et inceperit albescere. . .
."

(. . . until the black head bearing the resemblance of the Ethiopian is well
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2i8. I he '"bath ol the philosophers."— Mvlius, Philosophic reformata (1622)

He asks to be buried, to be sprinkled with his own moisture and
slowly calcined 1T - till he shall arise in glowing form from the fierce

fire. . . . Behold a wondrous restoration and renewal of the Ethi-

opian! Because of the bath of rebirth he takes a new name, which
the philosophers call the natural sulphur and their son, this being

the stone of the philosophers. And behold it is one thing, one root,

one essence with nothing extraneous added and from which much
that was superfluous is taken away by the magistery of the art. . . .

It is the treasure of treasures, the supreme philosophical potion, the

washed and begins to turn white. . . .). In Rosencreutz's Chymical Wedding the

presumptive queen of the drama is the temporary concubine of a Moor. Cf. also

Aurora consurgens, ch. VI, parable 1.

172 The calcination probably corresponds to incineration, while the incandescent

ash tends towards vitrification. This operation may likewise come from Maria

Prophetissa: "Vitrifica super ill Lid Kibrich ct Zuboch [alias Zibeic] et ipsa sunt

duo fumi complectentes duo luinina" (Vitrify over it Kibrich and Zuboch [alias

Zibeic] and they are two vapours enveloping two lights). "Practica," Art. aurif.,

I, p. 321. "Zaibac, Zeida, Zaibar, Zibatum ... id est argentum vivum." Zaibar

= Mercurius. Ruland's Lexicon: zibag (Arabic) = quicksilver. Lippmann, Entste-

hung, p. 409. Kibric = kibrit (Arabic) = sulphur. Cf. also Ruska, Turba, p. 348:

"Arabisches Register."
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III. RELIGIOUS IDEAS IN ALCHEMY

divine secret of the ancients. Blessed is he that finds such a tiling.

One that has seen this thing writes and speaks openly, and 1 know
that his testimony is true. Praise be to God for evermore!

48.-) The liturgy proper ends here. What now follows is a sort of

recapitulation of the main parts. Melchior associates the Offer-

tory with the stone that the builders rejected and that became
the head of the corner. "This is the Lord's doing, and it is mar-

vellous in our eyes." Then comes the Sec ret, leading over to the

alchemical oblation. The offering is the opus, i.e., "our work of

the blessed art of alchemy," which "shall ever be dedicated to

the glorious name of God and to the saving reformation of the

Church, through our Lord Jesus Christ, Amen."
4 8f) The regeneration of the Ethiopian is actually the equivalent

of the transubstantiation, but the Consecration is missing. Mel-

chior takes the Ave Praeclara sequence to include the transub-

stantiation as a mystery in greniio virginis. This view is sup-

ported by tradition, as is shown by the following passage from

Senior: "The full moon is the philosophical water and the root

of the science, for she is the mistress of moisture, the perfect

round stone and the sea, wherefore I know that the moon is the

root of this hidden science." I73

487 Being the mistress of moisture, the moon, like Isis, is the

prima materia in the form of water and thus the mother of the

"Hydrolith," the water-stone—another name for the lapis and
hence for Christ. Since the terms scientia and prima materia are

often used as though they were identical, scientia or sapientia is

here identical with the moon, the feminine principle (fig. 220);

hence the Gnostic doctrine of Sophia as the mother or bride of

Christ.

488 Last of all comes the "Post-communion": "Glory be to our

King who comes out of the fire,
174 who is illumined and crowned

with the diadem, for ever and ever, Amen." In conclusion there

is a form of compline for the strengthening of the Christian faith

and the extermination of the Turk.

173 De chemia, pp. 3.-^.

174 Quotation from the "Tractatus aureus," Ars chemica, p. 22. It should be men-

tioned that Melchior recommends reading the 10th chapter of Luke before the

Creed. This chapter would appear to ha\e no connection with his theme except

for the fact that it ends with the significant words: "But one thing is necessary.

Mary hath chosen the best part, which shall not be taken away from her" (D.V.).
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III. RFUGIOl'S IDEAS IN ALCHEMY

4 89 Apart from its had taste the text is highly illuminating for

our theme. Melchior obviously recognized the analogy between
the two opera and naively substituted the individual opus, in all

its poverty, for the time-honoured words of the Mass. He lived

at the time of the Reformation, and not so lono afterwards the

Mass was replaced, over a wide area of Furope, by the far from

sacrosanct words of various preachers all declaring the word of

God in their own way. Melchior was doing something of this

kind. If we grant him the right to a subjective credo he becomes
more acceptable. It is clear enough from the text that he felt the

alchemical process to be the equivalent of the transubstantiation

in the Mass, and that he had the need to express his experi-

ence 17 "' in precisely that form. It is to be noted, however, that he

puts the alchemical transmutation not in the place of the tran-

substantiation but somewhere in the vicinity of the Credo, so

that the action breaks off before the Consecration. In the second

version of the recapitulation the climax of the rite is again miss-

ing, and the sequence jumps straight from the Secret at the

Offertory to the Post-communion. This peculiarity may be ex-

plained by the holy awe of the most solemn and moving part of

the Mass, namely the Consecration. One could therefore take it

as at least an indirect sisxi of a conflict of conscience—a con-

science torn between the experience of a rite acting from with-

out and an individual experience acting from within. Although
Christ is nowhere mentioned as the lapis or medicina, their

identity is overpoweringly evident from the whole drift of the

text.

g. Sir George Ripley

49° Additional evidence, which ought to have been known to

Waite, is furnished (cf. figs. 30, 92, 196, 228, 251, 257) by his

countryman Sir George Ripley (1415-90), canon of Bridlington,

whose main work, "Liber duodecim portarum," 176
is prefaced by

a table of philosophical correspondences, compiled by B. a Portu,

175 The subjective character of the experience comes out in the incidental re-

mark of the author: "et scio quod verum est testimonium eius" (and I know
that his testimony is true).

176 Bibl. chem. enriosa, II, pp. 2751T., and Theatr. chem., II, pp. i23ff.
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III. RELIGIOUS IDEAS IN ALCHEMY

Aquitanus. The tabic sets forth the correspondences between
the seven metals and chemical substances and what are called

"types," by which are meant the alchemical symbols, e.g., tinc-

tures, the ages of man, signs of the zodiac, and so forth. These
correspondences include seven mysteries, the Mysteriam Altai is

(i.e., the Mass) being attributed to gold, whereas the alchemical

equivalent is the transmutatio (fig. 221). The kind of grain that

belongs to this mystery is triticum (wheat). B. a Portu is prob-

ably to be identified with Bernhardus Georgius Penotus, the

Paracelsist, who was born between 1520 and 1530 at Port-Ste-

Marie in Guienne (part of the old Aquitaine) and who died in

1620 in the poorhouse at Yverdon (Yaud, Switzerland), hoary

with age and disillusioned with the Paracelsan optimism that

had fired his student days in Basel. He shared the inevitable fate

of those who lacked sufficient humour to understand the testy

old master and who found that the secret teaching about the

aurum non vulgi remained all too secret. But his table shows

that the analogy between the opus and the Mass was also valid

in Paracelsist circles. Paracelsus was a contemporary of Mel-

chior's, but may well have reached similar conclusions inde-

pendently, for such ideas were then in the air. Michael Maier

was sufficiently impressed by Melchior's analogy to use it as

Symbol XI (fig. 216) in his Symbola aureae mensae (1617), with

the motto: "Lapis, ut infans, lacte nutriendus est virginali" (The
stone, like to an infant, is to be fed with virgin's milk) [cf. fig.

222].

49 1 We find the following legend in the "Cantilena Riplaei": 177

There was once a noble king [the caput corporum] who had no
descendants. He lamented his sterility and concluded that a defectus

originalis must have arisen in him, although he was "nurtured

under the wings of the sun" without any natural bodily defects. He
says, in his own words: "Alas, I fear and know for a certainty that

unless I can obtain the help of the species at once, I shall never

beget a child. But I have heard with astonishment, by the mouth

1^7 Ripley, Opera omnia chemica, pp. 421ft. [Professor Jung gives the "Cantilena"

in prose paraphrase. For a complete translation in verse form, with commentary,

see Jung, Mysterium Coniunctionis, pars. 370ft. In lines 7-8 of the paraphrase, the

present reading replaces a reference to t lie "tree of Christ," as the consequence

of an emendation authorized by Professor Jung; cf. ibid., par. 380, n. 88. Accord-

ingly, a representation of "Christ on the tree of life" in fig. 222 has been replaced

by another subject.

—

Editors.]
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222. The sea of renewal arising from virgin's milk . Symbolic representation of

the life-giving power of the unconscious (= whale).—Stolcius cle Stolcenberg,

J'iridai iuin chymicum (1624)

of Christ above, that I shall be born anew." He then wished to re-

turn to his mother's womb and to dissolve himself in the prima
materia. His mother encouraged him in this venture, and forthwith

concealed him under her robe, until she had incarnated him again

in herself. She then became pregnant. During her pregnancy she

ate peacock's flesh and drank the blood of the green lion. At length

she brought forth the child, who resembled the moon and then

changed into the splendour of the sun. The son once more became
king. The text says: "God gave thee the glorious, glittering armoury
of the four elements, and the Crowned Maid [Virgo rcdimita] was

in their midst." A wonderful balsam flowed from her [cf. fig. 222]

and she shone with a radiant face, adorned with the precious stone.

But in her lap lay the green lion, ,TS with blood Mowing from his

side [cf. fig. 242]. She was crowned with a diadem and was set as a

star in the highest heaven. The king became a supreme victor tri-

umphant, a great healer of the sick and a redeemer [reformator] of

all sins.

i"8 The green lion is also a synonym for the unicorn. See fig. 242.
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223- Mortificatio, or nigredo and putrefactio: Sol and Luna overcome by death

after the cojiiunctio.— Mylius, Philosophia reformats (1622)

49-' So far the "Cantilena." Elsewhere Ripley writes: 179

Christ said: "I, if I be lifted up, will draw all men unto me." 18°

From that time forward, when both parts, having been crucified and

exanimated, are betrothed to one another, man and wife shall be

buried together [fig. 223] and afterward quickened again by the spirit

of life. Then must thev be raised to heaven, so that bodv and soul

may be there transfigured and enthroned on the clouds; then they

will draw all bodies to their own high estate [fig. 224].

493 If we realize that the author was no layman but a learned

canon, we can hardly suppose him to have been unaware of the

parallels with certain fundamental ideas of Christian dogma. It

is never said outright that the stone is Christ, but the sacred fig-

ures can easily be recognized in the guise of the King and the

Virgin-Mother. Ripley must have made a deliberate choice of

these parallels without being conscious of any blasphemy. The
Basel typographer, Conrad Waldkirch, would have rained fire

179 Opera omnia, p. 8 1 . 180 John 1 2 : 32.
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824- Transfiguration ut the body portrayed as the coronation of the Virgin Mary.

—Codex Germanicus 598 (1420)



III. RKI.ICilOl'S IDEAS IN Al.CIU.MY

and brimstone on his head. Ripley belonged to an age when God
and his mysteries still dwelt in nature, when the mystery of re-

demption was at work on every level of existence, because un-

conscious happenings still lived in untroubled, paradisal partici-

pation with matter and could be experienced there.

494 I came across a last outcropping of this medieval view of

the world in my youth, in the form of the following tale. We
had at that time a cook from the Swabian part of the Black For-

est, on whom fell the duty of executing the victims from the

poultry yard destined for the kitchen. We kept bantams, and

bantam cocks are renowned for their singular quarrelsomeness

and malice. One of these exceeded all others in savagery, and

my mother commissioned the cook to dispatch the malefactor

for the Sunday roast. I happened to come in just as she was

bringing back the decapitated cock and saying to my mother:

"He died like a Christian, although he was so wicked. He cried

out, 'Forgive me, forgive me!' before I cut off his head, so now
he'll go to heaven." My mother answered indignantly: "What
nonsense! Only human beings go to heaven." The cook retorted

in astonishment: "But of course there's a chicken heaven for

chickens just as there's a human heaven for humans." "But only

people have an immortal soul and a religion," said my mother,

equally astonished. "No, that's not so," replied the cook. "Ani-

mals have souls too, and they all have their special heaven, dogs,

cats, and horses, because when the Saviour of men came down to

earth, the chicken saviour also came to the chickens, and that's

why they must repent of their sins before they die if they want

to go to heaven."

495 The theology of our cook is a remnant of that folklore men-

tality which saw the drama of redemption going on at all levels

and could therefore discover it even in the mysterious and in-

comprehensible transformations of matter.

496 As to the details of the "Cantilena," the sick king who was

nevertheless born perfect is the man who suffers from spirit-

ual sterility. In the vision of Arisleus the land is unfruitful be-

cause only like mates with like, instead of the opposites being

united. The philosophers advise the king to join his son and

daughter together and make the land fruitful again by means of

a brother-sister incest (fig. 225). With Ripley it is a mother-son

incest. Both forms are familiar to alchemy and constitute the
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225. The love-potion being handed to the brother-sister pair.—Maicr, Scrulinium

chymicum (1687)

prototype of the royal marriage (fig. 32). This endogamous mat-

ing is simply a variant of the Uroboros, which, because it is by

nature hermaphroditic, completes the circle in itself. The king

in Arisleus remarks that he is king because he has a son and a

daughter, while his subjects have none on account of their steril-

ity. The "gestation in the brain" 1H1 points to a psychic content,

or more accurately to a psychic pair of opposites that can become
creative of their own accord (fig. 226). But evidently the king

has so far not allowed his children to propagate, by repressing

or ignoring the manifestations of their vitality. It looks as

though he had been unconscious of their existence and had only

become aware of their significance on the advice of the philoso-

phers. The blame for his sterility is to be sought in the pro-

jection of unconscious contents, which can neither develop

nor find "redemption" until they are integrated with conscious-

181 "Meo in cerebro gestavi": "Visio Arislei," Art. aurif., I, p. 147.
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226. Coniunctio of opposites in the Hermetic vessel or in water

(= unconscious).
—
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•22-. Cuniunclio as a fantastic motisi rosily

Brant, Hexastichan (1503)

ness. The brother-sister pair stands for the unconscious or for

some essential content (fig. 227). A modern psychologist would

therefore have advised the kino to remember the existence of his

unconscious and so put an end to his stagnation. As generally

happens in such cases, an opposition, a painful conflict, there-

upon comes to the surface, and it is easy to understand why the

king preferred to remain unconscious of it. Since the conflict is

never lacking in moral complications, it is, from this point of

view, appropriately expressed in the morally obnoxious form of

incest. In Ripley the mother-incest is disguised under the classi-

cal rite of adoption, but the mother becomes pregnant all the

same. The vanishing of the king under his mother's robes cor-

responds to the total dissolution of Gabricus in the body of

Beya in the second version of the "Visio Arislei." 182 The king

182 /f,/. aurif., II, p. :>.}(): "El indudit cum in suo ulero, quod nil penitus videri

potest de eo. Tantoque ainore amplexata est Cabricum, quod ipsum totum in
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228. The- plumed king who plucks out his Feathers for food.

—"Ripley Saowle" (MS., 1588)



22(j- F.agle <is symbol of the spirit ascend-

ing from the prima materia.—ffermahliro-

ditisc/ies Soiin- and Mondskind (
1

7

">ij)

UL--

represents the domineering conscious mind which, in the course

of coming to terms with the unconscious, is swallowed up by it.

This brings about the nigredo (ci. figs. 34, 137, 210), a state of

darkness that eventually leads to the renewal and rebirth of the

kins:.

The strange idea of the king "nurtured under the winos of

the sun" (fig. 228) may refer to the passage in Malachi (D.V.,

4 : 2) which helped to put the early worship of Christ as Helios

or Sol on a rational basis—a tendency that St. Augustine still

had to combat: "Hut unto you that fear my name the Sun of

justice shall arise, and health in his wings; and you shall go forth

and shall leap like calves of the herd." The passage has always

been understood as a Messianic prophecy, and was obviously

known to Ripley. The "wings of the sun" ,HS
is a very ancient

image, and one which must have touched the Hebrew Malachi

very closely: for it is the Egyptian sun-symbol. He who is nour-

ished by this sun is the son of God, i.e., the king. 184

sui naturam conccpit ct in partes indivisibilcs divisit." (And she enclosed him

in her womb so that nothing at all could be seen of him any more. And she

embraced Gabricus with so much love that she absorbed him completely in her

own nature, and divided him into indivisible parts.)

l R3 The feathers of the phoenix, and of other birds, play a great role in alchemy,

particularly in the writings of Ripley. Cf. "Scrowle," Thealr. client. Brit. (See

also figs. 229, 266, 270.)

I** "Gloria imindi," Mux. henn., p. 221: "lapis . . . per Solem ct Lunam gen-

cratus . . . primum . . . sutim partum in terra accepit et lamen frangitur, de-

sti uitur, et mortificatur . . . per vaporem gcneratur, et denuo nascitur, cum vento

in marc venit . . . atquc cum vento ex mari in terrain veil it . . . et cito iterum

evanescit. . . . Et quamvis cottidie denuo nascatur, nihilominus tamen ab initio
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2^i. Mercurius as virgin (Pandora) and arbor pltilosophica.

— Rctisncr. Pandora (15HH)

Just as in the vision of Arisleus the king's dead son is brought
back to life by the fruit of the philosophical tree, so in Ripley

the sick king is to be healed by the "species"—obviously a

<t>dpnaKo\> £on/<> or elixir vitae. The mother's food during her preg-

nancy is blood and peacock's flesh. The peacock is an early

Christian symbol for the Redeemer, though it is doubtful

whether Ripley knew this. But the peacock (figs. 111, 230) is

second cousin to the phoenix, 18 "' a Christ symbol he must surely

mundi ille fuit. . .
." (The stone . . . begotten by the sun and the moon . . .

was first born ... on the earth, and yet it is broken, destroyed and mortified.

... It is generated through vapour, and is born anew, with the wind it comes

to the sea . . . and with the wind it comes from the sea to the earth, . . . and

quickly evaporates again. . . . And though it is daily born anew, yet nevertheless

it existed from the beginning of the world. . . .) (Cf. John 1 : i and 14.)

185 Cf. Caussin, De symbolica Aegxptionun sapientia, p. 71: s.v. "phoenix."
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have known (see the figures in the "Ripley Scrowle"). The
blood comes from the green lion that lies in the lap of the virgin,

bleeding from a wound in his side; 1Kr> these are clearly commun-
ion and Pieta symbols. The green lion is also one of the forms

of Mercurius. 1 *7

499 As the giver of new birth, the mother is identical with the

tree. In the 1588 edition of Pandora the tree is shown as a naked
virgin 1 ** wearing a crown (fig. 231). The arbor philosophica is

a favourite symbol for the alchemical process, and when Ripley

speaks of the "Crowned Maid" (virgo redimita) we at once rec-

ognize the anima mundi, the feminine half of Mercurius (fig.

208).

5°° The "Cantilena" ends with the apotheosis of the virgin-

mother. This the above-mentioned Pandora depicts as a glorifi-

cation of Mary, the assumptio Beatae Marine Virginis (fig. 232).

After her death, by a divine miracle her body was again united

with her soul and both together were taken up to heaven. This

has long been the view of the Church, although it has only re-

cently been promulgated as a dogma. In fig. 232 she is marked
with the words "terra" and "corpus Lyb" (body) and "die wonn
der jung-frowenn wardt" (who became the joy of virgins); the

dove descends upon her, and God the Father touches her with

his right hand in benison. She is crowned. The figure of God
holding the orb is inscribed "Anima Seel" and "Jesse pater,

filius et mater." "Mater" refers to the Queen of Heaven en-

throned beside him, the Kingr; for in her the earth substance, be-

coming transfigured in her resurrected body, is absorbed into

the Godhead. 189 On the left is a bearded figure equal in rank to

God the Father, inscribed "Sapientia Wyssheit." In the shield

below there is a picture of the rebis being freed from the prima

materia. The whole has the form of a mandala, framed by the

emblems of the evangelists. The inscription at the bottom of the

picture reads: "Figura speculi Sanctae Trinitatis. Gstalt des

186 The wounding of the lion refers to his sacrifice and mortification during the

process. He is sometimes shown maimed, with his paws cut off. Cf. for instance

Reusner, Pandora, p. 227. Note the wounded unicorn lying in the lap of the

virgin. (Cf. fig. 242.)

!87 Ruland, Lexicoyi: "Leo viridis, quorundam opinione aurum" (The green

lion; according to some people's opinion, gold). 188 P. 225.

189 Cf. the vision of Guillaume de Digulleville (pars. 315ft.).
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232. Glorification of the body portrayed as coronation of the Virgin Mary.

Sapientia (Hermes senex) takes the place of the Son, and the Holy Ghost has a

quite separate entity. Together they form a quatcrnity. Below, extraction of

the spirit of Mercurius from the prima materia.—Speculum Trinitalis from

Reusner, Pandora (1588)



233- Christian quatcrnity: the Three and the One (Trinity and Mary).—French

School (
1 4 .~> 7 ) • detail

Spiegels der Heiligen Dryheit" (Figure of the Mirror of the

Holy Trinity). 190

5°' Ripley portrays his king as victor, healer of the sick, and re-

deemer from sin. At the end of the Rosarium there is a picture

of the Risen Christ with the inscription (fig. 234):

After my many sufferings and great martyry

I rise again transfigured, of all blemish free.

190 This picture goes hack to the Codex Germanicus (see fig. 224; cf. also figs.

233. 2 35)-
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234' 1 he Risen Christ as symbol of the
ft

litis jihiloso-

l>hoi um.—Rosarium f)liiluso[)liotum (1 550)

h. The Epigoni

502 By "Epigoni" I mean the authors of the seventeenth cen-

tury, an age which saw the hill flowering of alchemy but which

also inaugurated its downfall by separating the mystica more
and more clearly from the physica. The mystical and philosoph-

ical trend became ever more pronounced, while on the other

hand chemistry proper began to mark itself off more distinctly.

The age of science and technology was dawning, and the intro-

spective attitude of the Middle Ages was fast approaching its de-

cline. Religious and metaphysical values became less and less

able to give adequate expression to the psychic experiences
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brought to light by the opus alchymicum. Only after the lapse of

several centuries did it fall to empirical psychology to throw new
light on the obscure psychic content of Hermetic experiences.

5°3 In the literature written at the close of the sixteenth and

the beginning of the seventeenth centuries, mystical specula-

tion, no doubt encouraged by humanism and the schism of the

Church, began to emerge from behind the veil of the earlier

esotericism, in so far as it was possible for the authors to express

the inexpressible at all in words and images. But the pictorial

symbolism they produced, much of it quite grotesque, not only

made no contribution towards elucidating the arcanum but was

largely responsible for devaluing it in the eyes of the profane,

thus accelerating the decay of Hermetic wisdom. How much was

lost to the spiritual heritage of Europe in this way we, with our

sharpened psychological understanding, are just beginning to

realize, as we contemplate the unparalleled disorganization of

our continent. Happily the loss is not irreparable: natura tamen
usque recurret.

5°4 In what follows I should like to mention a few more lapis-

Christ parallels drawn from this literature.

5°5 In the treatise entitled "Liber de arte chymica," 191 by an

anonymous author, 192 there is a Mercurius-Zapis parallel which I

cannot pass over without mention, since it is an aequiparatio of

Mercurius with the Virgin Mary:

191 In Art. aurif., I, pp. 575ft.

192 The author is supposed to be no less a person than Marsilio Eicino (1433-99).

Manget (Bibl. chem. curiosa, II, p. 172) is of this opinion. The treatise is said

(Schmieder, Geschichte der Alchemic, p. 235) to be contained in the collected edi-

tion (Basel, 1561 and 1576) of Ficino's works. (See also Ferguson, BihJiotheca

chemico, I. p. 268, and Kopp, Die Alchemie, I, p. 212.) Rut it happens that the

treatise (Art. aurif., I, p. 596) mentions the murder of Pico della Mirandola—"Quis

non intempestivam Pici Mirandulani necem lachrymis non inadcfaceret?" (Who
would not shed tears over the untimely killing of Pico della Mirandola?)—which

can only refer to the nephew of the great Pico, Gianfrancesco Pico della Mirandola,

who was murdered in 1533. This terminus a quo occurred 34 years after the death

of Ficino. The reference (Art. aurif., I, p. 625) to the Minorite Father, l.'lmannus,

and his illustrated treatise makes it more probable that the author was a Ger-

man writing in the middle of the 16th century. It is possible that the treatise

of Ulmannus is connected with the Dreifaltigkeitsbuch. Schmieder's statement is

anyway incorrect, for I have ascertained that the treatise is not contained in the

Basel edition.
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Give ear 103 to this profound parable: The ethereal heaven was

closed to all men, so that they descended into hell and remained
imprisoned there forever. But Christ Jesus unlocked the gate of the

ethereal Olympus, and threw open the realm of Pluto, that the souls

might be freed, when the Virgin Mary, with the cooperation of the

Holy Ghost in an unutterable mystery and most profound sacra-

ment, conceived in her virginal womb that which was most sub-

lime in heaven and on earth, and finally bore for us the Saviour

of the whole world, who by his overflowing goodness shall save all

those who are lost in their sins, if only the sinner will often turn

to him. But the Virgin remained incorrupt and inviolate; wherefore

it is not without good reason that Mercurius is made equal [iion

immerito . . . acquiparatur] to the most glorious and worshipful

Virgin Mary. For Mercurius is virginal, because he has never in-

creased any kind of metallic body in the bowels of the earth, and

yet has generated the stone for us by means of the solution of

"heaven"; that is to say, he opens the gold and leads out the soul,

which you must understand as a divinity [divinitatem]; and for a

little while he carries it in his belly and in his own time he changes

it into a purified body, whence there shall come to us the boy [pucr],

the lapis, by whose blood the lower bodies are tinctured [tincta], and

taken back whole to the golden heaven. 194

5oG As the anima mundi, Mercurius can in fact be compared
with the Gnostic -rrapdivos tov 0o>to's (virgin of light) and with the

Christian Virgin Mary (figs. 8, 105, 107, 164, 165, 208)—or even,

as the text asserts, made her "equal," though note that I am only

giving the opinion of our anonymous author. The "puer" would
then be the filius macrocosmi (figs. 64, 192, 214, 234) and as such

an analogy of Christ. The author too draws this conclusion, for

he compares the corporeal nature of Christ with the effects of

the stone:

In Christ's body, because he committed no sin, and on account also

of the miraculous union of the divine essence, there was such a great

affinity [affinitas] of the elements and such an alliance thereof [col-

ligatio] that he would never have died, had he not sought death

of his own free will, in order to redeem mankind for whose sake he

was born. 193

193 The text has a misprint: "ami" instead of "audi." Cf. Art. aurif., I, p. 608:

"audi similitudinem arduam."

i«4 Ibid., p. 582. i»5 Ibid., p. 686.
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r>°7 In the stone, as we know, the chaotic antagonism of the ele-

ments is replaced by the most intense mutual alliance, which is

what makes the stone incorruptible, this being the reason why,

in our author's opinion, it has the same effect as the blood of the

Saviour: "sanitas atque vita diuturna in loelicitate, propter

quam praecipue lapis noster est petendus" (health and long life

in felicity, on account of which our stone is chiefly to be

sought). 19*

r)°H To the doubtful authors also belongs the much-quoted Basil-

ins Yalentinus, a pseudonymous writer who is supposed to have

lived at the beginning of the fifteenth century. 1 '*'7 Johann Tholde
(c. 1600), of Frankenhausen in Thuringia, is sometimes con-

sidered as the possible author of the so-called Valentinus texts,

which began to appear in 1602. One of the earliest references

to them is to be found in Michael Maier's Symbola aureae

mensae (1617). Maier is exceedingly uncertain as to the author-

ship of these writings: "Obscurus omnibus manere quam in-

notescere maluit" (Rather than become notorious he preferred

to remain unknown to everyone). Stylistically, the writings un-

doubtedly belong to the end of the sixteenth century at the

earliest. The author is strongly influenced by Paracelsus and

has taken over his idea of the Archaeus as well as his doctrines

about astral and elemental spirits. 1ns In the complete edition of

1700, now lying before me, there is an "Allegoria sanctissimae

trinitatis et lapidis philosophici," from which I extract the fol-

lowing:

Therefore Mercurius philosophorutn is to be considered a spiritual

body, as the philosophers call him. From God the Father was born

his own Son Jesus Christ, who is God and man, and is without sin,

and who also had no need to die. But he died of his own free will,

and rose again for the sake of his brothers and sisters, that they

196 ibid., p. 627.

197 According to Schmieder (Geschichte der Alchemic), the Emperor Maximilian

ordered a search of the Benedictine monasteries in 1515 to find out whether a

monk of this name was mentioned in their registers, but no such name was found.

There does not seem to be any truth in this report. Nor do there seem to be any

manuscripts that could be dated before the 17th century. (See Kopp, Die Alchemie,

I, p. 31.)

198 He also mentions the lues Gallien, which it appears was first described as

the morbus Gallicus (French sickness) b\ the Italian physician, Fracastoro, in a

didactic poem published in 1530.
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might live with him without sin for ever. So, too, is the gold without

flaw, and is fixed, potent to withstand all examinations, and glori-

ous; yet, for the sake of its imperfect and sick brothers and sisters,

it dies and rises again, glorious and redeemed, and tinctures them
to eternal life, making them perfect like to pure gold.

The third person of the Trinity is God the Holy Ghost, a com-

forter sent by our Lord Jesus Christ to his faithful Christians to

strengthen and console them in the faith until eternal life. There-

for the Spiritus Solis is likewise matertalis or Mercurius corporis.

When they come together, he is called Mercurius duplicatus; that

is, the two spirits, God the Father and God the Holy Ghost: but

God the Son is the homo glorificatus, like our glorified and fixed

gold, the lapis philosophorum; wherefore this lapis is also called

trinus: namely ex duabus aquis vel spiritibus, rninerali &- vegetabili,

and from the animal sulphure Solis. 19"

509 In the year 1619, there appeared an alchemical book of

devotions entitled Wasserstein der Weysen. On page 67, the

anonymous author says that he will now set forth how the re-

jected cornerstone (lapis angular is = Christ) "accords and is in

exceeding subtle and artful agreement with the terrestrial and

corporeal Philosophical Stone," from which it will be seen "how
that the terrestrial Philosophical Stone is a veritable Harmonia,

Contrafactur, and Prototype of the true spiritual and heavenly

Stone Jesu Christ." The demonstration occupies close on fifty

pages. The book made a great stir, and even Jakob Bohme is to

be counted among its admirers. Kopp, who mentions the book, 200

is scandalized by the blasphemous mixture of alchemical ideas

—

which make use of highly obnoxious symbols—and religion. We
should not, however, judge medieval naivete too severely, but

must try to understand what such an unwieldy language was in-

tended to convey.

5 10 The lapis-Christ parallel plays an important role in Jakob
Bohme (1575-1624), but I do not want to go into this here. A
characteristic passage is to be found in De signal ura rerum. 201

5 11 It is clear enough from this material what the ultimate aim
of alchemy really was: it was trying to produce a corpus subtile,

a transfigured and resurrected body, i.e., a body that was at the

199 Valentinus, Chymische Schriften, p. 364.

200 Die Alchemic, I, p. 254.

201 X, 76f., and XII, 10 (Bax, pp. i2Gf., 154).
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same time spirit.-" 2 In this it finds common ground with Chinese

alchemy, as we have learned from The Secret of I he Golden
Flower. There the main concern is the "diamond body," in other

words, the attainment of immortality through the transforma-

tion of the body. The diamond is an excellent symbol because

it is hard, fiery, and translucent. Orthelius-" 5 tells us that the

philosophers have never found a better medicament than that

which they called the noble and blessed stone of the philoso-

phers, on account of its hardness, transparency, and rubeous

hue.

This same Orthelius also wrote at length on the "theology"

of the lapis. Since he is later than Bohme I mention him here

only because of his preoccupation with the spirit embedded in

matter:

There are said to be two treasures: one is the written word and

the other is the word become (act [vcrbuui factum]. In the vcrbum
scriptum Christ is still in swaddling clothes in his cradle [in amis
suis imtolutns]) but in the vcrbum dictum ct factum the word is in-

carnate in Cod's creatures, and there, in a manner of speaking, we
may touch it with our hands. From them we must raise up our treas-

ure, for the word is nothing other than the fire, the life, and the

spirit which the Holy Trinity did scatter abroad from the beginning

of creation, and which brooded [inenbaxdt] on the face of the waters,

and which was breathed into [inspiratus] all things by the word of

Cod, and embodied in them, as it is written: "The spirit of Cod
filled the whole world." Some have expressed the opinion that this

-"-Aurora consurgens II, Art. aurif., I. pp. 228f.: ".
. . Ft notandum quod duplex

est sublimatio: una corpora lis, alia spirituals: corporalis quantum ad tcrreitatem,

spirit ualis quantum ad igneitatcm. . . . Facile corpus spirituale et fixum volatile.

. . . Senior (licit: Egrediatur spiritus a corporc qui est ignis. . . . I'nde dicitur,

quod tinctura fit a natuia volantium: Ft illud quod firmat et fixat ipsum

spiritum, est fixum et perpetuiun et incremabilc et nominatur sulphur Philo-

sophorum." (. . . And it is to he noted that the sublimation is twofold: one cor-

poreal, the other spiritual; corporeal as regards earth liness, spiritual as regards

ficriness. . . . Make the body spiritual, and the fixed volatile. . . . Senior says:

Let the spirit which is fire go out of the body. . . . Whence it is said that the

tincture arises from the nature of (lying things. And that which makes the spirit

itself firm and fixed, is fixed and eternal and cannot be burned and is called the

sulphur of the Philosophers.)

203 "Epilogus ct recapitulatio Orthelii." Bihl. chem. enriosa, II, p. 527. We know

of Orthelius only as a commentator on Michael Sendivogius, who lived in the

second half of the 16th century.
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235. Alchemical quatcrnity: the Three and the One (body and female

principle).

—

Rosarium pliilosoplwrum (1550)

world spirit [spiritus mimdi] was the third person of the Godhead;
but they have not considered the word "Elohim," which, being

plural, extends to all persons of the Trinity. They say this spirit

proceeded from thence and was by it created, that it became cor-

poreal and is the chief constituent of the Saviour [salvatoris] or

Philosophical Stone, and is the true medium whereby body and soul

are held united during our life [fig. 235].
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The spiritus mundi, that lay upon the waters of old, impregnated
them and hatched a seed within them, like a hen upon the egg. It is

the virtue that dwells in the inward parts of the earth, and espe-

cially in the metals; and it is the task of the art to separate the

Archaeus, 2" 4 the spiritus mundi, from matter, and to produce a

quintessence whose action may be compared with that of Christ

upon mankind.

