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Preface

[ first came across Jung’s ideas in the very early 1960s, and I can
remember the frustration and sense of awe that characterised
my attempts to explore his theories. The few volumes of the Col-
lected Works that I could lay my hands on seemed for the most
part incomprehensible, and there existed little else in the way of
books on Jung. I gradually searched out what was available in the
way of introductory books, and two in particular were influential
and important: Frieda Fordham's An Introduction to Jung’s
Psychology (Pelican, 1953) and Jolande Jacobi’s The Psychology
of C. G. Jung (Routledge & Kegan Paul, 1962). However, it was
the publication in Switzerland of Jung’'s autobiography,
Memories, Dreams and Reflections in 1962 (in England in 1963)
that undoubtedly exerted a powerful effect on me and immeasur-
ably strengthened my desire to explore Jung further. The publi-
cation of his Man and His Symbols in 1964 provided further
impetus to this desire. This was followed by an exploration of the
writing of Marie-Louise von Franz and James Hillman, both of
whom have been through their writing a source of stimulation and
learning.

Nevertheless, after twenty years of reading and reflecting on
Jung, I was still struck by the fact that as a view of the world his
writings were still relatively inaccessible. At the same time,
paradoxically, the number of people wishing to study Jung
seemed to me to be ever increasing. Thus upon my return to
Australia from the United Kingdom in 1981, I began to prepare a
series of introductory lectures on Jung for the lay person. I gave
these lectures at the Council of Adult Education in Melbourne
throughout 1982. Although many of the attenders had read Jung,
few had had an opportunity of hearing formal lectures on Jungian
psychology and of participating in discussion. Despite my own
pessimism about the viability of lectures as a medium for explor-
ing Jung, I was deeply rewarded by the gratitude, warmth and
enthusiasm of the participants. The experience of most of the
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participants seemed to be that the level at which I pitched discus-
sion of the theory and of its application to everyday life facilitated
some integration of Jung's ideas. Prior to this it seemed that a gap
had existed between Jung’s theories and themselves as individu-
als; a gap partly due to the difficulty inherent in Jungian theory
and in books on Jung.

Thus it became clear to me that there existed a need for a basic
introductory book: a book that, iike the lectures, and despite an
acute awareness on my part of my own limitations in knowledge
and understanding of Jung, could serve as an ‘introduction’ to ‘in-
troductory’ books on Jung.

As we head towards the last decade of this century, I think that
the increasing interest in Jung is no accident. Rather it reflects the
fact that now the sexual revolution, to which Freud was a central
figure, has passed, and the new anxiety is about the loss of mean-
ing. It is the views of Carl Jung that speak so poignantly to this con-
temporary anxiety and indeed provide the most comprehensive
and relevant understanding of it.

However, not unexpectedly, the loss of meaning has resulted
in a prolific market in meaning, and the anxiety I felt in lecturing
on Jung and in simplifying his theories is that I may well trivialise
them. This would render them ‘marketable’ in the market-place
of instant meaning, a consequence that would do violence to the
spirit of Jung and his theories. I hope that in this book I have
avoided this, but at the same time provided an introductory book
in every sense of the word. There is no pretence on my part that
this book is a scholarly evaluation of Jung or Jungian theory. If the
book serves its purpose, then it should leave the reader with a
thirst and a sense of urgency in wanting to go beyond it and
explore Jung further. With this goal in mind, I have provided a list
of some suggested readings at the end of the book.

Apart from the obvious need for an intellectual introduction to
Jung, I'have formed the firm conviction that a sizeable percentage
of people I have seen for psychotherapy have often had to reach a
point of deep personal distress before they gained access to
some thoughts, ideas and concepts that enabled them to make
some sense of their experiences. Hence my additional hope is
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that this book might prove to be not just a book about psychology,
but also a psychological book that facilitates the process of under-
standing by rendering some of the subjective experience of life
objective: in other words, of simply bringing into consciousness,
of making familiar and knowable, what was at another level of
mind already known. In this sense the book will have failed if it
merely imposes meaning and does not engage the reader in at
least beginning to resurrect his or her own myth-making activity.

I want to take this opportunity firstly to thank the Council of
Adult Education for the opportunity to give the lectures, and
secondly to thank the participants for their most encouraging and
stimulating discussion. I wish to place on record my gratitude to
my colleagues at the Institute of Marital Studies at the Tavistock
Centre, London, who could not have realised at the time what
respect and re-affirmation of the unconscious mind they gave me.

My wife, Margaret, deserves my heartfelt thanks and respect,
since, despite the ardours of the task, she continued to support
and encourage me at times when I had grave doubts and conflict
over preparing this book.

René Gordon also deserves my thanks, for in her capacity as
a literary agent she maintained her belief in the manuscript.

I am also grateful and very appreciative of many individuals
whom I have had the privilege of knowing in my capacity as a
psychotherapist. The experience of these relationships and their
role in the shaping of my understanding of Jung and myself could
never be over-estimated. My specific gratitude is due to those
individuals whose dreams or brief histories form part of the mate-
rial of this book.

