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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. Junc






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 rg93s (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, 1g40) 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 1n 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
Jafté, 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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TRANSLATOR’S 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 difterence 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; 1 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-Jahrbuch tor 1935 and 19g6. 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. Junec
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1. The Creator as Ruler of the threefold and fourfold universe, with water and fire
as the countcrpart of heaven.—"Liber patris sapicntiae,” Theatrum chemicum
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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
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when I say that 1t 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 1 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, () 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 i1s a relatively large number of patients for
whom the outward termination of work with the doctor 1s far
from denoting the end of the analytical process. It is rather the
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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 treed me from the worrying feeling that I myselt 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 depreciation 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
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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 1s 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.? 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

1Tt is worth noting that a Protestant theclogian, 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 Hindler, Die
Predigt.
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impotence of the individual entirely responsible for 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 1t 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
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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 évros tudv (referring to the Kingdom of God) as
“among you” instead of “within you.” T 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-
selt up as an arbiter mundi. 1 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 1deal took upon himself the sins of the world. But
if the 1deal 1s 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. If 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? 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

10

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.” Anv-
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 1s how Western man, whose soul 1s 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 1s 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.

[In previous translations, and in this one as well, “psyche”—for which Jung in
the German original uses either Psvche or Seele—has been used with reference
to the totality of all psychic processes (cf. Jung, Psychological Types, Def. 48):
i.c., 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 encrgy 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.)

[In 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.
—EbiTORS.]
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little more Meister Eckhart would be a very good thing some-
times!)

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.” 2 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.” * 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 als), 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.?
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.® This correspondence is, in psychological
terms, the archetype of the God-image.

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

6 The fact that the devil too can take possession of the soul does not diminish its
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.
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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 1s 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.

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.

Yet when I point out that the soul possesses by nature a re-
ligious function,” 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.”
18
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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
avriupov mveipa Who 1s 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 1t 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 himselt has deified 1t! /
did not attribute a religious function to the soul, I merely pro-
duced the facts which prove that the soul is naturaliter religiosa,
Le., 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 1s high time
we realized that it 1s 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 1s 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 1s, without making contact with the psyche, is frankly be-
yond my comprehension.$

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 1s 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 1s an archetype, I mean by that the “type” in the
psyche. The word “type” is, as we know, derived from riros,
“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.

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.

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.

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 1s 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 1s absurd. And when buried He rose again, which is certain
because it is impossible.” ® 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 carne 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.

Not everyone possesses the spiritual strength of a Tertul-
lian. Tt i1s 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 1t 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 c¢f 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
1s 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.

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.

It is quite understandable for a science to concentrate more
or less exclusively on its subject—indeed, that is its absolute
raison d’étre. 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.

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.)

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.

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 mysterit.
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 1s 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.’® 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. 166q) 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 1s, 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,” 1.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 unicn 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 struggles against being en-
gulfed in an irreconcilable contradiction. Note that at the same
tume 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 be obliged to absolve him
even if he were not of the same opinion. Escobar quotes a number of Jesuit
authoritics on the question of how often one is bound to love God in a lifctime.
According to one opinion, loving God once shortly before death is sufficient; an-
other says once a year or once every three or four years. He himsclf comes to the
conclusion that it is sufficicnt to love God once at the first awakening of rcason,
then once every five years, and finally once in the hour of death. In his opinion
the large number of different moral doctrines forms onc of the main proofs of
God’s kindly providence, “because they make the yoke of Christ so light” (Zockler,
p. 68). Cf. also Harnack, History of Dogma, VII, pp. 101ff.
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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 suftering that is unendurable to
the great majority of mankind. Consequently the example of
Christ 1s 1n 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.

22



AND PSYCHOLOGICAL PROBLEMS OF ALCHEMY

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 1s 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 pinn (Tehom),' to
Tiamat with her dragon attribute, and thus to the primordial
matriarchal world which, in the theomachy of the Marduk
myth,’? 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 erschaffen? 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 macrocosma.

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 1t 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.

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 1s 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.

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-sufhcing na-
ture of that which answers. Thus the filius 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 animality.

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—Iles extrémes
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.