5'3 Once more the Gnostic vision of Nous entangled in the

embrace of Physis flashes forth in the work of this latecomer to

alchemy. But the philosopher who once descended like a Her-

cules into the darkness of Acheron to fulfil a divine opus has

become a laboratory worker with a taste for speculation; hav-

ing lost sight of the lofty goal of Hermetic mysticism, he now
labours to discover a tonic potion that will "keep body and soul

together," as our grandfathers used to say of a good wine. This

change of direction in alchemy was due to the all-powerful in-

fluence of Paracelsus, the father of modern medicine. Orthe-

lius is already tending towards natural science, leaving mystical

experience to the Church.
5»4 Paracelsus and Bohme between them split alchemy into

natural science and Protestant mysticism. The stone returned to

its former condition; vilis vilissimus, the vilest of the vile, in via

eiectus, thrown out into the street, like Spitteler's jewel. Mori-

enus205 could say again today; "Take that wrhich is trodden

underfoot in the dunghill, for if thou dost not, thou wilt fall on

thine head when thou wouldst climb without steps"—meaning
that if a man refuses to accept what he has spurned, it will recoil

upon him the moment he wants to go higher.

5'5 The lapis-Christ parallel recurs all through the last days

of alchemy in the seventeenth century, but only in epigonic

form. This was the age that saw the rise of the secret societies,

204 "Archaeus est summus, exaltatus et invisibilis spiritus, qui separatur a cor-

poribus, occulta naturae virtus" (The Archaeus is the highest exalted and invis-

ible spirit, which is separated from the bodies, the hidden virtue [or quality] of

nature). Cf. Ruland's Lexicon alchemiae, which is strongly influenced by Para-

celsus.

205 Cf. Maier, Symbola aureae mensae, p. 141. The words quoted do not come in

this form from Morienus himself, but Maier uses them as a characteristic motto

for Morienus in that section of his book dealing with this author. The original

passage is to be found in Morienus, "De transmut. metall.," Art. aurif., II, pp. 35L
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5- THE LAPISCHRIST PARALLEL

above all the Rosicrucians—the best proof that the secret of al-

chemy had worn itself out. For the whole raison d'etre of a secret

society is to guard a secret that has lost its vitality and can only

be kept alive as an outward form. Michael Maier allows us a

glimpse into this tragedy: at the end of his chef-d'oeuvre he con-

fesses that in the course of his grand peregrinatio he found nei-

ther Mercurius nor the phoenix, but only a feather—his pen!

This is a delicate hint at his realization that the great adven-

ture had led to nothing beyond his copious literary achieve-

ments, whose merits would no doubt have gone unremembered
had it depended solely on the spirit of the next three centuries.

But, although the growing materialism of the age dismissed al-

chemy as a huge disappointment and an absurd aberration, there

is yet "quaedam substantia in Mercurio quae nunquam mori-

tur"—a fascination that never entirely disappeared, even when
wrapped in the fool's garb of goldmaking.

236. Contents of the vas Hermetis.

-Kelley, Tractatus de Lapide philosophorum (1676)

43'



237- The artifcx at work with his soror tnxslica.—Mutus liber (1702)

6. ALCHEMICAL SYMBOLISM IN THE
HISTORY OF RELIGION

I. THE UNCONSCIOUS AS THE MATRIX OF SYMBOLS

5' 6 After chemistry in the real sense had broken away from

the groping experiments and speculations of the royal art, only

the symbolism was left as a sort of phantasmal mist, seemingly

devoid of all substance. Yet it never lost a certain fascinating

quality, and there was always somebody who felt its enchant-

ment in greater or lesser degree. A symbolism as rich as that

of alchemy invariably owes its existence to some adequate cause,

never to mere whim or play of fancy. At the very least it is the

expression of an essential part of the psyche. This psyche, how-

ever, was unknown, for it is rightly called the unconscious. Al-

though there is, materialistically speaking, no prima materia at

the root of everything that exists, yet nothing that exists could

be discerned were there no discerning psyche. Only by virtue

of psychic existence do we have any "being" at all. Consciousness

grasps only a fraction of its own nature, because it is the product

of a preconscious psychic life which made the development

of consciousness possible in the first place. Consciousness al-
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ways succumbs to the delusion that it developed out of itself,

but scientific knowledge is well aware that all consciousness rests

on unconscious premises, in other words on a sort of unknown
prima materia; and of this the alchemists said everything that

we could possibly say about the unconscious. For instance, the

prima materia comes from the mountain in which there are no
differences, 1 or as Abu'l Qasim says, it is "derived from one
thing, and not from separate things, nor from things distinguish-

ing or distinguished." 2 And in the mysterium magnum of Para-

celsus, which is the same as the prima materia, "there is no kind

of gender." 3 Or the prima materia is found in the mountain
where, as Abu'l Qasim also says, everything is upside down:
"And the top of this rock is confused with its base, and its near-

est part reaches to its farthest, and its head is in the place of its

back, and vice versa." 4

Such statements are intuitions about the paradoxical na-

ture of the unconscious, and the only place where intuitions

of this kind could be lodged was in the unknown aspect of

things, be it of matter or of man. There was a feeling, often ex-

pressed in the literature, that the secret was to be found either

in some strange creature or in man's brain. 5 The prima materia

1 Abu'l Qasim, in Holmyard, Kitab al-'ihn, p. 24: "Ami this prime matter is

found in a mountain containing an immense collection of created things. In this

mountain is every sort of knowledge that is found in the world. There does not

exist knowledge or understanding or dream or thought or sagacity or opinion

or deliberation or wisdom or philosophy or geometry or government or power or

courage or excellence or contentment or patience or discipline or beauty or inge-

nuity or journeying or orthodoxy or guidance or precision or growth or com-

mand or dominion or kingdom or vizierate or rule of a councillor or commerce

that is not present there. And there does not exist hatred or malevolence or

fraud or villainy or deceit or tyranny or oppression or perverseness or ignorance

or stupidity or baseness or violence or cheerfulness or song or sport or flute or

lyre or marriage or jesting or weapons or wars or blood or killing that is not

present there."

2 Ibid., p. 22. 8 Sudhoff, XIII. p. 402. 4 Kitab al-'ihn, p. 23.

5 "Cum igitur spiritus illc acjuaruin supracoelestium in ccrebro sedem et locum

acquisierit." etc. (When therefore that spirit of the supra-celestial waters has

taken up his abode and sea: in the brain . . . etc.) (Steeb, Coelum sephiroticum,

p. 117). The "stone that is no stone" is the \idos eyKe<pa\os, 'brain-stone' (Bcrthe-

lot, Alrh. triers, I, iii, 1) and the dXa^darpivos iyK€<pa\os, 'alabaster brain'

(ibid., I, iv, 1); Zosimos defines the despised, and at the same time precious,

material as abwpt)Tov *ai 0to5wpr)Toi>- "not given and given by God" (ibid., Ill,

ii, 1). "Accipe cerebrum eius": Hermes in the Rosarium, Art. aurif., II, p.
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was thought of as an ever-changing substance, or else as the es-

sence or soul of that substance. It was designated with the name
"Mercurius," and was conceived as a paradoxical double being

called monstrum, hermaphroditus, or rebis (cf. figs. 125, 199).

The lapis-Christ parallel establishes an analogy between the

transforming substance and Christ (fig. 192), in the Middle Ages

doubtless under the influence of the doctrine of transubstantia-

tion, though in earlier times the Gnostic tradition of older pagan

ideas was the dominant factor. Mercurius is likened to the ser-

pent hung on the cross (John 3 : 14) (figs. 217, 238), to mention

only one of the numerous parallels.

264. The "os occiput" is used in the work because "cerebrum est mansio paitis

divinae" (the brain is the seat of the divine part) ("Liber Platonis quartorum,"

Theatr. client., V, p. 124). The "occiput" is the "vas cerebri" (ibid., p. 148) (cf.

figs. 75, 135). The brain is ".
. . sedes anitnae rationalis. Nam est triangulus com-

positione et est propinquius omnibus membris corporis ad similitudinem sim-

plicis ..."(... the scat of the rational soul. Eor it is triangular in composition

[shape] and is nearer to simplicity than all other parts of the body . . .) (ibid.,

p. 127). It is the organ which is nearest to the simplicity of the soul, and is

therefore the bridge to spiritual transformation (ibid., p. 187).

238. The brazen serpent of Moses on the cross:

serpens rnercurialis (cf. fig. 217).

—Elcazar, Uraltes chymisches Werk (1760)
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239. Unicorn, the horn a narwhal horn.—Amman, Ein neuw Tliierburh (1569)^

II. THE PARADIGM OF THE UNICORN

a. The Unicorn in Alchemy

I have chosen the example of the unicorn in order to show
how the symbolism of Mercurius is intermingled with the tra-

ditions of pagan Gnosticism and of the Church. The unicorn is

5a [The following translation, in verse 2, line 8, cites Job 39 : 9, where the passage

actually is. The German versifier may have had in mind the references in Chapter

37 to the devastating power of God, signified allcgorically by the unicorn.

—

Editors.

Here is anothci Unicorn/This is the Unicorn you see/

He is not found in our country.

Arlunnus says these animals

Lust greatly after pretty girls.

This way to catch him is the best/

A youth in women's clothes is dressed

Ami then with mincing steps he flaunts

About the Unicorn's bright haunts.

For when this creature spies a maid

Stiaight in her lap he lays his head.

The huntsman/ dotting his disguise/

Saws off the horn ami wins the prize.

Churning the ground up with his horn.

No one can tame this animal/

He is so fierce/ so full of guile.

You have just heard how he is caught

Through his desire with maids to sport.

Even the patient Job observes/

In Chapter Thirty-Nine/ ninth verse:

That man hath never yet been born

Who'll bind and break the Unicorn/

Or fix the harness to his rib/

And make him bide beside the crib.]
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240. Stag and unicorn, s\mboli/ing soul and spirit.—I.ainbspringk, "Figurac ct

cmblcinata." in Miistieum het inelieiim (162-, cdn.)

not a single, clearly defined entity but a fabulous being with

a great many variations: there are, tor instanee, one-horned

horses, asses, fish, dragons, scarabs, etc. Therefore, strictly speak-

ing, Ave are more concerned with the theme of the single horn

(the alicorn). In the Chymical Wedding of Rosenereutz, a snow-

white unicorn appears and makes his obeisance before the lion.

Lion and unicorn are both symbols of Mcrcurius. A little fur-

ther on in the book the unicorn gives place to a white dove,6

6 Rosencreutz, Chxmical Wedding, p. -3. Concerning the dove, cf. Aurora I,

Ch. VI: "Nivc dealbabuntur in Schnon, et pinnae columbac dcargcntcatac ct

posterior*] dorsi cins in pal lore ami: talis erit milii filius dilectus. . .
." (They

shall be whited with snow in Schnon, and shall be as the wings of a dove

covered with silver, and the hinder pans of her back with the paleness of gold.

Such shall be to 111c a beloved son.) Classens, "Area arcani," Tlwatr. diem., VI,
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6. ALCHEMICAL SYMBOLISM IN THE HISTORY OF RELIGION

another symbol of Mercurius, who, in his volatile form of

spiritus, is a parallel of the Holy Ghost. At least ten out of the

fifteen figures in Lambspringk's symbols 7 are representations

of the dual nature of Mercurius. Figure III shows the uni-

corn facing a stag (fig. 240). The latter, as cervus fugitivus, is also

a symbol of Mercurius. 8 Mylius9 illustrates the opus by a series

of seven symbols, of which the sixth is the unicorn couched

under a tree, symbolizing the spirit of life that leads the way to

resurrection (cf. fig. 188). Penotus 10 gives a table of symbols

where the unicorn, together with the lion, the eagle, and the

dragon, is the co-ordinate of gold. The aurum non vulgi, like

the lion, 11 eagle, and dragon, 12
is a synonym for Mercurius. The

poem entitled "Von der Materi und Prattick des Steins" l3 says:

I am the right true Unicorn.

What man can cleave me hoof from horn

And join my body up again

So that it no more falls in twain?

Here I must refer once again to Ripley, where we meet the

"green lion lying in the queen's lap with blood flowing from his

p. 314: "Plumbum philosophorum ... in quo splendida columba alba inest,

quae sal metallorum vocatur, in quo magisterium operis consistit. Haec est casta

sapiens et dives ilia regina ex Saba velo albo induta. . .
." (The lead of the phi-

losophers in which is the shining white dove, which is called the salt of metals, in

which consists the magistery of the work. This is that chaste, wise, and rich queen

of Shcba clothed n a white veil.) Aurora I, Ch. XII: "Et dabit mihi pcnnas sicut

columbae [Vulg., Ps. 54 : 7] et volabo cum ea in coelo et dicam tunc: Vivo ego

in aetcrnum [Deut. 32 : 40]. . .
." ([And she will] give me wings like a dove,

and I will fly with her to heaven, and then say: I live for ever.)

7 Mus. herm., pp. 338ff.; originally in Barnaud, Triga chemica.

8 The fourth illustration in Musaeum Hermeticum, placed before the first trea-

tise. 9 Philosophia reformata, p. 316. 1( » Theatr. chem., II, p. 123.

11 Medieval tradition associates the unicorn with the lion "because this animal is

as strong, wild, and cruel as the lions." "This," says Andreas Baccius, "is the

reason why they called this animal lycornu in France and Italy." Here lycornu

is evidently derived from "lion." Cf. Catelanus, Ein schoner neiter fiistorischer

Discurs, i'ou der Natur, Tugenden, Eigenschafjten, und Gebrauch dess Einhorns,

p. 22.

12 Much the same is said of the unicorn as of the dragon, which as a denizen of

the underworld lives in gorges and caverns. Thus unicorns "hide themselves and

dwell in barren places on the high mountains, in the deepest, darkest, and most

out-of-the-way caves and dens of wild beasts, amid toads and other noxious,

loathly reptiles." Ibid., p. 23. 13 Theatr. chem., IV, p. 286.

437



241. Virgin taming a unicorn.—Thomas Aquinas (pseud.), "De alchimia" (MS.,

16th cent.)

side." This image is an allusion on the one hand to the Pieta, on
the other to the unicorn wounded by the hunter and caught in

the lap of a virgin (figs. 241, 242), a frequent theme in medieval

pictures. True, the green lion has replaced the unicorn here, but

that did not present any difficulty to the alchemist since the lion

is likewise a symbol of Mercurius. The virgin represents his pas-

sive, feminine aspect, while the unicorn or the lion illustrates

the wild, rampant, masculine, penetrating force of the spiritus

mercurialis. Since the symbol of the unicorn as an allegory of

Christ and of the Holy Ghost was current all through the Mid-

dle Ages, the connection between them was certainly known to

the alchemists, so that there can be no question that Ripley had

in his mind, when he used this symbol, the affinity, indeed the

identity, of Mercurius with Christ.
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242. Slaying the unicorn in the Virgin's lap. (Note the significance of

the "wound in his side.")

—

Initial from MS. Harley 4751, London

b. The Unicorn in Ecclesiastical Allegory

The language of the Church borrows its unicorn allegories

from the Psalms, where the unicorn stands in the first place for

the might of the Lord, as in Psalm 29 : 6: "He maketh them also

to skip like a calf; Lebanon and Sirion like a young unicorn" 14
;

and in the second place for the vitality of man (figs. 243, 244), as

in Psalm 92 : 10: "But my horn shalt thou exalt like the horn of

an unicorn. . .
." 15 The power of evil is also compared to the

14 Vulgate: ".
. . et comminuet eas tamquam vitulum Libani: et dilectus quemad-

modum filius unicornium." (D.V., Ps. 28 : 6: "And [he] shall reduce them to

pieces; as a calf of Libanus, and as the beloved son of unicorns.")

15 Vulgate: "Et exaltabitur sicut unicornis cornu meum. . .
." (D.V., Ps. 91 : 11:

"But my horn shall be exalted like that of the unicorn. . . .")
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243- Unicorn crest of the von Gachnang family

(Thiirgau, Switzerland).—From the Zurich Roll

of Arms (1340)

521

strength of the unicorn, as in Psalm 22 : 21: "Save me from the

lion's month: for thou hast heard me from the horns of the uni-

corns." 1(i On these metaphors is based Tertullian's allusion to

Christ: "His glory is that of a bull, his horn is that of a uni-

corn." 17 This refers to the blessing of Moses (Dent. 33 : 13, 14,

17):

. . . Blessed of the Lord be his land, for the precious things of

heaven, for the dew, and for the deep that coucheth beneath,

And for the precious fruits brought forth by the sun, and for the

precious things put forth by the moon, . . .

His glory is like the firstling of his bullock, and his horns are like

the horns of unicorns: with them he shall push the people together

to the ends of the earth. . . .

From this it is clear that the horn of the unicorn signifies

the health, strength, and happiness of the blessed. "Thus," says

Tertullian, "Christ was named the bull on account of two quali-

ties: the one hard [ferns, 'wild, untamed'] as a judge, the other

gentle [mansuetus, 'tame'] as a saviour. His horns are the ends

of the cross. . .
." Justin Martyr 18 interprets the same passage

16 Vulgate: "Salva me ex ore leonis, et a cornibus unicornium humilitatem

meam." (D.V., Ps. 21 : 22: "Save me from the lion's mouth; and my lowness

from the horns of the unicorns.
")

17 "Tauri decor eius, cornua unicornis, cornua eius." (Tertullian, Adversus

Judaeos, Ch. X; Migne, P.L., vol. 2, col. 626.)

i&"Dialogus cum Tryphone Judaeo," ch. 91 (Migne, P.O., vol. 6, col. 691).
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244- The glorification of Arioslo. (The horse's forelock is twisted into a stiff

plait to make it look like the horn of the unicorn.)—Drawing hy Giovanni

Bauista lk-nvcnuti, called Ortolano (1488-?! 525)



522

245- The Virgin Mary with the loving unicorn in the "enclosed garden."

—

Swiss tapestry (1480)

in a similar way: "Cornua unicornis cornu eius. For no one can

say or prove that the horns of the unicorn could be found in any

other object or in any other shape than in that represented by

the cross." For the might of God is manifest in Christ. Accord-

ingly Priscillian calls God one-horned: "One-horned is God,
Christ a rock to us, Jesus a cornerstone, Christ the man of

men." 19 Just as the unicorn symbolizes the uniqueness of the

Unigenitus, so St. Nilus uses it to express the fearless independ-

ence of the Ka\6yr]po<;, the monk: Movd*cepaj<j i(TTLV ovtos, £wov avTOvo/xov

(he is a unicorn, a creature on his own). 20

St. Basil takes the filius unicornium to be Christ. The origin

of the unicorn is a mystery, says St. Ambrose, like Christ's pro-

creation. Nicolas Caussin, from whom I have culled these ex-

tracts, observes that the unicorn is a fitting symbol for the God
of the Old Testament, because in his wrath he reduced the

world to confusion like an angry rhinoceros (unicorn) until,

made captive by love, he was soothed in the lap of a virgin.21

19 "Unicornis est Deus, nobis petra Christus, nobis lapis angularis Jesus, nobis

hominum homo Christus." Priscillian, Opera, p. 24.

20 Vita, Migne, P.G., vol. 120, col. 69, ch. XCI. The hermit-nature of the unicorn

is mentioned in Aelian, De natura animalium , xvi, 20.

21 De symbolica Aegyptiorum sapientia, p. 401. Cf. also p. 348: "[Dei] fortitudo

similis est Rhinoceroti, Exod. i-,. Unicornis non admittit in antra cohabitatorem:
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246. Mandala with four orna-

mental medallions containing a

stag, lion, griffin, and unicorn.

—Pavement from St. Urban 's

Monastery, Lucerne

This ecclesiastical train of thought has its parallel in the alchem-

ical taming of the lion and the dragon (fig. 246). Concerning
the conversion of the Old Testament Jehovah into the God of

Love in the New Testament, Picinelli says: "Of a truth God,

terrible beyond measure, appeared before the world peaceful

and wholly tamed after dwelling in the womb of the most

blessed Virgin. St. Bonaventure said: Christ was tamed and

pacified by the most kindly Mary, so that he should not punish

the sinner with eternal death." 22

filius Dei aedificavit in saecula, hoc est in utcro Bfeatae] V[irginis]." (The

strength of God is similar to [that of] the Rhinoceros, Exod. 15. The Unicorn

does not admit of a fellow-dweller in his cave. The son of God has built for the

centuries, i.e., in the womb of the Blessed Virgin.) Gf. Ps. 77 : 69: "£t aedificavit

sicut unicornium sanctificium suum, in terra quam fundavit in saecula*' (D.V.:

"And he built his sanctuary as of unicorns, in the land which he founded for

ever"; A.V., Ps. 78 : 69: "And he built his sanctuary like high palaces, like the

earth which he hath established for ever"). Pp. 348f.: "The horn of the unicorn

acts as an alexipharmic, because it expels the poison from the water, and this

refers allegorically to the baptism of Christ [i.e., the consecration of the bap-

tismal water]: rightly is it applied to Christ baptized, who, like the chosen son

of unicorns, sanctified the streams of water to wash away the filth of all our sins,

as Bede says." The wildness of the unicorn is emphasized in Job (A.V.) 39 : 9-10:

"Will the unicorn be willing to serve thee, or abide by thy crib? Canst thou bind

the unicorn with his band in the furrow? or will he harrow the valleys after

thee?"

22 Mundus symbolicus, I, 419, b: "S. Bonaventura: Christus, inquit, per mansuetis-

simam Mariam mansuescit et placatur, ne se de peccatore per mortem aeternam

ulciscatur." The myth of the virgin and the unicorn is handed down by Isidore

of Seville (Etymologiarum, xii, 62). The source book is the Physiologus Graecus:
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2^7- Virgin with unicorn.—Khluclov Psalter

(llwantine. <jth cent.)

5 2 3 In his Speculum de mysteriis ecclesiae, Honorius of Autun
says:

The very fierce animal with only one horn is called unicorn. In order

to catch it, a virgin is put in a field; the animal then comes to her

and is caught, because it lies down in her lap. Christ is represented

by this animal, and his insuperable strength- 3 by its horn. He, who
lay down in the womb of the Virgin, has been caught by the hunt-

ers; that is to say, he was found in human shape by those who loved

him 24 [fig. 247].

Hws 5e dypeverai', napOevov ayvrjv piirTovatv efxirpoaOev clvtov- Kai aXXerai

els tov koXttov tt/s Trapdevov Kai r) -rrapdevos ddXiret to ^Cjov ko.1 atpei ei's to

traKdriov tuiv fiaaiKeuv. (How is it 11111116(1? They cast a sacred virgin before it.

And it leaps into the lap of the virgin, and the \irgin warms the animal with

love and bears it to the palace of the kings.)

—

Pitra, Spicitegium solesmense,

III, p. 355 ("Veterum Gnosticoruni in Physiologum allegoricac interpretationes").

The Physiologus may go back to Didymus of Alexandria, a Christian hermeneutic

of the 4th cent.

23 "Insuperabilis fortitude" cf. "Tab. smarag.," "Totius fortitudinis fortitudo

fords" (Strong strength of all strength). Honorius, Speculum, Migne, P.L., vol. 172,

col. 847: "[Christus] . . . cuius virtus ut unicornis fuit, quia omnia obstantia

cornu supprimit, quia Christus principatus et potestates mundi cornibus crucis

perdomuit" ([Christ] . . . whose strength [virtue] was like that of the unicorn,

because he crushed all that was in his way with his horn, for Christ subjugated

the principalities and powers of the world with the horns of the cross).

24 "Qui in uterum Virginis se reclinans captus est a venatoribus id est in humana
forma inventus est a suis amatoribus."
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248. The creation of Eve, prefiguring the story of salvation: hence the presence

of the unicorn.
—

" I resor dc sapience" (MS., 15th cent.)

524 St. Rupert25 compares Christ to the rhinoceros, and Bruno
of Wurzburg26 simply calls him cornu (horn). Caussin writes

that Albcrtus Magnus, in his "Hypotyposes," mentions the Vir-

gin in connection with the monoceros. Albertus was an expert

on alchemy and drew his quotations from the Hermetic treatises.

In the "Tabula smaragdina" there is a "son" of immense
strength who comes down to earth and penetrates everything

25 De Trinitate (Mignc, P.L., vol. 167, col. 1739).

26 Expositio psalmorum (Migne, P.L., vol. 142, col. 182): "In tc inimicos nostros

ventilahimus cornu. Et in nomine tuo spernemus insurgentcs in nobis . . . cornu

vero nostrum Christus est, idem et nomen Patris in quo adversarii nostri vel

ventilantur vel spernuntur." (In thee we shall crush our enemies with the horn.

In thy name we shall scorn those that rise up against us . . . but our horn is

Christ, and also the name of the Father through whom our adversaries are

crushed or scorned.)
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249- Wild unicorn.—From Bock,

Krauterbuch (1595)

525

solid. It is not only in astrology that Virgo is an earth-sign: in

Tertullian and Augustine the Virgin actually signifies earth (fig.

248). Isidore of Seville emphasizes the "perforating" effects of

the unicorn. 27 In the "Tabula" the mother-son incest is very

thinly disguised, 28 a fact of which the alchemist Albertus was

possibly aware.

As I said before, the unicorn has more than one meaning. It

can also mean evil. The Physiologus Graecus,29 for instance, says

27 Etymologiarum (Migne, P.L., vol. 82), xii, 62: ".
. . aut ventilet aut perforet."

28 It is true that the son's mother is the moon, but "nutrix eius terra est" (the

earth is his nurse) (cf. fig. 163). "Ascendit a terra in coelum": therefore he is of

earthly origin, ascends to heaven and returns again to permeate the earth.

29 Sbordone, Physiologus, p. 263, 1-8.
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6. ALCHEMICAL SYMBOLISM IN THE HISTORY OF RELIGION

of the unicorn that "it is a swift-running animal, having one
horn, and evilly disposed towards man" (fxyrjaUaKov Be xmdpx"

lv ai>6pwTroL<i). And St. Basil says: "And take heed unto thyself,

O man, and beware of the unicorn, who is the Demon [fig. 249].

For he plotteth evil against man, and he is cunning in evil-

doing."

526 These examples should suffice to show how close is the con-

nection between alchemical symbolism and the language of the

Church. It is to be noted in the ecclesiastical quotations that

the unicorn also contains the element of evil (fig. 250). Orig-

inally a monstrous and fabulous beast, it harbours in itself an

inner contradiction, a cornplexio oppositorum, which makes it a

singularly appropriate symbol for the monstrum hermaphrodi-

tum of alchemy. 30

30 The monstrous nature of the unicorn is described by Pliny (Hist, nat., Lib.

VIII, ch. 21): A horse's body, an elephant's feet, and the tail of a wild boar.

There is a fantastic description, which might have been especially interesting to

alchemists, in the 'Iv5ik6. of Ctesias (c. 400 b.c): "From what 1 hear, the wild ass

in India is not much smaller than the horse. The head is of a purplish hue but

the rest of the body is white, and the colour of the eyes is dark blue. There is

a horn on the forehead, nearly one and a half cubits in length; the lower part

of the horn is white, the upper part purple, but the middle is pitch black. I

hear that the Indians drink out of these brightly coloured horns, but only the

most aristocratic Indians. Moreover the horns are bound at intervals with gold

rings for this purpose, as the beautiful arm of a statue is decorated with brace-

lets. They say that anyone who drinks from this horn is immune to incurable

diseases, for he is not seized by spasms or killed by poisons and, if he has drunk

anything harmful, he vomits and is cured." (Ancient India, trans. McCrindle,

p. 363.) Also Aelian, De natura animalium, IV, 52, III, 41, and XVI, 20. In the

last passage, Aelian says that in India the animal is called the "Kartazonon":

"The strength of its horn is invincible. It is fond of lonely pastures and wanders

about alone. ... It seeks solitude." Philostratus, in his Vita Apollonii (Book

III, cb. 2), relates that when anyone drinks from a cup made of a unicorn's horn,

he is immune throughout the day to illness and pain, he can also walk through

fire, and the strongest poison does him no harm. In the XpianaviKT] Toiro-ypa<pla

of Kosmas (beginning of the 6th century), it is related that the unicorn, in order

to escape from its hunters, will plunge into an abyss and land on its horn, which

is so strong that it breaks the fall (trans. McCrindle, p. 361). The complete

patristic literature is to be found in Salzer, Die Sinnbilder, pp. 44ft.
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250. Wild man riding; the unicorn.—Engraving from the sequence of the Gros-

seies Karttnspiel, by the monogrammist E.S. (c. 1463)



f). ALCHEMICAL. SYMBOLISM IN THE HISTORY OF RELIGION

c. The Unicorn in Gnosticism

5 2 7 There is also a connection between the language of the

Church and pagan Gnostic symbolism. Hippolytus, giving an

account of the doctrine of the Naassenes, says that the serpent

dwells in all things and creatures, and that all temples were

named after her (mots d™ tov vda^: a play on the words vda<; =
serpent, va6<; = temple). Every shrine, he says, every initiation

(t(.\€ttJ), and every mystery is dedicated to the serpent. This

immediately recalls the passage in the 'Tabula smaragdina":

"Pater omnis telesmi totius mundi est hie" (This is the father of

the perfection of the whole world). TVAos, tcXcttj, and TcAecr^o's- all

mean the same: perfection and maturation of the corpora im-

perfecta, and of the alchemist himself.31

These [Naassenes] say that the serpent is the moist element, as

Thales ol M iletus also said, 3 - and that nothing which exists, whether

immortal or mortal, animate or inanimate, could exist without it.

528 This definition of the serpent agrees with the alchemical

Mercurius, who is likewise a kind of water: the "divine water"

(vdwp thlov)
, the wet, the humidum radicate (radical moisture),

and the spirit of life, not only indwelling in all living things, but

immanent in everything that exists, as the world-soul. Hippo-

lytus continues:

They say, too, that all things are subject to her [the serpent], that

she is good and has something of everything in herself as in the

horn of the one-horned bull [iv Ktpari ravpov p.ovoKepuTo<;]. She im-

parts beauty and ripeness to all things. . . .

5 2 9 Like the alicorn, therefore, the serpent is an alexipharmic

and the principle that brings all things to maturity and perfec-

tion. We are already familiar with the unicorn as a symbol of

Mercurius, the transforming substance par excellence which also

ripens and perfects unripe or imperfect bodies and is conse-

quently a< claimed in alchemy as the salvator and sewator. "The
serpent," says Hippolytus, "penetrates everything, as if coming

31 Sec Jung, "Paracelsus the Physician," pars. 27C, and "Paracelsus as a Spiritual

Phenomenon," par. 158.

32 Thales taught that water was the first principle.
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»5 •• The seven stages of the alchemical process shown as a unity.
—

"Ripley

Scrowle" (MS., 1588)

forth from Edem and dividing herself into the four first princi-

ples." 33 That everything proceeds from the One is a funda-

mental tenet of alchemy (fig. 251): "As all things proceed from

the One ... so all things are born of this one thing," says the

'Tabula smaragdina"; and also that the One divides into the

four elements (fig. 252) and then recombines into unity. The
prima materia is called among other things the "paradisal earth"

which Adam took with him on his expulsion from Paradise.

Mercurius philosophorum consists of the four elements (cf. fig.

214). In one of the Mystery hymns quoted by Hippolytus, Osiris

is named the "heavenly horn of the moon" (l-rrovpdviov /x^os

Kcpas), and the same primal being is also called Sophia and

33 The passages quoted above are to be found in Hippolytus, Elenchos, V, 9,

12 to 15.
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252. Chastity.— Lcs Triomphcs clu Petiarche" (MS., 16th cent.)



>-,3- Harpokratcs encircled by the I'roboros.

—

Gnostic gem

Adam. 34 These analogies we already know in their alchemical

aspect. Another one mentioned by Hippolytus is the "many-

formed Attis." The changeability and multiformity of Mercu-

rius is a key idea in alchemy. It is hardly necessary to enter into

the ideas which this pagan system took over from Christianity;

comparison with the Christian quotations should suffice.

d. The One-Horned Scarabaeus

53° An important source of information concerning the unicorn

symbolism of Mercurius is the Hieroglyphica of Horapollo (ch.

10). This author says that the third genus of the scarab is

unicorned (^ovoKepox;) and, on account of this peculiarity, sacred

to Mercurius, like the ibis. Moreover the scarab is a fxovoyzvris

(only-begotten, unigena) in so far as it is an avroyevh £wov (a

creature born of itself). In Paracelsus the prima materia is an

increatum, and throughout alchemy, as Mercurius, serpens, or

draco, it is bisexual, capable of self-fertilization and self-par-

turition (fig. 253). The unicus filius is the filius philosophorum

,

i.e., the stone. The scarab undergoes the same dismemberment
as the dragon, the "separation of the elements," in a papyrus

text: 'The sun-beetle, the winged ruler standing at heaven's

meridian, was beheaded and dismembered." 35
I would also men-

tion the "sixth parable" in "Splendor solis," 36 where the sepa-

ratio is portrayed as a dismembered corpse, accompanied by the

text: "Rosinus 37 says that he would like to make plain a vision

34 Ibid., V.9. 8.

33 From a Creek magic papyrus in Preisendanz, Papyri Graecae Magicae, II, p.

60, lines 4<if. 36 Aureum vellus. 37 "Rosinus" is a corruption of Zosimos.
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6. ALCHEMICAL SYMBOLISM IN THE HISTORY OF RELIGION

that he has seen of a man who was dead, whose body was yet all

white like a salt, and whose limbs were divided, and his head

was of fine gold but separated from the body. . .
." Sfl The

golden head referred originally to the head of Osiris who is de-

scribed in a Greek papyrus as "headless." i9 The Greek alche-

mists styled themselves "Children of the Golden Head." 40

The scarab is seldom mentioned in alchemical literature,

but among the old texts it can be found in the "Consilium con-

iugii": "Nulla aqua fit quelles, nisi ilia que fit de scarabaeis

aquae nostrae" 41 (No water will become the elixir save that

which comes from the scarabs of our water). The aqua nostra is

nothing other than the aqua divina, i.e., Mercurius.

e. The Unicorn in the Vedas

53 2 The track of the unicorn in pre-Christian days leads us to

the East. 42 We meet it as early as the hymns of the Atharva-Veda

(III, 7) in a "charm against kshetriya, hereditary disease": 43

1. Upon the head of the nimble antelope a remedy grows! He has

driven the kshetriya in all directions by means of the horn.

2. The antelope has gone alter thee with his lour feet. O horn,

loosen the kshetriya that is knitted into his heart!

3. (The horn) that glistens yonder like a roof with four wings

(sides), with that do we drive out every kshetriya from thy limbs.

38 This recalls the mysterious saying "Aufcr caput, corpus nc tangito" (Carry

away the head, hut don't touch the body).— Beroalde de \er\ille, I.e Songe de

Pohphile, Folio c, III.

39 From a Greek magic papyrus in Freisendanz, Papyri Ciaecae Magicae, I, p.

185, line 99.

40 Xpvcias Ke&aXris naldes (Berthelot, III, x, 1).

41 A is client., p. 1 19.

42 l had belter not enter into the question of whether the unicorn existed in

Assyrian and Babylonian culture. Schrader ("Die Yorstellung vom yiovoxepus,"

pp. 573H) tries to derive the whole idea of the unicorn from the representations

of what appear to be one-homed animals, such as those of Pcrsepolis, thus, in

my opinion, falsely interpreting these monuments. He does not, however, take

the Indian sources into account.

