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CHAPTER I  

INTRODUCTION

H is to r ic a l  Background 

R elig ion  i s  included among what have been c a lle d  th e  u n iv ersa l 

categories  o f cu ltu re  (A la tas, 1977)* I t  i s  g en era lly  recognized by 

scholars th a t  th e re  never has been, nor i s  th e re , a so c ie ty  w ithout 

re l ig io n  (Bergson, 19E>4} Campbell, 1969} Malinowski, 1955)*

According to  th e  l a t e s t  United N ations' s t a t i s t i c s ,  2,600,000,000 

people, or approximately tw o-th ird s o f th e  w o rld 's  population , have 

some kind o f re lig io u s  id e n tif ic a t io n  (B ritann ica  Book o f th e  Year, 

1982) .  In  th e  United S ta te s , Gallup P o lls  conducted p e r io d ic a l ly  since 

1914; have found th a t  th e  p roportion  o f the  population adm itting to  a 

b e l ie f  in  a d e ity  has never fa l le n  below 90 percent (G allup, 1972). In  

1975> 94 percent expressed th i s  b e l ie f  (G allup, 1976)} and in  a  more 

recen t p o l l ,  th e  fig u re  was 97 percent (c ite d  in  S p ilk a , Amaro, W right, 

& Davis, 1981). Eighty-one percent o f  Americans consider themselves 

re lig io u s  (Gallup, 1982) w ith  78 percent be liev in g  Jesus to  be divine 

to  some degree ("Most in  P o ll  Say," 1983). Forty-two percent of adu lts  

a tten d  a church o r synagogue in  a  ty p ic a l week, and 70 percent claim 

membership in  a church o r synagogue (Gallup, 1978). E ig h ty -s ix  percent 

say th a t  re lig io u s  b e l ie f s  are  to  some degree im portant to  them, w ith 

$8 percent s ta tin g  th a t  th e y  are  "very im portant" (G allup, 1978).
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While th e re  i s  v a r ia tio n  in  th ese  s t a t i s t i c s  according to  age, 

sex, c la s s , and reg io n , i t  s t i l l  remains th a t  an overwhelming m ajo rity  

o f th e  general population i s  in  some way involved w ith r e l ig io n . In  

ad d itio n , Gallup (1978) has found th a t  "a su rp ris in g  number of Amer

icans have developed an in te r e s t  in  th e  inner or s p i r i tu a l  l i f e ,  w ith 

about one person in  e ight engaged in  some form of e x p e r ie n tia l r e l i 

gion” (p . 2 ) .  In  regard  to  th is  aspect o f re l ig io n , a recen t in te r 

n a tio n a l survey on values rep o rted  th a t  7 in  10 people have f e l t  a t  

some tim e in  th e i r  l iv e s  th a t  they  were c lose to  a  ’'powerful s p i r i tu a l  

l i f e  fo rce  th a t  seemed to  l i f t  them out o f  them selves,” h a lf  of these  

saying th a t t h i s  experience a lte re d  th e i r  outlook on l i f e  (Gallup,

1982, p . 7)» O ne-th ird  o f Americans admit to  having had a re lig io u s  

experience in  th e  form of a  " p a r tic u la r ly  powerful re lig io u s  in s ig h t 

o r awakening" th a t  a ffe c ted  th e  d ire c tio n  o f th e i r  l iv e s  (Gallup, 1982, 

P . 7 ) .

There are  a  number o f in d ic a tio n s  o f an inc reasin g  in te r e s t  in  

th e  psychology of re l ig io n . For in s tan ce , a d iv is io n  o f th e  American 

Psychological A ssociation  e n t i t le d  Psychologists In te re s te d  in  R eli

gious Issues (D ivision 36) was inaugurated in  1976. This i s  an out

growth of a  group formed o r ig in a lly  in  19U8 as th e  American C atholic 

Psychological A ssociation . Acceptance o f th i s  group as a  d iv is io n  of 

th e  APA, however, was made contingent upon th e  relinquishm ent o f i t s  

p a rtisan  charac te r and the  dem onstration o f a membership more rep re 

sen ta tiv e  o f th e  re lig io u s  p lu r a l i ty  o f our so c ie ty . According to  i t s  

Bylaws, th e  purpose o f  D iv ision  36 i s  to  encourage th e  development o f 

research  in  th e  psychology of re l ig io n  and r e la te d  areas and to
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f a c i l i t a t e  in te g ra tio n  o f th ese  find ings w ith  cu rren t psychological 

theo ry  and p ro fess io n a l p ra c tic e  ("Bylaws," 1976).

I n te re s t  in  th e  psychology of r e l ig io n  i s  a lso  in d ic a ted  by 

another development which began in  1961 w ith th e  form ation o f th e  

American A ssociation  fo r  Humanistic Psychology. Abraham Maslcw was i t s  

spearhead, supported by Erich Fromm, Kurt G oldstein , C arl Rogers, Karen 

Homey, and Gordon A llp o rt (S u tich , 1961). As a  vo ice  fo r  th e  "Third 

Force" in  psychology, th i s  o rgan ization  and i t s  Journal o f  Humanistic 

Psychology provide a  p la tfo rm  fo r in d iv id u a ls  who share  an in te r e s t  in  

those human c a p a c itie s  and p o te n t ia l i t ie s  which have no system atic 

p lace  in  e i th e r  b e h a v io r is t ic  o r psychoanalytic views o f human na tu re : 

namely, the  c o n s te lla tio n  o f q u a l i t ie s  asso c ia ted  w ith  s e l f -  

a c tu a liz a tio n  such as c r e a t iv i ty ,  psychological h e a lth , h igher va lues, 

ego-transcendence, e tc .  (S u tich , 1961). W ithin th e  p a s t 10 or 1$ 

y ea rs , th e  l a t t e r  two q u a l i t ie s  seemed to  have taken  on an independent 

l i f e  o f  t h e i r  own, s p e c if ic a l ly  w ith in  th e  con tex t o f  re lig io u s  s tu d ie s , 

and q u ite  ap art from th e  body o f psychological th eo ry  in  which they  

o r ig in a lly  appeared, namely, in  Maslow’s h ie ra rch y  o f  v a lu es . S tudies 

of ego-transcendence came to  be asso c ia ted  w ith  th e  em pirica l research  

o f Eastern re lig io u s  p ra c tic e s  involving m ed ita tion . In  r e la t io n  to  

t h i s ,  th e re  developed a growing in te r e s t  in  c ro s s -c u ltu ra l  aspects of 

psychology which emerged w ith in  th e  p a s t decade as a  groundswell among 

many p ro fessio n a ls  no t only  in  psychology b u t a lso  in  education, the  

a r t s ,  r e l ig io n ,  n a tu ra l  sc iences, and p o l i t i c s .  This p a r t ic u la r  devel

opment has become known as th e  tran sp erso n a l movement in  psychology.

The tran sp erso n a l pe rsp ec tiv e  was described  by  Vaughan (1982) as
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an approach which recognizes a fundamental complementarity "between. 

Western science  and. mysticism , both  East and W est. In  th i s  view, 

wisdom w ithout science i s  in e f fe c tu a l ,  whereas science w ithout wisdom 

has w orld-destroying p o te n tia l .  F u rth er, th e  tran sp erso n a l perspective 

acknowledges th e  in te r re la tio n s h ip s  and commonalities among th e  various 

world re lig io n s  w ithout attem pting to  promote any p a r t ic u la r  b e l ie f  

system or theology. I t  e sp e c ia lly  emphasizes th e  u n iv e rsa l teaching 

found a t  th e  m ystical core o f every major re l ig io n , namely, th a t  th e  

source o f wisdom i s  w ith in  th e  human being (and i s  th e re fo re  a m atter 

o f psychological i n te r e s t ,  whatever e lse  i t  might b e ) .  As Vaughan 

explained, C h ris tia n  mysticism teaches th a t  th e  Kingdom of God i s  

w ith in . This corresponds to  th e  concept of enlightenment in  Buddhism 

defined as th e  d iscovery  o f one*s own tru e  n a tu re . In  Hinduism, th e  

goal o f th e  in n e r search i s  S e lf - re a liz a tio n  as Atman. Atman i s  th e  

essence of every in d iv id u a l and a t  th e  same tim e i s  id e n t ic a l  w ith  th e  

Supreme S p ir i t  o f th e  u n iv e rse . The source o f in n e r wisdom acknowl

edged by th e se  major re lig io n s  i s  re fe rre d  to  w ith in  th e  tran sp erso n a l 

movement as th e  tran sp erso n a l s e l f ,  a  term taken  from th e  a n a ly tic a l 

psychology o f C. G. Jung.

Transpersonal psychology, then , i s  in  p a r t  an outgrowth o f th e  

hum anistic movement. In  f a c t ,  psychologists Abraham Maslow and Anthony 

S u tich , along w ith a number o f o th e rs , launched th e  Jo u rna l o f Trans

personal Psychology in  1969 to  serve as an independent veh icle  fo r  th e  

em pirical study  (w ith an emphasis on em pirica l) o f  tran sp erso n a l con

cep ts , experiences, and p ra c tic e s  ("Statement o f Purpose," 1969). The 

continuing v i t a l i t y  o f th i s  group i s  evident in  i t s  recen t (August,
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1982) p e t i t io n  fo r  membership as a new d iv is io n  o f th e  APA (D ivision of 

Transpersonal Psychology), a p e t i t io n  which was signed by 300 members 

o f  the  APA ("ATP News," 1982).

There i s  a lso  an In te rn a tio n a l T ranspersonal A ssociation  (ITA) 

which he ld  i t s  f i r s t  Conference in  1972 in  Ice lan d . The ITA i s  an 

in te rd is c ip lin a ry  s c ie n t i f ic  o rgan ization  b ring ing  to g e th er in d iv idua ls  

of the  world community who espouse th e  tran sp erso n a l p e rsp ec tiv e , i . e . ,  

th a t  o f a  fundamental psychological and s p i r i tu a l  u n ity  underlying a l l  

humanity and human c u ltu ra l  endeavor (" In te rn a tio n a l Transpersonal 

A ssociation N ew sle tte r,"  1982). The in fluence  of th e  ideas o f C. G. 

Jung i s  very  ev ident in  th e  psychological p erspec tive  of th is  group as 

w ell as in  th e  American group.

In  an unpublished symposium paper p resen ted  a t  th e  1981 Annual 

Convention o f th e  APA in  lo s  Angeles, D r, Bernard Spilka c ite d  evidence 

o f  a growing in te r e s t  in  th e  psychology of re l ig io n  as seen in  th e  

considerable amount o f  academic research  and w ritin g  in  t h i s  area 

during th e  p a s t two decades (S p ilka , Comp, & Goldsmith, 1 98 lb ). l e t ,  

according to  a  survey o f psychological textbooks conducted by Spilka e t  

a l .  (1981b), th i s  growing body o f resea rch , fo r  the  most p a r t ,  i s  not 

being rep o rted  in  in tro d u c to ry  psychology t e x t s .  In  th e i r  survey, U0 

te x ts  from th e  1950s and another 160 from th e  1970s were compared fo r 

m ate ria l concerning r e l ig io n . A s ig n if ic a n t d ec lin e  in  c i ta t io n s  was 

found from 1+0 percen t in  the  former to  27 percent in  th e  l a t t e r .  The 

w rite rs  suggested th a t  "the r e la t iv e ly  few, b r ie f ,  s c a tte re d  references 

. . .  imply th a t  l i t t l e  e f fo r t  was made by  most authors to  consider 

r e lig io n  as an im portant p a r t  o f one’ s psychological p a tte rn "  (Spilka
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e t a l . ,  1981b, p . 2 ) .

In  a d d itio n , Spilka e t al*  (1981a) explored more advanced te x ts  

in  Social Psychology, P e rso n a lity , Childhood and Adolescence, and 

Abnormal Psychology o f th e  1970-1980 p eriod . In  th e i r  judgment, th e  

treatm ent o f re l ig io n  in  th e se  te x ts  r e f le c ts  both  a  lack  o f appre

c ia tio n  fo r  and a  general unawareness o f contemporary scholarsh ip  in  

th e  psychology of re l ig io n , much of which has been repo rted  in  th e  two 

major jo u rn a ls  o f th i s  f i e ld ,  th e  Review o f R elig ious Research and the 

Journal fo r  th e  S c ie n tif ic  Study of R eligion (founded in  1959 and 1961, 

resp ec tiv e ly ) •

In  sh o r t, Spilka e t a l .  (1981a, 1981b) discovered th a t  th e  r e l i 

gious aspect o f human behavior i s  e s s e n tia l ly  being ignored by psy

chology. C iting  Gallup P o ll findings o f th e  re lig io u s  involvement o f 

th e  v a s t m ajo rity  o f  Americans and a lso  the  su b s ta n tia l amount o f 

research  in  th e  psychology o f re lig io n  o f th e  p ast 20 y e a rs , Spilka e t 

a l .  (1981b) concluded th a t

psychology may be doing a  d isse rv ice  to  i t s e l f  as a  p rofession  
and i t s  studen ts by ignoring th e  s ig n ifican ce  o f  r e l ig io n .  Texts 
which avoid th is  realm , r e f le c t ,  we f e e l ,  an u n sc ie n tif ic  b ia s  
and th e  s u b s titu tio n  o f apparent detachment fo r  o b je c t iv ity . I t  
i s  un fo rtunate  th a t  so few authors a re  cognizant o f  th e  ro le  o f 
re l ig io n  in  so c ia l l i f e ,  ch ild  development, p e rso n a lity , and 
v i r tu a l ly  every area psychologists study . Work in  th is  f ie ld  i s  
progressing  a t  a  ra p id  pace. G reater reco g n itio n  i s  th e  only 
r e a l  a lte rn a t iv e  fo r  a psychology th a t  regards i t s e l f  as scien
t i f i c ,  ob jec tiv e  and comprehensive, (p . U)

This b ia s  o f psychology in  re la t io n  to  th e  study of re lig io n

would appear to  have i t s  ro o ts  in  the  philosophy of Western science,

which, from i t s  incep tion  in  Greece o f th e  s ix th  century  B.C. u n t i l  the

end o f th e  n ineteen th  cen tury , has been convinced o f a  m a te r ia l is t ic ,
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m echanistic view o f  th e  nature  o f  r e a l i ty  (P olanyi, 1958). Psychology 

entered th e  modem era  c lo se ly  a l l ie d  w ith  philosophy (Lowry, 1971), 

which i t s e l f  from ancient times has kept "a  c lo se  and continuous in te r 

re la tio n sh ip  w ith  ra t io n a l  science" (Zimmer, 197li, p . 3 0 ). With the 

r i s e  o f th e  C h ris tian  Church in  th e  Middle Ages, however, philosophy 

was drawn in to  th e  serv ice  o f theology.

P h ilosoph ical speculation  was kept subserv ien t to  th e  claims of 
"revealed" f a i th  . . . and was never perm itted  to  challenge or 
analyze th e  dogmatic foundations la id  down and in te rp re te d  by th e  
decrees o f  th e  popes and m aintained by th e  persecu tion  o f  a l l  
h e re tic s  end fre e th in k e rs . (Zimmer, 197-U, p . 30)

This came to  an end in  th e  middle o f th e  seventeenth century  w ith 

D escartes. And, in  th e  cen tu ries  th a t  follow ed, Western philosophy 

effec ted  "a  ra d ic a l  and ever increasing  disentanglem ent o f thought from 

th e  meshes o f  re lig io u s  tra d itio n a lism  . . . and from any und iscip lined  

specu lation  conducted along th e  d isc red ited  l in e s  o f  archaic  man QrLth 

his]} m ythological and th eo lo g ica l ideas about man and th e  world" 

(Zimmer, 197U, pp. 30-31, 3 3 ). So i t  was th a t  th e  m echanistic and 

a s s o c ia tio n is tie  psychology o f th e  seventeenth and eigh teen th  cen

tu r ie s —as represen ted  by th e  philosopher-psychologists Locke,

Berkeley, Hume, H artley , and James M ill—came to  be fashioned a f te r  th e  

Newtonian model o f th e  cosmos app lied  by analogy to  th e  human domain 

(Lowry, 1971). From th a t  tim e forward, th e  id e a l  o f  an obj e c tiv e , 

em pirical science was pursued by s c ie n t i f ic  psychology. I t  i s  not 

su rp ris in g , th en , to  f in d  th a t  th e  marked d ec lin e  o f  in te r e s t  in  the  

psychology o f  re lig io n  in  th e  United S ta te s—following a ra th e r  auspi

cious beginning in  th e  f i r s t  qu arte r o f  th i s  century—occurred a f te r  

192U, a da te  which coincides w ith  th e  p u b lica tio n  o f  Watson* 8
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Behaviorism (B eit-H allahm i, 1971;).

There were always a few eminent p sy ch o lo g ists , however, who did  

not devalue r e l ig io n  as an im portant o b jec t o f  s tudy . In  Europe, th e re  

were Freud and Jung; in  America, G. S tan ley  H a ll, th e  f i r s t  p residen t 

o f th e  APA and p res id en t o f Clark U niversity ; W illiam James, of Harvard 

U n iversity ; and, more recen tly , Gordon A llp o rt , a  leading psychological 

th e o r is t  (S trunk, 1970). A lfred  A dler, A lbert E l l i s ,  V ik tor F rank l, 

Erich Fromm, and Abraham Maslow have a lso  concerned themselves w ith 

re lig io u s  is su e s .

Overview of th e  Em pirical Research

Aeademic in te r e s t  in  the  psychology o f r e l ig io n  sprang up in  

America a t  th e  tu rn  o f th e  century  and continued to  develop during th e  

following two decades. In  these  e a r ly  y e a rs , a  number o f  men made 

no tab le  c o n trib u tio n s . The founding o f  th e  movement can be a t tr ib u te d  

to  G. S tan ley  H all (l81|6-192lj.). Sometime a f te r  rece iv in g  one of th e  

f i r s t  American Ph.D.s in  psychology in  1878 ( a t  Harvard under W illiam 

James), H all became p resid en t o f C lark U n iv e rs ity . His own in te re s t  

and th e  support he gave to  h is  studen ts in  th e  in v e s tig a tio n  o f r e l i 

gious is su e s  culm inated in  what came to  be known as th e  ’’Clark School 

of R elig ious Psychology” (T aylor, 1978).

H a ll’ s in te r e s t  in  adolescent development le d  him in to  th e  study 

o f  re lig io u s  education and o f adolescent conversion experiences. Two 

o f h is  s tu d en ts , Edwin Starbuck (l866-19l;7) and James Leuba (1868- 

19l;6), provided th e  f i r s t  expressly  em pirical work in  th e  f i e ld .  I t  

was w ith  Starbuck’ s f i r s t  volume, The Psychology o f R elig ion , published
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in  1899, th a t  a sy stem atica lly  s c ie n t i f ic  methodology was f i r s t  applied  

to  th e  study o f  re lig io u s  phenomena (Booth, 1978). For h is  da ta , 

Starbuck depended almost exclusive ly  on th e  q u estio n n a ire , and while 

th is  method was very  e a r ly  c r i t ic iz e d ,  i t  was nonetheless taken up w ith 

refinem ents (such as th e  ad d itio n  o f  in terv iew s) by those  who followed 

him (F lak o ll, 1977). Both Starbuck and, q u ite  independently, George 

Coe (1862-1951) shared an in te r e s t  in  th e  em pirical an a ly s is  o f r e l i 

gious conversion experience in  adolescence (Booth, 1978)•

W illiam James' The V a rie tie s  o f  R elig ious Experience appeared in  

1902 and stim ula ted  another d ire c tio n  in  re l ig io u s  research  among 

psy ch o lo g ists . James' work focused on extreme in stances o f conversion 

experience and re lig io u s  m y s t i c i s m -  His methods, no t rig o ro u sly  scien 

t i f i c  by to d a y 's  standards, involved th e  con ten t an a ly sis  o f biograph

ic a l  and h is to r ic a l  case m ate ria l (F lak o ll, 1977) and a  se lec ted  use o f  

S tarbuck 's  q uestionnaire  regarding conversion experience (Booth, 1978). 

James' c la s s i f ic a t io n  o f  re lig io n  in to  two ca te g o rie s , "hea lthy - 

ndndedness" and "morbid-mindedness," was an e a r ly  in s tan ce  o f what was 

to  develop l a t e r  in to  in v es tig a tio n s  o f  th e  re la tio n sh ip  between psy

cholog ical temperament and re lig io u s  o r ie n ta tio n . Both James and Coe 

held  th a t  one’ s psychological temperament determined the  type of 

re lig io u s  o r ie n ta tio n  an in d iv id u a l espouses (F lak o ll, 1977).

James proposed a  psychogenic th eo ry  o f  re lig io u s  experience. In  

h is  view, re lig io u s  experience d id  not is su e  from a transcenden tal 

realm , bu t r a th e r  i t  emanated from o n e 's  "w ider se lf"  which included 

th e  subconscious p o rtio n  o f the  mind ( P ra t t ,  1971)* While James' view
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was not in  any sense m etaphysical, I t  was opposed to  a n a tu ra l is t ic  

hypothesis o f th e  source o f re lig io u s  experience.

An explanation o f re lig io u s  phenomena as s o c ia l ly  ra th e r  than 

in d iv id u a lly  based was presented  by Irv in g  King in  h is  1905 monograph, 

The D iffe re n tia tio n  o f th e  R eligious Consciousness (P ra t t ,  1971)•

P ioneering attem pts to  study th e  psychology o f re lig io u s  b e l ie f  

were made by James P r a t t  (1875-19UU) in  The Psychology o f Religious 

Beliefy published in  1907, and by Sdward Ames (1870-1953) in  The Psy

chology o f R elig ious Experience, 1910. Using questionnaires to  ga ther 

d a ta , P r a t t  attem pted to  discover the  psychological bases fo r  re lig io u s  

b e l ie f s  and concluded th a t  such b e lie f s  were developed in  th e  in d i

v idual more on the b a sis  o f experience and fe e lin g  than  on au th o rity  

and reason (Booth, 1978). Ames, an adherent o f fun c tio n a l psychology, 

re je c te d  th e  id ea  o f an in n a te  re lig io u s  in s t in c t  o r fa c u lty  and 

a t t r ib u te d  to  th e  educational impact o f  so c ia l  experience both the 

content o f re lig io u s  b e l ie f  and th e  n a tu re  o f re lig io u s  experience 

(Booth, 1978).

Leuba became th e  most p r o l i f ic  w r ite r  o f  th e  e a r ly  period  and 

he ld  a p o s itio n  of leadersh ip  in  the  movement as long as i t  la s te d  

(B eit-H allahm i, 197U). The f i r s t  o f a  long s e r ie s  o f h is  a r t ic le s  

appeared in  1896 and extended to  19314.. Most o f  them were published in  

th e  Psychological B u lle tin  (B eit-H allahm i, 1971*) • Leuba was convinced 

o f  a  n a tu r a l is t ic  explanation fo r re lig io u s  experience, hence, he was 

th e  f i r s t  among ea rly  workers to  deny any supernatu ral or transcen

den tal elem ent. He tre a te d  conversion and m ystical experiences in  a 

re d u c tio n is tic  manner, regarding them as products o f phy sio lo g ica lly
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based psychological processes (P ra t t ,  1971)*

During th e se  years in  which American psycholog ists were focusing 

th e i r  a t te n tio n  on conversion and re lig io u s  experiences, French psy

ch o log ists  were in v e s tig a tin g  m ysticism . The f i r s t  o f  th ese  was Ernest 

M urisier o f th e  Academie de KeuchStel in  P a r is .  His book Les maladies 

du sentim ent re lig ie u x . published in  1901, was a study o f extreme forms 

o f  mysticism and fan a tic ism . B ut, because h is  su b jec ts  were abnormal 

m ystics, h is  work provoked, by re a c tio n , an in te r e s t  in  th e  more 

balanced expression o f mysticism. This in te r e s t  was rep resen ted  by th e  

research  o f Boutroux, Godfemaux, and de Monbmorand, whose works 

appeared in  th e  B u lle tin  de l , I n s t i t u t  Psychologic In te rn a tio n a le

between 1902 and 190f>, and by th a t  o f D elacroix i n  h is  comprehensive
/

treatm ent o f  th e  su b jec t, Etudes d th i s to i r e  e t  de psychologie du 

m ysticism e, published in  1908 (P ra t t ,  1971)•

Another e a r ly  excursion in to  th e  f i e l d  o f re lig io u s  psychology 

was made in  Germany by Wilhelm Wundt (1832-1920), who published h is  

extensive work, Elements o f Folk Psychology, in  1916. In  i t  Wundt 

suggested a genetic  and anthropolog ical hypothesis to  explain some o f  

th e  e a r ly  m ythico-relig ious ideas o f humankind (F la k o ll, 1977) •

The e a r ly  decades o f th e  tw en tie th  cen tu ry  a lso  w itnessed g rea t 

advances in  th e  sociology o f r e l ig io n  and in  anthropology. F razer’ s 

The Golden Bough and Tylor1 s P rim itiv e  C u ltu re , s tu d ie s  o f  p rim itiv e  

r e l ig io n , were o f th i s  period and aroused much in te r e s t  among psycho

lo g ic a l th e o r i s t s .  Psychology was eager to  apply  th e  experim ental- 

em pirical method to  questions o f  b e l ie f  and to  o ther re lig io u s  phenom

ena. Yet, im p lic it  in  the  w ritin g s  o f th e se  f ir s t-g e n e ra tio n
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researchers  was an a t t i tu d e ,  r e f le c t iv e  o f th e  c o lle c tiv e  values o f 

American so c ie ty  o f th e  tim e, which conveyed a profound deference to  

and re sp ec t fo r  re lig io u s  dogma and fo r  r e l ig io n  in  general as a h igh ly  

d e s irab le  and e s se n tia l human and so c ia l e n te rp rise  (Beit-H allahm i, 

197U). The presence of th i s  a t t i tu d e  among researchers began to  ra ise  

susp ic ions, in  s c ie n t i f ic  c i r c le s ,  o f  apo logetic  tendencies, an arch 

form o f b ia s  in  which th e  a u th o rity  o f science i s  rendered subordinate 

to  a  m etaphysical stance in  t o t a l  co n trad ic tio n  to  the  d isp ass io n a te ly  

o b jec tiv e  in te n t  o f  the  s c ie n t i f ic  e n te rp r is e .  I t  i s  speculated  th a t  

re lig io u s  b ia s  was one of th e  fa c to rs  which accounted fo r  th e  ra p id  

decline  in  th i s  research  a f te r  th e  l a t e  1920s (B eit-H allahm i, 197h) •

Evidence fo r th is  decline  can be seen in  a  review o f p u b lica tio n  

tren d s  in  th e  f i e ld .  Since 1909 th e  main v eh ic le  fo r  reviews o f pub

l ic a t io n s  in  th e  psychology o f re l ig io n  was th e  Psychological B u lle tin . 