Finally, the task of transposing the lectures into typed form
was carried out initially by Carolyn Holden and latterly by Marilyn
Rowntree. I would like to record my thanks for the willingness
with which they approached the work and the skill with which
they executed it.

Melbourne, 1984 Peter A. O’Connor






1. Carl Gustav Jung and
the Jungian Perspective

Contemporary psychology seems to have become increasingly
occupied with what is broadly termed the scientific model. As a
direct consequence of this, a considerable amount ofits focus has
been on issues of proof and evidence for its assertions. In this
sense psychology can be seen as reflecting the Western obses-
sion with rationality and the denigration of the non-rational
aspects of mind and being. This has inevitably altered the face
and direction of psychology and, driven by the myth of logical
positivism and quantification, it has moved away and out from
psyche towards overt behaviour. At this manifest, observable
level, the canons of scientific method can be met, variables
operationalised, measured and — above all else — the fantasy of
predictability and control can be achieved. Thus the increasing
use of the term ‘behavioural science’ with its attendant passion
for technology and measurement would seem to be a far more
accurate description of much that passes as psychology today.
That the inner world of man is complex and unpredictable is not
a sufficient reason for psychologists to turn their backs onit in the
defensive pursuit of certitude. Indeed, one can ask the question:
what is psychology without a focus on the psyche itself?

Depth psychology, of which I regard Jung’s theories as the
most valuable and useful, is concerned with the inner world, and
in this sense it is occupied with making objective or knowable to
consciousness the subjective or inner world. Itis its very occupa-
tion with the inner subjective world as opposed to the objective
outer world that means the psychology depends very much on
the psyche of the psychologist. In other words, as Jung himself
said, the closer psychology reflects its subject-matter, the
psyche, the more it merges with the psychologist himself. In so
doing, it becomes like music or painting, an art form and always
a subjective state.

Nowhere is this merging of psychology and psychologist more



clearly seen than in the person of Carl Gustav Jung. In fact, his
immense theoretical edifice can in the most basic of terms be
seen as an attempt to reconcile and integrate the subjective and
objective within himself. It seems to me ludicrous, particularly in
this area of inner subjective-orientated or dynarnic psychology,
to separate the ideas out from the personality of the man to whom
the ideas occurred. Hence the bulk of this first chapter will be
concerned with Jung’s personal background, followed by an
attempt to distil from this the personal images and myths that
may have been moving Carl Gustav Jung and propelling him to
make sense of this inner experience. Finally, I will attempt to
give a brief synopsis of the Jungian perspective that emerged
from this complex fabric of Jung’s personal life.

PERSONAL BACKGROUND
Carl Gustav Jung was born on 26 July 1875 in the small Swiss
village of Kesswil on Lake Constance. He was the only sur-
viving son of a Swiss Reformed Church pastor. Two brothers
died ininfancy, before Jung was born, and his only sister was born
nine years later. His father, from Jung’s own account in his auto-
biography, Memories, Dreams and Reflections, was Kkind, toler-
ant and liberal. However, he was also somewhat conventional
and seerningly content to accept the religious belief systems in
which he had been reared; unable, it seems, to answer the
doubts and queries of his very gifted son. Jung actually describes
his father as ‘weak’, and indeed goes so far as to say that, in child-
hood, he associated the word father with reliability, but also with
powerlessness. (By way of contrast, Freud’'s father was
described as strict and the undoubted authority in the home.
[t ought, therefore, not come as any surprise that Freudian
psychology is a paternally-based psychology, or in Jungian terms
a logos-based psychology, a masculine psychology, with per-
sistent and consistent references to conscience, duty and fear
of punishment as personified, for example, in castration
anxieties. )

Jung, as Anthony Storr points out, belongs to that ‘not incon-
siderable group of creative people springing from families in



which the mother is the more powerful and dynamic figure’. * Yet
it appears that Jung’s mother was, to say the least, a problemati-
cal figure for Jung. Sometimes she appeared to express conven-
tional opinions, which another part of her then proceeded to con-
tradict. When Jung was three years old, his mother is reported as
having developed ‘a nervous disorder’, which required her to be
hospitalised for several months. Jung later attributes this so-cal-
led ‘nervous disorder’ to difficulties in the marriage. Jung's
parents had marriage problems for as long as Jung could
remember, and they slept in separate bedrooms. Jung shared a
bedroom with his father, whom he described as being often irrit-
able and difficult to get along with. Phillip Rieff, in fact, asserts
that Jung’s father ‘had become a psychiatric case, complete with
stays in an aslyum’.* Jung attributed his father’s misery to the
collapse of the Christian myth, and the inability of his father’s
belief system to sustain his being and give purpose to his life.
However, Pastor Jung, being a conventional man, was caught by
his own conventionality or conforming nature and was unable, or
unwilling, either to reject his traditional Christian beliefs or to
accept them — a classical bind that can be seen as producing
neuroses.