43 Bloomfield, Hymns of the Atharva-Veda, p. 15.
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254. The so-called sea-unicorn (monodon. tnonoceros). Its tusk was used as a

model in old pictures of the unicorn.—Ponimct, Histoire generate des drogues

(1694)

533 The fish of Manu (cf. fig. 254) seems to have been unicorned,

although this is not specifically stated: but always its horn is

mentioned, never its horns. According to the legend recounted

in the Shatapatha-Brahmana, 44 Manu hooked a fish which grew

larger and larger and eventually towed him over the flood to

dry land. Manu tied his ship to its horn. 4 "' The fish is an incarna-

tion of Vishnu (fig. 255), and Manu means "man." 40 In many
respects he corresponds to the Greek Anthropos: he is the father

of humanity and is descended direct from God, here called

Svayambhu, the "Self-So," i.e., Brahma. He is a God-man, iden-

tified with Prajapati, Lord of created things, and even with

Brahman itself, the highest soul. In the Rig-Veda he is named
Father Manu, and is said to have begotten mankind on his

daughter. He is the founder of the social and moral order, 47 the

first sacrificiant and priest. 48 He transmitted the Upanishadic

44 Eggeling, Shatapatha-Brahmana, pp. 2i6ff.

45 "The fish then swam up to him, and to its horn he tied the rope of the ship

and by that means he passed swiftly up to yonder northern mountain [Himalaya]"

(ibid., p. 217,5).

46 Biihler, Laws of Manu, Introduction, p. xiv. Manu "is the heros eponymos of

the human race, and by his nature belongs both to gods and to men" (ibid.,

p. lvii). 47 Ibid., pp. lvii f.

48 Vedic Hymns, Part II, p. 96: "As thou didst perform sacrifice to the gods

with the sacrificial food of the wise Manu, a sage together with sages, thus, O
highly truthful Hotri," etc.
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III. RELIGIOUS IDEAS IN ALCHEMY

doctrine to mankind. 49 It is of particular interest that he is also

derived from the androgynous Viraj. The Shatapatha-Brahmana

associates him with a bull who was entrusted with the task of

annihilating the Asuras and Rakshas (demons hostile to the

gods). 50 Lastly, Manu is the father of medicine, 51 and, in Bud-

dhist tradition, Lord of the Golden Age. 52 The horn, then,

is connected with a figure which, in both name and character,

has close affinities with the Anthropos.

534 The virgin and unicorn motif is to be found in the Ra-

mayana and in the Mahabharata (III, 110-113). A hermit by

name of Rishyashringa (gazelle's horn), son of Vibhandaka or

Ekasringa (one-horn), is fetched out of his solitary retreat by the

king's daughter Shanta, who marries him; or, in another version,

he is seduced by a courtesan. Only by this means can the terrible

drought that is scourging the land be broken. 53

/. The Unicorn in Persia

535 There is an impressive account of the unicorn in the Bunda-

hish(Ch. XIX):

Regarding the three-leggecl ass, they say that it stands amid the

wide-formed ocean, and its feet are three, eyes six, mouths nine, ears

two, and horn one, body white, food spiritual, and it is righteous.

And two of its six eyes are in the position of eyes, two on the top of

the head, and two in the position of the hump; with the sharpness

of those six eyes it overcomes and destroys. Of the nine mouths three

are in the head, three in the hump, and three in the inner part of

the flanks; and each mouth is about the size of a cottage, and it is

itself as large as Mount Alvand. Each one of the three feet, when it

is placed on the ground, is as much as a flock of a thousand sheep

comes under when they repose together; and each pastern is so great

49 Chhandogya Upanishad, Part I, p. 44, 4.

50 Eggcling, Shatapatha-Brahmana , p. 29, 14.

51 Vedic Hymns, Part I, p. 427, 13: "O Maruts, those pure medicines of yours,

the most beneficent and delightful, O heroes, those which Manu, our father,

chose, those I crave from Rudra, as health and wealth."

52 Cf. my remarks on the Adech of Paracelsus ("Paracelsus as a Spiritual Phe-

nomenon," pars. 168, 203ff.).

53 Holtzmann, Indische Sagen, pp. 1 3 1 ff.; and Liiders, Nachrichten. The story is

also to be found in the Buddhist Jataka 526 (trans. Cowell, V, pp. 100-106).
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256. Fabulous monster

containing the niassa con-

fusa, from which rises the

pelican (symbol of Christ

and the laf>is).—Herma-

pltroditisches Sonn- ntid

Mondskind (1752)

in its circuit that a thousand men with a thousand horses may pass

inside. As for the two ears, it is Ma/endarau which they will en-

compass. The one horn is as it were of gold and hollow, and a

thousand branch horns have grown upon it, some befitting a camel,

some befitting a horse, some befitting an ox, some befitting an ass,

both great and small. With that horn it will vanquish and dissipate

all the vile corruption clue to the efforts of noxious creatures.

When that ass shall hold its neck in the ocean its ears will terrify,

and all the water of tfie wide-formed ocean will shake with agita-

tion, and the side of Ganavad will tremble. When it utters a cry all

the female water-creatures, of the creatures of Auharmazd, will be-

come pregnant; and all pregnant noxious water-creatures, when they

hear that cry, will cast their young. When it stales in the ocean all

the sea-water will become purified, which is in the seven regions of

the earth— it is even on that account when all asses which come
into water stale in the water—as it says thus: "If, O three-legged

ass! you were not created for the water, all the water in the sea
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III. RELIGIOUS IDEAS IN ALCHEMY

would have perished from t lie con lamination which the poison of

the evil spirit Ikis brought into its water, through the death of the

creatines of Auharma/d."
Tistar seizes the water more completely irom the ocean with the

assistance of the three-legged ass. Of ambergris also (ambar-ik) it is

declared, that it is the clung of the three-legged ass; for if it has much
spirit food, then also the moisture of the liquid nourishment goes

through the veins pertaining to the body into the urine, and the

dung is cast away."' 4

53G The monster is evidently based on the number three. Its ass

aspect is reminiscent of the Indian wild onager in Ctesias, but,

as a cosmological being, it recalls the monstrous personifications

of the prima materia (fig. 256) in Arabic alchemy. In the "Book
of Ostanes," for instance, one such monster (with the wings of a

vulture, the head of an elephant, and the tail of a dragon) gives

the adept the key to the treasure-house. 55 The ass stands in the

ocean, like the tree Gokard that grows from the deep mud of the

sea. 56 The Bundahish says of this tree:

... it is necessary as a producer of the renovation of the universe,

for they prepare its immortality therefrom. . . . Some say it is the

proper-curing, some the energetic-curing, some the all-curing. 57

537 The ass and the tree 58 are evidently related, because they

both represent the power of life, procreation, and healing. This

is a truly primitive equation: both are or have mana. The Arabic

54 West, Pahlavi Texts, pp. (iyd.

55 Berthelot, Chimie an nmyen tige, III, p. 120.

56 West. Pahlavi Texts, p. (>r, (Will, i).

57 Ibid., pp. 65-66 (Will, 1,9).

58 In this connection we may note the curious fact that a lizard is concealed in

the tree: "The evil spirit has formed therein, among those which enter as oppo-

nents, a lizard as an opponent in that deep water, so that it may injure the

Horn" (Bundahish, XVIII, 2 in West, Pahlavi Texts, p. 65). Horn = Haoma, the

plant of immortality. In alchemy, the spirit us merntrii that li\es i ti the tree is

represented as serpent, salamander, or Melusina. We find the last-mentioned in

the "Ripley Scrowle," where the lizard is half a woman and is celebrating the

coniunctio (marriage) with the (ilius philosopliorum (sec fig. 257). The "Verses

belonging to an Emblematicall Scrowle" (Theatr. client. Brit., p. 375) run as

follows:

"And Azot is truly my Sister,

And Kibrick forsooth is my Brother:

The Serpent of Arabia is my name,

The which is leader of all this game."
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III. RF.LIGIOrs 1DF.AS IN AI.CUKMY

alchemists likewise obtain their prima materia From the tree in

the western land. We read in the book of Abu'l Qasim: 53

This prime matter which is proper for the Form o( the Elixir is taken

from a single tree which grows in the lands of the West. . . . And
this tree grows on the surface of the ocean as plants grow on the

surface of the earth. This is the tree ol which whosoever eats, man
and jinn obey him; it is also the tree ol which Adam (peace be upon
him!) was forbidden to eat, and when he ate thereof he was trans-

formed from his angelic form to human form. And this tree may be

changed into every animal shape.

538 The monster and the tree both stand for the <j>afjnaKov 6.6a-

l'aoxas, the elixir, the alexipharmic, and the panacea. The tree's

peculiar power to change into any animal shape is also attributed

to MercuriusversipelHs (fig. 2^7).

530 The ass is a daemon triunits, a c hthonic: trinity, which is por-

trayed in Latin alchemy as a three-headed monster and identified

with Mercurius, salt, and sulphur. ''" The classical rumour about

the worship of an ass in the Temple of Jerusalem, and the graffito

on the Palatine showing a mock crucifixion,' 11
I will mention

only in passing; likewise the saturnine aspect of Jehovah and

Ialdabaoth as demiurges, which brings these figures into con-

junction with the equally saturnine prima materia.

g. The Unicorn in Jewish Tradition

51° The Talmud r' 2 tells the story of how the unicorn (re'em)

escaped the flood; it was tied to the outside of the ark because,

owing to its gigantic size, it could not go inside. Og, the King
of Bashan, survived the flood in the same way. The passage runs:

The preservation of the unicorn is easily explained by those who say

that the flood did not descend on the Land of Israel; but how was

it preserved in the opinion of those who say that the flood did

descend? R. Jannai answered: They took young unicorns into the

ark.—But Rabba b. Bar Hana reported that he had seen a young

59 Holmyanl, Kildb al-'ilm, p. 23.

60 (f. fig. -4 and "Paracelsus as a Spiritual Phenomenon," frontispiece.

,; l [Reproduced ill Symbols of Transformation, pi. XLIII.]

62 Goldschmirit, Der babxlonische Talmud, X, p. gr,cj ("Tractate Zebahim," Fol.

113b). Cf. the Talmud, cd. Epstein, "Tract. Zebahim," pp. ^gi.
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6. ALCHEMICAL SYMBOLISM IN THE HISTORY OF RELIGION

unicorn as large as Mount Tabor, which measures forty parasangs,

and that the girth of its neck was three parasangs, and its head one
and a half parasangs, and that the Jordan was choked with the

dirt it voided.63 R. Johanan answered: They took [only] its head

into the ark.—But the master said that its head measured one and
a half parasangs.—Peradventure they took the tip of its nose into

the ark.— . . . But when the ark rose on the water?—Res Laqis

answered: They tied its horns to the ark.—Hut R. Hisda said that

they had sinned with heat and were punished with hot water.114—
How was the ark preserved c,:> in your opinion? And moreover where

was Og, the King of Bashan? m— Peradventure a miracle happened
to them and [the water] remained cold at the sides of the ark.

There is a corresponding version of this story in the midrash

collection entitled Pirke R. Eliezer, according to which ()« "sat

down on a piece of wood under the gutter of the ark." 07

The "Targum Pseudo- Jonathan," commenting on Genesis

14 : 13, says that Og stayed on the roof of the ark. ,JS

According to one Talmud legend, 00 Og was descended from

one of the fallen angels mentioned in Genesis 6 who "came in

unto" the daughters of men: 'Take note, Sihon and Og were

brothers, for the master said: 'Sihon and Og were the sons of

Ahijah the son of Samhazai.'
" 70 The commentary of Rashi says

that Sihon and Og were the sons of Ahijah "who was descended

from Shemhazai and Azael, the two angels who came down to

earth in the days of Enoch."

63 Cf. the parallel passage in Goklschmirit, Der babyIonisehe Talmud, VIII, p. 203

("Tractate Baba Bathra," Iol. 73b; Talmud, ed. Epstein, pp. 2<jof.).

6-» The water was hot, so that even if the unicorn had been able to breathe, it

would still have been scalded to death. (Sec Goldschmidt's comments.)

85 This refers to Gen. f> : 14. where the ark was smeared with pitch within and

without. The pitch would have been melted by the hot water. (See Goklschmidt's

comments.)

66 The Talmud saga according to which Og survived the flood is to be found

in Der babylonische Talmud, XII, p. -,r,2 ("Tractate Nidda," Eol. fna; Talmud,

ed. Epstein, p. 433): "For it is said [Gen. 14 : 13]: 'and there came one that had

escaped, and told Abram the Hebrew,' and R. Johanan said: 'That was Og who

escaped the flood.'
"

6" Trans. Friedlandcr, p. 1(17. Zunz (Die gottesdienstlichen Vortrage, p. 277) dates

this collection to the 8th cent, at earliest.

6H Retold in Joseph bin Gorion, Sage a der Judeti, I, p. 208.

6'» Der babylonische Talmud, XII, p. 552 ("Tractate Nidda," Fol. 61a; Talmud,

ed. Epstein, p. 433).

7 ft The most important of the giants mentioned in Gen. 6:4. (See Goldschmidt's

comments.)
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III. RELIGIOUS IDEAS IN ALCHEMY

544 Og's gigantic size is described in several passages of the

Talmud—probably at its most gigantic in "Tractate Nidda": 71

Abba Saul, according to others R. Johanan, said: "I was a digger of

graves. One day I was chasing a deer, and I found myself inside the

thigh-bone of a dead man; I chased the deer for three parasangs,

yet I did not catch up with him, nor had the thigh-bone come to

an end. When I turned back they told me: 'It belonged to Og, the

King of Bashan.*
"

545 It is conceivable that there is an inner connection between

Og and the unicorn: both escaped the flood by being somehow
attached to the outside of the ark, and both are o^antic. More-
over we saw that the unicorn was compared to Mount Tabor,

and Ogalso is connected with a mountain: he uprooted a moun-
tain and hurled it on the camp of the Israelites. 72 The parallel is

carried still further in one midrash: 73 the unicorn is a mountain
and is threatened by a lion, and, in the continuation of the story,

Og is killed by Moses, "the servant of Jahweh," who is so often

compared to a lion in the Old Testament. The midrash runs:

R. Huna bar Idi said: At the time when David was still tending the

sheep, he went and found the unicorn [re'em] asleep in the desert,

and thinking it was a mountain he climbed to the top and pastured

his flock there. Then the unicorn shook himself and stood up. And
David rode on his back and reached up to heaven. And in that hour
David spoke to God: If thou wilt take me down from this unicorn

I will build thee a temple, one hundred cubits in size, like the horn

of this unicorn. . . . What did the Holy One, blessed be He, do for

him? He ordained that a lion should come, and when the unicorn

saw the lion, he was afraid and crouched down before him, because

the lion is his king, and David descended on to the earth. But when
David saw the lion, he was afraid. Therefore it is said: "Save me
from the lion's mouth, for thou hast heard [freed] me from the horns

of the unicorns."

546 Another midrash 74 shows the unicorn fighting wr ith the lion.

71 Fol. 24b [Talmud, ed. Epstein, p. 168).

72 Goldschmidt, Der babylonische Talmud, I, p. 237 ("Tractate Berachoth," Fol.

54b; Talmud, ed. Epstein, p. 330), and "Targum Pseudo-Jonathan" on Num.

21 : 35-

73 Midrash Tehillim (ed. Buber), on Ps. 22 : 21: "Save me from the lion's mouth:

for thou hast heard me from the horns of the unicorns."

74 "The Ten Tribes" in Eisenstein, Ozar Midrashim, p. 468b.
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258. Unicom and lion.—From the tapestry La Dame a la Licorne (16th cent.)

Here it is explicitly called the unicorn (ha-unicorius) and not

re'em. The passage runs:

And in our land there is also the unicorn [ha-unicorius], which has

a great horn on his forehead. And there are also many lions. And
when the unicorn sees a lion, he drives him against a tree, and the

unicorn wants to slay the lion. But the lion moves from his place

and the unicorn butts his horn against the tree, and the horn pierces

so deep into the tree that he cannot pull it out again, and then the

lion comes and kills the unicorn, but sometimes the matter is re-

versed.

547 In the Chymical Wedding, as in the royal arms of England,

lion and unicorn are combined (fig. 258); both are symbols of

Mercurius in alchemy, just as they are allegories of Christ in the
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259. The ch'i-lin announcing (lie birth of Confucius. "Before K'ung-tsc was

born, a ch'i-lin came to the governor's house in Tsou and spat out a jade

tal)let. beating the inscription: 'The son of the mountain crystal [lit. water-

essence] will perpetuate the fallen kingdom of C'.hou and be a king without a

crown.' His mother was astonished and tied an embroidered bow to the unicorn's

horn. The beast stayed for two nights and then departed."—From a Chinese

illustrated work (r. 18th cent.), Shnig Chi-t'u

Church. Lion and unicorn stand for the inner tension of oppo-

sites in Mercurius. The lion, being a dangerous animal, is akin

to the dragon; the dragon must be slain and the lion at least

have his paws cut off. The unicorn too must be tamed; as a

monster he has a higher symbolical significance and is of a more
spiritual nature than the lion, but as Ripley shows, the lion can

sometimes take the place of the unicorn. The two gigantic: be-

ings, Og and the unicorn, are reminiscent of Behemoth and
Leviathan, the two manifestations of Jehovah. All four of them,

as also the unicorned ass of the Bundahish, are personifications

of the daemonic forces of nature. The power of God reveals

itself not only in the realm of the spirit, but in the fierce ani-

mal ity of nature both within man and outside him. God is am-

bivalent so long as man remains bound to nature. The uncom-
promising Christian interpretation of God as the siimmum
bonum obviously goes against nature; hence the secret paganism

of alchemy comes out in the ambivalent figure of Mercurius. By

contrast, the androgyny of Christ is conceived as exclusively

spiritual and symbolic, and therefore outside the natural con-
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2f>o. The ch'i-lin announcing the death of Confucius. "In the 14th year of t he

reign of the Duke Ai [of In— j S 1 r.<:.] a ch'i-lin was caught on a winter hunt

in the West. This gave k'ung-tse a severe shock and he slopped writing the

C.li'ini-ts'iu. The K'luig-h'iuiiT-lse [collection of stories about Confucius] savs:

While the clan of Shu-sun [aristocratic family in I.u] were firing some under-

growth they caught a ch'i-lin. No one recognized it. They threw it away at

Wu-fu crossroads. [The disciple] Jan-vu reported it and said: 'The body of a

stag with a horn of flesh, is that not the heavenly monster of ill omen?' R'ung-

tsc went to look at it. He wept and said: It is a ch'i-lin! The ch'i-lin, benevolent

beast, appeals and dies. M\ Tao is exhausted.'"—From Shrug Chi-I'u

text. On the other hand the very existence of an adversary, "the

prince of this world/' betrays the polarity of God as shown in

the androgynous nature of the Son in whom he is manifest.

//. The (hiiconi in Cliiiia

The unicorn also appears in China. According to the Li Chi,

or Booh of Rites, there are four beneficent or spiritual ani-

mals: the unicorn (ch'i-lin), the phoenix, the tortoise, and the

dragon. The ch'i-lni is chief among four-footed beasts. "It re-

sembles the stag, but is larger, with the tail of an ox and the

hoofs of a horse: it has a single horn of flesh, there are five col-

ours in the hair of its back, and the hair of its belly is yellow

(or brown), it does not tread any living grass underfoot nor eat

any living creature; it shows itself when perfect rulers [chen-jen]
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appear and the Too of the king is accomplished." If it is

wounded, this is an evil omen. Its first appearance was in the

garden of the Yellow Emperor (2697 B.C.). Later two unicorns

sojourned in P'ing-yang, Emperor Yao's capital. A unicorn ap-

peared to the mother of Confucius when she was pregnant (fig.

259), and, as an omen before the death of the sage, it chanced

that a charioteer wounded a unicorn (fig. 260). Tr
* It is wortli not-

ing that the male unicorn is called ch'i and the female lin,

so that the generic term is formed by the union of both charac-

ters (ch'i-lin).'''' The unicorn is thus endowed with an androg-

ynous quality. Its connection with the phoenix and the dragon

also occurs in alchemy, where the dragon stands for the lowest

form of Mercurius and the phoenix for the highest.

549 As mentioned before, the horn of the rhinoceros is an alexi-

pharmic and for this reason is, even today, a favourite article of

commerce between the African east coast and China, where

it is made into poison-proof drinking cups. The Physiologus

Graecus tells us that when a snake has poisoned their drinking

water, the animals, noticing the poison, will wait for the unicorn

to come down to the water; "for his horn is a symbol of the

cross" (uTavpov cKTi'Tn-WcK rm Kepari aWov), and by drinking he

dissipates the virulence of the poison. 77

i. The Unicorn Cup

55° The healing cup is not unconnected with the "cup of salva-

tion," the Eucharistic Chalice, and with the vessel used in divi-

nation. Migne™ says that Cardinal Torquemada always kept a

unicorn cup at table: "La corne de licorne preserve des sor-

tileges" (fig. 261). Hippolytus, in his summing up of the teach-

ings of the Naassenes, says that the Greeks called "Geryon of the

threefold body" the "heavenly horn of the moon." But Geryon

"•"» From the Tz'u-yuan, s.v. "Ch'i-lin." The text of the captions for figs. 259 and

260 was specially translated from the Chinese for the Swiss edn. of the present

volume by Dr. E. H. von Tscharner. For further reference to this Confucius

legend, cf. Wilhelm, Kung-Tse, I.ehen und W'erk, pp. 189 and 60.

70 Ferguson, Chinese [Mythology], p. 98.

" Shordone, Physiologus, p. 321, 10-17.

78 Migne, Dictionnaire des sciences occultes, s.v. "Licorne."
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26«. Pope with the unicorn

as the symbol of the Holy

Ghost.—From Scaligcr, Ex-

planntio imaginum (1570);

antithesis to Paracelsus, Aus-

legung der Figuren (1569)

was the "Jordan," 79 the "masculo-feminine Man in all things,

by whom all things were made." In this connection Hippolytus

mentions the cup of Joseph and Anacreon:

The words "without him was not any thing made" 80 refer to the

world of forms, because this was created without his help through

the third and fourth [members of the quaternity]. For this is . . .

the cup from which the king, when he drinks, draws his omens. 81

The Greeks likewise alluded to this secret in the Anacreontic verses:

My tankard tells me
Speaking in mute silence

What I must become.

This alone sufficed for it to be known among men, namely the cup
of Anacreon which mutely declares the ineffable secret. For they say

Anacreon's cup is dumb; yet Anacreon affirms that it tells him in

mute language what he must become, that is, spiritual and not

carnal, if he will hear the secret hidden in silence. And this secret

is the water which Jesus, at that fair marriage, changed into wine.

That was the great and true beginning of the miracles which Jesus

wrought in Cana in Galilee, and thus he showed forth the kingdom
of heaven. This [beginning] is the kingdom of heaven that lies

"'•» Analogy to Vrfpvcjv. s, » John 1 : yf.

81 Allusion to the cup of Joseph in Gen. 44 : 4-5: ".
. . Wherefore have ye re-

warded evil for good? Is not this it in which my lord drinkcth, and whereby

indeed he divincth?" (A.V.)
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2O2. The lunar unicorn.— Reverse of a medal (1 }-|7) by Antonio Pisano

55'

within us as a treasure, like the "leaven hidden in three measures

of meal." s-

We have seen that the "heavenly horn of the moon" is closely

connected with the unicorn. Here it means not only "Geryon of

the threefold body" s
* and the Jordan, but the hermaphroditic

Man as well, who is identical with the Johannine Logos. The
"third and fourth" are water and earth; these two elements are

thought of as forming the lower half of the world in the alchemi-

cal retort, and Hippolytus likens them to a cup (koiSi-). This is

the divining-vessel of Joseph and Anacrcon: the water stands for

the content and the earth for the container, i.e., the cup itself.

The content is the water that Jesus changed into wine, and the

water is also represented by the Jordan, which signifies the

Logos, thus bringing out the analogy with the Chalice. Its con-

tent gives life and healing, like the cup in IV Ezra (14 : 39-40):

82 Hippolytus. Efenrhos, V. 8. 4-7. It should he pointed out that, immediately

after the svmhols mentioned aho\e. the Elrtirhos gttcs on to the ith\ phallic figures

of the Samothracian Mvsteries and to Hermes Kvllenios, as further analogies of

the arcanum of the Xaassenes.

H3 Hippolytus slates that the three parts of Geryon arc rational, psychic, and

earthly.
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2f>3- The Campion Petulant (front

view), made from the horn of a

narwhal set in enamelled gold.

On the hack, hits of the horn have

been scraped oil for medicinal pur-

poses (loth cent.'')

Then I opened my month, and lo! there was reached unto me a

full cup, which was lull as it were with water, but the colour of it

was like fire.*4

And I took it and drank; and when I had drunk,

My heart poured forth understanding,

wisdom grew in my breast,

and my spirit retained its memory.83

The secret of the cup is also the secret of the horn, which

in its turn contains the essence of the unicorn as bestower of

strength, health, and life (fig. 263). The alchemists attribute the

same qualities to their stone, calling it the "carbuncle." s,i Ac-

cording to legend, this stone may be found under the horn of

the unicorn, as Wolfram von Eschenbach says:

84 Cf. the alchemical equivalence of water and fire.

ft *» Charles, Apocrypha and Pseudepigraph a, II, p. 623.

HC
> Cf. a quotation from l.ilius in Rosarium, Ait. aurif., II, p. 329: "In fine

exihit tihi Rex suo diademate corona t us, fulgcns ul Sol. clarus tit carhunculus

. . . perseverans in igne" (At the end the King will come forth to you crowned

with his diadem, resplendent as the Sun, lambent as the carbuncle . . . abiding in

the fire). The lapis is "shimmering carbuncle light" or "the carbuncle stone shin-

ing in the firelight" (Khunrath, Von hylcal. Chaos, pp. 227, 242; also Ampfiithea-

trum, p. 202).
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264. Mandala of the unicorn and the tree of life.—Verteuil tapestry (15th cent V

"The Hunt of the Unicorn"



6. ALCHEMICAL SYMBOLISM IN THE HISTORY OF RELIGION

We caught the beast called Unicorn

That knows and loves a maiden best

And falls asleep upon her breast;

We took from underneath his horn

The splendid male carbuncle stone

Sparkling against the white skull-bone. 87

The horn as an emblem of vigour and strength has a mas-

culine character, but at the same time it is a cup, which, as a re-

ceptacle, is feminine. 88 So we are dealing here with a "uniting

symbol" 89 that expresses the bipolarity of the archetype (fig.

264).

These assorted unicorn symbolisms aim at giving no more
than a sample of the extremely intricate and tangled connections

between pagan and natural philosophy, Gnosticism, alchemy,

and ecclesiastical tradition, which, in its turn, had a deep and

lasting influence on the world of medieval alchemy. I hope that

these examples have made clear to the reader just how far

alchemy was a religious-philosophical or "mystical" movement.

It may well have reached its peak in Goethe's religious Weltan-

schauung, as this is presented to us in Faust.

m Parzival, Book IX, lines 1494-1501 (in Wolfram von Eschcnbach, Parzival und

Titurel, II; translation from Shcpard, The Tore of the Unicorn, p. 82).

88 Scheftelowitz, "Das Hornermotiv in den Religionen."

89 Cf. Psychological Types, pars. 3i8ff. and Def. 51.

265. The unicorn and his re-

flection, depicting the motto

"De moy je m'epouvante."

—

Boschius, Symbolographia (1702)
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266. Double-headed eagle with crowns of Tope and Emperor, symbolizing the

kingdoms of both woi Ids. The eagle is covered with eyes (enlightenment!).

—

Codex Palatums Latinus 412 (15th cent.)
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267. The prima materia as ihc dragon. being fertilized by the Holy (ihost (the

avis Hermetis).—"Hermes Bird," Theatrum chemicum Britannicum (1652)

555 What the old philosophers meant by the lapis has never be-

come quite clear. This question can be answered satisfactorily

only when we know exactly what the unconscious content was

that they were projecting. The psychology of the unconscious

alone is in a position to solve this riddle. It teaches us that so

long as a content remains in the projected state it is inaccessible,

which is the reason why the labours of those authors have re-

vealed so little to us of the alchemical secret. But the yield in

symbolic material is all the greater, and this material is closely

related to the process of individuation.

556 In dealing with alchemy we must always consider what an

important part this philosophy played in the Middle Ages, what

a vast literature it left behind, and what a far-reaching effect

it had on the spiritual life of the time. How far the claims of

alchemy itself went in this direction is best shown by the lapis-

Christ parallel, a fact which may explain, or excuse, my excur-

sions into fields that seem to have nothing to do with alchemy.

For the moment we embark upon the psychology of alchemical

thought we must take account of connections that seem, on the

face of it, very remote from the historical material. But if we
try to understand the phenomenon from inside, i.e., from the
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standpoint of the psyche, we can start from a central position

where many lines converge, however far apart they may be in

the external world. We are then confronted with the under-

lying human psyche which, unlike consciousness, hardly changes

at all in the course of many centuries. Here, a truth that is two

thousand years old is still the truth today— in other words, it is

still alive and active. Here too we find those fundamental psychic

facts that remain unchanged lor thousands of years and will still

be unchanged thousands of years hence. From this point ol view,

the recent past and the present seem like episodes in a drama

that began in the grey mists of antiquity and continues through

the centuries into a remote future. This drama is an "Aurora

consurgens"—the dawning ol consciousness in mankind.

157 The alchemy of the classical epoch (from antiquity to about

the middle of the seventeenth century) was, in essence, chemical

research work into which there entered, by way of projection,

an admixture of unconscious psychic material. For this reason

the psychological conditions necessary lor the work are fre-

quently stressed in the texts. The contents under consideration

were those that lent themselves to projection upon the unknown
chemical substance. Owing to the impersonal, purely objective

nature of matter, it was the impersonal, collective archetypes

that were projected: first and foremost, as a parallel to the col-

lective spiritual life of the times, the image of the spirit impris-

oned in the darkness of the world. In other words, the state

of relative unconsciousness in which man found himself, and

which he i el t to be painful and in need of redemption, was re-

flected in matter and accordingly dealt with in matter. Since the

psychological condition of any unconscious content is one of po-

tential reality, characterized by the polar opposites "being" and

"not-being," it follows that the union of opposites must play a

decisive role in the alchemical process. The result is something

in the nature of a "uniting symbol," and this usually has a

numinous character. 1 The projection of the redeemer-image,

i.e., the correspondence between Christ and the lapis t
is there-

fore almost a psychological necessity, as is the parallelism be-

tween the redeeming opus or o/fuium divinum and the magis-

iery—with the essential difference that the Christian opus is

an operari in honour of God the Redeemer undertaken by man
i Cf. Jung, Psychological Types, pars. 3i8tf.
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who stands in need of redemption, while the alchemical opus

is the labour of Man the Redeemer in the cause of the divine

world soul slumbering and awaiting redemption in matter. The
Christian earns the fruits of grace ex opere operate* , but the

alchemist creates lor himself

—

ex opere operands in the most lit-

eral sense—a "panacea of life" which he regards either as a sub-

stitute lor the Church's means of grace or as the complement
and parallel of the divine work of redemption that is continued

in man. The two opposed points of view meet in the ecclesiasti-

cal formula of the opus operation and the opus operantis-—but

in the last analysis they are irreconcilable. Fundamentally it is

a question of polar opposites: the collective or the individual,

society or personality. This is a modern problem in so far as

it needed the hypertrophy of collective life and the herding to-

gether of incredible masses of people in our own day to make
the individual aware that he was beino suffocated in the toils of

the organized mob. The collectivism of the medieval Church
seldom or never exerted sufficient pressure on the individual to

turn his relations with society into a general problem. So this

question, too, remained on the level of projection, and it was re-

served for our own day to tackle it with at least an embryonic

degree of consciousness under the mask of neurotic individ-

ualism.

Some time previous to this latest development, however, al-

chemy had reached its final summit, and with it the historical

turning-point, in Goethe's Faust, which is steeped in alchemical

forms of thought from beginning to end. The essential Faustian

drama is expressed most graphically in the scene between Paris

and Helen. To the medieval alchemist this episode would have

represented the mysterious coniunvtio of Sol and Luna in the

retort (fig. 268); but modern man, disguised in the figure of

Faust, recognizes the projection and, putting himself in the

place ol Paris or Sol, takes possession of Helen or Luna, his

own inner, feminine counterpart. The objective process of the

union thus becomes the subjective experience of the artifex:

instead of watching the drama, he has become one of the actors.

Faust's personal intervention has the disadvantage that the real

-[These latin phrases may be translated: ex opere operafo, 'by the performed

work'; ex opere operant is, b\ the work of the operator'; opus operatum, 'the

performed work'; opus operanlis, the work of the operator.'

—

Editors.]
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Vnb roic Hcrrurio fbdofophorm vbtt$*f[tn>

268. Fermentatio, symbolic representation of the con-

iunctio spirituum. [Verses: "But here King Sol is tight shut

in / And Mercurius philosophorum pours over him."]
—Rosarium philosophorum (1550)

goal of the entire process—the production of the incorruptible

substance—is missed. Instead Euphorion, who is supposed to be

the filius philosophorum, imperishable and "incombustible,"

goes up in flames and disappears—a calamity for the alchemist

and an occasion for the psychologist to criticize Faust, although

the phenomenon is by no means uncommon. For every arche-

type, at its first appearance and so long as it remains uncon-

scious, takes possession of the whole man and impels him to play

a corresponding role. Consequently Faust cannot resist supplant-

ing Paris in Helen's affections, and the other "births" and re-

juvenations, such as the Boy Charioteer and the Homunculus,
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are destroyed by the same greed. This is probably the deeper

reason why Faust's final rejuvenation takes place only in the

post-mortal state, i.e., is projected into the future. Is it a mere
coincidence that the perfected figure of Faust bears the name
(which we have already met) of one of the most famous of the

early alchemists: "Marianus" or, in its more usual spelling,

Morienus?

559 By identifying with Paris, Faust brings the coniunctio back

from its projected state into the sphere of personal psychological

experience and thus into consciousness. This crucial step means
nothing less than the solution of the alchemical riddle, and at

the same time the redemption of a previously unconscious part

of the personality. But every increase in consciousness harbours

the danger of inflation, as is shown very clearly in Faust's super-

human powers. His death, although necessary in his day and

generation, is hardly a satisfactory answer. The rebirth and

transformation that follow the coniunctio take place in the here-

after, i.e., in the unconscious—which leaves the problem hang-

ing in the air. We all know that Nietzsche took it up again in

Zarathustra, as the transformation into the superman; but he

brought the superman into dangerously close proximity with

the man-in-the-street. By so doing he inevitably called up all the

latter's reserves of anti-Christian resentment, for his superman
is the overweening pride, the hybris, of individual conscious-

ness, which must necessarily collide with the collective power of

Christianity and lead to the catastrophic destruction of the indi-

vidual. We know just how, and in what an exceedingly charac-

teristic form, this fate overtook Nietzsche, tarn ethice quum
physice. And what kind of an answer did the next generation

give to the individualism of Nietzsche's superman? It answered

with a collectivism, a mass organization, a herding together of

the mob, tarn ethice quam physice, that made everything that

went before look like a bad joke. Suffocation of the personality

and an impotent Christianity that may well have received its

death-wound—such is the unadorned balance sheet of our time.

56° Faust's sin was that he identified with the thing to be trans-

formed and that had been transformed. Nietzsche overreached

himself by identifying his ego with the superman Zarathustra,

the part of the personality that was struggling into consciousness.

But can we speak of Zarathustra as a part of the personality? Was
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he not rather something superhuman—something which man
is not, though he has his share in it? Is God really dead, because

Nietzsche declared that he had not been heard of for a long

time? May he not have come hack in the guise of the superman?