Between the  years 1928 and 1933, however, th e re  were no reviews a t  a l l ,  

and th e  l a s t  one re fe rre d  m ostly to  German and French sources (B e it- 

Hallahmi, 197U) • Another in d ic a to r  o f th e  d ecline  o f in te r e s t  in  th e  

psychology o f  re lig io n  during th is  period  was th e  small number o f  

co lleges and u n iv e rs itie s  o ffe rin g  courses in  th e  a re a . In  a 1938 

survey o f  1SU undergraduate c o lleg es , Henry (1938) found only 2U 

o ffe red  courses in  th e  psychology o f  r e l ig io n .

A number o f  w rite rs  (Beit-H allahm i, 197h> Douglas, 1963; Strunk, 

1957) have speculated  on th e  reasons fo r  th is  d ec lin e . According to  

Beit-H allahm i, in  th e  1920s and 1930s in te r e s t  in  re lig io u s  issu e s  

began to  be perceived as evidence o f  u n s c ie n tif ic  o r ie n ta tio n . Aca

demic psycholog ists were now being a t tr a c te d  by the newly popular
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psychoanaly tic  approaches to  th e  study  o f re lig io n  and to  behaviorism 

w ith  i t s  p o s i t iv i s t i c  metaphysic (Douglas, 1963) and i t s  n eg lec t of 

complex human behavior (S trunk, 1957). I n te r e s t  in  Freud’ s approach to  

re lig io u s  th eo ry  waned ra p id ly , however, due p rim arily  to  h is  method

ology, namely, th e  dependence upon anecdotal records and case s tu d ie s  

(B eit-H allahm i, 1971;).

Given i t s  newly acquired p o s i t iv i s t i c  postu re , fu r th e r  a lie n a tio n  

o f academic psychology from re lig io u s  re sea rch  was undoubtedly caused 

by th e  in c reas in g  in te r e s t  in  th e  f i e ld  shown by th eo lo g ian s. This 

brought in  more suspicions of sp ecu la tiv e  and b iased  tendencies 

(S trunk, 1957). Thus, d esp ite  th e  im pressive em pirical endeavors o f  

th e  f ir s t-g e n e ra t io n  re sea rc h e rs , second-generation workers such as 

P r a t t ,  Ames, and Johnson were theo log ians f i r s t  and psycholog ists 

second (S trunk, 1957)» Slock and S ta rk  (1965) attem pted to  show th a t  

re lig io u s  in s t i tu t io n s  must n e c e s sa r ily  regard  any serio u s  system atic 

s tudy  o f  r e l ig io n  as a  th re a t  j hence, t h e i r  response was to  tak e  over 

th e  f i e ld .  Whether o r  not t h i s  i s  a  f a i r  judgment, theo log ians did 

tak e  over, n o t only i n  resea rch  b u t a lso  i n  th e  development o f p a s to ra l 

psychology (Homans, 1970). Thus, according to  Beit-Hallahm i (1971;) and 

Homans (1970), p a s to ra l counseling became th e  n a tu ra l successor to  th e  

psychology o f re lig io n  movement.

Beit-H allahm i (197U) suggested y e t  another so c ia l f a c to r  which 

may have le d  to  (and perhaps s t i l l  perp e tu a tes) th e  general avoidance 

o f  r e l ig io u s  s tu d ie s  by academic p sy ch o lo g ists , namely, " the  ivo ry  

tower e f f e c t .1' He s ta te d  th a t

as e a r ly  as 1921 (Leuba, 1921, 1931;) i t  was shown th a t
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s c ie n t i s t s ,  and e sp e c ia lly  p sy ch o lo g ists , a re  le s s  re lig io u s  than 
most o f th e  American popu la tion . Recent s tud ies show th e  same 
phenomenon (S tark , 1963). Since academic communities in  general 
a re  le s s  re lig io u s  than  most o f  th e  population , so c ia l s c ie n t is ts  
acquire  th e  im pression th a t  re l ig io n  i s  "neu tra lized” (Adorno e t 
a l . ,  19!?0). This m isconception may have con tribu ted  to  th e  
declin ing  in te r e s t  in  r e l ig io n . S c ie n tis ts  in  th e  30* s might 
have f e l t  th a t  th e  long war between science and re l ig io n  was won 
by  sc ience , and th e re  was not much l e f t  to  study in  r e l ig io n .
(p . 89)

C ritic ism  o f th e  Em pirical Research 

A renewed in te r e s t  in  th e  em pirical study  o f th e  psychology o f 

r e l ig io n  began, however, in  th e  l a t e  1930s and has continued unabated 

since  th e n . Yet, w hile th i s  research  has generated much in te r e s t ,  

meaningful and u se fu l re s u l ts  o f em pirica l work have been r e la t iv e ly  

sp a rse . S trunk (1970) observed th a t  th e  " tr a d it io n a l  s c ie n t i f ic  

approach to  th e  psychological study  o f r e l ig io n ,  one o f th e  most impor

t a n t  and ub iqu itous c h a ra c te r is t ic s  o f  mankind, has not y e t pen e tra ted  

v ery  deeply” (p . 93). Surv eys o f t h i s  research  have in d ic a ted  serious 

problems in  r e la t io n  to  methodology (D itte s , 1969 j KLausner, 1961+ j 

Warren, 1977).

In  h is  survey covering th e  decade from 1930 to  I960, KLausner 

(1961+) found 130 a r t ic le s  rep o rtin g  on em pirical stud ies in  th e  psy

chology and sociology o f r e l ig io n  published  in  the  United S ta te s .  The 

m ajo rity  o f th e se  s tu d ie s , however, were w ritte n  by s o c io lo g is ts , and 

on ly  30 percent by psycho log ists . Between I960 and 1970, th e re  were 

approxim ately 160 such a r t i c l e s ,  and, again , o f th e se , psychologists 

co n trib u ted  only 23 to  33 percen t (Warren, 1977). This means th a t  

s in ce  1930 th e re  has been an average o f only  fo u r em pirical s tu d ie s  per 

year in  th e  psychology o f re lig io n  con trib u ted  by p sy ch o log ists .
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More than 90 percent o f th e  em pirical work in  th e  psychology o f 

re l ig io n  from 1950 u n t i l  th e  l a t e  1970s used c o rre la tio n a l d a ta  exclu

s iv e ly  (Warren, 1977)• KLausner (196k) found th a t  only two percen t o f 

th e  s tu d ie s  used an experim ental procedure. The same percen t was found 

by Warren (1977) in  b is  review o f th e  approxim ately 160 s tu d ie s  in  the  

1960s. These exceptions inc lude  a  few s tu d ie s  concerned w ith  develop

ing  a more adequate d e f in itio n  o f  re l ig io n  by probing i t s  multidimen

s io n a l ch arac te r and a number o f  s tu d ie s  concerned w ith the  r e la t io n  o f

re lig io u s  b e l ie f  and p re ju d ice . These s tu d ies  used fa c to r-a n a ly tic

designs (D itte s , 1969). The major d i f f i c u l ty  w ith  the  c o rre la tio n a l 

approach i s  th e  in a b i l i ty  to  e s ta b lis h  d ire c t  causal re la tio n sh ip s  

among v a riab le s  (Ferguson, 1976)* A number o f reviewers (Becker, 1971} 

D it te s ,  1969} Warren, 1977) have lamented th i s  preponderant re lia n c e  on

c o rre la tio n a l d a ta . This, among o th er th in g s , has prompted Warren

(1977) to  comment th a t  " the d is c ip lin e  i s  caught in  unproductive 

approaches" (p . 95).

Warren (1977) sp ec ified  o th e r methodological problems which 

plague most o f the  research  in  t h i s  f i e ld .  One i s  th e  problem of 

sampling. A high percentage o f s tu d ie s  use volun teer studen t popula

tio n s  so th a t  g e n s ra liz a b ili ty  i s  sev ere ly  l im ite d . I t  has been demon

s tr a te d  by Bender (1968) th a t  s tuden t populations change ra d ic a l ly  in  

th e i r  re lig io u s  o rien ta tio n  ever a  succeeding period of 25 y e a rs . 

Another problem i s  in d ica ted  by th e  fa c t  th a t  in  the  m ajo rity  o f 

s tu d ie s  no a t t e s t  i s  made to  co n tro l extraneous v a ria b le s . Warren 

(1977) poin ted  out th a t ,  desp ite  th ese  m ethodological handicaps, th e re  

i s  a  tendency toward an "o v er-en th u sia s tic  g en era liza tio n  o f findings"
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(p . 98 ).

Besides methodological is s u e s , a second major d e fic iency  in  th e  

research  o f th e  psychology of r e l ig io n  i s  th e  general lack  o f theo

r e t i c a l  foundation which has been noted by a number of w rite rs  (Becker, 

1971$ D itto s , 1969$ H all, 1 98 lj Scobie, 1975$ Sp ilka, 1971). These 

w rite rs  agree th a t  lack  o f th e o re t ic a l  o r ie n ta tio n  i s  perhaps th e  

g re a te s t obstac le  to  th e  development o f a  system atic and meaningful 

body of em pirical observations, which would lead  to  an eventual under

standing of th e  psychology of r e l ig io n .  Scobie (1975) remarked th a t

D espite th e  common occurrence o f re lig io u s  behaviour, o r perhaps 
because o f i t ,  our understanding of re l ig io n  and e sp e c ia lly  th e  
psychological processes underlying th e  phenomenon i s  extrem ely 
l im ite d . This does not seem to  be th e  r e s u l t  o f a f a i lu r e  to  
in v e s tig a te  th e  problem, indeed th e re  i s  a  w ealth o f  a v a ilab le  
in form ation . The main d e fic ien cy  appears to  be in  the  absence of 
an adequate th e o re t ic a l  framework which can in te g ra te  th e  accu
mulating evidence in to  a  comprehensive whole, (p . 7)

With sp ec if ic  re fe ren ce  to  th e  s tu d ies  o f re lig io n  and psycho

lo g ic a l h e a lth , Becker (1971) no ted  th a t  em pirical in v e s tig a tio n  has 

f a i le d  to  define adequately  th e  major term s, namely, re l ig io n  and 

psychological h e a lth , by f i r s t  e s tab lish in g  th e i r  th e o re tic a l  b a se s . 

D itte s  (1969) a sse rted  th a t  re sea rch  w ith  such v a riab les  "should be 

s p e c if ic  to  p a r t ic u la r  th e o rie s  o r p a r t ic u la r  problems" (p . 636) .  That 

th i s  i s  no t done as a general ru le  i s  a  r e f le c t io n ,  in  D ittes* judg

ment, "o f th e  poverty and p rim itiv e  s ta t e  o f th i s  f ie ld "  (p . 636),  The 

exception to  th e  ru le  i s  th e  work o f the  psychoanalytic schoo l. As 

Freud* s th eo ry  o f re lig io n  i s  based upon th e  no tion  th a t  God concepts 

are  p ro jec tio n s  o f a t t i tu d e s  toward p a re n ts , a number o f resea rch ers  

have attem pted to  e s ta b lish  a  s im ila r i ty  of a t t i tu d e s  between th e  God
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and parent images (D itte s , 196?).

D itte s  (1969) commented on th e  f a i lu r e  o f em pirical resea rch  to

tak e  up th e  th e o re t ic a l  challenges o f James, Freud, and o thers  in  th e i r

a s se r tio n  th a t  p a r t ic u la r  d o c tr in e s , p ra c tic e s , o r  types o f  r e l ig io n

should be a sso c ia ted  d i f f e r e n t ia l ly  w ith  p e rso n a lity  c h a ra c te r is t ic s  •

Becker (1971) agreed th a t ,  i n  g en era l, "ex tan t th e o rie s  o f r e l ig io n  and

mental h ea lth  Qiave yetj[ to  be put to  em pirical t e s t "  (p , kOQ). H all

(1981) expressed th e  same sentim ent in  h is  survey o f th e  l i t e r a tu r e  on

p sy ch ia try  and r e l ig io n , which, he s a id , l e f t  him w ith  "a  sense o f

f r u s tr a t io n  and sadness" (p . ii23). He asked:

Where today are  th e  brave statem ents of Freud o r  Jung? How can 
th e  ic o n o c la s tic  fo rce  o f  Freud* s The Fu ture  o f  an I l lu s io n  be 
ignored w hile Freud’s o th e r concepts a re  used to  in v e s t ig a te  (and 
red u c tiv e ly  analyse) a l l  maimer o f  re lig io u s  p ra c tic e  and b e lie f?  
Why has not Jung’s s ta r t l in g  view o f a  n a tu ra l re lig io u s  function  
in  mankind le d  to  more em pirical in v e s tig a tio n s?  . . .  I f  th e re  
i s  a re lig io u s  n a tu re  to  th e  psyche we w i l l  never stumble upon i t  
by d u ll  co rre la tio n s  o f  p sy ch ia tr ic  nosology w ith  v a rio u s  ex tan t 
groups o f re lig io u s  b e l ie v e rs .  (1981, p .  2+23)

In  S p ilk a ’s (1971) view, th e  massive b u t ''un in teg ra ted  research

l i t e r a tu r e  th a t  i s  av a ilab le  . . .  poses severe  challenges to  th e

ingenious coordinating  e f fo r ts  o f scho lars" (p . $09).  T herefore, he

exhorted fu tu re  workers in  th e  re lig io u s  domain th a t ,  " i f  th ey  a re  to

make s ig n if ic a n t co n trib u tio n s  [ th e y  must]] expend as much e f f o r t  in

conceptualizing th e i r  s tu d ie s  as carry ing  them out" (1971» p« $09) .

D itte s  (1969), to o , s tre s s e d  th a t  " the  c h ie f  problem appears to  be in

th e  realm  o f theo ry  and in  th e  th e o re t ic a l  relevance of d a ta .  The

c r i t i c a l  psychological questions and th e  ca tego ries  o f  d a ta  by  which

th ey  can be answered sim ply have no t y e t been sp ec ified" (p . 603).

R elated  to  th e  problem o f th e o re tic a l  o r ie n ta tio n  i s  th e  general
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f a i lu r e  among researchers to  adequately  define re lig io n  (D itte s , 1969$ 

Glock, 1962$ W illiam s, 1962). I n  d o c k 's  words, " In  our zeal to  study 

th e  c o rre la te s  o f re lig io n  and understand i t s  e f fe c ts ,  we have somehow 

ignored th e  phenomenon i t s e l f "  (1962, p . 3 7 ). D itte s  (1969) observed 

th a t  many s tu d ie s  assume re l ig io n  to  be a s in g le  q u a n tif ia b le  v a ria b le  

and measure i t ,  w ithout b e n e fit o f  d e f in it io n , by some index such as 

church attendance, a t t i tu d e  toward th e  church, or assen t to  orthodox 

b e l ie f s .  While W illiams (1962) conceded th a t  ex ce llen t research  in  

re lig io n  can be conducted w ith  a narrow or r e s t r ic te d  d e f in i t io n , he 

advised th a t  e f fo r ts  be made to  overcome th i s  l im ita t io n .

Statem ent o f th e  Problem 

The p resen t body o f  em pirical research  in  th e  psychology o f 

re l ig io n  remains e s s e n tia l ly  u n in teg ra ted  and has l i t t l e ,  i f  any, 

th e o re t ic a l  re levance . This i s  because, on th e  whole, p resen t research  

lacks an adequate d e f in itio n  o f  th e  major v a ria b le , r e l ig io n , and 

because th e re  i s  meager use o f  psychological theory  o f r e l ig io n  to  

provide th e  research  w ith  a  meaningful co n tex t. Spilka (1971) s tro n g ly  

suggested th a t  fu tu re  workers in  th e  area o f th e  psychology o f  r e l i 

g ion , i f  they  are to  make a s ig n if ic a n t co n trib u tio n , must pu t e f fo r t  

in to  th e  form ulation o f a  th e o re t ic a l  framework fo r t h e i r  s tu d ie s .

Purpose o f th e  Study 

The purpose o f t h i s  study i s  th ree fo ld : to  p resen t a  psycho-

lo g ic a lly -o rie n te d  d e f in it io n  o f r e l ig io n j  to  form ulate a  theo ry  of th e  

psychology o f re l ig io n  drawn from th e  w ritings of Carl G. Jung: and, 

f in a l ly ,  to  demonstrate th e  v ia b i l i ty  o f  t h i s  theory  to  provide a
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meaningful framework for current and future empirical research. The 

la tter  w ill entail a review of representative empirical research on the 

psychology of religion  and a commentary showing the relevance of Jung's 

theory to the findings of th is  research.

L im itations

The approach to  re lig io n  taken  in  th i s  paper i s  th a t  o f  the  

psychology o f re l ig io n , an approach to  re lig io u s  s tu d ie s  which i s  

d is tingu ished  from th e  th eo lo g ica l and th e  p h ilo so p h ica l. I t  i s  one o f 

th e  s c ie n t i f ic  approaches to  re lig io n  along w ith th e  sep a ra te  though 

re la te d  f ie ld s  o f the  h is to ry  o f re lig io n s  and th e  sociology of r e l i 

g ion . The h is to ry  o f re lig io n s  tra c e s  th e  development o f  each re lig io n  

from i t s  e a r l ie s t  beginnings in  p rim itiv e  cu ltu re s  and a n tiq u ity . The 

sociology o f re lig io n  s tu d ies  re lig io n  as an aspect o f  group l i f e .  The 

psychology o f re lig io n  focuses on th e  e f fe c t  o f re lig io u s  phenomena 

upon persons (Johnson, 1959). Jung (1958) made a  fu r th e r  d is t in c t io n , 

s ta t in g  th a t  th e  psychology o f re lig io n  must be regarded as having two 

separa te  ca teg o ries : th e  psychology o f th e  re lig io u s  person; and,

secondly, th e  psychology o f r e l ig io n  proper, th a t  i s ,  o f  re lig io u s  

co n ten ts. In  S cob ie 's  (1975) view, the  psychology o f  re l ig io n  i s  

concerned w ith  th e  " o r ig in , development, and maintenance o f an in d i

v idua l1 s re lig io u s  b e l i e f  (p . 23 ).

Both Jung (1958) and Scobie (1975) s tre sse d  th a t  as a science th e  

psychology o f  re lig io n  can say nothing about th e  t r u th  o r  v a l id i ty  o f 

re lig io u s  statem ents: This remains a concern o f philosophy o r meta

p hysics . For example, Jung s ta te d  th a t  "when psychology speaks . . .  

o f  the  m otif o f  the  v irg in  b i r th ,  i t  i s  concerned w ith  th e  fa c t  th a t
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th e re  i s  such an id e a , bu t i t  i s  not concerned w ith th e  question  

whether such an id ea  i s  t ru e  o r fa ls e ” (19£8, p . 6 ) . This i s  a lso  tru e  

in  regard  to  th e  human dimension o f re lig io u s  experience. The psy

cholog ist describes and c la s s i f ie s  th ese  data in  the  same way as th e  

m ineralogist h is  m ineral samples and th e  b o ta n is t h is  p la n ts .  From 

th ese  fa c ts ,  general explanatory  p r in c ip le s  may be  in fe r re d  and s ta te d  

as hypotheses sub jec t to  some form o f  s c ie n t i f ic  v e r i f ic a t io n .  Thus, 

th e  psychology o f re l ig io n  does not make any a sse r tio n s  th a t  cannot be 

supported by em pirical dem onstration (Jung, 195>8). In  th is  way, the  

d if fe re n tia t io n  i s  made c le a r  between th e  psychology o f r e l ig io n  as a 

science w ith i t s  p ro b a b il is t ic  form ulations and metaphysics w ith  i t s  

a b s o lu t is t ic ,  bu t u n v e rif ia b le , a sse rtio n s  (Jung, 1958).

Review of Psychological 
Approaches to  Religion

W illiam James (181*2-1910)

Based on h is  In v es tig a tio n s  o f persons who rep o rted  having had 

immediate re lig io u s  experiences, James (1902) concluded th a t  whatever 

e lse  re l ig io n  may be , in  i t s  deepest psychological sen se , i t  i s  an 

experience o f a sp ec ia l q u a li ty , u n lik e  any o ther human experience. 

R elig ion i s  comprised o f th e  fe e lin g s , a c ts , and experiences o f in d i

v idua ls  who apprehend themselves to  be  in  con tact w ith  a  d iv ine agency.

For James, re lig io u s  r i t u a l s ,  s c r ip tu re s , and th e o lo g ic a l systems 

were secondary phenomena} th ey  derived  from o r ig in a l ,  in sp ire d  r e l i 

gious experience.

Religious experiences or mystical states were regarded by James 

as emanating from a wider s e lf ,  that i s ,  from a subconscious
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continuation  o f th e  o rd inary  conscious s t a t e .  This subconscious mind 

i s  what James re fe r re d  to  as th e  h ith e r  s id e  o f re lig io u s  experience, 

th e  one th a t  i s  accessib le  to  psychological sc ien ce . The fa r th e r  side  

o f re lig io u s  experience, however, leaves science behind and en ters  in to  

th e  realm  o f m etaphysical b e l ie f  o r what James c a lle d  "o v e r-b e lie f ."  

James s ta te d  th a t ,  in  re lig io u s  experience, one perceives o r senses 

th a t  th e  subconscious o r sublim inal aspect o f  th e  mind " is  coterminous 

and continuous w ith a Hore o f  th e  same q u a lity , which i s  opera tive  in  

th e  universe ou tside  o f  him, and which he can keep in  working touch 

with" (pp. h98-h99).

In  form ulating h is  own o v e r-b e lie f , James f e l t  th a t  th e  fu r th e r  

l im its  o f  our being merge in to  an a lto g e th e r o ther dimension o f ex is

tence  from th e  se n s ib le , m a te ria l w orld . Acknowledging th a t  th i s  

unseen dimension could be c a lle d  by o th e r names, James p re fe rre d  to  

c a l l  i t  God, because th e  name suggests a causal ag en t. God i s  the  

supreme r e a l i ty ,  th e  source o f  our h ighest id e a l s . In  being open to  

in fluence  from th i s  source, human d estin y  i s  f u l f i l l e d .  Therefore, to  

James, re lig io u sn ess  in  i t s  broadest sense "co n s is ts  o f  th e  b e l ie f  th a t  

th e re  i s  an unseen o rd e r, and th a t  our supreme good l i e s  in  harmoni

ously  ad ju sting  ourselves th e re to "  (p . £3 ) .

Sigmund Freud (1856-1939)

F reud 's  view of r e l ig io n  was a genetic  one. He f e l t  th a t  r e l i 

gion had i t s  source in  sim p ler, nonrelig ious forms o f  mental l i f e  

(Jones, 196U). In  essence, re lig io u s  l i f e  i s  a p ro je c tio n  onto a 

cosmic plane o f  th e  in f a n t i le  mind, i t s  emotions, f e a r s ,  and longings
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in  r e la t io n  to  the  p a re n ts . The re lig io u s  drama o f s in  and g u i l t  and 

i t s  a l le v ia t io n  through forgiveness and re c o n c ilia t io n  revolves u l t i 

mately around th e  b io lo g ic a l paren ts (Jones, 196U). The e a r th ly  fa th e r 

i s  p ro jec ted  onto an image o f th e  Heavenly F a th e r.

The aspect o f  r e l ig io n  concerned w ith th e  supreme v a lu es , mean

in g , and m o ra lity  i s  seen as s tr iv in g s  o f  th e  ego to  a t t a in  what i t  

longs to  become, namely, th e  ego-ideal vested  in  th e  superego. The 

goal o f th ese  s tr iv in g s  i s  seen as th e  ego 's attem pt to  be  reconciled  

w ith  God and gain o r rega in  h is  approval.

Freud regarded re lig io n  as an i l lu s io n  when i t  i s  c a lle d  fo r th  by 

th e  im agination as a w ish -fu lfillm en t (l?£5 ) .  Ju s t as th e  c h ild  i s  

h e lp less  and in  need o f th e  f a th e r 's  p ro te c tio n , so th e  ad u lt fe e ls  

h e lp less  in  th e  face o f  th e  harshness o f  r e a l i t y  and in  need o f pro

te c t io n . This need gives r i s e  to  th e  compensatory bu t i l lu s o r y  world 

o f  re lig io u s  id e a s . To be re lig io u s  in  F reud 's  view i s  to  remain a 

c h ild  unable to  face  th ings as they  a re .

Freud held  th a t  th e  h is to r ic a l  o rig in s  o f  re lig io n  a re  associated  

w ith  an e a r ly  a n c e s tra l even t, th a t o f  th e  s lay ing  o f  th e  fa th e r  by th e  

prim al horde (19li6). From t h i s  act arose g u i l t  and i t s  rep ressio n  and 

th e  re lig io u s  forms to  a l le v ia te  th i s  s ta te  o f  d iseq u ilib riu m .

S p e c if ic a lly  in  re lig io u s  r i t u a l ,  Freud noted p a r a l le l s  to  th e  

compulsion n eu rosis  seen in  in d iv id u a ls  (195&) • The l a t t e r  was 

described  by Freud as a  defense mechanism in  which compulsive ac ts  

defend ag a in st th e  outbreak o f repressed  im pulses. The deprivation  o f 

n a tu ra l s a t is fa c t io n s  imposed by c iv i l iz a t io n  c rea te s  th e  circumstances 

fo r  a u n iv e rsa l compulsion n e u ro s is . Thus, r e l ig io n  serves to  keep th e
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in s t in c ts  in  check. The id e a l s i tu a t io n , according to  Freud, i s  fo r 

humankind to  give up i t s  childhood phase, which r e l ig io n  re p re se n ts , 

fo r  a more ad u lt development th a t w ill  rep lace  rep ress io n  o f  in s t in c t  

w ith  co n tro l by the reasoning in te l l e c t .

Freud (1962) explained th e  m ystical experience o r th e  sense o f 

oneness w ith th e  un iverse  in  p e rso n a l!s tic  ra th e r  than transcenden tal 

terms* He re fe rre d  to  i t  as the  "oceanic fee ling" and sa id  th a t  i t  

a r is e s  from a  nonrelig ious experience o f in fancy , when th e  ego boundary 

and th e  world a re  n o t as c le a r ly  d if fe re n tia te d  as th ey  a re  in  ad u lt

hood. To th e  in fa n t ,  everything i s  included in  th e  ego, and th is

gives r is e  to  the  all-em bracing fee lin g  o f u n ity  w ith  th e  w orld. The 

p o te n t ia l i ty  to  reexperience th i s  e a r l ie r  fe e lin g  o f th e  ego p e rs is ts  

alongside th e  ad u lt ego, and in  some in d iv id u a ls  i t  w i l l  be re c a lle d . 

The fee lin g  o f u n ity  w ith th e  e s s e n tia l ly  te r r i fy in g  un iverse  was 

viewed by Freud as a  form o f denying th e  p o te n tia l ly  th rea ten in g  

aspects o f r e a l i t y .

A lfred Adler (1870-1937)

For Adler (19610 > re lig io n  a r is e s  out o f  th e  fee lin g s  o f  in f e r i 

o r i ty  and low liness assoc ia ted  w ith  th e  e a r ly  developmental years . 