In addition to Jung’s father being a clergyman, eight of Jung’s
uncles were also parsons, so Jung as a boy must have spent a con-
siderable time around black-frocked men. Brought up in such a
household it was, it seems to me, inevitable that throughout his
life Jung should have been preoccupied with questions of religion.
By his own account, Jung was an introverted child who played by
himself and in the attic of his house, where he took refuge. He
had a mannikin, which he had carved from a piece of wood. This
mannikin provided Jung with endless hours of ceremonies and
rituals; secret pacts and miniature scrolls were hidden along with
it in the attic.

When he was eleven, Jung began his secondary schooling at
the gymnasium in Basel and, according to his autobiography, it
was the beginning of a difficult period, involving firstly his neu-

*Phillip Rieff, The Triumph of the Therapeutic : uses of faith after Freud,
Harper & Row, 1966, p. 108.



rotic fainting spells, following an incident where a fellow student
had thrown him to the ground. From then on, for a period of six
months, he lost consciousness whenever he wanted to escape
going to school or doing his homework. Epilepsy was a rumoured
diagnosis and, according to Jung, he overheard his father one day
expressing concern about his son’s future. Jung records that he
heard his father saying: ‘I have lost what little I had and what will
become of the boy if he cannot earn his own living. ™ Jung adds:
‘I was thunderstruck. This was the collision with reality — why
then I must get to work.” From that moment on, he says, he
became a serious child and came to the realisation that he was to
blame, not his schoolfriend who knocked him over or his parents.
It seems that he, by his own account, over-compensated for his
sense of ‘rage against himself, by getting up regularly at 5 a.m.
in order to study and sometimes working from 3 a.m. to 7 a.m.
before going to school. On the other hand, his ‘self cure’ from the
neurotic fainting spells also can be seen as foreshadowing one of
the primary principles of Jungian psychotherapy; that is, bringing
the patient back to reality and accepting the responsibility for
herself or himself and not escaping this responsibility by a projec-
tion of blame onto others.

It seems that from then on all went fairly well with Jung’s
schooling, although he became aware, at an early age, about
twelve, of two personalities within himself. The first, which he
called his Number One personality, was a schoolboy who could
not grasp algebra and was far from sure of himself. Indeed, one
could see this as his ego-conscious personality. The other he
termed his Number Two personality; ‘a high authority, a man not
to be trifled with, an old man who lived in the 18th Century’. In
fact one could see this as his unconscious mind or personality. As
Number One personality, Jung saw himself as ‘a rather disagree-
able and moderately gifted young man with vaulting ambition’.
Number Two personality, on the other hand, he saw as ‘having
no definable character at all — born, living, dead, everything in
one, a total vision of life’. This, in fact, could be seen as his inner

*C. G. Jung, Memories, Dreams and Reflections, Routledge & Kegan Paul,
1963, p. 43, hereafter cited as MDR.



self. Jung’s autobiography records two or three other important
inner events, either in the form of a vision or a dream, which he
considers were powerful, formative experiences. He also
records that the religious conflict persisted for him throughout
his adolescence, and he says that he searched unsuccessfully
through books for answers to his questions, since discussions
with his father invariably ended unsatisfactorily. The picture that
Jung draws of himself is that of a solitary, bookish, intellectual
youth, puzzled by religious and philosophical questions. He says
of these adolescent years:

More than ever I wanted someone to talk with, but nowhere did
I find a point of contact; on the contrary, I sensed in others an
estrangement, a distrust, and apprehension, which robbed me of
speech. (MDR 71)

This predilection for the solitary, whether self-imposed or other-
wise, can be seen as accounting for the fact that Jungian psychol-
ogy is principally concerned not with the interpersonal relation-
ships but with processes of growth, life and development within
the individual psyche. It was this endeavour that became the
focus of his Number Two personality. It is the events of this
interior life that Jung mostly discusses about himself in his
autobiography, Memories, Dreams and Reflections. In fact the
period of his secondary and tertiary education is scarcely spoken
of in his autobiography, except for references to interior events.
Jung himself speaks strongly about the importance of these inner
events when, in the Prologue to Memories, Dreams and Reflec-
tions, he says:

Outward circumstances are no substitute for inner experience.
Therefore my life has been singularly poor in outward happenings
. . . I cannot tell much about them, for it would strike me as hol-
low and insubstantial. I can understand myself only in the light of
inner happenings . . . it is these that make up the singularity of
my life. (MDR 19)

He further states:



Recollection of the outward events of my life has largely faded or
disappeared. But my encounters with the ‘other’ reality, my
bouts with the unconscious are indelibly engraved upon my
memory. (MDR 18)

Thus it becomes clear why we know little of the facts of Jung’s
life from adolescence through to the completion of his medical
traming. We do know that two or three ‘events’ seem of
paramount importance, when placed in the context of Jung’s ear-
lier life, in determining both the choice of career that Jung made
and the development of his theories. These events could be seen
as encounters with that ‘other reality’, the reality that became
indelibly engraved upon Jung's memory.