56 ' In his blind urge for superhuman power, Faust brought

about the murder of Philemon and banc is. Who are these two

humble old people? When the world had become godless and no

longer offered a hospitable retreat to the divine strangers Ju-

piter and Mercury, it was Philemon and banc is who received

the superhuman guests. And when Mauris was about to sacrifice

her last goose lor them, the metamorphosis came to pass: the

gods made themselves known, the humble cottage was changed

into a temple, and the old couple became immortal servitors at

the shrine.

56s In a sense, the old alchemists were nearer to the central

truth of the psyche than I
;aust when they strove to deliver the

fiery spirit from the chemical elements, and treated the mystery

as though it lay in the dark and silent womb of nature. It was

still outside them. The upward thrust of evolving consciousness

was bound sooner or later to put an end to the projection, and

to restore to the psyche that which had been psychic from the

beginning. Yet, ever since the Age of Enlightenment and in the

era of scientific rationalism, what indeed was the psyche? It had

become synonymous with consciousness. The psyche was "what

I know." There was no psyche outside the ego. Inevitably, then,

the ego identified with the contents accruing from the with-

drawal of projec tions. Gone were the days when the psyche was

still for the most part "outside the body" and imagined "those

greater things" which the body could not grasp. The contents

that were formerly projec ted were now bound to appear as per-

sonal possessions, as chimerical phantasms of the ego-conscious-

ness. The fire chilled to air, and the air became the great wind

of Zarathustra and caused an inflation of consciousness which,

it seems, can be damped down only by the most terrible catas-

trophe to civilization, another deluge let loose by the gods upon
inhospitable humanity.

563 An inflated consciousness is always egocentric and conscious

of nothing but its own existence. It is incapable of learning from

the past, incapable of understanding contemporary events, and

incapable of drawing right conclusions about the future. It is

480



EPILOGUE

hypnotized by itself and therefore cannot be argued with. It in-

evitably dooms itself to calamities that must strike it dead. Para-

doxically enough, inflation is a regression of consciousness into

unconsciousness. This always happens when consciousness takes

too many unconscious contents upon itself and loses the faculty

of discrimination, the sine qua won of all consciousness. When
fate, for lour whole years, played out a war of monumental
frightfulness on the stage of Europe—a war that nobody wanted

—nobody dreamed of asking exactly who or what had caused

the war and its continuation. Nobody realized that European

man was possessed by something that robbed him of all free will.

And this state of unconscious possession will continue unde-

terred until we Europeans become scared of our "god-al mighti-

ness." Such a change can begin only with individuals, for the

masses are blind brutes, as we know to our cost. It seems to me
ol some importance, therefore, that a few individuals, or people

individually, should begin to understand that there are contents

which clo not belong to the ego-personality, but must be as-

cribed to a psychic non-ego. This mental operation has to be

undertaken if we want to avoid a threatening inflation. To help

us, we have the useful and edifying models held up to us by

poets and philosophers—models or archelypi that we may well

call remedies for both men and the times. Of course, what wc
discover there is nothing that can be held up to the masses

—

only some hidden thing that we can hold up to ourselves in

solitude and in silence. Very few people care to know anything

about this; it is so much easier to preach the universal panacea

to everybody else than to take it oneself, and, as we all know,

things are never so bad when everybody is in the same boat. No
doubts can exist in the herd; the bigger the crowd the better the

truth—and the greater the catastrophe.

What we may learn from the models of the past is above all

this; that the psyche harbours contents, or is exposed to influ-

ences, the assimilation of which is attended by the greatest dan-

gers. If the old alchemists ascribed their sec ret to matter, and if

neither Faust nor Zarathustra is a very encouraging example of

what happens when we embody this sec ret in ourselves, then the

only course left to us is to repudiate the arrogant claim of the

conscious mind to be the whole of the psyche, and to admit that

the psyche is a reality which we cannot grasp with our present
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2(>q. The ariiftx and his muni m\'xlittt making the gesture of the secret at the

end of the work.

—

Mutus liber (1702)

means of understanding. I do not call the man who admits his
"n

ignorance an obscurantist; I think it is much rather the man
whose consciousness is not sufficiently developed for him to be

aware of his ignorance. I hold the view that the alchemist's hope

of conjuring out of matter the philosophical gold, or the pan-

acea, or the wonderful stone, was only in part an illusion, an

effect of projection; for the rest it corresponded to certain psy-

chic facts that are of great importance in the psychology of the

unconscious. As is shown by the texts and their symbolism, the

alchemist projected what I have called the process of individua-

tion into the phenomena of chemical change. A scientific term

like "individuation" does not mean that we are dealing- with

something known and finally cleared up, on which there is no
more to be said.* It merely indicates an as yet very obscure field

of research much in need of exploration: the centralizing proc-

esses in the unconscious that go to form the personality. We are

dealing with life-processes which, on account of their numinous
character, have from time immemorial provided the strongest

incentive for the formation of symbols. These processes are

steeped in mystery; they pose riddles with which the human
mind will long wrestle for a solution, and perhaps in vain. For,

in the last analysis, it is exceedingly doubtful whether human
reason is a suitable instrument for this purpose. Not for nothing

did alchemy style itself an "art," feeling—and rightly so—that

it was concerned with creative processes that can be truly grasped

only by experience, though intellect may give them a name. The
alchemists themselves warned us: "Rumpite libros, ne corda

vestra rumpantur" (Rend the books, lest your hearts be rent

3 Cf. Jung, Psychological Types, Def. 29.
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asunder), and this despite their insistence on study. Experience,

not books, is what leads to understanding (fig. 269).

565 In the foregoing study of dream-symbols I have shown how
such an experience looks in reality. From this we can see more
or less what happens when an earnest inquiry is turned upon the

unknown regions of the soul. The forms which the experience

takes in each individual may be infinite in their variations, but,

like the alchemical symbols, they are all variants of certain cen-

tral types, and these occur universally. They are the primordial

images, from which the religions each draw their absolute truth.

270. The phoenix as symbol of

resurrection.—Bosch ins. Sy in hol-

ograph ia (1702)
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goriis sapientum, see Visio Arislei

aeon, fig. 7

Aesculapius, 180, fig. 77

affects, 143, 190

Agathodaimon, 379
aggression, 89

Agrippa, Heinrich Cornelius, 206, 314/1

Ahasuerus, 123

Ahijah, 461

Ahmed ibn-Tulun, mosque of, 1 18

air/aer, 126/1, 178, 205, 229, 263/, 280//,

285/, 363, 392, 394. fig. 211; lead of

the, 340; as prima materia, 299/1,

301//, 317

airplane, 1 13, 1 17

Alain of Lille, 398/1

albedo, see colours

Albertus Magnus, 370, 376, 386/1, 398/,

401/1,445/, fig. 117

alchemist, 243/7, 258, 267, 278, 289, 291/,

3")2^ 477/' 4«'/« Hs- 2
>

,2 4. 133. l 37»

143, 144; and Church, 35, 353; mysti-

fication by, 73, 243/, 289, 316; psy-

chology of, 251/; as redeemer, see

opus alchymicum, as work of re-

demption; solitary life of, 35, 314;

see also artifcx

alchemy, aberration of, 279, 431; alle-

gorical aspect, 34; Arabic, 266, 290,

387, 458/; as "art," 482; black art,

67, 80; and chemistry, 23, 34, 37, 227/,

239, 242//, 245, 270, 288/, 423, 432;

Chinese, 76, 357, 428; Christian, 26,

368; and Christianity, 23/, 33/?; and

Christian sacraments, 306/f, 350//,

396//, 424/, 426/, 428/, 476/; classical,

228, 476; downfall of, 37, 227, 423;

goal of, 232//, 260, 267, 272; and

heresy, 34, 74, 112; and individua-

tion, 3, 35, 346, 475; and Mani-

cheism, 380/1; obscurity of, 34, 35, 227,

244, 288/, 424; pagan, 26; as philos-

ophy, 24, 131, 227, 290, 423, 471; and

projection, q.v.; psychological signifi-

cance, 23, 228; redemption in, q.x>.;

symbolism of, q.v.; task of, 306; and

transformation, q.v.; two parts of,

228, 242/, 270, 289//, 423

alcheringa, 131
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Alexander the Great, 370

Alexander Polyhistor, 299/1

alexipharmic, 443", 449, 460, 466

alicorn, 436, 449; see also horn

Allegoria de arcano lapidis (Merlinus),

337">39 ,ri

allegoriae Christi, 17

Allegoriae sapienlum, 76/1, 120/?, 162/1

Allegoriae super librum Turbae, 23cm,

3 2 3n > 335 rj
>
348n

allegories: patristic, 17, 357; of sheep &.-

shepherd, 58

Allendy, Rene, 206

Alphidius, 270, 352/1, 375, 378

alum, 40m
ambergris, dung of ass, 458

Ambrose, St., 310, 442

America, 67, 141, 154

Amitabha, 98

Amman, Jost, fig. 239

Ammon, King, 36m
Ammon-Ra, fig. 66

amor perfectissimus, 274

amplification, 28, 289

Anacreon, 467

analysis: end & goal of, 4; method, 5/;

of objective psyche, 43/; process, 4, 5;

prolonged, 5/; termination, 4

analyst, see doctor

analytical psychology, 3, 9/1, 289, 302

Anaxagoras, 301/7, 325, 32771

Anaximander, 320/1

Anaximenes, 301/1, 320/1

ancestor(s), human and animal, 131;

symbolism, 134/

ancestral: land, 131; life, 134; spirits,

Ancient of Days, 206

androgyny: of Anthropos, 161; of

Christ, 19, 22, 464; of unicorn, 466;

see also hermaphrodite

angel(s), 163/1, 202, 208, 210/, 237/1,

263/1, 274, 282, 361; fallen, 197, 461;

language of, 363; seven, 379
anima (archetype), 57, 74, 93, 104, 180,

214, fig. 132; archetype, 73/1, 83, 150/7;

Christianization of, 86; contamina-

tion with shadow, 177/1; creative

52

function, 177; ego and, 177/1; as

evil, 151; -image, 73^*1; inferior

(fourth) function, 112, 115, 150/, 155,

196; mediator between conscious/

unconscious, 177/1; non-ego nature

of, 106; personification of uncon-

scious, 54, 83, 104, 112, 150, 177/1;

psychopomp, 58, fig. 19; regression

to antiquity, 86; as sister, 73; soul-

image, 9/1; splitting of, 88; sun-

worshippev, 84, 87; wicked, 190; see

also woman, unknown/veiled

anima (soul), 231; as aqua permanens,

234; exaltatio of, 2620-/7; fiery, 282;

separatio of, 263/1; smoke, 278/1; see

also soul

anima aurea, 344

anima Candida, 374
anima corporalis, 280, 282

anima intellectualis, 87

Anima Mercurii, fig. 157

anima mundi, figs. 91, 208; as Anthro-

pos, fig. 117; Mercurius, q.v.; psy-

chopomp, fig. 8; redemption of, 202,

304/, 306, 477, see also redemption;

round, 84/1, 88, 325

anima rationalis, 263/, 267, 434/1

animal(s): ancestors, 131; four benef-

icent, 465; instincts, 131, 148, 150;

psyche, 81, 90; representing uncon-

scious, 145; souls, 412; transformed

into men, 143/

animals:

anser Hermetis, fig. 198

antelope, 453
ape, 129, 133/, 137, 142/, 150, 180;

-man, 89, 91, fig. 35; Thoth as,

1 33/' see a ^so baboon; gibbon

ass, 458; graffito of, 460; one-horned,

436, 447/1, 456/7, 464; three-legged,

456//; worship of, 460

avis Hermetis, 370/1, figs. 178, 267

baboon, 133; Thoth as, 133, 137

basilisk, 134, 260, 372

bear, 89, 187/, fig. 90

bird(s), 164, 201, 212, 292, 323, 417/1;

black, 203; gold and silver, 287;

symbol of thought, 201/; — of

8
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spiritualization, 66, fig. 22; see also

specific birds

boar, 447*1

bull/bullock, 143, 369*1, 440, 456; and

cow, 141/; one-horned, 449
camel, 457

cat, 412

census fugitwus, 66, 146, 437

ch'i-lin (Chinese unicorn), 465/, figs.

259, 260

cock, 96, 4 12; and hen, fig. 167

cockchafer, 128

cygnus Hermetis, fig. 198

cynocephalus, Thoth as, 137, fig. 68

deer, 462

dog, 143,412

dove, white, 340, 420, 436, 437*1, figs.

134, 166, 178

dragon, 23, 134, 235, 291/f, 358, 372,

464/, figs. 46, 47, 73, 118, 187, 189,

196, 199; four-headed, 285; and

hero myth, 333//. mercurial, 66,

161, 166, 319. 381, 437, 452, 466,

figs. 38, 54; one-horned, 436; as

prima materia, 23, 285, 317, 452,

fig. 267; tail-eating, 286; see also

serpent; uroboros

duckling, 63

eagle, 48*1, 134, 169*1, 201/7, 234,

285/, 437. figs. 97, 200, 229; double,

figs. 20, 98, 266; Mercurius as, 66,

437

elephant, 89, 447*1, 458
fish, 131, 141, 307?/, 323; of Manu,

454; one-horned, 436, fig. 254;

round, 325*1; seven, fig. 202; of

Vishnu, fig. 255

gazelle, horn of, 456

gibbon, 124, 129, 137, 142

goat, 81

goose, 370*1, 480

griffin, fig. 246

hamsa (swan), 344"
hen, 63, 430; and cock, fig. 167

horse, 412, 447", 457, 465, figs. 206,

244; one-horned, 436

ibex, 143

ibis, 452

"kartazonon," 447*1

lamb, 108, 309, 310*1, fig. 62

lion, 134, 252, 331, 436; allegory of

Christ, 463; — of devil, 66, 190;

golden, 287; green, 285, 409, 420,

437/' /'&• '69; Mercurius as, 66,

436/7, 463; red, 285; taming, 443;

and unicorn, 436, 437*1, 462/f, figs.

246, 258

lizard, 292*1, 458*1

mares, man-eating, 369*1

monkey, 180, fig. 67; see also ape

monoceros, see unicorn

onager, 458

ox(en), 369*1,457,465

peacock, 212, fig. 230; allegory of

Christ, 419; flesh, 409, 419; tail

(cauda pavonis), 188, 231, 286, 293,

fig. 1 1

1

pelican, 370*1; allegory of Christ, figs.

8g, 256; philosophical vessel, 128*1

phoenix, 202, 287, 369*1, 370, 417*1,

43'. 4 65/> f'gs - 4. 93. 2 7°: allegory

of Christ, 419

P'g- 9G

poodle, 69

ram, 58*1

raven, 134, 202, 286, fig. 115; Mer-

curius as, 66

re'em, 460, 462/

rhinoceros, 442, 445; horn of, 466

salamander, 276, 292*1, 458*1, fig. 138

scarab/scarabaeus, one-horned, 436,

452/

scorpion, 372

sea-unicorn (monodon), fig. 254

serpent, 54, 96, 134, 143, 148, 155,

157, 166, 217, 235, 252, 382. figs.

54, 70, 86, 183. 190, 203-5; Aga-

thodaimon, 379; Christ as, 144;

describing a circle, 54, 81, 103, 222;

four-horned, 230*2; green, 166;

healing, 144, 180, 449; Kundalini,

180; mercurial, 23, 26, 166, 252,

29 2
' 38 '' 434- 449- 45 2

- fig- »3°:

—
, crucified, 399, figs. 217, 238;

Naassene, 449; as spirit us mer-

curii, 458*1; as transforming sub-
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animals (cont.):

serpent (cont.):

stance, 134; see also dragon; uro-

boros

sheep, 456, fig. 17; Christian symbol-

ism, r
y
8n, 3 ion; land of, 58

snake, see serpent

spider, 115, 217, fig. 108

stag, 437, 465, figs. 240, 246; see also

reams fugitivus

stork, 370

sun beetle, 4 .-,2

swan, 286, 344/1, fig. 200

toad. 437/?, fig. 196

tortoise, 157, 465, figs. 75, 76

unicorn. 40971, 420/?, 435/?, figs. 239,

2-,o. 252; in alchemy, 435/f; androg-

yny of, 466; and ark, 460//; in

China. 465/, /;g5. 259. 260; Christ

as, 438/7^;?, 444/, 403; as complexio

oppositorum, 447; crest, //#. 243;

and cross. 440/, 444", 466; cup,

447M, 466//; in ecclesiastical alle-

gory, 439/; and Eve, fig. 248; in

Gnosticism, 449/; as Holy Ghost,

438, fig. 261; horn, q.v.; in Jewish

tradition, 400/f; and lion, 436,

437", 462//, figs. 246. 258; lunar,

fig. 262; as monstrum, 447, 464; in

Persia, 4",6/7; as power of evil, 439,

446/; and his reflection, fig. 265;

sea-unicorn, fig. 254; and stag, 437,

fig. 240; symbol of Mercurius,

43.")//' 449- 4.")2, 4 6 3/>' and tree of

life, 437, fig. 2G4; in Vedas, 453/jF;

and virgin, 420/2, 438, 442/7^2,

456, figs. 241, 242, 245, 247; wild,

fig- 249

uroboros, 126, 293, 345, 371, 413. figs.

7, 46, 47, 108, 147, 253; as Mer-

cury, fig. 20; as prima materia, fig.

13; see also dragon; serpent

vulture, 169^1, 202, 458

whale, 338, figs. 170, 172, 174, 176,

• 77.222

wolf, 338/1, /ig. 175

worm(s), 1 60, 260

animality, primordial, 25, 177

animation, of environment, 49; of psy-

chic atmosphere, 49, 52/, 89; of un-

conscious, 155

animus, 9/1, fig. 132

Anthony, St., of Egypt, 49
Anthropos, 185, 202, 302, 319, figs. 65,

196; Adam as, 362/7, 368, 370, 392;

androgyny of, 161; as anima mundi,

fig. 117; born of Autogenes, 109;

Christ as, 304, 368, 392, fig. 64; doc-

trine, 360//, 392; with four elements,

368, figs. 82, 117; as fourth, 161/; in

Gnosticism, 107, 161, 232, 299;

Hermes as, fig. 215; as homo maxi-

mus, 134; as homo philosophicus,

161, 392; lapis as, 133, 232; liberated

soul as, 202; Manu as, 454, 456; Mer-

curius as, fig. 16; Nous as, 301/; orig-

inal man, 133, 192, 232; quadri-

partite, 133; as sphere, 84/2; vision of,

in sea, 49'j; as wholeness, 162

anticipation, 54, 103, 127, 169

olvt'lhihov irvfvua, 13, 36, 371

Antimimos, 366, 371

antimony, 327

antinomy, 1122, 20/; of good and evil,

22

anxiety, 63; see also fear

apaches, gang of, 192

ape, of God, 142, 158, fig. 67; -man, 89,

9'

Aphorismi Basiliani, 161 n

Apocalypse, see bible s.v. Revelation;

of Enoch, 5871

apocatastasis, 306

Apocrypha, see bible

Apollonius of Tyana, 234

apperception, 264

Apuleius, 55, 57

aqua divina, 35; Mercurius as, 453; see

also below

aqua mercurialis, 161, 162/2, 234, fig.

>5 2

aqua nostra, 74, 120, 122, 171, 174, 192;

as fire, 120, 232/2, 234??; as Mercurius,

453

aqua permanens, 69, 76/1, 232, 252, 360;

as argentum vivum, 69; as fire, 232,
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23877; as lapis, 12272, 234/672, 324; as

Mercurius, 69, _ ;-,, 238622; as prima

materia, q.v.; as vas, 238622

aqua philosophica, 39222

aqua sapientum, 392

aqua vitae, 74, 399

Aquarium sapieutum, 25477, 27077, 28277,

322, 396

aquasphere, 325

aquilo (north wind), 3986-7?

Aquinas, see Thomas
arbiter mundi, 8, 15

arbor immortalis, 352

arbor philosophica, 420, figs. 122, 131,

188, 221 , 231

arbor sapientiae, 197

Area arcani (Grasseus) 34277, 43677, 38677

arcanum, 399, 424; see also transform-

ing substance

Arcanum hermeticae philosophiae, see

Espagnct

Archacus, 426, 430

Archclaos, 32777

Archelaus of Miletus, 30177

archctype(s), activated, 32, 36; anima,

737;, 83, 15022; transforming substance,

386; hipolarity of, 471; contents, in

East and West; — , spontaneity of,

17; divine child, 166; equivalents of

dogmas, 17; as "eternal presence,"

221; father, 123; God as, 14; of God-

image, 11677, 12/, 14; of healing ser-

pent, 144; of hero, 14; identification

with, 36/; indeterminate nature, 18;

and intuition, 137; of mandala, 46,

221/; numinous, 36; possession by,

36, 478; production of, 16; projection

of, 11, 34, 37, 476; of redeemer's lowly

origin, 28; religion-creating, 29; of

self, 18/, 22, 25/; of son, 24; of un-

conscious, 17, 32, 36, 221; wise old

man, 93, 123, 190, 25077

Archons, 197, 36377, 379
Archytas, 325

argenlum vivum, 74, 235; Mercurius as,

69, 132, 292, 40272; see also quick-

silver

Argonauts, 370

argosy, 159

Aries, fig. 17

Arion, fig. 21

1

Ariosto, fig. 244

Arisleus, 327, 329. 333/, 346/f, 412/,

419; see also Visio Arislei

Aristeas, letter of, 36377

Aristotle, 26477, 396

Aristotle (pseudo), 12072, 12471, 125,

12822, 251, 381, 39277; see also Trac-

tat us Aristotelis

Arjuna, 1 18

Ark, unicorn and, 460/7

Arnaldus (Arnold of) de Villanova,

16m, 18077, 31671, 377, 38677

Arnobius, 14477

Aros, 161, 31472

Ars chemica, see names of individual

treatises

arsenic of the philosophers, 286

artifex, 37, 202, 2556-72, 273, 355, 477,

figs. 17, 136, 140, 141, 216; qualities

required of, 270/f, 278; and soror

mystica, figs. 132, 140, 215, 237, 269

Artis aurijerae, 376; see also names of

individual authors and treatises

ascent, motif of, 55/, 155, 159, 363;

and descent, 54, 62, 164/; and subli-

mation, 57

asceticism, 140/

Asenas/Asenath, 3626-77

associations, to dreams, 44, 289

astrology, 34, 206, 245, 446; of Olym-

pus, 162

astrutn, 165/, 278, 372

Asuras, 456

Atharva-l'eda, 453

Athene, fig. 187

Atlases, 285

Atman, 8, 14, 17, 162; as self, 107

Attis, 24, 307, 452

attitude, 182; conscious, 44, 74; infan-

tile, 73; rationalistic, 50, 57, 59, 84;

type, 196; Western/ Eastern, 7/

atlritio, 29

augmentatio, 239

Augustine, St., 46, 84, 417, 446

aurea apprehensio, 270
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Aurea catena Homeri, i 1471

Aureum saeculum redivixnim (Mada-

t ban us), 254W

Aureum vellus, 39611, 452M

Aurora consurgens, 7671, 234^1, 2 3 7 ?7

,

23871, 270, 27 1 n, 273, 28911, 3i">Hi 322,

3 2 7"> 334. 342", 3:> 2 "> 37 (>//, 4°2n.

428/;, 436^7, 437^

aurum, see gold

aurum aurea, fig. 209

Aurum hermeticum (Balduinus), /lg.

209

aurum ?wn vulgi, 34, 383, 408, 437

aurum nostrum, 34, 78, 159

aurum philosophicum, 78, 80, 124, 169,

171; see also gold, philosophical

aurum potabile, 232

aurum vitreum, 78

aurum volatile, 383

auster (south wind), 3980**1; se^ fl/50

wind

Australian aborigines, 131

auto-eroticism, 5

Autogcnes, see Monogenes

autonomy, of psyche, 50, 86, 146, 183/;

of unconscious, 46, 54, 89, 184, 33317

autosuggestion, and dreams, 218

auxiliary function, see function

Avalokiteshvara, 98

Avalon, Arthur, 96??, 144", 18011, 28077,

fig- 39

Avantius, Josephus, 25277

"Ave Praeclara," 398/

ax'irlya, 96

AzacI, 461

Azochjazoth, 15977, 286, 45877

Aztecs, 181

B

Bacchus, fluid of, 16277

Baccius, Andreas, 437"

Bach, Johann Sebastian, 140

bailiffs, four, 165

Balduinus, Christian A., fig. 209

Balgus, 375

Balinus, 23477

ball(s): red. 83. 8 j. 103; yellow, 188

balsam. 40c)

baptism. 231, 257??, 357, 360; of Christ,

443"

hafjtisma, 231

Barchuscn (Barkhausen), Johann Con-

rad, figs. 120, 127, 130, 136, 194

Bardesanes. 33011

Barnaud, Nicolas. 43711

Bartbolomaeus Anglicus, see Clanville

Basil, St.. 442, 447

basilisk. 134

Basilius Yalentinus, see Valentinus

basin, of fountain, 174; of sister, 69,

74.83

bath, 401/, figs. 27, 57, 118, 134, 152.

159, 218

Batiffol. Pierre, 36277

Baucis, 480

Baylies, Charlotte A., 10777, 10877, 10977,

1 1071, 37 171

beard, man with, see Pointed Beard

bearings, at sea, taking, 104

Bede, 44371

Behemoth, 464

"behind," as region of unconscious, 48

Belinus. 23471

beloved, carrier of anima image, 7377;

in Song of Songs, 389, 394

Bcnvenuti, Giovanni Battista (Orto-

lano). fig. 244

Bernard, St., 165

Bernard of Treviso, 258, 289

Bernardus a Portu, 406; see also Pen-

otus

Bernoulli, Jakob, 217

Bernoulli, R.. 228

Beroaldc de Ycrville, Francois, 5371,

86?i, 23971, 25071, 269, 33671, 45371, figs.

4. >• 33

Bcrthelot, Marcellin, 5577, 6277, 7677,

12077, 15971, 16071, 23411, 23671, 23777,

25011, 25211, 27671, 29311, 29577, 29771,

30411, 30611, 31577, 31911, 33971. 35977,

360/7111/, 36811, 37m, 38611, 40171,

433". 4r> 8 "> fig- 147

Beya. variant spellings, 3290-77; see also

Thabritius
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BhagavadGita, i 18

Bhutia Busty, 96

bible, 8, 12, 376, 442

Old Testament, 2 2 1 r? ; Daniel, 346;

Deuteronomy, 4371, 440; Ecclesias-

ticus, 37771; Exodus, 443".' Ezekiel

(Ezechiel), 165, 385^, fig. 109;

Genesis, 2377, 263, 36277, 399",

4616"??, 46777; Habakkuk (Habacuc),

37871; Isaiah (Isaias), 2, 35971; Job.

206, 435*1, 44371, fig. 239; Jonas

(Jonah), 32771; Lamentations, 32777;

Malachi(as), 417; Micah (Michias),

322; Proverbs, 377/; Psalms, 28077,

32771, 376, 377?/, 38277, 389, 39177,

398, 43777, 439/, 44377, 46277; Song

of Songs (Canticles), 7171, 32771,

37811, 389/; Wisdom of Solomon,

377, 386; Zacharias (Zechariah), 386

New Testament: I Corinthians, 39177;

Ephesians, 2717/, 30777; Galatians,

36377, 38911; Hebrews, 38977; John,

118, 25477,322, 375, 41077, 41971,434,

46777, fig. 158; Luke, 32777, 37877,

40477; Matthew, 37877, 39277; Philip-

pians, 12571; Revelation (Apoca-

lypse), 108, 32777, 379

Apocrypha: IV Ezra (II Esdras), 4877,

468; Peter, 5371

Pseudepigrapha, see Enoch

Biblia f)auperum, figs. 170, 177

Ribliotheca chemica, see names of in-

diindual aulfiors and treatises

Binah, 206

binarius, fig. 185

bird(s), see under animals

Bischoff, Erich, 20677

Bithus of Dyrrhachium, 36117

biting motif, 143, 145, 189/, fig. 118

Bitos, 361; Bitys, 36177

"black art," 67, 80

Blake, William, figs. 14, 19

blasphemy, 10/, 410, 427

Blemmides, Nikephorus, 33971

blood, 178, 260, 309, 34377; of green

lion, 409, 420; as prima materia, 317,

319; of red lion, 285; soul dwells in,

279/' 343n

Bloomfield, Maurice, 45371

Bock, Hieronymus, fig. 249

bodhisattva, 129

body, acceptance of, 123; Christ's, 308//*;

diamond, 10877, 131,428; divine secret

in, 313; father as, 331; as fourth,

125; and mind, 269, 279/, 350; mysti-

cal, 394; psychic representatives of,

338; separation of spirit from, 124/,

26377, 269, 42811; body/soul, 220, 279/,

280/7, 371, 410, 429/, 480; — , coniunc-

'i'o/union, 310/, 374/, 420, fig. 159;

body/soul/spirit, 1261?, 285, 390, 394,

fig. 196; — , of Anthropos, 360/7; —

,

lapis as, 178, 313; — , Mercurius as,

31977; subtle, 277/7, 310, 429; trans-

figuration, 374/, 410, 392, 427; — of

Virgin's, 420, figs. 224, 232

Bohme, Jakob (Jacob Behmen), 165-

66, 227, fig. 192. 357, 396. 427, 428,

43°

Bonellus, 234

Boniface, St., 35377

Bonus, Petrus, 162, 31511, 373/5. fig- 79

Book of the Dead, Egyptian, 133, 20871,

fig. 102

Boschius, Jacobus, figs. 37, 84, 89, 94,

111, 181 , 189, 265, 270

Bousset, Wilhelm, 3607:, 37177

bowl, silver, 197

Boy Charioteer, 178, 478

boys, motif of, 153; fig. 95; see also

puer

Brahma, 454, fig. 75; city of, 108

brain, 87, 206, 267, 433; gestation in,

329, 413; -stone, 43311; trust, 141

Brant, Sebastian, fig. 227

Braun, Joseph, 35377

bread and wine, eucharistic, 308/7, 392

Brendan, St., 30977

bridge, see rainbow bridge

Brihadaranyaka Upanishad, 161

bronze, leprous, 159

brooding, heat of, 339

brother/sister motif, 235, 295, fig. 118;

see also incest

Bruchmann, C. F. H., 13277

Bruno of Wiirzburg, 445

Bry, J.T. dc, fig. 8

Bubastis, 83

Buddha, 17/7,98, 10877, 128/, 206
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Buddhism, 19, 96, 202, 456

Budge, E. A. \V\, 6571, 133*1, 2o8n, fig.

102

Biihler, Johann Georg, 434M

Bundahish, 456//, 4 ;

-,8n, 464

Buri. 330N

Burning Bush, 399

Cahnln. 20-,, 3 1977

Cabiri, 1 .-,(>, i-,8/, 190, 199. 204, ^g. 77

caducous, 6, figs. 23, 148, 163

Cairo, 1 18

rrj/ri/J0//o/calcination. 231. 239, 40277

calendar, 206, 3 10/, figs. 41,44

calx vij'a, 344'/

cam bar, 235

Campion Pendant, fig. 263

Cana, miracle of, 467

caput con>i, 293

caput mortuum
, 4017?; corporum, 408

carbon, 218

carbuncle, 469^-77, 471

cardinal points, four, 191, 197, 3G8; see

also quarters

Carmen (Villanova), 16 in

carnival, 143

Cartari, Vinccnzo, 132, fig. 163

castle, 12677, 33.-,. fig. 30

Catelanus, Laurentius, 43771

cathedra, 248

cathedral, Basel, 21771; collapsed, 141

Catholicism, 20, 73. 312

cauda pavonis, 188, 231, 286, 293, fig.

1 1 1

Caussin, Nicolas, 4 1977, 442, 445
cave, 133, 186, 333; -man, 89

Cellini, Benvenuto, 29177

centre, with circle, allegory of God,

106/; circumambulation of, q.v., see

also square; concentration on. 145/,

154, 163. 190; of consciousness, ego

as, 41; dark, 186/; development of

psychic, 28/; dissolution of, 178;

deity in, 150, fig. 109, see also man-

dala, centre of; finding the, 104, 114,

164, 166, 17-,, 188; healing signifi-

cance of, 29, 98: lapis as, 98, 118;

life-creating, 178/; of mandala, q.v.;

as mediator, 1287?, objective, 104; of

personality, 41, 99, 105; — , not iden-

tical with ego, 41. 99, 104, 103, 137;

— , self as. 41, 106, 203. 220; place of

creative change. 143; point of reflec-

tion. 171, 204; quaternity of, 20-,.

218, fig. 31; spiral movement round,

28, 217/; symbols of, 29, 41, 217//;

as temenos, animals in, 54, 124, 137,

142, 148, 150; timclessness of, my,

unknown, 218; as vitrum, 171; see

also circle

cervus fugitivus, see animals

chain, Homeric. 1 14

chairs, four, 186"

chakia svstem. 280

Chaldeans, 26771, 362

chalice, 466, 468, fig. iy8; Damascus,

'4'

Champollion, Jean Francois, fig. 66

chaos. 74. 144. 202, 230, 285. 30177, 32-,.

figs. 4, 12-,, 164. 199; as prima ma-

teria, 202, 230. 2",4, 262 71, 317, 3197/,

32 -,7?, 340, 344, fig. 162; "strange son

of," 91; see also massa confusa j in-

formis; Tiamat

Chapman, P. F., and M. Nierenstein,

29171

chariot, of sun, 381 , fig. 206

charity, 271

Charles, R. H., 5877, 19771, 22177, 36971,

46977

Chastity, fig. 252

chemistry, 227, 323, 432; and alchemy,

q.v.; of matter. 34

chemist's shop, 1 20

Chhandogya L' panishad, 43671

Ch'icn, 129, fig. 61

child, 60, 1 8077, Christ, fig. 42; divine,

166, fig. 87; gods, fig. 96, see also

Cabiri; children, motif of, 189/, 199,

204; "children's land," 58/

childhood, 184; regression /return to,

60, 62, 115, 118, 189/; state, 62, 172/,

'89/
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childishness, 59/, 150

ch'i-Un (Chinese unicorn), see animals

China, 22, 107, 129, 150, 33071, 357; uni-

corn in, 465/, figs. 259, 260

Chnuphis, 237*1; serpent, fig. 203

Christ, 12, 17//, 23, 84, 184/, 206/, 353/,

39 1
' 394. 4«9- figs- ,8

.
lol

> '97: A(lam

as, 365; allegories of, 17; androgyny

of, 19, 22, 464; as Anthropos, 304,

368, 392, fig. 64; archetype, 17, 19; as

bridegroom, 389; as bull, 440; con-

ixinctio on mountain, 160; descent to

hell, 5377, 339, 354; dogmatic, 17/,

185; esoteric, 120; as filius macro-

cosmi, 425; as filius philosophorum,

389, fig. 234; as fire, 120, 196, 353/,

fig. 58; gnostic, 368; historicity of,

35, 185; as homo philosophicus, 392;

as horn, 445; identity with calendar,

206; imitation of, 7, 22, 32, 35, 308,

354; as lapis, q.v.; as living water,

39077; as Logos/ Nous, 304; and Mass,

308//; as Mcrcurius, 438; as micro-

cosm, 392; Pantokrator, 133; as peli-

can, figs. 89, 256; as phoenix, 419;

pre-Christian, 185; as Redeemer, 184,

306, 308/, 354/, 358, fig. 182; risen,

422, figs. 177, 234; in rose, 10871;

sacrificial death, 306, 308/, 353; as

second Adam, 392; in sepulchre, fig.