Human l i f e ,  bo th  In d iv id u a lly  and c o lle c tiv e ly , was seen by Adler as a 

constant s tr iv in g  fo r  s e lf -p re se rv a tio n  and fo r  g re a te r  s tren g th  and

s e c u rity , a l l  fo r th e  purpose o f overcoming th e  i n i t i a l  cond ition . The

f in a l  goal o f th i s  s tr iv in g  i s  a  s ta te  o f  p e rfe c tio n , and i t  i s  con

c re tized  in  a v a r ie ty  o f  ways. I t  could be c a lle d  God, or socialism , 

o r , in  A d le r 's  choice, " th e  pure id ea  o f so c ia l in te re s t"  (pp. 277*
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278). The form i s  not e s s e n tia l ,  fo r whatever th e  name, i t  always 

re f le c ts  th e  " ru lin g , perfection-prom ising , grace-giving goal o f over

coming" (p . 278) .

As r e l ig io n  developed in  th e  course o f h is to ry , i t  became th e  

most s ig n if ic a n t s te p  towards th e  p reserv a tio n  and p e rfe c tio n  o f human

kind. What i s  wanted i s  redemption from a l l  e v i l ,  and th i s  was accom

p lish ed , in  Adler’ s view, by th e  id ea  o f th e  human b e in g 's  u n if ic a tio n  

w ith God.

To A dler, th e  reco g n itio n  o f th e  n e ce ss ity  fo r b ro th e rly  love and 

th e  common good and the recogn ition  o f  th e  co rrec t re la tio n sh ip s  

between paren t and c h ild  and between th e  sexes a re  e s s e n t ia l ly  non

re lig io u s  in s ig h ts .  They come about n a tu ra lly  through in tu i t iv e  o r 

s c ie n t i f ic  knowledge. Human reason through science and lo g ic  can 

recognize so c ia l in te r e s t  as an in n a te  d isp o s itio n  o f human n a tu re . I t  

was A dler’s conviction  th a t  th is  d isp o s itio n  i s  o rien ted  toward th e  

re a l iz a t io n  o f a p e rfe c t so c ie ty .

On th e  way to  th i s  p e rfe c t so c ie ty , the  bo d ily  and psychological 

w elfare o f a l l  a re  paramount concerns. R elig ion  espouses th ese  so c ia l 

and hum anitarian v a lu es , and i t  w i l l  continue to  do so , in  Adler’ s 

view, u n t i l  i t  i s  rep laced  by th e  recogn ition  o f th ese  values through 

science.

Gordon A llp o rt (1897-1967)

In  A llp o rt’ s (19£0) view, re l ig io n  has numerous sources. I t  

a r is e s  perhaps o r ig in a lly  from u n fu lf i l le d  organic d e s ire s  such as th e  

need fo r s a fe ty  and from psychogenic d esires  such as th e  need fo r
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ob jec tiv e  t r u th  and meaning. D espite th e se  probable o r ig in s , th e  

re lig io u s  sentim ent even tually  takes on an independent s ta tu s .  I t  

becomes " fu n c tio n a lly  autonomous" o f i t s  o r ig in s . When th is  occurs, 

new motives and meanings emerge which a re  determ ined by conscious 

in te n tio n .

For A llp o rt , a sentiment i s  a r e la t iv e ly  s ta b le  component of th e  

p e rso n a lity  and i s  defined as an in te re s t-sy s te m  or an organ ization  of 

thoughts and fee lin g s  th a t  are d irec ted  to  a valued o b je c t. The mature 

re lig io u s  sentim ent then  i s  d irec ted  to  m atters o f  u ltim a te  importance 

in  l i f e  and i s  expressed as an e f fo r t  toward forming a comprehensive 

understanding o f r e a l i ty .

Because i t  encompasses f a i th  and love , th e  re lig io u s  sentim ent i s  

b e t te r  ab le  than  reason alone to  bring  about an ordered u n ity  to  l i f e ,  

one th a t  must n e ce ssa rily  include th e  harsh r e a l i t y  o f  e v i l .

A llp o rt d is tin g u ish ed  between a  mature and an immature form of 

re l ig io n . The mature re lig io u s  sentim ent i s  a  product o f  experience 

and has confronted doubt. I t s  b e l ie f s  a re  he ld  in  a h e u r is t ic  manner 

and always te s te d  ag a in st th e  r e a l i t i e s  o f  e x is ten c e . Immature r e l i 

gion i s  one th a t  has remained bound to  i t s  o rig in s  i n  b o d ily  d esires  

and w ish -fu lf illm e n ts . Thus, immature re l ig io n  i s  n o t fu n c tio n a lly  

autonomous. I t  remains egocentric o r s e lf -s e rv in g . I t  involves mag

i c a l  th in k in g , i s  s e lf - ju s t ify in g  and u n re f le c tiv e . Therefore, th e  

in d iv id u a l i s  not ab le  to  be c r i t i c a l  o f  h is  o r her conduct, and th e  

p e rso n a lity , in s te ad  o f achieving u n ity  w ith l i f e ,  remains fragm entary.

A llp o rt re fe r re d  to  those who hold  a  mature re lig io u s  sentiment 

as having an in t r in s ic  re lig io u s  o r ie n ta tio n , and those  whose re lig io n
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i s  o f th e  immature type as having an e x tr in s ic  re lig io u s  o r ie n ta tio n . 

Persons o f  th e  in t r in s i c  o r ie n ta tio n  have in te rn a liz e d  th e  re lig io u s  

va lu es . For them, a l l  needs and m otivations a re  subordinated to  the  

re lig io u s  f a c to r .  E x trin s ic  r e l ig io n  i s  e s s e n t ia l ly  u t i l i t a r i a n .  

B elig ion  i s  not th e  h ig h est o r all-encom passing v a lu e , bu t i s  used fo r 

i t s  c ap ac ity  to  fu r th e r  nonre lig ious g o a ls .

Vikbor FranKL (1905- )

FranKL (1959, 1965, 1975) acknowledged -unconscious in s t in c tu a l  

motives in  th e  s tru c tu re  o f  th e  human psyche a sso c ia ted  w ith  th e  b io 

lo g ic a l and ph y sio lo g ica l s tru c tu re s .  In  t h i s  reg ard , th e  human i s  

not e s s e n t ia l ly  d if fe re n t  from th e  anim al. FranKL h e ld  th a t  th e re  i s  a 

s p e c if ic a l ly  human unconscious in  a d d itio n  to  th e  in s t in c tu a l  one which 

i s  s p i r i tu a l  in  n a tu re . From th i s  source a r is e  th e  phenomena o f con

sc ience , lo v e , and c r e a t iv i ty .  He conceived o f th i s  as th e  unconscious 

and transcendent ground o f  human ex isten ce , and th i s  i s  th e  s p e c if i

c a l ly  human co re . Thus, fo r  FranKL, th e  wholeness o f th e  human being 

i s  grounded in  th e  unconscious. The unconscious s p i r i tu a l  core, 

to g e th er w ith  consciousness and th e  re sp o n sib le  exerc ise  o f th e  w i l l ,  

c o n s ti tu te  human ex isten ce .

FranKL f e l t  t h a t  th e  uniqueness o f  th e  human being i s  in  th e  

cap ac ity  fo r  freedom. The human being can make choices ra th e r  than  

having to  l iv e  sim ply by in s t in c tu a l  de term inations. FranKL conceded, 

however, to  th e  conditioning  and lim itin g  fa c to rs  o f  h e re d ity  and 

environment. But, he a sse r te d  th a t  even in  th e  most c o n s tr ic tin g  and 

in tr a c ta b le  circum stances, th e  human being can s t i l l  exercise  freedom,
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even i f  only by choosing an a t t i tu d e  toward those conditions th a t 

cannot be changed.

In  FranKL1 s view, l i f e ’s meaning i s  no t found in  th e  attainm ent 

o f m ate ria l comforts and p r iv a te  p le a su re s . Human l i f e  i s  a  s e r ie s  o f 

unique s i tu a t io n s .  Inherent i n  each i s  an o b jec tiv e  meaning to  be 

recognized and re a liz e d  in  one’ s l i f e .  Thus, meaning i s  found not in  

oneself o r in  s e lf -a c tu a liz a t io n , but in  se lf-tran scen d en ce . F u l f i l l 

ment l i e s  in  making a c tu a l a meaning th a t  i s  ou tside  o n e se lf . Since 

th e  p a tte rn  o f each l i f e  i s  unique, th e  meaning-values to  be re a liz e d  

are  a lso  unique to  each person . Thus, each in d iv id u a l has a sp ec ia l 

l i f e - t a s k  which can be re a liz e d  by th a t person alone and which draws 

upon th e  p o te n t ia l i t ie s  o f  th a t  p a r t ic u la r  person .

Freedom o f choice im plies r e s p o n s ib i l i ty .  To FranKL, responsi

b i l i t y  i s  exercised  by  making meaning-values a c tu a l in  one’ s p ra c t ic a l ,  

everyday l i f e .  T herefore, au th en tic  human ex istence  l i e s  in  being 

responsib le  fo r  on e 's  unique ex isten ce .

Consciousness d iscovers what i s  in  th e  world o f o b je c ts , while 

th e  meaning-value o f each s i tu a t io n  i s  revealed  to  conscience. Con

science i s  in tu i t i v e  and i r r a t i o n a l .  I t  has i t s  source in  th e  uncon

scious ground o f human ex istence  and i s  m anifest in  an e th ic a l  

im perative.

R elig io n , in  FranKL's view, i s  th e  search  fo r  u ltim a te  meaning. 

F a ith  i s  uncond itiona l t r u s t  in  u ltim a te  meaning. FranKL regarded th e  

search fo r  meaning as a  re lig io u s  phenomenon, and thus th e  human being 

i s  e s s e n t ia l ly  r e l ig io u s . Both avowedly re l ig io n  and ir r e l ig io u s  

persons can a c t responsib ly  on th e  b a s is  o f  conscience. What
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d is tin g u ish es  them i s  th a t  th e  re lig io u s  person acknowledges transcen

dence (and may or may no t choose to  c a l l  i t  God); th e  i r r e l ig io u s  

person does n o t.

The aim o f psychotherapy, as FranKL saw i t ,  i s  to  b ring  to  con

sciousness both  rep ressed  in s t in c tu a l  elements and la te n t  o r repressed  

re lig io u sn e ss .

Erich Fromm (1900- )

The human cond ition , according to  Fromm (I9 l |l ,  1950, 1956), 

o rig in a ted  in  a  s ta te  o f  harmony w ith  n a tu re  and w ith human so c ie ty .

But th e  un iquely  human capacity  fo r th e  growth of consciousness th a t  

enables self-aw areness and freedom o f choice s e ts  th e  human being ap art 

from n a tu re  and indeed in  c o n flic t w ith  i t .  Human ex istence as we know 

i t  i s  now in  a  s ta te  o f a lie n a tio n  from n a tu re  and from harmonious 

human so c ie ty  and i s  a  problem to  be so lved .

A lien a tio n  i s  a  condition o f su ffe rin g  th a t  c a l l s  fo r  re so lu tio n  

in  a s ta t e  o f  equ ilib rium . Thus, human l i f e  i s  a  search fo r u n ity .

This search  i s  a lso  humanity’ s re s p o n s ib i l i ty .  Fromm f e l t  th a t  many 

would wish to  escape from th e  f a c t  o f human freedom, from having to  

choose, and from re s p o n s ib i l i ty .  But th e re  i s  no going back in to  th e  

o r ig in a l  s ta t e  o f  oneness. Human beings must use th e i r  c ap a c itie s  fo r  

reason and fo r love to  work toward a  new harmony w ith  n a tu re .

In  Fromm’s view, th e  id ea  o f God was bom  o f th e  f a c t  o f human

i t y ’ s s ta t e  o f  a lie n a tio n  and i s  an expression  of th e  need fo r  a  new 

com pleteness. God i s  thus a  symbol o f th e  g o a l. Fromm defined r e l i 

gion as a system of thought and action  which u n ite s  people in  a  common
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o rie n ta tio n  and a  common object o f devotion. This d e f in it io n  allows 

fo r  both a  th e i s t i c  and a n o n th e is tic  o r secu la r form o f re lig io u s  

ideology.

The need fo r u n ity , however, can tak e  a  p o s itiv e  o r a negative 

form. Therefore, a l l  ideo log ies must remain sub jec t to  c r i t i c a l  evalu

a tio n . In  i t s  negative form, the  need fo r  u n ity  and devotion becomes 

au th o rita rian ism , which can have both t h e i s t i c  and secu la r expressions. 

In  i t s  p o s itiv e  form, th e  goal o f u n ity  i s  expressed in  th e  human 

b e in g 's  re a l iz a t io n  o f h is  or her c ap a c itie s  fo r  reason and fo r  love of 

s e l f ,  o th e rs , and humanity as a whole. This i s  th e  humanistic re lig io n  

which Fromm espouses.

Humanistic re l ig io n , in  Fromm's th in k in g , can be e ith e r  th e is t ic  

or s e c u la r . This i s  because God i s  a symbolic embodiment o f th e  f in a l  

human goal and o f th e  h ighest human powers and values: reason and 

lo v e . Fromm sa id  th a t  th e  t e s t  o f any re l ig io n  o r ideology i s  in  

whether i t  expresses an underlying love o f humanity and whether i t  

promotes th e  s tren g th  and freedom o f  i t s  adheren ts.

Abraham Maslow (1908-1970)

Haslow*3 (1968, 1970, 1971) approach to  re lig io n  i s  what he 

c a lle d  a n a tu r a l i s t ic  one. He re je c te d  th e  id e a  o f a supernatu ral 

being or realm . Terms such as sacred ,  d iv in e , e te rn a l, heaven,  and God 

a re  words ty p ic a l ly  assoc ia ted  w ith re lig io u s  experiences, bu t they  

simply express a  theory  about th e  experiences.

Maslow was ab le  to  make observations about re lig io u s  experiences 

through h is  study o f psychologically  h ea lth y  people, those he c a lle d
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s e l f - a c tu a l iz e r s .  Maslow ch arac te rized  th ese  people as having been 

s a t i s f ie d  in  th e  lower needs ( i . e . ,  p h y s io lo g ica l, s a fe ty , belonging

ness and lo v e , and self-esteem ) and as  having m otivation toward growth 

in  re a l iz in g  th e i r  f u l l e s t  p o te n t ia l i t i e s .

Maslow id e n t i f ie d  two types o f s e lf - a c tu a l iz e r s :  transcenders

and nontranscenders. The l a t t e r  type a re  g en era lly  successfu l in  th e  

everyday, pragm atic world. They are  s a t i s f i e d  w ith  th ed r l iv e s  and 

th e i r  a tta inm en ts, bu t they  s t r iv e  to  make e ffe c tiv e  changes fo r  th e  

betterm ent o f  th e  world around them. They a re  th e  reform ers o f  th e  

w orld. They ten d , however, to  remain m otivated by defic ien cy  needs, 

th a t  i s ,  th e y  use people and th ings to  f u l f i l l  a la c k .

S e lf -a c tu a liz e r s  o f th e  transcending ty p e , however, a re  th e  

population  th a t  most freq u en tly  re p o rts  re lig io u s  or m ystical experi

ences. Maslow has chosen to  r e fe r  to  these  as peak experiences, 

because th o se  who have had them say th a t  th e se  experiences were th e i r  

b e s t o r  h ap p ies t moments. These experiences ty p ic a l ly  involve th e  

fe e lin g s  o f  awe as before  a  towering m ystery, a sense o f  complete 

p e rfe c tio n , and fe e lin g s  o f hum ility  and su rren d er. Negative s ta te s  

such as fe a r  and anx ie ty  d is s ip a te . Maslow s ta te d  th a t  such experi

ences a re  predom inantly a f fe c t iv e , b u t o ften  th ey  b rin g  an in s ig h t in to  

what i s  f e l t  to  be th e  essence or t r u th  o f r e a l i ty :  th a t  i t  i s  b a s i

c a l ly  good and b e a u ti fu l .  With th is  in s ig h t ,  e v il  lo se s  i t s  harshness, 

fo r  i t  i s  understood in  a w ider context in  which i t  can be accepted .

Maslow found th a t  s e lf -a c tu a liz in g  people o f  th e  transcending 

type , more th an  o th e rs , tend  to  inco rpo ra te  in to  th e i r  d a i ly  l iv e s  th e  

q u a l i t ie s  which appear in  th e  b r ie f  moments o f peak experience. He
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c a lle d  th e se  q u a li t ie s  being-love, th a t  i s ,  a s e l f - le s s  love o f Being 

and o f a l l  people and th ings as ends i n  them selves; being-cogn ition , 

which involves understanding th e  world as a  u n if ie d  whole of which th e  

p e rce iv e r i s  an in te g ra l  p a r t ;  and be ing -va lues, which a re  th e  s p i r i 

tu a l  va lues th a t  a re  th e  t r a d i t io n a l  a t t r ib u te s  o f  God such as t ru th ,  

beau ty , goodness, wholeness, p e rfe c tio n , uniqueness, s e lf -s u ff ic ie n c y , 

and o th e rs .

Maslow’s n a tu ra l is t ic  view o f r e l ig io n  stemmed from th ese  obser

v a tio n s . He f e l t  th a t  s e lf -a c tu a liz a t io n  o f  th is  type rep resen ts  th e  

h ig h est human development, but one th a t  i s  th e  fu lf illm e n t o f  n a tu ra l , 

b io lo g ic a l p o te n t ia l i t i e s .  This i s  simply th e  h igher n a tu re  o f  th e  

human being th a t  i s  a lso  p a r t o f h is  o r h e r essence.

In  Maslow's view, organized or in s t i tu t io n a l  re lig io n  o rig in a ted  

in  th e  peak experiences or rev e la tio n s  o f c e r ta in  in d iv id u a ls , but th e  

o r ig in a l v is io n  became encoded and g rad u a lly  lo s t  i t s  connection w ith 

th e  o r ig in a l  experience. The creeds o r  o th e r re lig io u s  forms become 

worshipped as ob jec ts  in  them selves, and i n  t h i s  way th ey  cease to  

convey th e  experience they  re p re se n t. Maslow c a lled  th i s  id o la try , 

because i t  a c tu a lly  in h ib i ts  n a tu ra l re lig io u s  experience.

Maslow f e l t  th e re  i s  hope fo r  r e l ig io n  i f  th e  forms can be 

regarded as  secondary and th e  underlying experience w ith i t s  accompany

ing  values come to  be regarded as th e  e s s e n tia l  fa c to r .  He f e l t  th a t  

th i s  underly ing  u n ity  could promote a  mutual understanding between 

th o se  o f  a  re lig io u s  persuasion and th o se  o f  a  hum anistic o r ie n ta tio n .

A ll o f th ese  psychologists agreed on th e  n e ce ss ity  fo r  some form 

o f  se lf-tran scen d en ce , th a t  i s ,  th e  cap ac ity  o f th e  human being to  ge t
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beyond narrow egocentric concerns. A ll envisioned self-transcendence 

as being m anifest in  concern fo r  th e  w elfare o f humanity.

For Freud, a type o f self-transcendence  i s  achieved by mastering 

th e  in s t in c ts  and d isp lacing  th e i r  energ ies in to  th e  forms o f 

c iv i l iz a t io n .

Adler and Fromm envisioned a  p e r fe c t ,  worldwide so c ie ty  as th e  

goal o f hum anity's s tr iv in g s , to  be achieved only by means o f over

coming th e  fragmenting e ffe c ts  o f l i f e  b u i l t  around se lf -c en te re d  

in te r e s t s .  Both Adler and Fromm in te rp re te d  hum anity's goal as a 

m ate ria l one. This goa l, namely, th e  p e rfe c t so c ie ty , i s  somehow 

transm uted in  th e  re lig io n s  in to  a s p i r i tu a l  form, th a t  i s ,  in to  an 

image of completeness o r u n ity , and i t  becomes th e  image o f God.

Maslow viewed self-transcendence  as th e  f u l f i l l i n g  o f one 's  

in d iv id u a l p o te n t ia l i t ie s ,  and th a t t h i s  i s  both  fo s te red  and fu rth e red  

by  working out th e  values and in s ig h ts  th a t  a re  asso c ia ted  w ith  r e l i 

gious o r peak experiences.

R elig ions have held  up th e  id e a l  o f  self-transcendence by s tr e s s 

ing  th a t  human l i f e  should be God-centered ra th e r  than  se lf -c e n te re d .

In  th e i r  an a ly sis  o f re lig io n , however, Freud, A dler, Fromm, and Maslow 

f e l t  th a t  th e re  i s  no e s s e n tia l  o r o b jec tiv e  r e a l i ty  to  th e  id ea  o f a 

transcendent God. To them, God i s  e i th e r  a p ro jec tio n  or a  symbol of a 

n a tu r a l i s t ic  human need or m otive. Thus, God i s  d ispensable and can be 

rep laced  by th e  exercise  o f th e  human c ap a c itie s  fo r love and reason .

James and FranKL adhered to  th e  id ea  o f a kind o f o b jec tiv e  

s p i r i tu a l  dimension which confronts th e  human being from th e  ou tside  as 

i t  were, b u t to  which th e  human being has an openness through th e
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s tru c tu re  o f th e  unconscious psyche. Self-transcendence occurs through 

th e  working out o f th e  values th a t  derive from experiences o f th is  

s p i r i tu a l  dimension.

I t  i s  th e  p o s itio n  o f the  w r ite r  th a t  an understanding o f r e l i 

gious phenomena i s  not fu rth ered  by a re d u c tio n is tic  approach, one th a t  

merely extends the  scope o f a b a s ic a lly  b io lo g ic a l determinism. By 

adhering to  a  phenomenological approach to  re lig io n , one i s  constrained  

to  begin from a p o s itio n  o f r e la t iv e  o b je c t iv ity  in  regard  to  th e  

su b je c t. James estab lish ed  an em pirical t r a d i t io n  in  h is  study of 

re lig io u s  experience, and i t  i s  w ith in  th i s  t r a d i t io n  th a t both Frankl 

and Jung conducted th e i r  work in  in v e s tig a tin g  re lig io u s  phenomena.

Jung alone, however, among psycholog ists in te re s te d  in  re lig io u s  

is su e s , took a ca re fu l look from th e  p o in t o f view of s c ie n t i f ic  psy

chology a t  a l l  th e  m anifestations o f re l ig io n :  th e  experiences, th e  

r i t u a l s ,  b e l ie f s ,  dogmas, creeds, and th e  whole category of re lig io u s  

symbolism. He sought the  meaning inheren t in  th ese  forms. Thus, in  

th e  w r i te r ’ s opinion, among the  ex is tin g  th e o rie s  o f  th e  psychology of 

r e l ig io n , Jung’ s theory  i s  th e  most comprehensive. Furthermore, th e  

in v e s tig a tio n  o f re lig io u s  phenomena was a fo ca l po in t in  Jung 's  

s tu d ies  fo r  th e  dura tion  o f h is  p ro fessio n a l c a re e r. He unearthed a 

w ealth o f inform ation th a t  has y e t to  be adequately system atized fo r 

th e  express purpose o f fu rth e rin g  th e  s c ie n t i f ic  en te rp rise  (DiCaprio, 

1971:).

For th ese  reasons, th e  w r ite r  has chosen to  p resen t Jung 's  theory  

o f  the  psychology o f re lig io n  in  order to  make i t  more access ib le  fo r  

use in  s c ie n tif ic a lly -o r ie n te d  in v e s t ig a tio n s .
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CHAPTER I I  

BACKGROUND RELEVANT TO THE THEORY 

In tro d u ctio n

In  developing h is  th e o re t ic a l  co n structs  and hypotheses, Jung 

made use  o f  a  wide range o f observations th a t  included b u t went beyond 

those  o f  a c l in ic a l  s o r t .  To him a l l  c u l tu ra l  phenomena were re le v an t 

to  th e  study o f  th e  human psyche. Thus, h is  in v e s tig a tio n s  encompassed 

h is to ry , world mythology, comparative re l ig io n s , and re lig io u s  sym

bolism . Some knowledge of t h i s  background i s  necessary then  to  be ab le  

to  ap p rec ia te  how Jung a rriv e d  a t  some of h is  most fundamental views 

about th e  n a tu re  o f  the  psyche.

Chapter Two contains a  b r ie f  review o f some o f those  aspects  o f 

human c u ltu re  w ith  which Jung was acquainted and which a re  d i r e c t ly  

p e r tin e n t to  th e  development o f h is  th e o r ie s . S p e c if ic a lly , th i s  

involves a  d iscussion  o f  myth and i t s  r e la t io n  to  re lig io n  and a  review 

o f th e  n a tu re  o f  re lig io u s  symbolism.

The d iscussions o f myth and re l ig io n  and o f re lig io u s  symbolism 

a lso  form th e  re q u is i te  background to  th e  d e f in it io n  o f re l ig io n , which 

follow s immediately a f te r  th e se  se c tio n s .

F in a lly , Chapter Two con tains an overview o f th e  research  in  th e  

f ie ld s  o f comparative mythology and fo lk lo re  to  provide an awareness o f 

th e  h is to r ic a l  and c u ltu ra l  developments which Jung drew upon in  fo r

mulating h is  hypothesis o f th e  c o lle c tiv e  unconscious and o f i t s
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s tru c tu ra l  elem ents, namely, th e  archetypes.

Myth and R elig ion

A myth, according to  Campbell (1981), must be understood in

re la t io n  to  th e  more encompassing term , mythology.

A mythology i s  a  system o f  images th a t  incorpora tes a  concept o f 
th e  un iverse  as a d iv in e ly  energized and energizing ambience 
w ith in  which we l iv e .  . . .  A myth i s  a s in g le  element o f  th e  
whole mythology, and th e  various s to r ie s  o f th e  mythology in te r 
lock—th e y  in te r lo c k  to  be co n s is ten t w ith in  t h i s  g re a t world 
image, (p . 1)

ELiade (195%) s ta te d  th a t  myth always rev ea ls  a  sacred  h is to ry .

A myth concerns prim ord ial events involving gods or sem i-divine be ings, 

events which took p lace a t  th e  beginning o f  tim e. Myths a re  m ysteries 

because man could not know th e se  a c ts  had th ey  no t been revealed  to  

him.

To t e l l  a  myth i s  to  proclaim  what happened ab o r ig in s . Once 
to ld ,  th a t  i s ,  revealed , myth becomes apod ictic  t r u th .  . . .
I t  i s  fo r  th i s  reason th a t  myth i s  bound up w ith  ontology; i t  
speaks only  o f r e a l i t i e s ,  o f what r e a l ly  happened. (E liade,
195%, p . 95)

T herefore, to  p rim itiv e  man, r e a l i t i e s  so revealed  a re  sacred , and what 

i s  sacred i s  preem inently r e a l .  The sphere o f th e  profane, in  con

t r a s t ,  was not o n to lo g ica lly  e s tab lish ed  by myth and th e re fo re  does not 

p a r t ic ip a te  in  being; th a t  i s ,  i t  i s  no t considered to  be fundam entally 

r e a l .  "The sacred m anifests i t s e l f  as a r e a l i t y  o f a wholly d if fe re n t 

order from 'n a tu r a l ' r e a l i t i e s "  (E liade, 195% , p . 1 0 ).

