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EDITORIAL NOTE

The concept of archetypes and its correlate, that of the collec-
tive unconscious, are among the better known theories de-
veloped by Professor Jung. Their origins may be traced to his
earliest publication, “On the Psychology and Pathology of So-
called Occult Phenomena” (1goz2),* in which he described the
fantasies of an hysterical medium. Intimations of the concepts
can be found in many of his subsequent writings, and gradually
tentative statements crystallized and were reformulated until a
stable core of theory was established.

Part I of Volume g consists of essays—written from 1933 on-
ward—describing and elaborating the two concepts. The volume
is introduced by three essays establishing the theoretical basis,
followed by others describing specific archetypes. The relation
of these to the process of individuation is defined in essays in
the last section.

Part II of the volume, entitled Aion and published separately,
is devoted to a long monograph on the symbolism of the self
as revealed in the “Christian aeon.” Together the two parts give
the nucleus of Jung’s work on the theory and meaning of arche-
types in relation to the psyche as a whole.

*

While the illustrations that accompany the last two papers are
the same subjects published with the Swiss versions in Gestalt-
ungen des Unbewussten, they have now been rephotographed and
improved in presentation. It has been possible to give the entire
pictorial series illustrating “A Study in the Process of Individu-
ation” in colour and to add seven additional pictures, which were

*® In Psychiatric Studies, vol. 1 of the Coll. Works.
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TRANSLATOR’S NOTE

chosen by the author from those in his possession (par. 616).
Severa] of the illustrations for “Concerning Mandala Symbol-
ism,” also, are now given in colour. Grateful acknowledgment is
made to Mrs. Aniela Jaffé and to Mrs. Margaret Schevill-Link
for their kind assistance in connection with the pictures. The
frontispiece was published in the Swiss magazine Du (April
1955), with the brief article by Professor Jung on mandalas
which is given in the appendix. This “Mandala of a Modern
Man" was painted in 1916.

EDITORIAL NOTE TO THE SECOND EDITION

Bibliographical citations and entries have been revised in the
light of subsequent publications in the Collected Works and es-
sential corrections have been made. Jung’s acknowledgment in
his Memories, Dreams, Reflections of having painted the man-
dala illustrated in the frontispiece, and four other mandalas in
this volume, is explained on page 3355, n.1.

TRANSLATOR’S NOTE

Grateful acknowledgment is made to those whose translations
have been consulted: Mr. W. S. Dell, for help derived from his
translations of two papers: ‘“Archetypes of the Collective Un-
conscious” and “The Meaning of Individuation” (here entitled
“Conscious, Unconscious, and Individuation”), both published
in The Integration of the Personality; Mrs. Cary F. Baynes and
Miss Ximena de Angulo, for permission to use, virtually un-
changed, long portions of their translations of ‘“‘Psychological
Aspects of the Mother Archetype” and “Concerning Rebirth,”
issued in Spring (New York), 1943 and 1g944; and to Miss Hilde-
gard Nagel, for reference to her translation of ““The Psychology
of the Trickster-Figure,” in Spring, 1955.
vi
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ARCHETYPES OF THE COLLECTIVE UNCONSCIOUS?

The hypothesis of a collective unconscious belongs to the
class of ideas that people at first find strange but soon come to
possess and use as familiar conceptions. This has been the case
with the concept of the unconscious in general. After the philo-
sophical idea of the unconscious, in the form presented chiefly
by Carus and von Hartmann, had gone down under the over-
whelming wave of materialism and empiricism, leaving hardly
a ripple behind it, it gradually reappeared in the scientific do-
main of medical psychology.

At first the concept of the unconscious was limited to denot-
ing the state of repressed or forgotten contents. Even with
Freud, who makes the unconscious—at least metaphorically—
take the stage as the acting subject, it is really nothing but the
gathering place of forgotten and repressed contents, and has a
functional significance thanks only to these. For Freud, accord-
ingly, the unconscious is of an exclusively personal nature,?
although he was aware of its archaic and mythological thought-
forms.

A more or less superficial layer of the unconscious is un-
doubtedly personal. I call it the personal unconscious. But this
personal unconscious rests upon a deeper layer, which does not
derive from personal experience and is not a personal acquisi-
tion but is inborn. This deeper layer I call the collective uncon-
scious. 1 have chosen the term “collective” because this part of
the unconscious is not individual but universal; in contrast to

1[First published in the Eranos- Jahrbuch rg34, and later revised and published
in Von den Wurzeln des Bewusstseins (Zurich, 1954), from which version the
present translation is made. The translation of the original version, by Stanley
Dell, in The Integration of the Personality (New York, 1939; London, 1940), has
been freely consulted.—Eprrors.]

2 In his later works Freud differentiated the basic view mentioned here. He called
the instinctual psyche the “id,” and his “super-ego” denotes the collective con-
sciousness, of which the individual is partly conscious and partly unconscious
(because it is repressed).
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ARCHETYPES OF THE COLLECTIVE UNCONSCIOUS

lective unconscious contents are concerned we are dealing with
archaic or—I would say—primordial types, that is, with universal
images that have existed since the remotest times. The term
“représentations collectives,” used by Lévy-Bruhl to denote the
symbolic figures in the primitive view of the world, could easily
be applied to unconscious contents as well, since it means prac-
tically the same thing. Primitive tribal lore is concerned with
archetypes that have been modified in a special way. They are
no longer contents of the unconscious, but have already been
changed into conscious formulae taught according to tradition,
generally in the form of esoteric teaching. This last is a typical
means of expression for the transmission of collective contents
originally derived from the unconscious.

Another well-known expression of the archetypes is myth
and fairytale. But here too we are dealing with forms that have
received a specific stamp and have been handed down through
long periods of time. The term “archetype” thus applies only
indirectly to the "‘représentations collectives,” since it designates
only those psychic contents which have not yet been submitted
to conscious elaboration and are therefore an immediate datum
of psychic experience. In this sense there is a considerable dif-
ference between the archetype and the historical formula that
has evolved. Especially on the higher levels of esoteric teaching
the archetypes appear in a form that reveals quite unmistakably
the critical and evaluating influence of conscious elaboration.
Their immediate manifestation, as we encounter it in dreams
and visions, is much more individual, less understandable, and
more naive than in myths, for example. The archetype is essen-
tially an unconscious content that is altered by becoming con-
scious and by being perceived, and it takes its colour from the
individual consciousness in which it happens to appear.?

What the word “archetype” means in the nominal sense is
clear enough, then, from its relations with myth, esoteric teach-
ing, and fairytale. But if we try to establish what an archetype
is psychologically, the matter becomes more complicated. So far
mythologists have always helped themselves out with solar,

8 One must, for the sake of accuracy, distinguish between *“archetype” and
“archetypal ideas.” The archetype as such is a hypothetical and irrepresentable
model, something like the “pattern of behaviour” in biology. Cf. “On the Nature

of the Psyche,” sec. 7.
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living, begins; where I am indivisibly this and that; where I
experience the other in myself and the other-than-myself expe-
riences me,

No, the collective unconscious is anything but an incapsu-
lated personal system; it is sheer objectivity, as wide as the world
and open to all the world. There I am the object of every sub-
ject, in complete reversal of my ordinary consciousness, where I
am always the subject that has an object. There I am utterly one
with the world, so much a part of it that I forget all too easily
who I really am. “Lost in oneself” is a good way of describing
this state. But this self is the world, if only a consciousness could
see it. That is why we must know who we are,

The unconscious no sooner touches us than we are it—we
become unconscious of ourselves. That is the age-old danger,
instinctively known and feared by primitive man, who himself
stands so very close to this pleroma. His consciousness is still un-
certain, wobbling on its feet. It is still childish, having just
emerged from the primal waters. A wave of the unconscious may
easily roll over it, and then he forgets who he was and does
things that are strange to him. Hence primitives are afraid of un-
controlled emotions, because consciousness breaks down under
them and gives way to possession. All man’s strivings have there-
fore been directed towards the consolidation of consciousness.
This was the purpose of rite and dogma; they were dams and
walls to keep back the dangers of the unconscious, the “perils of
the soul.” Primitive rites consist accordingly in the exorcizing
of spirits, the lifting of spells, the averting of the evil omen,
propitiation, purification, and the production by sympathetic
magic of helpful occurrences.

It is these barriers, erected in primitive times, that later be-
came the foundations of the Church. It is also these barriers
that collapse when the symbols become weak with age. Then the
waters rise and boundless catastrophes break over mankind.
The religious leader of the Taos pueblo, known as the Loco
Tenente Gobernador, once said to me: “The Americans should
stop meddling with our religion, for when it dies and we can no
longer help the sun our Father to cross the sky, the Americans
and the whole world will learn something in ten years’ time, for
then the sun won't rise any more.” In other words, night will
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Troy. She is not a shallow creation, for the breath of eternity
lies over everything that is really alive. The anima lives beyond
all categories, and can therefore dispense with blame as well as
with praise. Since the beginning of time man, with his whole-
some animal instinct, has been engaged in combat with his soul
and its daemonism. If the soul were uniformly dark it would
be a simple matter. Unfortunately this is not so, for the anima
can appear also as an angel of light, a psychopomp who points
the way to the highest meaning, as we know from Faust.

If the encounter with the shadow is the “apprentice-piece”
in the individual’s development, then that with the anima is the
“master-piece.” The relation with the anima is again a test of
courage, an ordeal by fire for the spiritual and moral forces of
man. We should never forget that in dealing with the anima we
are dealing with psychic facts which have never been in man’s
possession before, since they were always found “outside” his
psychic territory, so to speak, in the form of projections. For the
son, the anima is hidden in the dominating power of the mother,
and sometimes she leaves him with a sentimental attachment
that lasts throughout life and seriously impairs the fate of the
adult. On the other hand, she may spur him on to the highest
flights. T'o the men of antiquity the anima appeared as a goddess
or a witch, while for medieval man the goddess was replaced by
the Queen of Heaven and Mother Church. The desymbolized
world of the Protestant produced first an unhealthy sentimen-
tality and then a sharpening of the moral conflict, which, be-
cause it was so unbearable, led logically to Nietzsche's “beyond
good and evil.” In centres of civilization this state shows itself
in the increasing insecurity of marriage. The American divorce
rate has been reached, if not exceeded, in many European coun-
tries, which proves that the anima projects herself by preference
on the opposite sex, thus giving rise to magically complicated
relationships. This fact, largely because of its pathological conse-
quences, has led to the growth of modern psychology, which in
its Freudian form cherishes the belief that the essential cause of
all disturbances is sexuality—a view that only exacerbates the al-
ready existing conflict.?® There is a confusion here between
cause and effect. The sexual disturbance is by no means the
cause of neurotic difficulties, but is, like these, one of the patho-

83 I have expounded my views at some length in “Psychology of the Transference.”
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logical effects of a maladaptation of consciousness, as when con-
sciousness is faced with situations and tasks to which it is not
equal. Such a person simply does not understand how the world
has altered, and what his attitude would have to be in order to
adapt to it. )

In dealing with the shadow or anima it is not sufficient just
to know about these concepts and to reflect on them. Nor can
we ever experience their content by feeling our way into them
or by appropriating other people’s feelings. It 1s no use at all to
learn a list of archetypes by heart. Archetypes are complexes of
experience that come upon us like fate, and their effects are felt
in our most personal life. The anima no longer crosses our path
as a goddess, but, it may be, as an intimately personal misad-
venture, or perhaps as our best venture. When, for instance, a
highly esteemed professor in his seventies abandons his family
and runs off with a young red-headed actress, we know that the
gods have claimed another victim. This 1s how daemonic power
reveals itself to us. Until not so long ago it would have been an
easy matter to do away with the young woman as a witch.

In my experience there are very many people of intelligence
and education who have no trouble in grasping the idea of the
anima and her relative autonomy, and can also understand the
phenomenology of the animus in women. Psychologists have
more difficulties to overcome in this respect, probably because
they are under no compulsion to grapple with the complex facts
peculiar to the psychology of the unconscious. If they are doctors
as well, their somato-psychological thinking gets in the way,
with its assumption that psychological processes can be ex-
pressed in intellectual, biological, or physiological terms. Psy-
chology, however, is neither biology nor physiology nor any
other science than just this knowledge of the psyche.

The picture I have drawn of the anima so far is not com-
plete. Although she may be the chaotic urge to life, something
strangely meaningful clings to her, a secret knowledge or hidden
wisdom, which contrasts most curiously with her irrational elfin
nature. Here I would like to refer again to the authors already
cited. Rider Haggard calls She “Wisdom’s Daughter”’; Benoit’s
Queen of Atlantis has an excellent library that even contains a
lost book of Plato. Helen of Troy, in her reincarnation, 1s

30



ARCHETYPES OF THE COLLECTIVE UNCONSCIOUS

65

rescued from a Tyrian brothel by the wise Simon Magus and
accompanies him on his travels. I purposely refrained from men-
tioning this thoroughly characteristic aspect of the anima earlier,
because the first encounter with her usually leads one to infer
anything rather than wisdom.?* This aspect appears only to the
person who gets to grips with her seriously. Only then, when
this hard task has been faced,®> does he come to realize more
and more that behind all her cruel sporting with human fate
there lies something like a hidden purpose which seems to re-
flect a superior knowledge of life’s laws. It is just the most un-
expected, the most terrifyingly chaotic things which reveal
a deeper meaning. And the more this meaning is recognized,
the more the anima loses her impetuous and compulsive char-
acter. Gradually breakwaters are built against the surging of
chaos, and the meaningful divides itself from the meaningless.
When sense and nonsense are no longer identical, the force of
chaos is weakened by their subtraction; sense is then endued
with the force of meaning, and nonsense with the force of mean-
inglessness In this way a new cosmos arises. This is not a new
discovery in the realm of medical psychology, but the age-old
truth that out of the richness of 2 man’s experience there comes
a teaching which the father can pass on to the son.*

In elfin nature wisdom and folly appear as one and the same;
and they are one and the same as long as they are acted out by
the anima. Life is crazy and meaningful at once. And when we
do not laugh over the one aspect and speculate about the other,
life is exceedingly drab, and everything is reduced to the littlest
scale. There is then little sense and little nonsense either. When
you come to think about it, nothing has any meaning, for when
there was nobody to think, there was nobody to interpret what
happened. Interpretations are only for those who don’t under-
stand; it is only the things we don’t understand that have any
meaning. Man woke up in a world he did not understand, and

that is why he tries to interpret it.

341 am referring here to literary examples that are generally accessible and not to

clinical material, These are quite sufficient for our purpose.
35 Le., coming to terms with the contents of the collective unconscious in general.

This is the great task of the integration process.
36 A good example is the little book by Gustav Schmaltz, Ostliche Weisheit und

Westliche Psychotherapie.
31
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Thus the anima and life itself are meaningless in so far as
they offer no interpretation. Yet they have a nature that can be
interpreted, for in all chaos there is a cosmos, in all disorder a
secret order, in all caprice a fixed law, for everything that works
is grounded on its opposite. It takes man’s discriminating under-
standing, which breaks everything down into antinomial judg-
ments, to recognize this. Once he comes to grips with the anima,
her chaotic capriciousness will give him cause to suspect a secret
order, to sense a plan, a meaning, a purpose over and above her
nature, or even—we might almost be tempted to say—to “‘postu-
late” such a thing, though this would not be in accord with the
truth. For in actual reality we do not have at our command
any power of cool reflection, nor does any science or philosophy
help us, and the traditional teachings of religion do so only to
a limited degree. We are caught and entangled in aimless expe-
rience, and the judging intellect with its categories proves itself
powerless. Human interpretation fails, for a turbulent life-situa-
tion has arisen that refuses to fit any of the traditional meanings
assigned to it. It is a moment of collapse. We sink into a final
depth—Apuleius calls it “a kind of voluntary death.” It is a
surrender of our own powers, not artificially willed but forced
upon us by nature; not a voluntary submission and humiliation
decked in moral garb but an utter and unmistakable defeat
crowned with the panic fear of demoralization. Only when all
props and crutches are broken, and no cover from the rear offers
even the slightest hope of security, does it become possible for us
to experience an archetype that up till then had lain hidden
behind the meaningful nonsense played out by the anima. This
is the archetype of meaning, just as the anima is the archetype
of life itself.

It always seems to us as if meaning—compared with life—
were the younger event, because we assume, with some justifica-
tion, that we assign it of ourselves, and because we believe,
equally rightly no doubt, that the great world can get along
without being interpreted. But how do we assign meaning?
From what source, in the last analysis, do we derive meaning?
The forms we use for assigning meaning are historical categories
that reach back into the mists of time—a fact we do not take
sufficiently into account. Interpretations make use of certa'in
linguistic matrices that are themselves derived from primordial

32
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images. From whatever side we approach this question, every-
where we find ourselves confronted with the history of language,
with images and motifs that lead straight back to the primitive
wonder-world.

Take, for instance, the word “idea.” It goes back to the
eldos concept of Plato, and the eternal ideas are primordial
images stored up év imepovpariy Téme (in a supracelestial place) as
eternal, transcendent forms. The eye of the seer perceives them
as “imagines et lares,” or as images in dreams and revelatory
visions. Or let us take the concept of energy, which is an in-
terpretation of physical events. In earlier times it was the secret
fire of the alchemists, or phlogiston, or the heat-force inherent
in matter, like the “primal warmth” of the Stoics, or the Hera-
clitean =ip de {wov (ever-living fire), which borders on the primi-
tive notion of an all-pervading vital force, a power of growth
and magic healing that is generally called mana.

I will not go on needlessly giving examples. It is sufficient to
know that there is not a single important idea or view that does
not possess historical antecedents. Ultimately they are all
founded on primordial archetypal forms whose concreteness
dates from a time when consciousness did not think, but only
perceived. “Thoughts” were objects of inner perception, not
thought at all, but sensed as external phenomena—seen or heard,
so to speak. Thought was essentially revelation, not invented
but forced upon us or bringing conviction through its imme-
diacy and actuality. Thinking of this kind precedes the primi-
tive ego-consciousness, and the latter is more its object than its
subject. But we ourselves have not yet climbed the last peak of
consciousness, so we also have a pre-existent thinking, of which
we are not aware so long as we are supported by traditional
symbols—or, to put it in the language of dreams, so long as the
father or the king is not dead.

I would like to give you an example of how the unconscious
“thinks” and paves the way for solutions. It is the case of a
young theological student, whom I did not know personally. He
was in great straits because of his religious beliefs, and about
this time he dreamed the following dream: 37

871 have already used this dream in “The Phenomenology of the Spirit in Fairy-
tales,” par. 398, infra, and in “Psychology and Education,” pp. 117ff,, as an ex-
ample of a “big” dream, without commenting on it more closely.
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He was standing in the presence of a handsome old man
dressed entively in black. He knew it was the white magician.
This personage had just addressed him at considerable length,
but the dreamer could no longer remember what it was about.
He had only retained the closing words: “And for this we need
the help of the black magician.” At that moment the door
opened and in came another old man exactly like the first, ex-
cept that he was dressed in white. He said to the white magician,
“I need your advice,” but threw a sidelong, questioning look at
the dreamer, whereupon the white magician answered: “You
can speak freely, he is an innocent.” The black magician then
began to relate his story. He had come from a distant land where
something extraordinary had happened. The country was ruled
by an old king who felt his death near. He—the king—had
sought out a tomb for himself. For there were in that land a
great number of tombs from ancient times, and the king had
chosen the finest for himself. According to legend, a virgin had
been buried in it. The king caused the tomb to be opened, in
order to get it ready for use. But when the bones it contained
were exposed to the light of day, they suddenly took on life and
changed into a black horse, which at once fled into the desert
and there vanished. The black magician had heard of this story
and immediately set forth in pursuit of the horse. After a jour-
ney of many days, always on the tracks of the horse, he came to
the desert and crossed to the other side, where the grasslands
began again. There he met the horse grazing, and there also he
came upon the find on whose account he now needed the advice
of the white magician. For he had found the lost keys of para-
dise, and he did not know what to do with them. At this excit-
ing moment the dreamer awoke.

In the light of our earlier remarks the meaning of the dream
is not hard to guess: the old king is the ruling symbol that wants
to go to its eternal rest, and in the very place where similar
“dominants” lie buried. His choice falls, fittingly enough, on the
grave of anima, who lies in the death trance of a Sleeping
Beauty so long as the king is alive—that is, so long as a valid
principle (Prince or princeps) regulates and expresses life. But
when the king draws to his end,3® she comes to life again and
changes into a black horse, which in Plato’s parable stands for
38 Cf. the motif of the “old king” in alchemy. Psychology and Alchemy, pars. 4341
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affected the student in the long run, and I must emphasize that
to me, at least, the dream had a very great deal to say. It was not
allowed to get lost, even though the dreamer did not understand
it.

The old man in this dream is obviously trying to show how
good and evil function together, presumably as an answer to the
still unresolved moral conflict in the Christian psyche. With this
peculiar relativization of opposites we find ourselves approach-
ing nearer to the ideas of the East, to the nirdvandva of Hindu
philosophy, the freedom from opposites, which is shown as a
possible way of solving the conflict through reconciliation. How
perilously fraught with meaning this Eastern relativity of good
and evil is, can be seen from the Indian aphoristic question:
“Who takes longer to reach perfection, the man who loves God,
or the man who hates him?” And the answer is: “He who loves
God takes seven reincarnations to reach perfection, and he who
hates God takes only three, for he who hates God will think of
him more than he who loves him.” Freedom from opposites
presupposes their functional equivalence, and this offends our
Christian feelings. Nonetheless, as our dream example shows,
the balanced co-operation of moral opposites is a natural truth
which has been recognized just as naturally by the East. The
clearest example of this is to be found in Taoist phllosophy But
in the Christian tradition, too, there are various sayings that
come very close to this standpoint. I need only remind you of
the parable of the unjust steward.

Our dream is by no means unique in this respect, for the
tendency to relativize opposites is a notable peculiarity of the
unconscious One must immediately add, however, that this is
true only in cases of exaggerated moral sensibility; in other cases
the unconscious can insist just as inexorably on the irreconcil-
ability of the opposites. As a rule, the standpoint of the uncon-
scious is relative to the conscious artitude. We can probably say,
therefore, that our dream presupposes the specific beliefs and
doubts of a theological consciousness of Protestant persuasion.
This limits the statement of the dream to a definite set of prob-
lems. But even with this paring down of its validity the dream
clearly demonstrates the superiority of its standpoint Fittinqu
enough, it expresses its meanmg in the opinion and voice of a
wise magician, who goes back in direct line to the figure of the
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edge of its general phenomenology that could open his eyes to
the real meaning of what he encounters in individual cases,
often in pathologically distorted form.

Although common prejudice still believes that the sole essen-
tial basis of our knowledge is given exclusively from outside,
and that “nihil est in intellectu quod non antea fuerit in sensu,”
it nevertheless remains true that the thoroughly respectable
atomic theory of Leucippus and Democritus was not based on
any observations of atomic fission but on a “mythological” con-
ception of smallest particles, which, as the smallest animated
parts, the soul-atoms, are known even to the still palaeolithic
inhabitants of central Australia.® How much “soul” is pro-
jected into the unknown in the world of external appearances
is, of course, familiar to anyone acquainted with the natural sci-
ence and natural philosophy of the ancients. It is, in fact, so
much that we are absolutely incapable of saying how the world
is constituted in itself—and always shall be, since we are obliged
to convert physical events into psychic processes as soon as we
want to say anything about knowledge. But who can guarantee
that this conversion produces anything like an adequate “objec-
tive” picture of the world? That could only be if the physical
event were also a psychic one. But a great distance still seems to
separate us from such an assertion. Till then, we must for better
or worse content ourselves with the assumption that the psyche
supplies those images and forms which alone make knowledge
of objects possible.

These forms are generally supposed to be transmitted by tra-
dition, so that we speak of “atoms” today because we have
heard, directly or indirectly, of the atomic theory of Democritus.
But where did Democritus, or whoever first spoke of minimal
constitutive elements, hear of atoms? This notion had its origin
in archetypal ideas, that is, in primordial images which were
never reflections of physical events but are spontaneous prod-
ucts of the psychic factor. Despite the materialistic tendency to
understand the psyche as a mere reflection or imprint of physi-
cal and chemical processes, there is not a single proof of this
hypothesis. Quite the contrary, innumerable facts prove that the

9 Spencer and Gillen, The Northern Tribes of Central Australia, pp. 331 and else-
where. Also Crawley, The Idea of the Soul, pp. 87£.
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compelled to project it again and again, at all times and in all
places.1®

Now, as we know from psychotherapeutic experience, pro-
jection is an unconscious, automatic process whereby a content
that is unconscious to the subject transfers itself to an object, so
that it seems to belong to that object. The projection ceases the
moment it becomes conscious, that is to say when it is seen as
belonging to the subject.!™ Thus the polytheistic heaven of the
ancients owes its depotentiation not least to the view first pro-
pounded by Euhemeros,'® who maintained that the gods were
nothing but reflections of human character. It is indeed easy to
show that the divine pair is simply an idealization of the parents
or of some other human couple, which for some reason appeared
in heaven. This assumption would be simple enough if projec-
tion were not an unconscious process but were a conscious in-
tention. It would generally be supposed that one’s own parents
are the best known of all individuals, the ones of which the
subject is most conscious. But precisely for this reason they
could not be projected, because projection always contains
something of which the subject is not conscious and which seems
not to belong to him. The image of the parents is the very one
that could be projected least, because it is too conscious.

In reality, however, it is just the parental imagos that seem
to be projected most frequently, a fact so obvious that one could
almost draw the conclusion that it is precisely the conscious con-
tents which are projected. This can be seen most plainly in cases
of transference, where it is perfectly clear to the patient that the
father-imago (or even the mother-imago) is projected on to the
analyst and he even sees through the incest-fantasies bound up
with them, without, however, being freed from the reactive
effect of his projection, i.e., from the transference. In other

16 Hermetic alchemical philosophy from the 14th to the 17th cents. provides a
wealth of instructive examples. For our purposes, a glimpse into Michael Maier's
Symbola aureae mensae (1617) would suffice.

17 There are of course cases where, in spite of the patient’s seemingly sufficient in-
sight, the reactive effect of the projection does not cease, and the expected libera-
tion does not take place. I have often observed that in such cases meaningful but
unconscious contents are still bound up with the projection carrier. It is these
contents that keep up the effcct of the projection, although it has apparently been
seen through.

18 Fl. c. goo B.c. Cf. Block, Euhémére: son livre et sa doctrine.
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words, he behaves exactly as if he had not seen through his pro-
jection at all. Experience shows that projection is never con-
scious: projections are always there first and are recognized
afterwards. We must therefore assume that, over and above the
incest-fantasy, highly emotional contents are still bound up
with the parental imagos and need to be made conscious. They
are obviously more difficult to make conscious than the incest-
fantasies, which are supposed to have been repressed through
violent resistance and to be unconscious for that reason. Sup-
posing this view is correct, we are driven to the conclusion that
besides the incest-fantasy there must be contents which are
repressed through a still greater resistance. Since it is difficult to
imagine anything more repellent than incest, we find ourselves
rather at a loss to answer this question.

If we let practical experience speak, it tells us that, apart
from the incest-fantasy, religious ideas are associated with the
parental imagos. I do not need to cite historical proofs of this,
as they are known to all. But what about the alleged objection-
ableness of religious associations?

Someone once observed that in ordinary society it is more
embarrassing to talk about God at table than to tell a risqué
story. Indeed, for many people it is more bearable to admit their
sexual fantasies than to be forced to confess that their analyst is
a saviour, for the former are biologically legitimate, whereas the
latter instance is definitely pathological, and this is something
we greatly fear. It seems to me, however, that we make too much
of “resistance.” The phenomena in question can be explained
just as easily by lack of imagination and reflectiveness, which
makes the act of conscious realization so difficult for the patient.
He may perhaps have no particular resistance to religious ideas,
only the thought has never occurred to him that he could seri-
ously regard his analyst as a God or saviour. Mere reason alone
is sufficient to protect him from such illusions. But he is less slow
to assume that his analyst thinks himself one. When one is dog-
matic oneself, it is notoriously easy to take other people for
prophets and founders of religions.

Now religious ideas, as history shows, are charged with an
extremely suggestive, emotional power. Among them I naturally
reckon all représentations collectives, everything that we learn
from the history of religion, and anything that has an “-ism”
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The anima image, which lends the mother such superhuman
glamour in the eyes of the son, gradually becomes tarnished by
commonplace reality and sinks back into the unconscious, but
without in any way losing its original tension and instinctivity.
It is ready to spring out and project itself at the first opportu-
nity, the moment a woman makes an impression that is out of
the ordinary. We then have Goethe’s experience with Frau von
Stein, and its repercussions in the figures of Mignon and
Gretchen, all over again. In the case of Gretchen, Goethe also
showed us the whole underlying “metaphysic.”” The love life of
a man reveals the psychology of this archetype in the form
either of boundless fascination, overvaluaticn, and infatuation,
or of misogyny in all its gradations and variants, none of which
can be explained by the real nature of the “‘object” in question,
but only by a transference of the mother complex. The complex,
however, was caused in the first place by the assimilation of the
mother (in itself a normal and ubiquitous phenomenon) to the
pre-existent, feminine side of an archetypal “male-female” pair
of opposites, and secondly by an abnormal delay in detaching
from the primordial image of the mother. Actually, nobody can
stand the total loss of the archetype. When that happens, it gives
rise to that frightful “discontent in our culture,” where nobody
feels at home because a “father” and “mother” are missing.
Everyone knows the provisions that religion has always made in
this respect. Unfortunately there are very many people who
thoughtlessly go on asking whether these provisions are “true,”
when it is really a question of a psychological need. Nothing is
achieved by explaining them away rationalistically.

When projected, the anima always has a feminine form with
definite characteristics. This empirical finding does not mean

which he lays so much stress is based on another archetype, the well-known incest
motif frequently met with in hero myths. It is logically derived from the original
hermaphrodite type, which seems to go far back into prehistory. Whenever a
psychological theory is forcibly applied, we have reason to suspect that an arche-
typal fantasy-image is trying to distort reality, thus bearing out Freud's own idea
of the “religious inhibition of thought.” But to explain the genesis of archetypes
by means of the incest theory is about as useful as ladling water from one kettle
into another kettle standing beside it, which is connected with the first by a pipe.
You cannot explain one archetype by another; that is, it is impossible to say where
the archetype comes from, because there is no Archimedean point outside the
a priori conditions it represents.
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that the archetype is constituted like that in itself. The male-
female syzygy is only one among the possible pairs of opposites,
albeit the most important one in practice and the commonest.
It has numerous connections with other pairs which do not dis-
play any sex differences at all and can therefore be put into the
sexual category only by main force. These connections, with
their manifold shades of meaning, are found more particularly
in Kundalini yoga,?® in Gnosticism,?* and above all in alchemi-
cal philosophy,?® quite apart from the spontaneous fantasy-prod-
ucts in neurotic and psychotic case material. When one carefully
considers this accumulation of data, it begins to seem probable
that an archetype in its quiescent, unprojected state has no
exactly determinable form but is in itself an indefinite structure
which can assume definite forms only in projection.

This seems to contradict the concept of a “type.” If I am
not mistaken, it not only seems but actually is a contradiction,
Empirically speaking, we are dealing all the time with “types,”
definite forms that can be named and distinguished. But as soon
as you divest these types of the phenomenology presented by
the case material, and try to examine them in relation to other
archetypal forms, they branch out into such far-reaching rami-
fications in the history of symbols that one comes to the con-
clusion that the basic psychic elements are infinitely varied and
ever changing, so as utterly to defy our powers of imagination.
The empiricist must therefore content himself with a theoreti-
cal “as if.” In this respect he is no worse off than the atomic
physicist, even though his method is not based on quantitative
measurement but is a morphologically descriptive one.

The anima is a factor of the utmost importance in the psy-
chology of a man wherever emotions and affects are at work. She
intensifies, exaggerates, falsifies, and mythologizes all emotional
relations with his work and with other people of both sexes. The
resultant fantasies and entanglements are all her doing. When
the anima is strongly constellated, she softens the man’s char-
acter and makes him touchy, irritable, moody, jealous, vain, and
unadjusted. He is then in a state of ‘‘discontent” and spreads

28 Cf. Avalon, The Serpent Power; Shri-Chakra-Sambhara Tantra; Woodroffe,
Shakti and Shakta.

29 Schultz, Dokumente der Gnosis, especially the lists in Irenaeus, Aduversus
haereses. 80 Cf. Psychology and Alchemy.
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discontent all around him. Sometimes the man’s relationship to
the woman who has caught his anima accounts for the existence
of this syndrome.

The anima, as I have remarked elsewhere,® has not escaped
the attentions of the poets. There are excellent descriptions of
her, which at the same time tell us about the symbolic context
in which the archetype is usually embedded. I give first place
to Rider Haggard’s novels She, The Return of She, and Wis-
dom’s Daughter, and Benoit’s L’Atlantide. Benoit was accused
of plagiarizing Rider Haggard, because the two accounts are
disconcertingly alike. But it seems he was able to acquit himself
of this charge. Spitteler’s Prometheus contains some very subtle
observations, too, and his novel Imago gives an admirable de-
scription of projection.

The question of therapy is a problem that cannot be disposed
of in a few words. It was not my intention to deal with it here,
but I would like to outline my point of view. Younger people,
who have not yet reached the middle of life (around the age of
35), can bear even the total loss of the anima without injury.
The important thing at this stage is for a man to be a man. The
growing youth must be able to free himself from the anima
fascination of his mother. There are exceptions, notably artists,
where the problem often takes a different turn; also homo-
sexuality, which is usually characterized by identity with the
anima. In view of the recognized frequency of this phenomenon,
its interpretation as a pathological perversion is very dubious.
The psychological findings show that it is rather a matter of
incomplete detachment from the hermaphroditic archetype,
coupled with a distinct resistance to identify with the role of a
one-sided sexual being. Such a disposition should not be ad-
judged negative in all circumstances, in so far as it preserves
the archetype of the Original Man, which a one-sided sexual
being has, up to a point, lost.