170; as serpent, 144; as sun, 84, 208,

417; symbol of self, 18/, 208, 355;

symbol in mandala, 129, fig. 62; as

transforming substance, 434; as uni-

corn, 438/76-71, 444/, 463; as vine,

394; yoke of. 2 in, 22

Christianity, 7/, 11/, 15/7, 20//. 33/, 143,

355; and alchemy, 23, 33/, 35s/, 428/7,

476; good and evil in, 22; and mod-

ern mentality, 150; and paganism,

1 1; world religion, 19

Christianos, 159, 315"

Christopher of Paris, 340

XPvcravdtnov, 7677

chthonic: bear, 187; =dark, 175/; fem-

ininity of unconscious, 23/; gods,

158, 32971; Mercurius, 65; prison, 190;

serpent, 292; trinity, 460; under-

world, 25

Ch'un-ts'iu, fig. 260

Church, 4, 17, 27/, 30/7, 73, 138/7, 210,

308//; alchemist and, 35, 353; Fathers.

17/, 386, fig. 197; return to, 4, 33;

seven churches, 379; schism of, 424

chymical wedding, 37, 232, 40277, 436,

463

cibatio, 239

Cibinensis, see Melchior

Cienfuegos, Alvarez, 30971

circle, 4271, 54, 81, 95/, 104, 1 1 8, 124/,

128671, 174, 191/, 209/, 325, 382; with

centre, allegory of God, 106/; divided

into four, 106, 12871, 150, 164, 191, 197;

magic, 4271, 54, 95, 106, 118, 148, 167;

movement in a, 103/, 180, 188, 192;

— , opus as, 293, 381/, 386; and ro-

tatio, 165; squared, 169; squaring of,

96, 124, 127, 12871, 167, figs. 59, 60

circu/flf/o/circulation, 164, 172, 186.

191, 192/, 197

circumambulatio / circumambulation,

28, 10871, 127, 12871, 145, 148, 174,

17971, 180, 190, 206

cista, 157

citrinitas, see colours

city, 107, 12677; of Brahma, 108; with

four gates, 108/; as rotundum, 12777;

as temenos, 107, fig. 31

civilization, Christian, hollowness of,

12

Clement, of Alexandria, 10971; of

Rome, 380

Cleopatra, 12077, 401

clock, cosmic, 105; pendulum, 104/7,

1 12, 120, 181; world, 203/

cloud(s), 248, 250, 285/; as prima ma-

teria, 317

clover, 164, 169

coagulatio/ coagulation, 239, 285/

coal, 218

codices and mss. (boldface numerals re-

fer to Bibliography)

Akhmim, i, 5377

Aschaffenburg: Evangeliary, i-a, fig.

109
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codicfs and mss. (cont.):

Berlin: Berolinensis, i-b, 347", 348

Bingen: Scivias (Hiklegard), i-c, fig.

126

Chantilly: Les Tres Riches Heures,

ii, fig. 156

Dresden, iii, fig. 190

Florence: Miscellanea d'alchimia, iv,

figs- 13'. »35

Leiden: Vossianus 29, De Alchimia

(Thos. Aquinas, pseud.), v, figs. 9,

17, 20, 38. 90, 99, 129, 140, 152, 201,

241

London: Emblematical Figures in red

chalk, vi, fig. i.-,; Ripley Scroivle,

vii, 420, 458/7, figs. 30, 92, 196, 228,

251, 257; Cabala mineralis, viii, fig.

121; Theodore Psalter, ix, fig. 206;

Splendor solis (Trismosin), x, figs.

32, 95, 134, 166, 219; Historia ani-

malium cum picturis (Harley 475 1).

xi, fig. 242

Lucca: Liber divinorum operum

(Hildegarde), xii, fig. 195

Manuscripts in author's possession:

La Sagesse des anciens, xiii, fig.

149; Figurarum Aegyptiorum secre-

tarum, xiv, 232/1, 276", figs. 23,

148, 157, 164

Milan: Bibl. Ambrosiana, Codex I,

xv, fig. 27

Modena: Est. Lat. 209, De Sphaera,

xvi, fig. 56

Munich: Staatsbibl., Germanicus 598,

Das Buch der hi. Dreifaltigkeit,

xvii, 42271, 42471, fig. 224; — , Lec-

tionary (Perikopenbuch), xviii, fig.

•9'

Oxford: Bodleian, Brucianus, xix,

107/; — , Bible tnoralisee, xx, fig.

213

Paris: Bibl. de 1 'Arsenal, Explication

des figures hieroglifiques, xxi, 27671;

— , De summa medicinae sapien-

tiae, xxii, fig. 178; — , Tresor des

tresors, xxiii, figs. 193, 226; —

,

Traite de la cabale (Thenaud),

xxiv, figs. 6, 74; — , Tresor de sa-

pience, xxv, fig. 248; — , Traite

d'alchimie, xxvi, fig. 1 ifi; Bibl. na-

tionale, Speculum humanae salva-

tionis (Lat. 511). xxvii, fig. 67; —

,

(Lat. 512), xxviii, /?£. ,-2; —

,

Turha philosophorum, xxix, /?g.

208; — , Crandes heures du due de

Berry, xxx, fig. 159; — , Aurora

consurgeris, xxxi, 376; — , Roman
de Lancelot du Lac, xxxii, fig. 88;

— , Les triomphes du poethe mes-

sire Francoys Petrarche, xxxiii, fig.

252; — , Livre des figures hierogli-

fiques (Abraham le Juif), xxxiv, fig.

217; — , — , Alchimie de Flamel,

2767?; — , Recueil de figures astro-

logiques, xxxv, fig. 85

Preobrazhensk, Russia: Khludov
Psalter, xxxvi, figs. 176, 247

Reims: Bibl., Recueil des fausses de-

cretales, xxxvii, fig. 21

1

Rome: Bibl. Angelica, De balneis Pu-

teolanis, xxxviii, fig. 57
Tubingen: MS., xxxix, fig. 24

Vatican: Bibl. Vaticana, Pal. Lat. 412,

Adamas colluctancium aquilarum

(Wynandi de Stega), xl, figs. 73, 98,

266; — , Pal. Lat. 413, Speculum
humanae saluacionis, xl-a, figs. 105,

107; — , Pal. Lat. 565, Speculum
virginum (Pcrcgrinus), xli, fig. 197;

— , Reg. Lat. 1458, xlii, fig. 106; —

,

Urb. Lat. 365, xliii, figs. 69, 83; —

,

Urb. Lat. 899, xliv, figs. 35, 220;

—
, Vat. Lat. 681, De sacramentis

(Peter Lombard), xlv, fig. 104; —

,

Vat. Lat. 7286, Speculum veritatis,

xlvi, figs. 80, 150

Venice: Marcianus, xlvii, 293, fig. 147

Vienna: Nationalbibl., Med. Graecus

I (Dioscorides), xlviii, fig. 186

Zurich: Zentralbibl., Rhenoviensis

172, Aurora consurgens, xlix, 376
Zwiefalten Abbey: Breviary No. 128,

1, fig. 62

Codicillus (Lully), 29571, 358, 40m
cogitatio, 26-]&n, 274, 29571

cognition, 374
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coincide)! tin oppositorum, self as. 18G;

see also opposite*

coins, golden, 80/, 103, 2 \(in

coitus, 231, 331, 401/j; see also con-

junct io

collective consciousness, father as, 71

collective psyche, 57, 81; see also un-

conscious

collective unconscious, see unconscious

collectivism, 477. 479
Colonna, Francesco, 86; see also Beroal-

de tic Verville

colour(s), in alchemy, 251, 368; four.

26, 164. 169, 187, 193, 197, 203. 213/,

229; three, 26, 126/1, 169, 212/, 229/,

260

colours:

albedo, 231/; sec also leukosis; white

black/ blackening, 12611, 169, 229/,

271, 390//; "black blacker than

black," 327; art, 67. 80; bird, 203;

eagle. 201; earth, 319. 327; Mass,

150; ravens, 286; sea, 381; soul,

214; sun, 110. fig. 34; tail, 177/1;

water, 28.-,; see also melanosis;

nigredo

blue, 164, 187, 192/, 197, 212//; disc,

203/, 212; flower, 76, 79/, 103, 164,

166, 169; sea/sky, 213

brown, crystal throne, 210, 214

citrinitas, 189, 229, 232; see also saf-

fron; yellow; xanthosis

gold(en), child, 166; circle, 210, 213

colour of God the Father, 212

crowns, 210; fleece, 159, 370

flower, 76, 80. 107, 131, 182H, figs

30, 133; glass, 232; head, 453
heaven, 210/, 425; lion, 287; man
dala, 214; pill/seed, 182; ring, 204

snake, 144; tincture, 374, 425; and

silver: birds, crowns, 287, foun-

tains, fig. 38; sea, 285

green/greenness, 159, 164, 187, 192,

197, 212/, 214, 251, 370/1; colour of

Holy Ghost, 212/; land, 58; lion,

285, 409, 420, 437/, fig. 169: plant,

154; snake, 166; tree, 174; womb,

154; see also viriditas

grew 251

raw's, 229: see also red; rubedo

iridescent, 231

leukosis, 229; see also albedo; white

melanosis, 229; see also black; ni-

gredo

nigredo, 36, 188, 229/, 251 , 271. 273,

286. 293, 327. 401?/, 417. figs. 34,

115, 137, 219, 223; see also black;

melanosis

purple, king, 287, 3 ;

-
)9; spirits, 210

red reddening, lafiw, 1(14, itiy, 187/.

192. 197. 212, 229. 232, 2f,i. 260;

ball. 83/, 103; colour of God the

Son. 212: daughter. 358; earth. 362;

garment, ffiy&H: gmn. 161, 401H;

-haired man, i">4/, 162, 260; sea,

390; slave, i.")3".' tincture. 232,

358; and while: double eagle, fig.

20; lily. 2H7; rose, figs. 13. 30. 193;

see also iosis; rubedo

rubedo, 188/, 232; see also iosis; red

saffron, 260; see also citrinitas; xan-

thosis; yellow

sapphire, 210

silver, bowl, 197; eagle, 285, 287;

rain, 2 80; stream, 285

titirtura: alba, 232; rubea, 124

violet, darkness, 270

viriditas, 159, 229; see also green

white/whitening, 126M, 109, 229,

231/, 250;/, 270, 271; dove, 340,

43^- 437"' ?'&• '34- ,() fi- '7^ ; ca g'e >

287; elixir/fermentation, 286;

gum, 401//; head, 206; sulphur,

390;?; tincture, 232; unicorn, 436;

water, 28.-,; see also albedo; leuko-

sis

xanthosis, 229; sec also citrinitas;

saffron; yellow

yellow/yellowing, \2Cm, 164, 169,

187, 188/, 192, 197, 229; balls/

light, 188; emperor, 466; see also

citrinitas; saffron; xanthosis

Commentortus (Hortulanus), 169/1,

3 2 r>"

Communion, 310/

"companion," 1 17/
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Compendium a>tis nichewine (I. wily).

*$on

compensation. 23/, 27, 44, 46, -,2. -, j

.

83, 1 18; down ward. 1 74

completeness, and perfection. 159

complex, autonomous. 301, 337

complexio opposilorum , unicorn as,

447

confession/confessional. 4. 20/

conflict. 27, 31, 153, 174, 184. 186:

Christian, of good and evil, 22; of

conscience, 406: of father/mother

world. 23/; self as. 21

Confucius, jfi(). figs. 2-
) q. 260

Congerw. Paracelsicae chemicne (Dorn),

237 /(. 2-, 1. 267. 39 \n

coniunctio, 231. 239. 29-,. 458//, 479. fig.

227; brother/sister, see incest;

heaven /earth, fig. 74; king 'daughter,

3-,8; king queen, fig. iifi; king/son,

ifiaw; //i/j/.v/son, no; mother/son,

see incest; Nous/Physis, 302, 331,

33V 33^ °f opposites. 329. figs. 167,

226, see also union; Sol/Luna, q.v.;

soul /body, 310, fig. 159; spirituum,

fig. 268; two Mercurii, 40 in; upper/

lower, fig. 78

conscience, 8, son , 406

consciousness, autarky of, 137; childish,

-,9/, 62; collective, 71; dawning of,

476; differentiation of, r,o, 60, 63; as

discrimination, 25, 481; dissolution/

extinction. 88/, 333/; ego as centre

of, 41; heart as, 374"; history of mod-

ern, 33/; inflation of, 213. 479//; as

intellectus, 264; invasion by uncon-

scious, 48n, 49, 59; light as, 1 80;

masculine, 23/, 152; rational attitude,

r>°- r>7> :">9- 84; as psyche, 480; regres-

sion of, 11, 481; self evolving into,

8 in; sub/super-, 137, 155, 280; sub-

jective psyche. 43; and unconscious,

'9- 23#> 3 2 - 34. 4i. 43/- ,ofi
-

,2 7. '37.

152, 182/, 329*1, 333/7, 555, 3 74 n,

432/; — , collaboration, 84. 329, 334,

338; — , compensatory relationship,

24, 44, 46; conflict, 50, 146, 148. 153,

415; dialectic, 4/, 29, 417; — , separa-

5

tion. 11. -,8, 137; symmetry, 171, 193;

union. y>. -,7. 87. 137. 144. 221. 413;

see also unconscious

Consecration, 309/, 404/

Consilium roniugii, -Gn, 161, 234^,

2 37"' 3 '."»". 3' 9- 3Hr»". 4")3

contamination, bv unconscious, 26, 112,

'.V-'/, i.-)8. 177", 1
96

context, dream. 33, 44/, 289

conhilio, 29

conversion, religious, 4/

coral, tree of. 348w, fig. 186

Cornell, Johan H.. fig. 42

cornerstone (In pis angularis), 35. 81,

|H3- 3.'>3-4<>4- 427. 442. //g. 172

coronation, 47, 57, 1 10//; of Virgin, figs.

224 , 2^2

corpus: astrale, 162; subtile, 427, see

also body, subtle

Corpus Hermelicum, 290; see also Scott

Coirecloi ium Alchymiae (Richardus

Anglicus), 2-,8. 260H

correspondence(s), four series of, 262//;

of metals and tvpes, 408; of soul and

God, 11//; theory of, 245; of zodiac

and man, fig. 1 -fi

cosmic: aspect of dreams, 171/, 180/;

clock. 105, 20-,; eflluences, four, 129.

fig. 61; flower, 172; self, 107; wheel,

i)6, 380. fig. 40

cosmogony, Egyptian, 7m
cosmos, rationality of, 146; vas as, 236

creation, 25, 246. 320. 325. fig. 126

Creator, figs. 1 , 195

Ciede mini (Norton), 270*1, 29 in

creed, 4, 14/, 16,374, 392

cremation, 350

Cremer, John. 291 n

croquet ball, 113. 1 15

cross, 32. 35, 1 -,o, 193", 309, 368, figs.

42, 62, 192; ace of clubs as, 76, 169;

distorted, 164, 169; Rosie, 76; uni-

corn's horn as, 440/, 444N, 466

crown, 48, 107, \2on, 210, 286. 379, 420

Crowned Maid, 409, 420

crucifix(ion), 21, 141, figs. 28, 53; mock,

460
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crystal(s), 170/, 218. 28-,; throne. 210,

214

Ctesias. 447", 4",8

culture, psychological, 12

Ciimont, F., 38071, 381?/

cup. of Joseph and Anacrcon, 467/;

poison-proof, 46G; unicorn, 466/7

Cyhclc, 24

cygnus Her metis, see animals

cynocephalus, see animals

cypress, attribute of Virgin, fig. 26

D

dactyls, 157; sec also Cahiri

daemon, intellect as, 69; Nous as, 301;

triunus, ass as, 460

Dame a In l.icorne, fig. 258

dance hall, 193

Dante Alighieri, 53*1, 172, 209, figs. 19,

69, 83

dark/darkncss(es). iijci, 175, 177, 286/,

329, 335; half of personality, 31; —

,

of psyche, 29; "horrible, of mind,"

36, 271. 273, 334; son of, 36; see

also colours .s.i'. tiigredo

Darmstaedtcr, Ernst. 27m
daughter, red. 3",8; see also mother

l)a\id, 3^8, 462, fig. 28

De Alrhemia, see names of individual

nut hots and healises

De alchemiae diffu ullatibus (Hoghe-

lande), 238//, 248;/, 2",on, 2-, in, 254/1,

2")8w, 31-,'/, glQM

dea mater, 322

death, 124, 231, 329, 331, 333, 390N;

ritual, 131, 306/, 308; spiritual, 81,

83; victory over, 307/, 329. 535, 339.

358/, 391; see also mortifiratio

death's head, 83

De chemia, see Senior (Zadith)

decoct io, 231

Dee, John, 319'?

De flavo el rubeo viro (Melchior of

Brixen), 39cm

Degenhardus, 342N

deity: feminine element in, 152; in

5

centre, 97^, io8d*n, 128/, 150, figs. 42,

62, 109; as hermaphrodite, 302/;,

330'/, fig. 183; in lotus, 108, i8on

Dclacoite, Joseph. 209;/

Delacroix, Eugene, fig. 3(1

De laj>ide phiiosophico figurae el em-

blemala (l.amhspringk), 339^1, 344",

S7 ,M
» I37- (»&• l( >8

' '79- 24°

Delphi nas, 332??

Demeter, 24

demiurge, 102, 302, 306, 460

Democritus, pseudo. 242, 295

demon: as monkey, fig. 67; as unicorn,

447; see also daemon; devil

Demons/ratio naturae (Mehung), 270?/

depreciation, of soul. 8//, 101 ; of un-

conscious. ;,o

De ratione (onficiendi lapidis (Ycn-

'>";'). STi4». s8r»
w

descent, motif of, 141. 201. 363, see

also ascent: ad inferos, ^6; Christ's.

into hell, see Christ; in hero myth,

333//; into unconscious. 329. 333; see

also nekyia

De sfmgirico artificio (Dorn), sfio, 320H

destiny. 34

De sulphure (Sendivogius), 279/d-n/,

,r-
,r

>- 34""

Dens terrestrisj terrenus, 232, 343, 385

Deussen, Paul, 107/1

devaluation, io/j; see also "nothing

hut"

devil, 30/1, 32, 163d-?/; ape of GoAfsimia

Dei, 134. 142, i-,8, fig. 67; counter-

part of Christ, 19; fourth person in

deity, 151; haunting lonely places,

49; as intellect, 69, 91. fig. 36; lion,

66, 160; Mercurius, 66, 134; north

wind, 398//; taking possession of

souls, 1 in; see also Mcphistopheles;

afTLfjufjioi' Trvtvua: Antimimos

devouring, motif of, 190, 331, 338, 345,

figs. 130, 168, 169, 175

dew, as prima materia, 317

diadem, 1 10, 290M, 469ft

dialectic, conscious/unconscious, 4/, 29;

see also unconscious
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Dialogn.% into uttluram el jilii i Aegidius of conscious life, 3G; ol unconscious,

dc Vadis), 1 ii 7 »/ , 319M, 325M, 37"' -}">• -7°

Dialogus Merrurii (Scudixogius), (>(>// dorje(s), 98; twelve, 108//

diamond, 170/. 18b/, 190, 218, 428; Doin, (ciard. 14H, 23011, -37"> 251,

body, 108;/. 131,428 254M, -.">.")• -''"• 2G7. -° (
J. 3 ,(J-""> 3-'.

Didymus of Alexandria, 444N 381

Die-Is. Hermann. 327;/ doubt, precious gilt. 8

Diclcrich, Alhrecht. 33N, 301 n dragon, see animals

different ia ted function, .s^e function Uream(s), and autosuggestion, 218; com-

differentiation, of consciousness. 30, |XMisation by, 23, 44. 4(i, -,4, 174;

00. (>3 context, 44//; and enantiodromia. 84;

Digtilleville, (•uillaumc dc, see Guil- interpretation, 44, 289; isolated and

laiunc serial, 44, 45/; mandalas in, 27, 42,

Ding nn sic It, self as. 182 48, 93, 103. 222*1; method of deci-

Diodoius, 309// phcring, 44//.' parallel, 44; and pro-

Diogenes l.acrtius. 264/1 jeetion, 302; psychology of. 177".

Diomedes. jjtwjM revelation in, 253c*!*, 315, 374; sent

l)ionysus(os) Diomsian mystery, 8(j/, by God, 10; spirality of motifs, 28.

131, 140//, 150,307 177, 179/, 217; symbols of individua

•

Dioscoi ides, fig. 186 lion, 41; svmbolism and alchemy, 33,

disc, blue, 203/, 212 346; theory of, 43

discrimination, 25, 263, 481 Dreyfuss, J., 145W

disintegration, psychic, 62; of person- duality, 22/, 204/, 304, 330/1

aMl >> 337 dunghill, 80, 338, 430

dismemberment, motif of, 89, 307/1, Duodecim claves (Valentinus), 338/1,

3 8, .4r> 2 342. fig^ 146, 185

disorientation, 39 duration, eternal, 48

dissolution, alchemical, 283/; of cen- dwarf(s), 63, 153, 190; gods, 137, 199;

tie, 178; of consciousness, 88/; Diony- see also Cabiri

sus as, 90 Dyad, 304, 330//, fig. 136

distillation, circular, 124, 128/?

Divina Commedia, 33"; see also Dante

divination, 466, 468
E

divine child, 166

dixnsio, 230, see also separatio
„ ,

earth, 6-,, 84. 114, 126/1, 20.-,, 220, 262//,
Djabir, see Geber ' ^

dmigs.^ *f «•
«Y;

«*
"f,

8,

,

:

'
J Adam as, 362; black, 319, 327; blood-

doctor, dream svmbol, 106, 113; func- . „ , , f° red, 362; -bound, man as, 114; iem-
tion in analysis, 6, 223; and patient's • . u «• _..

' 5 F \\u\k, 23. 83, 130, 132/1, 343, fig. 74;
shadow, 30 four carths 368; as founh( 26, 468;

doer, and deed, 31 gods ,„„. mother> 2 , 4i //g . 2l6;

dogma, 10, 13, 13, 34, 74; alchemy and, paradisal, 430; as prima materia, 317,

29°- 357; analogies to alchemical M2 VjQt /,g . , 63; sp i, it. 342, 343;

process, 33; efficacy of, 183; and para- square, 128, 130; and Virgin, 132.

dox, 16; and practice, in religion, 22 306,446
"doll woman,"' 106 East and West, 203, 307/1, 322, 369/1;

dominants, collective, 33; Christian, 36; contrasting attitudes, 7/
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Easter, 353, 358

Eckhart, Meister, 10, 102?/, 11771

eclipse, of sun, moon, 28G

ecstasy, drunken, 140/7, 143

Edem, 304, 450

education, psychological, 7; Christian,

12; Protestant, 20

egg, 201/, 217, 238, 33971, 430, figs. 22,

98

Eggclin g. Julius, 45471, 45617

ego, 8, 3on, 81, 99, 104/7, 17711, 193,

304, 355, 480; centre of consciousness,

41; -consciousness, 177", 193; and

non-ego, 106, 113, 117, 481; -person-

ality, 481; — , negative, 177^1, see also

shadow; and self, 41, 106, 117, 355^
Egypt, burial ladder in, 57

Egyptians, 133, 137,36211

Ehrenstein, Theodor, figs. 184, 207, 213

Eisenstcin, Judah David, 46211

Eisler, Robert, 14071, figs. 174, 202

Ekasringa, 456

Eleazar, Abraham (le Juif), 3471, figs. 10,

11, 12, 46, 47, 160, 217, 238

elements, four, 26, 84, 124, 128, 133,

166, 169, 205, 229, 263//, 325, 346,

363, 368, 381, 409, 450, figs. 46, 47,

64, 66, 93, 114, 117, 178; Mercurius

and, 450; as prima materia, 317; pro-

jection into, 299; separation of the,

230, 26271, 263, 390, 452; spheres of,

84

elementum primordiale, 320

Eleusis, mysteries of, 83

Elijah, 381, fig. 207

elixir/e/ixir vitae, 98, 171, 17911, 232,

39 2
> 4 '9- 453' 46°: white, 286

El-Khidr, 118, 120

Elohim, 429

Elucidarius arlis transmutatoriae

(Christopher of Paris), 34011

Emerson, Ralph Waldo, 34311

Emmaus, disciples and, 1 18

empathy, 20

Empedocles, 8471, 325, 33011

enantiodromia, 83/, 86

enclosed space, see square

end, and goal, in analysis, 4

54

energy, 192; retention of, 49; surplus,

»9

enlightenment, 57, fig. 136; age of, 16,

480

Enoch, 369, 371, 461; Book of, 5811,

197, 36911; — , Slavonic, 22111

Enos, 371

ens prim urn, 33071

tu to irap, 293, 319

entelechy, Faust's, 16371; of self, 183

epiclesis, 351

Epigoni, 423U
Epilogus et recapitulatio in Novum lu-

men Sendivogii (Orthelius), 374",

42871

Epimctheus, 365/, 371

Epiphanius, 160, 38011

Epistola ad Hermannum, 8oti, 23671

Erinyes, 29911

escapism, 5

Escobar, 2011/

Espagnet, Jean d\ 25511, 33871, 39011

eternity, 105, 210/

ether, 264, 30171

ethics, Christian, 12

Ethiopian, 401/?, fig. 219; man and

woman, 286; treatise, see Jurain

Etna, fig. 94

Eucharist, 360

Eucherius, 37811

Euphorion, 178, 478
Eurysthcus, 30771

Eusebius, of Alexandria, 8411

Eusebius of Cacsarea, 36211

evangelists, four, 109, 129, 208, 420,

figs. 62, 99, 101, 109, 158, 197

Evans, C. de B., 10271, 1 i2n

Eve, 151 71, 246, 31911, 365, figs. 135, 248

evil, 23, 25, 30/7, 102, 304, 371, 381;

anima as, 151; doctor and, 31; reality

of, 17, 21; and unicorn, 439, 446/;

see also good /evil

Evola,
J., 228, 24271

exaltio, 239, 262ff&n

exchange, theme of, 47, 71

excommunication, 73/, 128

Exercitationes in Turbam, see In Tur-

bam philosophorum exercitationes

1
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Eximindus/Eximenus, 3206*1

experience: inner/religious, 9, 11, 12/,

14/, 35, 36, 167; of life, 50, 62, 481/,

of opposites, 20

eyes, of mind/spirit/ understanding,

25°/' 2 :>:>.
2f)9/> 322

Ezekiel, wheels of, 165. 385^-M, fig. 109

faeces, 260

fairies, 52

fairytales, 63

faith, 29, 3.-,, 306, 308; justification by,

31 ; and — works, 31

Fa Ike. Jakob von, fig. 158

Fall, the, 246, 321

familiaris, 66, 69, fig. 77; Holy Ghost

as, 147

fantasies. 29, 32, 202, 277

fascination, by unconscious, 329, 336,

345

fate, 20, 30*2, 36m; goddesses of, figs.

6, 2 o-,

father, 49/, 115, 120; archetypal, 123;

embodiment of traditional spirit, 50,

63, 71, 123; as informing spirit, 123;

and mother, guilt of, 115/; return

to, 62

father-world/mother-world, 23//, 73

Fathers of the Church, see Chinch

Faust, 36/, -,3?], 67, 155, 156*2, 158, 162,

471, 477/; Faust, 67, 69, 83, 91, 163,

178, 214,477/7, fig. 55

fear, 177, 192, 336; of ghosts, $$$&n;

of Cod, 271; of going mad, 32; of

psychology, 17; of unconscious, 52,

217

Fechner, G. T., 264*2

feeling, function of, 115, 158

felix culpa, 30

female forms, throng/plurality of, 49/,

52/, 54,88, 118, fig. 33

feminine: earth, q.v.; even numbers,

22/; four as, 26; unconscious, 23/, 52,

112, 150, 214; masculine/feminine,

q.v.

Ferdinand I, Emperor, 396*1

Ferguson, John, 258*1, 373*1, 424*1

Ferguson, John C, 466*1

Fcrilis, 234*1

/e>me*i/rt/io/fermentation, 239, 262*1,

319*7, fig. 268; white, 286

fertility, earth's, 83

fertilization, of dragon by Holy Ghost,

fig. 267; of earth by heaven, fig. 74

Ficino, Marsilio, 177*1, 290. 424*1

field, Monad as, 107

fifteen steps of light and darkness, 62

Figulus, Benedictus, 278*1, 315*1, 316*1

ligurae (Lambspringk), see De lapide

philosophico figurae et emblemata

figures, non-Christian, 18; sacred, 9,

11. 13. '8//

filius Dei, see Son of God

filius hermaphroditus, fig. 23

filius mucrocosmi, 24, 313; Christ as,

425; lapis as, 232, 425; as redeemer,

2 4

filius pliilosopliorum, 25, 166, 237, 394,

452, 458*1, 478, figs. 30, 153, 155;

Christ as, 389, fig. 234; end-result of

opus, 394; as hermaphrodite, 25, fig.

23; Mercurius as, fig. 22

filius regius, see regius filius

filth, as alchemical substance, 260, 313;

see also dunghill

linger, fourth, 186

fire, 270, 280, 282, 327, 363, 394; and

air/earth/water, 205, 229, 263/, 317,

392; as aqua nostra jpermanens, 120,

232*2, 234*2; Christ as, 120, 196, 353/,

fig. 58; everlasting, 126*1, 196; four

grades of, 285; as fourth, 26, 126**,

96 < 34 r>. 36 3'. hallowing of. 353; of

hell, 325, 344, see also ignis gehen-

nalis; holy, 194; of Holy Ghost, 344,

387, fig. 191; lapis as, 120**; Mer-

curius, 188, 238, 2956-22, 387, fig. 130;

mountain, 197, fig. 94; music, 194,

196; new, 353*2, 354; pneuma, 264,

353/; prima materia, 232, 317; and

soul, 26422; south wind, 387; spirit,

346; temple, 15; x>as as, 238^-21, 239*2;

warrior, 358; and water, 205, 232,
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236, 239;/, 269, 330. 382, 469, fig. 1;

— , union of, figs. 72, 160

fires tone, 3.-,.}

Firmicus Maternus, Julius, 57

fish, see animals

Flamel, Nicolas, 276*1, 37 in

Flaubert, Gustave, 49
Hecce, golden, 159, 370

Fleischer, H. L., 84 n

flood, 460//

fios, 76/1; sapientum, fig. 13

flower, 118, 175; blue, 76, 79/, 103, 164,

166, 169; dream motif, 28; eightfold,

166, 172, 17-,, fig. 85; golden, 766*1,

80, 107, 131, 182*1, ligs. 30, 133; as

mandala, 107, 175; Mary as Flower

of the Sea, 180*1; scven-petalled, fig.

37; see also Jung and W'ilhelm; lily;

lotus; rose

Fludd, Robert, figs. 8, 29, 50

foetus spagyricus, fig. 210

folklore, 33, 412

Fons chymicae veritatis (Philalethes),

23811

fons mercurialis, 2.-,2, fig. 25; signatus,

71 ; see also fountain

food, miraculous, 347/, 3",2

forest, primeval, 89, 180, 33-,

form /forma, 26067*, 320; "severe," 156/;

see also image

Forster, Max, 22 in

Foucart, Paul Francois, 83*1

fountain, 7 in, 117/, 174/, fig. 84; at-

tribute of Virgin, 71, fig. 26; mer-

curial, 252, fig. 2.-,; of Sol/ Luna, fig.

38; of youth/ life, figs. r,6, 209

Fracastoro, Girolamo, 426*1

Franck, Adolphe, 206

Franz, Marie-Louise von, 360*1, 3767?

Freemasons, 90

French sickness, 426?/

Freud, Sigmund/ Freudian, 62, 131

Frictcs, 234*1

friend, dreamer's, 123, 184

Frobenius, Leo, 307*1, 339*1

fugitive slave, see sennis fugitwus

fulness of life, 16, 194, 196

functions, four, 69, 106, 151//, 193,

fig. 49; auxiliary, 106, 1 -,2/, 19ft; dif-

ferentiated/masculine, 106, 113, ijiff;

inferior/fourth /undifferentiated, 26,

106, 112, 115, if,i//, 1 5 J), i")8, 168, 175,

196; — , and anima, q.x>.; intellectual,

127; polarity of, 197, 199; see also

feeling; thinking

furnace, 238//, 291, 346/, figs. 2, 113.

1 19; great book of, 368; three youths

in, fig. 184

furrow, 54

Gabricus, variant spellings, 329*/; see

also I habritius

Galatea, 178

Galla IMacidia, fig. 18

garden, 117. 186, ligs. 84, 245; attrib-

ute of Virgin, fig. 2G; philosophical,

1 18, 174, 238*1

gate(s), attribute of Virgin, fig. 2G; ot

city, four, 108, 1096*1; — , twelve,

107

"Gathering, House of the," 194, 196,

fig- 9.3

Gaugler, Ernst, 306*1

Gayomai t, 368

Geber, 2;,.-,*!, 271, 288/, 314'//, 371", fig.