Because myth describes various ir ru p tio n s  o f th e  sacred  in to  th e  

w orld, " i t  f a l l s  to  th e  p rim ord ia l myth to  preserve tru e  h is to ry , th e  

h is to ry  o f th e  human cond ition ; i t  i s  in  th e  myth th a t  th e  p r in c ip le s  

and paradigms o f a l l  conduct must be sought and recovered" (E liade,
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19%9b} p .  102) • ELiade summarized th e  meaning o f myth in  th is  way:

Myth n a rra te s  a sacred h is to ry ; i t  r e la te s  an event th a t  took 
p lace  in  prim ordial Time, th e  fab led  tim e o f the  "beg inn ings.”
In  o ther words, myth t e l l s  how, through th e  deeds o f Supernatural 
Beings, a r e a l i ty  came in to  ex istence , be i t  th e  whole o f r e a l 
i t y ,  th e  Cosmos, o r only a fragment o f r e a l i ty —an is la n d , a 
species o f p la n t, a  p a r t ic u la r  kind o f  human behavior, an i n s t i 
tu t io n .  Myth, th en , i s  always an account o f a  ”c rea tio n ” ; i t  
r e la te s  how something was produced, began to  b e . Myth t e l l s  only  
o f  th a t  which r e a l ly  happened, which m anifested i t s e l f  com pletely. 
. . .  In  sh o rt, myths d escribe  th e  various and sometimes dramatic 
breakthroughs o f th e  sacred  (o r th e  "supernatu ra l”) in to  th e  
World. I t  i s  th is  sudden breakthrough o f th e  sacred th a t  r e a l ly  
e s tab lish e s  th e  World and makes i t  what i t  i s  today . (1963a,
PP. 5» €)

In  th i s  way, myth becomes a  model fo r  the  whole world and a model fo r

e te rn i ty  because i t  came to  pass b e fo re  o rd inary  tim e, and i t  does not

change. Because i t  i s  both r e a l  and sacred , myth becomes exemplary,

hence rep ea tab le , fo r i t  i s  th e  model and th e  ju s t i f ic a t io n  fo r  a l l

human actions (Campbell, 1981; E liade , I960).

What, then , i s  th e  r e la t io n  o f myth and re lig io n ?  According to

Campbell (1981), E liade (I960), and Seocson (1978), myth i s  not simply

a form o f  re lig io u s  expression, myth i s  r e l ig io n .

R elig ion  "begins" when and where th e re  i s  a  t o t a l  re v e la tio n  o f 
r e a l i ty ;  a rev e la tio n  which i s  a t  once th a t  o f th e  Sacred^-of 
th a t  which i s  supremely i s ,  o f what i s  n e ith e r  i l lu s o ry  nor 
evanescent—and o f man’ s re la tio n sh ip  to  th e  sacred . (E liade,
1960,  p . 18)

The h is to ry  of th e  Western w orld , however, can be seen as a 

progressive  demythologization o f  th e  world view and o f  man* s p lace  in  

i t  u n t i l ,  i n  th e  language o f  th e  n ine teen th  century (influenced  g re a tly  

by th e  C h ris tian  polemics against paganism), myth came to  mean anything 

th a t  was opposed to  r e a l i t y  (E liade, I960; Sexson, 1978) •
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R eligious Symbols

The language o f  myth i s  not th e  o rd inary  pragmatic language; 

ra th e r ,  i t  i s  sym bolical. By d e f in i t io n , a  symbol i s  not a mere 

r e f le c t io n  o f ob jec tive  r e a l i ty ,  fo r  then  i t  would have th e  ch arac te r 

o f a sign w ith i t s  p rec ise  and delim ited  r e fe re n t .  M ythico-relig ious 

symbols po in t to  something beyond o r behind o b jec tive  r e a l i t y  o r the  

world o f  ord inary  personal and c o lle c tiv e  experience. They p o in t to  

what i s  more basic  and profound, th a t  i s ,  to  the  r e a l ,  th e  sacred , the  

transcendent (E liade, 1959b). Because o f th e  lim ita tio n s  o f conscious

n ess , th e  symbol i s  a  form ulation o f something th a t  i s  s t i l l  e ith e r  

e n tir e ly  o r p a r t i a l ly  unknown (Jung, 1953b).

R eligious symbols have a  number of im portant c h a ra c te r is t ic s  

w ithout knowledge o f which i t  w il l  be im possible to  understand Jung1s 

th e s i s .  F i r s t ,  they  are  m ulti v a le n t;  th a t i s ,  th ey  gather a number o f  

meanings in to  a continuous m odality which i s  no t a t  a l l  evident on th e

plane o f immediate experience. The symbolism o f  th e  sun and o f th e

moon should serve to  i l l u s t r a t e  t h i s .  From e a r l ie s t  tim es, th e  sun was 

in c reas in g ly  assoc iated  w ith what before  then  were th e  r a th e r  d is ta n t ,  

p ass iv e , and withdrawn sky gods, th e  Supreme Beings. The sun became 

connected w ith the  id ea  o f sovereignty , w ith  th e  e l i t e  ( th a t  i s ,  w ith  

k ings, i n i t i a t e s ,  heroes, and ph ilo sophers), w ith darkness and the  

dead, w ith f e r t i l i t y ,  and w ith  p la n t l i f e .  In  a  l a t e r  p e rio d , th e  sun 

became, fo r  th e  Graeco-Roman w orld, th e  " f i r e  o f  in te ll ig e n c e " ; and to

th e  Orphics i t  was th e  in t e l l e c t  o f th e  world (E liade , 1963b)• The

symbolism of th e  moon draws to g e th e r on th e  same plane " th e  lu n a r 

rhythms, temporal becoming, w ater, th e  growth of p la n ts , th e  female
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p rin c ip le , death and re su rre c tio n , human d estin y , weaving, and so 

fo r th ” (E liade , 1959a, p . 99 ).

Another im portant c h a ra c te r is t ic  o f re lig io u s  symbols i s  th e i r  

capac ity  fo r  expressing th e  paradox ical, thereby  rev ealin g  c e r ta in  

s tru c tu re s  o f u ltim a te  r e a l i t y  (E liade, 1959a) * The symbolism of th e  

Symplegades i s  an example. While t h i s  m otif i s  known throughout th e  

world in  numerous myths, legends, and images, in  th e  Greek form, they  

a re  th e  two rocks th a t  co n tin u a lly  c lash  to g e th e r. They crush th e  

ord inary  tr a v e le r  between them, bu t heroes ( in  th is  case , Jason) suc

ceed in  passing through (Campbell, 1968). In  o ther form s, th e re  i s  

th e  passage between two mountains in  con tinual motion, between th e  

jaws o f a monster ( th e  vagina d en ta ta  m o tif), o r en tering  a mountain 

th a t  has no opening.

According to  Campbell (1968) and ELiade (1959a), th e  symbolism 

o f  th e  paradoxical passage p o in ts  to  a  tra n s fe r  from one mode o f  being 

to  another, such as from th i s  world to  another world, from E arth  to  

Heaven o r H a ll, o r from a profane to  a  s p i r i tu a l  mode o f  ex is ten ce . 

S ince th e  passage i s  not p o ssib le  on th e  le v e l o f o rd in ary  experience, 

t h i s  symbolism po in ts  to  th e  ex istence  o f a mode o f being " in  s p i r i t , ” 

th e  term by which archaic  s o c ie tie s  expressed both  a  d is in c a ra a ted  mode 

o f being as w ell as the  realm  o f ideas (E liade, 1959a) •

R eligious symbolism h as, in  ad d itio n , th e  cap ac ity  to  express 

apparen tly  co n trad ic to ry  aspects o f  u ltim a te  r e a l i t y .  For example,

God, as a  symbol, was used to  s ig n ify  th e  " to ta l i ty ” or th e  "abso lu te” 

as w ell as th e  coexistence in  u n ity  o f  p o la r and an tag o n is tic  p rin 

c ip le s  o r what i s  re fe rre d  to  as the  co in c id en tia  oppositorum. Myth
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and iconography a re  f u l l  o f  examples o f  symbols which re p re se n t, fo r 

in s tan ce , th e  union o f  chthonic darkneBS w ith  so la r  l i g h t .  The image 

o f  th e  conjunction o f th e  serpen t and th e  eagle i s  e a s i ly  understood as 

th e  conjunction o f th e  dark , chthonic world o f m a te r ia li ty  w ith  th a t  o f 

th e  a iry ,  s p i r i tu a l  realm . Many examples o f  th i s  kind a re  found in  

alchem ical l i t e r a tu r e ,  which d ep ic ts  th e  union o f th e  sun and moon, 

king and queen, noble and b ase . Symbols, th en , have th e  power to  

convey p o la r i t ie s  o r antinomies as a paradoxical u n ity  (E liad e , 1939b. ) .

I t  i s  im portant to  understand th a t  re lig io u s  symbolism, beyond 

i t s  re p re se n ta tio n a l fu n c tio n , has e x is te n t ia l  v a lu e . To p rim itiv e  

m en ta lity , a symbol "always aims a t  a  r e a l i t y  o f a s i tu a t io n  in  which 

human ex istence  i s  engaged11 (E liad e , 195>9a, p . 102). I t  i s  in  th i s  way 

th a t  a  symbol i s  d is tin g u ish ed  from a concept. "Symbols s t i l l  keep 

th e i r  contact w ith th e  profound sources o f l i f e ;  th ey  express, one 

might say , th e  's p i r i t u a l  as l iv e d . 1 This i s  why symbols have . . .  a 

'numinous a u ra '"  (E liad e , 1939a., p .  102). Because o f t h i s  numinous 

q u a li ty , re lig io u s  symbols have a  power to  engage th e  a f fe c t iv e  aspect 

o f  th e  psyche in  an on to lo g ica l mode which i s  d is tin g u ish ed  from 

ord inary  experience. The term  numinous i s  c e n tra l in  Jun g 's  theo ry  o f 

re l ig io n , so th a t  a d ig re ssio n  a t  t h i s  p o in t i s  i n  o rder to  help  us 

gain  an adequate understanding o f  t h i s  phenomenon.

In  h is  c la s s ic a l  study  o f re lig io u s  phenomenology, The Idea  o f 

th e  Holy, Rudolph O tto po in ted  out th a t  " th e re  i s  no re lig io n  in  which 

£ th e  'h o ly 'j ]  does not l iv e  a t  th e  r e a l  innermost core" (1923, p .  6) .

I t s  meaning goes beyond goodness: I t  has an ex tra  and d is t in c t  q u a lity

from anything merely ra t io n a l  and m oral. To designate  th i s  "ex tra"  and
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sin g u la r fe a tu re  o f th e  h o ly , Otto coined a  word from th e  L atin  numen 

which re f e r s  to  th e  d iv ine fo rce  o r potency p resen t in  th e  re lig io u s  

f ig u re s . In  O tto’ s words, "omen has given us ’ominous’ ,  and th e re  i s  

no reason why from numen we should no t s im ila r ly  form a word ’numinous’" 

(1923, p . 7 ) .  Otto id e n t i f ie d  a unique numinous category o f value and 

a d e f in i te ly  numinous s ta t e  o f mind asso c ia ted  w ith  re lig io u s  symbols. 

In  h is  judgment, t h i s  m ental s ta te  i s  a  prim ary and immediate datum of 

consciousness " irre d u c ib le  to  any o ther 5 th e re fo re , l ik e  every abso

lu te ly  prim ary and elem entary datum, w hile i t  admits to  being d is 

cussed, i t  cannot be s t r i c t l y  defined" (1923, p . 7) .  Because o f th i s ,  

adequate understanding can come only  through th e  r e a l iz a t io n  o f t h i s  

s ta te  w ith in  oneself (O tto , 1923)• The elements o f numinous experience 

inc lude  a  sense o f p resence, ob jec tiv e  and o u ts id e  th e  s e l f ,  which i s  

f e l t  to  be overwhelming and aw e-inspiring (O tto , 1923).

In  another c la s s ic a l  study  o f re lig io u s  phenomenology, The V ari

e t ie s  o f R elig ious Experience, W illiam James endeavored to  explain  th e  

essence o f re lig io u s  experience, and i t  i s  evident th a t  he too h i t  upon 

th a t  category  o f experience which O tto designated as th e  numinous:

I t  i s  as i f  th e re  were in  th e  human consciousness a  sense of 
r e a l i t y , a  fe e lin g  o f o b jec tiv e  presence, a  percep tion  o f what we 
may c a l l  "something there*’,  more deep and more general than  any 
o f th e  sp ec ia l and p a r t ic u la r  "senses" by which th e  cu rren t 
psychology supposes e x is te n t r e a l i t i e s  to  be o r ig in a lly  rev ea led .
(1902, p . 98)

F in a lly , re lig io u s  symbolism has th e  cap ac ity  to  b ring  meaning to  

th e  human s i tu a t io n . I t  does t h i s  by revealing  a co n tin u ity  between 

th e  cosmic s tru c tu re s  and th e  s tru c tu re s  o f human ex is ten ce . Because 

o f  t h i s ,  according to  E liade  (1999a) > "man does no t f e e l  h im self

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



www.manaraa.com

u

• iso la te d ' in  th e  cosmos" (p. 103). By means o f h is  sub jec tiv e  

involvement w ith  th e  symbol, he fin d s  th a t  the  cosmos i s  somehow 

"fam ilia r."  On th e  o ther hand, th e  cosmological value o f symbols 

perm its a comprehension o f  th e  u n iv e rsa l th a t  enables th e  human being 

to  leave behind th e  s u b je c tiv ity  o f a s i tu a t io n  and recognize th e  

o b je c t iv ity  o f h is  o r her personal experiences (E liade, 1939a),

When a symbol i s  brought to  bear upon a  su b jec tiv e  s i tu a t io n , i t  

"bursts" th e  bonds o f th e  immediate experience, b ring ing  in to  th e  

s itu a tio n  a  more profound r e a l i t y .  To i l l u s t r a t e  t h i s  p o in t, E liade 

took th e  example o f a neophyte locked in  an i n i t i a t i o n  h u t. This 

experience i s  transform ed from th e  ord inary  and mundane by means o f th e  

mythic symbolism asso c ia ted  w ith  i t ,  as when " the  in i t i a t i o n  hut i s  

likened  to  th e  m aternal womb and a t  the  same tim e to  th e  b e l ly  o f a 

monster . . • and the  darkness symbolizes th e  Cosmic N ight, th e  p re - 

form al, th e  f e t a l  s ta t e  o f the  w orld, e tc ."  (1939a., p .  103). The sym

b o l, then , i s  a l iv e d  experience which b rings meaning in to  human l i f e  

(E liade, 1939a). In  t h i s  con tex t, meaning i s  something which i s  added 

to  th e  o rd inary  conduct o f  one 's  l i f e .  How i t  i s  th a t  mythico- 

re lig io u s  symbols have th i s  cap ac ity  was explained by Sexson (1978):

The m ythical events . . . being w ithout precedent and occurring 
ou tside  o f tim e i n  a  "sacred" dimension, are  o r ig in a l ,  "primor
d ia l"  happenings th a t  become exemplary models fo r  a l l  behavior in  
th e  profane w orld. In  sh o rt, whatever happens on e a r th , in  
h is to ry , i s  u n re a l, i l lu s o ry ,  w hile what happens in  myth i s  r e a l  
and su b s ta n tia l . Furthermore, hum anity's ta sk  i s  to  coordinate 
i t s  e a r th ly  a c t iv i t ie s  w ith  th e  a c t iv i t ie s  spoken about in  myth 
so as to  p a r tic ip a te  f u l ly  in  r e a l i t y ,  (p . UO)

A. number o f  examples follow  which w il l  fu r th e r  i l l u s t r a t e  how myth

brings meaning to  th e  l i f e  o f i t s  c a r r ie r s ,  and how, conversely,
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deprivation  o f myth i s  a lso  a  deprivation  o f meaning.

In  1925, on one o f h is  v i s i t s  to  the  United S ta te s , Jang went 

w ith some fr ien d s  to  v i s i t  th e  Indians o f  New Mexico, th e  Pueblos. He 

was in te re s te d  to  le a rn  o f t h e i r  r e l ig io n , but he found th a t  th e  whole 

m atter was shrouded in  secrecy-, a  mystery, however, which gave to  th i s  

t r i b e  a  cohesion and u n ity  in  th e  face o f th e  dominant w h ite s . As a 

r e s u l t ,  Jung abandoned any d ire c t  questioning o f h is  h o s t, th e  c h ie f  o f 

th e  Taos Pueblos, and in s te ad  made te n ta t iv e  remarks, th en  noted care

fu l ly  th e  re a c tio n  and response. In  th i s  circumspect way, Jung was 

ab le to  le a rn  some e s se n tia l  elements o f th e  re lig io u s  l i f e  o f  th ese  

people. Jung noted th a t ,  when speaking o f h is  re lig io u s  id e a s , h is  

host lo s t  th e  no tab le  equanim ity, s e lf -c o n tro l ,  and d ig n ity  th a t  char

ac te riz e d  h is  o rd inary  demeanor 5 in s te a d , h is  a t t i tu d e  changed dram ati

c a l ly  to  th a t  o f a  poorly  concealed, profound excitement and emotion in  

which te a r s  would freq u en tly  come to  h is  eyes.

To th e  Pueblos, re lig io u s  ideas were f a c ts ,  not th e o r ie s , as r e a l  

as any ex te rn a l r e a l i t y .  For in s tan ce , to  Jung’ s suggestion th a t  th e  

sun might be a  f ie r y  b a l l  shaped by an in v is ib le  god, th e  c h ie f  

re p lie d , "The sun i s  God, Everyone can see th a t"  (Jung, 1973, p .  251). 

Jung wrote o f  th i s :

Although no one can help  fee lin g  th e  tremendous im press o f th e  
sun, i t  was a  novel and deeply a ffe c tin g  experience fo r  me to  see 
th e se  m ature, d ig n if ied  men in  th e  g rip  o f an overm astering 
emotion when th ey  spoke o f i t .  (1973, p .  251)

Beyond th i s ,  Jung discovered th a t  th e  Pueblos were puzzled by th e

d es ire  of th e  Americans to  stamp out t h e i r  r e l ig io n . The ch ie f

explained th a t  what th ey  do in  th e i r  re lig io n  th ey  do no t only fo r
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them selves: The b e n e f it  extends to  th e  Americans as w e ll, and even to

th e  whole w orld. "A fte r a l l , "  he sa id ,

we a re  a  people who l iv e  on th e  ro o f o f  th e  w orld; we are  th e  
sons o f F ather Sun, and w ith  our re l ig io n  we d a ily  help  our 
fa th e r  to  go across th e  sky. We do th i s  no t on ly  fo r  ourselves, 
bu t fo r  the  whole w orld. I f  we were to  cease p ra c tic in g  our 
r e l ig io n , in  te n  years th e  sun would no longer r i s e .  Then i t  
would be n ig h t fo rev e r. (Jung, 1973, p . 252)

Here we can see an e s s e n tia l  element o f liv e d  re lig io n : I t  makes th e

l i f e  o f  th e  in d iv id u a l p a r tic ip a n t and of th e  whole so c ie ty  cosmologi-

c a l ly  meaningful and endows human existence w ith  a sense o f purpose,

worth, and d ig n ity . The m ythical ( i . e . ,  m etaphysical) id ea  and th e

a ffe c tiv e  value bound up w ith th e  symbol a f fe c t  th e  human being in

sp ec ific  ways. In  Jung’ s view:

The r i t u a l  a c ts  o f  man a re  an answer and re a c tio n  to  th e  ac tio n  
o f God upon man. . . .  That man fe e ls  capable o f  form ulating 
v a lid  re p l ie s  to  th e  overpowering in flu en ce  o f  God, and th a t he 
can render back something which i s  e s s e n tia l  even to  God, induces 
p r id e , fo r  i t  r a is e s  th e  human in d iv id u a l to  th e  d ig n ity  o f a 
m etaphysical fa c to r .  . . . "God w ith us"—t h i s  equation no doubt 
u n d e rlie s  th a t  enviable s e re n ity  o f  th e  Pueblo In d ian . (1973*
P . 253)

ELiarte (1959b) r e la te d  th e  example o f  th e  nomadic Arunta t r ib e  

o f  A u stra lia , th e  A chilpa. According to  th e i r  sacred  t r a d i t io n ,  

th e  divine being , Numbakula, organized and in  so doing consecrated from 

th e  o r ig in a l chaos th e i r  fu tu re  t e r r i t o r y ,  c rea ted  th e i r  A ncestor, and 

estab lish ed  th e i r  in s t i tu t io n s .  When th i s  was completed, Numbakula 

fashioned a sacred pole from th e  trunk  o f a gum t r e e ,  climbed i t ,  and 

disappeared in to  th e  sky. To t h i s  people th e  po le  rep resen ts  th e  

cosmic a x is .  By carry ing  i t  in  th e i r  wanderings, i t  e s tab lish e s  the  

t e r r i t o r y  th ey  en te r as sacred , hence, h a b ita b le , transform ed in to  a 

world o f  order sanctioned by th e  d iv in ity . Moreover, th e  sacred  pole
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allows them to  remain in  communication w ith th e  sky, th e  realm  of 

Numbakula. For th e  po le  to  be broken i s  equ ivalen t to  " the  end o f th e  

world*" to  ca tas tro p h e , a  rev ersio n  to  chaos. ELiade (1959b) c ite d  

th e  rep o rt o f Spencer and G illen  (1927) th a t  once, when th e  pole was 

broken, th e  e n tire  c lan  became d is tra u g h t, wandered a im lessly  fo r a 

tim e, and f in a l ly  la y  down on th e  ground to g e th e r to  w ait fo r  death .

For E liade th e  s ig n ific an ce  o f th i s  event l i e s  in  th e  Achilpa*s 

i n a b i l i ty  to  endure an ex istence w ithout an opening toward th e  t ra n 

scendent. W ithout th i s  opening th e re  i s  no ordering  p r in c ip le  fo r  

l i f e .  "The w orld o f  th e  Achilpa r e a l ly  becomes th e i r  world only  in  

p roportion  as i t  reproduces th e  cosmos organized and s a n c tif ie d  by 

Numbakula" (E liad e , 1959b, p . 3U) •

The example o f th e  Achilpa i s  bu t one o f coun tless s to r ie s  

recorded in  h is to ry  o f th e  dem oralization and degeneration o f p rim itiv e  

peoples th a t  occurred when th ey  were deprived o f th e i r  n a tiv e  re l ig io n , 

th e i r  l iv in g  myth. Without i t ,  they  had lo s t  t h e i r  p o in t o f o rie n ta 

tio n —th a t  i s ,  a s tru c tu re  based on a d iv ine paradigm—in  what was 

otherw ise a  w orld in  which r e l a t i v i t y  p re v a iled , th e  world o f  th e  

o r ig in a l chaos. At th e  same tim e, th ey  l o s t  t h e i r  ordained way o f 

communication w ith  th e  sacred world beyond th e  apparent world o f phe

nomena, th e  sacred  world to  which th ey  owe th e i r  very  ex istence , and 

from which th ey  derive  th e i r  id e n t i ty ,  v a lu e , purpose, and meaning.

In  conclusion , then , i t  can be seen th a t  mythology i s  not 

in tended to  exp la in  ex te rn a l r e a l i ty  in  a n e c e s sa r ily  embryonic and 

in f e r io r  s c ie n t i f i c  manner—a  misconception commonly heard . That i s ,  

mythology i s  not thought up fo r  th e  purpose o f  explain ing  th e  apparent
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world o f phenomena (Kerenyi, 1963). Myth was regarded as a  spontaneous 

re v e la tio n . To th e  c a r r ie r s  o f th e  myth, what we today  c a l l  symbol or 

symbolic meaning was to  them a primary and d ire c t  expression o f p re

c is e ly  what th e  myth r e la te s :  “something th a t  happened in  prim ordial

tim es. . . . Myths never, in  any sense, exp lain j they  always s e t  up 

some precedent as an id e a l  and as a guarantee o f th e  continuance of 

th a t  id e a l” (Kerenyi, 1963, pp. 5, 6) .

These views a re  supported by th e  f ie ld -s tu d y  observations o f 

Bronislaw Malinowski, who spent a  lengthy  time among th e  people o f th e  

Trobriand Is la n d s , In  1926, he published h is  em pirica l find ings in  

Myth in  P rim itiv e  Psychology. I t  was M alinowski's conclusion th a t

the  myth in  a  p rim itiv e  so c ie ty , i . e . ,  in  i t s  o r ig in a l liv in g  
form, i s  not a  mere t a le  to ld  bu t a  r e a l i t y  l iv e d . I t  i s  not in  
th e  n a tu re  o f  an inven tion  such as we read  in  our novels today, 
bu t l iv in g  r e a l i t y ,  be lieved  to  have occurred in  prim ordial times 
and to  be in flu en c in g  ever afterw ards th e  world and th e  d e s tin ie s  
o f men. . .  . These s to r ie s  a re  not kept a liv e  by va in  c u r io s ity , 
n e ith e r as t a l e s  th a t  have been invented  nor again as ta le s  th a t  
a re  t r u e .  For th e  n a tiv es  on th e  co n tra ry  they  a re  th e  a sse rtio n  
o f an o r ig in a l ,  g re a te r , and more im portant r e a l i t y  through which 
the  p resen t l i f e ,  f a te ,  and work of mankind a re  governed, and th e  
knowledge o f  which provides man on th e  one hand w ith  motives fo r 
r i t u a l  and moral a c ts , on th e  o ther w ith  d ire c tio n s  fo r  th e i r  
performance, (c i te d  in  Kerenyi, 1963, p . 5)

I t  i s  th e  consensus, then , among phenom enologically-oriented

scholars in  th e  h is to ry  o f re lig io n s  and comparative mythology th a t

myth and i t s  component re lig io u s  symbolism, on th e  p rim itiv e  and

archaic  le v e ls ,  endows and in fu ses  human l i f e  w ith  meaning, a  meaning

which involves th e  t o t a l  p e rso n a lity  in  i t s  a f fe c t iv e , cogn itive ,

s p i r i tu a l ,  and beh av io ra l dimensions. "L ife  w ithout myth would be a

l i f e  w ithout san c tio n , w ithout meaning” (Sexson, 1978, p . 3 9 ).