After the middle of life, however, permanent loss of the ani-
ma means a diminution of vitality, of flexibility, and of human
kindness. The result, as a rule, is premature rigidity, crustiness,
stereotypy, fanatical one-sidedness, obstinacy, pedantry, or else
resignation, weariness, sloppiness, irresponsibility, and finally
a childish ramollissement with a tendency to alcohol. After
31 Cf. the first paper in this volume.
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1. ON THE CONCEPT OF THE ARCHETYPE

The concept of the Great Mother belongs to the field of
comparative religion and embraces widely varying types of
mother-goddess. The concept itself is of no immediate concern
to psychology, because the image of a Great Mother in this form
is rarely encountered in practice, and then only under very
special conditions. The symbol is obviously a derivative of
the mother archetype. If we venture to investigate the back-
ground of the Great Mother image from the standpoint of psy-
chology, then the mother archetype, as the more inclusive of
the two, must form the basis of our discussion. Though lengthy
discussion of the concept of an archetype is hardly necessary at
this stage, some preliminary remarks of a general nature may
not be out of place.

In former times, despite some dissenting opinion and the
influence of Aristotle, it was not too difficult to understand
Plato’s conception of the Idea as supraordinate and pre-existent
to all phenomena. “Archetype,” far from being a modern term,
was already in use before the time of St. Augustine, and was
synonymous with “Idea” in the Platonic usage. When the
Corpus Hermeticum, which probably dates from the third cen-
tury, describes God as 76 dpxérvrov ¢as, the ‘archetypal light,’ it
expresses the idea that he is the prototype of all light; that is to
say, pre-existent and supraordinate to the phenomenon “light.”
Were I a philosopher, I should continue in this Platonic strain
and say: Somewhere, in “‘a place beyond the skies,” there is a pro-
totype or primordial image of the mother that is pre-existent and
supraordinate to all phenomena in which the “maternal,” in
the broadest sense of the term, is manifest. But I am an empiri-
cist, not a philosopher; I cannot let myself presuppose that my
peculiar temperament, my own attitude to intellectual prob-
lems, is universally valid. Apparently this is an assumption in
which only the philosopher may indulge, who always takes it
for granted that his own disposition and attitude are universal,
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middle life, therefore, the connection with the archetypal sphere
of experience should if possible be re-established.3?

82 The most important problems for therapy are discussed in my essay “The Rela-
tions between the Ego and the Unconscious” and also in the “Psychology of the
Transference.” For the mythological aspects of the anima, the reader is referred to
another paper in this volume, “The Psychological Aspects of the Kore.”
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PSYCHOLOGICAL ASPECTS OF THE
MOTHER ARCHETYPE

[First published as a lecture, “Die psychologischen Aspekte des Mutterarchetypus,”
in Eranos-Jahrbuch rg38. Later revised and published in Fon den Wurzeln des
Bewusstseins (Zurich, 1954). The present translation is of the latter, but it is also
based partially on a translation of the 1938 version by Cary F. Baynes and
Ximena de Angulo, privately issued in Spring (New York), 1943.—EDITORS.]
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selves concretely. With regard to the definiteness of the form,
our comparison with the crystal is illuminating inasmuch as the
axial system determines only the stereometric structure but not
the concrete form of the individual crystal. This may be either
large or small, and it may vary endlessly by reason of the dif-
ferent size of its planes or by the growing together of two
crystals. The only thing that remains constant is the axial sys-
tem, or rather, the invariable geometric proportions underlying
it. The same is true of the archetype. In principle, it can be
named and has an invariable nucleus of meaning—but always
only in principle, never as regards its concrete manifestation.
In the same way, the specific appearance of the mother-image at
any given time cannot be deduced from the mother archetype
alone, but depends on innumerable other factors.
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2. THE MOTHER ARCHETYPE

Like any other archetype, the mother archetype appears
under an almost infinite variety of aspects. I mention here only
some of the more characteristic. First in importance are the per-
sonal mother and grandmother, stepmother and mother-in-law;
then any woman with whom a relationship exists—for example,
a nurse or governess or perhaps a remote ancestress. Then there
are what might be termed mothers in a figurative sense. To this
category belongs the goddess, and especially the Mother of God,
the Virgin, and Sophia. Mythology offers many variations of the
mother archetype, as for instance the mother who reappears as
the maiden in the myth of Demeter and Kore; or the mother
who is also the beloved, as in the Cybele-Attis myth. Other
symbols of the mother in a figurative sense appear in things
representing the goal of our longing for redemption, such as
Paradise, the Kingdom of God, the Heavenly Jerusalem. Many
things arousing devotion or feelings of awe, as for instance the
Church, university, city or country, heaven, earth, the woods,
the sea or any still waters, matter even, the underworld and the
moon, can be mothersymbols. The archetype is often asso-
ciated with things and places standing for fertility and fruitful-
ness: the cornucopia, a ploughed field, a garden. It can be
attached to a rock, a cave, a tree, a spring, a deep well, or to
various vessels such as the baptismal font, or to vessel-shaped
flowers like the rose or the lotus. Because of the protection it
implies, the magic circle or mandala can be a form of mother
archetype. Hollow objects such as ovens and cooking vessels are
associated with the mother archetype, and, of course, the uterus,
yoni, and anything of a like shape. Added to this list there are
many animals, such as the cow, hare, and helpful animals in
general. .

All these symbols can have a positive, favourable meaning
or a negative, evil meaning. An ambivalent aspect is seen in the
goddesses of fate (Moira, Graeae, Norns). Evil symbols are the
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1. FORMS OF REBIRTH

The concept of rebirth is not always used in the same sense.
Since this concept has various aspects, it may be useful to re-
view its different meanings. The five different forms which I am
going to enumerate could probably be added to if one were to
go into greater detail, but I venture to think that my definitions
cover at least the cardinal meanings. In the first part of my ex-
position, I give a brief summary of the different forms of re-
birth, while the second part presents its various psychological
aspects. In the third part, I give an example of a rebirth mystery
from the Koran.

1. Metempsychosis. The first of the five aspects of rebirth
to which I should like to draw attention is that of metempsy-
chosis, or transmigration of souls. According to this view, one’s
life is prolonged in time by passing through different bodily
existences; or, from another point of view, it is a life-sequence
interrupted by different reincarnations. Even in Buddhism,
where this doctrine is of particular importance—the Buddha
himself experienced a very long sequence of such rebirths—it is
by no means certain whether continuity of personality is guar-
anteed or not: there may be only a continuity of karma. The
Buddha’s disciples put this question to him during his lifetime,
but he never made any definite statement as to whether there is
or is not a continuity of personality.!

2. Reincarnation. This concept of rebirth necessarily im-
plies the continuity of personality. Here the human personality
is regarded as continuous and accessible to memory, so that,
when one is incarnated or born, one is able, at least potentially,
to remember that one has lived through previous existences and
that these existences were one’s own, i.e,, that they had the same
ego-form as the present life. As a rule, reincarnation means re-
birth in a human body.
1Cf, the Samyutta-Nikaya (Book of the Kindred Sayings), Part II: The Nidana
Book, pp. 150f.
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3. Resurrection. This means a re-establishment of human
existence after death. A new element enters here: that of the
change, transmutation, or transformation of one’s being. The
change may be either essential, in the sense that the resurrected
being is a different one; or nonessential, in the sense that only
the general conditions of existence have changed, as when one
finds oneself in a different place or in a body which is differently
constituted. It may be a carnal body, as in the Christian assump-
tion that this body will be resurrected. On a higher level, the
process is no longer understood in a gross material sense; it is
assumed that the resurrection of the dead is the raising up of
the corpus glorificationis, the “subtle body,” in the state of in-
corruptibility.

4. Rebirth (renovatio). The fourth form concerns rebirth
in the strict sense; that is to say, rebirth within the span of
individual life. The English word rebirth is the exact equivalent
of the German Wiedergeburt, but the French language seems to
lack a term having the peculiar meaning of “rebirth.” This word
has a special flavour; its whole atmosphere suggests the idea of
renovatio, renewal, or even of improvement brought about by
magical means. Rebirth may be a renewal without any change
of being, inasmuch as the personality which is renewed is not
changed in its essential nature, but only its functions, or parts
of the personality, are subjected to healing, strengthening, or
improvement. Thus even bodily ills may be healed through re-
birth ceremonies.

Another aspect of this fourth form is essential transforma-
tion, i.e., total rebirth of the individual. Here the renewal
implies a change of his essential nature, and may be called a
transmutation. As examples we may mention the transforma-
tion of a mortal into an immortal being, of a corporeal into a
spiritual being, and of a human into a divine being. Well-
known prototypes of this change are the transfiguration and
ascension of Christ, and the assumption of the Mother of God
into heaven after her death, together with her body. Similar
conceptions are to be found in Part II of Goethe’s Faust; for
instance, the transformation of Faust into the boy and then into
Doctor Marianus.

5. Participation in the process of transformation. The fifth
and last form is indirect rebirth. Here the transformation is
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brought about not directly, by passing through death and re-
birth oneself, but indirectly, by participating in a process of
transformation which is conceived of as taking place outside the
individual. In other words, one has to witness, or take part in,
some rite of transformation. This rite may be a ceremony such
as the Mass, where there is a transformation of substances.
Through his presence at the rite the individual participates in
divine grace. Similar transformations of the Deity are to be
found in the pagan mysteries; there too the initiate sharing the
experience is vouchsafed the gift of grace, as we know from
the Eleusinian mysteries. A case in point is the confession of the
initiate in the Eleusinian mysteries, who praises the grace con-
ferred through the certainty of immortality.2

2Cf. the Homeric Hymn to Demeter, verses 480-82: “Blessed is he among men
who has seen these mysteries; but he who is uninitiate and has no part in them,
never has lot of like good things once he is dead, down in the darkness and gloom.”
(Trans. by Evelyn-White, Hesiod, the Homeric Hymns and Homerica, p. 323.)
And in an Eleusinian epitaph we read:

“Truly the blessed gods have proclaimed a most beautiful secret:
Death comes not as a curse, but as a blessing to men.”
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2. THE PSYCHOLOGY OF REBIRTH

Rebirth is not a process that we can in any way observe. We
can neither measure nor weigh nor photograph it. It is entirely
beyond sense perception. We have to do here with a purely
psychic reality, which is transmitted to us only indirectly
through personal statements. One speaks of rebirth; one pro-
fesses rebirth; one is filled with rebirth. This we accept as suffi-
ciently real. We are not concerned here with the question: is
rebirth a tangible process of some sort? We have to be content
with its psychic reality. I hasten to add that I am not alluding
to the vulgar notion that anything “psychic” is either nothing
at all or at best even more tenuous than a gas. Quite the con-
trary; I am of the opinion that the psyche is the most tremendous
fact of human life. Indeed, it is the mother of all human facts;
of civilization and of its destroyer, war. All this is at first psychic
and invisible. So long as it is “merely” psychic it cannot be ex-
perienced by the senses, but is nonetheless indisputably real.
The mere fact that people talk about rebirth, and that there is
such a concept at all, means that a store of psychic experiences
designated by that term must actually exist. What these expe-
riences are like we can only infer from the statements that have
been made about them. So, if we want to find out what rebirth
really 1s, we must turn to history in order to ascertain what
“rebirth” has been understood to mean.

Rebirth is an affirmation that must be counted among the
primordial affirmations of mankind. These primordial affirma-
tions are based on what I call archetypes. In view of the fact that
all affirmations relating to the sphere of the suprasensual are, in
the last analysis, invariably determined by archetypes, it is not
surprising that a concurrence of affirmations concerning rebirth
can be found among the most widely differing peoples. There
must be psychic events underlying these affirmations which it is
the business of psychology to discuss—without entering into all
the metaphysical and philosophical assumptions regarding their
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CONCERNING REBIRTH

This paper represents the substance of a lecture which 1 delivered
on the spur of the moment at the Eranos meeting in 1939. In putting
it into written form I have made use of the stenographic notes
which were taken at the meeting. Certain portions had to be
omitted, chiefly because the requirements of a printed text are dif-
ferent from those of the spoken word. However, so far as possible, I
have carried out my original intention of summing up the content
of my lecture on the theme of rebirth, and have also endeavoured
to reproduce my analysis of the Eighteenth Sura of the Koran as an
example of a rebirth mystery. I have added some references to source
material, which the reader may welcome. My summary does not pur-
port to be more than a survey of a field of knowledge which can only
be treated very superficially in the framework of a lecture.—c. G. J.

[First published as a lecture, “Die verschiedenen Aspekte der Wiedergeburt,”
in Eranos-Jahrbuch 1939 (Zurich, 1940). Revised and expanded as “Uber Wieder-
geburt,” Gestaltungen des Unbewussten (Zurich, 1950), from which the present
translation is made,—EDiToRs.]
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Possession caused by the anima or animus presents a different
picture. Above all, this transformation of personality gives
prominence to those traits which are characteristic of the oppo-
site sex; in man the feminine traits, and in woman the mascu-
line. In the state of possession both figures lose their charm and
their values; they retain them only when they are turned away
from the world, in the introverted state, when they serve as
bridges to the unconscious. Turned towards the world, the
anima is fickle, capricious, moody, uncontrolled and emotional,
sometimes gifted with daemonic intuitions, ruthless, malicious,
untruthful, bitchy, double-faced, and mystical.?” The animus is
obstinate, harping on principles, laying down the law, dogmatic,
world-reforming, theoretic, word-mongering, argumentative,
and domineering.’® Both alike have bad taste: the anima sur-
rounds herself with inferior people, and the animus lets him-
self be taken in by second-rate thinking.

Another form of structural change concerns certain unusual
observations about which I speak only with the utmost reserve.
I refer to states of possession in which the possession is caused
by something that could perhaps most fitly be described as an
“ancestral soul,” by which I mean the soul of some definite
forebear. For all practical purposes, such cases may be regarded
as striking instances of identification with deceased persons.
(Naturally, the phenomena of identity only occur after the
“ancestor’s” death.) My attention was first drawn to such possi-
bilities by Léon Daudet’s confused but ingenious book
L’Hérédo. Daudet supposes that, in the structure of the person-
ality, there are ancestral elements which under certain condi-
tions may suddenly come to the fore. The individual is then
precipitately thrust into an ancestral role. Now we know that
ancestral roles play a very important part in primitive psy-
chology. Not only are ancestral spirits supposed to be reincar-
nated in children, but an attempt is made to implant them into
17 Cf. the apt description of the anima in Aldrovandus, Dendrologiae libri duo
(1668, p. 211): “She appeared both very soft and very hard at the same time, and
while for some two thousand years she had made a show of inconstant looks like
a Proteus, she bedevilled the love of Lucius Agatho Priscus, then a citizen of
Bologna, with anxious cares and sorrows, which assuredly were conjured up from
chaos, or from what Plato calls Agathonian confusion.” There is a similar descrip-

tion in Fierz-David, The Dream of Poliphilo, pp. 18gff.
18 Cf. Emma Jung, “On the Nature of the Animus.”
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the child by naming him after an ancestor. So, too, primitives
try to change themselves back into their ancestors by means of
certain rites. I would mention especially the Australian concep-
tion of the alcheringamijina,'® ancestral souls, half man and half
animal, whose reactivation through religious rites is of the
greatest functional significance for the life of the tribe. Ideas of
this sort, dating back to the Stone Age, were widely diffused, as
may be seen from numerous other traces that can be found else-
where. It is therefore not improbable that these primordial
forms of experience may recur even today as cases of identifica-
tion with ancestral souls, and I believe I have seen such cases.

d. Identification with a group. We shall now discuss an-
other form of transformation experience which I would call
identification with a group. More accurately speaking, it is the
identification of an individual with a number of people who,
as a group, have a collective experience of transformation, This
special psychological situation must not be confused with par-
ticipation in a transformation rite, which, though performed
before an audience, does not in any way depend upon group
identity or necessarily give rise to it. T'o experience transforma-
tion in a group and to experience it in oneself are two totally
different things. If any considerable group of persons are united
and identified with one another by a particular frame of mind,
the resultant transformation experience bears only a very re-
mote resemblance to the experience of individual transforma-
tion. A group experience takes place on a lower level of
consciousness than the experience of an individual. This is due
to the fact that, when many people gather together to share one
common emotion, the total psyche emerging from the group is
below the level of the individual psyche. If it is a very large
group, the collective psyche will be more like the psyche of an
animal, which is the reason why the ethical attitude of large
organizations is always doubtful. The psychology of a large
crowd inevitably sinks to the level of mob psychology.®® If,
therefore, I have a so-called collective experience as a member of
a group, it takes place on a lower level of consciousness than if
I had the experience by myself alone. That is why this group
experience is very much more frequent than an individual ex-
perience of transformation. It is also much easier to achieve,
10 Cf, Lévy-Bruhl, La Mythologie primitive. 20 Le Bon, The Crowd.
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because the presence of so many people together exerts great
suggestive force. The individual in a crowd easily becomes the
victim of his own suggestibility. It is only necessary for some-
thing to happen, for instance a proposal backed by the whole
crowd, and we too are all for it, even if the proposal is immoral.
In the crowd one feels no responsibility, but also no fear.
Thus identification with the group is a simple and easy path
to follow, but the group experience goes no deeper than the
level of one’s own mind in that state. It does work a change in
you, but the change does not last. On the contrary, you must
have continual recourse to mass intoxication in order to con-
solidate the experience and your belief in it. But as soon as you
are removed from the crowd, you are a different person again
and unable to reproduce the previous state of mind. The mass
is swayed by participation mystique, which is nothing other than
an unconscious identity. Supposing, for example, you go to the
theatre: glance meets glance, everybody observes everybody
else, so that all those who are present are caught up in an
invisible web of mutual unconscious relationship. If this condi-
tion increases, one literally feels borne along by the universal
wave of identity with others. It may be a pleasant feeling—one
sheep among ten thousand! Again, if I feel that this crowd is a
great and wonderful unity, I am a hero, exalted along with the
group. When I am myself again, I discover that I am Mr. So-and-
So, and that I live in such and such a street, on the third floor.
I also find that the whole affair was really most delightful, and
I hope it will take place again tomorrow so that I may once
more feel myself to be a whole nation, which is much better
than being just plain Mr. X. Since this is such an easy and con-
venient way of raising one’s personality to a more exalted rank,
mankind has always formed groups which made collective expe-
riences of transformation—often of an ecstatic nature—possible.
The regressive identification with lower and more primitive
states of consciousness is invariably accompanied by a height-
ened sense of life; hence the quickening effect of regressive
identifications with half-animal ancestors 2! in the Stone Age.
The inevitable psychological regression within the group is

21°The alcheringamijina. C£. the rites of Australian tribes, in Spencer and Gillen,

The Northern Tribes of Central Australia; also Lévy-Bruhl, La Mythologie primi-
tive.
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partially counteracted by ritual, that is to say through a cult
ceremony which makes the solemn performance of sacred events
the centre of group activity and prevents the crowd from re-
lapsing into unconscious instinctuality. By engaging the individ-
ual’s interest and attention, the ritual makes it possible for him
to have a comparatively individual experience even within the
group and so to remain more or less conscious. But if there is
no relation to a centre which expresses the unconscious through
its symbolism, the mass psyche inevitably becomes the hypnotic
focus of fascination, drawing everyone under its spell. That is
why masses are always breeding-grounds of psychic epidemics,?
the events in Germany being a classic example of this.

It will be objected to this essentially negative evaluation of
mass psychology that there are also positive experiences, for
instance a positive enthusiasm which spurs the individual to
noble deeds, or an equally positive feeling of human solidarity.
Facts of this kind should not be denied. The group can give the
individual a courage, a bearing, and a dignity which may easily
get lost in isolation. It can awaken within him the memory of
being a man among men. But that does not prevent something
else from being added which he would not possess as an in-
dividual. Such unearned gifts may seem a special favour of the
moment, but in the long run there is a danger of the gift becom-
ing a loss, since human nature has a weak habit of taking gifts
for granted; in times of necessity we demand them as a right in-
stead of making the effort to obtain them ourselves. One sees
this, unfortunately, only too plainly in the tendency to demand
everything from the State, without reflecting that the State con-
sists of those very individuals who make the demands. The
logical development of this tendency leads to Communism,
where each individual enslaves the community and the latter is
represented by a dictator, the slave-owner. All primitive tribes
characterized by a communistic order of society also have a
chieftain over them with unlimited powers. The Communist
State is nothing other than an absolute monarchy in which there
are no subjects, but only serfs.

221 would remind the reader of the catastrophic panic which broke out in New
York on the occasion [1938] of a broadcast dramatization of H. G. Wells' War of
the Worlds shortly before the second World War [see Cantril, The Invasion from
Mars (1940)], and which was later [1949] repeated in Quito.
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e. Identification with a cult-hero. Another important iden-
tification underlying the transformation experience is that with
the god or hero who is transformed in the sacred ritual. Many
cult ceremonies are expressly intended to bring this identity
about, an obvious example being the Metamorphosis of Apu-
leius. The initiate, an ordinary human being, is elected to be
Helios; he is crowned with a crown of palms and clad in the
mystic mantle, whereupon the assembled crowd pays homage to
him. The suggestion of the crowd brings about his identity with
the god. The participation of the community can also take place
in the following way: there is no apotheosis of the initiate, but
the sacred action is recited, and then, in the course of long
periods of time, psychic changes gradually occur in the individ-
ual participants. The Osiris cult offers an excellent example of
this. At first only Pharaoh participated in the transformation of
the god, since he alore “had an Osiris”; but later the nobles
of the Empire acquired an Osiris too, and finally this develop-
ment culminated in the Christian idea that everyone has an
immortal soul and shares directly in the Godhead. In Chris-
tianity the development was carried still further when the outer
God or Christ gradually became the inner Christ of the individ-
ual believer, remaining one and the same though dwelling in
many. This truth had already been anticipated by the psy-
chology of totemism: many exemplars of the totem animal are
killed and consumed during the totem meals, and yet it is only
the One who is being eaten, just as there is only one Christ-child
and one Santa Claus.

In the mysteries, the individual undergoes an indirect trans-
formation through his partu:lpauon in the fate of the god. The
transformation expenence is also an indirect one in the Chris-
tian Church, inasmuch as it is brought about by participation in
something acted or recited. Here the first form, the dromenon,
is characteristic of the richly developed ritual of the Catholic
Church; the second form, the recitation, the “Word” or “gos-
pel,” is practised in the “preaching of the Word"” in Protestant-
ism.

f. Magical procedures. A further form of transformation is
achieved through a rite used directly for this purpose. Instead
of the transformation experience coming to one through par-
ticipation in the rite, the rite is used for the express purpose of
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effecting the transformation. It thus becomes a sort of tech-
nique to which one submits oneself. For instance, a man is ill
and consequently needs to be “renewed.” The renewal must
“happen” to him from outside, and to bring this about, he is
pulled through a hole in the wall at the head of his sick-bed,
and now he is reborn; or he is given another name and thereby
another soul, and then the demons no longer recognize him; or
he has to pass through a symbolical death; or, grotesquely
enough, he is pulled through a leathern cow, which devours
him, so to speak, in front and then expels him behind; or he
undergoes an ablution or baptismal bath and miraculously
changes into a semi-divine being with a new character and an
altered metaphysical destiny.

g. Technical transformation. Besides the use of the rite in
the magical sense, there are still other special techniques in
which, in addition to the grace inherent in the rite, the personal
endeavour of the initiate is needed in order to achieve the in-
tended purpose. It is a transformation experience induced by
technical means. The exercises known in the East as yoga and
in the West as exercitia spiritualia come into this category.
These exercises represent special techniques prescribed in ad-
vance and intended to achieve a definite psychic effect, or at
least to promote it. This is true both of Eastern yoga and of the
methods practised in the West.? They are, therefore, technical
procedures in the fullest sense of the word; elaborations of the
originally natural processes of transformation. The natural or
spontaneous transformations that occurred earlier, before there
were any historical examples to follow, were thus replaced by
techniques designed to induce the transformation by imitating
this same sequence of events. I will try to give an idea of the
way such techniques may have originated by relating a fairy
story:

There was once a queer old man who lived in a cave, where
he had sought refuge from the noise of the villages. He was re-
puted to be a sorcerer, and therefore he had disciples who hoped
to learn the art of sorcery from him. But he himself was not
thinking of any such thing. He was only seeking to know what
it was that he did not know, but which, he felt certain, was
always happening. After meditating for a very long time on
23 Cf. “The Psychology of Eastern Meditation.”
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“Did I not tell you,” he replied, “that you would not bear with
me?”

“Pardon my forgetfulness,” said Moses. “Do not be angry with me
on this account.”

They journeyed on until they fell in with a certain youth. Moses’
companion slew him, and Moses said: “You have killed an innocent
man who has done no harm. Surely you have committed a wicked
crime.”

“Did I not tell you,” he replied, “that you would not bear with
me?”

Moses said: “'If ever I question you again, abandon me; for then I
should deserve it.”

They travelled on until they came to a certain city. They asked
the people for some food, but the people declined to receive them
as their guests. There they found a wall on the point of falling down.
The other raised it up, and Moses said: ‘“Had you wished, you could
have demanded payment for your labours.”

“Now the time has arrived when we must part,” said the other.
“But first I will explain to you those acts of mine which you could
not bear with in patience.

“Know that the ship belonged to some poor fishermen. I damaged
it because in their rear was a king who was taking every ship by
force.

“As for the youth, his parents both are true believers, and we
feared lest he should plague them with his wickedness and unbelief.
It was our wish that their Lord should grant them another in his
place, a son more righteous and more filial.

“As for the wall, it belonged to two orphan boys in the city whose
father was an honest man. Beneath it their treasure is buried. Your
Lord decreed in His mercy that they should dig out their treasure
when they grew to manhood. What I did was not done by caprice.

That is the meaning of the things you could not bear with in pa-
tience.”

This story is an amplification and elucidation of the legend
of the seven sleepers and the problem of rebirth. Moses is the
man who seeks, the man on the “quest.”” On this pilgrimage he
is accompanied by his “shadow,” the “servant” or “lower” man
(pneumatikos and sarkikos in two individuals). Joshua is the son
of Nun, which is a name for “fish,” ? suggesting that Joshua had
his origin in the depths of the waters, in the darkness of the
9 Vollers, “Chidher,” Archiv fiir Religionswissenschaft, XII, p. 241. All quotations
from the commentaries are extracted from this article.
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shadow-world. The critical place is reached “where the two seas
meet,” which is interpreted as the isthmus of Suez, where the
Western and the Eastern seas come close together. In other
words, it is that “place of the middle” which we have already met
in the symbolic preamble, but whose significance was not recog-
nized at first by the man and his shadow. They had “forgotten
their fish,” the humble source of nourishment. The fish refers
to Nun, the father of the shadow, of the carnal man, who comes
from the dark world of the Creator. For the fish came alive
again and leapt out of the basket in order to find its way back to
its homeland, the sea. In other words, the animal ancestor and
creator of life separates himself from the conscious man, an
event which amounts to loss of the instinctive psyche. This proc-
ess 1s a symptom of dissociation well known in the psychopa-
thology of the neuroses; it is always connected with one-sided-
ness of the conscious attitude. In view of the fact, however, that
neurotic phenomena are nothing but exaggerations of normal
processes, it is not to be wondered at that very similar phe-
nomena can also be found within the scope of the normal. It is
a question of that well-known “loss of soul” among primitives,
as described above in the section on diminution of the personal-
ity; in scientific language, an abaissement du niveau mental.

Moses and his servant soon notice what has happened. Moses
had sat down, “‘worn out” and hungry. Evidently he had a feel-
ing of insufficiency, for which a physiological explanation is
given. Fatigue is one of the most regular symptoms of loss of
energy or libido. The entire process represents something very
typical, namely the failure to recognize a moment of crucial im-
portance, a motif which we encounter in a great variety of
mythical forms. Moses realizes that he has unconsciously found
the source of life and then lost it again, which we might well
regard as a remarkable intuition. The fish they had intended to
eat is a content of the unconscious, by which the connection
with the origin is re-established. He is the reborn one, who has
awakened to new life. This came to pass, as the commentaries
say, through the contact with the water of life: by slipping back
into the sea, the fish once more becomes a content of the uncon-
scious, and its offspring are distinguished by having only one
eye and half a head.*?
10 Ibid., p. 253.
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THE PSYCHOLOGY
OF THE CHILD ARCHETYPE

THE PSYCHOLOGICAL ASPECTS
OF THE KORE

[These two studies were first published, under the respective titles “Zur Psycho-
logie des Kind-Archetypus” and “Zum psychologischen Aspekt der Kore-Figur,” in
two small volumes: Das géttliche Kind (Albae Vigiliae VI/VII, Amsterdam and
Leipzig, 1940) and Das géttliche Mddchen (same series, VIII[IX, 1941). Each vol-
ume contained a companion essay by K. Kerényi. The two volumes were united,
with additional material by Professor Kerényi, under the title Einfiihrung in das
Wesen der Mythologie (Amsterdam, Leipzig, and Zurich, 1941). This combined
volume was translated by R. F. C. Hull as Essays on a Science of Mythology (Bol-
lingen Series XXII; New York, 1949), of which the London (1950) edition was
titled Introduction to a Science of Mythology; the text of the two studies here
presented is a revision of that of 1949/50. The complete German volume was
published in a new edition in 1951. In 1963, the English version appeared in
Harper Torchbooks (New York; paperback), with the present Jung translation
and a revised Kerényi translation—EDITORs.]
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THE PSYCHOLOGY OF THE CHILD ARCHETYPE

1. INTRODUCTION

The author of the companion essay! on the mythology of
the “child” or the child god has asked me for a psychological
commentary on the subject of his investigations. I am glad to
accede to his request, although the undertaking seems to me no
small venture in view of the great significance of the child motif
in mythology. Kerényi himself has enlarged upon the occur-
rence of this motif in Greece and Rome, with parallels drawn
from Indian, Finnish, ‘and other sources, thus indicating that
the presentation of the theme would allow of yet further exten-
sions. Though a comprehensive description would contribute
nothing decisive in principle, it would nevertheless produce an
overwhelming impression of the world-wide incidence and fre-
quency of the motif. The customary treatment of mythological
motifs so far in separate departments of science, such as phi-
lology, ethnology, the history of civilization, and comparative
religion, was not exactly a help to us in recognizing their uni-
versality; and the psychological problems raised by this univer-
sality could easily be shelved by hypotheses of migration. Con-
sequently Adolf Bastian’s 2 ideas met with little success in their
day. Even then there was sufficient empirical material available
to permit far-reaching psychological conclusions, but the neces-
sary premises were lacking. Although the psychological knowl-
edge of that time included myth-formation in its province—
witness Wundt's Vélkerpsychologie~it was not in a position to
demonstrate this same process as a living function actually pres-
ent in the psyche of civilized man, any more than it could under-
stand mythological motifs as structural elements of the psyche.
True to its history, when psychology was metaphysics first of

1Kerényi, “The Primordial Child in Primordial Times.”
2 Der Mensch in der Geschichte (1860).
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all, then the study of the senses and their functions, and then of
the conscious mind and its functions, psychology identified its
proper subject with the conscious psyche and its contents and
thus completely overlooked the existence of a nonconscious
psyche. Although various philosophers, among them Leibniz,
Kant, and Schelling, had already pointed very clearly to the
problem of the dark side of the psyche, it was a physician who
felt impelled, from his scientific and medical experience, to
point to the unconscious as the essential basis of the psyche.
This was C. G. Carus,® the authority whom Eduard von Hart-
mann followed. In recent times it was, once again, medical psy-
chology that approached the problem of the unconscious with-
out philosophical preconceptions. It became clear from many
separate investigations that the psychopathology of the neuroses
and of many psychoses cannot dispense with the hypothesis of a
dark side of the psyche, i.e., the unconscious. It is the same with
the psychology of dreams, which is really the terra intermedia
between normal and pathological psychology. In the dream, as
in the products of psychoses, there are numberless interconnec-
tions to which one can find parallels only in mythological asso-
ciations of ideas (or perhaps in certain poetic creations which
are often characterized by a borrowing, not always conscious,
from myths). Had thorough investigation shown that in the
majority of such cases it was simply a matter of forgotten knowl-
edge, the physician would not have gone to the trouble of mak-
ing extensive researches into individual and collective parallels.
But, in point of fact, typical mythologems were observed among
individuals to whom all knowledge of this kind was absolutely
out of the question, and where indirect derivation from re-
ligious ideas that might have been known to them, or from
popular figures of speech, was impossible.* Such conclusions
forced us to assume that we must be dealing with “‘autochtho-
nous” revivals independent of all tradition, and, consequently,
that “myth-forming” structural elements must be present in the
unconscious psyche.?

3 Psyche (1846).

4 A working example in “The Concept of the Coilective Unconscious,” pars. 105ff.,
above,

5 Freud, in his Interpretation of Dreams (p. 261), paralleled certain aspects of
infantile psychology with the Oedipus legend and observed that its “universal
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in which, we must suppose, myths were originally formed. It is
therefore exceedingly probable that the mythological arche-
types, too, made their appearance in much the same manner as
the manifestations of archetypal structures among individuals
today.

The methodological principle in accordance with which psy-
chology treats the products of the unconscious is this: Contents
of an archetypal character are manifestations of processes in the
collective unconscious. Hence they do not refer to anything that
is or has been conscious, but to something essentially uncon-
scious. In the last analysis, therefore, it is impossible to say what
they refer to. Every interpretation necessarily remains an “as-if.”
The ultimate core of meaning may be circumscribed, but not
described. Even so, the bare circumscription denotes an essen-
tial step forward in our knowledge of the pre-conscious struc-
ture of the psyche, which was already in existence when there
was as yet no unity of personality (even today the primitive is
not securely possessed of it) and no consciousness at all. We can
also observe this pre-conscious state in early childhood, and as
a matter of fact it is the dreams of this early period that not in-
frequently bring extremely remarkable archetypal contents to
light.?

If, then, we proceed in accordance with the above principle,
there is no longer any question whether a myth refers to the
sun or the moon, the father or the mother, sexuality or fire or
water; all it does is to circumscribe and give an approximate
description of an unconscious core of meaning. The ultimate
meaning of this nucleus was never conscious and never will be.
It was, and still is, only interpreted, and every interpretation
that comes anywhere near the hidden sense (or, from the point
of view of scientific intellect, nonsense, which comes to the same
thing) has always, right from the beginning, laid claim not only
to absolute truth and validity but to instant reverence and re-
ligious devotion. Archetypes were, and still are, living psychic
forces that demand to be taken seriously, and they have a strange
way of making sure of their effect. Always they were the bringers
9 The relevant material can be found in the unpublished reports of the seminars

I gave at the Federal Polytechnic Institute (ETH) in Zurich in 1936-3g, and in
Michael Fordham's book The Life of Childhood.
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of protection and salvation, and their violation has as its conse-
quence the “perils of the soul” known to us from the psychology
of primitives. Moreover, they are the unfailing causes of neu-
rotic and even psychotic disorders, behaving exactly like neg-
lected or maltreated physical organs or organic functional sys-
tems.