1 19; Gchrina Sphinx, 289

Ceheitiie Figuren der Rosenkreuzer,

69*1, 227*1

Geisberg, Max, fig. 250

Gellone, 208*1

genii, 202

Geryon, oxen of, 369; of threefold

body, 466, 468

Gessncr, Gonrad, 373*1

getting stuck: of soul, 10; universal

ism and, 30

ghosts, fear of, 3336*1

giant(s), 285, 382, 401 , 461*1

gibbon, 124, 129, 137, 142

girls, wanton, 336*1; see also female

forms

glaciers, 180

Glanville, Bartholomew de, fig. 64
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glass, filled with gelatinous mass, 177/, of, t66; see also Deus terreslris/ ter-

ser also vitrum renus

glol>e, 84, 87. 103, figs. 64, 165, 1 1)9 God-aim ightincss, 481; see also inflation

(.lot in mundi. 254ft, 344", 37»"» 4'7W God-image, archetype of, 1 io*w, 12/, 14

glue. 178; "of the world."' 161 Cod-man. Christ as, 304, 306, 359;

Gnosis/gnosticism, 25, 33. 3-,. 107, 160/, Mann, 4
-,4

299- 3'4"> 372 - 4 ()4. 43°- 434- 43:.- 449- Goethe. J. W. von, 67, 158/, 1G2, 471,

471; cabalistic, 306;/; and Christ/ 477//; see also Faust

Christianity, 208. 3;>7; Justinian, Gokard, tree, 458

304; original man in, 133. 232 gold. 66, 78/, 189, 327, 344, 408, 427,

goal: images of, 221; ol man, wholeness 437; coins, 80/, 103, 240m; colour of

as, 6, 30, if>2, 221; of psychic process, God, 212; as Deus lerrenus, 343; im-

4//; symbols of, 29. 232//; of therapeu- age of sun in earth, 343, 382/; and

tic process, 27 Mercury, 65/; philosophical, 35, 159,

god(s), 34M, 180, 243; archaic, 12; Baby- 232, 482; — , lapis as, 243; prima ma-

Ionian, 65. 197; chthonic, 158. 32972; tenia, 317; quaternity of, 169; 10-

degradation of ancient, 65; Mercury tundumj sphere, 8471, 88, fig. 164;

and, 65; nine/ten, 65; seven, 65, 197, and silver, 26277, 285/, 319, 330; solar,

379; see also dwarf-gods; planets 79; spiritual, 383; tincture of, lapis

God, 10/, 13/7, 107, 163/, 2
;
-,4. 361; and as, 374. 425; viscous, 161; see also

alchemical art, 271/, 280//, 374/, 396//; aurum; colours

ape of, q.v.; archetype. 14; circle with ('.olden Ass (Apuleius), 5771

centre, 106/; divers forms of, 15; di- golden fleece, see fleece

vine hero, 308; and evil, 30; fear of, Golden Flower, Secret of the (Wilhelm/

271; gold, the colour of, 212; —

,

Jung), 42, 98, 428

earthly image of, 343/; and hell fire, goldmaking, 34, 78, 122, 239, 243, 316,

344; hermaphrodite, 302//, 330///; im- 339"> 43'

agination of, 280, 282; incarnation, Goldschmidt, Lazarus, 46077, 461?/, 46277

q.v.; jealous, 3 147/, kingdom of, 8; in good/evil, 17, 19, 21/, 31, 152, 166, 186;

lap of Virgin, 442/; and lapis, 322, capabilities of soul, 10; relativism of,

374, 429; liberation from matter, 312; 22; union of, in self, 21

love for, 2i7j; man in likeness of, ion; Gourmont, Remy de, 398

mother of, 22; and nature, 4G4; in grace, 7, 137?, 27, 30, 306, 312, 327, 375,

Old and New Testaments, 442/; one- 391 ,477

horned, 442; "outside," 9, 11; par- grail, 17977/, 188, //g. 88

taker of human nature, 312; polarity grain of wheat, 80, 255, 327, 408

of, 465; projected into matter, 323; graphite, 218

proof of, 14; as prima materia, 322/; Grasseus, Johannes, 340, 34277, 38677.,

quaternity of, figs. 233, 233; redemp- 436"

tion of, in alchemy, 312, 352, 355; gravity, spirit of, 62

res as, 264, 323; science of, 377, 389; Gregory XII, Pope, 25877; XIV, 396

Son of, q.v.; soul and, \oQ, 17, 166; Grenfell, B. P., et al., 32371

soul as vice-regent of, 279// spirit of, griffin, fig. 246

205, 428; Summum bonuni, 464; sun Ground, the, 8

as image of, 343, fig. 181; threefold Guilhelmus Tecenensis. 38672

nature of, 74, see also Trinity; and Guillaume de Digulleville, 209//, 42071

unicorn, 440, 442; unity of, 25; wrath guilt, 30, 1 15/
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Ciildenen Tracial vom fthHosoJthischen Hegetnonius, sec Acta Arcltelai

stein, (i() Heiniarnienc, 34, 361//, 3(18

gum (arabic), ifii, 178.235,401^-/* Helen, 477/

Cysin, Fritz, fig. ii-45 Helios, 57, 76. 417; see also sun

hell, descent to, 53//, 335/, 339, 354,

3<>()//; see also Hades

hell lire, 325, 344; see also ignis gehen-

H nalis

Henuing, Walter, 371"

Hades, 53*1, 143. 297, 299*1, 3'9- 335/> Hera. 330*1

3(19*1, figs. 21, 151; see also nekyia; Hcraclitus, 120, 143. 190,229,327/1

night sea journey Heraclius, Kmperor, 293/1, 347/1

Hagia Sophia, 138. 142 Herakles/ Hercules, 91, 307, 369, 381,

hair, loss of. 339 430, figs. 171, 215

Hall, Manly Palmer, 227*1 heredity, 114

hallucinations, 49/, 251 heresy, 73, i 12; alchemy as, 34

Halm, Karl K., 370*1 hermaphrodite, 80, 205, 232, 319, 345,

Hambruch, Paid, 307/1 383, 434, 467, figs. .-,4, 123, 125, 199;

Hamlet, 83 Adam as, 151*1; Anthropos as, 161;

Hammei I'urgstall, Joseph, 144W, fig. 70 crowned, 112, //g. 116; crucified,

liamsa, see ANIMALS 33 () "-' deity as, 302//, 330///, fig. 183;

Handler, Otto, (ui double eagle as, fig. 20; filius as, 25,

"hanging on" to analysis, 5/, 28 fig. 23; lapis as, 112, 202, 232; Mer-

haoma, 458*1 curius as, 65, 161, 235, 293, 302, 372,

happiness, 148 383, 434, fig. 125; Nous as, 330/1, 345;

Harforetus, 3470-/J prima materia as, 319//, 434; rebis as,

Harmoniae in[terserutabitis (Rhcna- 202, fig. 199; unicorn as, 447; uro-

nus), 37<i boros as, 4 13; see also androgyny

harmony, sublime, 204; see also fig. 211 Hermafdiroditisclies Sonn- unci Monds-

Harnack, Adolf von, 21/1 kind, figs. 3, 123, 198, 229, 25G

Harpokratcs, 347//, figs. 52, 253 Hermes, jig. 139; four-headed, 132; god

Harrison, Jane, fig. 139 of revelation, 65, 132, 292, 344;

Hastings, James, 330/1 ithyphallic, 132, //g. 63; Kyllenios,

hat, as mandala, 47/, 107, 185, 222 4G8/1; psychopomp, O7, 292, 299, figs.

hate, 32 9, 23, 45; round and square, 132;

Hauck, Albert, 308/// senex, fig. 232; as Spirit us Mercurii,

heatl(s), 47/, 84//, 87, 143; golden, 453; fig. 179; as Tholh, q.v.; as wind-god,

three in one. »oG, fig. 212; transhg- 291)**, 387; see also Mercurius

ured, 143/, 180; white, 20G; see also Hermes liird (Lully), fig. 267

skull Hermes Trismegistus, 114*1, 133, 178,

heating, spiritual/bodily, 3O8 230//, 250//, 25.3//, 299, 319, 330*1, 344,

"*»«. 343. 374i-M » /»£ '49
l

S~>
Hf> 3 (>'//, 37°> 374- 39°"' 39 (i

- fig-

heat, of underworld. 333, 338. 346 128; An die menschliche Secle, 177*1;

heathenism, 12 as Anthropos, fig. 215; grave of, 370;

heaven, 24O/; of animals, 412; golden, quotations from, in Rosarium, 79,

210/, 425; as masculine, 152//; three- 1**9/, 1 ion, 112. 118, 168//, 169, 271//,

fold. 2(i(i 433" •' scc a 'so Tabula smaragdina;

Hebrews, 3G2, 3G5/ fractal us aureus

545



INDEX

Hermetic: philosophy, 29. 171, 227/,

290, 390, 424; vessel, 1 Hon, 2307/, 2.-,o,

276, figs. 23, 120. is 1, 1 -,3, 226, 230,

236; see also x>as

Hermetira, see Corpus Hermelicum;

Scott

hero, divine, 308; archetype, 14; myth

of. 3°7- 333//- 33 H :
sun. 381/

Herodotus, 83

Herrad of l.andsberg. figs. 28, 53

Hen liberger. David, fig. 44

Herrmann, Paul, 3301

Hesiod, 363

Hesperides, Garden of the, 369/1

Hesychius, g62M

hieiosgamos, 37, 329N

Hildcgarde of Ringen. figs. 126, 195

Hinayana (Buddhism), 202

Hippolytus, 208. 304/;, 449//, 4(107/

Hiranyagarbha, 17

hobgoblins, 199

Hoghelande, Theobald de, 238/1, 248/,

»5"i 2 .")4. 258, 315H, 3' 9"

Hokhmah, 206

Holmyard, E.
J.,

387n, 433/1, 460/1

Holtzmann, Adolf, 4')6n

Holy Ghost, 24, 147, 246, 345, 378, 383,

425, 427, figs. 180, 191; as familiar,

147; as fire, 344, 387; green colour

of, 212; as mediator, 152; as Mercu-

rius, 437; as pared ros, 313; as Sophia,

152; as south wind, 386; as unicorn,

438, fig. 261; as winged old man, 344

Homer, see Odyssey

Homeric chain, 114^/1

homilectics, 6/1

homo maximus, 134

homo philosophicus, 161, 392; as Mer-

curius, fig. 2 14

homo totus, 6

Homoforus, 380/2

homunculus, 162, 178, 199, 478, figs. 22,

121, l")3

Honorius of Autun, 444

Horapollo, 452, fig. 7

Horfoltus, 347/1

horizon, quartering of, 106

horizontal/vertical, 193/, 213; circle/

disc, 203/, 2 10, 2 13/

horn, of moon, 450, 466, 468; of nar-

whal, figs. 239, 263; of plenty, fig.

165; of unicorn/unicorncd animals,

43 f)
. 439//- M

> 477"' 449' 453/7> 466#>'

of unicorn, as alexipharmic, 443/1,

447", 449, 466; — , as symbol of cross,

440/, 444N, 466; — , as uniting symbol,

47'

Horos, if) in

horoscope. 206, fig. 100

Hortulanus, 169/1, 325

hoi t us conclusus, 186; see also garden

Hoi lus deliciarum (Herrad of Lands-

berg), figs. 28, 53

Horns, four sons of, 208, fig. 102

hostility. 25

hotel, 134

house, astrological, 206, 246

"House of the Gathering," 194, 196,

fig- 93

humidum indicate, 449

Huser, John, 162/?

hybrids, 330/1

hybris, of consciousness, 479
hydrolith. 404

hyle, 234, 324. 327; see also matter

Hypneiolomarhia Poliphili (Colonna),

see Beroalde de Verville

I

"I" and "You," 5

Ialdabaoth, 460

Iamblichus, 361/1

idea(s), 245, 262/1; eternal, 131, 263/1;

externalized, 11; Platonic, 263; sim-

ple/primordial, 264, 269

ideal, search for the, 7; Christ as, 8

ideation, 193"

identification, 131, 323, 353, 479; with

archetypes, 36/

identity, and identification, 323; of

psyche and matter, 267, 269, 299/;

secret, 353
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Ignatius, see Loyola

ignis, see lire

ignis gehennalis, 325. 339, 3,-,4. 3 83

ignis noster, 232, 234?/

iZ/umina/io/illumination, 10, 57, 63, 91,

148, 254, 299, 352, 361; see also rev-

elation

illusion, 49, 251/

itnage(s): archetypal, 27; divine/sacred,

12, 16; dogmatic, 27; fantastic, 33;

of goal, 221; God-image, q.v.; inner,

15, 96, 167; mental, 96; outward, 14;

primordial, 25, 483, see also arche-

types; "severe," 158, 103, 204; in

stone, 29G; of woman, 194/, see also

anima

imagination, 167, 2\o, 74
282; active, 96, 250/, 255, 237, 346;

as condition of opus, 235, 278, 282/;

of fire, 280; of Cod, 282; meditation

and, 274//; power of, 196, 278; soul

and, 279/; as star in man, 277; true,

250, 252, 257, 276

imago: Christ i, 353; mundi, 386

imitatio Cfnisti, sec Christ, imitation

of

immolatio, 308^-/1

immortality, 10, 180/, 184, 307/1, 362,

428, 458

imprint(cr), 14, 17

Incarnation, \on, 24, 185, 376

incest: hrother/sistcr, 1 ion, 153/1, 329//,

334. 337 ? '» 4 l2 //> 4«3. Hs
- " 8

-
22 ;>:

king/daughter, 358; mother/son, 131,

3 29"> 33 2 "> 333"' 4 l2 //> 4»r>; "egres-

sion to, 131

incorporation motif, 338/1; see also de-

vouring; swallowing

incorruptible substance, 37, 478

increatum, 320/vWi, 452

incubation, sleep of, 131; warmth of,

339

India, 8, 150, 161; see also Upanishads;

yoga

individualism, neurotic, 477

individuation, 124, 194, 215, 222, 482;

process, 89, 115, 185; — , and al-

chemy, 3, 3:,, 346, 473; — , dream

symbols of, 41; — , unconscious, 35
inej>fia mysterii, 20

infantilism, 59, 62, 73, 115, 131, 134,

inferior function, see function

inflation, 213, 304, 479//

infonnalio, 165, 262)1

initiation, 54, 63, 131, 140/1,449

Inman, Thomas, jig. 87

insanity, fear of, 32, 52

inspiration, divine, 252ft, 254^/1, 315,

34*. 374

instinct, 73; animal, 131. 148, 150; loss

of, 59, 137; world of, 120, 123, 157

Instructio de urbore solaii, 255/1

integration, 148; of self, 196; of uncon-

scious, 131
,
413

intellect, 52, 62/, 67/, 86, 91, 93, 106,

114/, 128/, 141, 148, 250, 260, 267,

3T)"> 34°. 374^ deposition of. 69, 73;

devilish aspect of, 69, 91, /ig. 36; dif-

ferentiation of, 80; as employee, 67,

106; helpful, 129; = spirit, 141; sym-

bolized by Mercuiius, 69; — by mir-

ror, 1 1.-,

intelligence, 264/; needed for opus, 260,

2G3M, 315

intoxication, 131 , 143

Inhoilns apertus (Philalethes), i88n,

234ft, 248//, 274/1, 289//, 383

intuition, 114/, 117, 137, 202, 296, 433

In Turbain philosophorum exercila-

liones, 234, 235/1, 237/1

iosis, see colours

Irenaeus, 109/1

iron, 317

irrationality, of dogma, 16

Ishvara, 154

Isidore of Seville, 443/1, 4 46

Isis, 57, 161/1, 329/1, 404; festivities of,

Islam, 19, 1 18

island, 48, 335

isolation, 137; by a secret, 49, 52, 54,

89

Izquierdo, Sebastian, fig. 151
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83/7. io6w, i", i", 193". in/in, 2q-,n,

471M, 47OW, 4H277; "Psvchology and

J
Religion." <). 29. 140?/. 107". 203*1,

230*1; "Psychology ol the Child

Jabir ihn-Havyan. *w (ieber Archetype." 166/7; "Psychology of the

Jacob: dream of. fig. 1 |: Ins ladder, .-,7*1 Transference." 300/;; Psychology of

fahweh, 402; see fl/.t" Jeho\ah ///r Unconscious, 215; "Relations bc-

James. M. R.. 190*1 tween the Ego and the Unconscious,"

James. William, ion 41, 5477, 7377, 9377, 112/1, 213/1, 274/1;

Jamsthaler. Herbra licit, figs. -,9. 115, "The Spirit Mercurius," 132/1; Sym-

137, 199 bols of Transformation, 215/2, 338/1,

Janet. Pierre, 89 460/1; "The Transcendent Function,"

Jason, fig. 187 346/1; "Transformation Symbolism in

Jataka, 450*1 the Mass," 84/1; "The \'isions of

Jehoxah. 197. 20;,. 443. 460. 464 Zosimos," 62n, 252/1; and Wilhelm.

Jerusalem, heavenly, 108; High Priest Secret of the Golden Flower, 42, 96/1,

of. 362**, 363; temple of. 460 98/, 13m, 172/1, 215/1, 428

Jesuits. 20*1, 30 Jupiter, 480

Jesus I.ord, 21. 3(1, 120, 138. 19G, 308, Jurain. Abtala. 2 \Cm

32311, 4 fi 7 f ; see also Christ justification by faith/works, 31

jeux de fMiwte, 143 Justin Martyr, 390/?, 440

jewel, see stone

Jews, (jo, 20O

jinn. 160

Jonah and whale, figs. 170, 172, 174. K
lyfi. 177

Jordan. 461. 4^7/ ka, 57

Joseph. 3(1211, fig. 170: cup of, 467 Kahasilas, Nikolaus, 309, 313

Joseph bin Corion. 46 m Kalid, 272cm, 313", 394

Joscphus. 302*1 Kant. I., 182

journey, to East, 187: to four quarters, Karaffaats ei's avrpov, 329

30717, 368/, see also fieregrinnlio; to Keller. (».. fig*. 28. 53

Hades. 53m, 335/, 339, 354, 36()ii, fig. Kellev. Edwaid. figs. 16. 86. 141, 153,

69: see also night sea journey 154. 155, 23(1

Julian the Apostate 76 Kertisher, Papyrus of, 208/1

Jung, C. C, works: A ion, 160/1; "Arche- Kerenyi, Karl [C], 36*. ?j

types of the Collective I'nconscious," kernel, 193

177/7; "Basic Postulates of Analvtical Kether, 206

Psychology," 437/; "Concerning Man- khilkor,^

dala Symbolism." 297/, fig. 43; "Con- Khunrath, Hcinrich Conrad, 124/, 161,

ccrning Rebirth," 118; Mxsterium 2.-,2M, 254, 2-7, 275, 29077, 313. 314/1,

Coniunctionis, 147/7, 3-46/?, 40877; Par- 3'9"' 3">7. 37"). 396. 46977, fig. 145

acelsica, 32277; "Paracelsus as a Spirit- King. Charles William, figs. 4^, 52, 203,

ual Phenomenon.'" -,377, Hi)n, nyi, 204,205.253

12477. 133". i(iiM, i()277, 232//, 304/7, king, 110/; nenigma regis, 112, 186. fig.

314", 319. 322*1, 392*1, 396, 449*1, 4->6>l » ")4 ; awakening of, fig, 9; caput mor-

46077; "Paracelsus the Physician," tuuni, 408; /daughter incest, 338:

29077; Psychological Types, 9/7, 73/7, death of. 337/1, figs. 173, 175; — , by
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drinking water, 39 111; filius philo-

sophorum, fig. 155; Cod's son, 417;

hermaphrodite, 112; lapis, 112,46971;

with planets, figs. 79, 149, 154, 155;

plumed, fig. 228; prima materia, 409,

figs. 149, 168; and queen, 210, 214,

232, 287, 420, fig. 183; — as her-

maphrodite, fig. 116; rehirth of. 1627?,

408/7, 417, fig. 175; redeemer, 409,

422; as Hex matin us, 15311, 327, 346,

fig. 166; — , l)i ain children of, 329,

413, see also Thabritius; in Ripley's

Cantilena, 408//; sick, 412, 419, fig.

149; Sol, 162, fig. 79; sterile, 327,

408, 412/; in Visio Arislei, 327/, 333,

king's son, 162dm, 327/7, 337", 338",

344. 352. 3 r
>
8

' 4 '2/, fig- 179; <lcalh of
.

329. 33'. 333. 34 6 ' 34«; devoured by

king, fig. 168; rebirth of, 330/, 347,

419; sec also regius filius; Thabritius

Kingdom, of Cod, 8; of Heaven, 20,

140, 467

Klettenberg, Fraulein von, 67

Knorr von Rosen roth, Christian, 206

Knuchel. Fduard Fritz, 5471

Koemstcdt, Rudolf, fig. 186

Komarios, 120*1, 29911, 319, 359, 386,

401

Kopp, Hermann, 37671, 42411, 42611, 427
Koran, 1 18, 120, 138

Kosmas, 44711

Kramp, Joseph, 30911

kratcr, 299, 368

Krates, Hook of, 2-
)
on, 252, 27611

Krishna, 1 18

kshetriya, 453
Kundalini: yoga, 144. 154; serpent, 180

K'ung-ts'ung-tse, fig. 260

kybric/kibrit, 32911, 40111, 40211, 45811

laboratory and oratory, fig. 145

Lacinius. Janus, see Bonus, Pctrus

Lactantius, 14411, 26411

lac virginis, fig. 132; see also virgin's

milk

ladder, -,7, 62, figs. 15, air,; Jacob's, .-,711

Ladislaus II, King of Hungary. 396

I.aigncl-Lavastine, Maxime, fig. 61

Lajard, Jean Baptiste Felix, lig. 183

Lainaism, 95/; see also mandate, La-

maic

Lamb, the, 108, fig. 62

Lambspringk, 33911, 34417, 37111, 437,

figs. 168, 179, 240

lamias, 52

land, ancestral, 131; children's, 58//; of

sheep, 58

Lang, Joseph Bernhard, 2311

lapis (philosof)horum), 74, 79, 124, 181,

289, 482; Adam, 31911; aethereus,

243; albus, 232; angularis, 35, 427,

fig. 172, see also cornerstone; An-

thropos, 132, 232; aqua permanens,

12211, 234/6-11, 324; arising from

chaos, 325; aurum non xmlgi, 243; be-

ginning and goal of opus, 178, 232,

32011, 322; birth of, 354, 37-,; body/

soul/spirit, 178, 313; brought by

birds and fish, 323; carbuncle,

4696-11; centre, 98, 118; -Christ par-

al,cl
- 33. '33. 3.

r)3/» 357- 372. 374.

389#' 39 f)#, 424^ 434. 47f>/> fig- 99:

coniunctio with son/brother, 110cm;

consists of four elements, 161, 169617,

346, 3O8; crystal, 170; Deus terrestris,

232, 38-,; diamond, 170, 187; divinus,

120; elixir vitae, 17911; exilis, 80,

18011; filius macrocosm i, 232; fire,

12011; fios, 7611; found in dunghill/

filth, 80/, 313, 358, 430; as Cod, 322;

golden tincture, 374. 42.-,; grows from

flesh and blood, 178; helper, 118;

hermaphrodite, 112, 202, 232; infer-

nalis, 120; imiisibilitatis, 178, 182,

243; king, 112, 46917; light and dark-

ness, 79, 109; living, 1 18, 178, 31917; —
philosophical, man as, 148, 269; mas-

ter, 112; medicament, 428; Mercu-

rius, 66/, 285, 293, 319, 424/; Monad,

32011; orphan, 319; paradoxical, 313;

pelican, fig. 256; philosophical gold,
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lapis (philosophor um) (rout.):

243; prima rnatetia, 232, 28-,, 317,

325; production of, 74, 112, 120. 128,

167, 168/1, 169, 234; puer, 42-,; re-

deemer, 374/; revealed by Cod, 252*1,

2M- 3
|r

)- 374 "•
roundness of, 128, 169,

325, 404; salvatoi, 232, 429; sanctu-

ary, fig- 51; self. 118, 182. 202; sim-

plicity of, 169, 319/1, son, fig. 13;

spirit in, 273. 29-,. 34-,, 429; theology

of, 428/; has thousand names, 322;

three colours of, 169/j, time symbol

of, fig. 99; treasure hard to attain,

170; trinus, 427; — el units, 346;

ubiquity of. 81. 324; ths, 17911, 236;

uilis, 123. 324, 358, 430; vitrum,

i7id~/i; volatility of, 275; water of,

161; white sulphur, 390*1; see also

filius pliilosopliorum; stone

Last Judgment, 329/1, 374

lato, 286

lead, 317, 338/?, 4 3

7

?j ; of the air. 340

left, the, 163, 168, 171/, 174, 186; hand,

186; — path, 131; movement to, 124,

127, 142/, 166, 171, 1 88. 190, 192/,

197. 206; "throttling of," 154, 163,

168, 171; is the unconscious. 127, 163,

171,1 Hfi; ee also right

Legende latine de S. lirandaines, 309/1

Leisegang, Hans, 160/?, 301/2

LeNormant, Charles, fig. 63

leprosy, 255*1; OI" metals, 159

Lessius, 309

leukosis, see colours

Leviathan, 464. fig. 28

Libavius, A., 285, fig. 142

Liber de alchemia (Bernard of Tre-

viso), 258

Liber de arte chymica, 375??, 424

Liber de perfecti magisterii (Geber),

271

Liber duodecim portarum (Ripley),

406

Liber patris sapientiae, fig. 1

Liber Platonis quartorum, 88/?, 237/1,

262, 264, 266/1, 267/1, 319, 322, 434ft

Liber trium verborum Kallid, 394^/1

libido, 192, 340/1

Li Chi, 463

life. 73. 81, 178, 196. 343, 347; fulness

of, 16. 194, 196; life force, 120, 161;

renewal of, 345//

life-mass, shapeless/gelatinous, 143/7,

'77//

lift. .54/

light. 186/, 188/, 331; circulation of,

172, 186; dark, no; and darkness, 19,

62, 109; "everything must be ruled

by," 89, 91, 143, 180; inner, 270, 322,

370; kept from those behind, 48;

Man/men of. 363/7, 370; spark of,

107. 109; Virgin of, 42-,; yellow, 188

like with like, union of, 327, 412

I.ilith, fig. 257

LiHum de spinis evulsum (Cuilhelmus

Tccenensis), 3860-ri

LiHum inter spinas (Grasseus), 3860-/1

Lilius. 386/1, 469/1

Lilliputians. 189

lily, red and white, 287

liinbus microcosmicus, 319

lime. 344/1; of eagle, 285

Iingam, 1K0

Lingdam Comchen. 96

Lippmann. E. O. von, 76/1, 272/1, 295/1,

394", 402/1

Litany of Loir to, 180/1, 186

LoHlei , Karl, fig. 62

Logos, 254M, 304, 331, 338, 355, 468,

fig- ">4

Loki motif. 196

Lombard, Peter, see Peter Lombard
loneliness, of alchemist, 35, 314

lop-sidedncss, 172/7, 190

lotus: deity in/on, 108/?, 180/1, figs. 52,

102; femininity of, 107, 150, i8on; as

self, fig. 75

Louis II, 396/1

love: and hate, 32; see also amor per-

fectissimus; charity

Loyola, Ignatius, 127, 274/1

Liiders. Horstmann, 456/1

Indus puerorum, 199, fig. 95
Lully, Raymond, 250, 258, 295/1, 357/,

373". 377- 386"-40i

lumen naturae, 254, 270, 322
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Luna, see moon; Sol and Luna

lunatics, 49

Luther, Martin, 394

Lydus, Johannes, 36277.

M

McCrindle, John Watson, 4477?

macrocosm, 386, fig. 195; see also (ilins

macrocosmi

mactation, 309

Madathanus, 2547?

magisterium /maglslcry, 120, 12877, 159,

276, agsn, 375, 401/, 437^ 476

magnesia, 125671

Mahabharata, 456

Mahayana (Buddhism), 96/7, 202

Maier, Michael, 8477, 12577, 243/7, 273,

288, 289/1, 2957?, 313??, 327*1, 329M,

33 2 "> 335. 343- 352". 369/> 382 /' 398",

408, 426, 43077, 431 , figs. 31 , 60, 78, 81,

97, 138, 144, 175, 210, 216, 225

Maiuri, Amedeo, 140??

male/female, see masculine

man, archaic, 131; blindfolded, figs.

16, 93; and Christ(ianity), 7/; dual

nature of, 114; fragmentary. 7/; fu-

ture, 6; guilt of, 115/; inner, 7/, 12.

370; — , as Anthropos, 392; — and

outer, 7/, 371; of light, 363//; likeness

of Cod, ion; masculo-feminine, 467;

as microcosm, 24. 319, fig. 195: nat-

ural, 81; opus and his transforma-

tion, 262/7; original, 8477, 133. 161/,

232, see also Anthropos; philosophi-

cal, 161, 192; physical, five as, 19371;

as prima materia, 319; primitive,

q.v.; as redeemer, see oj>us al-

chymicum, as work of redemption;

redemption of, 24, 306/7, 358; red-

haired, 154/, 162, 260; self-integra-

tion of, 81, see also individuation;

taking place of intellect, 63; un-

known, 93, 304; Western, 9, 27; —

,

and Eastern, differences, 7/; whole-

ness of, 6, 18, 27, 30, 84, 162, 22 1

mana, 458; personality, 93
mandala, as archetype, 46, 221/; as

atomic nucleus, 183; as building, 126;

centre of, 42*1, 175, 183; — , deity in,

97/, io8d-n, 128/, 18077, figs. 42, 62; as

non-ego centre of personality, 99, 105;

coronation of Virgin as, 420, fig.

232; disturbed, 1936*11, 213; ecclesi-

astical, 206; expresses attitude. 182;

four-dimensional, 205; five-rayed,

218; golden, 214; hat as, 47/, 107,

185, 222; horoscope as, 206, fig. 100;

Lamaic, 96, 107, 126, 181; medieval,

129; "metaphysical" nature of, 98,

105; model of space-time, 205; as

perpetuum mobile, 104/, 181, 222; as

philosophical garden, 174, figs. 26,

84; quaternity of, 155; ring as, 199,

201 ; as rose, 174/; as self, 181 ; square,

4277, 96, 126, 128, fig. 62; symbolism,

19, 41/, 93/7, 166, 182, 2of>, 222; sym-

bol of unity, 27; three-dimensional,

204/, 213; unused, 1 86; uroboros as,

126; as wholeness, 166, 175, 199; as

world clock, 203/J; see also Vajraman-

dala

mandoila, Christ in, fig. 101

Mangel, J. J.:
Bibliotheca chemica

ruriosa, 42477, fig. 128; see also names

of individual authors and treatises

Manichaeus. 3667?

Manichees/Manicheism, 371, 375",

38067?, 383??

Mann, 454/

Maicion, 102, 331 n

Maria Prophetissa/the Jewess. 236,

31477, 401 n, 4027/, fig. 78; axiom of,

23, 26, 160

Mariamne, ifion

Marianus, 272?/, 479
Marius Victorin us, 37077

Marolles, Michel de, fig. 162

marriage, roval, 413; see also chymi-

cal wedding; coniunctio; hieros-

gamos

Mars, 33871, 401

Maruts, 45677

Mary. Virgin, 24, 1087?, 214, figs. 26,

105, 107, 233; and Albertus Magnus,

398/; as arcanum, 399; assumption

55

»



INDEX

Man , Virgin (cont.):

of, 420; coronation of, figs. 224, 232;

as earth, 132, 306. 44ft; as flower of

the sea, 180; as fans signal us, 71;

God of Old Testament and, 442/7,

as hortus conclusus, 186; hymns to,

186, 398/; Mercurius as, 383, 424/,

fig. 38; as rosa mystica, 186; and uni-

corn, 42077, 438, 442/7^77, figs. 241,

242, 245, 247; as vas, i8on, fig. 87;

see also mother, of God
masculine/feminine: deity, 152, 330??;

man, 467; numbers, 22/, 26; oppo-

sites, 37, i.-j2n>m, 330; pneuma. 331?/;

principles, 23//. see also hermaphro-

dite

Masttdiiuis, 33777

Maspero, Sir Gaston, 65

Mass, 308//; alchemical paraphrase of,

396//; Mack. 150; opus and, 312/,

3V>/7. 3:")7-3 89-4«>8

masse: confusa, 144, 230, 264. 31977,

32-,, 340, fig. 256; — , as prima ma-

teria, 178, 323; informis, 144, 178,

2f)2

materia: ronfusa, 32 -,?? ; glohosa, 88;

hxpostatica, 232

materia prima, sec htimn materia

materialism, philosophical, 323

matrimonium, 231; alchymirum, 16 1;

see also coniunctio; hierosgamos

matrix, vas as, 237??

matter, chemistry of, 34; descent of

spirit (Xous/pneuma) into. 301, 304,

33'- 33.")- 33 8 - 345- 43°'. an(l evil, 304;

formed by illusion, 232; God pro-

jected into. 323; intermediate realm

between mind and. 278/, 283; and

mind, 228, 260, 269, 301; projection

into, q.v.: and psvche, 228. 279. 301;

— , identity of, 267, 269, 299/; re-

demption of divine soul/spirit from,

306, 312, 3",. 477, 4 8o, fig. 178; se-

cret in, q.v.; spirit in, q.v.; the un-

known in. 304, 433
Maui, 307^

Maximilian, Emperor (1515). 426n

Max Midler, F., 16271

Ma\a, fig. 108

Ma\an litual tree, fig. 190

Mazzuchelli. G. M., 37371

measure, right, 32

Medes, 362

mediator, centre as, i28n; divine, 7, 29;

Holy Ghost as, 152

medicament, incorrupt, 269; lapis as,

'428

meciicina, 406; catholica, 312; trans-

formed bread as, 310

>//ec//7a//o/meditation, 146, 255, 273/,

2 74#. 3' 2
- 339. f'g- '37

Mchung. Jean de. 27077

Meier, C. A., fig. 1 12

melancholia, 36

melanosis, see colours

Melchior, Cardinal Bishop of Brixen,

396"

Melchior Cibinensis, 35077, Sffiffbn,

408, fig. 216

Melito of Sardis, 2o8n

Melusina, 53, 30471, 45877, figs. 10-12,

132. 257

mens, 257, 263, 269/; see also mind
Mephistopheles. 67, 91, 106, 163; as

familiaris, 69

Merculinus, 337"
Mercurius, figs. 24, 80, 127, 164, 165,

192, 237; anima mundi, 132/, 188,

420, 425, 449. figs. 91, 208; anima
Mercurii, fig. 157; Anthropos, fig.

16; aqua divina, 449, 453; — nostra,

453; — permanensj water, 69, 235,

238c-??, 28-,/, 401; astrological, 69,

371; body/soul/spirit, 31977; caput

conn, 293; cauda pavonis, 293; cer-

vus (servus) fugitixms, 66, 146, 437;

child, fig. 216; Christ, 438; chthonic,

63; coniunctio of, 40177; cross be-

tween sun and moon, fig. 192; devil,

66, 134; dove. 436/, fig. 134; dragon,

q.v. under animals; dual nature, 65/7,

28 "). 299. 371, 437, 464, figs. 22, 86;

diiplicatus, 427; eagle, 66, 437; earth

spirit, 345; familiaris, 66; feminine,

3837?, 438; fiery sulphur in, 383; filius,

fig. 22; fire, 188, 238, 2950-77, 387;
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foetus sj/agyrieus, fig. sin; fountain Mem, world nioiiiiiaiii, 108

of, l'-,l'. fig. 25; goblin. f><>; god of Mer/. Waltlter, fig. 243

revelation, .«»<? Hermes; hc-lpftil Messiah, 307

spirit, (>(>; hermaphrodite, ry.r'.; Holy Metalfoi urn metamorphosis (Philale-

(ihost, 437; homo philosophic us, fig. llies), 23811, 23911, 37 ,w

214: intellect, 69: lapis, 66/, 285. 20$, mctal(s). molten, 2-,i; seven, 6y 246.