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. Mercurius?? is of course quad-
ratus, 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—r6 & réraprov, 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 range
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.]
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to three or four amounts to a wavering between the spiritual
and the physical—a striking example of how every human truth
1s a last truth but one.

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” * in the Christian order of things is responsible for this,
since it is easy to show that Christian symbolism 1s 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, 1, pp. 71ff.
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proves to be nothing but an obstacle to the highest and most de-
cisive experience cf 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 1t 1s that sup-
ports him when he can no longer support himselt. Only this ex-
perience can give him an indestructible foundation.

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 trom the great tree and now find themselves
“hanging 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 oft 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.”

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 1n distinctness and in scope. Owing to the diversity of
the symbolical material it 1s 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.'® In al-
chemy the tree is the symbol of Hermetic philosophy.

The first of the following two studies—that which composes
Part 11—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 1s 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.

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 attritio.® We know of

15 See the illustrations in Juug, “Concerning Maundala Symbolism.”
16 Contritio is “perfect” repentance; attritio “imperfect” repentance (contritio im-
perfecta, to which category contritio naturalts helongs). 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 1s 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
1s 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.™ 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 1 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;

17 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 1s 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 1s 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.

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 1t?” 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 1s oneself is to make a pact with the devil.
LLove makes a man better, hate makes him worse—even when
that man 1s 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. T 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 low In
the imitation of Christ in order to take the burden of his cross
upon him. The ancients could get along with the Greek wisdom
of the ages: Mnlev dyav, 179 kawpe mdvta TPooeoTL Kald (Exaggerate
nothing, all good lies in right measure). But what an abyss still
separates us from reason!

Apart from the moral difficulty there is another danger
which 1s 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 unconscious (i.e., the
shadow) are indistinguishably merged with the archetypal con-
tents of the collective unconscious and drag the latter with them
when the shadow 1s brought into consciousness. This may exert
an uncanny influence on the conscious mind; for activated
archetypes have a disagreeable effect even—or 1 should per-
haps say, particularly—on the most cold-blooded rationalist. He
1s 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 i1s not 1m-
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.

Part 11 of this volume gives a large number of such exam-
ples. 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.

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 eftect. 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 personalistic psychology. Nor is a mere knowledge
of the psychic structure of a neurosis by any means sufhicient; 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.!®
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,!® 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. 408), and so does the 18th-cent. treatise of Abra-
ham Eleazar, Uraltes chymisches Werk, which was influenced by Paracelsus.

19 Cf. Sanchez, Opus morale, Decalog. 2, 49n., 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.

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 1dentify themselves with the archetypal contents of their
unconscious, and, because they do not realize that the role which
is being thrust upon them 1s 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 wili not hap-
pen to you masmuch 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 arrippor mreiua.
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.

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 1n 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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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,
1s 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 identity himself with the arche-
types as they appeared, since they were all projected immediately
into the chemical substances. The disadvantage of this situa-
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. But 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.
—Hermaphroditisches Sonn- und Mondskind (1752)
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5. Seven virgius being transformed.—Bcéroalde de Verville, Le Songe de Poliphile
(1600)

1. INTRODUCTION

I. THE MATERIAL

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 idca of this process may be got from my essay,
“The Relations hetween the Ego and the Unconscious.” For
certain reasons mentioned there I call this centre tlie “self,”
which should he uunderstood as the totality of the psyche. The
self is not only the centre, but also the whole circumterence
which embraces both conscious and unconscious; it 1s the centre
of this totality, just as the ego 1s the centre ol consclousness.

The symbols now under consideration are not concerned with
the mantfold stages and transforniations of the individuation
process, but with the images that refer directly and exclusively
to the new centre as it comes into consciousness. These 1mages
belong to a definite category which I call mandata 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.! 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 g55 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.

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.?

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

1T 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.

42



1. INTRODUCTION

48

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.

. THE METHOD

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,? 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 1s 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 sce Jung, “Basic Postulates of Analytical Psychology,” and
Wolft, “Einfiihrung in die Grundlagen der komplexen Psychologie,” pp. 34ff.
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sions of the conscious mind are incomprehensible we can al-
ways ask what they mean. But the objective psyche is something
alien even to the conscious mind through which 1t expresses it-
self. We are therefore obliged to adopt the method we would use
in deciphering a fragmentary text or one containing unknown
words: we examine the context. The meaning of the unknown
word may become evident when we compare a series of pas-
sages in which 1t 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. But 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 1s 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
1s complementary or compensatory* to consciousness and thus
unexpectedly “different.” T 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.