An archetypal content expresses itself, first and foremost, in
metaphors. If such a content should speak of the sun and iden-
tify with it the lion, the king, the hoard of gold guarded by the
dragon, or the power that makes for the life and health of man,
it is neither the one thing nor the other, but the unknown third
thing that finds more or less adequate expression in all these
similes, yet—to the perpetual vexation of the intellect—remains
unknown and not to be fitted into a formula. For this reason
the scientific intellect is always inclined to put on airs of en-
lightenment in the hope of banishing the spectre once and for
all. Whether its endeavours were called euhemerism, or Chris-
tian apologetics, or Enlightenment in the narrow sense, or Pos-
itivism, there was always a myth hiding behind it, in new and
disconcerting garb, which then, following the ancient and ven-
erable pattern, gave itself out as ultimate truth. In reality we
can never legitimately cut loose from our archetypal founda-
tions unless we are prepared to pay the price of a neurosis, any
more than we can rid ourselves of our body and its organs with-
out committing suicide. If we cannot deny the archetypes or
otherwise neutralize them, we are confronted, at every new
stage in the differentiation of consciousness to which civiliza-
tion attains, with the task of finding a new interpretation ap-
propriate to this stage, in order to connect the life of the past
that still exists in us with the life of the present, which threatens
to slip away from it. If this link-up does not take place, a kind of
rootless consciousness comes into being no longer oriented to
the past, a consciousness which succumbs helplessly to all man-
ner of suggestions and, in practice, is susceptible to psychic epi-
demics. With the loss of the past, now become “insignificant,”
devalued, and incapable of revaluation, the saviour 1s lost too,
for the saviour is either the insignificant thing itself or else
arises out of it. Over and over again in the “metamorphosis of
the gods” he rises up as the prophet or first-born of a new
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religio (“linking back”) is the essence, the working basis of all
religious life even today, and always will be, whatever future
form this life may take.

There is no “rational” substitute for the archetype any more
than there is for the cerebellum or the kidneys. We can examine
the physical organs anatomically, histologically, and embryo-
logically. This would correspond to an outline of archetypal
phenomenology and its presentation in terms of comparative
history. But we only arrive at the meaning of a physical organ
when we begin to ask teleological questions. Hence the query
arises: What is the biological purpose of the archetype? Just
as physiology answers such a question for the body, so it is
the business of psychology to answer it for the archetype.

Statements like ““The child motif is a vestigial memory of
one's own childhood” and similar explanations merely beg the
question. But if, giving this proposition a slight twist, we were
to say, “The child motif is a picture of certain forgotten things
in our childhood,” we are getting closer to the truth. Since,
however, the archetype is always an image belonging to the
whole human race and not merely to the individual, we might
put it better this way: “The child motif represents the pre-
conscious, childhood aspect of the collective psyche.” 2!

We shall not go wrong if we take this statement for the time
being Aistorically, on the analogy of certain psychological expe-
riences which show that certain phases in an individual’s life
can become autonomous, can personify themselves to the extent

211t may not be superfluous to point out that lay prejudice is always inclined to
identify the child motif with the concrete experience “child,” as though the real
child were the cause and pre-condition of the existence of the child motif. In
psychological reality, however, the empirical idea “child” is only the means (and
not the only one) by which to express a psychic fact that cannot be formulated
more exactly. Hence by the same token the mythological idea of the child is
emphatically not a copy of the empirical child but a symbol clearly recognizable
as such: it is a wonder-child, a divine child, begotten, born, and brought up in
quite extraordinary circumstances, and not—this is the point—a human child. Its
deeds are as miraculous or monstrous as its nature and physical constitution. Only
on account of these highly uncmpirical properties is it necessary to speak of a
“child motif” at all. Moreover, the mythological “child" has various forms: now
a god, giant, Tom Thumb, animal, etc., and this points to a causality that is any-
thing but rational or concretely human. The same is true of the “father” and
“mother” archetypes which, mythologically speaking, are equally irrational
symbols.
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that they result in a vision of oneself—for instance, one sees
oneself as a child. Visionary experiences of this kind, whether
they occur in dreams or in the waking state, are, as we know,
conditional on a dissociation having previously taken place be-
tween past and present. Such dissociations come about because
of various incompatibilities; for instance, a man’s present state
may have come into conflict with his childhood state, or he may
have violently sundered himself from his original character in
the interests of some arbitrary persona*? more in keeping with
his ambitions. He has thus become unchildlike and artificial,
and has lost his roots. All this presents a favourable opportunity
for an equally vehement confrontation with the primary truth.

In view of the fact that men have not yet ceased to make
statements about the child god, we may perhaps extend the
individual analogy to the life of mankind and say in conclusion
that humanity, too, probably always comes into conflict with
its childhood conditions, that is, with its original, unconscious,
and instinctive state, and that the danger of the kind of con-
flict which induces the vision of the “child” actually exists.
Religious observances, i.e., the retelling and ritual repetition of
the mythical event, consequently serve the purpose of bringing
the image of childhood, and everything connected with it, again
and again before the eyes of the conscious mind so that the link
with the original condition may not be broken.

2. The Function of the Archetype

The child motif represents not only something that existed
in the distant past but also something that exists now; that is
to say, it is not just a vestige but a system functioning in the
present whose purpose is to compensate or correct, in a mean-
ingful manner, the inevitable one-sidednesses and extravagances
of the conscious mind. It is in the nature of the conscious mind
to concentrate on relatively few contents and to raise them to
the highest pitch of clarity. A necessary result and precondition
is the exclusion of other potential contents of consciousness. The
exclusion is bound to bring about a certain one-sidedness of
the conscious contents. Since the differentiated consciousness of

22 Psychological Types, Def. 48; and Two Essays on Analytical Psychology, index,
s8.v. “persona.”
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civilized man has been granted an effective instrument for the
practical realization of its contents through the dynamics of his
will, there is all the more danger, the more he trains his will, of
his getting lost in one-sidedness and deviating further and
further from the laws and roots of his being. This means, on the
one hand, the possibility of human freedom, but on the other
it is a source of endless transgressions against one’s instincts.
Accordingly, primitive man, being closer to his instincts, like
the animal, is characterized by fear of novelty and adherence to
tradition. To our way of thinking he is painfully backward,
whereas we exalt progress. But our progressiveness, though it
may result in a great many delightful wish-fulfilments, piles up
an equally gigantic Promethean debt which has to be paid off
from time to time in the form of hideous catastrophes. For ages
man has dreamed of flying, and all we have got for it is saturation
bombing! We smile today at the Christian hope of a life beyond
the grave, and yet we often fall into chiliasms a hundred times
more ridiculous than the notion of a happy Hereafter. Our
differentiated consciousness is in continual danger of being up-
rooted; hence it needs compensation through the still existing
state of childhood.

The symptoms of compensation are described, from the pro-
gressive point of view, in scarcely flattering terms. Since, to the
superficial eye, it looks like a retarding operation, people speak
of inertia, backwardness, scepticism, fault-finding, conservatism,
timidity, pettiness, and so on. But inasmuch as man has, in high
degree, the capacity for cutting himself off from his own roots,
he may also be swept uncritically to catastrophe by his dangerous
one-sidedness. The retarding ideal is always more primitive,
more natural (in the good sense as in the bad), and more
“moral” in that it keeps faith with law and tradition. The pro-
gressive ideal is always more abstract, more unnatural, and less
“moral” in that it demands disloyalty to tradition. Progress en-
forced by will is always convulsive. Backwardness may be closer
to naturalness, but in its turn it is always menaced by painful
awakenings. The older view of things realized that progress is
only possible Deo concedente, thus proving itself conscious of
the opposites and repeating the age-old rites d'entrée et de
sortie on a higher plane. The more differentiated consciousness
becomes, the greater the danger of severance from the root-
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condition. Complete severance comes when the Deo concedente
is forgotten. Now it is an axiom of psychology that when a part
of the psyche is split off from consciousness it is only apparently
inactivated; in actual fact it brings about a possessmn of the
personality, with the result that the individual’s aims are falsi-
fied in the interests of the split-off part. If, then, the childhood
state of the collective psyche is repressed to the point of total
exclusion, the unconscious content overwhelms the conscious
aim and inhibits, falsifies, even destroys its realization. Viable
progress only comes from the co-operation of both.

3. The Futurity of the Archetype

One of the essential features of the child motif is its futurity.
The child is potential future. Hence the occurrence of the child
motif in the psychology of the individual signifies as a rule an
anticipation of future developments, even though at first sight
it may seem like a retrospective configuration. Life is a flux, a
flowing into the future, and not a stoppage or a backwash. It is
therefore not surprising that so many of the mythological
saviours are child gods. This agrees exactly with our experience
of the psychology of the individual, which shows that the
“child” paves the way for a future change of personality. In the
individuation process, it anticipates the figure that comes from
the synthesis of conscious and unconscious elements in the per-
sonality. It is therefore a symbol which unites the opposites; 2
a mediator, bringer of healing, that is, one who makes whole.
Because it has this meaning, the child motif is capable of the
numerous transformations mentioned above: it can be ex-
pressed by roundness, the circle or sphere, or else by the qua-
ternity as another form of wholeness.2# 1 have called this
wholeness that transcends consciousness the “‘self.” 25 The goal
of the individuation process is the synthesis of the self. From
another point of view the term “entelechy” might be pref-
erable to “synthesis.” There is an empirical reason why
“entelechy” is, in certain conditions, more fitting: the symbols

28 Psychological Types, ch. V, 3: “The Significance of the Uniting Symbol.”
24 Psychology and Alchemy, pars. g27ff.; “Psychology and Religion,” pars. 108f.

28 Two Essays on Analytical Psychology, pars. gg9ff. [Cf. also 4ion (Part II of this
volume), ch. 4—FEDITORS.]
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religious repetition and renewal by ritual. The Christ Child,
for instance, is a religious necessity only so long as the majority
of men are incapable of giving psychological reality to the say-
ing: “Except ye become as little children. . . .”” Since all such
developments and transitions are extraordinarily difficult and
dangerous, it is no wonder that figures of this kind persist for
hundreds or even thousands of years. Everything that man
should, and yet cannot, be or do—be it in a positive or nega-
tive sense—lives on as a mythological figure and anticipation
alongside his consciousness, either as a religious projection or—
what is still more dangerous—as unconscious contents which
then project themselves spontaneously into incongruous objects,
e.g., hygienic and other “salvationist” doctrines or practices. All
these are so many rationalized substitutes for mythology, and
their unnaturalness does more harm than good.

The conflict-situation that offers no way out, the sort of
situation that produces the ‘“‘child” as the irrational third, is of
course a formula appropriate only to a psychological, that is,
modern stage of development. It is not strictly applicable to the
psychic life of primitives, if only because primitive man’s child-
like range of consciousness still excludes a whole world of pos-
sible psychic experiences. Seen on the nature-level of the primi-
tive, our modern moral conflict is still an objective calamity
that threatens life itself. Hence not a few child-figures are cul-
ture-heroes and thus identified with things that promote cul-
ture, e.g., fire,3® metal, corn, maize, etc. As bringers of light,
that is, enlargers of consciousness, they overcome darkness,
which is to say that they overcome the earlier unconscious state.
Higher consciousness, or knowledge going beyond our present-
day consciousness, is equivalent to being all alone in the world.
This loneliness expresses the conflict between the bearer or
symbol of higher consciousness and his surroundings. The con-
querors of darkness go far back into primeval times, and, to-
gether with many other legends, prove that there once existed
a state of original psychic distress, namely unconsciousness.
Hence in all probability the “‘irrational” fear which primitive
man has of the dark even today. I found a form of religion
among a tribe living on Mount Elgon that corresponded to
80 Even Christ is of a fiery nature (“he that is near to me is near to the fire"—
Origen, In Jeremiam Homiliae, XX, 3); likewise the Holy Ghost.
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with increasing civilization. This is by no means the case; on
the contrary, man’s imagination has been preoccupied with this
idea over and over again on the high and even the highest levels
of culture, as we can see from the late Greek and syncretic
philosophy of Gnosticism. The hermaphroditic rebis has an
important part to play in the natural philosophy of the Middle
Ages. And in our own day we hear of Christ’s androgyny in
Catholic mysticism.2?

We can no longer be dealing, then, with the continued ex-
istence of a primitive phantasm, or with an original contamina-
tion of opposites. Rather, as we can see from medieval writings,3?
the primordial idea has become a symbol of the creative union
of opposites, a “uniting symbol” in the literal sense. In its func-
tional significance the symbol no longer points back, but
forward to a goal not yet reached. Notwithstanding its mon-
strosity, the hermaphrodite has gradually turned into a subduer
of conflicts and a bringer of healing, and it acquired this mean-
ing in relatively early phases of civilization. This vital meaning
explains why the image of the hermaphrodite did not fade out
in primeval times but, on the contrary, was able to assert itself
with increasing profundity of symbolic content for thousands
of years. The fact that an idea so utterly archaic could rise to
such exalted heights of meaning not only points to the vitality
of archetypal ideas, it also demonstrates the rightness of the
principle that the archetype, because of its power to unite
opposites, mediates between the unconscious substratum and
the conscious mind. It throws a bridge between present-day
consciousness, always in danger of losing its roots, and the
natural, unconscious, instinctive wholeness of primeval times.
Through this mediation the uniqueness, peculiarity, and one-
sidedness of our present individual consciousness are linked up
again with its natural, racial roots. Progress and development
are ideals not lightly to be rejected, but they lose all meaning
if man only arrives at his new state as a fragment of himself,
having left his essential hinterland behind him in the shadow of
the unconscious, in a state of primitivity or, indeed, barbarism.
The conscious mind, split off from its origins, incapable of

82 Koepgen, Die Gnosis des Christentums, pp. 315f.
33 For the lapis as mediator and medium, ¢f. Tractatus aureus, in Manget,
Bibliotheca chemica curiosa, 1, p. 408b, and Artis auriferae (15%72), p. 641.
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realizing the meaning of the new state, then relapses all too
easily into a situation far worse than the one from which the
innovation was intended to free it—exempla sunt odiosa! It was
Friedrich Schiller who first had an inkling of this problem; but
neither his contemporaries nor his successors were capable of
drawing any conclusions. Instead, people incline more than
ever to educate children and nothing more. 1 therefore suspect
that the furor paedogogicus is a god-sent method of by-passing
the central problem touched on by Schiller, namely the educa-
tion of the educator. Children are educated by what the grown-
up is and not by what he says. The popular faith in words is a
veritable disease of the mind, for a superstition of this sort al-
ways leads farther and farther away from man’s foundations
and seduces people into a disastrous identification of the person-
ality with whatever slogan may be in vogue. Meanwhile every-
thing that has been overcome and left behind by so-called
“progress” sinks deeper and deeper into the unconscious, from
which there re-emerges in the end the primitive condition of
identity with the mass. Instead of the expected progress, this
condition now becomes reality.

As civilization develops, the bisexual primordial being turns
into a symbol of the unity of personality, a symbol of the self,
where the war of opposites finds peace. In this way the primor-
dial being becomes the distant goal of man’s self-development,
having been from the very beginning a projection of his uncon-
scious wholeness. Wholeness consists in the union of the con-
scious and the unconscious personality. Just as every individual
derives from masculine and feminine genes, and the sex is
determined by the predominance of the corresponding genes,
s0 in the psyche it is only the conscious mind, in a man, that
has the masculine sign, while the unconscious is by nature
feminine. The reverse is true in the case of a woman. All I have
done in my anima theory is to rediscover and reformulate this
fact.®¢ It had long been known.

The idea of the coniunctio of male and female, which be-
came almost a technical term in Hermetic philosophy, ap-
pears in Gnosticism as the mysterium iniquitatis, probably not
uninfluenced by the Old Testament “divine marriage” as
84 Psychological Types, Def. 48; and “Relations between the Ego and the Un-
tonscious,” pars. 296f.
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performed, for instance, by Hosea.?® Such things are hinted at
not only by certain traditional customs,®® but by the quotation
from the Gospel according to the Egyptians in the second epistle
of Clement: “When the two shall be one, the outside as the
inside, and the male with the female neither male nor female.” 37
Clement of Alexandria introduces this logion with the words:
“When ye have trampled on the garment of shame (with thy
feet) . . . ,” 3 which probably refers to the body; for Clement
as well as Cassian (from whom the quotation was taken over),
and the pseudo-Clement, too, interpreted the words in a spirit-
ual sense, in contrast to the Gnostics, who would seem to have
taken the coniunctio all too literally. They took care, however,
through the practice of abortion and other restrictions, that the
biological meaning of their acts did not swamp the religious
significance of the rite. While, in Church mysticism, the pri-
mordial image of the hieros gamos was sublimated on a lofty
plane and only occasionally—as for instance with Mechthild of
Magdeburg **—approached the physical sphere in emotional
intensity, for the rest of the world it remained very much alive
and continued to be the object of especial psychic preoccupa-
tion. In this respect the symbolical drawings of Opicinus de
Canistris ** afford us an interesting glimpse of the way in which
this primordial image was instrumental in uniting opposites,
even in a pathological state. On the other hand, in the Hermetic
philosophy that throve in the Middle Ages the coniunctio was
performed wholly in the physical realm in the admittedly ab-
stract theory of the coniugium solis et lunae, which despite this
drawback gave the creative imagination much occasion for
anthropomorphic flights.

Such being the state of affairs, it is readily understandable
that the primordial image of the hermaphrodite should reap-
pear in modern psychology in the guise of the male-female
antithesis, in other words as male consciousness and personified
female unconscious. But the psychological process of bringing
things to consciousness has complicated the picture consider-
ably. Whereas the old science was almost exclusively a field in

35 Hosea 1 : 2ff. 36 Cf, Fendt, Gnostische Mysterien.

37 James, The Apocryphal New Testament, p. 11,

88 Clement, Stromata, 111, 13, g2, 2. 89 The Flowing Light of the Godhead.
40 Salomon, QOpicinus de Canistris,
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leads to the possibility of an accommodation with the uncon-
scious, and thus to a possible synthesis of the conscious and un-
conscious elements of knowledge and action. This in turn leads
to a shifting of the centre of personality from the ego to the
self.42

In this psychological framework the motifs of abandonment,
invincibility, hermaphroditism, and beginning and end take
their place as distinct categories of experience and understand-
ing.
42 A more detailed account of these developments is to be found in “The Relations
between the Ego and the Unconscious.”

181



306

397

308

THE PSYCHOLOGICAL ASPECTS OF THE KORE

Not only is the figure of Demeter and the Kore in its three-
fold aspect as maiden, mother, and Hecate not unknown to the
psychology of the unconscious, it is even something of a prac-
tical problem. The “Kore” has her psychological counterpart
in those archetypes which I have called the self or supraordinate
personality on the one hand, and the anima on the other. In
order to explain these figures, with which I cannot assume all
readers to be familiar, I must begin with some remarks of a
general nature,

The psychologist has to contend with the same difficulties as
the mythologist when an exact definition or clear and concise
information is demanded of him. The picture is concrete, clear,
and subject to no misunderstandings only when it is seen in its
habitual context. In this form it tells us everything it contains.
But as soon as one tries to abstract the ‘“real essence” of the
picture, the whole thing becomes cloudy and indistinct. In order
to understand its living function, we must let it remain an
organic thing in all its complexity and not try to examine the
anatomy of its corpse in the manner of the scientist, or the
archaeology of its ruins in the manner of the historian. Natu-
rally this is not to deny the justification of such methods when
applied in their proper place.

In view of the enormous complexity of psychic phenomena,
a purely phenomenological point of view is, and will be for a
long time, the only possible one and the only one with any
prospect of success. “Whence” things come and “what” they are,
these, particularly in the field of psychology, are questions which
are apt to call forth untimely attempts at explanation. Such
speculations are moreover based far more on unconscious philo-
sophical premises than on the nature of the phenomena them-
selves. Psychic phenomena occasioned by unconscious processes
are so tich and so multifarious that I prefer to describe my
findings and observations and, where possible, to classify them—
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personal consciousness. When anyone breathes, his breathing
is not a phenomenon to be interpreted personally. The mytho-
logical images belong to the structure of the unconscious and
are an impersonal possession; in fact, the great majority of men
are far more possessed by them than possessing them. Images
like those described above give rise under certain conditions to
corresponding disturbances and symptoms, and it is then the
task of medical therapy to find out whether and how and to
what extent these impulses can be integrated with the conscious
personality, or whether they are a secondary phenomenon which
some defective orientation of consciousness has brought out of
its normal potential state into actuality. Both possibilities exist
in practice.

I usually describe the supraordinate personality as the “self,”
thus making a sharp distinction between the ego, which, as is
well known, extends only as far as the conscious mind, and the
whole of the personality, which includes the unconscious as
well as the conscious component. The ego is thus related to the
self as part to whole. To that extent the self is supraordinate.
Moreover, the self is felt empirically not as subject but as object,
and this by reason of its unconscious component, which can
only come to consciousness indirectly, by way of projection. Be-
cause of its unconscious component the self is so far removed
from the conscious mind that it can only be partially expressed
by human figures; the other part of it has to be expressed by
objective, abstract symbols. The human figures are father
and son, mother and daughter, king and queen, god and
goddess. Theriomorphic symbols are the dragon, snake, ele-
phant, lion, bear, and other powerful animals, or again the
spider, crab, butterfly, beetle, worm, etc. Plant symbols are gen-
erally flowers (lotus and rose). These lead on to geometrical
figures like the circle, the sphere, the square, the quaternity,
the clock, the firmament, and so on.” The indefinite extent of
the unconscious component makes a comprehensive description
of the human personality impossible. Accordingly, the uncon-
scious supplements the picture with living figures ranging from
the animal to the divine, as the two extremes outside man, and
rounds out the animal extreme, through the addition of
7 Psychalogy and Alchemy, Part II.
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have been changed into animals and to whom I also belong,
have to touch the goddess’s foot with their own foot, where-
upon the image gives them a sign or an oracular uiterance like
‘Vis ut sis.” ”

In this dream the bear-goddess emerges plainly, although her
statue ‘“‘cannot be seen clearly.” The relationship to the self,
the supraordinate personality, is indicated not only by the oracle
“Vis ut sis” but by the quaternity and the circular central
precinct of the temple. From ancient times any relationship to
the stars has always symbolized eternity. The soul comes “trom
the stars” and returns to the stellar regions. “"Ursanna’s’™ rela-
tion to the moon is indicated by the "moon-bowl.”

The moon-goddess also appears in children’s dreams. A girl
who grew up in peculiarly dificult psychic circumstances had
a recurrent dream between her seventh and tenth years: “The
moon-lady was always waiting for me down by the water at the
landing-stage, to take me to her island.” Unfortunately she
could never remember what happened there, but it was so
beautiful that she often prayed she might have this dream
again. Although, as is evident, the two dreamers are not identi-
cal, the island motif also occurred in the previous dream as the
inaccessible mountain crest.

Thirty years later, the dreamer of the moon-lady had a
dramatic fantasy:

“I am climbing a steep dark mountain, on top of which
stands a domed castle. I enter and go up a winding stairway to
the left. Arriving inside the dome, I find myself in the presence
of a woman wearing a head-dress of cow’s horns. I recognize her
immediately as the moon-lady of my childhood dreams. At her
behest I look to the right and see a dazzlingly bright sun shining
on the other side of a deep chasm. Over the chasm stretches a
narrow, transparent bridge, upon which I step, conscious of the
fact that in no ctrcumstances must I look down. An uncanny
fear seizes me, and I hesitate. Treachery seems to be in the air,
but at last I go across and stand before the sun. The sun speaks:
‘If you can approach me nine times without being burned, all
will be well’ But I grow more and more afraid, finally I do
look down, and I see a black tentacle like that of an octopus
groping towards me from underneath the sun. I step back in
fright and plunge into the abyss. But instead of being dashed
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to pieces I lie in the arms of the Earth Mother. When I try to
look into her face, she turns to clay, and I find myself lying on
the earth.”

It is remarkable how the beginning of this fantasy agrees
with the dream. The moon-lady above is clearly distinguished
from the Earth Mother below. The former urges the dreamer to
her somewhat perilous adventure with the sun; the latter catches
her protectively in her maternal arms. The dreamer, as the one
in danger, would therefore seem to be in the role of the Kore.

Let us now turn back to our dream-series:

iil. Y sees two pictures in a dream, painted by the Scandi-
navian painter Hermann Christian Lund.

I. “The first picture is of a Scandinavian peasant room.
Peasant girls in gay costumes are walking about arm in arm
(that is, in a row). The middle one is smaller than the rest and,
besides this, has a hump and keeps turning her head back. This,
together with her peculiar glance, gives her a witchlike look.”

II. “The second picture shows a dragon with its neck
stretched out over the whole picture and especially over a girl,
who is in the dragon’s power and cannot move, for as soon as she
moves, the dragon, which can make its body big or little at
will, moves too; and when the girl wants to get away it simply
stretches out its neck over her, and so catches her again. Strange-
ly enough, the girl has no face, at least I couldn’t see it.”

The painter is an invention of the dream. The animus often
appears as a painter or has some kind of projection apparatus, or
is a cinema-operator or owner of a picture-gallery. All this refers
to the animus as the function mediating between conscious and
unconscious: the unconscious contains pictures which are trans-
mitted, that is, made manifest, by the animus, either as fantasies
or, unconsciously, in the patient’s own life and actions. The
animus-projection gives rise to fantasied relations of love and
hatred for “heroes” or “demons.” The favourite victims are
tenors, artists, movie-stars, athletic champions, etc. In the first
picture the maiden is characterized as demonic, with a hump
and an evil look “over her shoulder.” (Hence amulets against
the evil eye are often worn by primitives on the nape of the
neck, for the vulnerable spot is at the back, where you can’t
see.)
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In the second picture the “maiden” is portrayed as the inno-
cent victim of the monster. Just as before there was a rela-
tionship of identity between the sky-woman and the bear, so
here between the young girl and the dragon—which in practical
life is often rather more than just a bad joke. Here it signifies
a widening of the conscious personality, i.e., through the
helplessness of the victim on the one hand and the dangers of
the humpback’s evil eye and the dragon’s might on the other.

iv (part dream, part visual imagination). “4 magician is
demonstrating his tricks to an Indian prince. He produces a
beautiful young girl from under a cloth. She is a dancer, who
has the power to change her shape or at least hold her audience
spell-bound by faultless tllusion. During the dance she dissolves
with the music into a swarm of bees. Then she changes into a
leopard, then into a jet of water, then into an octopus that has
twined itself about a young pearl-fisher. Belween times, she
takes human form again at the dramatic moment. She appears
as a she-ass bearing two baskets of wonderful fruits. Then she
becomes a many-coloured peacock. The prince is beside him-
self with delight and calls her to him. But she dances on, now
naked, and even tears the skin from her body, and finally falls
down—a naked skeleton. This is buried, but at night a lily grows
out of the grave, and from its cup there rises a white lady, who
floats slowly up to the sky.”

This piece describes the successive transformations of the
illusionist (artistry in illusion being a specifically feminine
talent) until she becomes a transfigured personality. The fantasy
was not invented as a sort of allegory; it was part dream, part
spontaneous imagery.

v. “I am in a church made of grey sandstone. The apse is
built rather high. Near the tabernacle a girl in a red dress is
hanging on the stone cross of the window. (Suicide?)”

Just as in the preceding cases the sacrifice of a child or a
sheep played a part, so here the sacrifice of the maiden hanging
on the “cross.” The death of the dancer is also to be understood
in this sense, for these maidens are always doomed to die, be-
cause their exclusive domination of the feminine psyche hinders
the individuation process, that is, the maturation of personality.
The “maiden” corresponds to the anima of the man and makes
use of it to gain her natural ends, in which illusion plays the
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greatest role imaginable. But as long as a woman is content to
be a femme a homme, she has no feminine individuality. She
is empty and merely glitters—a welcome vessel for masculine
projections. Woman as a personality, however, is a very different
thing: here illusion no longer works. So that when the question
of personality arises, which is as a rule the painful fact of the
second half of life, the childish form of the self disappears too.

All that remains for me now is to describe the Kore as ob-
servable in man, the anima. Since a man’s wholeness, in so far
as he is not constitutionally homosexual, can only be a mascu-
line personality, the feminine figure of the anima cannot be
catalogued as a type of supraordinate personality but requires
a different evaluation and position. In the products of uncon-
scious activity, the anima appears equally as maiden and mother,
which is why a personalistic interpretation always reduces her
to the personal mother or some other female person. The real
meaning of the figure naturally gets lost in the process, as is
inevitably the case with all these reductive interpretations
whether in the sphere of the psychology of the unconscious or
of mythology. The innumerable attempts that have been made
in the sphere of mythology to interpret gods and heroes in a
solar, lunar, astral, or meteorological sense contribute nothing
of importance to the understanding of them; on the contrary,
they all put us on a false track. When, therefore, in dreams and
other spontaneous products, we meet with an unknown female
figure whose significance oscillates between the extremes of
goddess and whore, it is advisable to let her keep her inde-
pendence and not reduce her arbitrarily to something known.
If the unconscious shows her as an “unknown,” this attribute
should not be got rid of by main force with a view to arriving at
a “rational” interpretation. Like the “supraordinate person-
ality,” the anima is bipolar and can therefore appear positive
one moment and negative the next; now young, now old; now
mother, now maiden; now a good fairy, now a witch; now a
saint, now a whore. Besides this ambivalence, the anima also
has “occult” connections with “mysteries,” with the world of
darkness in general, and for that reason she often has a religious
tinge. Whenever she emerges with some degree of clarity, she
always has a peculiar relationship to time: as a rule she is more
or less immortal, because outside time, Writers who have tried
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masculine psyche, and which naive presumption invariably
identifies with certain women, imputing to them all the illu-
sions that swarm in the male Eros.

It seems clear enough that the man’s anima found occasion
for projection in the Demeter cult. The Kore doomed to her
subterranean fate, the two-faced mother, and the theriomorphic
aspects of both afforded the anima ample opportunity to reflect
herself, shimmering and equivocal, in the Eleusinian cult, or
rather to experience herself there and fill the celebrants with
her unearthly essence, to their lasting gain. For a man, anima
experiences are always of immense and abiding significance.

But the Demeter-Kore myth is far too feminine to have been
merely the result of an anima-projection. Although the anima
can, as we have said, experience herself in Demeter-Kore, she
is yet of a wholly different nature. She is in the highest degree
femme a homme, whereas Demeter-Kore exists on the plane of
mother-daughter experience, which is alien to man and shuts
him out. In fact, the psychology of the Demeter cult bears all
the features of a matriarchal order of society, where the man is
an indispensable but on the whole disturbing factor.
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standpoint does not exclude the existence of faith, conviction,
and experienced certainties of whatever description, nor does
it contest their possible validity. Great as is their importance for
the individual and for collective life, psychology completely
lacks the means to prove their validity in the scientific sense.
One may lament this incapacity on the part of science, but that
does not enable it to jump over its own shadow.

I. CONCERNING THE WORD ‘SPIRIT

The word “spirit” possesses such a wide range of application
that it requires considerable effort to make clear to oneself all
the things it can mean. Spirit, we say, is the principle that stands
in opposition to matter. By this we understand an immaterial
substance or form of existence which on the highest and most
universal level is called “God.” We imagine this immaterial sub-
stance also as the vehicle of psychic phenomena or even of life
itself. In contradiction to this view there stands the antithesis:
spirit and nature. Here the concept of spirit is restricted to the
supernatural or anti-natural, and has lost its substantial connec-
tion with psyche and life. A similar restriction is implied in
Spinoza's view that spirit is an attribute of the One Substance.
Hylozoism goes even further, taking spirit to be a quality of
matter.

A very widespread view conceives spirit as a higher and
psyche as a lower principle of activity, and conversely the alche-
mists thought of spirit as the ligamentum animae et corporis,
obviously regarding it as a spiritus vegetativus (the later life-
spirit or nerve-spirit). Equally common is the view that spirit
and psyche are essentially the same and can be separated only
arbitrarily. Wundt takes spirit as *‘the inner being, regardless
of any connection with an outer being.” Others restrict spirit
to certain psychic capacities or functions or qualities, such as the
capacity to think and reason in contradistinction to the more
“soulful” sentiments. Here spirit means the sum-total of all the
phenomena of rational thought, or of the intellect, including
the will, memory, imagination, creative power, and aspira-
tions motivated by ideals. Spirit has the further connotation of
sprightliness, as when we say that a person is ‘‘spirited,” mean-
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ing that he is versatile and full of ideas, with a brilliant, witty,
and surprising turn of mind. Again, spirit denotes a certain
attitude or the principle underlying it, for instance, one is
“educated in the spirit of Pestalozzi,” or one says that the “spirit
of Weimar is the immortal German heritage.”” A special instance
is the time-spirit, or spirit of the age, which stands for the prin-
ciple and motive force behind certain views, judgments, and
actions of a collective nature. Then there is the “objective spir-
it,” 2 by which is meant the whole stock of man’s cultural pos-
sessions with particular regard to his intellectual and religious
achievements.

As linguistic usage shows, spirit in the sense of an attitude
has unmistakable leanings towards personification: the spirit of
Pestalozzi can also be taken concretistically as his ghost or imago,
just as the spirits of Weimar are the personal spectres of Goethe
and Schiller; for spirit still has the spookish meaning of the
soul of one departed. The “cold breath of the spirits” points on
the one hand to the ancient affinity of yuxj with yuxpds and iixes,
which both mean ‘cold,” and on the other hand to the original
meaning of wveipe, which simply denoted ‘air in motion’; and
in the same way animus and anima were connected with dveuos,
‘wind.” The German word Geist probably has more to do with
something frothing, effervescing, or fermenting; hence affinities
with Gischt (foam), Gdscht (yeast), ghost, and also with the emo-
tional ghastly and aghast, are not to be rejected. From time im-
memorial emotion has been regarded as possession, which is why
we still say today, of a hot-tempered person, that he is possessed
of a devil or that an evil spirit has entered into him.? Just as,
according to the old view, the spirits or souls of the dead are
of a subtle disposition like a2 vapour or a smoke, so to the alche-
mist spiritus was a subtle, volatile, active, and vivifying essence,
such as alcohol was understood to be, and all the arcane sub-
stances. On this level, spirit includes spirits of salts, spirits of
ammonia, formic spirit, etc.