In  summary, re lig io u s  symbols have c e r ta in  d is t in c t iv e  q u a l i t ie s .
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They are  m u ltiv a len t, th a t  i s ,  they  draw to g e th er in to  a re la tio n sh ip  

o f a f f in i ty  or correspondence elements th a t  a re  not lo g ic a l ly  asso

c ia ted  in  o rd inary  percep tion . Thus, symbols po in t to  re la tio n sh ip s  or 

connections between th in g s  th a t  are  not n e c e ssa r ily  apparent to  

ra tio n a l consciousness. R eligious symbols a lso  express th e  paradoxical 

and co n trad ic to ry  aspects o f u ltim ate  r e a l i t y .  But, beyond th e i r  

p ecu lia r cogn itive  con ten t, re lig io u s  symbols have a numinous q u a lity  

or aura th a t  a f fe c ts  human emotion in  sp e c if ic  ways, evoking awe or 

even t e r r o r ,  e x a lta tio n , o r reverence. F in a lly , re lig io u s  symbols have 

th e  cap ac ity  to  add th e  dimension o f meaning to  human ex istence , a 

meaning th a t  d if f e r s  from th a t  which might be a r b i t r a r i l y  chosen by th e  

ra tio n a l i n t e l l e c t .  This i s  because, when th ey  are  brought in to  r e la 

t io n  w ith human s i tu a t io n s , re lig io u s  symbols convey or even impose a 

meaning th a t  i s  in h eren t in  th e  symbol i t s e l f ,  a  meaning th e  in te l l e c t  

simply recognizes and subsequently in te r p r e ts .

D efin itio n  o f R elig ion

To have a psychology o f re lig io n  th e re  must be some understanding 

f i r s t  o f  what re l ig io n  i s . The problem which defin ing re l ig io n  pre

sen ts , however, can be glimpsed from the  fa c t th a t  Leuba (1912) was 

ab le  to  c o lle c t  1*8 ex tan t d e f in itio n s  o f  r e l ig io n .  More th an  double 

th is  number have emerged in  subsequent decades.

The ub iqu itous, h igh ly  complex, and m ultiface ted  na tu re  o f r e l i 

gion p resen ts  a  challenge in  finding a  d e f in it io n  o r ch arac te riza tio n  

o f re lig io n  which does ju s t ic e  to  th e  phenomenon. To d a te , th e re  i s  no
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consensus among scholars involved in  th e  s c ie n t i f ic  study  o f re lig io n  

regarding a  d e f in it io n  of th e  ob ject o f t h e i r  s tudy . McGuire (1981), 

however, f e l t  th a t  a l l  such d e fin itio n s  f a l l  in to  two major ca tego ries: 

th e  su b stan tiv e  and th e  fu n c tio n a l. D e fin itio n s  of th e  substan tive  

type attem pt to  id e n t i fy  what re lig io n  i s  o r what o f i t s  content d is 

tin g u ish es  i t  from nonre lig ion , and those  o f th e  fu n c tio n a l type spec

i f y  what re lig io n  does fo r  th e  in d iv id u a l and so c ia l group.

In  refe rence  to  research  in  th e  psychology o f re l ig io n ,  Scobie 

(197$) po in ted  out th a t  most d e f in itio n s  o f re lig io n  a re  working d e fi

n itio n s  and as such " lo se  th e i r  re levance and ap p lica tio n  in  areas 

ou tside  th e i r  o r ig in a l sphere o f in fluence" (p . 7)•

At a symposium on th e  problem o f  defin ing  re l ig io n ,  W illiams 

(1962) was c r i t i c a l  o f " th e  fash ion  today  among serio u s  students o f 

re lig io n  . . .  to  dodge re s p o n s ib il i ty  fo r  developing a  comprehensive 

d e sc rip tiv e  d e f in it io n  o f re lig io n "  (p . 3 ) .  In  f a c t ,  c e r ta in  scholars 

b e liev e  th i s  to  be a f u t i l e  e f fo r t  (A la tas , 1977). Among th e  dangers 

to  be avoided in  form ulating a  d e f in it io n  a re  terms th a t  a re  too a l l -  

encompassing so th a t  re l ig io n  becomes in d is tin g u ish ab le  from a human* 

i s t i c  philosophy, fo r  in s tan ce , o r terms th a t  a re  too  narrow, a  danger 

W illiams (1962) id e n tif ie d  as a problem w ith  a  la rg e  percentage o f 

papers p resen ted  a t  meetings o f th e  Socie ty  fo r  th e  S c ie n tif ic  Study o f 

R elig ion . A too  narrow d e f in itio n  succumbs to  parochialism  and re s u l ts  

in  th e  f a i lu re  to  appreciate  what might be o f  re lig io u s  natu re  in  o th e r 

cu ltu res  and in  o ther e ra s . Also to  be avoided a re  th e  tendencies 

toward degeneration in to  a  "sociologism" in  which re lig io n  i s  bu t an 

epiphenomenon o f so c ia l  s tru c tu re  (E liade, 1969), o r in to  psychologism.
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Because re l ig io n  i s  so in tim a te ly  t i e d  w ith  c e n tra l  psychological 

processes such as cogn ition , m otivation , a t t i tu d e ,  p e rso n a lity  change, 

arousal o r reduc tion  o f anx ie ty  and g u i l t ,  and so fo r th , i t  i s  impor

ta n t  to  ask whether th e re  a re  in  re lig io u s  phenomena psychological 

v a riab le s  and re la tio n sh ip s  among v a ria b le s  which a re  d if fe re n t from 

those in  o th e r phenomena (D itte s , 1969). In  s h o r t,  i s  th e re  a  r e l i 

gious e f fe c t  which i s  independent o f o th e r psychological e ffe c ts?  I f  

th e  answer i s  no, we have grounds fo r  a re d u c tio n is tic  d e f in it io n  and 

theo ry  of r e l ig io n  such as provided by Freud (1962, 195$) fo r  

whom re lig io u s  phenomena were seen as examples o f  psychological com

pensation  and p ro je c tio n  (D itte s , 1969). Such a lso  was Dewey’s (1931*) 

approach in  h is  statem ent th a t  " the  a d je c tiv e  ’re l ig io u s ’ . « . denotes 

a t t i tu d e s  th a t  may be taken toward every o b jec t and every proposed end 

o r id e a l"  (p . 3 ) .

In  th e  phenomenological t r a d i t io n ,  however, re d u c tio n is tic  

assumptions a re  re je c te d , and re l ig io n  i s  regarded as a  th in g  in  i t s e l f  

to  be defined  and understood in  i t s  own terms and no t according to  a 

p o te n tia l ly  d is to r t in g  paradigm taken from another domain o f s c ie n t i f ic  

in q u iry . This approach to  th e  study o f r e l ig io u s  phenomena i s  taken  by 

a number o f  eminent h is to r ia n s  o f re l ig io n :  R affae le  P e ttazzo n i,

M rcea  E liade , C arl Kerenyi, Aranda Coomaraswaray, and Henry Corbin 

(E liade, 1969)} by Joseph Campbell (1976), a  contemporary a u th o rity  on 

comparative world mythology; by C arl G. Jung (1958) in  h is  psycho

lo g ic a l study  o f re lig io u s  phenomena; by Rudolph Otto in  h is  c la s s ic  

study, The Idea  o f  th e  Holy; and by W illiam J  ames i n  The V a rie tie s  o f  

R eligious Experience.
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Another question  to  r a is e  i s  whether re lig io n  i s  something which 

can be d is tin g u ish ed  from i t s  forms or m an ife sta tio n s . In  G lock's 

(1962) w idely  quoted analysis  of re lig io u s  expression , he proposed f iv e  

independent dimensions o f re lig io n  which he f e l t  adequately encompass 

th e  g rea t d iv e rs i ty  o f  worldwide re lig io u s  phenomena. These dimensions 

a re  th e  e x p e r ie n tia l ,  which Glock f e l t  i s  found to  some degree in  a l l  

re l ig io n s $ th e  r i t u a l i s t i c j  th e  id e o lo g ic a l, o r th e  dimension o f  r e l i 

gious b e l i e f j  th e  in te l le c tu a l ,  which p e rta in s  to  knowledge o f one’ s 

re l ig io n , i t s  b asic  te n e ts ,  and i t s  sacred  s c r ip tu re s j  and th e  conse

q u e n tia l, o r  th e  e f fe c t  o f a l l  o ther aspects o f re l ig io n  upon the  

secu lar domain.

Moberg (1967), w hile acknowledging th e  g rea t value o f these  f iv e  

dimensions fo r  re sea rch , has c r i t ic iz e d  G lock 's claim  th a t  th ey  encom

pass a l l  p o ss ib le  re lig io u s  phenomena o f a l l  th e  re lig io n s  o f th e  

w orld. Moberg emphasized th a t  Glock f a i le d  to  tak e  in to  account an 

e s se n tia l  aspect o f  a t  le a s t  th e  C h ris tian  re l ig io n , namely, th e  s p i r i 

tu a l  component cu ttin g  across a l l  f iv e  o f  G lock's dimensions. Theo

log ians might r e f e r  to  th is  person-to-God re la tio n sh ip  as th e  realm of 

f a i th .  I t  p e r ta in s  to  th e  elements o f  re v e la tio n  and illu m in a tio n  which 

can be d iscerned  in  p a r t ,  fo r  sch o la rly  purposes, through a  process o f 

in tu i t iv e  in s ig h t and in tro sp e c tio n  which Max Weber re fe rre d  to  as 

Verstehen, o r through c e r ta in  m editative p ra c tic e s . The re su ltin g  

sympathetic and empathebic understanding i s  d is t in c t  from knowledge 

which i s  derived  from th e  q u a n tita tiv e  methods o f  em pirical science, or 

from o rd in ary  experience,

G lock 's model o f  th e  f iv e  dimensions o f re lig io u s  expression has
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also  been c r i t ic iz e d  on th e  grounds th a t  i t  omits th e  domain of so c ia l 

communion or fellow ship  (F ich te r , 1969) and o ther im portant elements 

(Clayton & Gladden, 197U; Faulkner & DeJong, 1966; King & Hunt, 1972j 

Weigert & Thomas, 1969).

Scholars g en era lly  agree th a t  re l ig io n  i s  not to  be id e n tif ie d  

w ith any o f i t s  more sp ec ific  forms. W illiams (1962) suggested th a t ,  

in  try in g  to  i s o la te  prim ary re lig io u sn e ss , th e  appropria te  approach to  

th e  form ulation o f a psychological d e f in it io n  of re lig io n  i s  to  be 

sought in  th e  type o f human q u a lity  which i s  re lig io u sn e ss . Williams 

proposed a d e f in itio n  o f re lig io u sn ess  as a  mental q u a li ty  charac te r

ized  by

a  b e l ie f - a t t i tu d e  th a t  th e  U ltim ate fo r  man e x is ts  (however i t  
may be conceived) and th a t  c e r ta in  aspects of l i f e  derive from 
th e  U ltim ate; a  b e l ie f - a t t i tu d e  th a t  th e  de riv a tio n  (from th e  
U ltim ate) o f these  aspects o f l i f e  i s  beyond em pirical demon
s t r a t io n ;  a  b e l ie f - a t t i tu d e  th a t  th ese  aspects o f l i f e  a re  o f 
supreme importance (a t l e a s t  p o te n tia lly )  fa r  th e  concern o f  the  
in d iv id u a l (and perhaps of groups and/or a l l  men), (p . 8)

F r ie s s  (1962) objected  to  t h i s  d e f in it io n  on th e  grounds th a t  i t  

"bypasses th e  extensive work th a t  has been done on th e  natu re  o f th e  

’sacred1" (p . l £ ) .  He was re fe rr in g  p rim arily  to  th e  work of Otto 

(1923), to  th a t  o f Malinowski in  h is  Magic, Science and R elig ion , and 

to  ELiade’ s study, The Sacred and th e  Profane. O tto (1923) conceived 

o f the  sacred o r th e  holy  as a  numinosum, a  dynamic e ffe c t having a 

numinous q u a li ty  th a t  induces in  man fee lin g s  o f  awe, t e r r o r ,  impo

tence , e x a lta tio n , and o f th e  "uncanny.” Malinowski (1955) has 

observed th a t ,  " in  every p rim itiv e  community, s tud ied  by  trustw orthy  

and competent observers, th e re  have been found two c le a r ly  d is tin g u ish 

ab le  domains, th e  Sacred and th e  Profane" (p . 1 7 ). According to  Eliade
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(1963b), a l l  d e fin itio n s  o f re lig io n  have one th in g  in  common: "Each

has i t s  own way of showing th a t the  sacred and th e  re lig io u s  l i f e

a re  th e  opposite  o f th e  profane and th e  secu la r l i f e "  (p . 1 ) .  In

id e n tify in g  these  separate  domains, th e  q u a l i t ie s  assoc ia ted  w ith each

can be viewed in  th e  following manner:

Sacred Profane

u n iv e rsa l, general p a r t ic u la r ,  lim ited
e te rn a l, tim eless tem poral, t r a n s i to ry ,  evanescent
unchangeable mutable
tran sp erso n a l, ob jective  perso n al, su b jec tive
transcendent phenomenal, contingent, h is to r ic a l ly

conditioned , mundane 
th e  u ltim a te ly  r e a l  i l lu s o ry

In  E liad e1 s (i960) view:

On th e  one hand, th e  sacred i s ,  supremely, th e  o ther than man— 
th e  tran sp erso n a l, th e  transcendent—and, on th e  o ther hand, th e  
sacred i s  th e  exemplary in  th e  sense th a t  i t  e stab lish e s  p a tte rn s  
to  be followed: by being transcendent and exemplary i t  compels 
th e  re lig io u s  man to  come out o f personal s i tu a t io n s , to  surpass 
th e  contingent and th e  p a r t ic u la r  and to  comply w ith general 
v a lu es , w ith th e  u n iv e rsa l, (p . 18)

Another approach to  a d e f in it io n  o f re l ig io n  was taken by Jung 

(1958). He looked f i r s t  to  the  etymology o f  th e  word i t s e l f *  R e lig io , 

th e  L atin  word from which th e  English re l ig io n  o r ig in a te s , in  th e  

c la s s ic a l  etymology derives from re le g e re , to  peruse or to  go over 

again in  thought o r speech* R elig io  i s  a  q u a li ty  o f  persons charac

te r iz e d  by scrupulousness o r conscien tious exactness p rim arily  

expressed as resp ec t fo r what i s  sacred, and a t th e  same tim e re l ig io  

i s  th e  q u a li ty  o f s a n c ti ty  o r ho lin ess  which the  gods and re lig io u s  

o b jec ts  p o ssess . Jung stayed c lo se  to  th e  c la s s ic a l  etymology in  h is  

d e f in it io n  o f re lig io n  as "a  c a re fu l and scrupulous observation o f 

. * . th e  numinosua, th a t  i s ,  a  dynamic agency or e ffe c t not caused by
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an a rb i t r a ry  a c t o f  w ill"  (1958, p . 7 ) .  I t  follows from th i s  th a t  

r e l ig io n  expresses an a t t i tu d e  o f c a re fu l observation  and considera tion  

o f a  c e r ta in  m etaphysical, eoctramundane fa c to r ,  which i s  in v is ib le ,  

i r r a t i o n a l ,  and uncon tro llab le  by th e  human w i l l .  This fa c to r  may be 

c a lle d  God (as in  C h ris tia n ity , Judaism, Is lam ), or th e  path  o f sa lv a 

t io n  and l ib e ra t io n  (as in  Buddhism), o r th e  transcendent S e lf  (as in  

Hinduism),  or th e  Middle Way (as in  Taoism) (Jung, 1961ja).

Based on in s ig h ts  such as those  o f E liade , Campbell, Kerenyi, 

O tto , Jung, and o thers regarding th e  n a tu re  and meaning o f mythico- 

re lig io u s  symbolism, i t  i s  p o ssib le  to  make c e r ta in  g en era liza tio n s  

about r e l ig io n .  F i r s t ,  re l ig io n  has i t s  own language, which i s  mytho

lo g ic a l and sym bolical. This language i s  expressive o f in n er s p i r i tu a l  

r e a l i t i e s  and does no t p e r ta in  to  r e a l i t i e s  o f th e  ex te rn a l, m a te ria l 

w orld. Second, re lig io u s  knowledge i s  a form o f gnosis th a t  i s  derived 

from m etaphysical a sse rtio n s  o r dogmas regarded as "revealed" t r u th s .  

F a ith  i s  a secondary phenomenon u ltim a te ly  based o n ' a  prim ary re v e la 

t io n ,  illu m in a tio n , o r in s ig h t .  Thus, th e  gnosis c h a ra c te r is t ic  o f 

re l ig io n  i s  d is tingu ished  from th a t  which i s  derived from ord inary  

psychological experience and from lo g ic a l  a n a ly s is . T hird , re l ig io n  

involves a method th a t  i s  ch a rac te rized  by ceremonial r i t u a l  and 

a sc e tic  p ra c tic e s , whose aim i s  to  b rin g  about and preserve a proper 

r e la t io n  o f th e  human being to  th e  transcendent and sacred  r e a l i t y .

When re l ig io n  i s  viewed in  i t s  psychological pe rsp ec tiv e , th e  

w r ite r  proposes th a t  i t  be defined as th a t  which re fe rs  to  an experi

ence which i s  q u a li ta t iv e ly  d is t in c t  from th e  range o f  ord inary  experi

ence, whose d is t in c t iv e  ch arac te r i s  designated  as numinous} to  an
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a t t i tu d e  d is tin g u ish ed  by a c a re fu l a tte n tio n  to  the  emanations o f th e  

numinous fa c to r ;  and a t  th e  same tim e to  an expression in  i t s  m anifold 

forms o f a  u n iv e rsa l mode o f human re a c tio n  to  th e  realm o f th e  sacred .

H is to r ic a l  Context o f 
th e  Term ** Archetype”

Archetype i s  a c e n tra l  term  in  Jung* 3 th eo ry . However, i t  cannot 

be c o rre c t ly  understood ap art from a b a s ic  awareness of th e  h is to r ic a l  

source m a te ria l of which Jung was knowledgeable. Without t h i s  back

ground, th e  term  i s  too  e a s ily  m isunderstood to  mean something l ik e  

in h e r ite d  or in n a te  id e a s . This i s  in c o r re c t .  A cursory  overview of 

th e  exhaustive ly  researched f ie ld s  of comparative mythology and fo lk 

lo re ,  comparative anthropology, and comparative re lig io n s  w il l  s e t  th is  

term  archetype in  i t s  proper co n tex t.

The n in e teen th  and tw en tie th  cen tu ries  brought a  number o f dra

m atic d iscoveries  in  th e  above mentioned f ie ld s .  To c i t e  a few rep re 

s e n ta tiv e  examples: In  1821, using  th e  R osetta  Stone, Jean Francois

Champollion was able to  derive from i t  th e  key to  Egyptian hieroglyph

i c s ,  which th en  opened up to  th e  w orld a  re lig io u s  l i t e r a tu r e  p re

e x is tin g  th e  then  ex tan t Greek and Hebrew by about 2,000 years; and in  

subsequent decades of th e  n in e teen th  cen tu ry , th e re  came s im ila r sweep

ing  c u l tu ra l  rev e la tio n s  of th e  myths and customs of th e  South Sea 

I s la n d s , o f  th e  North American In d ia n s , o f Mesopotamian c iv i l iz a t io n ,  

o f man in  th e  P le is tocene  Period  i n  Europe, and o f ancient C entral 

America (Campbell, 1969). With such accumulated and extensive data  

came a  genera l awareness and acknowledgment among workers in  th e se  

areas o f th e  u n iv e rs a li ty  o f b a s ic  m ythological themes and m o tifs , and
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" th a t these  supernatu ral m otifs were no t p ecu lia r to  any s in g le  t r a d i 

t io n  bu t common to  th e  re lig io u s  lo re  o f mankind" (Campbell, 1969,

P . 1 5 ).

From th e  1860s onward, th en , th e  problem posed by th e se  observa

tio n s  became one o f finding  an explanation fo r  th e  u n iv e rs a li ty  o f  such 

themes as death -and-resu rree tion  o f th e  god-hero, f i r e - t h e f t ,  deluge, 

land  o f th e  dead, v irg in  b i r th ,  ty p ic a l  myths o f c re a tio n . Such 

themes, w hile appearing everywhere cloaked in  a  v a r ie ty  of h is to r ic a l ly  

derived forms, yet remained only a  few and always th e  same (Campbell, 

1969)* Campbell observed th a t

Ho human so c ie ty  has ye t been found in  which such mythological 
m otifs have not been rehearsed  i n  l i t u r g ie s ,  in te rp re te d  by 
se e rs , po e ts , theo log ians, o r philosophersj p resen ted  in  a r t ;  
m agnified in  songs and e c s ta t ic a l ly  experienced in  l i f e -  
empowering v is io n s , . . .  And though many who bow w ith  c losed  
eyes in  th e  sanc tuaries  o f th e i r  own t r a d i t io n  r a t io n a l ly  scru
t in iz e  and d isq u a lify  th e  sacraments of o th e rs , an honest com
p ariso n  immediately rev ea ls  th a t  a l l  have been b u i l t  from one 
fund o f  mythological m otifs—v ario u s ly  se lec ted , organized, 
in te rp re te d , and r i tu a l iz e d ,  according to  lo c a l need, b u t revered 
by every people on e a r th , ( l 969, pp# 3-W

Two major explanatory hypotheses were propounded: th eo rie s  o f

p a r a l le l  development—which rep resen t th e  psychological argument—in  

which these  themes were seen as spontaneous products o f the  human 

psyche and which th e re fo re  can appear independently in  various tim es 

and p la ce s , and th eo rie s  o f d iffu s io n  in  which common themes were 

t r e a te d  as having o rig in a ted  in  one p a r t ic u la r  tim e and p lace and 

subsequently gained worldwide d is tr ib u tio n  by means o f  h i s to r ic a l  and 

commercial m igrations.

Among th e  proponents o f the  " p a ra lle l  development" o r  psycho

lo g ic a l  hypothesis were D aniel G. B rin ton , whose comparative study of
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p rim itiv e  and h igh-eu ltu re  mythologies o f th e  Old World and th e  New,

The Myths o f th e  New World, appeared in  1868 j and, in  th e  following 

y ear, Adolf B astian , th e  German an th ropo log ist who p o stu la ted  what he 

c a lle d  "elem entary ideas" in n a te  in  th e  human spec ies. In  1871,

Edward B. Tylor published h is  P rim itive  C ulture: Researches in to  th e  

Development o f  Mythology, Philosophy, R elig ion , Language, A rt, and 

Custom in  which he se t fo r th  th e  th eo ry  o f "animism" (now d isc re d ite d  

among th e o r is ts )  as a psychological explanatory p r in c ip le . According 

to  th is  th eo ry , p rim itives b e liev ed  th a t  everything was endowed w ith  a 

so u l, and th i s  b e l ie f  accounted fo r  ancesto r worship and a lso  fo r  th e  

genesis o f th e  gods (E liade, 19$9 b ). S ir  James F razer’ s The Golden 

Bough appeared in  1890 in  which he summarized the  whole period  o f 

an thropolog ical resea rch , thus providing fu r th e r  ground fo r  psycho

lo g ic a l th eo riz in g  (Campbell, 1969)• From th e  f ie ld  o f comparative 

r e l ig io n , Hubert and Mauss (19010 re fe rre d  to  the  recu rrin g  m otifs as 

"ca teg o ries  o f the  imagination" (S inger, 1969). In  our own tim e, a t  

th e  c lose  of h is  monumental four-volume work on world mythologies, The 

Masks o f God, Joseph Campbell concluded th a t  "the u ltim ate  source and 

re ferences o f  such enduring themes cannot have been th e  changing out

ward environments o f geography, h is to ry , and b e l ie f ,  but on ly  some 

enduring inward r e a l i t i e s  o f  th e  species" (1976, p . 673). Mircea 

E liade , th e  noted contemporary h is to r ia n  o f re lig io n s , concluded " th a t  

th e  ’sacred’ i s  an element in  th e  s tru c tu re  o f consciousness" (1969, 

p . 1 ) .

The hypothesis o f th e  psychic o r ig in  o f  u n iv ersa l m ythological 

themes has received  support from recen t p sy ch ia tric  research  using LSD
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(Grof, 1973). Psycholytic therapy  has been used fo r  many years in  

Europe and involves th e  ad m in is tra tio n  o f a  long s e r ie s  o f low to  

medium doses o f LSD over an extended th e rap eu tic  program, S tan is lav  

Grof worked w ith  th is  technique fo r  more than  10 years in  Czechoslo

vakia befo re  coining to  th e  U nited S ta te s  in  1967 where he continued h is  

research  a t  th e  Johns Hopkins U niversity  Medical School in  Baltim ore, 

Maryland, Grof found th a t  w ith  t h i s  therapy c l ie n ts  in v a ria b ly  re p o rt 

experiences th a t  progress in  ty p ic a l  s tag e s . The f i r s t  s tag e  i s  char

a c te riz e d  by experiences and re c o lle c tio n s  o f e a r ly  childhood traum as. 

A fter due a tte n tio n  has been given to  th is  phase, a second stag e  

emerges in  which th e  r e a l i t i e s  o f  physica l p a in , aging, d isease , dying, 

and death a re  confronted. This phase i s  f e l t ,  in e v ita b ly , as an ago

n izing  e x is te n t ia l  c r i s i s  in  which th e  meaning of l i f e  and death  i s  

questioned. In  th i s  s tag e , themes o f death and re b ir th  occur, f r e 

quently  accompanied by fe e lin g s  o f pain  followed by explosive ecstasy  

o f jo y , freedom, and a  sense o f l i f e  continuing but o f a  new o rd e r. A 

th i r d  and f in a l  stage follow s which i s  ch arac te rized  by profound r e l i 

gious and m ystical experiences. "Everyone who e x p e r ie n tia lly  reached 

these  le v e ls  developed convincing in s ig h ts  in to  th e  utmost re levance o f 

s p i r i tu a l  and re lig io u s  dimensions in  th e  u n iv e rsa l scheme of th ings" 

(1973, p . 2 £ ), Grof has concluded from h is  extensive work w ith  LSD 

th a t  th e  drug i s  an u n sp ec ific  am p lifie r o f mental processes so th a t  

what i s  seen re g u la r ly  in  th e  th e rap eu tic  sessions i s  an unveiling  o f 

dynamics th a t  u n d e rlie  human n a tu re  and c iv i l iz a t io n  (1973).