The major one of these is, I believe, Jung’s encounter with
occult phenomena. I think a very substantial case can be built for
seeing these encounters as fundamental to Jung’s theories and
views. A relatively recent book written by Stefanie Zunstein-
Preiswerk entitled C. G. Jung’s Medium has as one of its major
themes the psychic or spiritualistic quality of the Jung family
through several generations. * It is not only an attempt to capture
Helene (Jung's first ccusin, who performed mediumistic feats),
but also an attempt to capture the psychological atmosphere that
surrounded Jung during his student years. The evidence clearly
indicates that Jung’s involvement with occult phenomena co-
incided with his commencement of medical studies at Basel Uni-
versity in the summer of 1895, when Jung was almost twenty
vears of age. It also coincided with the death of his father some
six months later, in January 1896. It is almost as if from the time
his father took ill (according to the evidence, about twelve
months prior to his death; that is, January 1895) Jung’s mother
began to express the other side of her personality, the side that
Jung spoke of in the following terms:

[ was sure that she consisted of two personalities, one innocuous
and human, the other uncanny. This other emerged only now and

*C. G. Jung’s Medium: Die Geschichte der Helly Preiswerk, Kindler (Munich)
1975.



then, but each time it was unexpected and frightening. She would
then speak as if talking to herself, but what she said was aimed at
me and usually struck to the core of my being, so that [ was stun-
ned into silence. (MDR 58)

Further on he said:

There was an enormous difference between my mother’s two
personalities; that was why, as a child, I often had anxiety dreams
about her. By day she was a loving mother, but at night she
seemed uncanny. Then she was like one of the those seers who
is at the same time a strange animal, like a priestess in a bear’s
cave. Archaic and ruthless; ruthless as truth and nature. (MDR
59-60)

In short, this ‘other’ and so-called different side of his mother’s
personality presumably was her unconscious side, if you like, her
Number Two personality. I am suggesting that after years and
years of habitually being repressed by her Number One side (that
is, conventional personality), following the illness and sub-
sequent death of her husband, the other side, the Number Two,
began to assert itself, and this personality was strongly active in
occult phenomena. Given a basic theoretical idea of Jung himself,
it would seem that throughout his life he was influenced by, knew
of and was linked to, his mother’s unconscious mind, and hence his
attraction to and fascination by occult phenomena was inevitable.

In the Swiss (1962) edition of Memories, Dreams and Reflec-
tions Jung says:

My mother often told me how she used to sit behind her father
when he was writing his sermons. He could not bear it that, while
he was concentrating, spirits went past behind his back and dis-
turbed him. When a living person sat behind him the spirits were
scared off. *

* Quoted by James Hillman, ‘Some Early Background to Jung’s Ideas’, Spring:
an annual of archetypal psychology and Jungian thought, Spring Publications,
1976.



This small quote reveals the fact, a fact explicated by Frau Zuns-
tein-Preiswerk's book, that Jung grew up in an atmosphere in
which occult phenomena and mediumistic activity were com-
monplace. Indeed, Jung says as much in his autobiography, when
referring to an occult book he read during his student years.
According to Jung, the phenomena described were: ‘In principle
much the same as the stories I had heard again and again in the
country since my earliest childhood” (MDR 102).

It further seems that table-turning and seances had become
the vogue in Basel, as elsewhere in Europe at the end of the last
century. Just as Freud’s basic ideas can be placed against sexual
repression and attitudes towards children of Victorian Vienna it
seems equally plausible to place Jung’s basic ideas against the
spiritualism of the 1890s. A most esteemed scholar, Henri Ellen-
berger, in a book entitled The Discovery of the Unconscious,
goes so far as to state:

The germinal cell of Jung’s analytical psychology is to be found in
his discussions of the Zofingia Students Association [a Swiss stu-
dent society] and in his experiments with his young medium
cousin Helene Preiswerk. ¥

Jung himself asserts a similar view when he states:

This 1dea of the independence of the unconscious, which distin-
guishes my views so radically from those of Freud, came to me
as far back as 1902 when I was engaged in studying the psychic
history of a young girl somnambulist. *

Jung's first recorded experience of a seance was on an evening
in June 1895, when he was nineteen, during which the cousin pre-
viously mentioned, Helene Preiswerk, personified a number of
deceased family members. The seances appeared to have con-
tinued intermittently over a period of four years, and they were

vAllen Lane, 1970, p. 687.

*C. G. Jung, Two Essays on Analytical Psychology, volume 7 of Collected
Works, p. 123, hereinafter cited as CW.



mainly confined to the family circle. Jung appears to have been
particularly fascinated by the fact that, quite contrary to her nor-
mal waking state, one of the voices that Helene Preiswerk spoke
in during the seance was in perfect High German instead of her
customary Basel dialect. This young cousin’s activity then
became the focus of Jung’s medical dissertation in 1902. Thus,
before he began his active career as a psychiatrist in 1900, bear-
ing in mind that Jung’s original career choice was to be an
archeologist, he had already developed quite definite ideas about
psychology. Two things in particular seem to have attracted his
attention with respect to Helene the medium. One was her abil-
ity, when in a mediumistic state, to accomplish performances
that were far superior to those she was capable of in her con-
scious state. The other was the contrast between the major per-
sonality evoked during the mediumistic state, who was serious,
poised, thoughtful and spoke in High German, compared to the
medium’s unbalanced habitual or outer personality. Jung con-
cluded that the mediumistic personality was none other than the
adult personality of the girl that was in the process of elaboration
in her unconscious and that the mediumistic career was a means
that the unconscious had utilised to express itself.