This score or so of meanings and shades of meaning attribut-
able to the word “spirit” make it difficult for the psychologist
to delimit his subject conceptually, but on the other hand they
lighten the task of describing it, since the many different aspects
2{An Hegelian term, roughly equivalent to our “spirit of man.”"—TRaNs.]

8 See my “Spirit and Life.”
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and came to a beautiful meadow. Suddenly a little man stood
before him with a long grey beard, but it was none other than
the Lord God himself, who could no longer go on looking at all
the mischief the devil wrought every night. ‘“Whither away?'
said the little grey man, ‘'may I come with you?” And because the
little old man looked so friendly the soldier told him that he
had run away and why he had done so.” Good advice follows, as
always. In this story the old man is taken for God in the same
naive way that the English alchemist, Sir George Ripley,® de-
scribes the “old king” as “antiquus dierum”—"the Ancient of
Days.”

Just as all archetypes have a positive, favourable, bright side
that points upwards, so also they have one that points down-
wards, partly negative and unfavourable, partly chthonic, but
for the rest merely neutral. To this the spirit archetype is no
exception. Even his dwarf form implies a kind of limitation and
suggests a naturalistic vegetation-numen sprung from the under-
world. In one Balkan tale, the old man is handicapped by the
loss of an eye. It has been gouged out by the Vili, a species of
winged demon, and the hero is charged with the task of getting
them to restore it to him. The old man has therefore lost part
of his eyesight—that is, his insight and enlightenment—to the
daemonic world of darkness; this handicap is reminiscent of
the fate of Osiris, who lost an eye at the sight of a black pig
(his wicked brother Set), or again of Wotan, who sacrificed his
eye at the spring of Mimir. Characteristically enough, the ani-
mal ridden by the old man in our fairytale is a goat, a sign that
he himself has a dark side. In a Siberian tale, he appears as a
one-legged, one-handed, and one-eyed greybeard who wakens a
dead man with an iron staff. In the course of the story the latter,
after being brought back to life several times, kills the old man
by a mistake, and thus throws away his good fortune. The story
1s entitled ““The One-sided Old Man,” and in truth his handicap
shows that he consists of one half only. The other half is in-
visible, but appears in the shape of a murderer who seeks the
hero’s life. Eventually the hero succeeds in killing his persistent
murderer, but in the struggle he also kills the one-sided old
man, so that the identity of the two victims is clearly revealed.
It is thus possible that the old man is his own opposite, a life-
33 In his “Cantilena” (15 cent.). [Cf. Mysterium Coniunctionis, par. 374.].
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young man, moved by the virtue of compassion, slakes it, not
with hyssop and gall, but with quickening water, whereupon
the three nails fall out and the raven escapes through the open
window. Thus the evil spirit regains his freedom, changes into
the hunter, steals the princess for the second time, but this time
locks her up in his hunting-lodge on earth. The secret scheme
is partially unveiled: the princess must be brought down from
the upper world to the world of men, which was evidently not
possible without the help of the evil spirit and man’s disobe-
dience.

But since in the human world, too, the hunter of souls is the
princess’s master, the hero has to intervene anew, to which end,
as we have seen, he filches the four-legged horse from the witch
and breaks the three-legged spell of the magician. It was the
triad that first transfixed the raven, and the triad also represents
the power of the evil spirit. These are the two triads that point
in opposite directions.

Turning now to quite another field, the realm of psycho-
logical experience, we know that three of the four functions of
consciousness can become differentiated, i.e., conscious, while
the other remains connected with the matrix, the unconscious,
and is known as the “inferior” function. It is the Achilles heel
of even the most heroic consciousness: somewhere the strong
man is weak, the clever man foolish, the good man bad, and the
reverse is also true. In our fairytale the triad appears as a
mutilated quaternity. If only one leg could be added to the
other three, it would make a whole. The enigmatic axiom of
Maria runs: “. . . from the third comes the one as the fourth”
(éc Tob 7plrov 70 & réraprov)—which presumably means, when the
third produces the fourth it at once produces unity. The lost
component which is in the possession of the wolves belonging
to the Great Mother is indeed only a quarter, but, together with
the three, it makes a whole which does away with division and
conflict.

as his sacred animal, and in the Bible too he has a positive significance. See Psalm
147:g: “He giveth to the beast his food, and to the young ravens which cry™;
Job 88:41: “Who provideth for the raven his food? when his young ones cry
unto God, they wander for lack of meat.” Cf. also Luke 12:24. Ravens appear
as true “ministering spirits” in I Kings 17 : 6, where they bring Elijah the Tish-
bite his daily fare.
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technical nature which I would not wish to withhold from the
psychologically interested reader and especially from the pro-
fessional, the less so as this labour of the intellect represents a
typical unravelling of symbols and is indispensable for an ade-
quate understanding of the products of the unconscious. Only
in this way can the nexus cf unconscious relationships be made
to yield their own meaning, in contrast to those deductive inter-
pretations derived from a preconceived theory, e.g., interpreta-
tions based on astronomy, meteorology, mythology, and—Ilast
but not least—the sexual theory.

The three-legged and four-legged horses are in truth a recon-
dite matter worthy of closer examination. The three and the
four remind us not only of the dilemma we have already met in
the theory of psychological functions, but also of the axiom of
Maria Prophetissa, which plays a considerable role in alchemy.
It may therefore be rewarding to examine more closely the
meaning of the miraculous horses.

The first thing that seems to me worthy of note is that the
three-legged horse which is assigned to the princess as her mount
is a mare, and is moreover herself a bewitched princess. Three-
ness is unmistakably connected here with femininity, whereas
from the dominating religious standpoint of consciousness it is
an exclusively masculine affair, quite apart from the fact that 3,
as an uneven number, is masculine in the first place. One could
therefore translate threeness as “masculinity” outright, this
being all the more significant when one remembers the ancient
Egyptian triunity of God, Ka-mutef,*” and Pharaoh.

Three-leggedness, as the attribute of some animal, denotes
the unconscious masculinity immanent in a female creature. In
a real woman it would correspond to the animus who, like the
magic horse, represents “spirit.”” In the case of the anima, how-
ever, threeness does not coincide with any Christian idea of the
Trinity but with the “lower triangle,” the inferior function
triad that constitutes the “shadow.” The inferior half of the
personality is for the greater part unconscious. It does not de-
note the whole of the unconscious, but only the personal seg-
ment of it. The anima, on the other hand, so far as she is
distinguished from the shadow, personifies the collective un-
57 Ka-mutef means “bull of his mother.” See Jacobsohn, *Die dogmatische Stellung
des Konigs in der Theologie der alten Aegypter,” pp. 17, 35, 41ff.
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conscious. If threeness is assigned to her as a riding-animal, it
means that she “rides” the shadow, is related to it as the mar.5®
In that case she possesses the shadow. But if she herself is the
horse, then she has lost her dominating position as a personifi-
cation of the collective unconscious and is “ridden”—possessed
—by Princess A, spouse of the hero. As the fairytale rightly says,
she has been changed by witchcraft into the three-legged horse
(Princess B).

We can sort out this imbroglio more or less as follows:

1. Princess A is the anima % of the hero. She rides—that is,
possesses—the three-legged horse, who is the shadow, the infe-
rior function-triad of her later spouse. To put it more simply:
she has taken possession of the inferior half of the hero’s per-
sonality. She has caught him on his weak side, as so often hap-
pens in ordinary life, for where one is weak one needs support
and completion. In fact, 2 woman’s place is on the weak side of
a man. This is how we would have to formulate the situation if
we regarded the hero and Princess A as two ordinary people.
But since it is a fairy-story played out mainly in the world of
magic, we are probably more correct in interpreting Princess A
as the hero’s anima. In that case the hero has been wafted out
of the profane world through his encounter with the anima,
like Merlin by his fairy: as an ordinary man he is like one
caught in a marvellous dream, viewing the world through a veil
of mist.

2. The matter is now considerably complicated by the un-
expected fact that the three-legged horse is a mare, an equiv-
alent of Princess A. She (the mare) is Princess B, who in the
shape of a horse corresponds to Princess A’s shadow (i.e., her
inferior function-triad). Princess B, however, differs from Prin-
cess A in that, unlike her, she does not ride the horse but is
contained in it: she is bewitched and has thus come under the
spell of a masculine triad. Therefore, she is possessed by a
shadow.

3. The question now is, whose shadow? It cannot be the
shadow of the hero, for this is already taken up by the latter’s

58 Cf. Symbols of Transformation, pars. gyoff., 421.

%8 The fact that she is no ordinary girl, but is of royal descent and moreover the
electa of the evil spirit, proves her nonhuman, mythological nature. I must assume
that the reader is acquainted with the idea of the anima.
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anima. The fairytale gives us the answer: it is the hunter or
magician who has bewitched her. As we have seen, the hunter is
somehow connected with the hero, since the latter gradually
puts himself in his shoes. Hence one could easily arrive at the
conjecture that the hunter is at bottom none other than the
shadow of the hero. But this supposition is contradicted by
the fact that the hunter stands for a formidable power which
extends not only to the hero’s anima but much further, namely
to the royal brother-sister pair of whose existence the hero and
his anima have no notion, and who appear very much out of the
blue in the story itself. The power that extends beyond the
orbit of the individual has a more than individual character
and cannot therefore be identified with the shadow, if we con-
ceive and define this as the dark half of the personality. As a
supra-individual factor the numen of the hunter is a dominant
of the collective unconscious, and its characteristic features—
hunter, magician, raven, miraculous horse, crucifixion or sus-
pension high up in the boughs of the world-tree $—touch the
Germanic psyche very closely. Hence the Christian Weltan-
schauung, when reflected in the ocean of the (Germanic) un-
conscious, logically takes on the features of Wotan.®! In the
figure of the hunter we meet an imago dei, a God-image, for
Wotan is also a god of winds and spirits, on which account the
Romans fittingly interpreted him as Mercury.

4. The Prince and his sister, Princess B, have therefore been
seized by a pagan god and changed into horses, i.e., thrust down
to the animal level, into the realm of the unconscious. The
inference is that in their proper human shape the pair of them

60 “I ween that I hung / on the windy tree,
Hung there for nights full nine;
With the spear I was wounded, / and offered I was
To Othin, myself to myself,
On the tree that none / may ever know
What root beneath it runs.”
—Hovamol, 13g (trans. by H. A. Bellows, p. 60).
61 Cf. the experience of God as described by Nietzsche in “Ariadne’s Lament’:
“I am but thy quarry,
Cruellest of hunters!
Thy proudest captive,
Thou brigand back of the clouds!”
—Gedichte und Spriiche, pp. 1551
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once belonged to the sphere of collective consciousness. But
who are they?

In order to answer this question we must proceed from the
fact that these two are an undoubted counterpart of the hero
and Princess A. They are connected with the latter also because
they serve as their mounts, and in consequence they appear as
their lower, animal halves. Because of its almost total uncon-
sciousness, the animal has always symbolized the psychic sphere
in man which lies hidden in the darkness of the body’s instinc-
tual life. The hero rides the stallion, characterized by the even
(feminine) number 4; Princess A rides the mare who has only
three legs (3 — a masculine number). These numbers make it
clear that the transformation into animals has brought with it a
modification of sex character: the stallion has a feminine at-
tribute, the mare a masculine one. Psychology can confirm this
development as follows: to the degree that a man is over-
powered by the (collective) unconscious there is not only a more
unbridled intrusion of the instinctual sphere, but a certain
feminine character also makes its appearance, which I have
suggested should be called “anima.” If, on the other hand, a
woman comes under the domination of the unconscious, the
darker side of her feminine nature emerges all the more
strongly, coupled with markedly masculine traits. These latter
are comprised under the term ‘“‘animus.” 62

5. According to the fairytale, however, the animal form of
the brother-sister pair is “unreal” and due simply to the magic
influence of the pagan hunter-god. If they were nothing but
animals, we could rest content with this interpretation. But
that would be to pass over in unmerited silence the singular
allusion to a modification of sex character. The white horses are
no ordinary horses: they are miraculous beasts with super-
natural powers. Therefore the human figures out of which the
horses were magically conjured must likewise have had some-
thing supernatural about them. The fairytale makes no com-
ment here, but if our assumption is correct that the two animal
forms correspond to the subhuman components of hero and
princess, then it follows that the human forms—Prince and Prin-
cess B—must correspond to their superhuman components. The

82Cf. Emma Jung, “On the Nature of the Animus.”
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supethuman quality of the original swineherd is shown by the
fact that he becomes a hero, practically a half-god, since he does
not stay with his swine but climbs the world-tree, where he is
very nearly made its prisoner, like Wotan. Similarly, he could
not have become like the hunter if he did not have a certain
resemblance to him in the first place. In the same way the im-
prisonment of Princess A on the top of the world-tree proves
her electness, and in so far as she shares the hunter's bed, as
stated by the tale, she is actually the bride of God.

It is these extraordinary forces of heroism and election,
bordering on the superhuman, which involve two quite ordi-
nary humans in a superhuman fate. Accordingly, in the pro-
fane world a swineherd becomes a king, and a princess gets an
agreeable husband. But since, for fairytales, there is not only a
profane but also a magical world, human fate does not have
the final word. The fairytale therefore does not omit to point
out what happens in the world of magic. There too a prince and
princess have got into the power of the evil spirit, who is him-
self in a tight corner from which he cannot extricate himself
without extraneous help. So the human fate that befalls the
swineherd and Princess A is paralleled in the world of magic.
But in so far as the hunter is a pagan God-image and thus
exalted above the world of heroes and paramours of the gods,
the parallelism goes beyond the merely magical into a divine
and spiritual sphere, where the evil spirit, the Devil himself—
or at least a devil—is bound by the spell of an equally mighty
or even mightier counter-principle indicated by the three nails.
This supreme tension of opposites, the mainspring of the whole
drama, 1s obviously the conflict between the upper and lower
triads, or, to put it in theological terms, between the Christian
God and the devil who has assumed the features of Wotan.®

6. We must, it seems, start from this highest level if we want
to understand the story correctly, for the drama takes its rise
from the initial transgression of the evil spirit. The immediate
consequence of this is his crucifixion. In that distressing situa-
tion he needs outside help, and as it is not forthcoming from
above, it can only be summoned from below. A young swine-
63 As regards the triadic nature of Wotan cf. Ninck, Wodan und germanischer

Schicksalsglaube, p. 142. His horse is also described as, among other things,
three-legged.
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herd, possessed with the boyish spirit of adventure, is reckless
and inquisitive enough to climb the world-tree. Had he fallen
and broken his neck, no doubt everybody would have said,
“What evil spirit could have given him the crazy idea of climb-
ing up an enormous tree like that!” Nor would they have been
altogether wrong, for that is precisely what the evil spirit was
after. The capture of Princess A was a transgression in the
profane world, and the bewitching of the—as we may suppose—
semidivine brother-sister pair was just such an enormity in the
magical world. We do not know, but it is possible, that this
heinous crime was committed before the bewitching of Princess
A. At any rate, both episodes point to a transgression of the
evil spirit in the magical world as well as in the profane.

It is assuredly not without a deeper meaning that the rescuer
or redeemer should be a swineherd, like the Prodigal Son. He
is of lowly origin and has this much in common with the
curious conception of the redeemer in alchemy. His first liberat-
ing act is to deliver the evil spirit from the divine punishment
meted out to him. It is from this act, representing the first stage
of the lysis, that the whole dramatic tangle develops.

#. The moral of this story is in truth exceedingly odd. The
finale satisfies in so far as the swineherd and Princess A are
married and become the royal pair. Prince and Princess B like-
wise celebrate their wedding, but this—in accordance with the
archaic prerogative of kings—takes the form of incest, which,
though somewhat repellent, must be regarded as more or less
habitual in semidivine circles.®* But what, we may ask, happens
to the evil spirit, whose rescue from condign punishment sets
the whole thing in motion? The wicked hunter is trampled to
pieces by the horses, which presumably does no lasting damage
to a spirit. Apparently he vanishes without trace, but only
apparently, for he does after all leave a trace behind him,
namely a hard-won happiness in both the profane and the
magical world. Two halves of the quaternity, represented on
one side by the swineherd and Princess A and on the other by

64 The assumption that they are a brother-sister pair is supported by the fact that
the stallion addresses the mare as “sister.” This may be just a figure of speech;
on the other hand sister means sister, whether we take it figuratively or non-
figuratively. Moreover, incest plays a significant part in mythology as well as in
alchemy.
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Prince and Princess B, have each come together and united:
two marriage-pairs now confront one another, parallel but
otherwise divided, inasmuch as the one pair belongs to the
profane and the other to the magical world. But in spite of this
indubitable division, secret psychological connections, as we
have seen, exist between them which allow us to derive the one
pair from the other.

Speaking in the spirit of the fairytale, which unfolds its
drama from the highest point, one would have to say that the
world of half-gods is anterior to the profane world and pro-
duces it out of itself, just as the world of half-gods must be
thought of as proceeding from the world of gods. Conceived in
this way, the swineherd and Princess A are nothing less than
earthly simulacra of Prince and Princess B, who in their turmn
would be the descendants of divine prototypes. Nor should we
forget that the horse-breeding witch belongs to the hunter as
his female counterpart, rather like an ancient Epona (the Celtic
goddess of horses). Unfortunately we are not told how the magi-
cal conjuration into horses happened. But it is evident that the
witch had a hand in the game because both the horses were
raised from her stock and are thus, in a sense, her productions.
Hunter and witch form a pair—the reflection, in the nocturnal-
chthonic part of the magical world, of a divine parental pair.
The latter is easily recognized in the central Christian idea of
sponsus et sponsa, Christ and his bride, the Church.

If we wanted to explain the fairytale personalistically, the
attempt would founder on the fact that archetypes are not
whimsical inventions but autonomous elements of the uncon-
scious psyche which were there before any invention was
thought of. They represent the unalterable structure of a psy-
chic world whose *reality” is attested by the determining effects
it has upon the conscious mind. Thus, it is a significant psychic
reality that the human pair % is matched by another pair in the
unconscious, the latter pair being only in appearance a reflec-
tion of the first. In reality the royal pair invariably comes first,
as an a priori, so that the human pair has far more the sig-
nificance of an individual concretization, in space and time, of

€5 Human in so far as the anima is replaced by a human person.
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an eternal and primordial image—at least in its mental struc-
ture, which is imprinted upon the biological continuum.

We could say, then, that the swineherd stands for the “ani-
mal” man who has a soul-mate somewhere in the upper world.
By her royal birth she betrays her connection with the pre-
existent, semidivine pair. Looked at from this angle, the latter
stands for everything a man can become if only he climbs high
enough up the world-tree.®® For to the degree that the young
swineherd gains possession of the patrician, feminine half of
himself, he approximates to the pair of half-gods and lifts him-
self into the sphere of royalty, which means universal validity.
We come across the same theme in Christian Rosencreutz’s
Chymical Wedding, where the king’s son must first free his
bride from the power of a Moor, to whom she has voluntarily
given herself as a concubine. The Moor represents the alchemi-
cal nigredo in which the arcane substance lies hidden, an idea
that forms yet another parallel to our mythologem, or, as we
would say in psychological language, another variant of this
archetype.

As in alchemy, our fairytale describes the unconscious proc-
esses that compensate the conscious, Christian situation. It de-
picts the workings of a spirit who carries our Christian thinking
beyond the boundaries set by ecclesiastical concepts, seeking an
answer to questions which neither the Middle Ages nor the
present day have been able to solve. It is not difficult to see in
the image of the second royal pair a correspondence to the
ecclesiastical conception of bridegroom and bride, and in that
of the hunter and witch a distortion of it, veering towards an
atavistic, unconscious Wotanism. The fact that it is a German
fairytale makes the position particularly interesting, since this
same Wotanism was the psychological godfather of National
Socialism, a phenomenon which carried the distortion to the
lowest pitch before the eyes of the world.” On the other hand,
the fairytale makes it clear that it is possible for a man to attain
totality, to become whole, only with the co-operation of the
spirit of darkness, indeed that the latter is actually a causa
88 The great tree corresponds to the arbor philosophica of the alchemists. The
meeting between an earthly human being and the anima, swimming down in the

shape of a mermaid, is to be found in the so-called “Ripley Scxowle.” Cf. Psy-
chology and Alchemy, fig. 257. 67 Cf. my “Wotan.”
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instrumentalis of redemption and individuation. In utter per-
version of this goal of spiritual development, to which all nature
aspires and which is also prefigured in Christian doctrine, Na-
tional Socialism destroyed man’s moral autonomy and set up
the nonsensical totalitarianism of the State. The fairytale tells
us how to proceed if we want to overcome the power of dark-
ness: we must turn his own weapons against him, which natu-
rally cannot be done if the magical underworld of the hunter
remains unconscious, and if the best men in the nation would
rather preach dogmatisms and platitudes than take the human
psyche seriously.

VI. CONCLUSION

When we consider the spirit in its archetypal form as it
appears to us in fairytales and dreams, it presents a picture that
differs strangely from the conscious idea of spirit, which is split
up into so many meanings. Spirit was originally a spirit in hu-
man or animal form, a daimonion that came upon man from
without. But our material already shows traces of an expansion
of consciousness which has gradually begun to occupy that orig-
inally unconscious territory and to transform those daimonia,
at least partially, into voluntary acts. Man conquers not only
nature, but spirit also, without realizing what he is doing. To
the man of enlightened intellect it seems like the correction of
a fallacy when he recognizes that what he took to be spirits is
simply the human spirit and ultimately his own spirit. All the
superhuman things, whether good or bad, that former ages
predicated of the daimonia, are reduced to ‘“reasonable” pro-
portions as though they were pure exaggeration, and everything
seems to be in the best possible order. But were the unanimous
convictions of the past really and truly only exaggerations? If
they were not, then the integration of the spirit means nothing
less than its demonization, since the superhuman spiritual agen-
cies that were formerly tied up in nature are introjected into
human nature, thus endowing it with a power which extends
the bounds of the personality ad infinitum, in the most perilous
way. I put it to the enlightened rationalist: has his rational
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reduction led to the beneficial control of matter and spirit? He
will point proudly to the advances in physics and medicine, to
the freeing of the mind from medieval stupidity and—as a well-
meaning Christian—to our deliverance from the fear of demons.
But we continue to ask: what have all our other cultural
achievements led to? The fearful answer is there before our
eyes: man has been delivered from no fear, a hideous night-
mare lies upon the world. So far reason has failed lamentably,
and the very thing that everybody wanted to avoid rolls on in
ghastly progression. Man has achieved a wealth of useful gadg-
ets, but, to offset that, he has torn open the abyss, and what will
become of him now—where can he make a halt? After the last
World War we hoped for reason: we go on hoping. But already
we are fascinated by the possibilities of atomic fission and prom-
ise ourselves a Golden Age—the surest guarantee that the abomi-
nation of desolation will grow to limitless dimensions. And
who or what is it that causes all this? It is none other than that
harmless (!), ingenious, inventive, and sweetly reasonable hu-
man spirit who unfortunately is abysmally unconscious of the
demonism that still clings to him. Worse, this spirit does every-
thing to avoid looking himself in the face, and we all help him
like mad. Only, heaven preserve us from psychology—that de-
pravity might lead to self-knowledge! Rather let us have wars,
for which somebody else is always to blame, nobody seeing that
all the world is driven to do just what all the world flees from
in terror.

It seems to me, frankly, that former ages did not exaggerate,
that the spirit has not sloughed off its demonisms, and that
mankind, because of its scientific and technological develop-
ment, has in increasing measure delivered itself over to the
danger of possession. True, the archetype of the spirit is capable
of working for good as well as for evil, but it depends upon
man’s free—i.e., conscious—decision whether the good also will
be perverted into something satanic. Man’s worst sin is uncon-
sciousness, but it is indulged in with the greatest piety even by
those who should serve mankind as teachers and examples.
When shall we stop taking man for granted in this barbarous
manner and in all seriousness seek ways and means to exorcize
him, to rescue him from possession and unconsciousness, and
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In certain localities even the priests seem to have adhered to
the “libertas decembrica,” as the Fools’ Holiday was called, in
spite (or perhaps because?) of the fact that the older level of
consciousness could let itself rip on this happy occasion with all
the wildness, wantonness, and irresponsibility of paganism.
These ceremonies, which still reveal the spirit of the trickster in
his original form, seem to have died out by the beginning of the
sixteenth century. At any rate, the various conciliar decrees
issued from 1581 to 1585 forbade only the festum puerorum
and the election of an episcopus puerorum.

Finally, we must also mention in this connection the festum
asinorum, which, so far as I know, was celebrated mainly in
France. Although considered a harmless festival in memory of
Mary’s flight into Egypt, it was celebrated in a somewhat curious
manner which might easily have given rise to misunderstand-
ings. In Beauvais, the ass procession went right into the church.?
At the conclusion of each part (Introit, Kyrie, Gloria, etc.) of
the high mass that followed, the whole congregation brayed,
that is, they all went “Y-a” like a donkey (“hac modulatione
hinham concludebantur™). A codex dating apparently from the
eleventh century says: “At the end of the mass, instead of the
words ‘Ite missa est,’ the priest shall bray three times (ter hin-
hamabit), and instead of the words ‘Deo gratias,’ the congrega-
tion shall answer ‘Y-a' (hinham) three times.”

Du Cange cites a2 hymn from this festival:

Orientis partibus
Adventavit Asinus
Pulcher et fortissimus
Sarcinis aptissimus.

Each verse was followed by the French refrain:

4 Part of the festum fatuorum in many places was the still unexplained ball-
game played by the priests and captained by the bishop or archbishop, “ut etiam
sese ad lusum pilae demittent” (that they also may indulge in the game of pelota).
Pila or pelota is the ball which the players throw to one another. See Du Cange,
s.v. Kalendae and pelota.

5 “Puella, quae cum asino a parte Evangelii prope altare collocabatur™ (the girl
who stationed herself with the ass at the side of the altar where the gospel is
read). Du Cange, s.v, festum asinorum.
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head alone, least of all when he is a primitive. Because of its
numinosity the myth has a direct effect on the unconscious, no
matter whether it is understood or not. The fact that its re-
peated telling has not long since become obsolete can, I believe,
be explained by its usefulness. The explanation is rather diffi-
cult because two contrary tendencies are at work: the desire on
the one hand to get out of the earlier condition and on the
other hand not to forget it.2> Apparently Radin has also felt this
difficulty, for he says: “Viewed psychologically, it might be con-
tended that the history of civilization is largely the account of
the attempts of man to forget his transformation from an ani-
mal into a human being.” *¢ A few pages further on he says (with
reference to the Golden Age): ““So stubborn a refusal to forget is
not an accident.” 17 And it is also no accident that we are forced
to contradict ourselves as soon as we try to formulate man'’s
paradoxical attitude to myth. Even the most enlightened of us
will set up a Christmas-tree for his children without having the
least idea what this custom means, and is invariably disposed to
nip any attempt at interpretation in the bud. It is really aston-
ishing tc see how many so-called superstitions are rampant
nowadays in town and country alike, but if one took hold of
the individual and asked him, loudly and clearly, “Do you be-
lieve in ghosts? in witches? in spells and magic?” he would deny
it indignantly. It is a hundred to one he has never heard of
such things and thinks it all rubbish. But in secret he is all for
it, just like a jungle-dweller. The public knows very little of
these things anyway, for everyone is convinced that in our en-
lightened society that kind of superstition has long since been
eradicated, and it is part of the general convention to act as
though one had never heard of such things, not to mention be-
lieving in them.

But nothing is ever lost, not even the blood pact with the
devil. Qutwardly it is forgotten, but inwardly not at all. We act
like the natives on the southern slopes of Mount Elgon, in East
Africa, one of whom accompanied me part of the way intc the
bush. At a fork in the path we came upon a brand new “‘ghost
trap,” beautifully got up like a little hut, near the cave where

15 Not to forget something means keeping it in consciousness. If the enemy disap-
pears from my field of vision, then he may possibly be behind me—and even more
dangercus. 16 Radin, The World of Primitive Man, p. 3. 17 Ibid,, p. 5.
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he lived with his family. I asked him if he had made it. He
denied it with all the signs of extreme agitation, asserting that
only children would make such a “ju-ju.” Whereupon he gave
the hut a kick, and the whole thing fell to pieces.

This 1s exactly the reaction we can observe in Europe today.
Outwardly people are more or less civilized, but inwardly they
are still primitives. Something in man is profoundly disinclined
to give up his beginnings, and something else believes it has
long since got beyond all that. This contradiction was once
brought home to me in the most drastic manner when I was
watching a “Strudel” (a sort of local witch-doctor) taking the
spell off a stable. The stable was situated immediately beside
the Gotthard railway line, and several international expresses
sped past during the ceremony. Their occupants would hardly
have suspected that a primitive ritual was being performed a
few yards away.

The conflict between the two dimensions of consciousness is
simply an expression of the polaristic structure of the psyche,
which like any other energic system is dependent on the tension
of opposites. That is also why there are no general psychological
propositions which could not just as well be reversed; indeed,
their reversibility proves their validity. We should never forget
that in any psychological discussion we are not saying anything
about the psyche, but that the psyche is always speaking about
itself. It is no use thinking we can ever get beyond the psyche
by means of the “mind,” even though the mind asserts that it is
not dependent on the psyche. How could it prove that? We can
say, if we like, that one statement comes from the psyche, 1is
psychic and nothing but psychic, and that another comes from
the mind, is “spiritual” and therefore superior to the psychic
one. Both are mere assertions based on the postulates of belief.

The fact is, that this old trichotomous hierarchy of psychic
contents (hylic, psychic, and pneumatic) represents the polar-
istic structure of the psyche, which is the only immediate object
of experience. The unity of our psychic nature lies ih the
middle, just as the living unity of the waterfall appears in the
dynamic connection between above and below. Thus, the living
effect of the myth is experienced when a higher consciousness,
rejoicing in its freedom and independence, is confronted by the
autonomy of a mythological figure and yet cannot flee from its
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fascination, but must pay tribute to the overwhelming impres-
sion. The figure works, because secretly it participates in the
observer’s psyche and appears as its reflection, though it is not
recognized as such. It is split off from his consciousness and
consequently behaves like an autonomous personality. The
trickster is a collective shadow figure, a summation of all the in-
ferior traits of character in individuals. And since the individual
shadow is never absent as a component of personality, the col-
lective figure can construct itself out of it continually. Not
always, of course, as a mythological figure, but, in consequence
of the increasing repression and neglect of the original mytholo-
gems, as a corresponding projection on other social groups and
nations.

If we take the trickster as a parallel of the individual shadow,
then the question arises whether that trend towards meaning,
which we saw in the trickster myth, can also be observed in the
subjective and personal shadow. Since this shadow frequently
appears in the phenomenology of dreams as a well-defined fig-
ure, we can answer this question positively: the shadow, al-
though by definition a negative figure, sometimes has certain
clearly discernible traits and associations which point to a quite
different background. It is as though he were hiding meaning-
ful contents under an unprepossessing exterior. Experience con-
firms this; and what is more important, the things that are
hidden usually consist of increasingly numinous figures. The
one standing closest behind the shadow is the anima,'® who
is endowed with considerable powers of fascination and pos-
session. She often appears in rather too youthful form, and
hides in her turn the powerful archetype of the wise old man
(sage, magician, king, etc.). The series could be extended, but
it would be pointless to do so, as psychologically one only
understands what one has experienced oneself. The concepts of
complex psychology are, in essence, not intellectual formula-

18 By the metaphor “standing behind the shadow” I am attempting to illustrate
the fact that, to the degree in which the shadow is recognized and integrated,
the problem of the anima, i.e, of relationship, is constellated. It is understand-
able that the encounter with the shadow should have an enduring effect on the
relations of the ego to the inside and outside world, since the integration of the
shadow brings about an alteration of personality. Cf. 4ion, Part II of this vol,
pars. 13ff.
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is exactly what we would expect a dreaming personality to do.
It seems to be a personality that was never awake and was never
conscious of the life it had lived and of its own continuity. The
only question is whether the hypothesis of a dormant and
hidden personality is possible or not. It may be that all of the
personality to be found in the unconscious is contained in
the fragmentary personifications mentioned before. Since this is
very possible, all my conjectures would be in vain—unless there
were evidence of much less fragmentary and more complete
personalities, even though they are hidden.

I am convinced that such evidence exists. Unfortunately, the
material to prove this belongs to the subtleties of psychological
analysis. It is therefore not exactly easy to give the reader a
simple and convincing idea of it.

I shall begin with a brief statement: in the unconscious of
every man there is hidden a feminine personality, and in that
of every woman a masculine personality.

It is a well-known fact that sex is determined by a majority
of male or female genes, as the case may be. But the minority
of genes belonging to the other sex does not simply disappear.
A man therefore has in him a feminine side, an unconscious
feminine figure—a fact of which he is generally quite unaware.
I may take it as known that I have called this figure the ‘“‘ani-
ma,” and its counterpart in a woman the “animus.” In order
not to repeat myself, I must refer the reader to the literature.®
This figure frequently appears in dreams, where one can ob-
serve all the attributes I have mentioned in earlier publications.

Another, no less important and clearly defined figure is the
“shadow.” Like the anima, it appears either in projection on
suitable persons, or personified as such in dreams. The shadow
coincides with the “personal” unconscious (which corresponds
to Freud’s conception of the unconscious). Again like the ani-
ma, this figure has often been portrayed by poets and writers.
I would mention the Faust-Mephistopheles relationship and
E. T. A. Hoffmann’s tale The Devil’s Elixir as two especially
typical descriptions. The shadow personifies everything that the
subject refuses to acknowledge about himself and yet is always

& Psychological Types, Def. 48, “The Relations between the Ego and the Un-
conscious,” pars. 296ff.; Psychology and Alchemy, Part II. Cf. also the third
paper in this volume.
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thrusting itself upon him directly or indirectly—for instance,
inferior traits of character and other incompatible tendencies.

The fact that the unconscious spontaneously personifies
certain affectively toned contents in dreams is the reason why
I have taken over these personifications in my terminology and
formulated them as names.

Besides these figures there are still a few others, less fre-
quent and less striking, which have likewise undergone poetic
as well as mythological formulation. I would mention, for in-
stance, the figure of the hero 7 and of the wise old man,? to
name only two of the best known.