A proponent o f th e  opposing explanatory p r in c ip le  regarding th e  

worldwide p a ra lle lism  o f m ythological themes, Leo Frobenius presented
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h is  form ulation of th e  d iffu s io n  or m igration th eo ry  in  1898. He f e l t  

he had id e n t i f ie d  a p rim itiv e  c u ltu ra l  continuum a ris in g  in  eq u a to ria l 

West A frica  and extending i t s e l f  around th e  globe eastward a l l  th e  way 

to  the  northwest coast o f North America (Campbell, 1969). A contempo

ra ry  exponent of th e  d iffu s io n  th eo ry , so c ia l an th ropo log ist Claude 

L ev i-S trauss, contended th a t  " i f  th e re  a re  common contents th e  reason 

must be sought e ith e r  in  th e  o b jec tiv e  p ro p e rtie s  o f p a r t ic u la r  n a tu re  

or a r t i f i c i a l  e n t i t ie s  or in  d iffu s io n  and borrowing, in  e i th e r  case, 

th a t  i s ,  ou tside  th e  mind" (1966, p . 65)•

M arie-Louise von Franz, psychologist and f o lk lo r i s t ,  has inves

t ig a te d  another development o f  the  n in e teen th  cen tu ry  along th e se  

l in e s .  Research in  comparative world fo lk lo re  has tra c e d  c e r ta in  ta le s  

as f a r  back as 25,000 B.C. S t i l l  o thers  a re  id e n t i f ie d  as having 

ex isted  p ra c t ic a l ly  unchanged s in ce  th e  beginning o f th e  w r it te n  t r a d i

t io n  3,000 years ago. With th e  p u b lica tio n  of t h e i r  c o lle c tio n  o f 

German fo lk  ta le s  in  1812, th e  p h ilo lo g is t  b ro th e rs , Jakob and Wilhelm 

Grimm, in s t ig a te d  a  tre n d  in  almost every country to  make a  s im ila r  

c o lle c tio n  o f n a tio n a l f a i r y  t a l e s .  Here to o , as w ith  comparative 

mythology, everyone fa m ilia r  w ith  th e  l i t e r a tu r e  was immediately s truck  

by th e  number o f  rec u rre n t themes e a s i ly  recognizable under t h e i r  lo c a l 

v a ria tio n s  whether found in  th e  then  av a ilab le  French, R ussian,

F inn ish , o r  I t a l i a n  c o lle c tio n s . As w ith  comparative mythology, th e re  

arose two predominant schools o f  thought to  account fo r  th e  them atic 

co n stan ts . Many sch o la rs , convinced o f th e  m igration th e o ry , were 

engaged in  try in g  to  lo c a te  th e  one spot from which th e  f a i r y  ta le s  

o rig in a te d . Others attem pted a  psychological explanation  in  try in g  to
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demonstrate th a t  th ese  common m otifs derived -ultim ately from dreams 

(von Franz, 1975).
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CHAPTER III

C. G. JTJNG'S THEORT OF THE 

PSICHOLOGY OF RELIGION

In troduction

Jung 's  hypotheses and th e o re tic a l  form ulations in  gen era l were 

developed on th e  b a s is  o f a  number o f modes of observation . His p r i 

mary method was c l in ic a l  observation , bu t he augmented th i s  w ith  a 

sch o la rly  in v e s tig a tio n  in to  th e  meaning o f re lig io u s  symbols. Espe

c ia l ly  in  th e  l a t t e r  regard , Jung 's  procedures are  poorly  -understood, 

and th i s  con tribu tes  to  a  g rea t deal o f confusion about whether o r not 

h is  work i s  to  be considered s c ie n t i f ic .  P r io r  to  th e  ex p lica tio n  o f 

h is  theo ry , then , i t  w i l l  be im portant to  e s ta b lish  in  what way Jung 's  

procedures conformed to  p r in c ip le s  o f s c ie n t i f ic  in v e s t ig a tio n . This 

w il l  n e c e s s ita te  a p re lim inary  d iscussion  o f s c ie n t i f ic  procedures as 

they  a re  understood and app lied  in  s c ie n t i f ic  psychology.

Method

In  h is  P re s id e n tia l  Address to  th e  D ivisions o f General Psychol

ogy and of T heore tica l and Philosophical Psychology a t  th e  87th  Annual 

Convention o f th e  American Psychological A ssociation held  in  New York 

C ity  in  September, 1979, Sigmund Koch, a  major voice  in  th e  c r itic ism  

of psychological th eo ry  o f our day, v igorously  poin ted  out th a t  sc ien 

t i f i c  psychology o f th e  tw en tie th  century  i s  su ffe rin g  from what he
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c a lle d  "ameaningful" th in k in g . This i s  a condition  which presumes th a t  

knowledge i s  gained by means o f "p rocessing ,” th a t  i s ,  by th e  r ig id  

ap p lica tio n  o f ru le s  which p e r ta in  to  a  methodology, ra th e r  than  by 

discovery. He was re fe rr in g  p rim arily  to  th e  era  o f  behaviorism  ush

ered in  by John Watson and c a rr ie d  forward in to  our contemporary world 

by B. F . Skinner.

Elsewhere, Koch (196U) has demonstrated th a t  b e h av io r is t ep is - 

temology i s  dependent upon ”a loose melange o f vaguely apprehended 

ideas derived from lo g ic a l  positiv ism , operationism , and neo- 

pragmatism,” (p . 25) ph ilosophies o f science which received  s u ff ic ie n t 

c r itic ism  so th a t  since th e  l a t e  1930s th e i r  fundamental p recep ts have 

been s ig n if ic a n tly  l ib e ra l iz e d .  l e t ,  Koch po in ted  o u t, psychology did 

not tak e  th e se  changes in to  account, so th a t  today th e  “ty p ic a l theo

r e t i c a l ly  o rien ted  psychologist . . . s t i l l  draws sustenance and secu

r i t y  from a theory  of d e f in it io n  (and more g en era lly  o f science) . . . 

which i t s  o rig in a to rs  have la rg e ly  abandoned” (p . 2 5 ). These outmoded 

id e a s , however, were taken up in  a  devout manner to  form th e  p rin c ip le s  

o f  theory  co n stru c tio n . Thus, psychology gained i t s  v e rs io n  of th e  

hypothetico-deductive method and of o p era tional defini t i o n  (Koch,

1979). In  essence, t h i s  amounts to  a method in  search o f a th eo ry . 

What Koch most adamantly p ro te s ted  i s  th a t  ” ' theo ry ’ became an end in  

i t s e l f  . . .  o f which i t  was n e ith e r  appropria te  nor f a i r  . . .  to  

in q u ire  in to  i t s  human relevance" (1979, p . 13 ).

In  co n tra s t to  "ameaningful” th ink ing  which ch arac te rizes  th e  

above development in  psychology, th e re  i s  meaningful th ink ing  which, 

fo r  Koch, "involves a d ire c t  percep tion  o f unveiled , v iv id  re la tio n s
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th a t  seem to  spring  from th e  q u id d itie s , p a r t i c u la r i t i e s ,  o f th e  

ob jec ts  o f thought, th e  problem s itu a tio n s  th a t form th e  occasions o f  

thought" (1979, p . 9 ) .  This c la s s  o f  th ink ing  n e c e s sa r ily  r a is e s  

is su e s  which a re  in te n se ly  meaningful to  a l l  human b e in g s . To i l l u s 

t r a t e  meaningful q u estio n s, Koeh c a lle d  on B ertrand R ussell in  h is  

d e f in itio n  o f philosophy:

Almost a l l  th e  questions o f  most in te r e s t  to  sp ecu la tiv e  minds 
are such as science cannot answer, and th e  confident answers o f 
theo log ians no longer seem so convincing as th ey  did  in  former 
c e n tu r ie s . I s  th e  world d iv ided  in to  mind and m a tte r, and, i f  
so , what i s  mind and what i s  m atter? I s  mind su b jec t to  m atter, 
or i s  i t  possessed o f independent powers? Has th e  un iverse  any 
u n ity  or purpose? I s  i t  evolving towards some goal? Are th e re  
r e a l ly  laws o f  n a tu re , o r do we b e liev e  in  them only  because of 
our in n a te  love o f order? I s  man what he seems to  th e  astron 
omer, a t in y  lump o f impure carbon and w ater im potently  crawling 
on a  sm all and unim portant p lanet?  Or i s  he what he appears to  
Hamlet? I s  he perhaps both  a t  once? I s  th e re  a way o f liv in g  
th a t  i s  noble and another th a t  i s  base, o r  a re  a l l  ways o f  liv in g  
merely fu t i le ?  I f  th e re  i s  a  way o f l iv in g  th a t  i s  nob le , in  
what does i t  c o n s is t ,  and how s h a ll  we achieve i t ?  Must th e  good 
be e te rn a l in  o rder to  deserve to  be valued, o r i s  i t  worth 
seeking even i f  th e  un iverse  i s  inexorably  moving towards death? 
To such questions no answer can be found in  th e  la b o ra to ry . . . .  
The studying o f th e se  qu estio n s, i f  no t th e  answering o f  them, i s  
th e  business o f  philosophy, (c ite d  in  Koch, 1979, P» 19)

For Koch, th e se  a re  th e  "over-arching issu es  concerning o r ig in , 

d estin y , and purpose, which a re  to r tu r in g ly  w ith  us throughout our 

s e n tie n t l iv e s "  (1979, p .  22 ).

Koch m aintained th a t  th e  impact o f th e se  problem atic, ambiguous, 

and antinomic is su e s  c re a te s  a  pressure  and a  need fo r  re so lu tio n .

Koch f e l t ,  however, th a t  th e re  a re  m itig a tiv e  c o rre la te s  o f such a n t i -  

nom ality: " th e  g racefu l ph ilosophies o f f a i th  . .  • [jand the]] fasc ina

tio n  and in t r in s ic  beau ty  o f th e  experience o f awe and mystery in  

r e la t io n  to  th e  universe" (1979, p . 2U). Yet, psychological science
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cannot accept th e se  avenues, and thus i t  succumbs to  something which, 

in  Koch* s view, i s  w holly untenable—to  ameaning—"a fea r-d riv e n  spe

c ie s  o f cogn itive  c o n s tr ic tio n : a reduction  of u n c e r ta in ty  by d e n ia l,

by  a form o f phoney c e r ta in ty  achieved by th e  covert a n n ih ila tio n  o f 

th e  problem atic, th e  complex, and th e  su b tle” (1979, p .  2k) •

Antinoma.Tj.ty, in  sum, i s  a t  th e  b a s is  o f th e  endemic human need 
fo r  crawling in to  cozy conceptual boxes—any box, so long as i t  
gives promise o f re lie v in g  th e  pains o f  cogn itive  u n c e rta in ty  or 
easing problem atic te n s io n . The poignant human need, a t  any 
c o s t , fo r  a frame, an abacus, a system, map, o r s e t  o f ru le s  
which can seem to  o ffe r  th e  wisp o f a hope fo r reso lv in g  uncer
ta in ty  mates a l l  o f us vu lnerab le—in  one degree or another—to  
th e  claim s o f  s im p lis t ic , red uc tive , hyper-general, or in  o ther 
ways o n to lo g y -d isto rtin g  frames, so long as they  have th e  appear
ance o f " sy s te m a tic ity ,” (Koch, 1979, p» 2£)

In  ad d itio n , th e  p o s i t iv i s t i c  and em p iric is t temper o f modem 

s c ie n t i f ic  psychology sev ere ly  r e s t r i c t s  th e  na tu re  o f cogn itive  con

te n t  i t  considers accep tab le  f o r  ex p lo ra tion . In  Koch's view, th is  

form o f d en ia l ( i , e . ,  o f  th e  humanly re lev an t and meaningful)

dooms psychology to  be an empty ro le -p lay in g  p u rsu it  . • . 
enacting a m isconstrued im ita tio n  o f th e  forms o f  sc ien ce . . . • 
Qand t h i s j  poses a  severe th re a t  to  mankind because i t  l in k s  th e  
a u th o r ity  o f  science w ith  an imagery o f th e  human cond ition  which 
can only  t r i v i a l i z e  and obfuscate i t s  b e n e f ic ia r ie s .  (1979,
P . 29)

H is to r ic a l ly , no c le a r  l in e  can be drawn between th e  concerns of 

philosophy and of psychology. Koch m aintained th a t ,  i f  s ig n if ic a n t 

knowledge i s  th e  desideratum , then methods o f psychological research  

must be f le x ib le  and co n tex tu a l. A rb itra ry  paradigms which preempt 

tru th s  need to  be seen fo r  what th ey  a re : They do not rep resen t a mere 

cogn itive  b lunder, b u t, r a th e r ,  ”a  grave moral is su e  r e f le c t iv e  o f a  

widespread moral bankruptcy w ith in  psychology” (1979, p .  3 6 ) . In  th e  

end, ”psychciog ists  must . . .  accept th e  circum stance th a t  extensive
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and im portant sec to rs  o f psychological study  req u ire  modes o f in qu iry  

ra th e r  more l ik e  those o f th e  humanities than th e  sciences" (1979,

P . 37 ).

I t  i s  ju s t  such an approach to  th e  study of th e  human being th a t

C arl Gr. Jung (1875-1961) advocated and which he av id ly  pursued p r io r  to

and during th e  same years in  which American psychology was narrowing

i t s  scope to  conform to  a  model pa ten ted  by physics and hallowed by th e

metaphysic o f m aterialism . Jung was fu l ly  aware o f th e  lim ita tio n s

which s c ie n t i f ic  psychology was p u ttin g  upon i t s e l f :

Science, whenever p o ssib le , proceeds experim entally  and in  a l l  
cases s t a t i s t i c a l l y .  Experiment, however, c o n s is ts  in  asking a 
d e f in i te  question  which excludes as fa r  as p o ssib le  anything 
d is tu rb in g  and i r r e le v a n t .  I t  makes cond itions, imposes them on 
Nature, and in  th i s  way forces h e r to  g ive an answer to  a ques
t io n  devised by man. She i s  prevented from answering out o f th e  
fu lln e s s  o f h e r p o s s ib i l i t ie s  s ince  th ese  p o s s ib i l i t i e s  are  
r e s t r ic te d  as f a r  as p ra c tic a b le , . . . For th i s  purpose th e re  i s  
c rea ted  in  th e  lab o ra to ry  a  s i tu a tio n  which i s  a r t i f i c i a l l y  
r e s t r i c te d  to  th e  question  and which compels Nature to  give an 
unequivocal answer. The workings o f Nature in  h e r u n re s tr ic te d  
wholeness a re  com pletely excluded. I f  we want to  know what these  
workings a re , we need a  method o f in q u iry  which imposes the  
fewest p o ssib le  co n d itio n s . . . . and then  leaves Nature to  
answer out o f h e r fu l ln e s s . (i960, p . b£l)

I t  was Jung1 s fee lin g  th a t ,  as th e  human problems which he saw in  

th e  consu lting  room were la rg e ly  o f psychic o r ig in , so i t  was to  the  

psyche i t s e l f  th a t  one must look fo r  th e  an tid o te  (1958, 1973). Since 

a l l  the  meaningful and age-old questions th a t  have everywhere accom

panied and burdened human l i f e —those  antinomies id e n t i f ie d  by Kant, 

R u sse ll, Koch, and many o thers—a ris e  u l t i ma te ly  from th e  psyche, then 

psychological science must t r y  to  understand th e  na tu re  o f th e  psyche 

(1973). I t  d id  no t occur to  Jung to  study th e  human psyche by fix in g  

th e  focus o f h is  observations on th e  frequency p a tte rn s  o f th e
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bar-p ressing  behavior o f caged pigeons and r a t s .  In s tead , Jung co l

le c te d  a v a s t amount o f m eticulously noted observations o f a c l in ic a l  

n a tu re , and, tak ing  h is  lead  from th e  problems, th e  fa n ta s ie s , and the  

symbols produced by th e  people who came to  him, tu rned  h is  a tte n tio n  to  

the  o rig in s  o f  th e  psyche as m anifest in  h is to ry  and c u ltu re . Jung 's  

in v e s tig a tio n s  as a psychologist in to  th e  h is to r ic a l  foundations of 

symbolism a re  a p a r t ic u la r ly  s ig n if ic a n t e f fo r t ,  fo r ,  in  h is  words,

ju s t  as psychological knowledge fu r th e rs  our understanding o f the  
h is to r ic a l  m a te ria l, so , conversely, th e  h is to r ic a l  m a te ria l can 
throw new l ig h t  on in d iv id u a l psychological problems. These 
considera tions have le d  me to  d ire c t  my a tte n tio n  more to  th e  
h is to r ic a l  s id e  of th e  p ic tu re , in  th e  hope of gaining fre sh  
in s ig h t in to  th e  foundations o f psychology. (1956, p . 5)

Jung’ s method was f i r s t  and foremost em pirical in  th a t  he s tud ied  

fa c ts  and th e  da ta  o f experience (Jung, 1953b, 1958)* That th e  fa c ts  

were o f a broader range than  was to le ra te d  by  American psychology of 

th e  tim e i s  undoubtedly a t th e  core o f th e  g re a t d i f f ic u l ty  th i s  coun

t r y  has had w ith  Jung’ s work, and behind th e  somewhat i r r a t i o n a l ,  ye t 

m agically  apo tropaic, charge th a t  Jung i s  ’’u n s c ie n t i f ic ,” This rumor 

has e f fe c tiv e ly  j u s t i f i e d ,  i f  not a t o t a l  avoidance o f h is  work, then 

c e r ta in ly  th e  cursory  and poorly  apprehended review o f h is  th e o rie s  in  

th e  psychology departments o f  American u n iv e r s i t ie s .  The e p ith e t , 

"u n sc ie n tif ic ,"  however, never seemed to  occur to  th e  world o f  medical 

science as i t  le d  i t s  p sy ch ia tric  s tuden ts lockstep  in to  th e  mind of 

Freud whose psychic dynamics i s  a metaphor o f th e  now superseded New

ton ian  conception o f th e  -universe (Lowry, 1971) and whose theo ry  of 

u n iv e rsa l human development i s  based squarely  on a  l i t e r a l i s t i c  in te r 

p re ta tio n  o f a  s in g le  ancien t Greek myth. At th e  o u tse t, then , i t  i s
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e sse n tia l  to  c la r i f y  Jung’ s sp ec ia l ap p lic a tio n  o f s c ie n t i f ic  theory  

and procedure.

The l ib e r a l iz a t io n  o f e a r ly  tw en tie th -cen tu ry  p ositiv ism  re fe rre d

to  e a r l ie r  involved a  re - le g itim iz a tio n  of in tro sp e c tio n  (Koch, 196U),

Koch quoted Carnap's 1956 rev is io n  o f h is  e a r l i e r  views:

Although many o f th e  a lleg ed  re s u l ts  o f  in tro sp e c tio n  were indeed 
questionab le , a  p e rso n 's  awareness o f h is  own s ta te  o f imagining, 
fe e lin g , e t c , ,  must be recognized as a kind o f observation , in  
p r in c ip le  not d if f e re n t  from ex tern a l observation , and th e re fo re  
as a le g itim a te  source o f knowledge, though lim ited  by i t s  sub
je c t iv e  c h a rac te r , (p , 22)

Bridgman (1959), w ith  even le s s  re se rv a tio n  th an  Carnap, conceded the

need to  allow  " 'f i r s t - p e r s o n  re p o r t ' [ ja s l  e s s e n tia l  to  s ig n if ic a n t

o p era tio n al an a ly s is  in  p r in c ip le  and, in  psychological and so c ia l

con tex ts, mandatory in  p rac tice"  (c ite d  in  Koch, 1961;, p , 2 3 ), Thus,

theo ry  o f s c ie n t i f ic  knowledge adm itted in to  i t s  p rec in c ts  j u s t  those

kinds o f c l in ic a l  observation  which formed much o f th e  raw data  fo r

both  Freud and Jung,

While Freud adopted an e s s e n tia l ly  paradigm atic approach in  the

form ulation o f h is  theo ry , Jung adhered to  a phenomenological approach

(Jung, 1958). Phenomenology i s  fundam entally th e  study o f phenomena as

experienced by man (G iorg i, 1965), I t s  procedures, however, go beyond

a  mere d e sc rip tio n  o f phenomena. I t  employs th e  hermeneutic method o f

in te rp re ta t io n  as opposed to  th e  explanatory  device o f th e  model or

paradigm, which, by i t s  very  n a tu re , must always remain m etaphoric.

According to  th e  hermeneutic method, th e  da ta  o f  experience as described

c a l l  f i r s t  fo r  c la s s i f ic a t io n  and c a teg o riza tio n , then  o rgan ization

according to  th e  meaningful p a tte rn s  and re la tio n sh ip s  th a t  appear, and

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



www.manaraa.com

66

f in a l ly  fo r  te n ta t iv e  in te rp re ta t io n . There i s  no doubt th a t  in te r 

p re ta tio n  involves a  degree o f guessing or sp ecu la tio n . But th i s  

specu la tion  i s  o f  a  sp e c ia l k ind . According to  a  contemporary p h ilo s

opher o f  sc ience , Mario Bunge, th e  p e c u l ia r i ty  o f sound specu la tion  i s  

th a t  i t  i s  c o n tro lla b le  conceptually  by v ir tu e  o f i t s  co m p atib ility  

w ith  th e  bu lk  o f knowledge regarded by s c ie n t i s t s  as s u f f ic ie n t ly  tru e , 

and a lso  c o n tro lla b le  em pirica lly , because in  th e  form o f a  hypothesis 

th e  in te rp re ta t io n  can be confirmed o r not confirmed in  any number of 

ways depending on th e  content and form o f th e  hypo thesis. That i s ,  i t  

can be v e r i f ie d  or not by e i th e r  ob serv atio n a l o r by experim ental means 

(Bunge, 1983), These are  th e  p rin c ip le s  which guided Jung in  both h is  

c l in ic a l  and h is  h i s to r ic a l  re sea rch . As he explained:

I  am an em p iric is t and adhere as such to  th e  phenomenological 
s tan d p o in t. I  t r u s t  th a t  i t  does not c o n f lic t  w ith  th e  p rin 
c ip le s  o f  s c ie n t i f ic  empiricism i f  one occasio n a lly  makes c e r ta in  
re f le c t io n s  which go beyond a mere accumulation and c la s s i f ic a 
t io n  o f  experience. As a m atter o f f a c t  I  b e liev e  th a t  experi
ence i s  n o t even p o ssib le  w ithout r e f le c t io n ,  because "experi
ence" i s  a  process o f a ss im ila tio n  w ithout which th e re  could be 
no understanding . (19f?8, p . £)

R ejec ting  re d u c tio n is tic  in te rp re ta tio n s  o f  th e  d a ta , Jung 

applied  th e  hermeneutic method in  h is  sy n th e tic  approach to  th e  in te r 

p re ta tio n  o f symbols whether they  appear in  dreams, v is io n s , fa n ta s ie s , 

or h is to r ic o - re l ig io u s  forms. "The essence o f herm eneutics," from 

Jung’s p e rsp ec tiv e ,

c o n s is ts  in  adding fu r th e r  analogies to  th e  one a lready  supplied  
by th e  symbol: in  th e  f i r s t  p lace  su b jec tiv e  analogies produced
a t  random by th e  p a tie n t ,  then  ob jec tiv e  analogies provided by 
th e  an a ly s t out o f  h is  general knowledge. This procedure widens 
and enriches th e  i n i t i a l  symbol, and th e  f in a l  outcome i s  an 
i n f i n i t e l y  complex and variegated  p ic tu re . (I9i?3a, p . 291)

Where Jung has s e t  a  precedent fo r  psychological resea rch  (and a
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welcome one a t  th a t  i f  we are to  take  Koch a t  h is  word) i s  in  h is  

in s is te n c e  on tak ing  in to  account human h is to ry  and cu ltu re  as re lev an t 

data o f  o b servation . The scope of h is  observations th e re fo re  extends 

beyond th e  consu lting  room and in to  th o se  tra c e s  o f th e  p a st which a re  

nonetheless inescapab ly  human and psycho log ica l. This procedure leads 

d ire c t ly  to  th e  question  o f method in  r e la t io n  to  th e  study o f h is to ry .

Ju ng 's  reading  o f h is to ry  was ex tensive  and sch o la rly  (Jung,

1973). His prim ary in te r e s t ,  however, was in  th e  h is to ry  of th e  human 

psyche. To t h i s  purpose he acquired an understanding of p rim itiv e  

psychology on which he le c tu red  a t  th e  U n iv ers ity  o f Zurich from 1905 

to  1913 (Jung, 1973). From 1906 to  1912, in  ad d itio n  to  p rim itive  

psychology, Jung made a  study o f world mythology and comparative 

re l ig io n  (Jung, 1950).

I t  was in e v ita b le  th a t  Jung should have undertaken the  compara

t iv e  s tudy  o f  symbols s in ce  th e  c u l tu ra l  h is to ry  o f humankind has been 

in  th e  main expressed in  symbolic form s. To r e s t r i c t  h is  study to  

those s e le c t  expressions of th e  conscious r a t io n a l  mind represen ted  by 

th e  Western philosophers would have been to  ignore  a  whole body o f 

fa c ts —phenomena—which poin ted  to  a  decidedly  non ra tio n a l aspect o f 

th e  human psyche. N either did ha r e s t r i c t  h im self to  in v estig a tin g  

c u ltu ra l  expressions which were th e  e s ta b lish e d  orthodoxy of th e i r  day, 

bu t in s is te d  a lso  on gaining an understanding o f those  ideas which were 

regarded as h e re t ic a l  and thus driven underground. Of such were th e  

Gnostic system s, fo r  example, which flo u r ish e d  j u s t  underneath the  

o f f i c i a l ly  sanctioned  version  o f C h r is t ia n ity  from i t s  incep tion  and 

which engaged Jung’s serious a tte n tio n  in  th e  years between 1918 and
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1926 (Jung, 1973)• L ater, Gnostic id eas  reappeared in  th e  e so te ric  a r t

and philosophies o f alchemy. In  regard  to  h is  sch o la rly  in te r e s t  in

alchemy, Jung explained:

The in v e s tig a to r  must tu rn  back to  those  periods in  human h is to ry  
when symbol form ation s t i l l  went on unimpeded, th a t  i s ,  when 
th e re  was s t i l l  no epistem ological c r i t ic is m  o f th e  form ation of 
images. . . .  The period  o f th i s  kind c lo se s t to  us i s  th a t  o f 
medieval n a tu ra l philosophy, which reached i t s  zen ith  in  th e  
seventeenth century, and in  th e  e igh teen th  century  g radually  l e f t  
th e  f i e ld  to  sc ience. I t  a tta in e d  i t s  most s ig n if ic a n t develop
ment in  alchemy and Hermetic philosophy. Here, as in  a  re se r
v o ir , were co lle c ted  th e  most enduring and th e  most im portant 
mythologems o f  th e  ancient w orld. (1967, p . 273)

In  re fe ren ce  to  h is  comprehensive study o f re lig io u s  dogmas, Jung

explained th a t  th e  ex istence o f a dogma i s  a  psychological fa c t

access ib le

as an obj ect of s c ie n t i f ic  study, as a  phenomenon pure and 
sim ple, reg ard less  o f th e  "metaphysical" s ig n ifican ce  th a t  may
have been a ttached  to  i t .  . • . However, I  was fo rced  to  admit
th a t  th e  "symbolum" possesses th e  h ig h est degree o f a c tu a l i ty  
inasmuch as i t  was regarded by coun tless m illio n s  o f people, fo r
c lose  to  two thousand years [ I n  th e  case o f  C h ris tia n ity J  , as a
v a lid  statem ent concerning those th ings which one cannot see  w ith  
th e  eyes o r touch w ith  the  hands. I t  i s  th is  f a c t  th a t  needs to  
be understood. (1958, p . 199)

The method Jung used in  h is  comparative h is to r ic a l  in v estig a tio n s

was th a t  which i s  p rac ticed  by contemporary phenom enologically-oriented

h is to r ia n s  o f  re l ig io n  (Jung, 1956). This method i s  described in  some

d e ta i l  by a  foremost rep resen ta tiv e  o f  h is  f i e ld ,  Mircea. ELiade:

The h is to r ia n  o f re lig io n s  uses an em pirical method of approach. 
He i s  concerned w ith  r e l ig io - h is to r ic a i  fa c ts  which he seeks to  
understand, . . . He i s  a t t r a c te d  to  bo th  th e  meaning of a  r e l i 
gious phenomenon and to  i t s  h is to ry . . . . Qle^J i s  a lso  le d  to  
system atize th e  re s u l ts  o f h is  find ings and to  r e f le c t  on th e  
s tru c tu re  o f th e  re lig io u s  phenomena. . . .  In  th e  science o f 
re l ig io n s , as elsewhere, comparisons a re  made in  order to  fin d  
both  p a ra l le l s  and d is t in c tio n s . . . .  Such a procedure does not 
imply th e  reduction  o f a l l  meaning to  a common denominator . • . 
bu t [ r a th e r  tha t]] of in te g ra tio n  . . .  in  order to  discover th e
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process whereby a s tru c tu re  i s  l ik e ly  to  assume enriched 
meanings. (I959a,pp. 88, 9k, 97)

The em pirical and phenomenological approach to  h is  s tu d ies  has

been e x p l ic i t ly  s ta te d  by Jung on many occasions, and y e t th e re  remain

people who a re  so d is tu rbed  by th e  n a tu re  o f th e  m a te ria l he analyzed

th a t  they  imagine th a t  he was h im self somehow ta in te d  w ith  th e  ob ject

o f h is  in v e s t ig a tio n s . Jung was freq u en tly  accused of being a  mystic

(hence, by im p lica tio n , not a s c i e n t i s t ) ,  and occasionally  o f being a

G nostic. H is re p ly  to  th e  l a t t e r  charge w i l l  su f f ic e  fo r  both:

The people who c a l l  me a  Gnostic cannot understand th a t  I  am a 
psycho log ist, describ ing  modes o f psychic behaviour p re c ise ly  
l ik e  a b io lo g is t  studying th e  in s t in c tu a l  a c t iv i t ie s  o f in s e c ts .  
He does not b e liev e  in  th e  te n e ts  o f  th e  bee* s philosophy. When 
I  show th e  p a ra l le ls  between dreams and Gnostic fa n ta s ie s  I  
b e liev e  in  n e i th e r . They a re  ju s t  fa c ts  one does no t need to  
b e liev e  or to  h y p o sta tize . An a l ie n i s t  i s  no t n e ce ssa rily  crazy 
because he describes and analyses th e  delusions o f lu n a tic s ,  nor 
i s  a  scho lar studying th e  T r ip ita k a  n e c e ssa r ily  a  B uddhist.
(1950, p .  730)

From th e  foregoing, i t  can be seen th a t  Jung has a n tic ip a te d  

Koch’ s concerns by more than h a lf  a cen tu ry . His approach to  psycho

lo g ic a l  re sea rch  i s  re lev an t to  th e  human cond ition , hence, meaningful. 