Herein lies the seeds of Jung’s major theoretical ideas of indi-
viduation, along with the seeds of projection and its role in integ-
ration. He had learnt that parts of the unconscious mind could be
split off (the essence of his later development of the idea of
autonomous complexes) and take on the appearance of a human
personality. However, more importantly, I feel that Jung learned
from these mediumistic activities, along with one or two other
seemingly inexplicable events, such as a table-splitting and a
knife-shattering into several pieces (both events had no known
external cause and both occurred around this same period), that
the world of the unconscious consisted of far more than simply
repressed material from consciousness, which was Freud’s
assumption. From an early age and particularly during these stu-
dent years, Jung must have been heavily influenced by such
occult phenomenon in such a manner as to confirm for him the
reality of the psyche and its tendency to want to be expressed



(that is, become conscious), in addition to it being simply com-
posed of repressed material from consciousness. In short, the
unconscious mind existed in its own right. The question then is
not whether Jung believed in such occult phenomena or not, but
rather to view experiences as having confirmed for him psychic
reality — a reality that he spent his entire professional life explor-
ing and trying to understand.

When these experiences are put alongside the religious con-
flict and disappointment, or rather disillusion with his father, then
one can begin to construct a picture of what myth moved Jung.
We know for fact that he perceived the Christian myth (and by
myth [ mean that image or set of images that give a meaning to
life, that endow it with purpose and order) was no longer
therapeutic (that is, able to sustain a person’s sense of being). He
had attributed his father’s miserableness to its failure. From the
beginning to the end, Jung's life can be seen as a record of an
heroic struggle to find himself a personal myth by which he could
live, free of the Christian myth that had failed to give his father a
workable sense of well-being and purpose. But it is also clear that
the myth, the struggle to make sense and order of his experi-
ence, had to be about the inner world, the world that was first
awakened for him via dreams and the occult phenomena that his
mother introduced and exposed him to. This myth, as we shall
come to see, is primarily concerned with the reconciliation of
opposites within himself. These opposites can be most clearly
seen as the opposites of the objective and subjective worlds per-
sonified in his Number One and Number Two personalities; his
father as a Number One personality and his mother as Number
Two. Later, in his medical studies, Jung came across the
psychiatric text by Richard Krafft-Ebbing, was immediately
attracted to it and, to the annoyance of scme of his lecturers and
professors, elected to take up psychiatry.

Given his personal history, it must have seemed to Jung that
psychiatry might fulfil his need to reconcile the opposites within
himself, the Number One and Number Two personalities, the
rational with the irrational, the objective with the subjective. It is
this reconciliation of the opposites within that forms the central
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2. The Nature and Structure of the Psyche

Part I: The Archetypes and
the Collective Unconscious

In setting out to describe the life of the psyche and its processes,
one can proceed from three viewpoints. The first of these is the
viewpoint of its structural aspects (that is, what is seen or
regarded as composing the psyche). Secondly, it can be seen
from the standpoint of how and in what manner it functions (that
is, from a functional viewpoint, which necessitates a discussion of
the sources of energy, the distribution of the energy and the var-
jous relationships within the psyche between its structural
parts). And, thirdly, it can be seen from the standpoint of its con-
tents (that is, what makes up the structures and how they man-
ifest themselves in everyday life). I shall deal firstly with the
structural aspects, although this will, of necessity, include some
discussion of the other two viewpoints. The later chapters,
whilst still referring to structures, will increasingly focus upon
the content of the psyche and its ramifications and applications to
everyday life.

In essence, what I was endeavouring to get across in the pre-
vious chapter was that in the realm of psychology, where the sub-
ject-matter is subjective, one cannot separate the theory that has
developed, or is explicated, from the personality of the individual
who has developed it. Thus I tried to establish that Jung was no
exception in this respect, and that it was no accident that he
developed the theories he did with the underlying leitmotiv of
reconciliation of the opposites. I tried to show that spiritualism
and occult phenomena, so very prevalent in late nineteenth-
century Europe, and specifically so in Jung’s mother’s circle of
relatives, had established in Jung’s mind the indisputable reality
of the unconscious. At the same time, this distinguished Jung
from Freud, as the latter regarded the unconscious mind as being
solely composed of material pushed out of, or (in technical terms)
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repressed, from consciousness. The experience of seances,
mediums, table-turnings, knife-shattering, table-splitting, etc., "
merely afforded Jung with ongoing confirmation of autonomous
psychic activity and attested to the validity of the unconscious
mind being more than merely a receptacle of unacceptable
material from consciousness.