All these figures irrupt autonomously into consciousness as
soon as it gets into a pathological state. With regard to the
anima, I would particularly like to draw attention to the case
described by Nelken.® Now the remarkable thing is that these
figures show the most striking connections with the poetic,
religious, or mythological formulations, though these connec-
tions are in no way factual. That is to say, they are spontaneous
products of analogy. One such case even led to the charge of
plagiarism: the French writer Benoit gave a description of the
anima and her classic myth in his book L’Atlantide, which is
an exact parallel of Rider Haggard’s Ske. The lawsuit proved
unsuccessful; Benoit had never heard of She. (It might, in the
last analysis, have been an instance of cryptomnesic deception,
which is often extremely difficult to rule out.) The distinctly
“historical” aspect of the anima and her condensation with the
figures of the sister, wife, mother, and daughter, plus the asso-
ciated incest motif, can be found in Goethe (“You were in times
gone by my wife or sister”),’® as well as in the anima figure of
the regina or femina alba in alchemy. The English alchemist
Eirenaeus Philalethes (“lover of truth”), writing about 1643,
remarks that the “Queen” was the King’s “sister, mother, or
wife.” 1! The same idea can be found, ornately elaborated, in

8 Toni Wolff, “Einfithrung in die Grundlagen der Komplexen Psychologie,” p.
107. [Also dion, ch. 2.~EDiTORS.] 7 Symbols of Transformation, Part IL

8 Cf. supra, “The Phenomenology of the Spirit in Fairytales.”

8 See n. 4, above.

10 [Untitled poem (‘“Warum gabst du uns die tiefen Blicke”) in Werke, 11, p. 43.
—Eb1TORS.)

11 Ripley Reviv'd; or, An Exposition upon Sir George Ripley’s Hermetico-Poetical
Works (1698), trans. into German in 1741 and possibly known to Goethe.
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Nelken’s patient and in a whole series of cases observed by me,
where I was able to rule out with certainty any possibility of
literary influence. For the rest, the anima complex is one of the
oldest features of Latin alchemy.?

When one studies the archetypal personalities and their be-
haviour with the help of the dreams, fantasies, and delusions of
patients,'® one is profoundly impressed by their manifold and
unmistakable connections with mythological ideas completely
unknown to the layman. They form a species of singular beings
whom one would like to endow with ego-consciousness; indeed,
they almost seem capable of it. And yet this idea is not borne
out by the facts. There is nothing in their behaviour to suggest
that they have an ego-consciousness as we know it. They show,
on the contrary, all the marks of fragmentary personalities.
They are masklike, wraithlike, without problems, lacking self-
reflection, with no conflicts, no doubts, no sufferings; like gods,
perhaps, who have no philosophy, such as the Brahma-gods of
the Samyutta-nikaya, whose erroneous views needed correction
by the Buddha. Unlike other contents, they always remain
strangers in the world of consciousness, unwelcome intruders
saturating the atmosphere with uncanny forebodings or even
with the fear of madness.

If we examine their content, i.e., the fantasy material con-
stituting their phenomenology, we find countless archaic and
“historical” associations and images of an archetypal nature.!*
This peculiar fact permits us to draw conclusions about the
“localization” of anima and animus in the psychic structure.
They evidently live and function in the deeper layers of the
unconscious, especially in that phylogenetic substratum which
I have called the collective unconscious. This localization ex-
plains a good deal of their strangeness: they bring into our
ephemeral consciousness an unknown psychic life belonging to
a remote past. It 1s the mind of our unknown ancestors, their
way of thinking and feeling, their way of experiencing life and

12 Cf. the celebrated “Visio Arislei” (Ariis auriferae, 1593, II, pp. 246ff.), also
available in German: Ruska, Die Vision des Arisleus, p. 22.

13 For an example of the method, see Psychology and Alchemy, Part Il

14 In my Symbols of Transformation, I have described the case of a young woman
with a “hero-story,” i.e., an animus fantasy that yielded a rich harvest of myth-
ological material. Rider Haggard, Benoit, and Goethe (in Faust) have all stressed
the historical character of the anima.
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the world, gods and men. The existence of these archaic strata
is presumably the source of man’s belief in reincarnations and
in memories of “previous existences.” Just as the human body
is a museum, so to speak, of its phylogenetic history, so too is
the psyche. We have no reason to suppose that the specific
structure of the psyche is the only thing in the world that has
no history outside its individual manifestations. Even the con-
scious mind cannot be denied a history reaching back at least
five thousand years. It is only our ego-consciousness that has
forever 2 new beginning and an early end. The unconscious
psyche is not only immensely old, it is also capable of growing
into an equally remote future. It moulds the human species and
is just as much a part of it as the human body, which, though
ephemeral in the individual, is collectively of immense age.

The anima and animus live in a world quite different from
the world outside—in a world where the pulse of time beats in-
finitely slowly, where the birth and death of individuals count
for little. No wonder their nature is strange, so strange that
their irruption into consciousness often amounts to a psychosis.
They undoubtedly belong to the material that comes to light in
schizophrenia.

What I have said about the collective unconscious may give
you a more or less adequate idea of what I mean by this term.
If we now turn back to the problem of individuation, we shall
see ourselves faced with a rather extraordinary task: the psyche
consists of two incongruous halves which together should form
a whole. One is inclined to think that ego-consciousness is
capable of assimilating the unconscious, at least one hopes that
such a solution is possible. But unfortunately the unconscious
really is unconscious; in other words, it is unknown. And how
can you assimilate something unknown? Even if you can form
a fairly complete picture of the anima and animus, this does not
mean that you have plumbed the depths of the unconscious.
One hopes to control the unconscious, but the past masters in
the art of self-control, the yogis, attain perfection in samadhi, a
state of ecstasy, which so far as we know is equivalent to a state
of unconsciousness. It makes no difference whether they call our
unconscious a “‘universal consciousness”; the fact remains that
in their case the unconscious has swallowed up ego-conscious-
ness. They do not realize that a “universal consciousness” is a
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contradiction in terms, since exclusion, selection, and discrimi-
nation are the root and essence of everything that lays claim to
the name “consciousness.” “Universal consciousness” is logi-
cally identical with unconsciousness. It is nevertheless true that
a correct application of the methods described in the Pali Canon
or in the Yoga-sitra induces a remarkable extension of con-
sciousness. But, with increasing extension, the contents of con-
sciousness lose in clarity of detail. In the end, consciousness
becomes all-embracing, but nebulous; an infinite number of
things merge into an indefinite whole, a state in which subject
and object are almost completely identical. This is all very
beautiful, but scarcely to be recommended anywhere north of
the Tropic of Cancer.

For this reason we must look for a different solution. We
believe in ego-consciousness and in what we call reality. The
realities of a northern climate are somehow so convincing that
we feel very much better off when we do not forget them. For
us it makes sense to concern ourselves with reality. Our Euro-
pean ego-consciousness is therefore inclined to swallow up the
unconscious, and if this should not prove feasible we try to
suppress it. But if we understand anything of the unconscious,
we know that it cannot be swallowed. We also know that it is
dangerous to suppress it, because the unconscious is life and this
life turns against us if suppressed, as happens in neurosis.

Conscious and unconscious do not make a whole when one
of them is suppressed and injured by the other. If they must
contend, let it at least be a fair fight with equal rights on both
sides. Both are aspects of life. Consciousness should defend its
reason and protect itself, and the chaotic life of the unconscious
should be given the chance of having its way too—as much of it
as we can stand. This means open conflict and open collabora-
tion at once. That, evidently, is the way human life should be.
It 1s the old game of hammer and anvil: between them the
patient iron is forged into an indestructible whole, an “in-
dividual.”

This, roughly, is what I mean by the individuation process.
As the name shows, it is a process or course of development
arising out of the conflict between the two fundamental psychic
facts. I have described the problems of this conflict, at least in
their essentials, in my essay “The Relations between the Ego
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and the Unconscious.” A special chapter, however, is the sym-
bolism of the process, which is of the utmost importance for
understanding the final stages of the encounter between con-
scious and unconscious, in practice as well as in theory. My
investigations during these last years have been devoted mainly
to this theme. It turned out, to my own great astonishment, that
the symbol formation has the closest affinities with alchemical
ideas, and especially with the conceptions of the ‘‘uniting
symbol,” ¥ which yield highly significant parallels. Naturally
these are processes which have no meaning in the initial stages
of psychological treatment. On the other hand, more difficult
cases, such as cases of unresolved transference, develop these
symbols. Knowledge of them is of inestimable importance in
treating cases of this kind, especially when dealing with cul-
tured patients.

How the harmonizing of conscious and unconscious data is
to be undertaken cannot be indicated in the form of a recipe.
It is an irrational life-process which expresses itself in definite
symbols. It may be the task of the analyst to stand by this
process with all the help he can give, In this case, knowledge of
the symbols is indispensable, for it is in them that the union
of conscious and unconscious contents is consummated. Out of
this union emerge new situations and new conscious attitudes.
I have therefore called the union of opposites the “transcendent
function.” ¢ This rounding out of the personality into a whole
may well be the goal of any psychotherapy that claims to be
more than a mere cure of symptoms.

15 [Psychological Types, Def. 51 and ch. V, gc. In the Collected Works, the
term ‘“‘uniting symbol” supersedes the earlier translation “reconciling symbol.”

~—EprTORS ]
16 [Cf. “The Transcendent Function.”—EDITORs.]
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A STUDY IN THE PROCESS OF INDIVIDUATION !

Tao’s working of things is vague and obscure.
Obscure! Oh vaguel

In it are images.

Vaguel Oh obscurel

In it are things.

Profound! Oh dark indeed!

In it is seed.

Its seed is very truth.

In it is trustworthiness.

From the earliest Beginning until today

Its name is not lacking

By which to fathom the Beginning of all things.
How do I know it is the Beginning of all things?
Through ¢!

Lao-tzu, Tao Teh Ching, ch. 21.

Introductory

During the 1920’s, I made the acquaintance in America of a
lady with an academic education—we will call her Miss X—who
had studied psychology for nine years. She had read all the more
recent literature in this field. In 1928, at the age of fifty-five,
she came to Europe in order to continue her studies under my
guidance. As the daughter of an exceptional father she had
varied interests, was extremely cultured, and possessed a lively
turn of mind. She was unmarried, but lived with the uncon-
scious equivalent of a human partner, namely the animus (the
personification of everything masculine in a woman), in that
1[Translated from “Zur Empirie des Individuationsprozesses,” Gestaliungen
des Unbewussten (Zurich, 1950), where it carries the author’s note that it is a
“thoroughly revised and enlarged version of the lecture of the same title first
published in the Eranos-Jahrbuch r933,” i.e., in 1934. The original version was
translated by Stanley Dell and published in The Integration of the Personality

{(New York, 1939; London, 1g940). The motto by Lao-tzu is from a translation
by Carol Baumann in her article “Time and Tao,” Spring, 1951, p. 80.—~EDITORS.]
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how and in what way it could come about for Zer. And about
this I knew as little as she. I know that such solutions can
only come about in an individual way that cannot be foreseen.
One cannot think up ways and means artificially, let alone know
them in advance, for such knowledge is merely collective, based
on average experience, and can therefore be completely inade-
quate, indeed absolutely wrong, in individual cases. And when,
on top of that, we consider the patient’s age, we would do well
to abandon from the start any attempt to apply ready-made
solutions and warmed-up generalities of which the patient
knows just as much as the doctor. Long experience has taught
me not to know anything in advance and not to know better,
but to let the unconscious take precedence. Our instincts have
ridden so infinitely many times, unharmed, over the problems
that arise at this stage of life that we may be sure the trans-
formation processes which make the transition possible have
long been prepared in the unconscious and are only waiting to
be released.

I had already seen from her previous history how the uncon-
scious made use of the patient’s inability to draw in order to
insinuate its own suggestions. I had not overlooked the fact that
the boulders had surreptitiously transformed themselves into
eggs. The egg is a germ of life with a lofty symbolical signifi-
cance. It is not just a cosmogonic symbol—it is also a “philo-
sophical” one. As the former it is the Orphic egg, the world’s
beginning; as the latter, the philosophical egg of the medieval
natural philosophers, the vessel from which, at the end of the
opus alchymicum, the homunculus emerges, that is, the Anthro-
pos, the spiritual, inner and complete man, who in Chinese
alchemy is called the chen-yen (literally, “perfect man”).?

From this hint, therefore, I could already see what solution
the unconscious had in mind, namely individuation, for this is
the transformation process that loosens the attachment to the
unconscious. It is a definitive solution, for which all other ways
serve as auxiliaries and temporary makeshifts. This knowledge,
which for the time being I kept to myself, bade me act with
caution. I therefore advised Miss X not to let it go at a mere
fantasy-image of the act of liberation, but to try to make a

2Cf. Psychology and Alchemy, pars. 138f., 306, and Wei Po-yang, “An Ancient
Chinese Treatise on Alchemy.”
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rises up in the centre of the Divine Power, wherein all the
spirits of God attain their life, and highly rejoice.” 12 Of the
“Source-spirit” Mercurius, he says that it “arises in the Fire-
flash.” Mercurius is the “animal spirit” which, from Lucifer’s
body, “struck into the Salniter * of God like a fiery serpent
from its hole, as if there went a fiery Thunder-bolt into God'’s
Nature, or a fierce Serpent, which tyrannizes, raves, and rages,
as if it would tear and rend Nature all to pieces.” * Of the
“innermost birth of the soul” the bestial body “attains only a
glimpse, just as if it lightened.” ® “The triumphing divine
Birth lasteth in us men only so long as the flash lasteth; there-
fore our knowledge is but in part, whereas in God the flash
stands unchangeably, always eternally thus.” ¢ (Cf. Fig. 1.)

In this connection I would like to mention that B6hme asso-
ciates lightning with something else too. That is the quaternity,
which plays a great role in the following pictures. When caught
and assuaged in the four “Qualities” or four “Spirits,” 17 “the
Flash, or the Light, subsists in the Midst or Centre as a Heart8
Now when that Light, which stands in the Midst or Centre,
shines into the four Spirits, then the Power of the four Spirits
rises up in the Light, and they become Living, and love the
Light; that is, they take it into them, and are impregnated with
it.” 18 “The Flash, or Stock,2® or Pith, or the Heart, which is
generated in the Powers, remains standing in the Midst or
Centre, and that is the Son. . . . And this is the true Holy
Ghost, whom we Christians honour and adore for the third
121bid., X. 53, p. 87.

13 Salniter — sal nitri — Saltpetre; like salt, the prima materia. Three Principles
of the Divine Essence (Works, 1), L. g, p. 10.

14 durora, XV. 84, p. 154. Here the lightning is not a revelation of God's will
but a Satanic change of state. Lightning is also a manifestation of the devil
(Luke 10:18). 16 Ibid., XIX. 19, p. 18s. 18 Ibid., XI. 10, p. 93.

17 For Bohme the four “qualities” coincide partly with the four elements but
also with dry, wet, warm, cold, the four qualities of taste (e.g., sharp, bitter,
sweet, sour), and the four colours.

18 A heart forms the centre of the mandala in the Forty Questions. See Fig. 1.
1% Aurora, XI, 27-28, p. 94.

20 “Stock” in this context can mean tree or cross {srraupés, ‘stake, pole, post’), but
it could also refer to a staff or stick. It would then be the magical wand that, in

the subsequent development of these pictures, begins to sprout like a tree. CE
infra, par. 570.
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Fig. 1. Mandala from Jakob Bshme’s XL Questions concerning
the Soule (1620)

The picture is taken from the English edition of 164%. The quaternity

consists of Father, H. Ghost, Sonne, and Earth or Earthly Man. It is

characteristic that the two semicircles are turned back to back instead
of closing.
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character intended by the unconscious and asserted against the
wishes of the conscious mind. It should also be mentioned that
the pointed pyramids of the first picture reappear in the second,
where their points are actually gilded by the lightning and
strongly emphasized. I would interpret them as unconscious
contents “pushing up” into the light of consciousness, as seems
to be the case with many contents of the collective unconscious.?
In contrast to the first picture, the second is painted in more
vivid colours, red and gold. Gold expresses sunlight, value,
divinity even. It is therefore a favourite synonym for the lapis,
being the aurum philosophicum or aurum potabile or aurum
vitreum.®®

As already pointed out, I was not at that time in a position
to reveal anything of these ideas to Miss X, for the simple reason
that I myself knew nothing of them. I feel compelled to men-
tion this circumstance yet again, because the third picture,
which now follows, brings a motif that points unmistakably to
alchemy and actually gave me the definitive incentive to make
a thorough study of the works of the old adepts.

Picture 3

The third picture, done as spontaneously as the first two, is
distinguished most of all by its light colours. Free-floating in
space, among clouds, is a dark blue sphere with a wine-red
border. Round the middle runs a wavy silver band, which keeps
the sphere balanced by ‘“‘equal and opposite forces,” as the
patient explained. To the right, above the sphere, floats a snake
with golden rings, its head pointing at the sphere—an obvious
development of the golden lightning in Picture 2. But she drew
the snake in afterwards, on account of certain “reflections.” The
whole is “a planet in the making.” In the middle of the silver
band is the number 12. The band was thought of as being in
rapid vibratory motion; hence the wave motif. It is like a
vibrating belt that keeps the sphere afloat. Miss X compared it
to the ring of Saturn. But unlike this, which is composed of

56 Though we talk a great deal and with some justice about the resistance which
the unconscious puts up against becoming conscious, it must also be emphasized
that it has a kind of gradient towards consciousness, and this acts as an urge to
become conscious.

56 The last-named refers to Rev. 21 : 21.
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mediating idea of the wings of Mercury, who, it is evident, has
entered the picture in his own right and not because of any
non-existent knowledge of Bohme’s writings.®!

For the alchemists the process of individuation represented
by the opus was an analogy of the creation of the world, and
the opus itself an analogy of God’s work of creation. Man was
seen as a microcosm, a complete equivalent of the world in
miniature. In our picture, we see what it is in man that cor-
responds to the cosmos, and what kind of evolutionary process
is compared with the creation of the world and the heavenly
bodies: it is the birth of the self, the latter appearing as a
microcosm.®? It is not the empirical man that forms the “cor-
respondentia” to the world, as the medievalists thought, but
rather the indescribable totality of the psychic or spiritual man,
who cannot be described because he is compounded of con-
sciousness as well as of the indeterminable extent of the uncon-
scious.® The term microcosm proves the existence of a common
intuition (also present in my patient) that the “total” man is as
big as the world, like an Anthropos. The cosmic analogy had al-
ready appeared 1n the much earlier dream under narcosis, which
likewise contained the problem of personality: the nodes of the
vibrations were great personalities of historical importance. As
early as 1916, I had observed a similar individuation process,
illustrated by pictures, in another woman patient. In her case
too there was a world creation, depicted as follows (see Fig. 2):

To the left, from an unknown source, three drops fall, dis-
solving into four lines,’ or two pairs of lines. These lines move
and form four separate paths, which then unite periodically in
a nodal point and thus build a system of vibrations. The nodes
are “‘great personalities and founders of religions,” as my erst-
while patient told me. It is obviously the same conception as in
our case, and we can call it archetypal in so far as there exist
61 Despite my efforts I could find no other source for the “mercury.” Naturally
cryptomnesia cannot be ruled out. Considering the definiteness of the idea and
the astonishing coincidence of its appearance (as in Bohme), I incline to the
hypothesis of spontaneous emergence, which does not eliminate the archetype but,
on the contrary, presupposes it.

62 Cf. the “innermost Birth of the Soul” in Bdhme.

63 This homo interior or altus was Mercurius, or was at least derived from him.
CE. “The Spirit Mercurius,” pars. 284f.

84 The lines are painted in the classical four colours.
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entwined by the mercurial serpent. As the patient remarked
more or less correctly, the “‘true personality’” is veiled by it.
This, presumably, would then be something like an Eve in the
coils of the paradisal serpent. In order to avoid giving this ap-
pearance, Mercurius has obligingly split into his two forms,
according to the old-established pattern: the mercurius crudus
or vulg: (crude or ordinary quicksilver), and the Mercurius
Philosophorum (the spiritus mercurialis or the spirit Mer-
curius, Hermes-Nous), who hovers in the sky as the golden
lightning-snake or Nous Serpent, at present inactive. In the
vibrations of the quicksilver band we may discern a certain
tremulous excitement, just as the suspension expresses tense
expectation: “Hover and haver suspended in pain!” For the
alchemists quicksilver meant the concrete, material manifesta-
tion of the spirit Mercurius, as the above-mentioned mandala
in the scholia to the Tractatus aureus shows: the central point
is Mercurius, and the square is Mercurius divided into the four
elements. He is the anima mundi, the innermost point and at
the same time the encompasser of the world, like the atman in
the Upanishads. And just as quicksilver is a materialization of
Mercurius, so the gold is a materialization of the sun in the
earth.™

A circumstance that never ceases to astonish one is this: that
at all times and in all places alchemy brought its conception
of the lapis or its minera (raw material) together with the idea
of the homo altus or maximus, that is, with the Anthropos.”
Equally, one must stand amazed at the fact that here too the
conception of the dark round stone blasted out of the rock
should represent such an abstract idea as the psychic totality of
man. The earth and in particular the heavy cold stone is the
epitome of materiality, and so is the metallic quicksilver which,
the patient thought, meant the animus (mind, nous). We would
expect pneumatic symbols for the idea of the self and the
animus, images of air, breath, wind. The ancient formula
Miflos ot Aifios (the stone that is no stone) expresses this dilemma:
we are dealing with a complexio oppositorum, with something
like the nature of light, which under some conditions behaves
like particles and under others like waves, and is obviously in
74 Michael Maier, De circulo physico quadrato (1616), ch. L
75 Christ in medieval alchemy. Cf. Psychology and Alchemy, Part III, ch. 5.
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Fig. 3. Sketch of a drawing by a young woman patient with
psychogenic depression from the beginning of the treatment

I. State of black hopelessness / II. Beginning of the therapeutic effect

In an earlier picture the sphere lay on the bottom of the sea. As a
series of pictures shows, it arose in the first place because a black snake
had swallowed the sun. There then followed an eight-rayed, completely
black mandala with a wreath of eight silver stars, In the centre was a
black homunculus. Next the black sphere developed a red centre, from
which red rays, or streams of blood, ran out into tentacle-like extremi-
ties. The whole thing looked rather like a crab or an octopus. As the
later pictures showed, the patient herself was shut up in the sphere.
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second quaternity, proceeding from the inner, pneumatic qua-
ternity but of a physical nature. The alchemists, too, allude to
the Achurayim. Mennens,'® for instance, says: “And although
the holy name of God reveals the Tetragrammaton or the Four
Letters, vet if you should look at it aright, only three Letters
are found in it. The letter ke [7] is found twice, since they are
the same, namely Air and Water, which signifies the Son;
Earth the Father, and Fire the Holy Ghost. Thus the Four
Letters of God’s name manifestly signify the Most Holy Trinity
and Matter, which likewise is threefold (triplex)!?! .. . and
which is also called the shadow of the same [i.e., of God], and
is named by Moyses 1?2 the back of God [Dei posteriora], which
seems to be created out of it [matter].” ** This statement bears
out Bohme’s view.

To return to our mandala. The original four eddies have
coalesced into the wavy squares in the middle of the picture.
Their place is taken by golden points at the outer rim (de-
veloped from the previous picture), emitting rainbow colours.
These are the colours of the peacock’s eye, which play a great
role as the cauda pavonis in alchemy.'?* The appearance of these

Source, evil and good in all things” (4urora, p. 27). Cf. the “goddess” in
Parmenides and the two-bodied Edem in Justin’s gnosis.

120 Gulielmus Mennens (1525-1608), a learned Flemish alchemist, wrote a book
entitled Aurei velleris, sive sacrae philosophiae, naturae et artis admirabilium
libri tres (Antwerp, 1604). Printed in Theatr. chem., V (1622), pp. 267f.

121 “As therefore God is three and one, so also the matter from which he created
all things is tiipiex and one.” This is the alchemical equivalent of the conscious
and uncon-cious triads of functions in psychology. Cf. supra, “The Phenomenology
of the Spirit in Fairytales,” pars. 425 and 436ff.

122 Mennens seems to refer not 1o the Cabala direct, but to a text ascribed to
Moses, which 1 have not been able to trace. It is certainly not a reference to
the Greek text called by Berthelot “Chimie de Moise” (dlch. grecs, IV, xxii).
Moses is mentioned now and then in the old literature, and Lenglet du Frcsnoy
(Histoire de la philosophie hermétique, 1742, II1, p. 22) cites under No. 26 a
MS from the Vienna Bibliothek entitled: “Moysis Prophetae et Legislatoris
Hebraeorum secretum Chimicum” (Ouvrage supposé).

123 “Aurel velleris,” I, cap. X, in Theatr. chem., V, pp. g34f.

124 The cauda pavonis is identified by Khunrath with Iris, the “nuncia Dei.”
Dorn ("De transmutatione metallorum,” Theatr. chem., I, p. 599) explains it as
follows: “This is the bird which flies by night without wings, which the early
dew of heaven, continually acting by upward and downward ascent and descent,
turns into the head of a crow (caput corvi), then into the tail of a peacock, and
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colours in the opus represents an intermediate stage preceding
the definitive end result. Bohme speaks of a “love-desire or a
Beauty of Colours; and here all Colours arise.” 25 In our man-
dala, too, the rainbow colours spring from the red layer that
means affectivity. Of the “life of Nature and Spirit” that is
united in the “spherical wheel” 126 B6hme says: “Thus is made
known to us an eternal Essence of Nature, like to Water and
Fire, which stand as it were mixed into one another., For there
comes a bright-blue colour, like the Lightning of the Fire; and
then it has a form like a Ruby **7 mingled with Crystals into
one Essence, or like yellow, white, red, and blue mingled in
dark Water: for it is like blue in green, since each still has its
brightness and shines, and the Water only resists their Fire, so
that there is no wasting anywhere, but one eternal Essence in
two Mysteries mingled together, notwithstanding the difference
of two Principles, viz. two kinds of life.” The phenomenon of
the colours owes its existence to the “Imagination of the great
Mystery, where a wondrous essential Life is born.” 128

afterwards it acquires the bright wings of a swan, and lastly an extreme redness,
an index of its fiery nature.” In Basilides (Hippolytus, Elcnchos, X, 14, 1) the
peacock’s egg is synonymous with the sperma mundi, the rxéxxos gwdmrews. It
contains the “fullness of colours,” §6s of them. The golden colour should be
produced from the peacock’s eggs, we are told in the Cyranides (Delatte, Textes
latins et vieux frangais relatifs aux Cyranides, p. 171). The light of Mohammed
has the form of a peacock, and the angels were made out of the peacock’s sweat
(Aptowitzer, “Arabisch-Jiidische Schopfungstheorien,” pp. zog, 233).

125 Sig. ver., XIV, 10ff., pp. 112f.

128 See n. 118.

127 The carbuncle is a synonym for the lapis. “The King bright as a carbuncle”
(Lilius, an old source in the “Rosarium philosophorum,” 4rt. aurif, 1593, 11,
p- 329). “A ray . . . in the earth, shining in the darkness after the manner of a
carbuncle gathered into itself” (from Michael Maier's exposition of the theory
of Thomas Aquinas, in Symbola aureae mensae, p. g77). “I found a certain
stone, red, shining, transparent, and brilliant, and in it I saw all the forms of
the elements and also their contraries” (quotation from Thomas in Mylius,
Philosophia reformata, p. 42). For heaven, gold, and carbuncle as synonyms for
the rubedo, see ibid., p. 104. The lapis is “shimmering carbuncle light” (Khun-
rath, Von hyleal. Chaos, p. 237). Ruby or carbuncle is the name for the corpus
glorificatum (Glauber, Tractatus de natura salium, Part 1, p. 42). In Rosencreutz’s
Chemical Wedding (1616) the bed-chamber of Venus is lit by carbuncles (p. 97).
Cf. what was said above about anthrax (ruby and cinnabar).

128 Mysterium pansophicum, pp. 416f.
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demonstration of renunciation and independence, but to the
patient’s irreversible insight into the conditioned quality of all
relationships, into the relativity of all values, and the transience
of all things.

The sign in the bottom half to the right is “Sheng, pusHING
UPWARD'' (No. 46). “Within the earth, wood grows: The image
of Pushing Upward.” It also says: “One pushes upward into an
empty city,” and “The king offers him Mount Ch’i.” So this
hexagram means growth and development of the personality,
like a plant pushing out of the earth—a theme already antici-
pated by the plant motif in an earlier mandala. This is an allu-
sion to the important lesson which Miss X has learnt from her
experience: that there is no development unless the shadow is
accepted.

The hexagram to the left is ““Ting, THE cauLDRON"" (No. 50).
This is a bronze sacrificial vessel equipped with handles and
legs, which held the cooked viands used for festive occasions.
The lower trigram means Wind and Wood, the upper one Fire.
The *“Cauldron” is thus made up of “fire over wood,” just
as the alchemical vessel consists of fire or water.!*® There is
“delicious food” in it (the “fat of the pheasant”), but it is not
eaten because “the handle of the ting is altered” and its “legs
are broken,” making it unusable. But, as a result of “constant
self-abnegation,” the personality becomes differentiated (“‘the
ting has golden carrying rings” and even ‘rings of jade”) and
purified, until it acquires the “hardness and soft lustre” of
precious jade 1

Though the four hexagrams were put into the mandala on
purpose, they are authentic results of preoccupation with the
I Ching. The phases and aspects of my patient’s inner process of
development can therefore express themselves easily in the lan-
guage of the I Ching, because it too is based on the psychology
of the individuation process that forms one of the main interests
of Taoism and of Zen Buddhism.?®® Miss X’s interest in Eastern
philosophy was due to the deep impression which a better
knowledge of her life and of herself had made upon her—an

148 Psychology ana Alchemy, par. g38.
149 The same idea as the transtormation into the lapis. Cf. ibid., par. 378.

150 Good examples are The Secret of the Gelden Flower and Suzuki, Introduction
to Zen Buddhism.
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Figure 3

As a counterpart to the Lamaic mandala, I now reproduce
the Tibetan “World Wheel,” which should be sharply distin-
guished from the former, since it represents the world. In the
centre are the three principles: cock, snake, and pig, symboliz-
ing lust, envy, and unconsciousness. The wheel has, near the
centre, six spokes, and twelve spokes round the edge. It is based
on a triadic system. The wheel is held by the god of death,
Yama. (Later we shall meet other “shield-holders”: Figs. 34 and
47.) It is understandable that the sorrowful world of old age,
sickness, and death should be held in the claws of the death-
demon. The incomplete state of existence 1is, remarkably
enough, expressed by a triadic system, and the complete (spirit-
ual) state by a tetradic system. The relation between the in-
complete and the complete state therefore corresponds to the
“sesquitertian proportion” of g: 4. This relation is known in
Western alchemical tradition as the axiom of Maria. It also plays
a not inconsiderable role in dream symbolism.*

*

We shall now pass on to individual mandalas spontaneously
produced by patients in the course of an analysis of the uncon-
scious. Unlike the mandalas so far discussed, these are not based
on any tradition or model, seeming to be free creations of
fantasy, but determined by certain archetypal ideas unknown to
their creators. For this reason the fundamental motifs are re-
peated so often that marked similarities occur in drawings done
by the most diverse patients. The pictures come as a rule from
educated persons who were unacquainted with the ethnic paral-
lels. The pictures differ widely, according to the stage of the
therapeutic process; but certain important stages correspond
to definite motifs. Without going into therapeutic details, I
would only like to say that a rearranging of the personality is
involved, a kind of new centring. That is why mandalas mostly
appear in connection with chaotic psychic states of disorienta-
tion or panic. They then have the purpose of reducing the
confusion to order, though this is never the conscious intention

4 Cf. the preceding paper, par. 552.
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At the same time, the vessel motif is an expression of the
content, just as Shakti represents the actualization of Shiva. As
alchemy shows, the self is androgynous and consists of a mascu-
line and a feminine principle. Conrad of Wirzburg speaks of
Mary, the flower of the sea in which Christ lies hidden. And in
an old hymn we read:

O’er all the heavens a rose appears
And a bright dress of blossom wears.
Its light glows in the Three-in-One
For God himself has put it on.

Figure 6

The rose in the centre is depicted as a ruby, its outer ring
being conceived as a wheel or a wall with gates (so that nothing
can come out from inside or go in from outside). The mandala
was a spontaneous product from the analysis of a male patient.
It was based on a dream: The dreamer found himself with
three younger travelling companions in Liverpool® It was
night, and raining. The air was full of smoke and soot. They
climbed up from the harbour to the “upper city.” The dreamer
said: “It was terribly dark and disagreeable, and we could not
understand how anyone could stick it here. We talked about
this, and one of my companions said that, remarkably enough,
a friend of his had settled here, which astonished everybody.
During this conversation we reached a sort of public garden in
the middle of the city. The park was square, and in the centre
was a lake or large pool. A few street lamps just lit up the pitch
darkness, and I could see a little island in the pool. On it there
was a single iree, a red-flowering magnolia, which miraculously
stood in everlasting sunshine. I noticed that my companions
had not seen this miracle, whereas I was beginning to under-
stand why the man had setiled here.”

The dreamer went on: “I tried to paint this dream. But as
so often happens, it came out rather different. The magnolia
turned into a sort of rose made of ruby-coloured glass. It shone
like a four-rayed star. The square represents the wall of the
park and at the same time a street leading round the park in a
square. From it there radiate eight main streets, and from each

8 Note the allusion in the name “Liver-pool.” The liver is that which causes to
live, the seat of life. [CL. Memories, Dreams, Reflections, pp. 1g7f./195f.]
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outwards. In practice it means becoming conscious of one’s
instinctual nature. The snake in ancient times personified the
spinal ganglia and the spinal cord. Arrows pointing outwards
may in other cases mean the opposite: protection of the inside
from danger.

Figure 18

Drawn by an older patient. Unlike the previous picture, this
one is “introverted.” The snake is coiled round the four-rayed
centre and has laid its head on the white, central point (Shiva-
bindu), so that it looks as if it were wearing a halo. There seems
to be a kind of incubation of the middle point—the motif of the
snake guarding the treasure. The centre is often characterized
as the “‘treasure hard to attain.” ¢

Figure 19

Done by a middle-aged woman. The concentric circles ex-
press concentration. This is further emphasized by the fishes
circumnavigating the centre. The number 4 has the meaning of
total concentration. The movement to the left presumably indi-
cates movement towards the unconscious, i.e., immersion in it.