For Jung, th e  m ate ria l to  be s tud ied  d ic ta te d  th e  method of re sea rch , a 

method which was appropria te  to  th e  m a te r ia l. In  h i3  ap p lica tio n  o f 

sev era l modes o f in v e s tig a tio n  (v iz . ,  th e  c l in ic a l  and th e  comparative 

h is to r ic a l ) ,  Jung d id  no t dev iate  from what i s  regarded in  philosoph

i c a l  c r i t ic is m  as s c ie n t i f ic  procedure. To m aintain otherwise i s  a 

c le a r  in d ic a tio n  o f a  lack  o f s u f f ic ie n t knowledge o f h is  work on th e  

one hand, and, on th e  o th e r, in d ic a te s  a lack  o f awareness th a t  the  

is su e  o f method in  psychological science has no t a t  a l l  been s e t t l e d .
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The Theory

"Modern Man18 and th e  11 E ternal Myth”

Jung (1973) s ta te d  th a t  he had fre q u e n tly  seen people succumb to

n e u ro tic - l ik e  symptoms when th ey  contented them selves w ith  inadequate

o r wrong answers to  th e  questions o f  l i f e .  They sought p o s itio n ,

m arriage, re p u ta tio n , outward success o r money, and y e t remained

unhappy and d is tu rb ed  even when th ey  a t ta in e d  what were th e i r  g o a ls ,

"Such people,"  Jung s a id , "are  u su a lly  confined w ith in  too narrow a

s p i r i tu a l  h o rizon . Their l i f e  has no t s u f f ic ie n t  con ten t, s u f f ic ie n t

meaning" (1973, p .  lUO). On another occasion , he s ta te d  th a t  in  30

years of p sy c h ia tr ic  p ra c tic e  w ith  many hundreds of people from a l l  the

c iv i l iz e d  co u n tries  o f  th e  world, among th ose  in  th e  second h a lf  o f

l i f e —th a t  i s  to  say, over 35—

th e re  has n o t been one whose problem in  th e  l a s t  re s o r t  was no t 
th a t  o f  find ing  a re lig io u s  outlook on l i f e .  I t  i s  sa fe  to  say 
th a t  every one o f them f e l l  i l l  because he had lo s t  th a t  which 
th e  l iv in g  re lig io n s  of every age have given to  th e i r  fo llow ers, 
and none o f them has been r e a l ly  healed  who d id  not reg a in  h is  
r e lig io u s  ou tlook . This o f  course has nothing whatever to  do 
w ith  a  p a r t ic u la r  creed o r membership o f a  church. (1933,
P. 229)

In  what follow s we w il l  t r y  to  understand what Jung meant by "a 

re lig io u s  outlook" and why he regarded  th i s  as a  necessary requirem ent 

fo r  th e  s a t i s f a c to ry  re so lu tio n  o f p sycho log ica l problems.

As th e  h is to ry  o f re lig io n s  has dem onstrated, th e  world o f  prim i

t iv e  and a rchaic  peoples was a  world o f myth, and myth i t s e l f  was 

id e n t ic a l  w ith  sacred  t r a d i t io n  (E liad e , 1963a) • The re lig io u s  myth, 

shared a l ik e  by p rim itiv e  and archaic  humanity d esp ite  th e  g rea t number 

o f  h is to r ic o - re lig io u s  forms th a t  th e  myth assumes, can be form ulated
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i n  essence as a  u n iv e rsa l b e l ie f  th a t  th e re  i s  an absolu te r e a l i ty ,  th e  

sacred , which transcends the  o rd inary  w orld yet m anifests i t s e l f  in  

t h i s  w orld, thereby  san c tify in g  i t  and making i t  r e a l ,  th a t  i s ,  giving 

to  i t  meaning. Furthermore, according to  th is  " e te rn a l myth" as char

a c te r iz e d  by ELiade (1959b), th e  gods c rea ted  humankind and th e  

w orld, thus giving l i f e  a  sacred  o r ig in . Human existence re a l iz e s  a l l  

o f i t s  p o te n t ia l i ty  only in  p roportion  as i t  i s  r e l ig io u s ~ th a t  i s ,  

p a r t ic ip a te s  in  r e a l i ty .  The c u ltu re  heroes completed the  C reation, 

and th e  h is to ry  o f th e  d iv ine and sem idivine works i s  preserved  in  

myths. By re a c tu a liz in g  sacred h is to ry  in  re lig io u s  r i t u a l  and i n  th is  

way im ita tin g  th e  d iv ine  behavior, "man pu ts  and keeps h im self c lo se  to  

th e  gods—th a t  i s ,  i n  th e  r e a l  and s ig n if ic a n t"  (p . 202).

We know th a t  s t i l l  today re lig io u s  myth permeates th e  l iv e s  of 

th e  v a s t m a jo rity  o f th e  world’ s popu la tion , and th a t  th e  major r e l i 

gions o f our tim es—Buddhism, C h ris tia n ity , Hinduism, Islam , Judaism, 

Taoism—s t i l l  resonate  to  those ancien t and prim ord ial themes, to  th e  

" e te rn a l myth." However, w ith th e  dawning o f ra t io n a l  consciousness, 

perhaps 5,000 years ago by Jung’s (1933) estim ate , th e re  were in d i

v id u a ls  who stro v e  to  stand  a p a rt from th e  c o lle c tiv e  mythology.

The e a r l ie s t  record  o f  such an in d iv id u a l goes back to  th e  s ix th  

cen tu ry  B .C ., to  th e  Greek philosopher Xenophanes. He was surrounded 

by people who believed  in  th e  l i t e r a l  r e a l i t y  o f Zeus, Hera, Apollo— 

th e  e n tire  Greek pantheon. He p ro te s ted  what he lab e led  as th e  anthro

pomorphic polytheism  of h is  tim es. To him th e  gods were p ro jec tio n s  o f 

th e  human mind. "Even so oxen, lio n s  and horses, i f  th ey  had hands 

wherewith to  grave images, would fash ion  gods a f te r  th e i r  own shapes"
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(c ite d  in  The Encyclopaedia B ritan n ica , 1911, p .  885). Yet he declared , 

"The A ll i s  One and th e  One i s  God" (p . 885). Another Greek w r ite r ,  

Euhemerus, o f  the  th ird  century , h e ld  th a t  mythology had i t s  o rig in s  in  

h is to ry  and th a t  th e  gods had been a c tu a l in d iv id u a ls , most o ften  

kings, whose l iv e s  became exaggerated by th e  popular mythological 

im agination (Sexson, 1978).

While th e  ancien t and medieval worlds had th e i r  demythologizers 

who made no t more than a lo c a l f lu r ry ,  th e  s tage  was s e t  fo r  th e  c o l

lap se  o f th e  ancien t m ythological empire w ith  th e  voyages o f Columbus 

and Magellan (Sexson, 1978). In  151|3 Copernicus' c a re fu l observations 

brought th e  sun in to  th e  cen te r o f th e  un iverse  to  rep lace  th e  concep

t io n  th a t  i t  was man who was a t  th e  p hysica l c e n te r . The em pirical 

s p i r i t  was f i r e d ,  and th e  e igh teen th  cen tury  ushered in  an unprece

dented skepticism , an exercise  o f th e  r a t io n a l  conscious mind. I t  was 

during th a t  century  in  America th a t  Thomas Paine wrote The Age o f 

Reason, th e  caption of th e  tim es, fo r  which h is  peers denounced him as 

an a th e i s t .

I n  th e  n ineteen th  cen tury , when American p o l i t i c a l  le ad e rs , 

educators, and th e  general population  were openly re lig io u s  i n  o r ie n ta 

t io n ,  th e re  was th e  flamboyant rh e to r ic  o f  Robert In g e rso ll , advocate 

o f free -th in k in g  in  re lig io u s  m a tte rs . In  h is  ce leb ra ted  Some M istakes 

o f Moses, In g e rso ll proclaimed:

Let us admit what we know to  be t r u e ;  th a t  Moses was mistaken 
about a  thousand th in g s ; th a t  th e  s to ry  o f  c rea tio n  i s  no t t r u e ;  
th a t  th e  Garden o f Eden i s  a  myth; th a t  th e  serpent and th e  t r e e  
o f knowledge, and th e  f a l l  o f man a re  bu t fragments o f o ld  
mythologies lo s t  and dead; th a t  woman was no t made out o f  a  r ib ;  
th a t  serpents never had th e  power o f speech; . . . th a t  Methu
se lah  d id  no t l iv e  n ine hundred and sixfcy-nine y ears; th a t  Enoch
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did no t leave th i s  w orld, tak ing  w ith  him h is  f le sh  and bones;
. . . th a t  Lot’ s w ife was not changed in to  ch loride  o f sodium;
. . . th a t  o f a l l  th e  wonders s a id  to  have been performed in  
Egypt, th e  g re a te s t i s ,  th a t  anybody ever be lieved  th e  absurd 
account; . . . th a t  God never tu rned  h im self in to  a flame of 
f i r e ,  and liv e d  in  a  bush. (1902, pp. 265-267)

So he went on to  declare  some hundred o ther th in g s  th a t  we "know” God

did no t do.

Today, a t  the  end o f th e  tw en tie th  century , i f  you sc ra tch  th e  

su rface  o f our apparently  m a te r ia l is t ic ,  secu la r so c ie ty  as George 

Gallup and o thers do p e rio d ic a lly , you f in d  th a t  th e  id ea  o f  a  supreme 

D eity  has no t a t  a l l  disappeared from th e  liv e s  o f th e  m illio n s . l e t ,  

a t  th e  same tim e, the  numbers a re  in c reasin g  throughout th e  modern 

world o f those  who can no longer b e liev e  in  th e i r  t r a d i t io n a l  re lig io u s  

symbols. I t  i s  to  such an in d iv id u a l, th e  in h e r ito r  o f th e  h is to r ic a l  

process o f demythologization and d e sa c ra liz a tio n , who has lo s t  as a  

r e s u l t  a  c e r ta in  value and a c e r ta in  meaning—i t  i s  to  th i s  "modem 

man" th a t  Jung addressed him self in  h is  resea rch es .

Jung defined th e  modem man as th e  person who liv e s  in  th e  p res

en t, i s  f u l ly  conscious o f th e  p resen t and o f th e  p ast and th e re fo re  i s  

s o l i ta ry ;  th a t  i s ,  he i s  no longer ab le  to  lo se  h im self u n c r i t ic a l ly  in  

c o lle c tiv e  l i f e .  This person

fin d s  th a t  th e  ways o f l i f e  which correspond to  e a r l ie r  le v e ls  
p a l l  upon him. The values and s tr iv in g s  o f those p ast worlds no 
longer in te r e s t  him save from th e  h is to r ic a l  s tan d p o in t. Thus, 
he has become "u n h is to rica l"  . . . and has estranged h im self from 
th e  mass o f men who l iv e  e n t i r e ly  w ith in  th e  bounds o f t r a d i t io n .  
(Jung, 1933, p . 197)

Jung saw i t  as th e  g re a te s t challenge o f modem man to  red iscover 

a deeper source of h is  own s p i r i tu a l  l i f e ,  th a t  i s ,  to  red iscover h is  

au th en tic  meaning and v a lu e . Such a  recovery  o f s p i r i tu a l  values i s
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p o ss ib le , according to  Jung, because he f e l t  th a t  he had gathered 

s u f f ic ie n t  evidence th a t  th i s  s p i r i tu a l  dimension o f being s t i l l  e x is ts  

i n  modem manj th a t  i t  i s  a r e a l ,  l iv in g ,  and p resen t aspect o f th e  

human psyche; but th a t ,  fo r  th o se  o f th e  modem e ra , i t  has been ren 

dered unconscious by th e  rep ress iv e  ascendancy o f modem ra tio n a lism  

(Jung, 1933). Jung was convinced th a t  nothing sh o rt o f th e  recovery  of 

th e se  g rea t s p i r i tu a l  values can prove an adequate an tid o te  to  th e  

p resen t dangers facing  humankind. He understood th ese  dangers to  be o f 

a  psychic o rig in  and th e re fo re  in  need o f an e ffe c tiv e  psychic cu re .

As Jung s a id  in  an in terv iew  fo r  BBC te le v is io n  in  March, 195>9,

th e  only r e a l  danger th a t  e x is ts  i s  man h im se lf. He i s  th e  g rea t 
danger, and we a re  p i t i f u l l y  unaware o f i t .  We know nothing of 
man, f a r  too l i t t l e .  His psyche should be s tu d ied , because we 
a re  th e  o r ig in  o f a l l  coining e v i l ,  ( c i te d  in  McGuire & H ull, 
1977, P . k36)

D espite h is  acknowledgement o f  mankind’ s p resen t d ire  s i tu a t io n ,  

Jung’ s view was e s s e n tia l ly  hopefu l. He found, in  h is to ry  as w ell as 

in  th e  em pirical observations o f  th e  people who came to  him w ith  th e i r  

problems, th a t  th e  human psyche has always produced symbols th a t  

redeemed i t .  So, he sa id , " i f  we follow  th e  laws th a t a re  in  our own 

n a tu re , th ey  w il l  le ad  us to  th e  r ig h t  end" (1976, p . 139) • While on 

th e  su rface  th is  statem ent sounds q u ite  na ive, Jung’s s tu d ie s  o f th e  

human psyche from th e  p rim itiv e  to  th e  modem le d  him to  a  d iscovery  o f 

what he viewed as a  n a tu ra l law w ith in  th e  psyche: th a t  in  following

one’s own in n e r experience, one w il l  be le d  u ltim a te ly  and su re ly  no t 

to  a f u t i l e  entanglement w ith  in f a n t i l e  wish fu lf ilm e n t, not to  a  dead

end c o l l is io n  w ith h o s t i le  and aggressive in s t in c t s ,  no t to  a  dark 

vo id , a  nothingness, but ra th e r  to  a  co n fron ta tion  w ith  an image and a
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dynamism of in s t in c t iv e  wholeness—th e  image o f God w ith in j and as a 

r e s u l t  o f th e  ra t io n a l  mind* s achieving a re c o n c ilia tio n  w ith  th e  in n e r 

n o n ra tio n a l, or s p i r i tu a l ,  aspect o f  th e  psyche*s l i f e ,  th e  n a tu ra l  

psychic law w il l  lead  to  a s ta te  o f completeness, an in te g ra tio n  o f th e  

p e rso n a lity  (Jung, I960, 1976).

Jung believed  th a t  h is  in v e s tig a tio n s  le d  to  an understanding of 

th e  n o n ra tio n a l aspect of th e  human psyche and i t s  re la tio n sh ip  to  th e  

r a t io n a l  conscious mind. F u rth er, he b e liev ed  th a t  he had uncovered a 

way whereby th e  e te rn a l myth, which i s  th e  s p i r i tu a l  h e ritag e  o f  human

kind ( in  th e  same manner as th e  ph y sio lo g ica l form i s  i t s  m a te ria l 

h e r i ta g e ) ,  can be seen and understood in  a  modern h is to r ic a l  perspec

t i v e ,  th a t  i s ,  in  a  language su ita b le  to  our era  (Jung, 1953a). This 

amounts to  a  r e in te rp re ta t io n  o f re lig io u s  symbolism from a phenomen

o lo g ic a l and hermeneutic s tan d p o in t.

The follow ing i s  an attem pt to  o u tlin e  Jung’s in v e s tig a tio n s , h is  

o bservations, and th e  hypotheses he has drawn from them.

The Law o f P a r tic ip a tio n  
and P rim itiv e  M entality

In  h is  study of p rim itiv e  psychology, Jung was p a rticu la rly - 

impressed by th e  in f lu e n t ia l  work o f Lucien Levy-Bruhl (Jung, 1967) • A 

philosopher by tra in in g , Levy-Bruhl en tered  th e  f i e ld  o f  s o c ia l  an thro

pology w ith  an in te r e s t  in  th e  p a tte rn s  o f  thought among p rim itiv e  

peop les. His p o s itio n  was th a t  th e  c o lle c tiv e  rep resen ta tio n s  o f  

p rim itiv e  peoples, th a t  i s ,  th e  id eas  th e  people share in  a  given 

so c ie ty , a re  p re lo g ic a l, th a t  i s ,  th ey  do no t conform to  th e  ru le s  o f 

lo g ic , and "m ystica l,"  by which he re fe r re d  to  th e i r  b e l ie f  in
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su p ra -sen sib le  fo rce s . M ystical th ink ing  was m anifested in  what he 

c a lle d  th e  "law o f p a rtic ip a tio n "  o r " p a r tic ip a tio n  mystique" whereby 

persons and th ings form p a r t o f one another to  th e  po in t o f id e n t i ty .

"A man p a r tic ip a te s  in  h is  so c ia l group, i n  h is  name, in  h is  totem 

animal, in  h is  shadow, to  g ive a  few examples, i n  such a  way th a t  h is  

m en ta lity  may be s a id  to  be formed by th ese  many 'm y stica l' lin k s"  

(Levy-Bruhl, 1971> Foreword).

From h is  own f ie ld  s tu d ies  o f  p rim itiv e  peoples—th e  Indians o f  

New Mexico and a number o f t r ib e s  in  Kenya and Uganda in  A frica—Jung 

was h im self impressed by " th e  in d e f in i te ly  la rg e  remnant o f non

d if f e re n tia t io n  between sub ject and o b jec t, which i s  s t i l l  so g rea t 

among p rim itives"  (1967, p . 1*5). I t  was h is  observation th a t  prim i

tiv e s  were not much in te re s te d  i n  o b jec tiv e  explanations o f th e  ex te r

n a l w orld, but ra th e r  they  seemed to  have an i r r e s i s t i b l e  urge to  

a ss im ila te  o u te r sense experiences to  in n er psychic events (Jung,

1959a). Under conditions o f p a r tic ip a tio n  mystique, an unconscious 

id e n t i ty  p re v a ils , since th e re  i s  no consciousness o f th e  d iffe ren ce  

between su b jec t and o b jec t.

The unconscious i s  then  p ro jec ted  in to  th e  o b jec t, and the  
ob jec t i s  in tro je c te d  in to  th e  su b jec t, becoming p a r t o f  h is  
psychology. Then p la n ts  and animals behave l ik e  human beings, 
human beings a re  a t  th e  same tim e anim als, and everything i s  
a liv e  w ith  ghosts and gods. (Jung, 1967, p . U5)

This type o f  mental o r ie n ta tio n  i s  th e re fo re  h igh ly  su b jec tiv e .

The s u b je c tiv ity  o f  th e  p rim itiv e  i s  so im pressive th a t Jung f e l t  i t

should have been guessed long ago th a t  myths r e fe r  to  something psychic

(Jung, 1959a). I t  must a lso  be concluded th a t  any knowledge o f na tu re

th a t  th e  p rim itiv e  claims i s  e s s e n t ia l ly  " th e  language and o u ter d ress

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



www.manaraa.com

77

o f an unconscious psychic process” (Jung, 195>9a, p . 6 ) .

While l a t e  in  h is  l i f e  Levy-Bruhl recan ted  h is  concept o f par

t ic ip a t io n  mystique, giving no s a t is fa c to ry  explanation fo r  h is  deci

s io n , Jung nonetheless found th a t  th i s  concept made i t  p o ss ib le  to  

app recia te  th e  mind o f  the  p rim itiv e  fo r  which th e re  i s  nothing l ik e  

th a t  absolu te  d is tin c tio n  between sub jec t and ob ject th a t  i s  th e  

achievement and hallm ark o f  the  modem i n t e l l e c t .  To th e  p rim itiv e , 

what happens ou tside a lso  happens in  him, and what happens in  him a lso  

happens o u ts id e . Jung 's  experience w ith  th e  p rim itive  t r ib e s  near 

Mount ELgon in  East A frica  brought th i s  l a t t e r  po in t to  h is  a t te n tio n . 

Emotions, fo r  th e  p rim itiv e , a re  more im portant than th e  o b jec tiv e  and 

a b s tra c t no tions o f  physics, and i t  i s  th e  emotions evoked by n a tu ra l 

events w ithout and w ith in  th a t  become an in te g ra l  p a rt o f myth (Jung, 

I9 6 0 ). E lia d e 's  (1963b) view th a t  "myth i s  an autonomous a c t of 

c re a tio n  by th e  mind" (p . U26) b rings support fo r  Jung 's  p o s itio n  from 

a re la te d  f i e l d  o f in q u iry . In  ELiade's opinion, such myths as th e  

su ffe rin g s , deaths, and re su rre c tio n s  o f th e  vegeta tion  gods, fo r  

in s ta n ce , a re  a c tu a lly  paradigms o f th e  s ta te  o f humanity. Such myths 

go fa r  beyond th e  sphere o f  b io logy  and o f  th e  period ic  appearance and 

disappearance o f p la n ts . According to  ELiade, th e  myth transform s th e  

o u te r event in to  a rev e la tio n  o f human d estin y  (19'63b).

A number of examples may help  to  i l l u s t r a t e  th i s  n o tion  th a t  th e  

world o f myth reveals  an in n e r r e a l i t y  ra th e r  than  an ex te rn a l one.

Jung recounted a conglomerate myth, versions o f which are  found almost 

everywhere and which q u ite  apparen tly  contains a more o r l e s s  fa n ta s t ic  

analogy of c e r ta in  physica l p rocesses: namely, th e  d a ily  course o f  th e
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sun and th e  reg u la r a l te rn a t io n  of day and n ig h t. The myth speaks o f a 

d iv ine hero who i s  horn from th e  sea every morning, mounts th e  ch a rio t 

o f th e  sun, and in  th e  evening i s  devoured in  th e  west by a  Great 

Mother who awaits him. He tra v e rse s  th e  depths of th e  midnight sea in  

th e  b e l ly  o f a monster o f some kind (whale or dragon), and only a f te r  a 

t e r r ib l e  b a t t l e  w ith  th e  serpen t o f th e  n igh t i s  he bora again in  th e  

morning. Since th e  fa c t  o f  th e  sun’ s comings and goings i s  p la in  

enough, th e  question  to  be answered i s  why the  psyche does not re g is te r  

th e  ac tu a l p rocess. In s tead , i t  c rea te s  fa n c ifu l e lab o ra tions which, 

d esp ite  th e i r  im aginative n a tu re , have a  remarkable consistency  over 

tim e and across c u ltu re s . I t  can be seen in  th i s  example th a t  th e  

fa c ts  o f ou ter experience a re  used to  express a  human-divine drama.

Another example comes from th e  world o f  alchem ical philosophy. 

Jung found in  alchemy a v i r t u a l  rep o s ito ry  o f th e  most im portant 

raythologems o f th e  ancien t world (Jung, 1967). Since th e  chemical 

n a tu re  o f  m atter was no t known to  th ese  men, Jung reasoned th a t  th e  

naive mind could e a s i ly  allow unknown and incom prehensible m atter to  

accept i t s  p ro jec tio n s  w ithout th e  c o rrec tio n  th a t  l a t e r  em pirical 

science would b rin g . As an in s tan ce  o f th e  ty p ic a l kinds o f  p ro jec tio n  

found in  alchemy, Jung rep o rted  on th e  work o f th e  seventeenth-century  

a lchem ist, Gerhard Dorn. Dorn was convinced o f  th e  id e n t i ty  between 

c e r ta in  chemical substances and aspects o f  h is  own ph y sica l and psychic 

n a tu re  such as h is  body, h is  jo y  o f  l i f e  and p leasu re  o f  th e  senses, 

h is  fe a r  (the  "poison” ) o f  th e  danger o f  w orldly  entanglem ents, s p i r i 

tu a l  and conjugal love, s e x u a lity , h is  so u l, and so f o r th .  By v ir tu e  

o f  th e i r  id e n t i ty ,  any changes he e ffe c ted  in  th e  chemical p rep ara tio n
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i n  th e  r e to r t  would m iraculously  happen w ith in  h is  own corresponding

psychic sphere. Jung commented th a t ,  fo r  Dorn,

th i s  was no t a  d u a li ty  b u t an id e n t i ty ;  fo r  us th ey  a re  incom- 
mensurables th a t  cannot be reconciled  because, owing to  our 
knowledge of chemical p rocesses, we a re  ab le  to  d is tin g u ish  them 
from psychic ones. In  o th e r words, our consciousness enables us 
to  withdraw th i s  p ro je c tio n . (1963, p . 1*89)

In  h is  research  o f alchem ical l i t e r a tu r e ,  Jung discovered documents 

s ta t in g  th a t  dreams and v is io n s  were o ften  incorpora ted  w ith  th e  p h ilo 

soph ica l work, thus adding to  i t s  su b jec tiv e  content (Jung, 1953a).