It was the further experience as a psychiatrist working in the
Burgholzli Psychiatric Hospital that formed the raw data of Jung’s
development of the concept of the collective unconscious and the
archetypes. His career as a psychiatrist began in 1900, coinci-
dentally the year that Freud published his momentous study enti-
tled The Interpretation of Dreams. One of the fundamental dif-
ferences in experience between Freud and Jung lies in this period
of Jung’s professional work. He, unlike Freud, worked in what
was then called a lunatic asylum with psychotic patients who, in
the main, were deemed to be suffering from what was then called
dementia praecox and is now known as schizophrenia. It was

.through his painstaking and diligent studies and investigations of
.V psychotic patients that Jung came to realise that much of their

delusional material could not be explained or derived from the
patients’ personal life or biography. In a neurosis, which was the
form of personality disturbance mostly seen by Freud, the per-
.sonalistic content, that is, the nature of the symptoms and their

" manifestations, can in the main be explained by resorting to the

individual’s biographical data.” But in schizophrenia Jung dis-

* covered that personalistic causality failed to explain the peculiar

ideas of schizophrenic patients.

This delusional material, or contents of the mind, seemed to
Jung to be coming from a spot in the psyche that had never been
conscious and not simply from material that had been repressed
out of consciousness. Jung provided many classic examples of this
hypothesis. One is from a so-called paranoid schizophrenic, who
one day took Jung to the window, pointed up at the sun, and told
Jung that if he was to look at the sun with his eyes half closed he
would be able to see the phallus of the sun. If he was then to move
his head from side to side, said the patient, he would see the sun’s
phallus move too. That was the origin of the wind, said the patient.
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Some vears later Jung came across a book written by Albrecht
Deiterich containing a Greek text thought to be a liturgy of the
cult of Mithras, a deity who was originally worshipped by the Hin-
dus and Persians and later became popular in Rome. In reading
the text, Jung came across a vision that exactly paralleled that of
his patient. The schizophrenic who originally told Jung of the vis-
ion was a clerk of no high degree of education or culture.
Moreover, the book in which Jung discovered the exact parallel
vision had not been published at the time that the patient spoke
with Jung, and therefore Jung concluded he could not have known
of such material consciously. From this and other similar experi-
ences with schizophrenics, Jung concluded that there was a
myth-creating level of mind, common to both psychotics and nor-
mals and common also to people of different times and different
cultures. This level of mind he came to call the ‘collective uncon-
scious’. Such myth-making activity is like a primitive form of
science, purporting to account for the facts of the world as they
appeared to pre-scientific man. Myths tend to order experience
and make i1t more coherent for us. In schizophrenia, with the
deterioration or suspension of rational ego-conscious activity,
this primitive myth-making process is simply rendered visible.

Every person, according to the Jungian viewpoint, needs a
myth to live by, and if he or she does not appear to possess one,
she or he is either unconscious of it or else very badly alienated
from the roots of his or her being, a state that Jung observed in
his father and the failure of the Christian myth and a state that one
can observe all too frequently in contemporary society. What is
not generally appreciated is that Jung came to the conclusion that
everyone possesses a ‘delusional system’, although he did not
use that exact terminology. However, despite the early publica-
tion of his book on dementia praecox, in which some of these
ideas were put forward, it was not really until 1909, during a trip
to the USA with Sigmund Freud, that Jung seriously began to for-
mulate the hypotheses of the collective unconscious and the
world of archetypes.

According to Jung, the trip to the USA began in Bremen in
1909 and lasted seven weeks, during which time Freud and Jung
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analysed each other’s dreams. One of these dreams, Jung
declared, led him for the first time to the concept of the collective
unconscious and thus formed a prelude to his book originally pub-
lished as The Psychology of the Unconscious and later in the
revised edition as Symbols of Transformation, now published in
the Collected Works as volume 5. Here then is the dream that
Jung had:;

I was in a house I did not know, which had two storeys. It was ‘my
house’. I found myself in the upper storey where there was a kind
of salon furnished with fine old pieces in Rococo style. On the
walls hung a number of precious old paintings. I wondered that
this should be my house and thought ‘not bad’. But then it occur-
red to me that I did not know what the lower floor looked like.
Descending the stairs I reached the ground floor. There every-
thing was much older, and I realised that this part of the house
must date from about the 15th or 16th Century. The furnishings
were medieval; the floors were red brick. Everywhere it was
rather dark. I went from one room to another, thinking ‘now I
really must explore the whole house’. I came upon a heavy door,
and opened it. Beyond it, I discovered a stone stairway that led
down into the cellar. Descending again, I found myself in a beaut-
ifully vaulted room which looked exceedingly ancient. Examining
the walls, I discovered layers of brick among the ordinary stone
blocks and chips of brick in the mortar. As soon as I saw this I
knew that the walls dated from Roman times. My interest by now
was intense. I looked more closely at the floor. It was a stone slab
and in one of these I discovered a ring. When I pulled it the stone
slab lifted and again I saw a stairway of narrow stone steps lead-
ing down into the depths. These, too, I descended, and entered
alow cave cut into the rock. Thick dust lay on the floor, and in the
dust were scattered bones and broken pottery, like remains of a
primitive culture. I discovered two human skulls, obviously very
old and half disintegrated. Then I awoke. (MDR 155)