Figure 20

This is a parallel to Figure 19: sketch of a fish-motif which
I saw on the ceiling of the Maharajah’s pavilion in Benares.

Figure 2r

A fish instead of a snake. Fish and snake are simultaneously
attributes of both Christ and the devil. The fish is making a
whirlpool in the sea of the unconscious, and in its midst the
precious pearl is being formed. A Rig-Veda hymn says:

Darkness there was, concealed in darkness,

A lightless ocean lost in night.

Then the One, that was hidden in the shell,

Was born through the power of fiery torment.
From it arose in the beginning love,

Which is the germ and the seed of knowledge.1®

14 Cf. Symbols of Transformation, Part II, ch. 7.
16 Rig-Veda, X, 129, from Deussen trans., I, p. 123.
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As a rule the snake personifies the unconscious, whereas the
fish usually represents one of its contents. These subtle distinc-
tions must be borne in mind when interpreting a mandala, be-
cause the two symbols very probably correspond to two different
stages of development, the snake representing a more primitive
and more instinctual state than the fish, which in history as well
was endowed with higher authority than the snake (cf. the
Ichthys-symbol).

Figure 22

In this picture by a young woman the fish has produced a
differentiated centre by circumnavigation, and in it a mother
and child stand before a stylized Tree of Life or of Knowledge.
Here the fish has a dragonlike nature; it is a2 monster, a sort of
Leviathan, which, as the texts from Ras Shamra show, was
originally a snake.’® Once more the movement is to the left.

Figure 23

The golden ball corresponds to the golden germ (Hira-
nyagarbha). It is rotating, and the Kundalini winding round it
has doubled. This indicates conscious realization, since a con-
tent rising out of the unconscious splits at a certain moment into
two halves, a conscious and an unconscious one. The doubling
is not made by the conscious mind, but appears spontaneously
in the products of the unconscious. The rightwards rotation, ex-
pressed by the wings (swastika-motif), likewise indicates con-
scious realization. The stars show that the centre has a cosmic
structure, It has four rays, and thus behaves like a heavenly
body. The Shatapatha-Brahmana says:

Then he looks up to the sun, for that is the final goal, that the
safe resort. To that final goal, to that resort he goes; for this reason
he looks up to the sun.

He looks up, saying, “Self-existent art thou, the best ray of
light!” The sun is indeed the best ray of light, and therefore he says,
“Self-existent art thou, the best ray of light!” “Light-bestowing art
thou: give me light (varkas)!” “So say 1,” said Yajnavalkya, “and
for this indeed the Brahmin should strive, if he would be brahma-
varkasin, illumined by brahma.”

He then turns from left to right, saying, “I move along the course

18 [Cf. Aion, pars. 181f.~—EDITORS.]
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bubble. It looks almost as if an homunculus were in the mak-
ing. In addition to the usual four or eight rays, both mandalas
show a pentadic element. There is thus a dilemma between four
and five, Five is the number assigned to the “natural” man, in
so far as he consists of a trunk with five appendages. Four, on
the other hand, signifies a conscious totality. It describes the
ideal, “‘spiritual” man and formulates him as a totality in con-
trast to the pentad, which describes the corporeal man. It is
significant that the swastika symbolizes the “ideal” man,?s
whereas the five-pointed star symbolizes the material and bodily
man.?* The dilemma of four and five corresponds to the con-
flict between “culture” and ‘“‘nature.” That was the problem of
the patient. In Figure 26 the dilemma is indicated by the four
groups of stars: two of them contain four stars and two of them
five stars. On the rims of both mandalas we see the “fire of
desire.” In Figure 27 the rim is made of something that looks
like lighted tissue. In characteristic contrast to the ‘“‘shining”
mandala, both these (especially the second one) are “burning.”
It is flaming desire, comparable to the longing of the homuncu-
lus in the retort (Faust, Part II), which was finally shattered
against the throne of Galatea. The fire represents an erotic
demand but at the same time an amor fati that burns in the
innermost self, trying to shape the patient’s fate and thus help
the self into reality. Like the homunculus in Faust, the figure
shut up in the vessel wants to “become.”

The patient was herself aware of the conflict, for she told
me she had no peace after painting the second picture. She had
reached the afternoon of her life, and was in her thirty-fifth
year. She was in doubt as to whether she ought to have another
child. She decided for a child, but fate did not let her, because
the development of her personality was evidently pursuing a
different goal, not a biological but a cultural one. The conflict
was resolved in the interests of the latter.

281t depends very much on whether the swastika revolves to the right or to the
left. In Tibet, the one that revolves to the left is supposed to symbolize the Bdn
religion of black magic as opposed to Buddhism.

24 The symbol of the star is favoured both by Russia and America. The one is
red, the other white. For the significance of these colours see Psychology and
Alchemy, index, s.v. “colours.”
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sarcophagi. In the vessel standing beside the peacock the colours
of the cauda pavonis appear, as a sign that the transformation
process is nearing its goal. In the alchemical process the serpens
mercurialis, the dragon, is changed into the eagle, the peacock,
the goose of Hermes, or the Phoenix.?®

Figure 33

This picture was done by a seven-year-old boy, offspring of
a problem marriage. He had done a whole series of these draw-
ings of circles and hung them up round his bed. He called them
his “loves” and would not go to sleep without them. This shows
that the “magical” pictures still functioned for him in their
original sense, as a protective magic circle.

Figure 34

An eleven-year-old girl, whose parents were divorced, had, at
a time of great difficulties and upsets, drawn a number of pic-
tures which clearly reveal a mandala structure. Here too they
were magic circles intended to stop the difficulties and adversi-
ties of the outside world from entering into the inner psychic
space. They represent a kind of self-protection.

As on the kilkhor, the Tibetan World Wheel (Fig. 3), you
can see at either side of this picture something that looks like
horns, which as we know belong to the devil or to one of his
theriomorphic symbols. The slanting eye-slits underneath them,
and the two strokes for nose and mouth, are also the devil’s.
This amounts to saying: Behind the mandala lurks the devil.
Either the “demons” are covered up by the magically powerful
picture, and thereby eliminated—which would be the purpose
of the mandala—or, as in the case of the Tibetan World Wheel,
the world is caught in the claws of the demon of death. In this
picture the devils merely peek out over the edge. I have seen
what this means from another case: An artistically gifted patient
produced a typical tetradic mandala and stuck it on a sheet of
thick paper. On the back there was a circle to match, filled with
drawings of sexual perversions. This shadow aspect of the
mandala represented the disorderly, disruptive tendencies, the
“chaos” that hides behind the self and bursts out in a dan-

29 Cf. Psychology and Alchemy, pars, 334 and 404.
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MANDALAS!

The Sanskrit word mandala means “circle” in the ordinary
sense of the word. In the sphere of religious practices and in
psychology it denotes circular images, which are drawn, painted,
modelled, or danced. Plastic structures of this kind are to be
found, for instance, in Tibetan Buddhism, and as dance figures
these circular patterns occur also in Dervish monasteries. As
psychological phenomena they appear spontaneously in dreams,
in certain states of conflict, and in cases of schizophrenia. Very
frequently they contain a quaternity or a multiple of four, in
the form of a cross, a star, a square, an octagon, etc. In alchemy
we encounter this motif in the form of quadratura circuli.

In Tibetan Buddhism the figure has the significance of a
ritual instrument (yantra), whose purpose is to assist meditation
and concentration. Its meaning in alchemy is somewhat similar,
inasmuch as it represents the synthesis of the four elements
which are forever tending to fall apart. Its spontaneous occur-
rence in modern individuals enables psychological research to
make a closer investigation into its functional meaning. As a
rule a mandala occurs in conditions of psychic dissociation or
disorientation, for instance in the case of children between the
ages of eight and eleven whose parents are about to be divorced,
or in adults who, as the result of a neurosis and its treatment,
are confronted with the problem of opposites in human nature
and are consequently disoriented; or again in schizophrenics

1 [Written especially for Du: Schweizerische Monatsschrift (Zurich), XV:4 (April
1955), 16, 21, and subscribed “January 1955.” The issue was devoted to the Eranos
conferences at Ascona, Switzerland, and the work of C. G. Jung. (An anonymous
translation into English accompanying the article has been consulted.) With Dr.
Jung's article also were several examples of mandalas, including the frontispiece
of this volume and fig. 1, p. 297. While this brief article duplicates some material
given elsewhere in this volume, it is presented here as a concise popular statement
on the subject.—~EpiToRs.]
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whose view of the world has become confused, owing to the in-
vasion of incomprehensible contents from the unconscious. In
such cases it is easy to see how the severe pattern imposed by a
circular image of this kind compensates the disorder and con-
fusion of the psychic state—namely, through the construction of
a central point to which everything is related, or by a concentric
arrangement of the disordered multiplicity and of contradic-
tory and irreconcilable elements. This is evidently an attempt
at self-healing on the part of Nature, which does not spring from
conscious reflection but from an instinctive impulse. Here, as
comparative research has shown, a fundamental schema is made
use of, an archetype which, so to speak, occurs everywhere and
by no means owes its individual existence to tradition, any more
than the instincts would need to be transmitted in that way. In-
stincts are given in the case of every newborn individual and
belong to the inalienable stock of those qualities which charac-
terize a species. What psychology designates as archetype is really
a particular, frequently occurring, formal aspect of instinct, and
is just as much an a priori factor as the latter. Therefore, despite
external differences, we find a fundamental conformity in man-
dalas regardless of their origin in time and space.

The “squaring of the circle” is one of the many archetypal
motifs which form the basic patterns of our dreams and fantasies.
But it is distinguished by the fact that it is one of the most im-
portant of them from the functional point of view. Indeed, it
could even be called the archetype of wholeness. Because of this
significance, the “‘quaternity of the One” is the schema for all
images of God, as depicted in the visions of Ezekiel, Daniel, and
Enoch, and as the representation of Horus with his four sons
also shows. The latter suggests an interesting differentiation, in-
asmuch as there are occasionally representations in which three
of the sons have animals’ heads and only one a human head, in
keeping with the Old Testament visions as well as with the em-
blems of the seraphim which were transferred to the evangelists,
and—last but not least—with the nature of the Gospels them-
selves: three of which are synoptic and one “Gnostic.” Here I
must add that, ever since the opening of Plato’s Timaeus (“One,
two, three . . . but where, my dear Socrates, is the fourth?”)
and right up to the Cabiri scene in Faust, the motif of four as
three and one was the ever-recurring preoccupation of alchemy.
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The profound significance of the quaternity with its singular
process of differentiation extending over the centuries, and now
manifest in the latest development of the Christian symbol,?
may exp'ain why Du chose just the archetype of wholeness as
an example of symbol formation. For, just as this symbol claims
a central position in the historical documents, individually too
it has an outstanding significance. As is to be expected, individ-
ual mandalas display an enormous variety. The overwhelming
majority are characterized by the circle and the quaternity. In
a few, however, the three or the five predominates, for which
there are usually special reasons.

Whereas ritual mandalas always display a definite style and
a limited number of typical motifs as their content, individual
mandalas make use of a well-nigh unlimited wealth of motifs
and symbolic allusions, from which it can easily be seen that
they are endeavouring to express either the totality of the in-
dividual in his inner or outer experience of the world, or its
essential point of reference. Their object is the self in contra-
distinction to the ego, which is only the point of reference for
consciousness, whereas the self comprises the totality of the
psyche altogether, i.e., conscious and unconscious. It is there-
fore not unusual for individual mandalas to display a division
into a light and a dark half, together with their typical symbols.
An historical example of this kind is Jakob Béhme’s mandala, in
his treatise XL Questions concerning the Soule. It is at the
same time an image of God and is designated as such. This is
not a matter of chance, for Indian philosophy, which developed
the idea of the self, Atman or Purusha, to the highest degree,
makes no distinction in principle between the human essence
and the divine. Correspondingly, in the Western mandala, the
scintilla or soul-spark, the innermost divine essence of man, is
characterized by symbols which can just as well express a God-
image, namely the image of Deity unfolding in the world, in
nature, and in man.

The fact that images of this kind have under certain circum-
stances a considerable therapeutic effect on their authors is em-
pirically proved and also readily understandable, in that they
often represent very bold attempts to see and put together

2 [Proclamation of the dogma of the Assumption of the Virgin, in 1950. Cf. Psy-
chology and Religion: West and East, pars. 119ff., 251f., 748ff.—EDITORS.]
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apparently irreconcilable opposites and bridge over apparently
hopeless splits. Even the mere attempt in this direction usually
has a healing effect, but only when it is done spontaneously.
Nothing can be expected from an artificial repetition or a delib-
erate imitation of such images.
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The items of the bibliography are arranged alphabetically under two
headings: 4. Ancient volumes containing collections of alchemical
tracts by various authors; B. General bibliography, including cross-
references to the material in section A. Short titles of the ancient
volumes are printed in capital letters.

A. ANCIENT VOLUMES CONTAINING
COLLECTIONS OF ALCHEMICAL TRACTS
BY VARIOUS AUTHORS

ARS CHEMICA, quod sit licita recte exercentibus, probationes
doctissimorum iurisconsultorum. . . . Argentorati [Strasbourg],
1566.

Contents quoted in this volume:
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vii Liber de arte chymica [pp. 575-631]
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of the “Visio Arislei,” pp. 246ff. Another edition of the
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A

abaissement du niveauw mental, 119,
120, 180, 155

abandonment, 167f

Abarbanel/Abrabanel, Judah, see
Leone Ebreo

Abercius inscription, gi10n

ablution, 129

Abraham, Karl, 153n

Achurayim, 298n, 328, 329f, 335

Acts of the Apostles, 263

Adam, 26f, g17; Belial, 328n; First,
338n; Second, 184n, 141

Adler, Alfred, 43

Adler, Gerhard, gza2n

Aelian, 236n

Aeons, 2057, 510, 319, §28n

aesthetics, and morals, conflict, 28

Aetius, 3257

Afanas’ev, E. N., 242n

Africa, Fast, 95; see also Kenya

agathodaimon, g17

dyvola, 272

Agricola, Georg, 158n

Ain-Soph, g28n

Air God, 380

albedo, 140n

alchemists/alchemy, 58, 70, 133,
1417, 305, 312, 328, 366, 375, §82;
anima in, 286; Bohme and, 1e,
341; Chinese, 293, 358; and en-
ergy, 33; and fish, 140; hermaphro-
dite/androgyny in, 192, $84; and
individuation, 41; lightning in,
2g5; mandalas in, 387; and
Mercury/Mercurius, 314, 317; and
prolongation of life, 136; and
spirit, 88, 208, 215; and synonyms

for lapis, 141; triad in, 234; and
union of opposites, 109; and unit-
ing symbol, 289; and wise old
man, g5

alcheringa/alchera/alcheringa-
mijina, 40, 125, 1267, 154

alcohol, 209

Aldrovandus, Ulysses, 257, 124n

Alexander the Great, 144, 145, 348

“Allegoria super librum Turbae,”
158n

allegory, distinguished from symbo],
6n

altar, 202

ambivalence: of anima, 200; of ma-
ternal attributes, 82

America/American, 22, 373n

amethysts, goo

dAmitdyur-dhydna Sitra, §24n, $44n

amnesias, 120

amulets, 197

anaesthetic areas, 120

analysis, 39; personal, and arche-
types, 47; see also dream-analysis

analyst: parental imagos projected
on, 6o; as saviour, 61; see also doc-
tor

anamnesis, 18g

ancestors, 188; identification with,
126

ancestral: roles, 124; souls, 125

ancestress, 81

Ancient of Days, 226

androgyny, Christ’s, 174

angel(s): fallen, 214; “fatherly” and
“motherly,” g10f, 317, 324; first,
143; twelve wicked, 324

angelos, 143

Angelus Silesius, 11
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tonomous, 40, 222; specific energy
of, 63; of transformation, 38; of
wholeness, 388; see¢ also anima;

animus; child; father; maiden;
mother; self; shadow; wise old
man

Aries, 6

Aristotle, 75; Aristotelian reasoning,
76

arrows, 368f; arrow-head, 382

Ars chemica, 133n

Artemis, 195

arthropods, 56

Artio, Dea, 195

Artis auriferae, 184m, 140m, 1417,
1587, 174n, 286m, 331n

artists, and anima, 7

ascension, of Christ, 114

ascent, 19

Asiatic cults, 13

“as-if,” 156

Asklepios, 311

ass(es): feast of, 258; she-, 198

association, 282; free, 49

Assumption, see Mary, the Virgin

Asterius, Bishop, 1771

Astrampsychos, 1337

astrology, 310, 348, 344n

Aswan, 134

atheism, 62

Athene, 46, 201

Athi plains, g5

athla/dfha, 171, 241

Atlantis, 263

atmanjAtman, 142, 171, 224, 325

atoms, 57; atomic fission, 253; atomic
theory, 57; atomic world, 224

Attis, see Cybele-Attis myth

attitude, 288; conscious, onesided-
ness of, 139

attributes, of anthropomorphic di-
vinities, 188

Augustine, St., 4, 187, 75

“Aurea hora,” 134n

aurum philosophicum|potabile [vit-
reum, 30s; see also gold, philo-
sophical

Australian aborigines, 126%; and an-

cestors, 40, 12y; soul-atoms and,

57; see also alcheringa
authority, magic, of female, 82
automatismes téléologiques, 155n
autosuggestion, 63n
Avalon, Arthur, 38n, #von, 18sn,

2617; see also Woodroffe, Sir John
avatars, §10
Ayik, 170

Baba Yaga, 242

babe, unbaptized, 26

Bacon, Josephine D., 1857

ball: game of, 191, 192; — on fools’
feast, 258n; golden, 160, g70; path-
finding, 220n

Balli di Sfessania, 26on

Bandelier, Adolf, 255

Binziger, Hans, 3527

baptism of Christ, 45

Barbelo-Gnosis, 319

Bardesanes, 18

Barlach, Ernst, 213

Baruch, angel, 317, 324

Baruch, Apocalypse of, 2g5n

Basel, 2651

Basilides, g31n

Bastian, Adolf, 43, 79, 151

Bataks, 102

bath, baptismal, 129

Baubo, 88, 185, 186

Baumgartner, Matthias, 325n

Baynes, H. G., 1gon

bear, 184, 187, 195, 198, 232

“beautiful and good,” 28

Beauvalis, 258

bed, 333

bees, 198; “Bees, Woman of the,”
1851

beetle, 187, 367

behaviour: archetypes of instinctual,
44; pattern of, 5n

Benares, 369

benedicta viriditas, 322

Benoit, Pierre, 28, g0, 71, 200, 28g,
286n
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Bernoulli, R, 38

Berthelot, Marcellin, 1§4n,
158n, goon, §197n, 3301

Bes, 106, 215

Bethesda, pool of, 17, 19

Bhutia Busty, 320n, 3271

Bible, 2o, 141, 237n; see also New
Testament; Old  Testament;
names of individual books

Biedermeier, 28

Binah, g35n

Bin Gorion, 145n

biology, and purpose, 260

bird(s): black, g324; dream-symbols,
2ooff; earth, $34; in fairytales, 221,
242; in mandala, 366; three, g42;
white, 191, 538; see also crow;
dove; eagle; falcon; goose; hawk;
magpie; peacock; raven; swan;
vulture

birth: of “child,” 172; dual/second,
45f, 68; miraculous, 166, 167; see
also rebirth; twice-born

Birth, Virgin, see Virgin Birth

bishop, children’s, 257

black, 185, 326

blackness, 301

Blanke, Fritz, gn, 10

Block, Raymond de, 6on

blood, 185n; bathings in, 184; drink-
ings of, 184; sacrificial, 192

bloodstone, g27

boat, self-propelled, 220n

body: one with spirit in God, g24;
subtle, 114, 212

bogies, 82

Bohme, Jakob, 11f, 205ff, 308, 313,
319, 3227, 327, 329ff, 341, 354,
875, 381, 389

Bon religion, 320, 3737

bondsman, 171

Book of the Dead, Tibetan, 356

book: in mandala, g72; of secret wis-
dom, 220n

Bouché-Leclercg,
343n

Bouelles, Charles de, see Bovillus

boulders, 292f, 294

1407,

Auguste, g42n,

Bousset, Wilhelm, 136n

Bovillus, Karl, g9

“Boy, Radiant,” 158

boy(s), 165; naked, 215n; spirit as,
215

Bozzano, 295n

Brahma, city of, g77

Brahma-gods, 286

Brassempouy, “Venus” of, 186

bread, Christ as, 141

breast(s), 343; multiple, 186

bridegroom and bride, 251

Broglie, Louis de, 275

brook, 194

brother-sister pair, royal, 246, 247f

brownies, 223

Buddha, 142, 286, 335, 358; Dis
course on the Rule, 338; lotus seat
of, 328f, 338n, 364, 366; and man-
dala, 130; as puer aeternus, 159

Buddhism, 3197, 873n; mandala in,
358; —, in Tibetan, 356, §87; rein-
carnation in, 113; swastika and,
§20; see also Hinayana; Mahi-
yana; Zen

Budge, Ernest A. Wallis, 136n

bugari, 154

bull, 191, §357; deities, g10

Bultmann, Rudolf, 1047

Buri, F., 104n

butterfly, 187

Bythos, 17

C

Cabala, 528, 29, 3307, 335

Cabiri, 224, 234, 388

caduceus, 2957, §11

Caesarius of Heisterbach, 294f

“Calidis liber secretorum,” 134n

Callot, Jacques, 260

Cancer (zodiacal sign), 342f

cancer, imaginary, 105

carbons, §00

carbuncle, 3517

Cardan, Jerome (Hieronymus Car-
danus), 243
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carnival, 255, 262

carriage, golden, 191

Carus, C. G, 3, 152, 276

case-histories, 1go

Cassian, 1476

castle, 561

castration: complex, 68; of mother,
68; self-, 39, 85, 1771

cat, 184

categories, 671, 76; of the imagina-
tion, 79

Catholic: Church, ritual of, 128;
mysticism, 174; way of life, 12

cauda pavonis, 330, 332, 338, 375,
876

Caussin, Nicholas, §25, 326, g42n

cave, 81, 135, 141

Cellini, Benvenuto, 45, 184n

cerebellum, 166

cerebrospinal system, 19f

cerebrum, 20

Cervula/Cervulus, 257n

chairs, gg2

chakra, 38, 2611, 366

chalice, 160

Chantepie de la Saussaye, P. D., 5gn

chaos, and cosmos, 32

Charles, R. H., 2957

chen-yen, 293, 307

cherubim, 366

ch’ien (heaven), g58n

child, 158, 173, 183; abandonment
of, 167ff; as archetype, 153ff, 178f;
divine, 170, 378; eternal, 179; as
god and hero, 165ff; hermaphro-
ditism of, 173ff; “imaginary,” 159;
invincibility of, 170ff; mythology
of, 151ff, 170; numinous charac-
ter of, 168; see also motif

children, ancestors reincarnated in,
124

childhood, early, dreams of, 50

China, Taoism in, 8

Chinese: alchemy, 293; philosophy,
59, 109; yoga, 38

ching (unchangeable power), 59

Chochmabh, 3357

chortens, 320

Christ, 108, 333; in alchemy, g12n;
androgyny of, 174; of Apocalypse,
51; ascension, 114; as ass, 259; in
bearskin, vision of, 10; birth of,
festivities, 256f; as bread, 141; and
the Church, 250, g71; divinity of,
13; fiery nature of, 169; fish and
snake attributes, 869; as friend,
133; in inner colloquy, 13s;
Mother of, see Mother of Christ;
outer and inner, 128; sacrifice of,
in Mass, 118; symbol of immortal
man, 121; — of self, 367; transfig-
uration, 114; twice-born, 45; see
also Baptism; bread; conception;
Jesus; Virgin Birth

Christ-child, 52, 128, 158, 169

Christianity, 128, 254; and Germanic
tribes, 13f; and Jewish God-con-
cept, 103; monotheism of, 103; of
Negroes, 14; and poverty, 15; “'sec-
ond birth” in, 45; spirit in, 46, 211,
213; world-view of, ¥

Christianos, §19n

Christians, and ritual murder, 191

Christ-image, g

Christmas tree(s), 13, 261, 268

Christopher, St., 158

Church, the, 22, 81; bride of Christ,
250, $77; as corpus mysticum, 165;
freedom and obedience in, 137n;
images represented by, 8; loss of
authority, 13; Mother, 29

church, crooked, 221f

Cicero, g26n

cinnabar, 300, §311

circle(s), 164, 187, 294, 304, §65; cross
in, g82; God as infinite, 325;
magic, §76; squaring of, 357, 361,
363, 366, 368, 387f

circuits, §26

Circumcision, Feast of, 257

Cistercian Order, 64

city, 81, 361; beloved, 146; heavenly,
35; medieval, 377

Clement, pseudo-, 176

Clement of Alexandria, 176, 325

Clementine Homilies, 324
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Cleopatra, 202

“climax” of life, goy

clock, 184

clown, 264

cock, g6o

Codex Rhenoviensis (Zurich), 375,
383

cognition, 76, 171; transcendental
subject of, 171

colloquy, internal, 1g1f

colours, g32; in Bohme, 313, 331;
bright, 294; four, 308n, 375, 379,
380; and functions, psychic, 335;
light, goy; in mandalas, 323, 326,
362, 379; red/blue, g22; two sym-
bolical, g13; see also black; green;
red

Comarius, 202

comic strips, 26on

Communism, 127

compass, eight points of, 3447

compensation, 163

complex(es): castration, 67, 68; con-
tent of personal unconscious, 42;
father-, 8y, 214, 291; — feminine,
8gn; — in men and women, 214;
feeling-toned, 4; mother-, 46, 67,
69, 8s5ff; — of daughter, 86; —
feminine, g4; — negative, go, 98f;
— positive, projection of, gg; — of
son, 85ff; possession and, 122

complex psychology, therapeutic
method of, 40

complexio oppositorum, 147, 812;
Nicholas Cusanus and, 11; see also
opposites

composition, g2

concentration, 84

conception; failure of, 91; miracu-
lous, 166; of Christ, 52

concupiscentia, §56

confirmation lessons, 14

conflict, 288

Confucius, 339

confusion, 248

coniugium solis et lunae, 176

coniunctio, 140, 175, 176, 177, 191,
346

Conrad of Wiirzburg, 364

conscious mind: and ego, 187; one-
sidedness of, 162; in primitives,
153; widening of, 188

consciousness, 142, 171, 857; and
cerebrum, 2o0; conflict within, 26g;
consolidation of, 22; differentia-
tion of, g20; dissociation/dissoci-
ability of, 40, 104; dissolution of,
145; expansion of, 252; eye as sym-
bol of, g37; higher, 39, 141, 169,
283; — why seek?, g; inferior, 18;
maladaptation of, go; male, 146;
menaced by unconscious, 154; not
whole of psyche, 276; primitive,
lacks coherence, 119; — and myths,
155f; reduced intensity of, 1z:
relics of early stages, 261nm; re.
quires recognition of unconscious,
g6; return to darkness, 14%; soul
and, 27; subject and object in, 22;
supremacy of, 23; unity of, only a
desideratum, 104; universal, 287f;
urge of, 31g; without ego, un-
known, 283; see also ego-conscious-
ness

contemplation, 318, 357

cooking vessel, 81

copper, 301, 327

Corinthians, Second Epistle of Paul
to, 328n

corn, 169

cornucopia, 81

corpus, 318; glorificationis/glorifica-
tum, 114, 171, 358; incorruptibile,
358; mysticum, §67

Corpus Hermeticum, 4, 51, 75

cortices, 328, 336, 338

corybant, 184

counter-earth, 281

country, 81

courtyard, 361

cow, 81, 227; leathern, 129

coyote, 264

crab(s), 187, 315, 342f; hermit, g42

Crawley, Alfred Ernest, 57

crayfish, g42

creation, 308, 356, 357
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crocodile(s), 159, 184, 2717, 34271

cross, 296n; alchemical symbol, go1;
in Bohme, 298ff, 319, 327; in circle,
382; dream symbol, 198; in man-
dala, 336, 361; in Navajo symbol-
ism, 363n; and swastika, 48, g26;
Virgin Mary as, 82

crow, 3gon

crowd: individual in, 126; psychol-
ogy of, 125

crown, §26

crucifixion, 135, 184f, §82; of evil
spirit, 248; of raven, 2351, 241

cryptomnesia, 44, §08n

crystal, #g, 80

Cucorogna, 260

cucullatus, 177

culture, 373

Cumont, Franz, 135n, 117

cupids, 174

Cusanus, Nicholas, 11

Custance, John, ggn

Cybele, 195; Cybele-Attis myth, 81,
85

cymbals, 192

Cyranides, 33171

Dactyls, 178, 223

daimonion, 252

Danae, 317

dancer, 184, 1857, 198, 200

dances, 257

dangers, 184

Daniel, 388

Dante, 234, 363

dark, fear of, 16g

Dark Night of the Soul, 3197

darkness, 147; place of, 140

Daudet, Léon, 124

daughter: and mother, 188; mother-
complex in, 86ff; “nothing-but,”
97f; self expressed by, 187

dead, primitives and souls of, 210

“De arte chymica,” 1347

death, 147%; early, 85; as symbol/sym-
bolic, 82, 129; voluntary, g2

Decius, 1367

Dee, John, 327

Déesse Raison, 92

De Gubernatis, Angelo, 343

Deianeira, 123, 324

deification rites, 142

deity(ies): male-female pairs, gg;
symbols for, g24f

Delacotte, Joseph, 64n

Delatte, Louis, 3317

delight-maker, 262

delirium, 155

delusions, 50, 183

Demeter, 81, 88, go, 1157, 182, 184f],
188, 195, 208

Democritus (alchemist), 130

Democritus (philosopher) of Abdera,
57, 325

demon(s), 197

Deo concedente, 165f

Dervish monasteries, 387

descent, dual, 45f, 68n

deus terrenus, 171

devil, the, 103, 108, 238, 248, 339,
5%76; “ape of God,” 255; in Faust,
146; fish and snake attributes, g69;
his grandmother, 103; Leviathan
as, 316n; as raven, 240; represents
shadow, g22; spiritual character
of, 213; as tempter, 214

Dhulqgarnein, 143ff

diamond body, 358

Diana, 195

Diels, Hermann, 3257

Dieterich, Albrecht, 51

Digulleville, Guillaume de, see Guil-
laume de Digulleville

diminutives, 224

Dionysius (pseudo-), the Areopagite,
4, 3411

Dionysius Thrax, g2gn

Dionysus, 62, 107, 118

Dioscuri, 121, 131, 144, 1477

directions, four, 380

discontent, 70

discontinuity, 2757
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dissociation, 139, 163

distaff, 225

Divine, experience of the, 11

divinity, splitting of, 103

divorce, 29, 387

Docetists, 2g95n

doctor, 216; sce also analyst

doctrinairism, g3

dog(s): in Faust, 146; in Khidr leg-
end, 136n; miraculous, 220m;
three, 378

dogma, 11, 12; and collective uncon-
scious, 12, 22; reward and punish-
ment, 2%

dolphin(s), 177, 192

Don Juanism, 85, 87

donkey, see ass

dorje, 358

Dorn, Gerard, 193, 194, 330n

dove, 45, 52

dragon(s), 159, 166, 197f, 383; in al-
chemy, $76, 374%; dream-symbol,
201; evil symbol, 82; in fairytales,
220; in mandala, 382, 383; Mer-
curius as, 311, 877; and “River
Map,” 359; sun identified with,
157; symbol of self, 187; water, of
Tao, 18; winged and wingless, 314

dragon’s blood, o0

drama, mystery, 117

dream(s), 21, 183, 184n, 189, 28e2,
283; as anticipation of future, 279;
archetypal, 306; —, images in, 189;
and archetypes, 48ff; “big,” 306,
g07; children’s, 353; of early child-
hood, 50; and individuation, 130f;
and mythology, 152; psychology
of, 152; relation to dreamer, 118;
repressed instincts sources of, 49;
spirit in, 214ff; symbols in series,
53; and therapy of neuroses, 148;
typical, 183; INSTANCES OF DREAMS
(in order of occurrence in text):
lake at foot of mountain, 17;
water, 18; mountain (Grail Cas-
tle), 19; black and white magician,
34, 216f;, white bird and woman,
191; bull and child, 191; golden

pig and hole, 191; youth with cym-
bals, 192; sheep sacrifice, 192; den
of snakes, 192; divine woman
sleeping, 192; fields of grain, 193;
sky-woman on mountain, 195;
bear-goddess, 195f; pictures by H.
C. Lund, 197; dancer who changes
shape, 198; girl on cross in church,
198; transformations into animals,
200f; grey world-globe, 306; snake
requiring sacrifice, go06n; table
and chairs, gg2; bed moved from
its place, g33; young man with
lamp in eye, g36; horned animal
that ate others, 353; embroidery
pattern, g62; magnolia tree in
Liverpool, 364

dream-analysis, and free association,

dromenon, 128

dualism, Manichaean, 103

Du Cange, Charles, 2577, 258, 259
Duchesne, Louis, 1857
duplication motif, §44
Diirkheim, Emile, 79

Dutch East Indies, 365

dwarf(s), 158, 165, 215, 222

dyad, 375

eagle, 3357, 376

earth, 81; Mother, see Mother; Vir-
gin Mary as, 107

east, symbolism of, attraction of
Europeans to, 8

Easter: candle, 1850, eggs, 13

ecclesia spiritualis, 87

Ecclesiasticus, 3547

Eckhart, Meister, 158, 2157

ecstasy, 287

Edem, 310, 317, 324, 3307, 368

Eden, Garden of, 27, 35

education, of the educator, 175

egg (s), 292ff, 304, 3197, §77; golden,
159, 160, 172, 368; in mandala,
347, $71; Orphic, 293, 361; pea-
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cock’s, 87s5; philosophical, 293;
world, 311

ego, 318, 819, 357, 858; and con-
sciousness, 275; differentiation
from mother, 102; not cenire of
unconscious, 281; and personality,
165, 187; unconscious and role of,
278

ego-consciousness, 141, 288; and
archetypes, 286; awakening of,
102; emancipation of, 230; iden-
tification with self, 145; possessed
by shadow and anima, 123; primi-
tive, 83; supremacy of, 132

Egypt, 8487, infant in tomb, 134;
initiation in, 14; Mary's flight in-
to, 28; rebirth ritnal, 45