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-

41 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, "“Traité
de la cabale” (MS., 16th 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.

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. T he series is
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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 1s sufh-
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 i1s 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.

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 i1s 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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3. The anima mundi, guide of mankind, herself guided by God.—Engraving by
J.-'1. de Bry, from Fludd, Utriusque cosmi (1617)

2. THE INITIAL DREAMS

I. DREAM:

52 The dreamer s at a social gathering. On leaving, he puts on

a stranger’s hat instead of his own.

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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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 1t 1s the unconscious which en-
tangles the hero 1n 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 i1s 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. 144), 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:

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.

The process 1s beginning to move, and the dreamer discovers
that he 1s 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:
By the sea shove. The sea breaks into the land, flooding
everything. Then the dreamer is sitting on a lonely island.
The sea is the symbol of the collective unconscious, because
unfathomed depths lie concealed beneath its reflecting surface.!

1'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 11 Esdras 11: 1 rises out

48



2. THE INITIAL DREANMS

58

Those who stand behind, the shadowy personifications of the un-
conscious, have burst into the terra firma of consciousness like
a Hood. Such invasions have something uncanny about them
because they are trrational 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 invaston 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

1s why primitive man has always believed that lonely and deso-
late places are haunted by “devils” and suchlike apparitions.

4. DREAM:

The dreamer is surrounded by a throng of vague female
forms (cf. fig. 83). A voice within him says, “Furst I must get
away from Father.”

Here the psychic aunosphere has been animated by what
the Middle Ages would call succubi. We are reminded of the
visions of St. Anthony in Egypt, so eruditely described by Flau-

of the sea, and the vision of “Man"—dvfpwmros—in 13: 3. 25. and 51 comes nup
“from the midst of the sea.” Cf. also 13 :52: “Like as thou canst neither seek
out nor know the things that are in the deep of the sea: even so can no man
upon earth see my Son. . . ."”
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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, 1.e., the allur-
ing female forms” (fig. g). 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 sut generis. Naturally it is not easy for the
intellect to accept this, because it involves at least a partial, if
not a total, sacrifictum 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.

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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9. The awakening of the sleeping king depicted as a judgment ot Paris, with Her-

mes as psychopomp.—Thomas Aquinas (pscud.), "De alchimia” (MS., 16th cent.)
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10, 1i. 12. Mclusina; two-headed Melusina; mermaid with mask.—LElcazar,
Uraltes chymisches Werk (1760)

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 difhiculty; 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 “tail-cater” (Uroboros) as the prima materia
of the alchemical process, with the red-and-white rose,
the flos sapientum. Below, coniunctio solis et lunae,
with the lapus philosophorum as the son.—Reusner,
> -
Pandoia (1588)

ning of the nekyia® of Poliphilo® (fig. g9), and the Melusina of
Paracelsus? 1s another such figure.

2 Nexvia from véxvs (corpse), the title of the eleventh book of the Odyssey, is the
sacrifice to the dcad for conjuring up the departed from Hades. Nekyia is there-
the descent into the land of

’

fore an apt designation for the “journey to Hades,’
the dead, and was used by Dicterich in this sense in his commentary on the
Codex of Akhmim, which contains an apocalyptic fragment from the Gospel of
Peter (Nekyia: Beitrige zur Erklirung 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 Hypnerotomachia, called Le Tableau des riches in-
ventions or Songe de Poliphile (1600), trans. Béroalde de Verville. (See fig. 4.)
[The original Italian edn. appeared in 1499.]

4 For details see Jung, “Paracelsus as a Spiritual Phenomenon,” pars. 179f., 214ff.
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5. VISUAL IMPRESSION:

A snake describes a circle round the dreamer, who stands
rooted to the ground like a tree.

The drawing of a spellbinding circle (fig. 13) 1s 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? (cf. fig. g1). 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,® 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 5:

T he veiled figure of a woman seated on a stair.