In discussing this dream with Freud, Freud insisted that the
skulls denoted a death wish. Jung, despite his resistance to this
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mterpretation, suggested in turn that it might have been his wife
and mother-in-law. For Jung, as we will discover, a dream is not
something to which we apply a set of dogmatic fixed interpreta-
tions, which is what Freud did and indeed some Freudians tend
to do, but rather that the dream is best seen as a kind of text not
understood, like a Sanskrit or Latin text, which needs to be
deciphered. Jung rejects the Freudian idea that a dream is a
clever distortion disguising the original figure and instead sees
the dream as a language that we do not understand. Jung held
that: “The dream is the whole thing and if you think there is some-
thing behind it or that the dream has concealed something, there
is no question but that you simply do not understand it.”*

Jung took this approach to his own superbly rich dream which
we have just read, an approach he often designated as that of a
philologist, applying the logical principle of amplification. Such an
approach yielded for Jung the hypothesis of the collective uncon-
scious; he saw the house in this dream as an image of the psyche
with consciousness being represented by the salon on the first
floor, the ground floor for the first level of consciousness, and the
deeper he went as being more alien, until finally the long un-
inhabited prehistoric cave, which he saw as signifying past times
and past stages of consciousness. Thus the unconscious was
seen to have both a personal and impersonal or collective aspect.
However, to attempt to actually define the collective uncon-
scious 1s to attempt the impossible, for we have no knowledge
either of its boundaries or its true nature; all we can do is observe
its manifestations. Jung laid considerable stress upon the univer-
sal character of the collective unconscious, for example:

It has contents that are more or less the same everywhere and
in all individuals. It is, in other words, identical in all men and thus
constitutes a common psychic substrata of a suprapersonal
nature which is present in every one of us. (CW 9:1:4)

That is, the collective unconscious is not a personal acquisition.

* Analytical Psychology: its theory and practice, Routledge & Kegan Paul,
1968, p. 92.
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The mind, through its physical counterpart the brain, has inher-
ited characteristics or innate predispositions with which to
respond to life’'s experiences. In short, they are a pattern of
apprehending life’s major events. Through the collective uncon-
scious, each individual is linked not only with his own past, but the
past of the species. In this way, Jung’s concept of the collective
unconscious places the psyche within the evolutionary process.
It can also be seen as a reservoir of latent images, which Jung cal-
led primordal images, simply meaning ‘first’ or ‘original’.

In this sense the hypothesis of the collective unconscious links
to Jung’s dream of the skullin the prehistoric cave. Itis as if below
the salon in each of us are layers and layers of consciousness, the
most original being the collective unconscious. Man, it can be
argued, inherits these primordial or original images from his
ancestoral past, but they are not specific images as such, not the
specific image of his long-lost great-great-great-grandfather, but
rather predispositions or potentialities for experiencing and
responding to the world. I see them as closely akin to such innate
behaviour patterns in animals, like migratory habits in birds or
the incredible, complicated patterns of bees or wasps. While the
specific place, etc., of migration for birds may vary, the innate
migratory behaviour pattern does not. This s, I believe, what the
collective unconscious in the simplest and clearest terms is
about. That is, a substrata level of psychic activity that is to do
with inherited predispositions to act or react in certain ways to
certain life situations.

These innate behavioural patterns are what Jung has termed
archetypes, which simply means an original model. A synonym of
archetype is prototype. Of the archetypes Jung wrote the follow-
ing:

There are as many archetypes as there are typical situations in
life. The endless repetition has engraved these experiences into
our psychic constitution, not in the forms of images, filled with
content, but at first only as forms without content representing

merely the possibility of a certain type of perception or action.
(CW9:1:48)
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It 1s far too simplistic to assume that we have inherited a series
of specific images. Archetypes are simply the predisposition to
act, the mould, if you like, into which we pour specific images
from life's experiences. In summary, then, archetypes are the
tendency, one might even say the necessity, to apprehend and
experience life in a manner conditioned by the past history of
mankind, in this sense they are pre-existent forms of apprehen-
sion. As Jung said: ‘Just as instincts compel man to conduct a life
that is specifically human, so the archetypes compel intuition and
apprehension to form specifically human patterns’.* Archetypal
images are the symbolic representation of the archetypes or
these primordial patterns or modes of pre-existent apprehen-
sion. The archetype is the mould; the actual manifestation to con-
sciousness of the mould is the image. All that is inherited is the
predisposition, not an idea, a predisposition to create significant
images or myths out of the so-called common stuff of life. Hence
the images tend to represent to consciousness innate predispos-
itions for responding to typical human situations, such as birth,
death, separation from parents, relationship to the opposite sex,
etc.