Egyptian (s): land of the, 18; repre-
sentation of God, 326

Egyptians, Gospel according to the,
176

elbos, see idea, Platonic

eight, see numbers

Eisler, Robert, 3110

Eleazar, Abraham, 298n

elements, four, 319, 329, 335

elephant, 187

Eleusis, 14; see also Mysteries

elf, 158

Elgon, Mount, 169, 268

Elgonyi tribe, 17

Eliade, Mircea, 36

Elijah, 141, 145, 2377

elk, 264

Elohim, g10, 317%, 324

Ememqut, 227f

emotion(s), 96, 209, 278; mass, 47;
violent, 120

empiricism, 76

emptiness, g8

Empusa, 82

enantiodromia, 215, 229, 239n, 272,
346, 348, 353; in symbolic process,
88

energy, 83; consciousness and, 142;
specific, of archetypes, 63

Enkidu, 145

Eniightenment, 157

Enoch, 388

entelechy, 164f, 166

enthusiasm, 21§

envy, g6o

Ephesians, Epistle to the, 1217, 3420

Ephesus, 1367

epidemics, psychic, 124, 157, 278

epilepsy, 78

episcopus puerorum, 257, 258

Epona, 250

Erman, Adolf, 326n

Eros, 86; overdeveloped, 88, 94ff

Erskine, John, 28, 202

esoteric teaching, 7; archetypesin, 5

eternity, 144, 196

ethnology, 53

euhemerism, 157

Euhemeros, 6o

Europa, 191

evangelists: attributes/symbols of,
234n, §66; four, 341n, g46n

Eve, 27, 312, 317

evil, gg7n; chthonic triad and, 234;
cross and, 382; and good, 103, 215,
21%4; matter and, 109; reality of,
s2zf, g41n

evil eye, 197, 380

evil spirit, 218, 249, §77; transgres-
sion of, 248

exercitia spiritualia, 129, 131f

existences, previous, 287

exposure, of child, 167

extraversion, 238

eye(s), 336; in Bohme, 381; and man-
dala, 337, 361, 377, 380; muotif,
346; of Osiris, 226; peacock’s, 330;
symbol of consciousness/God, 337,
of Wotan, 226; see also evil eye

Ezekiel, 346n; seraphim of, s19;
vision of, 2g4n, 3557, §66; wheel
of, 3a9n, 388

F
“factor(s)”; anima as, 27; gods as, 25

fairytales, 155, 207ff; archetypes in,
5 207ff; Estonian, 218; ExaAMPLES:
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fairytales (cont.):
Czar’s Son and His Two Compan-
ions, 228f; diagrams on wall, 129f;
Ememqut and the Creator, 227f;
How Orphan Boy Found his Luck,
218ff; Maria Morevna, 242; One-
Sided Old Man, 226f; Princess in
the Tree, 231ff, 235f, 243ff; Soldier
and Black Princess, 225f; Son-in-
Law from Abroad, 228f; Step-
daughter and Real Daughter, 225;
see also 218—42 passim

faith, 208, 350

falcon, g6y

fall, the, 230, g28n

fantasies, 66, 172, 183; archetypal
images in, 18g; and dreams, 49;
Miller, 18g; personal, and imper-
sonal, 155; series of, 190

fantasy: creative, %8; erotic, 25; in-
fantile, 83; intensification of, 180

fasces, 48

fascination, 26, 69, 377, 378

fate, goddess of, 81

father, 102; archetype, 161n; -com-
plex, see complex; -hgure, in
dreams, 214; -imago, see imago,
parental; pneuma as, 324; self ex-
pressed by, 187; tribal, 62; uncon-
scious incestuous relationship
with, 88

Father and Son, Christian formula
of, 12

fatigue, 120, 139

Faust, 284; see also Goethe

“fear, maker of,” 17, 170

Fechner, Gustav Theodor, 54

feeling-values, 103; see also functions

femininity, threeness and, 244

Fendt, Leonhard, 176

Fescennia, 26on

festum: asinorum, 258; fatuorum,
258n; puerorum, 258; stultorum,
257

Ficino, Marsilio, g14n

field, 81

Fierz-David, Linda, 28n, 1247

figures, geometrical, 184

filia mystica, 201

filius: philosophorum, 140; regius,
215; sapientiae, 106, 158, 171

Finland, child-motif in, 151

fire, 169, 316, g2%n, 356; everliving,
33; fire-god, 51; wise old man and,
224

firmament, 184

first half of life, 120

fish, 146; in Abercius inscription,
gion; alchemical “round,” 140;
content of unconscious, 139;
Great, 310; in Khidr legend, 138f;
in mandala, 3$69f; meals, of early
Christians, 141; “Nun” as, 138;

symbol, 142; —, of mother, 82; —,
of saviour, 18; transformation of,
141

Fishes, acon of, 309, 310

five, see numbers

Flamel, Nicholas, 140n

flash, 295f

Flournoy, Théodore, 55, 1557

flower(s), 159, 160, 187, 361, 365, 367;
Golden, 363

flute, 2207

Fo, 159

fog, blue, 353

folklore, 21%; child motif in, 158;
devil in, 255

folktales, 184, 217ff

font: baptismal, 45, 81; benediction
of, 45

fools’ feast /holiday, 257, 258

force, lines of, 306, 313

Fordham, Michael, 1567

Forest, King of the, 222

foster-parents, fantasy of, 45

Foucart, Paul Frangois, 1777

fountain, 221; Mercurial, 140n

four: a feminine number, 234; see
also numbers

fourness, 234

France, 258

Franz, Marie-Louise von, 2147

freedom, 163

Freeman, Kathleen, g25n
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Freud, Sigmund: and aetiology of
neuroses, 83; and free association,
49; on Leonardo, 44, 46, 68n; and
Oedipus legend, 152-3n; on reli-
gious inhibition of thought, 6gn;
theory and method, 54f; view of
psyche, 43; view of unconscious, 3,
277, 284

Freudian, gog; psychology, 29

friend(s), 133; pair of, 147; two,
parable of, 121f; two helpful, 147

friendship, 86; of Mithras and sun-
god, 131; of Moses and Khidr, 122;
of two birds, 121f

Frobenius, Leo, gion

function(s): four psychic, 77, 153,
237f, 20, 332; —, and colours, 335;
inferior, 123, 237, 238, 241, 244,
303, $32; loss of, hysterical, 120;
pairs of, gogn; superior, 238;
three/triad of, 241, 242; transcen-
dent, 28g; triads of, ggon; see also
feeling

Galatea, §73

gana, 119n

Garbe, Richard, 82n

garden, 81

garnet(s), 300, 301

Gebhurah, 3357

Gedulah, g35n

Geist, 209

genes, 284

Genesis, Book of, 2997

germ, golden, 368, 370

Germanic: soul, 146; tribes, and
Christianity, 13f

Germany, 127

Gessmann, Gustav Wilhelm, goon

“getting stuck,” 38, 291, 318

ghost, 215

ghost-stories, 158

ghost trap, 268

giant, 1617

Gilgamesh, 145

girl, unknown young, 184

Glauber, Johann Rudolph, 3317

globes, 374

Gnosticism/Gnosis/Gnostic, 12, 191,
310, 368; coniunctio in, 175, 177;
hermaphrodite in, 1%4; and Holy
Ghost, 64; of Justin, 317, 324,
g3on; Naassene, 368; peacock in,
875; “psychic” and “spiritual”
man in, 26; spirit/dove in, 45;
syzygies in, 59, 170; see also Barbelo-
Gnosis; Soul, Hymn to the

goat, 226, 338, 339, 342

god(s), 19g; child-, 151, 158, 165f;
fire-, 51; “light,” 103; as psychic
factors, 23; self expressed by, 187;
seven planetary, 136n; sun as, 6,
51; unreliability of, 145f

God, 211; back of, 328n, ggo; Chris-
tian conception of, 11; dual vision
of, 64; as Father, Mother, and Son,
in Brother Klaus's vision, 10; four
spirits of, 335; and lotus, 326;
the mandala as an image of, 38¢;
name of, g§g0; of New Testament,
11; spirit as, 208, 213; wise old
man and, 225; Yahwistic concep-
tion of, 11; see also Son of God

goddess, ggo; anima as, 29; as
mother, 81; Mother, 1777; self ex-
pressed by, 187

godfather /godmother, 45, 68, g3

godhead, spirit and, 211

God-image, 4, 246, 324, 354; see also
Imago Dei

Goethe, 69, 101, 104, 209, 223, 224,
285; Faust, 28, 29, 9bn, 9n, 98,
114, 146, 158, 1597, 177, 183, 234,
2867, 373, 389

Goetz, Bruno, 159, 2157

Gog, 144, 146

gold, go5, g17; alchemical sign for,
301; hoard of, 157; philosophical,
348, see also aurum philosophi-
cum; and sun, gi12; symbol of
Anthropos, 313

Golden Age, 263, 268

good, see evil

goose, of Hermes, 376
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gorge, 192

Gorgon’s head, 189

gospels(s), 128, 141, 346n, 388

governess, 81

grace, 25, 115, 117, 118, 129, 132, 134

Graeae, 81

grail, 141n

Grail, Castle of the, 19, 24

grain, field of, 193

grandfather, 216

grandmother, 81, 102; devil’s, 103

grass, 143

grave, 82

Great Mother, see Mother s.v. Great

Greece: child-motif in, 151; gods of,
14

green: in fairytale, 222; and sensa-
tion function, 332, 335

gremlins, 223

griffin, 223n

Grimm, Brothers, 2237, 255

group: identification with, 125ff; re-
Iation to individual, 127

Guillaume de Digulleville, 64

gunas, 82

guru, 133, 216

H

Hades, 140n, 184

Haggard, H. Rider, 28, 30, 71, 200,
285, 286m

hallucination, 214n

Hal Saflieni, 186

Hans, Stupid, 255

Hanswurst, 255

Harding, M. Esther, 316n

hare(s), 81, 378

Hartmann, Eduard von, g, 152, 276

Hauck, Albert, g24n

hawk, 264

heart, 20, 296

heaven, 24, 27, 81; kingdom of, 221;
see also Queen of Heaven

Hecate, 100, 182, 185, 186

Helen (companion of Siinon Magus),
202

Helen of Troy, 28, 30f, 202

Helios, 40, 52, 128

hematite, g27

hemorrhage, 91

hemlock, 1777

heng (all-pervading power), 359

Hephaestus, 374

Hera, 45, 343

Heracles, 45, 123, 167, 171,
cycle, 2417n; “Prophet,” 324

Heraclitus/Heraclitean, 16, 26, 33

Hercules Morbicida, go1n

heredity, 78

hermaphrodite, 69n, 173, 174, 176,
374; divine, 67; Mercurius as, 158;
Platonic, 192

hermaphroditism, of child, 173ff

Hermas, “Shepherd” of, 37

Hermes, 133, 178, 227, 255, 306,
so7n, 311, 312, 377; ithyphallic,
106, 314; Kyllenios, 295, go2

Hermes Trismegistus, 47, 87, 311,
374

Hermetic philosophy, 6on, 175, 176;
see also alchemy

hero(es), 197, 199, 218, 229, 28s;
birth of, 141; child, 165f; —, as
culture-, 169, 171, 183; cult-, iden-
tification with, 128; myths of, 6gn,
172, 180; old man and, 217; self
as, 146; sun as/solar, 6, g43n;
transformations of, 117

heterosuggestion, 63n

hexad, g72

hierogamy, of sun and moon, 147

hieroglyph, go2

hieros gamos, 109, 176, 177, 229

Hildegard of Bingen, St., 381

Hinayana Buddhism, §58

Hindu: philosophy, 36; speculation,
171

Hinduism, g0

Hipparchus, 6

Hippolytus, 166n, 177n, 295n, gozn,
§111, 8171, §24, 3311

Hiranyagarbha, 142, 368, g70, 371,
377 878

hoard, guarded by dragon, 157

343
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hobgoblin(s), 216, 223

Hoffmann, E. T. A, 284

Hoélderlin, Friedrich, 329

Hollandus, Joannes Isaacus, 140n

Holy Ghost, 52, 296; Gnostic inter-
pretation of, 64

Holy Saturday, 45

Homer: Odyssey, 3oz

Homeric Hymn, 1150

homo:altus/interior | maximus,308n,
312, 314; philosophicus, 134n;
quadratus, 307

homoousia, 8

homosexuality, 71, 85, 86, 199

homunculus(-i), 159, 165, 223, 293,
304, 815, 873, 875, 378, 383

Honorius of Autun, 2197

hooded man, 223

Horace, 260n

Horapollo, 46, 49, 3117

horde, primal, 62

Horneffer, Ernst, 118n

horns, 353, 376

horoscope, 6, 344

horse: black, 34, 35, 217; three-
legged, 232f

Horus, 107; -child, $28, 363n, 367;
four sons of, 234n, 319, 346n, 366,
388

Hosea, 146

hospital, 194

Hovamol, 246n

Hubert, H., and Mauss, M., 48, 641,

hun (spirit), g2on
hydrogen bomb, 108
hylozoism, 208
hypnosis, 219

Ialdabaoth, 298n

Iamblichus, §26

ice men, 223

I Ching, 38, 59n, 2197, 3397, 342,
358, 359

Ichthys, 370; see also fish

icons, 361

id, gn

idea(s): archetypal, sn, 21, g7 his-
tory of the word, 33; inherited,
66; as nomina, 76; Platonic, 4, 33,
755,79

idealization, 106

identification, g7, 180; with ancestral
souls, 125; with archetype, 351;
with cult-hero, 128; with deceased
persons, 124; regressive, 126; of
self and ego-consciousness, 145;
see also group

identity, group, 125

idleness, 27

Ignatius Loyola, St., 131

illness, 120

illumination, 39

illusion, 198

image(s), 78; archetypal, 3g; —,
meaning of, 13§; eternal, meaning
of, 8; ideas as, 33; myth-creating,
%; pre-existing psychic, 66; pri-
mordial, 78, 153; sacred, Reforma-
tion and, 12; in symbolic process,
38

imagination, active, 49, 53, 1557,
190, 193, 216, 292, 332, 351, 352,
355, 380

Imago Dei, 4, 246, 354; see also God-
image

imago, parental, 6of, 66

immortality, 117, 136, 142, 188

impotence, 85

incest, 249, 285; sacred, 229; theory,
68-6gn

incest-fantasies, 6of, 63, 65

India, 8, 106, 216; child-motif in,
151; “loving and terrible mother”
in, 82; Indian philosophy, 230,
282, 389, see also Hindu philoso-
phy; Sankhya philosophy

individuation, 40, 106, 130, 145f,
150, 172, 198, 287, 290ff, 348, 350,
353f, 371ff; and alchemy, 41; anal-
ogy of creation, go8; dream-sym-
bols of, 130; goal and symbols of,
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individuation (cont.):
164f; hero and, 166; mandala sym-
bol of, 35; meaning, 275, 288; opus
as, §24; spirit of darkness and, 252

industry, 193

infans noster, 158

infantilism, 180

infatuation, 6g

inferiority, 180

inflation, 145, 180, 213, 351; nega-
tive, 180

Ingram, John H., 158n

initiate, 1147

Innocent I11, Pope, 257

Innocents’ Day, 257

insane, delusions of the, 183

insanity, 40, 278

inspiration, 213

instinct(s), go3, 388; analogies to
archetypes, 43; a priori, 43; de-
termined in form only, 7g; ma-
ternal, 87; —, overdevelopment of,
92; physiology of, 55; primitive
man and, 163; repressed, and
dreams, 49

integration, gin

intellect: and spirit, 16, 211; spon-
taneous development of, g1

interpretation(s), 157; of anima, §2;
only for the uncomprehending, g1

intoxication, mass, 126

introversion, 238

intuition, 282, 303

invisibility, staff of, 2197

invisible one, 177

Io, 107

Irenaeus, 4, 591, 641, 700, 262n

Iris, ggon

iron man, 223

Isaiah, Book of, 141, g5on

Isis, 10%7; mysteries of, 40, 52, 350

island motif, 196

“isms,” 61, 62, 349

Ivan, Czarevitch, 242

Ixion, 582

I-You relationship, 8

Izquierdo, Sebastian, 131n

J

Jacobi, Jolande, g537

Jacobsohn, Helmuth, 244n

Jafté, Aniela, 28

James, M. R., 18n, 3571, 176

James, William, 55, 210

Janet, Pierre, 55, 119, 155, 246, 277
Jehovah, 214; see also Yahweh
Jerome, St., g16n

Jerusalem, 146; heavenly, 81, §77
Jesus, g1%; Oxyrhynchus sayings of,

35; St. Paul and, 121; uncanonical

Gospels, 26; see also Christ; Virgin

Birth

jewel, 160

Jews, 145, 191; concept of God, 103;
persecutions of, 48

Job, 319; Book of, 237n

John, St. (Evangelist), 1367, 299, 300;
(author of Epistles), 215

John of the Cross, St., 319n

Jordan, baptism in, 45

Joshua, 137f, 141

Judgment, Last, 147

Jung, Carl Gustav:

CASES IN SUMMARY (in order of
presentation, numbered for ref-
erence):

[1]Schizophrenic who saw sun’s
penis. — 5of

[2] Victim of mother and castra-
tion complex. — 67f

[3s] Philosopher with imaginary
cancer. — 104f

{4] Woman with fantasy of primi-
tive mother-figure. — 184n

[5] “Case X,” spontaneous visual
impressions of Kore archetype.
—191ff

[6] “Case Y,” dreams of same. —
195ff

[7] “Case Z,” dreams with animal
affinities. — 200ff

[8]American lady in psychic im-
passe: active imagination ex-
pressed in paintings. — 29o0ff
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[9] Woman fond of playing with
forms. — 347

See also 362-83; many of the man-
dala pictures are from cases
woRrks: “Aims of Psychotherapy,
The,” gy2n; Aion, 41n, 14on,
141n, 164n, 270n, 285n, goyn,
g1on, gbyn, gyon; “Answer to
Job,” 328n; “Brother Klaus,”
8n, 64n; Collected Papers on
Analytical Psychology, 306n;
Commentary on “The Secret of
the Golden Flower,” sgn, g2on,
352, 384; “Enigma of Bologna,
The,” 2gn,; “Instinct and the
Unconscious,” 78n; Integration
of the Personality, The, gn;
Memories, Dreams, Reflections,
xi, 3551, 3641, Mysterium Con-
iunctionis, 25n, 155n, =226m;
“On the Nature of the Psyche,”
sn, g14n, 346n; “On the Psy-
chology and Pathology of So-
called Occult Phenomena,”
122n; “Paracelsus as a Spiritual
Phenomenon,”  24n, 1367,
2057, gi7n;  “Philosophical
Tree, The,” 3337, 366n; Prac-
tice of Psychotherapy, The,
25n, 865n; Psychiatric Studies,
276mn; *“Psychological Approach
to the Dogma of the Trinity,
A" 121n, 122n, 323n, §98n;
Psychological Commentary on
the Tibetan Book of the
Dead, gy6m;  Psychological
Types, 129n, 1621, 1641, 1690,
175n, 238n, 284n, 28gn, gogn;
Psychologische  Interpretation
von Kindertrdumen, 353n,; Psy-
chology and Alchemy, $4n,
41m, 58n, b4n, Jom, 130m, 1337,
136n, 1597, 1647, 1657, 1717,
187n, 2151, 2347, 2357, 251N,
284n, 287n, 2931, goon, 304n,
goyn, gion, 3121, 324nm, 326m,
333, 340m, 355, 356m, 366m,
37871, 3747, §76n, 38on, “Psy-
chology of Eastern Meditation,
The,” 129n, 3271, 3447, 3751
“Psychology and Education,”

83g3n, “Psychology and Reli-
gion,” 136n, 164n, 234n, g10m,
328n, 343n, 355, Psychology
and Religion: West and East,
234n, 38gn; “Psychology of the
Transference,” 29n, y2n, 140n,
g14n, 846; Psychology of the
Unconscious, son, 153n; “Rela-
tions between the Ego and the
Unconscious,” 72n, 1597, 17510,
181n, 284n, 288f, s06n, g52;
“Spirit and Life,” 209; “Spirit
Mercurius, The,” 133n, 2357,
goqn, goqn, 3o8n, g11n, 3337,
874n; “Structure of the Psyche,
The,” 154n,; Symbols of Trans-
formation, 27n, 41n, gon, 82,
1077, 1417n, 1457, 15370, 1607,
18gn, 1gon, 245nm, 285n, 284n,
329n, 3§36n, 36gn; “Synchro-
nicity,” 10gn, 142n, §447n;
“Transcendent Function, The,”
1550, tggn, 28gn; “Transfor-
mation Symbolism in the
Mass,” 118n; Two Essays on
Analytical  Psychology, 86n,
1627m, 164n, g43n; “Visions of
Zosimos, The,” 1gzn, 223n;
Von den Wurzeln des Bewusst-
seins, gn; Wandlungen wund
Symbole der Libido, son; “Wo-
tan,” 2510

Jung, Emma, 124n, 247

Jupiter, go6, 3357

Justin (Gnostic), g10, 317, 324, 3307

K

ka, 380

Kabbala Denudata, 314n, g28n,
338n

Kali, 82, 100, 103

Kallid, see “Calidis . .

Kallisthenes, pseudo-, 345

Ka-Mutef, 244

Kant, Emmanuel, xgn, 6yn, 46, 4717,
84, 152

Karkinos, 343

karma, 113

Karnak, 215

Kenya, 17, 143
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Kerényi, Karl, 7n, 11970, 151, 173,
192, go2n

Kerner, Justinus, 54

Kether, g28n

Keyserling, Count, 1197

Khepera, 367

Khidr, 122, 133, 135§, 140f, 143ff

Khunrath, Henricus, 298n, ggon,
331n

Kierkegaard, S¢ren, 8

kilkhor, 346

king(s): in black and white magician
dream, g4; four great, g31gn; “old,”
in alchemy, g47; seven fallen, 328;
sun as, 157; symbol of self, 187

Kingdom of God, 81; see also
Heaven, Kingdom of

Kings, First Book of, 237n

Kingsford, Anna, 65

Kircher, Athanasius, 158n

Kiswahili, 143n

Klages, Ludwig, 16, 211

Klaus, Brother, see Nicholas of Fliie,
St.

klippoth, 328

Knife Prince, 228

Knorr von Rosenroth, Christian,
3147

knowledge: critique of, 101; discrim-
inating, 82

Koepgen, Georg, 174n

Kdhler, Reinhold, 236n

Koran, 1221, 1351, 140, 143ff

Kore, 81, 182ff, 188, 197, 199, z0g,
20§

Koschei the Deathless, 242

“Krates, Book of,” 1§47

kuei(soul), 59, 212

Kundalini, 362, 368, g70; yoga, see
yoga

Kypris, 327

L
labours, twelve, 241

Lactantius, 2957
lady, white, 198

Lagneus, David, 1407

lamb(s), 2g2f; with seven horns, g

Lambspringk, 382n

lamia, 25

Lands, Two, 381

language, history of, g3

Lao-tzu, 290, 341

lapis (philosophorum), 88, 304, 3071,
312, 313, 3311, 34o0n, 363; syno-
nyms for, 171, gog; exilis et vilis,
171; as mediator, 174n

La Rochefoucauld, 27n

laurel, 332, 333

Lavaud, Benoit, 10n

layers, circular, g29

lead, gg2n

leaden man, 223

Le Bon, Gustave, 125n

Leda, g17

legends, of gods, contradictions in,
102

Leibniz, Gottfried Wilhelm, 152

Leiden, papyri, 51

Leisegang, Hans, 166n

Lenglet du Fresnoy, Pierre Nicolas,
33on

Leonardo da Vinci, 44, 46, 49, 68n

Leone Ebreo, 314

leopard, 198

“letting go,” 318

Leucippus, 57

Leviathan, g11n, 316n, 370

Iévy-Bruhl, Lucien, 5, 42, 125nm,
126n

li (beneficent power), 59

liberation, goz

Liber mutus, 25n

libertas decembrica, 258

life: anima as archetype of, 32; per-
petual continuation of, 117; pro-
longation of, 136; stone as, 134n

ligamentum corporis et spiritus, 313

light, 147%; archetypal, God as, 4, 75:
in Béhme, 296, 299, 38g; bringers
of, 169; Maitland’s vision of God
as, 65; wave and particle concepts,
312
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lightning, 294ff, 298n, 2904, 314, 319,
327, 331

Lilith, 82

Lilius, gg1n

lily, 198

lingam, 106, 354

Lingdam Gomchen, g27n

lion, 157, 3357, in fairytales, 221,
252; green, 14on; man-faced, §66;
symbol of self, 187

listlessness, 119

literature, syzygy motif in, 56

liver, 364

Liverpool, 364

Loco Tenente Gobernador, 22

Logos, g6

Loki, 374

loneliness, 169

Longfellow,
1421

“Long-lived One,” 141

Lord's Prayer, 214

Loreto, Litany of, 363

lotus, 81, 130, 187, 326, 328, 338nm,
356, 361, 363

Love-desire, 334

Lucifer, g7, 206, g22n, gag

Liidy, F., goon

Luke, Gospel of, 237n, 2057, 2967,
337

Lund, Hermann Christian, 197

Lupulus, see Woelflin

lust, 360

Henry Wadsworth,

M

McGlashan, Alan, 26on

Macrobius, 59

macrocosm, §14

madness, 85

Madonna, 103, 201; see also Mary,
the Virgin

Madura, §55

Maeder, A, 1537

maenad, 184

magic: of female, 82; fertility, 177;
and primitive man, 154; and re-
birth, 114, 128f; sympathetic, 22

magician, 198, 216, 235; black and
white, 34f, 216f; wicked, 227
magnolia, 3§64
Magog, 144, 146
magpie, 2217
mahatmas, 2167
Mahiyana Buddhism, 358
maiden, 183, 184, 185, 186, 191, 198;
see also Kore
Maier, Michael, 6on, goin, 312n,
331n
Maitland, Edward, 64f
Maitrayana-Brahmana Upanishad,
371, 877
maize, 142, 169
Majfhima Nikaya, 338n
Majuyj, see Magog
Male Shooting Chant, 380
Malkhuth, g28n
man, 71; carnal and spiritual, 1377;
encompassed by a woman, g71; in
Ezekiel's vision, g3sn; feminine
traits in, 124; higher and lower,
13%7n; Original, Plato’s, 68n; “psy-
chic,” 26; “spiritual,” 26; stone as,
134n; true, see chen-yen
mana, 14, 33
mandala, 81, 130, 296n, 294, 299, 304,
go7n, 312ff, 323f, 335, 3874
alchemical, gign; antidote for
mental chaos, 10; B6hme’s, 12; in
Brother Klaus’s vision, g; child as,
159; division into four, ga22; func-
tional significance of, 383f; heav-
enly city as, g35; Lamaic, 358, g6o;
pentadic, §4%, 361; ritual use of,
358; Tantric, g59; tetradic, §61;
Tibetan, g38n; triadic, 347, 361
mandapam, 355
Manget, J. J., 1337, 1597, 1741, 3197
Manichaean dualism, 103
mar, 245
mare tenebrositatis, 140
Maria, axiom of, 234, 237, 245, goon,
310, 3467, gbo, 378
Maria Aegyptiaca, 104
Maria Morevna, Queen, 242
Marianus, 1597
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marriage: divine, 145; insecurity of,
29; wrecking of, g5

Mars, 33571

Martianus Capella, goz2

Mary, the Virgin, 46, 81, 82, 185n,
2957, 329, §67; assumption of, 107,
108, 10g, 114, §88n; as earth, 107;
flight into Egypt, 258; fructifica-
tion by tube, 52; laurel and, 333;
“leader of hosts,” 242; stone as,
184m

masculine traits, emergence of, g1

Masenius, Jacobus, 3437

mass (mob), 349; identity with, 175;
shadow and, 267; state, totali-
tarian, 213; see alse emotion,
mass; intoxication, mass; psyche,
mass; psychology s.v. mob/mass

Mass, the (religious rite), 115, 117;
Black, 191; for the Dead, 298n;
parody of, 260

massa confusa, 401

Mater: Dei, 136n; dolorosa, 92; na-
tura, g2; spiritualis, g2

materia prima, 141

materialism, 109, 211, 213

material: element, hypertrophy of,
87f, instinct, overdevelopment of,
92

matriarchy, primitive, g95; matri-
archal society, 203

matrix, §34

matter, 81, 108, 212; Assumption
and, 109; mother as, 91, 107; One
Substance as, 211; “psychization”
of, 109; relation to psyche, 108;
and Spirit, 109, 208, 210

Matthew, Gospel of, 336, 337

Matthews, Washington, 135n

Maya, 357

meaning: of anima, g2; archetype of,
32, 37, 374; how assigned, gof;
manifold, of archetypes, §8; un-
conscious core, in myths, 156

Mechthild of Magdeburg, 176

mediator, 164

medicine man, §7, 119, 227, 256

meditatio, in alchemy, 4of, 131

meditation, 637, 18

megalomania, 52, 68, 180

Meier, C. A, 3117, §52n

melothesiae, §15

melusina, 24n, 25

memory, 282

Mennens, Gulielmus, §30, 417

menstrual: blood, 184; disturbances,
91

Mephistopheles, 136n, 146, 183, 284

Mercurius/Mercury, 158, 304, $06;
anima as, 2117m; in BOhme, 296,
2987, goo; as dragon, 314; duplex/
duplicity of, g11, 313, 314, g22n,
877; Edem symbol of, g17; identi-
cal, with rotundum, g0%7; —, with
stone, 13%; in mandala, g11, g12; as
mediator, go7n; Philosophorum,
g12; as servant, 1717, spirit,
g12; spiritualis, 318; symbols of,
215; as trickster, 255, 874; vulgi/
vulgarisfcrudus, $12, 317, 345
wings of, 308, 323, 327, 335; and
Wotan, 246

mercury, see quicksilver

Mercury (planet), g14

Merkabah, 335

Merlin, 227, 245

mermaid, 25; anima and, 251n

Meru, Mount, §77

messenger, 143

Messiah, 2957, 328n

metal(s): alchemical, 158; child-fig-
ure and, 169

metal man, 158, 223

metamorphosis, 158; of the gods, 157

metaphors, 157

metaphysics, 28, 76

metempsychosis, 113

Metra, 319

Meyrink, Gustav, z21n

microbes, 65

microcosm, 188, 308

microphysics, 224

middle, 135, 139, 140

migration, 151, 155

Miller fantasies, 189

Mimir, 226
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mind, 312, 313

minera, 312

mines, 223

mine-shafts, 158

miscarriages, g1

misogyny, 69

Missal, Roman, 45

Mithras/ Mithraism, 51, 62, 131, 367;
Mithraic altarpieces, 135

Mohammed, 3317

Moira, 81

Moknine, g8o

Mondamin, 142

monkey(s), 159, 185

Monogenes, 2957

monotheism, 103

months, Platonic, g10

moon, 184; circle of the, go4; Earth-
Mother and, 185; -goddess, 196;
-lady, 196f; in mandalas, 34zf,
345, §75; mother-symbol, 81

moon-bowl, 1951, 314

morals, and aesthetics, conflict, 28

Morienus/Morienes, 159

Moses, 2957, 330; and Joshua, 137ff;
and Khidr, 122, 141; staff of, 295

mother, 101; aetiological effects pro-
duced by, 83; anima in, 29, 200;
archetype, 7sff, 16in; —, and
mother-complex, 85; —, attributes,
82; assimilation of, 6g9; Church,
see Church; complex, see com-
plex; and daughter, 188; dual,
45ff, 82; Earth, 106, 183, 184, 185,
186, 193, 197; figurative, 81; God
as, in St. Nicholas of Fliie’s vision,
64; Great, 75, 102, 108, 106, 1857,
237; identity with, 8g; -imago,
see imagos, parental; loving and
terrible, 82; personal, 81, 83, 102,
1g9; primordial, 183; prototype of,
75; Tesistance to, go; self expressed
by, 187; unmarried, 184; very old,
192

Mother of Christ, 45

Mother of God, 81, 107, 108, 202, 867

mother-goddess, 75, 1771

mother-image, 8o, 105; analogues of,

105; chthonic type and Urania
type, 106; fixation on, g3; in man
and in woman, 105f

mother-in-law, 81, gon

mother-love, g2

Mothers, Realm of the, g8

motif(s), 42, 153, 183; child, 158, 159,
161, 162; —, unity and plurality
of, 16s; in dreams, 183

mountain, 193, 2197n; in dream, 19

Mountain Chant Rite, 380

Mountains, Two, 144, 146

movement, leftward and rightward,
320

M’tu-ya-kitabu, 143

miladhara, 372

Multatuli, 344

murder, ritual, 191

Musaeum hermeticum, §82n

Mylius, Johann Daniel, 1407, 1587,
331n

mysteries, 128; anima and, 199; an-
tique, 12; Eleusinian, 115, 117,
186; see also Isis

mysterium iniquitatis, 103, 175

mystical experience, 283

mysticism, 44, 1%6; Catholic, 174;
Christian, 230, 367; Islamic, 133,
147

myth(s): and archetypes, 5, 67, 153;
experienced, 154; hero, 697, 180;
living and lived, 1%9; primarily
psychic phenomena, 6; and primi-
tive consciousness, 156

mythologem(s), 179, 189, 251, 378;
in dreams, 152

mythology, 189, 199; American In-
dian, 255; comparative, 53; Great
Mother in, 106; incest in, 249n;
and mother archetype, 101; paral-
lels in fantasy, 66; rationalized
substitute for, 16g; syzygy motif in,

56
N

Naas, 817, 824

name, Bew, 129
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National Socialism, 251, 252

nations, fate of, and individual
psyche, 47

Nativity, 141

natural philosophy, Greek, 76

nature, §37n; in Béhme, 2g5f; and
culture, g373; Deity garbed as, 118;
Democritus on, 130; fire of, goo;
processes of, as symbols of psyche,
6, spirit and, 208, 210