The motif of the unknown woman—whose technical name is
the “anima’” "—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, set apart and dedicated to a god.

7 For the concept of the “anima,” see Jung, “The Relations between the Ego
and the Unconscious,” pars. 296ff.
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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
Zosimos®), were particularly concerned with the theme of ascent,

8 Zosimos lived c¢. A.p. 30o. Cf. Reitzenstein, Poimandres, pp. gff.; Berthelot, Col-
lection des anciens alchimistes grecs, 111, i, 2.
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15. The scala lapidis, representing the stages of the alchemical process.—
“Emblematical Figures of the Philosophers’ Stone” (MS., 17th cent.)
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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.? 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 Firmicus
Maternus.'® Thus the Isis mystery described by Aputeius' cul-
minated in what early medieval alchemy, going back to Alex-
andrian tradition as transmitted by the Arabs,'? calted the soli-
ficatio, where the initiand was crowned as Helios.

7. VISUAL INMPRESSION:

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
entightenment. This “mystical’” idca contrasts strongly with the
rational attitude of the conscious mind, which recognizes ontly
intettectual entightenment as the highest form of understanding
and msight. 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 cotlective
psyche' 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 illuminatio than of rational “‘clucidation.” The solificatio

< 1s infinitely far removed from the conscious mind and seems to

69
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1t almost chimerical.

§. VISUAL INMPRESSION:

A rainbow is to be used as a bridge. But one must go under
il and not over it. Whoever goes over it will fall and be killed.

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).

10 De errore profanarum religionum: *“Animo 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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16. Mercurius trice phalus as Anthropos.

Below. blindfolded man led by an animal.

—Kelley, Tractatus de lLapide 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. DREAM:

A green land where many sheep are pastured. It is the “land
of sheep.”

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 * (fig. 18). The
next vision points in the same direction.

10. VISUAL IMPRESSION:

The unknown woman stands in the land of sheep and points
the way.

The anima, having already anticipated the solificatio, now
appears as the psychopomp, the one who shows the way® (fig.
19). The way begins in the children’s land, 1i.e., at a time when
rational present-day consciousness was not yet separated from
the historical psyche, the collective unconscious. The separation
1s indeed 1nevitable, but it leads to such an alienation from that

14 The direct source of the Christian sheep symbolism is to be found in the.
visions of the Book of Enoch 89 : 1off. (Charles, Apocrypha and Pseudepigrapha,

I, p. 252). The Apocalypse of Enoch was written about the beginning of the
1st cent. B.C.

15 In the vision of Enoch, the leader and prince appears first as a sheep or ram:
Book of Enoch 89 : 48 (Charles, 11, 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 (pscud.),
“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 Galla Placidia, Ravenna
(€. 424=451)

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.

17. DREAM:

A voice says, “But yow ave 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.

6o



19. The soul as guide, showing the way.—Watcrcolour by William Blake for
Dante’s Purgatorio, Canto 1V
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r2. DREAM:

A dangerous walk with Father and Mother, up and down
many ladders.

A childish consciousness is always tied to father and mother,
and 1s 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.

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 ot light and darkness.®

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 eftect. 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, 111, i, 2. Cf. also Jung, “The
Visions of Zosimos.”
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13. DREAM:

The father calls out anxiously, “That is the seventh!”

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.
Thereatter 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.

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.).
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21. The seven gods of the plancets in Hades.—Mylius, Philosophia reformata
(1622)

he 1s 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 paut neteru, a “company of
gods™ 17 (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' 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 paut 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 Gods of the Egyptians, 1, p. 87, uses this expression.
I8 Ftudes de wythologie, 11, p. 245,
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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
rdpedpos (literally “assistant, comrade’) or familiaris; and some-
times the servus or cervus fugitivus (the fugitive slave or stag),
an elusive, deceptive, teasing goblin'® 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 Mercurius in Sendi-
vogius, “Dialogus,” Theatr. chem., 1V.
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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.
204f.).

It may seem odd to the reader that anything as remote as
medieval alchemy should have relevance here. But the “black
art” 1s 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 aftected our dreamer much as Goethe was
affected when, as a young man in his Leipzig days, he studied
Theophrastus Paracelsus with Fraulein von Klettenberg.2® 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.