310, 4-4/-' lion, 66, 436/, 4()'{: —

,

302, 379. 4 < >S ; sick. 312; unripe, of

green, 285, 420, fig. 160; master-work" philosophers, 283

man, 166; matter and spirit, 293: metaphysical: assertions, 14, 29; defini-

monster, 460; moon. 38311, //g\ 194; lion of, 9811, io-,

multiformity of, 352; nigredo, 21)3; metropolis, 107

Nous, 345; oil. 371'/: pared ros, (><>; Meting, see Mehung
penetrating. 297, 371^*11, 438, fig. iy>; Meyrink, Ciustav. 48. 80. 24111

in philosopher's egg, fig. 22; philoso- Michael (archangel). 36211

phoi 11111, 426, jy>, //g. 268; phoenix. Michelspacher. Siellan. //g. 93

466; pueuma, 299; poison. 371; pow- microcosm, Christ as, 392: man as. 24,

eis of transformation, 371; j»ima 319, fig. 19",: prima materia, 317,

materia, (>(>, 28-, 203. 434, 4 y_»; psy- 3'<k"
chopomp, (17, 2()2, 299; quadrat us, Middle Ages. 86. 323

2(5; quadripartite, 133; quicksilver, Mittrush Tehilliui, 46211

°\">/' '*) 74' '32 ' -9-f ; ' ilN<-'"- < > , »: re- Migne, Jacques- Pa til, iyi. 8}M, 144M,

deemer, 372, 449; salamander, fig. 1.")-", >*>")", 39"", 398/1, 4|o", 442/2,

138; and scarab, 452; seuex. uy fig. 44 j". ij.y. 14611, 466cm

134; serpent, r/.7». under animus; Milky Way. 180

spirit. 69. 293. 297, 345, 437. 4",8//, Mill of the Host, fig. ir,8

figs. 134, 179; sun drowned in, 2-,2, mind. 257/, 260, 263. 269/, 361, 365/;

331; tension of opposites in, 464; and body, 269. 279/, 350; eyes of, 251,

thrcc-UcmWil I triceplialus, *6, 400. 2-,-,, 270; metlieval, iy>: and salt,

fig. i(>; transforming substance. s6m, 257; see also mailer

131//, 14(1, 371, 434, 449; trinniiv, 26; miraculous food. 317. 352

and unicorn, 43/j//, 449. 452, 4<»3/.' mirror, instrument of navigation, 113//,

uniting .sxmhol. 29-,, // ^.s . 146, i_|8; 117; magir, fig. 5
r,

urohoros, 293. 345, fig. 147; use of mirror-image, 172, 174

term in alchemy, 2611; versiftellis, Missal, 311; lieuron edition of. 30071

460; as vessel, 238cm; in vessel. */#g.v. Mithras 'Mithraism, 142. 307, 34011

120, 121; as Virgin, 383, 424/, 438, figs. Mohammed. 27511

38, 231: virgin of light. 42-,; virgin- Mohammed ihn I'mail, 392;/; see also

serpent, 304", figs. 137, 237; vivus, Senior (/adith)

74; wheel, i(><>; winged, 202, 292: sec Molsclorf. Wilhelm. fig. 180

also aqua /spirit us mercurialis /jlw\v, 761?

mercury (element), 2611, (">-,, 23-,, 24G, Monad, \o-fj-su, no, 124. 304, 319^*11,

324, 330; see also quicksilver y.\""< 386; as held and city, 107;

Mercury (planet), 2611, 65, 371; con- twelve, 107, 109//

junction of, 401; as double-headed Monas hieroglyfthica (I)ce). 319W

eagle and urobotos, fig. 20 monoceros. see wim us

Mcrlinus, 33711, 39m Moiiogcncs/jiowyeHfc, 107/. 110, 118,

mermaids, i.-,6, fig. 12; see also Melu- 37'»-152

sina monogrammist K.S., fig. 2-,o
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monster/ monslrum, 292, 434. 417. j-,S/.

figs. 227. 256: soul as. ififi

moon, 141, 383/1, 401 n, 4*14, 4 |6. figs.

ion, 220; condition in opus, 232;

eclipse. 2H6; 'heavenly horn of the."

450, 466//: as j>iiina materia, 317,

404; see also sun and moon
moral code. 30

Moricnus Romanus, 272/, 293*1, S'3W «

314/1, 37 .y>/l, 430, 479

Morpheus, 202

mortificatio, 231. 309. 337. 420??, figs.

13-,, 173. 223: see also death

Moses, 118, 120, 246. 248, 401M, 440,

462, fig. 213; serpent of, figs. 217,

238; sister of. 160

mosque, 1 18. 138. 142

mother. 15, 69. 73^-"", 110, 115, 141,

420. fig. 6; citv, 107, 1 10; and daugh-

ter, 24; of elements, increatum as.

321; of (.od, 22, see also Mary, Vir-

gin; nature, 165/: as prima materia,

317; primordial. 24; and son, 24. see

also incest; as unconscious, 71, 74;

world, 23/

motion, perpetual, 104/, 181

mountain(s), 160, 28.-,/, 433. 462; of

adepts, fig. 93; burning, 194. 197.

fig. 94; coniunctio on, 160; four, 166;

and unicorn, 461/; world. 108

Muller, Nikolaus, figs. 72. 75

Musaeum hermeticum, see names of in-

dividual authors and treatises

muses, nine, fig. 2 1

1

Mutus liber, figs. 2, 22, 113, 124, 132,

133. 143, 161 , 2i-,, 237, 209

Mylius, J. D., 76/j, 1 10//, 223, 239/1, 320,

381??, 437, figs. 2i, 34, 114. i2.-,. 163,

188, 200, 2 18. 223

mysteries, Dionvsian, 89/, 131. 140/7,

150, 307; of Eleusis, 83; of Isis, 57:

of Sabazius, 144; of Samothrace,

468/1; transformation, 81. fig. 70

mysterium, 30(1; altaris, 408; increatum,

322/?; iniquitatis, 166, 383/1; mag-

num, 12,3411, 321 », 379.433
mysticism. Christian. 355; Hermetic.

430; Protestant, 430

mystification, by alchemists, 73, 243/,

2H9. 316; and real mystery, 244

myth(ology), 23, 33; see also hero

N

Naassenes, 208, 449, 466, 468/1

Nature, 266, 464; classical feeling for,

34; composite/discriminated, 262//;

conquers nature, 386; Eternal/

Mother, 165; natura abscondita, 34-,;

principle of, 110, 12411; see also lu-

men naturae

Navajo Indians, sand-painting of, fig.

1 10

Nazareth, 101

Na/.ari. Giovanni Battista, 252^/1

Nebuchadnezzar, 346

nekyia, 53^/1, 120, 141; see also Hades;

night sea journey

Neoplatonism, 83, 86

Neopy thagoreanism, 83, 299/1, 301,

302/1,304, 325.330/1, 350/1

Neptune, 156, fig. 132

neurosis, 33, 215; treatment of, 5

New Testament, see BIBLE

Nicomachus, 30211, 330/1

Nierenstein, M., & Chapman, P. E., 291/1

Nietzsche. V. W., 81, 89, 143, 144, 155,

'% 296/, 479
night club, 172

nightmares. 32, 192

night sea journey, 329, figs. 170, 171,

1 72; see also nekyia

nigredo, see colours

Nikotheus, 361/1, 363, 370

Kile, 29.-,. 345

Nilus, St., 442

non-ego, 62, 128, 301; nature of anima,

106; as self, 117; see also ego

Norton. Samuel, figs. 122, 214, 221

Norton, Thomas, 270/1, 291/1

Nostoc, 178

"nothing but," 106**1,91, 123,220

Notkcr Balbulus, 335/1

Nous/i/o£>?. 325, 361/1, 365/1, 366/1; as
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Anthropos, 301/; Christ as, 304; as

daemon, 301; descent into Physis, 301,

3°4. 33' • 335. 338 > 345. 43o; as her-

maphrodite, 330/1, 345; in krater, 299;

liberation of, 355; as Mercurius, 345;

as tincture, 299; as uroboros, 345; see

also pneuma
Novum lumen chemicum (Sendivo-

gius), 2P,o&n, 254/1

numbers:

one, 124, 255, 274, 293^/1, 304, 319,

320/1, 392, 402, 450; and two, 22,

23, 26, 160, 162/1; and three, 15, 22,

151, 162, 206, 212, figs. 16, 185, 212,

see also Trinity; and four, 22, 124,

162; as fourth (axiom of Maria),

23, 26, 160; see also Monad; unity;

Unum
two, and one, 22, 23, 26, 160, 162/1;

and three, 23, 26, 160, 1626-/1;

see also binarius; duality; Dyad

three, 76, 125, 157, 163, 193?;, 204/7,

210, 212, 266, 285, 390, 394, 456,

458; and one, q.v.; and two, q.v.;

and four, dilemma of, 26/, 96,

154/, 159/, 169/1, 196, 208, 213, 218.

0&- r>9 ; colours, q.v.; as mascu-

line, 26; the third, 23, 26, 160,

467/; see also ternarius; triad;

Trinity

four, 106, 108/, 115, 123, 124//, 128/1,

129, 132, 143, 148/?, 155, 159/7, 163.

165/, 169, 186, 1936/1, 197, 199,

203/, 205/7, 218, 229, 346, 363, 368/,

381, 409, 450, figs. 82, 93, 117, 206,

211; and one, 22, 124, 162; in one,

35; and three, dilemma of, see

three; and five, 218; alchemical

stages, 229, fig. 114; colours, q.v.;

elements, q.v.; evangelists, q.v.; as

feminine, 26; and Hermes, 132;

rivers of paradise, figs. 62, 109, 197;

sons of Horns, 208, fig. 102; the

fourth, 23, 26, 125, 126/1, 151, 157/,

160/7, 1 86, 213, 346, 467/; see also

quartering; quaternity; tetraktys

five, 162/1, 193/1; and four, 218

six, 162, 19371, 456; planets, q.v.; and

seven, figs. 20, 126; see also sena-

rius

seven, 63/7, 67, 76, 158, 163, 197, 209,

246/, 302, 366, 379, 408, 457, figs.

5, 28, 29, 202, 203, 205; and six,

figs. 20, 126; and eight, dilemma

of, 67, 154/, 158/, 162, fig. 85; al-

chemical stages, 76, figs. 29, 93,

221, 251; planets, q.v.; the seventh,

63,67, 197

eight, 67, 154, 158, 162/, 175, 188, 205,

fig. 80; and seven, dilemma of, see

seven; the eighth, 158, 162

nine, 65, 84, 366, 456, fig. 2 1

1

ten, 65, 205, fig. 117

twelve, 107, 108/1, 193/1, 212, 379/7,'

alchemical stages, 239, fig. 122

fifteen, steps of light and darkness, 62

sixteen, 205

twenty-two, 205

thirty-two, 203/, 205/

even and odd, 22/, 330/1

minima, 183

numinous, 182, 196, 345, 476, 482;

archetypes, 36

nuts: four cracked, 197, 199; hard, 193

nymphs, 86, 88, 89, 221, fig. 33

O

objective psyche, 43, 46, 215, 218, 22 if

objectivity, of psyche, 28; of psychol-

ogy, 15, 18

oblatio, 309/, 404

oblong(s), 192/7, 213

obscene stories, 83

"obscurum per obscurius," 35, 227, 244

occiput, 267, 434/1; see also skull

Odyssey, 53/1, 368/1

Oedipus, 289

Offertory, 312, 350, 404/

Og, king of Bashan, 460/7

ogre, 63, 65

oil, 232/1, 234; from hearts of statues,

295/?; Mercurius as, 371/1

Old Testament, see bible

Olympiodorus, 236/?, 315/1, 319, 362/1
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Olympus, 07, 158, 162, 425 organs, psychic representatives of, 338

Omar, mosque of, 27571 orgy/orgies. Dionysiait, 131, 143

Omphale, 307?/ Origcn, 19611

On (Hcliopol is), 36211 original man. \ee man; Anthropos

Only-Rcgottcn, 35; see also Monogcncs original sin. 20. 30. 358

Ophites, 144.331" Orpheus. 307. fig. 21

1

Oppcnhcim, Gustav, 362/1 Orlhelii Efrilngus, 37 |", 428

oppositcs, Christian tension of, 23; rot)- Orthelius, 128,430

iunclio of, q.i>.; in deity, 330)1, 371; Ortolano, see llcmcnuti

as cnantiodrotnia. 83/, 86; experience Osiris, 208, 307. 362/1, 3611, 381, ^n?i,

of, 20//; identity of, 282; irreconcila- 430. 4")3. fig. 102

hie, 152; non-union of, 412; pairs of, Osnahruck Registei of Santa Maria. 3<j8

«.-)-'• 232, 33°/^"' 4'3- -»7 rr-
— projee- Ostanes, 252, 295, 343. 333. 401, 458

tion, 282; polar, 47^/; in prima ma-

teria, 329/?, fig. if>2; problem of, 19//,

37, 280; separation of, 25; synthesis of,

ir
)
3v>>j; unconscious, 334. 338; union P

of, 6, 22, 37, 205, 231, 293, 33011. 350,

47G. figs. 113, 167. see also coniunc- fmdma, see lotus

tio; — , self as, 19, 25, i8(i; warring, paganism, 11/, 143; in alchemy, 464

i8(i Palingcnius, Marccllus, 243;/

opus alchyniicuni, 124, 146, i()7. 171, palm, attribute of Virgin Mary, fig. 26

199. 228/, 239, 242//, 206. 288//, 352, panacea, 232, 312, 346, 372, 460, 477,

394. 424, 482, figs. 4, 75, 132, 209. 213; 481, 482

aims of, 33; as arbor pliilosophica, Pandora, 365, figs. 13.231

420, figs. 188, 221; and Christianity, panic. 129

33; in Faust, 36, 37; and imagina- Papyri tiraecae Magicae, 132

tion, 167, 274//, 282/; and Mass. 312/. Pafry t us of Hunefer Kerasher, 2c»8n

3.")2/» 3;">7. 389. 396//, 40S; mental Parabola (Sendivogius). 25211, 31571

prerequisites for, 255/f, 269//; as Paracelsus, 3411, 35, 53, 07. 115, 1 ( > 1 ? /

,

odysscy, 370, fig. 97; and projection, 162, 178, 239. 277//, 290;;, 30471, 314",

q.v.; psychic transformation process, 319. 320//. 34811, 379, 392. 408, 426,

62, 144/, 148, 262//, 289. 297. 38311; 430. 433. 432. 45611, fig. 261

secret of, q.i'.; stages, r/.r.; symbols paradise, 209, 22111, 246. 327, 363, 375,

of, figs. 4, 122, 188; as inohoros, 21)3; 4.v>'. four rivers of, figs. 62. 109, i<)7;

as wheel, 293, 380/, 38-,/, fig. S<>; as hone)Comb of, 3(">2>/," tree of, in sea,

woik of redemption, 304/, 3<>(>//, 312/, 31*"

329M » 339- 332/7, 372, 375. |i2/, 477 paradoxus). 148. 150; in religion, \\n,

opus circulatorium/circulate, 2(13. 381/, 15/; see also antinomy

38ft irapedpos, <><>, 313

opus dh'iuum, 308, 313. 32911, 381). 430, parents, return to, (>2

47G Paris, judgment of, fig. 9; and Helen,

opus supernal urate, 308 177/

Opusculum j)liil').soj)hiae naluralis Parmenides, 258

(Zacharius), 2(mk>h Paiihiaus, 362

Ordinate (Norton). 270// Patri/i. Francesco, 396

Ordinal! of Alchimy (Norton), 291// Paul. St., 124, 138

ore, 317 pant uetei u, (15

556



INDEX

pearl, 270, fig. 61

Peirithous, 335

pelican, philosophical, vessel, 128; see

also ANIMALS

pendulums, 203/; see also clock

penetration, point of, 188/

Penotus, Rernhardus Georgius, 408, 437

perception, sense, 14G, 263/, 269, 374*1;

subliminal, 137

peregrinatio, 369//, 381 , 431 , fig. 97

Peregi inus, fig. 197

Pernath, Athanasius, 48

perpetuum mobile, 105, 181, 222

persecution mania, 49

Persephone, 24

Perscpolis, 453*1

personality, alteration of, 49; centre of,

<].i>.; dark half of, 31; disintegration

of, 337; evolution of, 35; flattening

of, 194; partial, 9//, 81; renewal of,

74, 144, 148; split, 115, 118; total,

106, 329; unified, 81

personification, 54, (kj, 1 15, 150; mean-

ing of, 169

Peter Lombard, fig. 104

Petrarch, fig. 252

Petronius, 16711

Phaedrns, 361/1

phallus, tree as, fig. 131

phantasia, 167

<f>apna.Kov adavaoias, 98, 310, 460

phenomenology, religious, 33; of self,

•9

Philalethes, Eirenacus, 146, 188/1, 234//,

238?/, 239//, 248//, 274, 289//, 371//,

3«3

Philebus, 36111

Philemon, 480

Philo, 36371

Philolaos, 325

philosophers' stone, sec lapis

Philosophia chemira (I)orn), 2606*71,

38 1 n

Philosophia meditativa (Dorn), 2r,r
>
i7! J

260/1

Philosophi pot ius occultare (Penotus),

408, 437^/1

philosophy, Gnostic, 35, 299, see also

Gnosis; Hermetic, q.v.; mystical, 228;

natural, 34, G6

Philosti atus, 447/1

Pliotius, 36571

<j>V<TlK<l/ HVCTLKCL, 228, 242, 423

Physica genesis (Dorn), 260/1, 321*1

Physic a J> ismegisli (Dorn), 237/1, 254/1,

260/I

Physiologus Craecus, 443*1, 446, 466

Pliysis, 202. 304, fig. 178; see also Nous

Picinclli, Philippus, 165/1, 443

Pico lie11a Mirandola, Gianfrancesco,

424/1

Pictor, Albei tus, fig. 42

Pignatelli, Jacobus, 34/1

pill, golden, 182

pilot, 113, 117

Pirke liabbi Eliezer, 461

Pisano, Antonio, fig. 262

Pisces, 2 12

pissing manikin, fig. 121

Pistis Sophia, 160/1, 371/1

Pitra,
J. B., 208/1, 444*1

Pilys, 361/1

planets, 137, 170, fig. 100; gods of, 34,

65, figs. 21, 23; and metals, 65, 246,

302, 379. 408; seven, 55/, 165, 246/,

302, figs. 20, 29, 199; — spheres of,

57- 3oa - I'S- 5': — • stairway of, 55;

six. 162, /igs. 154, 1 .-,5, 192; — , sons

of King Sol, fig. 79

plant motif, in dreams, 28, 154

Plato, 84/1, 361, 362/1, 375
Platon is liber Quarlorum, see Liber

Plalonis quarlorum

play of goats, 81

plcroma, 107/

Pliny, 295, 361 //, 447/1

Plot inus, 371

Pluto, 425; daughter of, 161/1

pneuma, fig. 134; autonomy of, 301;

descent into matter, q.v.; fire, 264,

353/» male-female, 33 in; as Mer-

cuiius, 299; of Nile stone, 295; pene-

trating, 299^-/1; powers of transfor-

mation, 371; Son of God, 301; as

wind, 301/1; see also Nous
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Poimandres, 299, 350/7, 365/7; sect, 31 4/1,

368 .

Poimen, 185

"Pointed Beard," 67/, 89, 91, 106, 163

poison, etymology of iosis, 229*1; Mer

curius as, 29-,; as prima materia, 233,

317; and unicorn, 443", 447/1, 449,

466

Pole, the, 188

Polia, Lady, 86

Poliphilo, 53, 86, 120, 252, 336x1, fig.

33; see also Beroalde de Ver\ ille

Pommet, P., fig. 254

Pompeii, Villa dci Mistcri, 140/1

Porphyry, 237^, 371

Porta, Giambattista della, fig. 76

Portu, Bernardus a, see Penotus

possession, 143, 481; by archetypes, 36,

478

Potipherah, 362/7.

Potter, Most High and Almighty, 382

potter's wheel, see wheel

Practica Mariae, iGo/i, 239??, 314", 402/7

Prajapati, 4-4

prefiguration, doctrine of, 185

Preisendanz, Karl, 132/1, 452/1, 4-3/1

Pretiosa margarila novella (Bonus), 162,

3'5"> 3130>fl g- 79
prima materia, 23, 63, 124, 159, 178

188, 202, 289, 293, 317/7, 379, 420

432/; as Adam, 319, fig. 131; air, 317

aqua permauens/ water, 232, 234/

2 63> 317. 324, 404; bisexuality of, 452

blood, 317, 319; body and spirit

31977; changeability of, 433/; chaos

q.v.; cloud, 317; dea mater, 322; dew

317; dragon, 23, 285, 317, 319, 452

fig. 267; earth, 317, 342, 450, fig. 163

eternity of, 322; Eve, fig. 135; fire

232, 317; God as, 322/; gold, 317

green lion, 285; gum, 235; Hades, 319

heaven and earth, 319/1; hermaphro

dite, 319/1, 434; increatum, 320//, 352

Isis, 404; king, 409, figs. 149, 168

known to God only, 254; lapis, 232

285, 317, 325; lead, 340; man, 319
massa confusa, 178, 319/1, 325; Mer
curius, q.v.; microcosm, 317, 319^/1

Monad, 319, 38^; monster, 31 9", 434,

458; moon, 317, 404; mother, 317; ni-

gredo, 188, 230, 327; opposites in,

329/1, fig. 162; ore/iron, 317; poison.

235, 317; radix ipsius, 320; rebis,

434; res, 319, 322/; salt, 317; Saturn,

fig. 161: sea, 233. 317; self-begetting,

319/1; shadow, 317; sky. 317; spirit,

317; — in, 342, 34-,, figs. 129, 229,

232; sublimation of, fig. 175; sulphur,

317; has thousand names, 124, 234,

322; ubiquity of, 313, 323//; = uncon-

scious, 433; unknown substance, 317;

I'num, 319; urine, 235; uroboros, fig.

13; vas, 236; Venus, 317; vinegar, 235,

317; water of life, 317; wolf, fig. 178

Prime Gause, 14

primitive man, 1 15, 333; psychology of,

33.278

prince, in dream. 186; of this world,

465

Prinz, Hugo, fig. 26

Priscillian, 442

probabilism, 2ofJ^n, 30

projection, 146, 239, 279; into anima,

83; of Anthropos, 302; of archetypes,

M
> 34> 37> 47^> Christian, 304, 307;

definition of, 245; and Faust drama,

477/7.' of God-image, 11; imagina-

tion and, 250, 279, 282/; into man,

304; into mandala, 183; into matter,

34, 37, 228, 244, 267, 270, 277, 296,

299/' 3°4. 38G > 476; — .
of God, 323;

of opposites, 282; into opus, 245/7, 250,

274, 282/, 317; pagan, 304, 307; of

redeemer image, 476; religious, 10/;

of shadow, 29; significance of alchem-

ical term, 297/1; of unconscious con-

tents, 329, 345, 374/1, 413, 475/7; of

wholeness on family, 115; withdrawal

of, 479
Prometheus, 365, 366/1, 371

prophets, 36; Hebrew, 307

Protestantism, 8,312

Proteus, 289

Przywara, Erich, 27/1

psyche, animal, 81. 90; archaic, 11;

autonomy of, 46, 50, 54, 146, 183/;
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childhood, 4; and Christ ideal, 7;

coalesces with hotly, 220; collective,

57, Hi; as consciousness. 480/; crea- Q
live capacity of, 184; definition of,

811; goal-seeking, jj. 221; Cod-image quadrangle, Lamaic, 128; see also

in, 14; historical, -,8, 67; knowledge square

of, -,, 9, 1 j; layers of, 33, 137; and quadrangular garden, attribute of Vir-

mattcr, q.v.; mystery of, 3/; ohjec- gin Mary, fig. 26

live, 43, 46, 2i-,, 218. 221/; and opus, quadrat ura circuit, 96, 128*1, jigs. 59,

242//, 2.-,5, 2
-,7. 258, 270; — , as trans- Go; see also circle, squaring of

formation process, 62, 144/, 1 j8, 202//, qualities, four, 229

289, 297, 383;/; personal, 217/; and quartering/ tetrameria, 106, 124, 133,

projection, ({.v.; and psychologisin, 149,16211,191,229

8/, 13; reality of, 8, 91, 302, 481; suh- quarters, four, 106, 132, 205/, 363, 381;

jective. 43; total, 69; totality of, as see also journey; peregrinatio

self, q.v.; as the unconscious, 432; quaternity, 26, 115, 193, 229/, 381, 467,

unknown, 182, 323, 432; as water, 74; jigs. 185, 192, 232; of Adam, 363, 3G8;

see also soul alchemical, 1G9, fig. 23.-,; of centre,

psychologism, 9, 13 205, 218, fig. 31; Christian, /ig. 233; as

psychology: "compartment," 6; empiri- feminine, 205; and trinity, 1G9, 205/,

cal, 14, 17, 277; fear of, 17; ohjec- 230; see also numbers s.v. four

tivity of, 15, 18; personalis! ic, 33; queen, of heaven, 420; and king, q.v.;

primitive, 33, 278; and religion, 9. of Sheba, 340, 437/1, of the South,

] 3f> '5- '?• 29; aiu l theology, 18; 37N/, 386

transcendental, 24211; of the uncon- Quercetanus, Josephus, 239

scions, 16/, 26, 37, 27G, 475, 482; see quicklime, 34411

also analytical psychology quicksilver, 2611, 65/, 69, 79, 132, 235,

psychopomp,
r>
8, 67, 292, 299, figs. 8, 9, *6o, 288, 292/, 297, 299, 317, 344,

19, 23 382, 387, 40211; expulsion of, 29-,; see

psychosis, 148, 217, 33311; see also sclii/- also argentum vivum; mercury

ophrenia quintessence, 124, 205, 2G4, 278, 340,

psychotherapy/psychotherapist, 4//, 27, 43°

30. 32, 33, 36; see also doctor

Ptolemies, libraries of, 362

Pueblo Indians, 131 , 182

Pucch, Henri Charles, 37m
. Rahanus Maurus, 378*1puer, 42-, ,. . ....

,
radix ibsius, 320

pulses, thirty-two, 204/ ' J

., , ,
railway journey, 48

Purusha, 14. 17, 161 .

,

J J
. ram, silver, 280

/>!!//r/</r/!o/putrcfaction, 231/, 23c). 28G, . . Q orJ ' aj rainbow, 1 13, 187, 193, 2 14, 286
flgS. 48, 22 1, 223 • , ... ..1 J rainbow bridge, 57, ho, 1 14, 202

putting together, motif of, ,7711 Rakshas, 456
pygmies, f,g. yG; see also Cabiri; dwarf Ramayana, V} 0>

Pyramid inscriptions, 65 Rashi commentary of, 401
pyrites, 7611 rationalism/rationalist. 7, 32, 50, 480;

Pythagoras, 8711, 33611, 347//, 374, fig. attitude, q.v.

8,1 rationality, of cosmos, 146
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rationalizations, pseudo-scientific, 9

Raymundus, 169

reality, 114, 191/, 214; potential, 282,

476; psychic, 73; subtle. 283

realization, 175, 190, 197, 204. 214. 222,

283

rebii th, see regeneration; renewal

rebis, 202, 243. 420, 434. fig. 12-,

rectangle, see square

Recneil steganographique, sec Bcroalde

de Vcrvillc

redeemer, 35, 129, 306, 308; Christ as,

q v.; king as, 409. 422; tapis as. 374/,

see also sahmtor; lowly origin of. 28;

man as, see redemption, in alchemy;

Mercuiius as. 372, 449; see also sav-

iour

redemption, in alchemy, 24. 30(1//. 312/,

3 29"> 339- 3:"»2//. 37 2 ' 375- -I
12

- 1'3-

47^//-' — . °f divine soul/spirit in

matter, 202. 306, 312, 3-,-,. 477, 480,

fig. 178; — , of Cod. 312. 3;,2. 3-,-,; in

Christianity, 30, 306//, 351, 3^8

red-haired man, 154/, 162; blood of,

2fio

Red Sea, 390

re'em, see animals

reflection, 115, 183. 302, 386; left and

light reversed bv, 171/

Reformation. 8, 406

regeneration. 74. 350, 359, 404. fig. 152;

see also renewal

regimina, four, 26; three. 203

regio: aelherea, 321; nymphuiidica, 89

regius filius, 330/, 33S; see also king;

king's son

regression, 173/, 1H0; to childhood, y)f,

62, 115, 118; to Helios. 76; historical,

88; to incest, 131; to paganism, 11,

8fi, 141; to unconsciousness, 481

Reitzenslcin, Richard, —,?!, qHm, 143'?,

228, 237//, 272H, 293??, 302N,

$61 ff&nn, 370N

rejection, motif of, 71. 74, 80//, 80. 123,

'55- '85

rejuvenation, Faust's, 478/

relativity, of time and space, in uncon-

scious, 138, 182

religion(s), 194, 196; archctvpal forms

in, 33; certainty in, 16; classical, 35;

histon of, 33; logical contradictions

in, 15; outward form of, 11/; para-

doxes and, i-,/, pre-Christian, 24;

psychological education and, 7; psy-

chology and. 9, 13/, 15, 17. 29; truth

of each. 483; see also experience

Rembrandt, fig. 55
Renaissance, 8G

renewal, of Ethiopian. 402; of king,

\{.vzn, 408//, 417, fig. 175; of life,

34-,//, of personality, 74, 14;. 148;

rites of, 131, 134, 137, 144; sea of, fig.

222

repentance, 30

repression, -,9

res (simplex), 2^3//, 2O4. 319, 320/j, 322

resin of the wise, 161

resistance, 50, 197

resurrection, 231. 307*1, 329, 339. 357,

3.'><)- 374. .W-- 437- I'£s - '77- 2 7°

Reusner, Hieronymus, 4200-/7, figs. 13,

2 ix 1 2^2

revelation, divine/in dreams, 10, 2-
)
2v>n,

3'5' 37 I
; £ t)( ' °^« S( 'e Hermes

revolution in Switzerland, dream of,

>.-)4

1<e\ ma 1 inns, see king

Rcymann, I.eonhard, fig. 100

Rhasis, 315W

Rhenanus, Johannes, 157*1, 376

rhythms, three. 204/, 212

Richardus Anglicus, 2f,8, 2G0

rift, in Christian order. 22, 27

right/ right side, and left, 171/, 174.

192/; movement to, 127, 192/; see

also left

Rig-1'eda. 434

rimpoclie, 9G

ring. 18(1/, 199/, 204

Ripley, Sir George, 232/2, 2371, 238/1,

283/2, 3 2 3//> 324- 344' 37 in> 3 8 '- 4oC0»

437/. 4 (i4

Ripley Scnncle, 32-,/?, 417", 420, 4;}
8n,

figs. 30, 92, 196, 228, 251, 257

Rishyashringa, 456

rites of initiation, 54; of renewal, 131,
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l $-i< '37- ' 4 4 » <>f transformation, fig. royal marriage. 413; see also chymical

70 wedding

river(s), 123; four, 128//; — , of para- rubedo, see colours

disc. figs. (»2, i(i(), 197 Rubicon, 120, 123/

rock-paintings. Rhodcsian. 97 Rtulra, 456//

roj>c ladders. 193 Ruelle. (diaries, $6onff, 356///

rosa mystica, i8('» Ruland, Martin, 239, 274, 276/, 278/1,

Rosario <le la gloriosa vergine Maria, 292,317,402/1,420/1,430/1

fig. S7 running away, motif of. 5, 49, 54, 114,

Rosarium pliilosophorum, -Hf-i-nf, 109. 143. 145//, 154, 174, 189, 192

lion, 112, 118, 1 son, 124?/, 128, 148. Rupert, St.. 445

'.")!)• 107///, 169. 178//, 180/1, 232//. Rupescissa, Johannes de, 394"

243/;, 2-ijf, 271, 272'/, -j 7(1. 290/1, Rtiscli, C. fig. 230

293//, 29-,//, 31511, 31(111, 320. 331. 333. Ruska, J. F., 57/1, 76/1, 86, 153/2, 234/1,

33.V- 337- 37'"- 37')- 3 8 3- 3<s,i ". 39<»"> 254'b 255/1, 257/i, 271/1, 276/1, 315/1,

422. 433;/. 4(1911, //.us. 2-. 54. 167. 169, 320/1,327/1,347/1,348,360/^/1/1,390/1,

23 \. 23-,, 268 39 2rj , 401/1/; sec also Turba

Rosalias minor, 174/1 rust, 159

Roschcr, \V. M.. 38711, fig. 77

rose(s). 71;. 107. (72, i7
( /, figs. 13. 29. 30,

83. 193; Chi is! in, 108//, garden of S

philosophers, 11S, 174, 238//; noble.

2 }6 Saba/ius. 144

Roscik rent/, Christian, 402/1, 436; see Sac-h.se Codex. 227*1

also chymical wedding sacrifice: to the dead, 53/1; Christ's, in

Rosicrucians. 7O. 31 \n, 431 Mass, 306/, 308//, 312, 3",2/; etymology

"Rosie Crosse." 76 of, 30c); sec 1 also ablatio; Olfertory

Rosinus. 452 sa< rilicinm inlellectus, 50

Rosinus ad Sa> rataniam
, 371'?, 4",2 sal, see salt

rota, sec wheel sal sapientiae, 2^7

rotation Irotatio, 10 \. 12.4, 164/, 188, salt, 257, 288. 453, 460; of metals, 340,

ioj/, 1
f >4 , 210, 325; sec also cireula- I37"-' prima materia, 317

tio; cirnuiiambulation salvation. 29, 36, 74. 7c), 127, 15.4, 301,

rot nudum, HX, figs. 34, 16-
. 1 (>*»: citv as, 308, 312. 329. 352; see also rcdemp-

127//; head skull as. H\n; prehguia tion

lion of gold, fig. 1 f> j ; production of, tah'ator, lapis as. 232. 42c); macrocosmi,

88; see also "round" motif 2j

"round" motif, examples of: annua Sal/er, Ansehn. 108/;, 447//

mundi, H\n, H$, 325; ciicle. 12S; Samhazai 'Shemha/ai. 461

croquet hall. 115; lish in the sea. Sainothi ace, mvsteries of. 468/1

325/1; gold, Sj;/, ,X8, fig. 209; hat, jfi; Samson, fig. 177

head, H7: Hermes, 132; lapis, 128. Sanchez, Thomas, 34M

169. 325. joj; original man. H\n, sand-painting, fig.'i 10

potter's wheel, 191; simple body, 109; Sapientia (Dei), 342//, 377//, 386, 391,

soul, 83/, tabic-. 175. 177.1-//, i8f>; tern 404, |2o, figs. 201. 232, 257; austri,

pie. fig, j(i; fas, 87. 128/1, 230/d-M, 378

wholeness self svmholi/cd by. 11-,, Saturn, 338/), //g.v. 134, 152, 200; prima

117//, K)i; sec also tot nudum ; sphere materia, fig. 161
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satvr play. 81 , 89, 131

savages, battle between, 174, 184

saviour, 185, 196*1, 246. 425, 429, figs.

107, 182; chicken, 412; in Maniche-

ism, 380; see also redeemer

Sbordone, F., 446'/, 46622

Scaiolae, 1 15, 314'/

sen In lnf>idis, fig. 15

Scaliger, Paulus, fig. 261

scarab/scarabaeus, 436. 452/

Sthedel, Hartmann. fig. 71

Scheftelowitz, Isidor. 4711

Scb i Her, J. C. V. von, 155

schizophrenia, 89. 337

Schmidt, Carl, ifion, 37 in

Schmicder, Karl C, 42472, 42677

Schoen, Erhard, fig. 100

Schopenhauer, A., 1 ig

Schiadcr, Eberhard, 45322

Schultz, Wolfgang, 30222, 33071

science, and astrologv, 386; and con-

sciousness, 34; and faith, 14; of God,

377.

3

89

scientin, 404

scintillne, 30m, 386

Scitcs, 2340-77

Scott, Walter, 29977, 3441, 35077, 360/77277

Scoyaris, 3 1
4 n

sea, 48, 117, 188, 285/?, 317, 327. 339.

3900-22, fig. 186; as prima materia,

2 35> 3'7- °f renewal, fig. 222; sym-

bol of (collective) unconscious. 48.