Navahos, 135, 380

nebulae, 16

Needham, Joseph, 597

Negroes, and Christianity, 14

nekyia, 184

Nelken, Jan, 39, 18gn, 2%8n, 285, 286

neolithic, 186

nerve, mystical, system, 38

Nessus shirt, 123

neti neti, §39

Neumann, Erich, 186n, 252an, gg7n

neurosis(-es), §9, 47, 48, 68, 105, 157,
277, 278, 288; aetiology of, 83;
archetypes in, 47; dreams and
therapy of, 178; dual mother in,
46; Freud and, g5, 83; infantile,
mother and, 8s; psychology of,
and anima, §;6; psychopathology
of, 139, 152; are social phenomena,
47; therapy of, 159

neurotics, mythological parallels in
dreams of, 66

Newcomb, Franc Johnson,
Reichard, Gladys A., 363n

New Testament, 104, 105, 263; God
of, 11; see also names of individual
books

New Year, 257

New York, 127, 346

Nicholas Cusanus, 11

Nicholas of Fliie, St., 8f, 63f

Nietzsche, Friedrich Wilhelm, 18, 29,
37, 104, 118, 121, 146, 246n, 260,
394

nightmares, 82

nigredo, 140 & n, 251

Nile, g42n

Ninck, Martin, 248n

and

nirdvandva, 36, 339

nixie(s), 24ff, 184, 222, 371

Noah, 236n; Noah's Ark, 353n

nodes, 308

nominalism and realism, 76

nonad, 136n

non-differentiation, 172

non-recognition, 172

Norns, 81

“nothing but,” 172

Nous/rels, 106, 212, 306, 312, 313,
317n, 318n

numbers, 310; three, 1361, 254f, 243,
247, 310, 372, 389; four, 1367, 234,
235, 243, 247, 302, 372, 873; five,
879, 389; six, g72; seven, 136n,
140n; eight, 136n; twelve, 241, g05;
306, 307, 310, §35; see also dyad;
triad; tetrad; quaternity; pentad;
hexad; nonad; masculine and fem-
inine, 234, 244, 247, 259

numinosity /numinous; and anima,
28; of archetypes, 39

Nun, 138, 139

nurse, 81

nymph, 184

obsession, 132

Ocean, g16n

Och, 222

octopus, 198, 315

Oedipus legend, 1527

old man: one-sided, 226; see also
wise old man

Old Testament, 175, 214, 224, 256;
see also names of separate books

omens, evil, averting, 22

Omphale, 324

one-sideness, 163

onion, 328

ontology, 171

Opicinus de Canistris, 176

opposites, §19; cannot be envisaged
in oneness, 230; collision of, 167;
conscious mind between, 168; dis-
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crimination of, 96; equivalence of,
36; freedom from, g6; good/evil,
823; irreconcilability of, 36, 344;
male/female, 69, 70, 234; paired,
106; relativization of, 36; separa-
tion of, 147; symbol uniting, 164;
tension of, 109, 235 248, 26g;
union of, 12, 109, 168, 173, 174,
1476, 289, 342, 358, 382; war of, 175;
see also complexio oppositorum;
syzygies

opus alchymicum, 293, 308, 319, 324,
331, 348

Orandus, Eirenaeus, 140n

orgies, 184

Origen, 169, 353f, 371

Orpheus, g7, 325n

Osiris, 117, 128, 141, 226, 242n

oven, 81

overvaluation, 69

Oxyrhynchus sayings of Jesus, g5

P

Paderborn, 378

padma, see lotus

painter, 199

paintings, 291 ff

pair: divine, 6o, see also syzygies;
parental, 65; see also brother-sister
pair

Palatine, ass graffito, 259

Pan, 17,118

panacea, 171

Panchatantra, 343

panic, 23

Paracelsus, 24, 136, 295, 329

Paraclete, 141

Paradise, 81, 147, 368; four rivers/
streams of, 35, g10f, 3417, 368; keys
of, 34f, 216f; tree of, 236, 317

paranoia, 122

paranoiacs, delusions of, 50

parapsychology, 256

parents: projection of, 65; relation-
ship to, and religious ideas, 62

Paris: Etoile, 365; Notre Dame, 257

Parmenides, 325, 3267, 330n

Parsees, g10

participation mystique, 20, 126

past, idealization of, 263

pathology, 260

Paul, St., 121; Epistles of, 1377

peacock(s), 198, 3751 eye, 330; sweat,
331m; tail, ggon; see also cauda
pavonis

pearl, 18, 160

Peking, Imperial City, g%

pelota, 258n

pentad, 373; pentadic mandala, 361,

373

pentagram, 3479
Pentecost, miracle at, 46, 210, 224

“perils of the soul,” 22, 145, 157, 281

persecution, of Christians under
Decius, 136n

Persephone, go, 186; see also Proser-
pina

Perseus, 189

persona, 2o, 123, 162; identity with,
122

personalities, traces of, and uncon-
scious, 283

personality: ancestral elements in,
124; centre of, 181, 357; change of,
136; continuity of, 113; dark side
of, 123; diminution of, 119f; dual/
multiple/double/split, 261, 276,
283; enlargement/widening of,
120, 1227; includes conscious and
unconscious, 187; need not imply
consciousness, 283; negative, 120;
plural stage, 165; supraordinate,
182, 183, 186, 184, 195, 199; trans-
formation of, 124

Pestalozzi, Johann Heinrich, 209

phallus, 178, 295n, 357; serpent as,
314

Pharaoh, 45, 128, 244

pdpuaxor, 227

phenomenology, 54, 55; of religious
experience, 62

Philalethes, Eirenaeus, 1710, 285

Philo Judaeus, 4, 51, 372

phobias, infantile, 83
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Phoenicians, child-sacrifice, 191

phoenix, 367, 375, 876

physics, mathematical, 16

physis/gios, 212, 334

Picinelli, Filippo, 3337, 342n

Pieta, 185

pig, g60; black, 226; golden, 19:

“Pilgrim’s Tract,” 10

Pisces, 6

pith, 206

planets, 3351

piant, 192

plateau, 193

Plato, 76, 79, 186; Original Man,
68n; parable of passions, 34f;
Symposium, s14n; Timaeus, 234,
235, 243, 378, 389; see also idea

Pleroma, 2957

Pliny, o0

Plutarch, g82

Pluto, go

pneuma/mvebua, 46, 324; as Father,
$24; meaning, 209

pneumatikos, 137n, 138

p’o, 59, g20m

Poimandres, 37, 65n

poisons, 227

polarity: red/blue, 31%; threeness
and, 234

Poliphilo, 28, 1247, 186

politico-social systems, modern, 23

politics, 267

poltergeists, 256, 262

polyophthalmia, 294, 346, 377

pope, fools’, 257

Poseidon, 192

Positivism, 157

possession, 39, 122ff, 164, 209, 253,
281, 351

poverty: Christianity and, 15; spiri-
tual, 17

Prakrti, 82

prayer, 21, 63n

precession of equinoxes, 6

precinct, see temenos

pregnancy: abhorrence of, gi1; dis-
turbances, 91

prehistory, neolithic, 12

Preisendanz, Karl, go4n

Priapus, 317

priest, 216

prima materia, 2987, 304, 382, 383

primal beings, hermaphroditic, 68n

primicive(s) (man), 172, 178; and
ancestors, 125; and archetypes, 5,
42; consciousness of, 22; contem-
porary, 153; and magic, 160; and
myths, 6, 154; perception in, 101;
“perils of the soul,” 157; psychic
life of, 169; “soul” among, 26; and
spirits, 210; subjectivity of, 6;
syzygy motif among, 56

Prince, Morton, 276

princess, black, 225

Priscus, Lucius Agatho, 1247

privatio boni, g41n

Prodigal Son, 249

professor, 216

progress, 163, 174

prohibition, 236

projection (s), 6, 25, 59f, 63, 65, 101,
187; of anima, 29, 89, 97; of man’s
unconscious on woman, 177; need
to dissolve, 84; never conscious, 61

Prometheus, 236

Propertius, 343

propitiation, 22

Proserpina, 107, g50; see also Per-
sephone

Protestantism: conception of God
in, 11; disintegration of, 13; icon-
oclasm of, 12, 13; preaching of
the Word, 128; and spiritual pov-
erty, 177; and Virgin Birth, 13

Protestant/Church, 13, 15, 29, 86

protozoa, §74

Proverbs, Book of, 328n

Prudentius, 227n

Psalms, 297n, 326

psyche/yvx#, 28%; affinity with cold,
209; collective, 125; dark side of,
152; impersonal, unconscious as,
186; individual and group total,
125; and individuation, 147; in-
stinctive/instinctual, 166; “id” of
Freud, gn; loss of, 189; see also un-
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conscious; mass, 127; materialist
view of, 57; and “mind,” 26g; most
tremendous fact of life, 116; myth-
forming/creating elements in, 7,
152; neonate’s not a tabula rasa,
66; nonconscious, 152; not homo-
geneous, 1o4; only can observe
psyche, 207; part of life’s mystery,
101; is personal, 48; preconscious,
77; relation to spirit, 208; uncon-
scious, 287; uniqueness of indi-
vidual, 77; unpredictability of re-
actions, 23

psychic figures, duplex, 183

psychologem, 260

psychology: complex, see complex
psychology; empirical, 7; experi-
mental, 54; a field of experience,
54; mob/mass, 125, 127; of the per-
son, 43; and physiology of in-
stincts, 55; primitive, 11g, 124;
sexuality in modern, 29; why
youngest of empirical sciences, 7

psychopathology, 159

psychophysics, 54

psychopomp, 37,133, 377

psychosis(-es), 39, 152, 278, 287

psychotherapy, 40; and instincts, 43

psychotics, archetypal figures of, 39

Pueblo Indians, see Taos

puer aeternus, 106, 158, 159

Pulcinella, 260, 264

pumpkin, 224

purification, 22

Purusha, 82, 142, 325

pyramids, 292, 305

Pythagoras, 359

Q

quadratura circuli, 387; see also cir-
cle, squaring of

qualities, four, 2g6n

quaternio, 328; marriage, 346

quaternarius, 372

quaternity, 2347, 235, 333%; in
Bohme, 296, 2987, gooff; child

motif as, 160, 164; of colours, gg2;
dream symbol, 196; of elements,
330; in fairytale, 241, 249; in man-
dalas, 319f, 335. 366, 387; symbol
of Deity, 324; —, of self, 187; —, of
wholeness, 233; triad as mutilated,
237
queen, self expressed by, 187
Queen of Heaven, 29, 64, 104, 10y
quicksilver, 306, 311ff, 316f, 332, 345
Quito, 127

R

Ra, 367

“Rachaidibi fragmentum,” 134n

Radin, Paul, 262, 266, 268

Rahner, Hugo, 2247, 236n, 316n,
g42m

Rainbow Goddess, 380

Ramanuja, g71

ram deities, §10

Rank, Otto, 153n

Ras Shamra, g70

rationalism, g79

raven(s), 240, 241; and evil, 236n;
in fairytale, 231f, 235f/; in man-
dala, g39; thirst of, 236n

Read, John, g75n

realism, see nominalism

reason, 18, 94

rebirth, 46, 113ff, 141, 14%; indirect,
114f; magic, and mother, 8g;
meanings of concept, 113ff; pri-
mordial affirmation of mankind,
116; psychic reality, 116

rebis, 174

recognition, of unconscious contents,
40

red, 183

redeemer, 249, 318n; in alchemy, 249

redemption, 35, 252; redemptive sig-
nificance, of uniting symbols, 168

redheaded actress, professorial anima
as, §o

Reformation, 12

reincarnation(s), 113, 287
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Reitzenstein, Richard, g7n, 133n

religio, 161

religion(s): comparative, 42, 56, 75,
18¢; ideas of, and parental imagos,
61f; and psychic processes, 154;
spirit in, 212; task of, 213; world,
tmages in, %

religious: experience, phenomenol-
ogy of, 62; observances, 162

renewal, 117; magical, 114, 129

renovatio, 114

représentations collectives, 5, 41, 42,
45,48, 51,61ff

repression, 186, g03; moral, 65f; of
représentations collectives, 63

resistance(s), 61, 131; to mother, go;
negative, g1; of unconscious, gogn

restitution ceremonies, 40

resurrection, 114, 8§42; body of, 358;
stone as, 1347

Reusner, Hieronymus, g17n

Revelation, Book of, g, 10, 146, gozn,
862n, 377

reveries, 155

rex gloriae, 329, 3417

Rhine, J. B, 109, 1427

Richard of St. Victor, 219n

rigidity, premature, 71

Rig-Veda, 369

Riklin, F., 1537

ring of return, 118

Ripley, Sir George, 226, 285n; “Rip-
ley Scrowle,” 2517, g74n

rishis, 2167

rite/ritual, 269; and archetypes, 188;
of Catholic Church, 128; and con-
solidation of consciousness, a2;
friend depicted in, 1g1; Mithraic,

51; regression and, 127; and
renewal of *“child,” 169, and
transcendence of life, 117; and
transformed hero, 128; see also
transformation
rites d’entrée et de sortie, 154, 163
River Map, 359

rivers, four, of Paradise, see Paradise
rock, 81
Romans/Rome: and Asiatic cults,

13, 14; child-motif in, 151; Gods
of, 14

Romantics, 28

Rome, St. Peter’s, 257n

Roques, Mrs. H. von, 217n

rosarium, §19n

Rosarium  philosophorum,
1401, 1417, 85171

Roscher, Wilhelm Heinrich, g43gn

rose: in mandalas, 361, 363, 364; mys-
tic, 367; symbol, of mother, 81;
—, of self, 187

rose window, §29

Rosencreutz, Christian, 251, 2957,
33171

Rosicrucians, 563

“Rosinus ad Sarratantam,” 13470

rotation, in mandala, §61

rotundum, 204, 301, 307, 366

roundness, 164

Rousselle, Erwin, g8n

rubedo, 00, 33171

ruby/rubies, goo, 331, 364

rug, 367

Ruland, Martin, 41n, 131n, 295n,
goon

Ruska, Julius, 286n

Russia, g7gn

133n,

Sachseln, g, 10

sacrifice, child, 191
salamander, 184n, g82
salniter, 296ff, 327
Salomon, Richard, 176
salt, 2987, go1, §27f
saltpetre, 296, 298n
salute, Roman, 48
samadhi, 287
Samothrace, 14
Samyutta-Ntkaya, 113n, 286, 319n
Sanatsugatiya, 368
Sand, George, 132
Sankhya philosephy, 82
Santa Claus, 128
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sarcophagus, 82, 216

sarkikos, 137n, 138

Satan, 146, 214

Saturn, 4n, 2987, 05, 3357

saturnalia, 256

Saviour, 236; analyst as, 61; approxi-
mation to, 256; loss of, 157; Mer-
curius as, 255; and serpent, 3$5;
trickster forerunner of, 263, 2570

Scheler, Max, 16

Schelling, F. W. J. von, 152

Schevill, Mrs. Margaret, g8on

Schiller, Friedrich, 7, 175, 209

schizophrenia, 66, 165, 190, 278n,
287, 388

Schmaltz, Gustav, gin

Schmitz, Oskar, 24

Schopenhauer, Arthur, 123n, 277

Schreber, Daniel Paul, 39, 159, 2787

Schubert, G. H. von, 54

Schultz, Wolfgang, 7on

science: danger of, 107f; and deifica-
tion of mother, 108; as myth, 179

scintillae, 140n, 390

Scott, Walter (Hermetica), 4n, 65n

sea: symbol, of mother, 81; —, of un-
conscious, 177, §80; Western, 343

sea-horse, 192

second half of life, ¢8, 199

Seele, 26

self, 22, 142, 164, 187, 215; androgy-
nous, 364; as archetype, 182; at-
tainment of, 106; birth of, 308;
centre of personality, 357; as hero,
146; identification with ego-con-
sciousness, 145; Khidr as symbol
of, 141; mandala as expressing,
304, 389; Moses' experience of,
144; “smaller than small,” 171;
symbols of, 173, 333; synthesis of,
164; totality of, g04; vision of, 162

self-assertion, urge for, 43

self-immersion, 384

self-realization, 168

Semele, 107

Semenda bird, 375

senarius, 872

Sendivogius, Michael, 319n

Senex Israel, g28n

sensation, function of, 303, 332, 335

“Septem tractatus . . . Hermetis,”
133m

seraphim, 319

serpens mercurialis, 311, 3476

serpent(s), 159, 166; anima as, 28;
evil symbol, 82; fiery, 296, g22n;
ithyphallic, $18; mercurial/Mer-
cury as, 311, 312, 314, 3170, see also
serpens mercurialis; Moses' staff
and, 295; Ophitic, 5; in paradise,
35, 312, 317; redemptive/as Sav-
iour, g5, 202; see also snake; uro-
boros

servant of God, 141

servus rubeus [fugitivus, 1471

sesquitertian proportion, g6o, gbzn,
378

Set, 226, 316n

seven, see numbers

Seven Sleepers, 135, 136, 138, 140n

sex(es), 318; determination of, 284;
interinhabitation of, 27f

sexual instinct, and psychology, 43

sexuality, in Freudian psychology, 29

sexual rites, 184

Sgarra, Chico, 269

shadow(s), 20f, 29, 30, 87, 41, 123,
183, 244ff, 262, 265, 266, 267, 270f,
284, 317, 322, 840, 357, 381; col-
lective, 262; of “fatherly” angels,
g10; of Madonna, 103; of Moses,
138f; spirit as, 215

Shakti, 1851, 356, 357, 364, 371

shamanism, 56, 256

Shankaracharya, 216n

shape, changing, 256

shards, 328

Shatapatha-Brahmana, 370

sheep, 192, 366

Shekinah, g28n

shield-holders, g6o

Shiva, 356, 357, 358, 864, 866, 871

Shiva-bindu, 356, 368, 369

Shvetasvatara Upanishad, 122

Simon Magus, 31, 202

simpleton, devil as, 255
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siren, 25

six, the number, 342

skins, formation of, g24, 528

Sky Mother, Egyptian, 380

sky-woman, 195, 198

Sleepers, Seven, see Seven

Sloane, William M., 200

snake(s); anima as, 200, 202; black,
g15f, g22f, 326, 334; den of, 192;
dream-symbol, 50, 166, g53; gold-
en, go6; signifying extension, 368;
symbol, of envy, gbo; —, of Kore,
184; —, of Mercurius, 311, 314; —,
in pictures and mandalas, 303,
3176, 528, 342, 346f, 361, 362, 566,
368ff, 375, 382; —, of self, 187; —,
of unconscious, 363, 376; see also
serpent

solicitude, 82

solidarity, human, 127

cdua, 324

Somali, 143

son: mother complex in, 8gff; self ex-
pressed by, 187

Son of God, 35

“sons of the sun,” 40

Sophia, 17, 64, 81, 106; -Sapientia, 45

soror, 201

soul(s), 26f; ancestral, 124; —, in Aus-
tralia, 125; —, identification with,
125; Christian idea of, xg, 128;
conglomerate, 3g%7; derivation,
2117n; loss of, 119, 139; projected,
57; and spirit, 211, goY; stone as,
134n; virgin mother of wise old
man, 35; see also anima; “perils of
the soul”

Soul, Hymn to the (Gnostic), 18

soul-atoms, 5%

soul-flower, 338, 342

spear-head, 382

spells, 22

Spencer, Sir Walter B., and Gillen,
F. J., 57, 126n

sphere(s), 164, 187, 204, g01f, 307,
311, 314ff, 372

spider, 187

spinal cord, 166

Spinoza, B., 208, 211

spiral, g62

spirit(s), 17, 24, 324; in alchemy, g8,
208; archetype, antithetical nature
of, 239; archetype of, 226, 874;
autonomy of, 214; “cold breath
of,” 209; comes from above, 19; as
dove, 45; in dreams, 214ff; evil,
see evil spirit; exorcizing of, 22;
four, 296; —, of God, §35; hall-
marks of, 212; immateriality of,
109, 212; and intellect, 16; “mate-
riality” of, g22n; and matter, 108,
109, 208, 210; meaning, 208ff; and
nature, 208, 210; of the age, 209;
one with body in God, s324;
pneuma as, 46; religions and, 213;
seven, $297; and soul, 211; sub-
jective and objective, 209, 211;
theriomorphic symbolism of, 230ff

spiritual exercises, 637, 318; see also
exercitia spiritualia

spiritualism, 256

spiritus, 209, §1§

Spitteler, Carl, 71

sponsus et sponsa, in Christianity,
250

sprightliness, 208

spring, 81, 1857n

spring-point, 6

sprite: fire, g82; water, 184

square, 187, 235, go7n, 312, 361; see
also circle, squaring of

Stade, Bernhard, g41n

star(s): five-pointed, 373; in mandala,
361, 365, 373, 374, 382; seven, 140n

State: and individuals, 127, 267; to-
talitarianism and, 252

statement, in psychology, 207

statue, antique, 191

Stein, Frau von, 69

Steigsbart, 215

stepdaughter, 225

stepmother, 687, 81

Stevenson, James, 1357

steward, unjust, 36

stock (Bohme), 296

Stoeckli, Alban, 10n, 64n
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Stoics, 83, 326

stone: alchemical/philosophers’, 133,
1347, 1417, 304, 312, 348, 362, 363;
animate, 140; symbol of self, 140;
“that is no stone,” 312; see also
lapis

Stone Age, 125, 126

streams, four, of paradise, see para-
dise

Strudel, 269

student sacieties, 255

stupas, §20

“subconscious,” 18, 23¢9

subjectivity, egocentric, 2o

substance: arcane, 251, 2987, 327;
One, 211; spiritual, g24

succubus, 25

Suez, Isthmus of, 139

suffering: subjective, in poltergeist,
256; symbelized by cross, 327

Sufi, 143

suggestion, 275

sulphur, goo

summum bonum, 9, 213

sun, 143, 144, 157, 309, 315, §79; in
alchemy, 140n; in Béhme, gg5n;
delusory penis of, sof, in fantasy,
196; in mandala, 345, 361, 379;
materialized in gold, g12; primi-
tives’ view of, 6; Pueblo Indians
and, 22; wise old man and, 224

sun-barge, 134

sun-child, g26n

sun-god, 51, 52, 131

superconsciousness, 282

super-ego, §n

superlatives, 224

SUpErmern, 104

superstitions, 268

Suso, Henry, 10n

Suzuki, Daisetz Teitaro, g§4on

swan, 317, §31n

swastika, 48, 320, 323, 326, 3277, 361,
873 380

Swedenborg, Emanuel, 4n

symbol(s) 24, 39; distinguished from
allegory, 6n; dogmatic, 11; elabo-
ration of, g; formation of, and

psychic disorders, 172; functional
meaning of, 50; geometrical, 187;
of individuation, 289; mother-, 81;
plant, 18y; poverty of, 13, 14;
theriomorphic, 187; uniting, 168,
174, 289; world itself speaks in, 173

symbolism: alchemical, see alchemy;
Christian, 15; impoverishment of,
8, 23; of individuation process,
289; of rebirth, 130

sympathetic nervous system, 1gf, 21

sympathy, 82

synchronicity/synchronistic phenom-
€na, 109, §447

syncretism, Hellenistic, 106

Synesius, g6

synthesis, 164f

syzygy (-ies), 106; divine, 59, 64, 64;
male/female, 70; motif, 65; —uni-
versal distribution, §6; mystic, 202;
projection of, 63; youth/girl, 191

T

“Tabula smaragdina,” 106, 234n

talisman, magic, 220

Tantra/Tantrism, g6, 363; chakra
system, 38, 261n; and matter, 212;
see also yoga, Tantric

Tao/Taoism/Taoist philosophy, 8,
18, 36, 290, 320n, 839, g40

Taos pueblo, 22, 40

tar, 221

Tarot cards, 38

tartar, 01

tartaric acid, go1, 329

Tartarus, 2987, o1, §27

Tarxien, g21

teacher, wise old man as, 216

Tebhunah, §28n

telepathy/telepathic phenomena,
142

telescope, 16

temenos, 361, 365

tempter, 214

tension, 147; see also opposites, ten-
sion of
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Tertullian, 259n

tests, psychological, 54

tetrad(s), 243; tetradic mandala, 361;
—, system, 60

Tetragrammaton, 330

tetraktys, 359

tetrameria, 310, 319, 332

Theatrum chemicum, 133n, 140m,
1931, 3277, 3301

Theodosius I1, 136n

theoria, 177

Theosebeia, 202

theosophy/theosophical, 263, 325

theosophists, 14

therapeutics, see complex psychology

therapy: anima and, 41; of neuroses,
child motif in, 159

thinking /thought(s): inhibition of,
68-69n; pre-conscious, 33, 280;
primordial /elementary, 43; un-
conscious, 79, 159

Thomas Aquinas, St., §317

Thoth, g7

thread, ball of, 220n

three: a masculine number, 234, 244;
see also numbers

three and a half, g62n

threeness, 294, 24%; and femininity,
244

thunderbolt, 58

Tibet, 320, 3737

tiger, 200

Tightrope Walker, Nietzsche’s, 121

Timaeus, see Plato

time, 188, 19g; -spirit, 209

toga, Buddhist monk’s, §39

Tom Dumb, 184

Tom Thumb, 158, 161n, 184, 255,
304

Tonquédec, Joseph de, 122

tortoises, g42n

totalitarianism, 252

“Tractatulus Aristotelis,” 134n

“Tractatus aureus,” 25n, 133, 1747,
307n, g12

tradition, 57

trance-states, 50

transference, 60; unresolved, 28g

transfiguration, 114

transformation(s), 141; alchemical,
134; archetypes of, 38, 14%; in
Christianity, 128; collective ex-
periences of, 126; continuation of
life through, 117; of god or hero,
11%7; immortality and, 142; magic
and, 128f; natural, 130ff; partici-
pation in, 114ff; psychic, 14%; 1e-
birth as, 114; rites of, 115, 125; sub-
jective, 11gff; technical, 129f

transmigration of souls, see metem-
psychosis

transmutation, 114

treasure: “hard to attain,” 160, 184,
229, 369; in water, 24

tree, 2g6n; in alchemy, 109; cosmic/
world-, 110, 235, 248f, 251; dream-
figure, 323f, 328, 333; in fairytales,
228; of knowledge, 317; of life,
317, 370; and mother, §36; mother
archetype and, 81; paradisal, 236,
317; “philosophical,” g24

tree-numen, 229

triad(s), 243; chthonic, 234; lower,
$397n; Trinity not a, 8; two anti-
thetical, 235, =237, 239; triadic,
mandala, §61; —, system, g6o

triangle, 235

tribal lore, sacred, 7

trickster, 255ff; Mercurius as, 374,
377

Trinity, 15, 244, 33g9n; Brother
Klaus and, o, 11, 64; and chthonic
triad, 234; feminine element, 64;
not a triad, 8; Protestantism and,
13; symbolized by birds, 338; Tet-
ragrammaton and, §30

tripudia, 257

tritons, 177

triunity, Egyptian, 244

tube, depending from sun, g1, 52

twelve, see numbers

“twice-born,” 45

Two-horned One, 145; see also Dhul-
garnein

type(s), 70, 8%n, 153; mythological,
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and fantasy-images, 155; of situ-
ations and of figures, 183
Typhon, g16n
typology, Gnostic, 26

U

Ueli, 2651

unconscious, passim; antimonies of,
230; centre of, 246; collective, see
next heading; conditions con-
sciousness, 58; conscious’s view of,
20; essential basis of psyche, 152;
female, 176; Freud's view of, g;
and immortality, 142; as imper-
sonal psyche, 186; integrating,
g19; irruption of, 158; “matri-
archal” state of, 234; meaning of
concept, 3; as multiple conscious-
ness, 346; personal, see heading
below; spatial and temporal rela-
tions in, 224; and sympathetic sys-
tem, 19

unconscious, collective, 3f, 155, 304,
811, 357, 884 et passim; anima/
animus and, 245, 286; definition,
42; diagnosis not always easy, 44;
distinction from personal uncon-
scious, 42; identical in all men, 4;
is inherited, 43; reaction from, 21;
sheer objectivity, 22; why so called,
8f

unconscious, personal, g, §5%; auton-
omy of, 278, 280; cannot be swal-
lowed, 288; distinction from
collective unconscious, 42; fanta-
sies of, 172; mother of conscious-
ness, 281; a potential reality, 279;
shadow and, 20, 284

unconsciousness, 271; as egoless,
277; and the Logos, 96; man’s
worst sin, 253; original psychic dis-
tress, 16g; symbolized by pig, g60

underworld, 81

unity, 237

universals, 76

university, 81

Upanishads, g12; see also Maitra-
yana-Brahmana Upanishad; Shvet-
ashvatara Upanishad

uroboros, go00, 361, 377

Ursanna, 195f

Usener, Hermann, 79

uterus, 81

v

Valentinians, 59n

Valentinus, Basilius, go1

“valley spirit,” 18

Vancouver, 18

vas hermeticum, 375

Vedanta Sutras, g71

Venus: alchemical sign for, go1, g27;
of Brassempouy, 186; carbuncles
and, gg1n; heavenly, 107; Queen,
28, 186; of Willendorf, 186

vertebrates, as symbols, 166

vessel motif, 364; see also vas her-
meticum

vibrations, 308

Vigenerus, Blasius, 4n

Vili, 226

vine tendrils, g21

Virgin Birth, 8, 13, 166

Vishnu, g117

“Visio Arislei,” 140n, 286n

vision(s), 155, 183, 189, 282; of St.
Nicholas of Fliie, 63f; sponta-
neous, 155n; syzygies and, 63; wise
old man in, 223

visual impressions, see dreams

vital force, 33

Vitus, Richardus, 25n

Vollers, K., 138n, 1397, 140m, 1411,
143, 144, 145

Voliispa, 24

vomiting, excessive, g1

vulture, 46, 49

w

wall, g64
wand, 2967, §11; see also caduceus
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warmth, primal, 33

Warnecke, Johannes, 102n

water: dreams about, 18, 191, 198; of
life, 140, 1457m; Moses’ rod and,
295; primordial, g19n; and shad-
ow, 21; -sprite, 184; symbol, of
mother, 82; —, of psyche/spirit/
unconscious, 17, 18f, 222, g322;
treasure in, 24

Weckerling, Adolf, 82n

Weimar, 209

well, 81

Wells, H. G, 127

werewolf, 221

West, the, and Eastern images, 14

wheat: grain of, in vision, 191; Osi-
ris as, 117, 141

wheel(s): in Bohme, g2gn, 331;
Brother Klaus and symbol of, 10;
in Egyptian temples, 325; in man-
dala, 361, 364, 381; motif, 326;
world, g6o, g76

whole, ego and, 275

wholeness, 168, 186, 384; essence of
personality, gog; four aspects of,
$58; fourness symbol of, 234; and
individuation process, 165, 166;
man's must be masculine, 19g; qua-
ternity and, 164; “round,” 142;
snake and symbol of, g22; syzygy
symbolizing, 191f; and threeness,
233f, 235; union of conscious and
unconscious, 1%, 178

Wilhelm, Richard, 356, 359; and
Jung, Secret of the Golden Flower,
3047, 366n, 377, 378n

will, 163

Willendordf, “Venus” of, 186

wind: conception through, 46; sun-
tube and, 51f

wings: in mandala, §78; see also Mer-
curius/Mercury

Winnebagos, 261, 265

Winthuis, Josef, 5on

wisdom: and folly, identity of, 31;
Fountain of, 194; grandmother
and, 102; higher, 151

wise old man, 41, 183, 285; archetype

of spirit/meaning, 35 37; in
dreams, 215f; in fairytales, 217ff;
hidden by anima, 2770; opposite of,
374

wish-fulfilments, 184n, 186

witch(es), 82; anima as, 25f, 29, 30,
199; evil symbol, 82; in fairytales,
221, 228, 232, 235, 237, 242; grand-
mother as, 102; mother as, 85

witch-doctor, 224

Woelflin, Heinrich, g

wolf(-ves), 231f, 235

Wolff, Toni, 285n

Wolfram von Eschenbach, 1417

woman: divine, 192; masculine traits
in, 124; as personality, 199

womb, 563

wood-nymph, 25

Woodrofte, Sir John, yon; see also
Avalon, Arthur (pseudonym)

Word, preaching of the, 128

words, 81

world, end of, subjective, 147

world-guardians, gign

World War, 253

World Wheel, g60, 376

worm, 187, §75

Wotan, 24, 226, 246, 248n, 339

Worath-fire, 12, g41

Wu, Lu-ch’iang, 2g3n

‘Wundt, Wilhelm, 54, 151, 208

Wylie, Philip, 83n

X/Y/Z

Xenocrates, g1g7n

Yahweh, 11, 108, 256, g41n; see also
Jehovah

Yajuj, see Gog

Yama, g6o

yang and yin, 18, 59, 98, 109, 341, 358

yantra, 356, 383, 387

year, dragon as symbol of, g117

Yellow Castle, Book of the, 377

Yesod, g14n

yin, see yang

yoga, 2197, 318; Chinese, 38; Kunda-
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lini, 70, 857, 359, 366, 372; Tan-
tric, 185n; and transformation,
129

yogi(s), 287, 357, 358

Yoga-sitra, 288

yoni, 81

youth: as animus figure, 191; spirit
as, 215

yuen (generative power), 359

yugas, 310

Zacharias/Zechariah, 140n, 2957
Zagreus, 118

Zarathustra, see Nietzsche

Zen Buddhism, g40

Zeus, 46

Zimmer, Heinrich, 82n

zodiac, 6, 30g, $10

Zohar, 328n

Zosimos, 1351, 202, 223, 204, 300
Zurich, p2
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Tm: PUBLICATION of the first complete edition, in English, of the works
of C. G. Jung was undertaken by Routledge and Kegan Paul, Ltd,, in
England and by Bollingen Foundation in the United States. The Ameri-
can edition is number XX in Bollingen Series, which since 1967 has been
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versions of works previously published, such as Psychology of the Uncon-
scious, which is now entitled Symbols of Transformation; works originally
written in English, such as Psychology and Religion; works not previously
translated, such as dion; and, in general, new translations of virtually all
of Professor Jung's writings. Prior to his death, in 1961, the author super-
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Read (d. 1968), Dr. Michael Fordham, and Dr. Gerhard Adler compose
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*1. PSYCHIATRIC STUDIES

On the Psvchology and Pathology of So-Called Occult Phenomena
(1902)

On Hysterical Misreading (1904)

Cryptomnesia (1905)

On Manic Mood Disorder (1903)

A Case of Hysterical Stupor in a Prisoner in Detention (1902)

On Simulated Insanity (1gog)

A Medical Opinion on a Case of Simulated Insanity (1904)

A Third and Final Opinion on Two Contradictory Psychiatric Diag-
noses (19o6)

On the Psychological Diagnosis of Facts (1905)

t+2. EXPERIMENTAL RESEARCHES
Translated by Leopold Stein in collaboration with Diana Riviere

STUDIES IN WORD ASSOCIATION (1904~7, 1G10)

The Associations of Normal Subjects (by Jung and F. Riklin)

An Analysis of the Associations of an Epileptic

The Reaction-Time Ratio in the Association Experiment
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