14. DREAM:
The dreamer is in America looking for an employee with

"a pointed beard. They say that everybody has such an employee.

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 [ése-majesté and might therefore be a seri-
ous matter. So it 1s 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.

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, caduceus) to
produce the filius hermaphroditus, Hermes Psychopompos, flanked by the six
gods of the planets—"Figurarum Aecgyptiorum 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.

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,” 2! written in 1625, which Herbert Silberer®? 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.

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 argentum vivum.

I5. DREAM:
The dreamer’s mother is pouring water from one basin info
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.—Tibingen MS. (c. 1400)
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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 outs.de world. Then the dreamer is re-

jected by his father.

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*® (fig. 25). (Cf. the maternal signifi-
cance of myyy,?* the fons signatus,*® as an auribute 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 1s now

23 For water as origin, cf. Egyptian cosmogony, among others.
24 Wirth, Aus orientalischen Chroniken, p. 19g.
25 “A fountain sealed”: Song of Songs 4 : 12.
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the source of life: it 1s the “sister.” The mother is superior to the
son, but the sister 1s 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 anima-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.=*

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 ot his
hfe, assuming that anyone exists who could imagine what that
would mean? Anyone who could 1magine 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 detiberate 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 i1s a Roman
Catholic.) By acknowledging the reality of the psyche and mak-
ing 1t a co-determining ethical factor i our lives, we offend
against the spirit of convenuon 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 1tself
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 1n 1ts 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. 296ff.) '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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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 1s a necessary and useful consequence.

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 (hg. 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.

These analogies may seem very far-fetched. But let me refer
the reader to dreams 14 and 14 in the next section (pars. 154
and 158), where the water symbolism is taken up again. The 1m-
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.”

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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27. Life-renewing imtlucnce of the conjoined sun and moon on the bhath.—>Milan,
Biblioteca Ambrosiana, Codex 1
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16. DREAN:

An ace of clubs lies before the dreamer. A seven appears be-
side it.

The ace, as “1,” 1s the lowest card but the highest in value.
The ace of clubs, being in the form of a cross, points to the
Christian symbol.*" Hence in Swiss-German the club is often
catled Chritiiz (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.

The seven appears after the ace of clubs and not before. Pre-
sumably the idea 1s: 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 Rosicrucians. Here the essence of the heavenly Sol
descends into the flower—earth’s answer to the sun’s coun-
tenance (fg. 2¢g). The solar quality has survived in the symbol
of the “golden flower” of Chinese alchemy.*® 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

27 Cf. drcam 23 of second series (par. 212, also par. 220).

28 Concerning the “golden flower™ of mediceval alchemy (cf. fig. 30), see Adolphus
Senitor, Azoth. The golden flower comes from the Greek yprodvfior (Berthelot,
Alch. grecs, 11, xlix. 19) and ypvodrfeuor = ‘golden flower’, a magical plant like
the Homeric pghv, 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, Entstehnung nud Anshreitung der Alchemie, 1,
p. 70.) The strength of the agna permanens is also called flos, ‘flower’ (Turba,
ed. Ruska, p. 214, 20). Flos is used by later alchemists to express the mystical
transforming substance. (Cf. “flos citrinus” in Anrora consnrgens; *“flos aeris
aureus” in “Consil. coniug., Ars chemica,” p. 167; “flos ¢st aqua nummosa [Mer-
curius]” in “Allegoriac sapientum,” p. 81; “flos operis est lapis™ in Mylius, Philo-
sophia reformala, p. 50.)
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28. Capture of the Leviathan with the sevenfold tackle of the Hine of David. with
the crucifix as bait.—Hcrrad of Landsberg's Hortus deliciarum (12th cent.)
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29. Seven-petalled rose as allegory of the seven plancts, the seven
stages of transformation, ctc—Fludd, Summum bomumn  (1629),
frontispicce

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 Rosariim philosophorum, sub-
titled Secunda pars alchimiae de lapide philosophico vero modo
praeparando. . . . Cum figuris rei perfectionem ostendentibus
(1550).%" 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 alchemists the gold undoubtedly had a symbolic
nature® and was therefore distinguished by such attributes as
vilreum or philosophicum. It was probably owing to its all too
29 Reprinted in Artis auriferae, 11, pp. 204ff. (1593) and Bibliotheca chemica

curiosa, 11, pp. 87fl. (1702). My quotations arc usually taken from the 1593
version.