Despite Jung’s pessimistic view that ‘not even our thoughts
can clearly grasp the archetypes, because it never invented
them’, several recurring figures or archetypal images have been
isolated, and these are known, primarily via analysis, to recur in
dreams and fantasy series, which relate to some of the typical
events for which we have such innate predispositions or pre-
existing forms of apprehension. These figures can be seen as
personifications of these innate predispositions and can be corre-
lated with historical parallels and myths from all over the world;
hence establishing the universality of the collective unconscious.

The major archetypal images described by Jung are the per-
sona, the shadow, the amima, ammus, wise old man, Magna
Mater or great mother, miraculous child, the hero/saviour and
finally the Seif. In addition, there are a host of what could be cal-
led or termed archetypal objects, and these again can be seen as
presenting to consciousness certain collective unconscious con-
*Instinct and Unconscious’, CW 8:133.
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tents or themes (that is, archetypes). The major object, and
perhaps one of the oldest, and most universally known to man-
kind is the mandala; others are trees, snakes, the sun, the moon,
fish, birds, the sea, ships, the mountains, various reptiles, etc.
Each rich and belonging to a mythological context.

In the remaining section of this chapter I would like to concen-
trate on some of the basic archetypal images that clearly belong
to the collective unconscious and tend to have little in the way of
personal meaning, such as the shadow, anima, animus and the
persona have.

WISE OLD MAN

In dreams and visions, mythology and folklore, religion, esoteric
cults, etc., there tends to be, almost without exception, a figure
most conveniently subsumed under the title of the Wise Old
Man. He takes many shapes in the collective unconscious, such
as God, prophet, sage, law-giver, king, counsellor, philosopher,
priest, professor, judge, doctor, alchemist, medicine man, sor-
cerer, wizard, etc. The Wise Old Man is the embodiment of the
age-old experience, wisdom. Invariably the image gets projected
onto figures in the outside world. Historically, such persons as
Confucius, Aristotle, Marx and Jung are typical recipients of such
projections of the Wise Old Man archetype. This archetypal
image, like all archetypal images, has a series of consistent
themes that are involved with it. The major ones of these are the
great work, the theme of the discovery of the hidden treasure of
wisdom, the acquisition of the knowledge that can miraculously
transform us, the theme of the possession of a secret, or the
secret of learning itself, wisdom and insight.

In short, as Jung once declared, the Wise Old Man image is to
do with a search for meaning. At the personal level, the Wise Old
Man can have the unfortunate effect, if not handled adequately,
of resulting in a stultifying master/disciple relationship in which
the ‘master’, if he accepts the projection of the Wise Old Man,
feels compelled to live up to the image of an all-knowing, omnis-
cient being. The disciple, instead of dealing with life himself,
seeks out a parasitical existence, often made up on the one hand
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of uncritical acceptance of all the master does and says, and on
the other of petty quarrels with fellow-worshippers and disciples.
Several of the present-day Eastern cults and associated gurus
and ashrams reflect, 1 believe, exactly this phenomena. Often
with the absurd game being played within them of disciples being
competitive over who is in fact the most spiritual! Such absurdity
can only reflect an unfortunate aberrant form of the projection of
the Wise Old Man.

On the positive side, projection of the Wise Old Man can be a
valuable stage in psychological growth, solong as it is a stage and
not a stagnation offering an analgesic against pursuing the mean-
ing of life for oneself. If the recipient of the projection is a truly
wise teacher, he enables the disciple or follower to see that such
dependency in the long run is a little absurd and counterproduc-
tive. But successful transition depends on the maturity of the
teacher. Psychotherapy, I believe, is a contemporary situation in
which the dangers of the Wise Old Man archetype are rampant in
so far as not only is the therapist vulnerable to such projection,
but also the very nature of this work to do with insight, making
him vulnerable to believing it about himself! Such a situation of
identifying with the archetype, whether it be the Wise Old Man
or any other archetypal images, is a perilous situation. Jung often
referred to Nietzsche’s invasion by the figure Zarathustra as a
classic example of invasion by an identification within conscious-
ness of the Wise Old Man. Jung himself must have had to exer-
cise, it seems to me, enormous discipline not to have fallen prey
to such projections himself, since he was not infrequently refer-
red to consciously as the Wise Old Man of Ziirich.

The way in which one handles archetypal images is to recog-
nise the figure for what it is and to maintain a position of con-
sciousness with respect toit. Give it attention, as Jung did, firstly
with Elijah, then Philemon, two archetypal figures that he formed
a working relationship with, but still maintaining one’s conscious
viewpoint. The goal is not to fall into unconsciousness (that is,
madness), but to integrate and bring unconscious material into
consciousness. That is, to maintain one’s critical faculties and to
differentiate between the image and oneself. Invasion by the
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the Wise Old Man can be seen as the source behind the present-
day cavalcade of self-appointed gurus, whether they be
psychotherapeutic, philosophical or religious, who seem to be
regularly invading the shores of our<ns1:XMLFault xmlns:ns1="http://cxf.apache.org/bindings/xformat"><ns1:faultstring xmlns:ns1="http://cxf.apache.org/bindings/xformat">java.lang.OutOfMemoryError: Java heap space</ns1:faultstring></ns1:XMLFault>