1 18, 156, 188, 202, 329, fig. 222

seasons, 132, 191, 206, 381

secrecy, of alchemists, 243; see nlso

mystification

secret, divine, 313, 404; of goldmaking,

243; of healing cup, 467, 469; isola-

tion by a, 49, 52, 54, 89; in matter,

244, 267, 296, 313, 321, 433. 481; of

opus, 78, 237/, 279. 2830-72, 288, 290^7,

317, 431, figs. 132, 269; personal, 52,

244; societies, 3140-72, 430/; "terrible/

marvellous," 304, 401

seed, of unity, 25; golden, 182

seeing, art of, 13

Seele, translation of, 872

self: allegory of Christ, 19; antinomial

character of, 21; archetype of, 18/, 22,

25/; — unity, 25; Atman as, 8, 107;

attitude to, 182; borderline concept,

182. 35522; centre of personality, 41.

106, 205, 220; — collective uncon-

scious, 188; as conflict, 21. 186; —
and unity, 21; cosmic, 107; devalua-

tion of, 8; Ding an sich, 182; and

ego, 41, 106. 117, 355^-22; entelcchv

of, 183; indefmiteness of, 18, 19; in-

dividuality/uniqueness of, 19; and

integration, 81, 196; as Inpis invi.si-

bililatis, 182; latent. 8127; as lotus,

fig. 75; mandala as, 181; as non-ego.

117; as objectivity of psyche, 28; ori-

gin in instinct, 120; paradoxical. 19.

21: phenomenology of, 19; as Pole.

188; quaternity of. 218//; realization

of, 190, 222; roundness of, 115, 191;

Son of Man anticipation of, 208; as

spirit, 220: as stranger's hat, 185:

symbolized by Christ, 18/, 208, 555:

— garden with fountain, 118; — El-

Khidr, 1 18; — sun, 83; svmbols of,

18, 93. 188, 215/7; as totality of reli-

gious figures, 18; — of psyche, 41.

106. 182. 205; transcends conscious-

ness, 182, 202; treasure hard to

attain, 117/, 163; union of good and

evil. 21/; — of opposites, 19, 186; as

wholeness, 18, 1 15, 222. 32971

self-cremation, 30772, 381

self-fertilization, 161,452

self-incubation, 339

self-realization, 194

self-redemption, 184

self-sacrifice, 306

semel credidisse, 1 2

sennrius, 16272

Sendivogius, Michael, 6677, 25071, 25277,

25472, 27977/, 31522, 34022, 42877

Senior, Adolphus, see Adolphus Senior

Senior (Zadith), 15977, 23477, 24877, 250,

252- 271, 392, 404, 42877, fig. 128

sense perception, see perception

sepnratio j separation, 452; of elements,

230, 239, 26277, 263, 390; of spirit and

body, 124, 26377
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Se()her Yetsirah, 205 "sinister" side, as unconscious, 127, 163;

Sephiroth, 2(5-, see also left

Septem tractatus sen rapiluln Hermet is sirens, 52

Trismegist 1 aurei, 25511 sister, 69, 73dm, 83, 115; as anima, 73;

Serapeum. 362 see also incest

Sermo He transmutations metallorum skull. 83; as vas, 87, 267, 434*1, figs. 75,

(Morienus Roman us), 2721?, 2937?

,

135

313/1/, 430/) sky. as prima materia, 317

serpens mercuriij mercurialis, see am- slave, red, 153*1

mai.s s.v. serpent SlaifOnic Hook of Enoch, 22 m, 363*1

Servatius. St.. fig. 206 smoke, 278?/, 282, 285

sermis fugitivus, 66, 146, 437 Socrates, 234*1

Sethens, 107/ Sol. 76. 162. 234, 417, figs. 79, 133, 268;

"seventh, the." 63, 67; mountain, 197 et eius umbra, 168*1, fig. 81; niger,

shadow, 29//, 32, 36/, 93, 151*1, 168/1, 1 10, fig. 34; see also Helios; sun

196; and anima, ifj&n; encounter Sol and I. una, 202, fig. 38; coniunctio,

with, 31, 36; as prima materia, 317 390*1, 401*1, 477, figs. 13, 23, 27, 32,

Shakti, 97 113, 141, 161, 223; see also sun and

Shatapatha-lhahmana, 4:34, 456 moon
Shaw, Bernard, 138, 194 soldiers, 155, 163, 190

Sheha, Queen of, 340 soiifiratio, r
} -jf, 63, 76, 80, 84

sheep, land of, -,8 Solomon, King, 342, 378*?, 379
Shem,37i solstice, 133, 199

Shing Chi T'n, figs. 2^9, 260 solntio, 230, 239, 262*1

Shepard. Odell, 471" "somnia a Deo missa." 10

shepherd/ Poimen. 58, 185, 307"." of son, of chaos, 91; of darkness, 36; and

Aries and Taurus, fig. 17; Christ as. father differentiation, 2}; of Great

f'S- '8 World, 27-,; of Tiamat, 2y, upper
ship, 104, 107, 201/, fig. 97 and lower, 24; see also fdins

Shiva, 97, 108*1, 129, 154, fig. 75; bindn, Son of God. and Antimimos. 366, 371;

"becoming all." 360/. 365, 371; Chris-
Shri-Chakra-Sambhara Tantra, 96 (ian belicf in |g 36; and classical

Shri-Yantra, fig. 39 mv(h ^n .

jn flower 10?/
. as the

Sibylline Oracles, $G5n foimh fi
. as God .man ^ ^

sidpe-korlo, nC), fig. An „ . _, . ro ... .

. '
.r

/
«- 1 as (.nostic Christ, 368; as liberated

Siebmachcr, see Aquarium saf>ientum ,. .

„., ' divine soul. 312; Monogencs as, 107:
Sihon, 461

'

«... ... „ _ one with Adam, 36-., 968: pneuma
Silberer, Herbert, 69, 228 '

•
, e a a - as, 30 1 ; and pricstlv art, 360; pro-

silver, 197. 262/1, 28r,/7, 319. fig. 38; con- a t
7

J
'

ditioni.10pus.232 l,uccd b
? a,chemist

-

112
:
rcd co,our

Simla Dei, ,34; see also ape. of God °f
'
2,2; in Z<*imos, 3&>0

Simon Magus, 357/,
Son of Man

-

2o8
- 3»4. 3'3- 379

simple/simplicity, 124. 169. 264; soul, Son& de Potiphile, 53*1, 239*1, 250*1,

264, 267, 320. 434*1; see also res 336w > 453w » 0£5 - 4. 5- 33= 5^ fl/5°

sin(s), 21, 31/, 117, 152, 391; original. Beroalde de Vcrville

20. 358; "outside." 8; and repentance, Sophe, Hook of, 30611

30 Sophia. 152,404,450

Sinai. Mount, 197 sorceress, 190
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soror myslica, and artifex, figs. 132, 1 40, spiral, of inner development in

215, 237. jCh) dreams, 28, 177, 179/, 217

soul, 124. 178, 194, i()<>; abode of evil, sj)iiit, and body, q.v.; breath of. 28-,,

17, 101/; aerial, 232//. afliiction of, fig. 115; creative, 282; devil as aerial,

272/; and bod\, ff.v.; of Christian, fig. 3(1; earth-, 312, 3.}-,; eyes of

11/; Christianization ol. 12; deftni- spirit/mind, 250, 2-, 1, 2-,-,, 270, 322;

lions of, 8w; deification of, 13; de- fill us legius, 330/, 338; of (.od, 205,

valuation of, 8//, 11, 101; dwells in 428; of gravity, (>2; hermaphrodite,

blood, 279/, 343"; licry nature of. '34-,; as intellect, 141; in lapis/Si\e

264;/; freed from Hcimartnenc, 3'ii/, stone, 275, 29-,, 345, 429; in mailer/

3(>8; and God, q.v.; as guide, fig. 19; prima materia, 2G7, 278, 293, 29-,//,

-image, 9?/; and imagination, 279/, 342, 34;,. 428, 476, 480, figs. 129. 229,

282; immortality of. 10; loss of, .-,9, 232; as Mercnrius, ijak; and nature,

115; as monster, i(>6; and nature, 4<>4; as prima materia, 317; as quin-

263/; by nature (Christian, 12", 21; tessence, 124; redemption of divine,

perils of. -,4. 333; psychology and, (),
3o(i, 312. 3-,-,, 477, 480. fig. 178; self

13/; redemption of divine, 202, 306, as, 220; traditional, 73; — , father as,

3 12
- 3.")' 477- 4^o, /'.(>'• '7^'. religions 50, (13, 71, 123; transforming sub-

function of, 12/; respect for, 102; stance, 26m; uroboros, 345; water

simplicity of, 264, 2^7, 320, 431".' from, 20;,; world-, 429

-sparks, 301M, 386; a sphere, 83/, a spirits, ancestral, 131; astral, 426; etcr-

square, 336'/; transcendental cnergv, nal, 165; fugitive, 230; in prima ma-

911; as the unconscious, 280; wheel teria, figs. 129, 229, 232; seven, of

for raising, 380^-/1; winged, fig. 139; God, 379; shining, 366

a worm, i()(>; see also auima: psyche spiritus: creator, 282; ignrus, 387; mer-

source of life, 73. 83, 84. 120, 123. 131, curialis/mercurii, 67, 325M, 438, 458/1,

137 fig. 179; metallorum, 34; mundi, 429/;

south, the, queen of. 378/; wind of, vilae, 132, 437, fig. 109

386/, 398; wisdom of, 377 Spitteler, Carl, 81 , 123. 430

space and time, 105. 205 , 214, 220; rela- Sftlendor soils, 452

tivity of, in unconscious. 138, 182 sP lil personality, see personality

spark, of light, 107, 109, 231; soul-, sponsus/sponsa, 14, 394. fig. 103

301/?, 38(i: struck from lirestone, square, animals transformed in, 143//;

n-qf aqoij Chinese earth-, 128, 150; — , as yoni,

species, the. 408, 419
,r

»
<); circumambulation of, 108//, 124,

Speculativae pliilosopluae (I)om), 25m,
,2 '' l ^ !l

'

x ~< 2
'

,89" ,(J 3 : ciI >" fa- 3»5

r dance hall, io«; garden, figs. 2(>. 84;

f . .. , "House of the Gathering." 101/, lie.
sperm of philosophers. 401 .

n ,M &

, , . (13; imprisonment in, 180, mo; inan-
sh/iacricum obits, 32-.

. , .

dala, 42/1, ()(>, 126, 128, //<;. (>2; ob-
sphere(s), 1.-.4, 28-,//; anima mundi, . ,

' longs and, 192/, 213; rotating, 194;
84/1, 88, 92.-.; Empedoclean, 84//, 32-,; . , , ,

'
,

,

' 1 » o •>* rotundum and, 127//; round and,
original man, 81;/; seven, 200: — i_i„.„„. 1 c" 4 ' •'' Hermes as, 132; soul as, 330M; as

planetary, 57, 302, fig. 31; soul, 83/; temenos, 131; — , feminine nature of.

vas, 87, 128//, 2^(^,1; wmged, fig. 186; as temple, 12O; triangle and, 125.

209; of wilier, 32511; see also globe;
, 2fiMj 128, 169; with unknown

rotundum; "round"' mot i

t

woman. 164

spinther, 107, 109. 301?/, 386 squaring the circle, see circle
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stages of alchemical transformation, Vidholf, Karl, 162//, 32

1

n, 379", 433"

22H//, figs. 15, 133, 142; four, 229, suffering, moral, 21/

fig. 114; seven, 76, figs. 29, 93, 221, suggestion, 27, 44

251; twelve, 239, fig. 122 sulcus primigenius, 54
stair(s), 54, 62, iyj; staiiway of seven sulphur, 166, 288, 329??, 330, 383,

planets, 55 402&H, 460, fig. 194; philosophorum,

Stapleton, H. E., 392M 234, 428;*; prima materia, 317; white,

star(s), eight-rayed, 190, 192; North, as lapis, 390//

188; rotating, 104; seven, 197; seven/ Summa perfectionis (Geber), 255*1,

twelve, 379; shooting, 172 2717/, 314/*

Steeb, Joannes Christophorus, 433?! Summarium philosophorum (Flamel),

steed of the Church, fig. 53 see Truetatus brevis

Stefano da Sant'Agncse, fig. 103 Summum boiium, God as, 464

Steinschneider, M01 it/, 88/j, 234N sun, 48, rtf&n, 66, 76/, 83/, 131/, 170,

Stephanos of Alexandria, 1 59/* 176, 188, 330/, 381/, 401^; black, see

steps, see stair(s) Sol v.r'. niger; chariot, fig. 206; Christ

sterility, king's, 327, 408, 4 12/ as, 84, 208, 417; condition in opus,

Stevenson, James, //g. 110 232; devoured by lion, 252, fig. 169;

stigmata, 7, 355, fig. 58 eclipse of, 28G; -god, 57, 381; gold

Stobacns, John, 327/j the image of, in earth, 343, 382/;

Stoic(s), 299?/; doctrine, 26471 image of God, 343, 382, fig. 181; of

Stolcius de Stolcenberg, Daniel, figs. justice, 417; and opus circulalorium,

48, 173,222 382; source of life, 84; symbol of

stone(s), living philosophical, 148, 2G9; divinity of self, 83; -vessel, fig. 171;

precious, 18G, 192, 210, 270, 335, 358, wings of, 408, 417; worship, 84/crn,

409; — , as rejected jewel in Spittcler, 88; see also Helios; Sol

8j, 123, 430; spirit in, 295/, 345; un- sun and moon, 247, 27G, 330, 389, 409,

comely, 80, 180//, 304; see also cor- 440, figs. 57, 183, 194; coniunctio,

lierstone; lapis see Sol and Luna; eclipse of, 286;

Straub, A., figs. 28, 53 furnaces, fig. 113; hermaphrodite,

Strauss, Heinz Arthur, fig. 100 Mercurius as, fig. 125; Mercurius,

stupa, 12G// standing on, fig. 22; — , as cross be-

subconscious/supei conscious, 137, 155, tween, fig. 192; trees, fig. 116

280 Super arborem Arislotelis (Albertus

subject, transcendental, 8 Magnus), 370*1, 40m
subjective psyche, 43 Super J'ahulam smaragdiuam Com-

subjectivism, 15 menlarius (Hortulanus), 16971, 3250-71

sublimatiofsublimation, 57, 124, 239, superman, 29(5/, 479/

2 75. 3°7"» 3(iH
- 374- 3 81 ' 3 8f)

' 4 28 »> superstition, 32, G3, 153

figs. 175,200 Svayambhu, 454
substance(s), consecrated, 308/, 352; in- swallowing, motif of, 190, 331, 338, 345,

corruptible, 37, 478; metaphysical, 417; see also devouring; incorpora-

2G9; noble, 273; one, 234; see also tion

arcanum; transforming/arcane sub- sweat-bath, 339N

stance sword, 117//, 309, 331

subtle body, 277//, 310, 427 symbol(s), alchemical, figs. 3, 4, 112,

succubi, 49 see also symbolism; of centre, 29, 41,

succus luna riae, 74 217//; Christ, 19; Christian, 25, 7G;
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s\ ml)ol(s) (caul.):

cosmogonic, 25; formation, 482; of

the goal, 232//. of Merem ins. ff.v.;

nature of, 283; of prima materia,

q.v.; religious. 127; of self, ij.v.i

typos as, 17; unconscious as matrix

of, 432//; of unity, mamlala as, 27;

uniting, 295, 372. 4- 47 (i
- fig*- '4 ( >>

148; of uroboros, 293; of i'as, 238

symbolism, alchemical, 33/, 424, 432/,

483; — , in relation to Christian and

Gnostic, 33, 433. 471; — .
— Church,

447; — , — dream symbolism, 33. 346;

— ,
— individuation process, 3-,, 47.-,;

— ,
— psychology of unconscious, 37;

animal and ancestor, 134/; Christian,

22, 25; Gnostic, 449; fish, 141, 307";

mandala, q.v.; serpent, 144; unicorn,

452, 471; water, 74, 360

symbolon, 185

symmetry, 171/, 174, 193, 197; lack, of,

218

symptoms, removal of, 4/; symbolic,

355

synchronicity, 306

syncretism, Greco-Roman, 55, 86, 301 n;

Taoist, 98

Synesius, 315M

Szebeni, Nicholas Melchior, see Mel-

chior Cibinensis

tabernacles, three, 394

table, round, 175, 1
77^-/2, 18G

Tableau des riches inventions, see

Soyige de Poliphile

taboo area, 54, 81, 196; see also temenos

Tabor, Mount, 461/

Tabula chymica (Senior), 390/1

Tabula smaragdina, 164//, 178, 2-,-,?i,

27m, 360//, 371", 401*1, 444"' 44;")-

449/>/' g*- 210, 2 iG

tail-eater, 293, 382, figs. 13, 46, 47; see

also animals 5.1'. uroboros

Talmud, 460//, 462/1

Tan tra/Tan trie, 180/, 280; see also yoga

Tao, 14, 4(H)

Taoism, 98, 182

Taos, 131

tafias, 339

target, 104. fig. 48

Targum Pseudo-Jonathan, 461. 462/1

Taurus, fig. 1 7

Taylor, ¥. Sherwood, 293//

taxi, 172, 186

Tecenensis, see Guilhelmus Tecenensis

Tchom, 23

Telcsphorus, fig. 77

lelum passion is, figs. 80, 131

temenos, 54, 81, 106/, 168; city as, fig.

31; compensatory significance, 83;

feminine nature, 186; garden as, 118;

as prison, 190; sacred building. 140;

square as, 131; womb as, 131

temple, 96, 126, figs. 26, 93

tension, and circular movement, 104,

143, 148, 190, 192

teinaiius, 123

ternary and quaternary systems, 96

terra alba foliala, 232

terror, motif of, 89

Tertullian, 12//, 13/, 20, 132, 440, 446
Teslamentum (Cremer), 29 in

test udo, 137/', fig. 76

tetraktys, 130, 169

tetrameria, see quartering

tctramorph, 109//, figs. 33, 63

letrupeza, 109

Thabritius, death of, 329, 331, 333. 346,

348; rebirth, 330/, 347, 419; and

Beya, gestation in brain, 329, 413;

incest, 133//, 232, 331, 337--", 330,

412, 413; in triple glass house, 333,

346; variant spellings, 329/2

1 hales, 139, 449
Theati uin chemicum, see names of in-

dividual authors and treatises

Theatrum chemicum liritannicum,

438/2, figs. 1, 118, 267; see also Or-

dinal I of Alchimy

Thenaud, Jean, figs. 6, 74

Thcodoret, 383/2

theologian(s), 6/2, 12/, 17, 28, 183
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theology, and psychology, 18; of lapis,

42H/

theoria, 289, 290ft

Theoscheia, 299

thcosophy, 101

therapist, see doctor

Theseus, 33-,

thinking, function of, 158

Tholde, Johann, 426

Thomas (Aquinas), pseudo, 271, 37G

Thoth, 133/, 137, 299, 361ft, 370, fig. 68

thought, symholi/cd by birds, 201/

Thoyth(os), 362/wft

threefold and fourfold universe, fig. 1;

threefold cord, 394, fig. 215

throne, crystal, 210, 214

Thurneisser zum Thurn, fig. 91

Tiamat, 23, 25

Tikkanen, Johann Jakob, figs. 176, 247

Timaeus, 84//, 3(52?/

time, and eternity, 212; and place,

191/; -symbol of lapis, fig. 99; see

also space and time

timclessness of centre, ior,

tinciura: alba, 232; rubea, 124

tincture, 239, 286, 297, 291), 346, 392,

428ft; golden, 374, 425; red, 232, 358;

white, 232

Tom Thumb, 63

Torquemada, Cardinal, 466

torture, 335ft

totality, as ego plus non-ego, 10G; of

personality, 106, 329; 'psyche" as,

9ft; self as, of psyche, 41, 106, 182,

207; — , of religious figures, 18; of

transforming substance, 133; see also

wholeness

tower, 107; attribute of Virgin Mary,

fig. 26

Toyson a"or, I.a (Trisinosin), fig. 112;

see also A are it in vellus

Tractalus Arislotelis, 128ft, 251, 381ft

Tractatus aureus, 109*1, no, 118//, 124ft,

148ft, 150ft, 152ft, 168//, 169, 236ft,

254*1, 272;/, 319ft, 358/, 404ft; . . .

cum Scholiis C.nosii, 128ft, 236ft

Tractatus bievis (Flamel), 371ft

Tractatus Micreris, 386ft

tram-car, 1 15/

transcendental, clock, 105; energy, soul

as, 9ft; prejudice, 18; psychology,

242ft; self as, 182, 205; subject, 8;

unconscious, 137

transference, unresolved, 5

transformation, alchemical, 79, 132/,

228, 313, 428, 479, figs. 121, 214; ani-

mals into men, 143//, 177; in Mass,

see transubstantiation; mysteries,

q.v.; place of, 145, 196; psychic, 62,

144/, 148, 289, 297, 383ft; psychic/al-

chemical parallel, 262//; stages, q.v.;

vessel of, 267, 299, see also vas; yogic,

339
transforming/arcane substance, arche-

type of, 386; body/soul/spirit of, 394;

Christ as, 434; consists of four ele-

ments, 133; devilish/divine, 134; flos,

76ft; gum arabic, 161; identity of

psyche and, 267; macrocosm, 386;

magnesia, 125ft; Mercurius, 26ft,

131//, 146, 371, 434, 449; movements

of, 1641?; Nostoc, 178; rotating, 386;

round and square, 133; Veritas, 269;

see also arcanum

transmutation, alchemical, 228, 406,

408; in Mass, 310, see also transub-

stantiation

transubstantiation, 308/7, 351, 404, 406,

434
treasure, 84, 123, 358; "hard to attain,"

117, 158, 170, 335, 340/7, 346; self as,

117/, 1 63

treatment, analytical, 4/, 29, 31

tree, 28, 166, 174; of Adam, 460, fig.

131; and ass, 458; of coral in sea,

348ft, fig. 186; of Eve, fig. 135; Co-

kard, 458; of Hermetic philosophy,

29; of Hesperides, (ig. 189; immortal,

348ft, 352; of life, figs. 26, 264; with

life-giving fruit, 197, 348; Mayan, fig.

190; and Melusina, 458ft, fig. 257; as

mother/ virgin, 420, fig. 231; philo-

sophical, 255, 276, 419, fig. 188, see

also arbor philosophica; in Western

land, 460

triad, fig. 185
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triangle/quadrangle, 125, 126*1, 128,

ity'fig- 75

Triga chemica (Barnaud). 437"

Trimurti picture, fig. 75

Trinity/trinity, 131, 169, 193M, 212,

214, 390, 437//; alchemical, 344. fig.

179; cabalistic, 206; chthonic, 460;

Cross and, 76; masculine, 22, 20;,;

and quatcrnity, 169, 20.-,/, 230; and

seed of unity, 25; as Iricephalus, fig.

212; see also NUMinus s.v. three

triple glass house, 333, 34(1, 318

Tripus aureus (Maier), 290, fig. 144

Trismegistus, see Hermes Trismegistus

Trismosin, Salomon, figs. 32, 95, 112,

134, 166, 2 19

triunity, Mercurius as, 26

trust in God, 31

truth, alchemical, 258, 260; of con-

tradictions, 15, 20; and faith, 29;

paradoxical, 16, 150

Tscharner, E. H. von, 46677

Turba pliilosophoruin, 5777, 76??, 86,

12211, 15311, 23411, 23411, 25711, 2
.

r)«.

31411, 320, 327//, 329/;, 339//, 347//,

3487?, 374, 375/, 38611, 390, 39277. 402*1

Turfan Fragment, 371 n

typos /type, 14, 17/, 221; see also arche-

type

Tz'u-yuan, 46577

U

vitap ddou, 12277, 297, 360, 449; as poison,

299

"ugliest man," 155

Ulmannus, 42477

l
T mail (Hamuel) Muhammad bin,

37677; see also Senior (/.ad it h)

unconscious, activation/animation of,

49, 52/, 89. 155; anima, personifica-

tion of, 54, 84, 103/, ii2, 150, 17771;

animal impulses of, 145, 157, 190;

approach of, 48, 50//; archetypes of,

17, 32, 36, 221; autonomy of, 46, ,-,4,

89, 184, 33377; "behind" as, 48; cen-

tralizing processes in, 217//, 482;

chthonic, 24; collective, 26, 32/, 36,

48. -,777, 62/, 188, 221; — , mother as,

71, 74; — , and personal, 62/; com-

pensation by, 24/, 44, 46, .-,4; and

consciousness, r/.r'.; contamination by,

26, 112, 132/, 158, 177", 196; cosmic

aspect, 171; depotcntiation of, 123;

depreciation of, 50; descent into, 329,

333; dialectic/coming to terms with,

4/, 29, 93, 153, 274, 417; dominants

of, 245, 276; and eternity, 105; ex-

perience of, 50, 52, 103, 245; fas-

cination by, 218, 329, 336, 34-,; fear

of, 52, 217; feminine, 23/, 52, 112,

150, 214; guidance by, 60; as the

"hereafter," 479; illimitable. 182;

images in, 13; integration of, 131,

413; intuitions from, 117, 137, 433;

invasion by, 4877, 49; left/sinister,

127. 163, 171, 186; mask of, 25;

matrix of symbols, 432//; necessary

evil, 183; numinous, 182, 345; as

objective psyche, 43/, 46, 215; order

in, 148; outside nature, 283; over-

powering by, 333N, 334/; paradoxi-

cal. 433; personal, 32, 62/, 17777; as

prima materia, 433; projection of,

q.v.; psyche us, 432; psychology of,

16/, 26, 37, 276; 475, 482; sea as

(collective), 48, 117/, 156, 188, 329,

jig. 222; secret of opus in, 2.-,8; self

latent in, 8177; skeleton in cupboard,

159; space-time relativity of, 138, 182;

spiral/circular movement of, 28, 103,

217; and sub/superconscious, 137,

155, 280; synthetic work of, 215;

transcendental, 137; underestimation

of, 194; as unknown psyche, 182, 323,

432; as whale, fig. 222

unconsciousness, 6, 26, 96, 150, 186,

334. 476, 481

"under," motif of, 58, 1 13

understanding, 50, 250, 260, 264, 271,

340, 483; golden, 270

underworld, 25, 333. 335, figs. 69, 151

unicorn, see animals

I nigenitus, 371, 442; see also Mono-

genes
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union, of dissimilar*, 32-,; of irrccon-

cilal)lcs, 1 46. fig. 72; king/son, ifiaw,

344: like/like, 327. 412; of opposite*,

q.v.; of sexes, fig. 60; soul/body, 311,

374/, 420; water/fire, figs. 72, 160

unity: archetype of, self as, 25; divine,

25; seed of, 25; of seven alchemical

stages, fig. '_'-,!; s\ml>oli/ed by circle,

124: — mamlala, 27; as synthesis of

fon 1, 1 2 j. 1 GiJr/i, see also Maria,

axiom of

universe, opus a model of, 164; three-

fold and fourfold. fig. 1

unknown/veiled woman, see woman
I nam

, 3 19

I'fianisliads, 107, 3-,-,. |-,j; sec also

Hi ihadai tmxalai; C.h liandogya

upper and lower, 22, 2j, 123, 128//,

fig- 7«

ui inn buei orunt, fig. 1 2 1

urine, as aqua ftermanens, fig. 121; as

f>)
1 ma materia, 23-,

uroboios, see VMM us
uterus, \~ijf^)t; vas as. 237: see also

womb

Vajramandala, xoSn, fig. 43

valencies, four, 218

Valentinus, Basilius, 2917?, 338^, 342.

426, figs. 146, 185

Valentinus the Gnostic, 330N

Valli, l.uigi, 171 n

variety |)erformance. 80/, %, 103

va\, as tii/ua ftermanens, 2^8i"j»; bene

rla usu hi /well sealed, 14(1, 1(17. 24^:

cave, i8(>; cerebri, \<s\\n; cosmos, 236;

egg, 202, 238, fig. 2-jt: fire. 2386*11,

239//. furnace, 23O, 34 (i
, figs. 2, 113,

119; garden. 238;/; grail, i8o>/; Her-

metic. 23G, figs. 120. 121, 1 -,3, 22G;

k rater, 299; lapis, 179//, 23G; Met

rurius, 238^-//; mirabile, 236, 237*1;

mystic, //g. 23; pelican, 128H; prima

materia, 236; as retort, //g. 230;

round, 87, 128?/, 236/crn; skull, 87,

2(>7, 434". /'g. 7;,; iinum, 178, 230,

2 (l'V'/'£- Kf>: Virgin, 180;/, //g. 87

I'edas, 453; sec also Atltaiva-Veda; Rig-

Veda

Vedic Hymns, 4-, j/?

Ventura. I aurentius, 254. 385/

Venus, 8(», 1 10;/, 317, 401 u

verdigris, 1

-,9

ve> itas, 2(i()

Verteuil tapestry, fig. 264

vertical/ horizontal, see horizontal

vessel, sec vas

\ 'ibhandaka. 45(1

Villa dei Misteri. Pompeii, 140H

I'indent ia Hei metis, iqn

vinegar, 273; celestial, 23-,; prima ma-

teria, 3 1 7

Tin 11m aniens, 74, 23071, fig. 152

Viraj, )-,()

Virgil, 39. 2-, 1 . fig. (>9

virgin(s), 33-,. 383, 398, 401, 409, 456;

of light, 42-,; male, 383//; -mother,

37-,, |2o; -serpent. 304^/1, figs. 157,

2 -,7: seven, fig. -,

Virgin, see Mai \ . Virgin

virgin's milk. 3^8, 408, fig. 222

Virgo. 44(1

virgn icdimita, 409, 420

virgo la ine, 3ofi

viriditas, see ( 01 ours

Vishnu, 4 -,4. figs. 75, 253

J'i.sio Aiislei, 153ft, 2-,2. 2-b, 327, 32971,

S3 1
- 333. 33*)- S47w - 34H#' 4 , 3W - 4 •>

vision(s), 250, _>-•_>. 2C)i£*fi, 3j(>; sea as

bhihplaic of, j8>/; symboli/ed by

di agon, l>() 1

\ it 1 ili( a' ion. |o2fl

vilrum (j'ilieiim). 78, 171, 232

xntrutn anreum inalleahile, 232

voice, iu dreams, 49, 60. 8(i/, 89, 91,

1 IS- '7-'- '91/

volatility . 27-,. j irS;i

Vollers, Karl, 1 18//

I'on der Materi and Prat tick des Steins,

437

von Gathuang famih crest, fig. 243

V'reeswyck, Goosen \an, //g. 51

Vulcan, 166, 40UJ
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W

Wagner, Richard, 194

Waite, Arthur Edward, 314/1, 357, 406

Waldkirch, Conrad, 376, 410

walk, motif of, 62, 79

Walpurgisnacht, 5377, 91

war, 153, 190, 481

Wasserstein der Weysen, 427

water, and air/earth/fire, 205, 229, 263/,

317, 392; Christian symbolism, 360;

composite, 234/; descent to, 193;

divine / aqua divina/ DScop 6tloi>, 35,

122/2, 297, 449, 453; drinking, 141/2;

and fire, q.v.; as fire, 120, 232/2, 234/1;

and foetus, 394; healing, 297/, 390/2;

king dissolving in, 391/1; as lapis,

122H, 234/6-/1, 324; of lapis, 161; of

life, 71/J, 123, 192, 317, 398*1; living,

118, 390/1; Mercurius, q.v., see also

aqua mercurialis; metallic, 391;

moon, 404; mythical, 160; philosophi-

cal, 234/, 404; prima materia, q.v.;

"special," 102, 122; from spirit, 205;

spirit of God on, 280, 428; -stone,

404; symbol of psyche, 74; as third,

468; vas, 2386-77; into wine, 467/; see

also aqua

Wei Po-yang, 357/1

well, attribute of Virgin, fig. 26

Wessely, Carl, 361/1

West, Edward William, 458/2

West, and East, 7/, 205, 307/1, 369/1,

382

Western, land, 197, 369/2, 460; man. 9,

27; — , and Eastern, 7/

wheel, 169, 293, 380//, 386, fig. 65; in

Bohme, 165/; cosmic/world, 96, 380,

fig- 40; eight-spoked, 154, 163/, fig.

80; in Ezekiel, 165, 385, fig. 109; Mer-

curius, 166; potter's, 190/, 382; for

raising souls, 3806-/2; self, 191; whole-

ness, 166

wholeness, 117, 123, 155, 214; as An-

thropos, 162; as charisma/ fate. 306-/1;

as completeness, 159; as conscious/

unconscious man, 18; demands of,

175; ethical, 6/2; experience of, 20;

goal of man, 6, 162, 221; — of psy-

chotherapy, 27; indescribable, 18; of

man, 30, 84; and number three, 26;

projection of, 115; religion as, 196;

self as, i8, 115, 222, 329/1; symbolized

by: cauda pavonis, fig. 111; croquet

ball, 115; four elements, fig. 93; man-

dala, 166, 175, 199; ring, 199; rose,

175; round table, 1 7 7 n ; sun, 84;

wheel, 166; see also totality

whore, menstruum of, 290/1

wild man, figs. 35, 250

Wilhelm, Richard, 466/2; see also Jung

Wilken, llrich, 362/1

will of God, 30/1

wind(s), 178, 285, 301/2, fig. 210; four,

fig. 211; north, 3986-/1; south, 386/,

window, blocked, 48

wine, 140, 307/1, 467/; eucharistic, 308/J

Wirth, Albrecht, 71/1

Wisdom, 205/; of Holy Ghost, 378; of

Solomon, 378/1, 379, see also bible;

sons of, 358, 394; of the South, 377;

see also Sapientia

wise old man, 93, 123, 190, 250/1; Wise

Men from the East, 389

witch, 199

Witte, Jean Joseph Antoinc Marie,

Baron de, fig. 63

Wolff, Toni, 43/1

Wolfram von Eschenbach, 180/1, 469,

471/2

woman, unknown/veiled, 54, 57/, 83/,

93, 103/, 106, 113, 115, 123, 154, 164,

168, 175, 179, 188, 192, 199; see also

anima

womb, 131, 151; of Beya, 334, 337/1;

green, 154; of Mary, 108/1; see also

uterus

WoodrofFe, Sir John, 144/1

Word, the, 320, 374, 375. fig. 158

world: clock, q.v.; mountain, 108; prin-

ciples, three, 96; soul, see anima

mundi; wheel, 96, 385, fig. 40

Wynandi de Stega, figs. 73, 98, 266
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Zacharias, Pope, 353N

Zadith, see Senior

Zagreus, 90

xanthosis, see colours
Zaibar, 402*

X

Zaralhustra (Nietzsche), 81, 144, 155.

296 - 479//
* Zeller, Eduard, 299/7/, 304/1, 325/1, 33077,

336 "> 35°"
yang/yin, 37, 152, 330/1 Zeno 264 „

yantra, 95 Zeus, 330/2, 365/
year, as symboJ, 164, 191/ Zimmer, Heinrich, 96/1

Yellow Emperor, 466 Zocklcr, Otto, 24, 2on/
Ymir, 330/1 zodiac, 133, 165, 193/1, 206, 210, 212,

yoga, 101, 127, 166, 339; Kundalini, ^ ^ 4o8 flgs g2 g3 JOO 1Q4

144, 154; Tantric,95
, 56 , g2

yoni, 150 Zosimos, 55, 62, 234/1, 252, 276/1, 295,

299A 3 '4"' 36o//» 386 - 433"' 45 2 "

Z Zunz, Leopold, 461/?

Zurich, Peterhofstatt, 106

Zacharius, Dionysius, 260 Zurich Roll of Arms, fig. 243
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