30 As the Rosarium says: “Aurum nostrum non est aurum vulgi™ (Our gold is
not the common gold). Art. aurif., 11, 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,
namely the living western quicksilver which has placed itself
above the gold and vanquished it, is that which kitls and quick-
ens.” *1 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. i 26

17. DREAM:

The dreamer goes for a long walk, and finds a blue flower
on the way.

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 1t 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 scilicct argentum vivum occidentale, quod praetulit se auro
et vicit illud, est illud quod occidit et vivere facit.”—Ibid.. p. 223.

32 “Intcelligite, filii sapientum, quod hic lapis preciosissimus clamat, . . . et lumen
meum omne lumen superat ac mea bona omnibus bonis sunt sublimiora. . .
Ego gigno lumen. tenchrae autem natnrae meac sunt. .. .7 Ibid., p. 239. Con-

cerning the Hermes quotations in Rosarium, see infra, par. 140, n. 17.
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g0. The red-and-white rose, the “golden flower™ of alchemy, as
birthplace of the filius  philosopliorum.—"Ripley Scrowle™ (MS,,
1588)

flower with the obnoxious black art of alchemy and with the
blasphemous pagan idea of the solificatio. For the “golden flower
of alchemy™ (fig. 40) can sometimes be a blue flower: ““The sap-
phire blue Hower of the hermaphrodite.” *

18. DREAM:

A man offers him some golden coins in his outstretched
hand. The dreamer indignantly throws them to the ground and
immediately afterwards deeply vegrets his action. A variely per-
formance then takes place in an enclosed space.

The blue Hlower has already begun to drag its history after
it. The “gold” is oftered and is indignantly refused. Such a mis-
iterpretation of the awrum philosophicum is easy to under-
stand. But 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 handtul of grain which he spurned. The gross materiality
of the yellow metal with 1ts odious fiscal flavour, and the mean
look of the grain, make both rejections comprehensible enough
—but that 1s precisely why it 1s so hard to find the lapis: it is
exilis, uncomely, it is thrown out into the street or on the dung-

33 “Epistola ad Hermannum,” Theatr. chiem., V, p. 8gg.
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hill, it is the commonest thing to be picked up anywhere—
“in planitie, in montibus 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. But “the stone which the builders rejected, the
same 1s become the head of the corner,” and the mturtion of this
possibility arouses the liveliest regret in the dreamer.

It 1s 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 comned and valued
units. But this 1s possible only because it is intrinsically a great
variety of things, an accumulation of unintegrated hereditary
units. Natural man is not a “self"—he is the mass and a parti-
cle in the mass, collective to such a degree that he is not even
sure of his own ego. That is why since time nnmemorial he has
needed the transformation mysteries to turn him into some-
thing, and to rescue him from the animal collective psyche,
which 1s nothing but a variété.

But if we reject this unseemly variété of man “as he 1s,” it 1s
impossible for him to attain mtegration, to become a self.** And
that amounts to spiritual death. Life that just happens in and
for 1tself is not real life; it is real only when it is known. Only

a untfied 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. 8) is compensated in vision
(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 1n 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-

34 This does not mean that the sclf 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.

81



= _S?Z"Cf’ll{/’l’o- e L

31. The symbolic city as centre of the carth, its four protecting walls laid out in
a square: a typical temenos—>Naicr, I'iatorium (16351)
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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, aioxporoyia, told by Athenian
ladies at the mysteries of Eleusis, were thought to promote the
earth’s fertility.? (Cf. also Herodotus’ account?® of the exhibi-
tionistic performances connected with the Isis festivities at
Bubastis.)

The allusion to the compensatory significance of the teme-
nos, however, is still wrapped in obscurity for the dreamer. As
might be imagined, he i1s much more concerned with the dan-
ger of spiritual death, which is conjured up by his rejection of
the historical context.

79. VISUAL INMPRESSION:

A deatl’s-head. The dreamer wants to kick it away, but
cannol. The skull gradually changes into a ved ball, then into a
woman's head which emats light.

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.” Tt was traditional opinions and
judgments that caused the dreamer to dash aside the doubtful
and uninviting-looking offerings. But when he tries to ward oft
the sinister vision of the death’s-head it 1s 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. 67). Evidently an enantiodromia, a
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play of opposites,*™ has occurred: after being rejected the uncon-
scious sists 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 anima 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. g1.)

In Neoplatonic philosophy the soul has definite afhnities
45 Foucart, Les Mystcres d’Elensis.
36 [Histories, 11, 58; trans. Powell, 1, p. 137.]
37 See Psychological Ty pes, Def. 18.
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with the sphere. The soul substance 1s laid round the concentric
spheres of the four elements above the fiery heaven.®®

20. VISUAL INMPRESSION:

A globe. The unknown woman is standing on il and wor-
shipping the sun.

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
2o on sending out wave after wave without result, like the treas-
ure that 1s 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 begmning.

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 (fg. g2).
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 1s a personification of the unconscious, while the sun
1s a symbol of the source of life and the ultimate wholeness of
man (as indicated in the solificatio). 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 mn distinguishing the
mAws avarodis (the rising sun) from Christ.* The dreamner's
anima still seems to be a sun-worshipper, that 1s 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 i1t impossible for the

38 Cf. Fleischer, Hermes Trismegistus, p. 6: also the spherical form of Plato’s
Original Man and the ogaipos of Empedocles. As in the Timaeus, the alchem-
ical anima mundi, like the “soul of the substances,” is spherical, and so is the
gold (cf. fig. 204). (See Maicr, De circulo physico, pp. 11f) For the connection
between the rotundum and the skull or head, see Jung. “Transformation Syvm-
bolism in the Mass,” pp. 239ff.

39 Cf. St. Augustine’s argument that God is not this sun but he who made the
sun (/n Joanuis Fvang. Tract.,, XXXIV, 2) and the evidence of Eusebius, who
actually witnessed “Christian” sun-worship (Constantini Oratio ad Sanctorum
Coelum, VI; Migne, P.G., vol. 20, cols. 1245-50).
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anima to become modernized (or better, Christianized). It almost
seems as 1f the differentiation of the intellect that began 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 Hypnerotomachia ot 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.** 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 effectu as
an attempt to escape this regrettable and unseemly regression to
antiquity. Certain vital doctrines of alchemical philosophy go
back textually 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.

It may not be superfluous to point out here, with due en-
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 Neoplatonist. 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.

27. VISUAL INMPRESSION:

The dreamer is surrounded by nymphs. A voice says, “We
were always there, only you did not notice us” (fig. 33).

Here the regression goes back even further, to an image
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 1qg. But here the image 1s amplified by the hal-
lucinatory recognition that the drama has always existed al-

40 Béroalde de Verville, in his introduction [**Recueil stéganographique”] to the
French translation (1600) of Hypnerotomachia, plainly adopts this view.
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33. Poliphilo surrounded by nymphs.—B¢roalde de Verville, Le Songe de Poli-
phile (1600)

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 atros éga,*!
1.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, 1s 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 intellectualis. 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 nigredo standing on the rotundum, i.c., sol niger—Nyvlius, Philosophia
reformala (1622

“round,” 1.e., simple and perfect like the anima mundi.** The
work is crowned by the production of the rofundim, which, as
the materia globosa, stands at the beginning and also at the end,
in the form of gold (fig. 34; cf. also figs. 115, 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. chem., V, pp. 149ff., 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 1oth cent. Cf. Steinschneider, Die euro-
pdischen Ubersetzungen aus dem Arabischen.
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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.*3

22. VISUAL IMPRESSION:

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. g5). Suddenly the “man with the
pointed beard” appears and starves at the aggressor, so that he is
spellbound. But the dreamer is terrified. The voice says, “Every-
thing must be ruled by the light.”

The multplicity 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 1solation 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 1t
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 D<ns1:XMLFault xmlns:ns1="http://cxf.apache.org/bindings/xformat"><ns1:faultstring xmlns:ns1="http://cxf.apache.org/bindings/xformat">java.lang.OutOfMemoryError: Java heap space</ns1:faultstring></ns1:XMLFault>