The phenomenon o f p ro je c tio n  of inner contents in to  n a tu re  can 

a lso  be in fe r re d  when considering  th e  a s tro lo g ic a l c o n s te lla tio n s  whose 

o r ig in a lly  chaotic  forms were organized through th e  p ro je c tio n  o f 

images (Jung, I960).

F in a lly , in  th e  r i t e s  and dogmas of re lig io u s  systems which have 

th e i r  ro o ts  in  th e  ancient m ythologies, we f in d  concepts which a re  

c o n s is te n tly  con tra ry  to  th e  n a tu re  o f th e  ex te rn a l, observable w orld. 

Consider th e  id ea  o f th e  V irg in  B ir th ; th e  Immaculate Conception; th e  

R esurrec tion ; th e  God who i s  a  T r in i ty ,  and not a n a tu ra l  one a t  th a t ,  

fo r  in  th a t  case we would have a  F a th e r, a Mother, and a Son, and not 

th e  notion  o f an independent Holy Ghost—e s s e n tia l ly  a  b rea th —who i s  

y e t contained in  th e  F a th e r and in  th e  Son or pen etra tin g  both  (Jung, 

1938). R eligious dogmas, by t h e i r  very  n a tu re , a re  p h y sica l im possi

b i l i t i e s  (Jung, 1956).

For th ese  reasons among o th e rs  th a t  w i l l  become apparent l a t e r  

on (namely, th e  m ythological content o f  dreams and spontaneous fan

t a s i e s ) ,  Jung f e l t  th a t  myth i s  more l ik e ly  an expression o f  in n er 

psychic events than an attem pt to  explain o u te r ev en ts . Em pirical
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explanations fo r  events o f th e  world ex ternal to  th e  human being actu

a l ly  gained h is to r ic a l  ascendancy on ly  daring and subsequent to  th e  

seventeenth cen tury .

Myth and th e  Inner World

With th e  a r r iv a l  o f th e  e ighteenth  century , th e  Enlightenment, 

th e re  arose a common understanding th a t  th e  gods d id  no t e x is t  as 

ex te rn a l r e a l i t i e s  bu t were sim ply p ro je c tio n s , examples o f  anthropo

morphism, Modern science pu t an end to  a l l  anthropomorphic p ro jec tio n s  

in to  n a tu re  fo r  th o se  who p a r t ic ip a te  in  th e  modern e ra .

For Jung, re a l iz a t io n  th a t  th e  world o f mythology i s  a  re v e la tio n  

o f  th e  in n e r psychic dimension o f humankind, th a t  i s ,  o f  th e  psyche 

i t s e l f ,  had a number o f im portant and h igh ly  revealing  ra m ific a tio n s . 

F i r s t ,  i t  has been e s tab lish ed  th a t  mythology was th e  l iv in g  re lig io n  

o f p rim itiv e  and o f archaic  humanity, and th a t  i t  continues to  be so 

fo r  th e  p rim itiv e  world o f today . F u rther, th e  common themes or 

m ythological m otifs o f a n tiq u ity  have been discovered a t  th e  roo t o f  

a l l  re lig io u s  systems includ ing  C h ris tia n ity  as th e  most recen t o f th e  

major world re lig io n s  (Jung, 1951tb) • For example, Jung w rote, " i f  we 

wish to  gain  a  c lo se r understanding of dogma, we must p e rfo rce  consider 

f i r s t  th e  myths of th e  Near and Middle East th a t  u n d e rlie  C h r is tia n ity , 

and then  th e  whole o f mythology as th e  expression of a  u n iv e rsa l dispo

s i t io n  in  man" (1959b, p , 178)* Theologians, to o , a re  aware o f th is  

f a c t ,  Rudolph Bultmann, f o r  in s ta n ce , has w rit te n  o f th e  m ythological 

contents o f  th e  New Testament which a re  e a s ily  tra c e a b le  to  th e  mythol

ogy o f Jewish Apocalyptic and to  th e  redemption myths o f  Gnosticism 

(1953).
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Another well known example o f th e  m ythological foundation of 

p resent re lig io u s  systems can be seen in  th e  obvious p a ra l le ls  between 

th e  ancient Greek and th e  contemporary Hindu pantheons, which have been 

noted by many (Campbell, 197U; Zimmer, 197U) • These u n iv e rsa lly

repeated  m ythological themes, in  f a c t ,  form th e  very  content o f th e  

researches o f th e  f i e ld  o f comparative re lig io n  (a lso  re fe r re d  to  as 

th e  h is to ry  o f  r e l ig io n s ) .

What t h i s  meant fo r  Jung, as psycholog ist, i s  th a t  fo r  thousands 

o f years , fo r  whole eras and ra c e s , th e  contents o f th e  c o lle c tiv e  

psyche were found on th e  o u ts id e , th a t  i s ,  p ro jec ted  in to  th e  ou ter 

world (1959a). Furthermore, th e  contents o f th is  c o lle c tiv e  psyche do 

no t vary  l i r a i t le s s ly  and c h a o tic a lly , bu t th e  themes a re  everywhere the  

same and r e la t iv e ly  few in  number (Jung, 1958). Final l y , th e  contents 

o f th e  c o lle c tiv e  psyche are  re lig io u s  in  n a tu re . These contents were 

l iv e d , and th e  whole o f  human existence from b i r th  to  death  and beyond 

was contained in  and accounted fo r  by means o f such in s t in c t iv e  psychic 

expression . Loss o f th e  mythological h e rita g e  meant immediate decay 

and co llap se j l i f e  could not be liv e d  a t  a l l ;  a t  th e  very  l e a s t ,  even 

among th e  c iv i l iz e d ,  i t  became a moral ca tastrophe (Jung, 1959a).

This co llectiv e  psyche i s  what Jung called the co llective  uncoxt. 

scious. I t  i s  "unconscious" because i t s  contents were projected into 

objects, or rather were regarded as apparent objects or properties of 

matter, and not recognized by consciousness as inner psychic factors 

(Jung, 1958). Therefore, the co llective unconscious can be seen 

plainly by studying the h istorica l material (Jung, 1933). This mate

r ia l ,  taken as a whole, amounts to the religious heritage and sp iritual
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l i f e  of humanity to date. I t  i s  th is  material which manifests the 

contents of the collective unconscious of humankind on the h istorical 

lev e l (Jung, 195Ub, 1959b). "Religions," Jung concluded, "are in  no 

sense conscious constructions, but . . . they arise from the natural 

l i f e  of the unconscious psyche and somehow give adequate expression to 

it"  (i960, p. U09)• Thus, Jung was led  to infer that the character of 

the co llective  psyche i s  naturally—that i s ,  by nature—religious  

(1953a). To c la r ify  a typical misunderstanding in  th is  regard, Jung 

stated that i t  was not he who was attributing a religious function to 

the psyche j he "merely produced the facts which prove that the soul 

[ i . e . ,  psyche]] i s  naturaliter re lig iosa , i . e . ,  possesses a religious 

function" (1953a, p. 13).

Catholic Dogmas and the 
C ollective Unconscious

A few examples may serve  to  g ive a c le a re r  idea o f th e  r e la t io n  

between p rim itiv e  mythology and C h ris tian  dogma. According to  Jung 

(1958), th e  phenomenology o f th e  C atholic Mass, rep resen ting  as i t  does 

th e  death, s a c r i f ic e ,  and re su rre c tio n  o f a  god w ith th e  in c lu s io n  and 

a c tiv e  p a r tic ip a tio n  o f th e  p r ie s t  and congregation, p u ts  i t  i n  th a t  

category o f fundamentally s im ila r though more p rim itiv e  re lig io u s  

customs, namely, those  involving human s a c r if ic e  and r i t u a l  anthro

pophagy. In  th e  l i t u r g ic a l  p ray er, Supra Quae, of th e  Mass, th e re  a re  

a llu s io n s  to  "p re fig u ra tio n s"  o f  Christ* s s a c r if ic e  in  th e  Old Testa

ment, p a r t ic u la r ly  in  i t s  re fe rence  to  Abraham o f whom lahweh demanded 

th e  o ffe rin g  o f h is  only and beloved son, Isa ac , for a bu rn t o ffe r in g . 

These p ra c tic e s  and th e  meanings a sso c ia ted  w ith  them a re  among th e
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most ancient and most c e n tra l of re lig io u s  conceptions dating from 

1500 B.C. and e a r l ie r  (E liade, 1963b).

As E liade  po in ted  o u t, a c tu a l human s a c r if ic e  was a lready  a  dim 

memory o f tim es p a s t during c la s s ic a l  a n tiq u ity . These ancient prac

t ic e s  involved th e  r i t u a l  s lay ing  o f  th e  king to  promote th e  f e r t i l i t y  

o f th e  land  and th e  g enera l p ro sp e rity  o f th e  people. An in s tan ce  o f 

th i s  type from th e  Near East i s  th e  Phoenician p ra c tic e  o f human s a c r i

f ic e  to  th e  god Moloch who i s  mentioned in  th e  Old Testam ent. Worship 

o f Moloch a t  Tyre was asso c ia ted  w ith  th e  custom of burning th e  ch ie f 

god o f th e  c i t y  in  e ff ig y , or in  th e  person o f a human re p re se n ta tiv e  

(F razer, 1922). According to  F raze r, th e re  i s  evidence o f th e se  prac

t ic e s  having occurred in  E&ypt, Mesopotamia, among c e r ta in  peoples o f 

C en tra l and North America, in  p a r ts  o f A frica , a few P a c if ic  is la n d s , 

and among a  number o f D ravidian t r ib e s  o f In d ia .

Jung c i te d  a  s tr ik in g  p a r a l le l  to  th e  C h ris tia n  Mass p ra c tic e d  

among th e  Aztecs who in  a l l  p ro b a b ility  were no t in fluenced  by  th e  

c la s s ic a l  c u ltu re  o f th e  Near and Middle E a s t. An a u th o r ity  o f Aztec 

c u ltu re , Fray Bernardino de Sahagun, began m issionary work among th e  

Aztecs o f Mexico in  1!?29, and i t  i s  from h is  records th a t  we le a rn  o f a 

r i t e ,  ce leb ra ted  annually , in  which a  doughlike p a ste  was made and 

molded in to  th e  f ig u re  o f th e  god H u itz ilo p o c h tli . The high p r ie s t  

f i r s t  performed a r i t u a l  slay ing  o f th e  god w ith  a  sp ea r. Following 

t h i s ,  according to  de Sahagun,

when he . . . d ied , thereupon th ey  broke up h is  body of 
. • . dough. H is h e a rt was apportioned to  Moctezuma.

And as fo r  th e  r e s t  o f  h is  members, which were made, as i t  
were to  be h is  bones, th ey  were d is tr ib u te d  and divided up among 
a l l .
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Each year « . • they  a te  i t .  .  . . And when th ey  divided up 
among themselves h is  hody made of . . . dough, i t  was broken up 
exceedingly sm all, very  f in e , as sm all as seeds. The youths a te  
i t .

And o f  th i s  which they  a te , i t  was sa id : "The god i s
ea ten ."  And o f those  who a te  i t ,  i t  was sa id : "They guard th e
god." (Jung, 1958, p . 22k)

The p a ra l le l s  de Sahagun rep o rted , which caused th e  Spanish 

F athers much consternation  a t  th a t  tim e, inc lude  th e  id e a  o f th e  d ivine 

body, i t s  s a c r i f ic e  in  th e  presence o f th e  high p r ie s t ,  th e  p ierc ing  

w ith  th e  spear, th e  god’s death followed by r i t u a l  dismemberment, and 

th e  eating  o f a sm all p iece  o f h is  body (Jung, 1958)*

A more p rim itiv e  ( in  th e  sense o f le s s  developed) r i t e  in  the  

category  of "god-eating" i s  found in  th e  Dionysus-Zagreus c u l t ,  which 

culm inated in  th e  s ix th  century  B .C ., in  which th e  god was s a c r if ic e d  

and th e  meat eaten  by th e  i n i t i a t e s .  This i s  apparent from th e  Cretan 

fragments o f Euripides quoted by D ie te rich  (1903/1910) and c i te d  by 

Jung:

Leading a  holy  l i f e  s in ce  I  have 
been in i t i a t e d  in to  th e  m ysteries 
o f Idaean Zeus, and have eaten  
raw th e  f le s h  o f Z agr eus, th e  
night-roam ing shepherd. (1956, p .  339)

This r i t u a l  meal produced th e  re su rre c tio n  o f  th e  god w ith in  th e

i n i t i a t e ;  th a t  i s ,  ea tin g  o f  th e  f le sh  i s  equivalent to  a ss im ila tin g

th e  essence o f th e  god (Jung, 1956).

M ithraism, a  re l ig io n  o f th e  Near East th a t  sprang up not long

befo re  C h ris tia n ity , con tains another example o f a  r i t u a l  meal a t  which

p ieces o f  bread  marked w ith  crosses were l a id  on a ta b le .  Here th e

s a c r i f i c i a l  a c t involved th e  slaying o f  th e  d iv ine  b u l l  which was

o r ig in a lly  id e n t ic a l  w ith  M ithras h im self (Jung, 1958) • This M ithraic
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r i t e  i s  bu t one example o f th e  "wealth o f p a ra l le l s  o ffe red  by the  

legends and r i t e s  o f th e  various Near Eastern  gods who d ie  young, are 

mourned, and r i s e  again" (Jung, 1958, p . 225). According to  Jung, 

conceptions o f  th is  kind, along w ith  p h ilo soph ical specu la tions based 

upon them, sa tu ra te d  th e  pagan world a t  th e  tim e o f  th e  o rig in s  of 

C h r is tia n ity  and o f th e  Church.

Another example o f  o ld e r arid pagan p a ra l le l s  to  th e  elements o f 

C atholic dogma i s  the  phenomenon o f holy w a te r. The C atholic Church 

p ra c tic e s  th e  r i t e  o f benedietio  fo n t is ( th e  b le ss in g  o f  th e  fountain) 

on Holy Saturday befo re  E aste r. According to  Jung’ s (1958) account o f  

th i s ,  th e  r i t e  c o n s is ts  in  a r e p e ti t io n  o f th e  descent o f th e  Holy 

S p ir i t  in to  th e  w ater whereby th e  o rd inary  w ater i s  transform ed, th a t  

i s ,  i t  acqu ires a  transform ing and c re a tiv e  p o te n tia l  capable o f giving 

s p i r i tu a l  r e b i r th  to  humans. This i s  an exact p a r a l le l  of th e  o lder 

and pagan alchem ical id ea  o f  th e  d iv ine w ater (th e  aqua permanens) 

(Jung, 1958). Reference to  th e  miraculous w ater i s  found in  th e  e a r l i 

e s t t r e a t i s e s  o f  Greek alchemy belonging to  th e  f i r s t  cen tu ry . The 

id ea  of th e  descent o f th e  s p i r i t  in to  Physis (m atter) i s  a c e n tra l 

Gnostic legend which from th e  th ir d  century  found i t s  way in to  th e  

P ersian  re l ig io n , Manicheanism. In  Jung’ s opin ion , i t  was probably 

through Manichean in fluence  th a t  th i s  id ea  en tered  in to  L a tin  alchemy 

as one o f i t s  main themes. The aqua permanens i s  th e  pure arcane 

substance and i s  th e re fo re  th e  agent o f transfo rm ation  (Jung, 1963). 

I t s  chemical substance i s  q u ick silv e r, argentum vivum. I t  i s  re fe rre d  

to  in  th e  alchem ical l i t e r a tu r e  as "our liv in g  s ilv e r"  and "our c le a r

e s t  water" ( c i te d  in  Jung, 1958, p . 101). Alchemists a lso  re fe rre d  to
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the aqua as f ir e .  According to Jung's analysis of alchemical proce

dure, "[the^ body, or substance, i s  transformed by water and f ir e , a 

complete paralle l to the Christian idea of baptism and spiritual trans

formation" (1958, p. 101).

Baptism i s  another Christian r ite  that goes back probably beyond 

recorded h istory. According to Eliade, i t  i s  found in  every part of 

the world, and i t s  symbolism—that i s ,  immersion in  water—conveys a 

temporary reintegration into the formless origin of things, the orig

inal chaos, and subsequent "second birth" or new l i f e  (1563b).

Through years of painstaking work involving observations along 

these lin e s , Jung was able to  conclude that, in  i t s  dogmas and r ite s , 

Catholicism possesses a mode of thinking and acting which reaches back 

to the most primitive lev e lj that the dogmatically formulated truths of 

the Christian Church, lik e  mythology in  general, express the quintes

sence of psychic experience, and thus they formulate almost completely 

the operative principles of the co llective  unconscious; and, fin a lly , 

that the Church expresses th is  in  a language and with an outlook that 

has become alien  to  the modern way of thinking, that i s ,  by making use 

of grand symbolical images (Jung, 1953b, 1951ib, 1959b). Jung insisted , 

however, that

i f  we understand th ese  th ings fo r  what th ey  a re , as symbols, then 
we can only  marvel a t  th e  unfathomable wisdom th a t  i s  in  them and 
be g ra te fu l  to  th e  in s t i tu t io n  which has no t only conserved them, 
bu t has developed them dogm atically . (1958, p .  199)

Such development took place over centuries of theological controversy

which involved the passionate efforts of many great men (Jung, 1951ib).

In short, i t  was Jung's contention that
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dogma tak es  th e  p lace of th e  c o lle c tiv e  unconscious by formu
la t in g  i t s  contents on a grand s c a le . Almost th e  e n tire  l i f e  o f 
th e  c o lle c tiv e  unconscious has been channelled in to  th e  dogmatic 
. . . id eas  and flows along l ik e  a  w e ll-c o n tro lle d  stream  in  th e  
symbolism of th e  creed and r i t u a l .  (1959a., p .  12)

Jung (1959b) f e l t ,  however, th a t  fo r  most people liv in g  in  th e

West dogma "has lo s t  i t s  meaning as a symbol fo r  a  v i r tu a l ly  unknowable

and y e t 'a c t u a l '—i . e . ,  operative—fa c t"  (p . 175)* I t  has l o s t  i t s

fa sc in a tin g  power, i t s  numinous value, simply because in  th e  course o f

tim e th e  r a t io n a l  mind found th e  symbols too  s trange: Can a  man be

God's son? Can he be bom  o f a v irg in?  What o f th e  s a c r i f i c i a l  death

which i s  supposed to  save one v ic a r io u s ly  from s in  and i t s  consequences

( i . e . ,  damnation o r death)? And what o f th e  T rin ity ?  (Jung, 1958,

196iia).  I t  i s  ju s t  because th e  C h ris tian  Church i s  th e  c a r r ie r  and

preserver o f th e  t r a d i t io n a l  re lig io u s  symbols fo r  th e  Western world

th a t  no o th e r symbol, in  Jung 's  judgment, i s  b e t te r  able to  express fo r

Western people the  world o f th e  unconscious.

Jung was c r i t i c a l  of the  cu rran t tre n d  among many people to  t r y

to  app ro p ria te  fo r  themselves th e  exotic  re lig io u s  and ph ilosoph ical

ideas o f th e  East as a  su b s ti tu te  fo r  t h e i r  own tr a d i t io n a l  symbolism

(Jung, 1959b). Always, fo r Jung, th e  in d iv id u a l i s  inescapably

embedded in  h is  o r her own c o lle c tiv e  h is to ry , and i t  i s  im possible to

understand in d iv id u a l experience ap art from i t s  h is to r ic a l  co n tex t.

The problems o f th e  in d iv id u a l and th e i r  so lu tio n s , w hile p erso n a l and

su b jec tiv e  on th e  one hand, w i l l  a lso  c a r ry  th e  stamp o f th e  c o lle c tiv e

s i tu a t io n , o f  th e  t r a d i t io n a l  values and mores which give s tru c tu re  to

c o lle c tiv e  l i f e .  Thus, fo r th e  Western in d iv id u a l, both  th e  p a r t ic u la r

ch arac te r o f th e  problems and o f th e i r  so lu tio n s  emerge from a psyche
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which has la rg e ly  expressed i t s e l f  in  C h ris tia n  symbolism fo r anywhere 

from 11 to  19 c e n tu r ie s . Before th a t ,  most Western peoples had a 

considerably  longer period  of polytheism  and polydemonism (Jung,

1959b).

While Jung f e l t  th a t  Indian  and Chinese re lig io u s  symbols formu

l a t e  th e  unconscious ju s t  as th e  C h ris tian  ones do, they  a re , neverthe

le s s ,  expressed in  a  manner which exem plifies th e i r  own s p i r i tu a l  p a s t 

(Jung, 1959b). The re lig io u s  and ph ilo so p h ical teachings o f In d ia , fo r  

in s tan ce , form th e  essence o f sev era l thousand years o f  experience of 

Indian l i f e  (Jung, 1959b). As Jung explained:

When Qthej] abo rig in a l world f e l l  a p a r t in to  s p i r i t  and n a tu re , 
th e  West rescued na tu re  fo r  i t s e l f .  I t  was prone by temperament 
to  a  b e l ie f  in  n a tu re , and only became th e  more entangled in  i t  
w ith  every p a in fu l e f fo r t  to  make i t s e l f  s p i r i tu a l .  The E ast, 
on th e  o ther hand, took s p i r i t  fo r  i t s  own, and by explaining 
away m atter as mere i l lu s io n —M aya-continued to  dream in  A sia tic  
f i l t h  and m isery, (i960 , p . 3510

The Chinese experience, as shown in  th e  h is to ry  o f i t s  philosophy, 

was ye t o f another k ind. According to  Jung (1962), Chinese psychic 

l i f e  never l o s t  i t s e l f  in  a  one-sided over-va lua tion  o f th e  exclusive ly  

ra t io n a l  as d id  th e  W est. "Therefore, th e  Chinese never fa i le d  to  

recognize th e  paradoxes and th e  p o la r i ty  in h e ren t in  what i s  a liv e"  

(Jung, 1962, p .  85 ). I t  i s  ju s t  th e  g re a t p o la r i t ie s  o f s p i r i t  and 

m atte r, good and e v i l ,  however, th a t  pose th e  essence o f th e  problems 

o f th e  Western in d iv id u a l, so th a t  th e  Ind ian  o r Chinese sym bolism - 

evolved through long cen tu ries  in  r e la t io n  to  th e i r  own h is to r ic a l  

experience—i s  not an answer to  th e  p a r t ic u la r  experience o f th e  

Western psyche.

Jung d id  no t a t  a l l  undervalue th e  development o f ra t io n a l
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consciousness and o f Western science and perceived i t  as th e  main 

support o f th e  Western mind. " I t  i s  p a r t  and p a rc e l o f our knowledge 

and obscures only  when i t  holds th a t  th e  understanding given by i t  i s  

th e  only kind th e re  is "  (Jung, 1962, p . 82 ),

As we have seen, from th e  psychological s tandpo in t, th e  develop

ment o f Western science since the  seventeenth century  in i t i a t e d  a 

process o f  p rogressive  d if fe re n tia t io n  between su b jec t and o b je c t, so 

th a t  l i t t l e  by l i t t l e  th e  divine p ro jec tio n s  were withdrawn and nature  

became d e sp ir i tu a liz e d . This development, however, has le d  in e v ita b ly  

to  th e  p resen t s p i r i tu a l  c r i s i s ,  because, as Jung described  th e  

s i tu a tio n :

Every extension and in te n s if ic a t io n  o f r a t io n a l  consciousness, 
however, leads us fu r th e r  away from th e  sources o f  th e  symbols 
and, by i t s  ascendency, prevents us from understanding them.
That i s  th e  s i tu a tio n  today . One cannot tu rn  th e  clock back and 
fo rce  o n ese lf to  be lieve  "what one knows i s  no t t ru e ."  (1958,
P . 199)

To th e  modern mind, then , th e  standpo in t o f the  creeds i s  

a rc h a ic . "They a re  f u l l  o f im pressive m ythological symbolism which, i f  

taken  l i t e r a l l y ,  comes in to  in su ffe ra b le  c o n f lic t  w ith  knowledge"

(Jung, 19614a,pp. 265, 266). l e t ,  in  Ju n g 's  view, i t  would be com

p le te ly  wrong to  assume th a t  m etaphysical a sse r tio n s  a re  com pletely 

w o rth le ss . "For in  th e  end i t  has to  be explained why such a sse rtio n s  

a re  made a t  a l l .  There must be a  reason fo r  t h i s .  Somehow men fe e l 

im pelled to  make transcenden ta l statem ents" (Jung, 1963, p . 5 ¥ 0 .  I f ,  

fo r  example, th e  dogmatic statem ent th a t  C h ris t ro se  from th e  dead were 

to  be understood sym bolically in s te ad  o f  l i t e r a l l y ,  then , Jung sa id , 

th e re  i s  th e  p o s s ib i l i ty  th a t  in te rp re ta tio n s  may be found th a t  do not
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c o n f lic t  w ith  knowledge on th e  one hand and, what i s  o f equal impor

tan ce , do n o t im pair th e  meaning o f th e  dogmatic statem ent on the  o ther 

(1958, 196Ua).

In  reg a rd  to  th e  dogma o f the  re su rre c tio n , fo r  in s tan ce , Chris

t i a n i ty  a s s e r ts  th a t  a b e l ie f  in  i t s  l i t e r a l  in te rp re ta t io n  i s  neces

sa ry  to  ensure sa lv a tio n  from the  bonds o f death , b u t, as Jung pointed 

o u t, long befo re  C h ris tia n ity  mankind be liev ed  in  a l i f e  a f te r  death 

"and th e re fo re  had no need o f th e  E aster event as a  guarantee o f  immor

t a l i t y "  (I961ta,p. 266).

The danger o f a too l i t e r a l  b e l ie f  in  what are e s s e n tia l ly  

m ythological statem ents i s  th a t  th ey  w i l l  be suddenly repudiated  w ith

out ever having been understood (Jung, 196Iia),and th a t th i s  would lead  

to  an "unspeakable impoverishment o f  mind and soul" (1958, p .  200). In  

Jung’s (1958) view, c iv i l iz a t io n  does n o t co n s is t in  progress which 

moves forward in  mindless d estru c tio n  o f  o ld  values, but ra th e r  i t  

develops and re f in e s  th e  good th a t  has been won. R eligious a sse r tio n s , 

l ik e  a l l  m ythological statem ents, a re  ph y sica l im p o ss ib ilit ie s , and i f  

th ey  were n o t th ey  would n e ce ssa rily  be t r e a te d  under th e  category o f 

n a tu ra l science (Jung, 1956, 1958). Jung’s p o s itio n  was th a t  " i t  does 

not m atter a t  a l l  th a t  a p h y s ica lly  im possible fa c t  i s  a sse rted , 

because . . . .  re lig io u s  statem ents w ithout exception have to  do w ith 

th e  r e a l i ty  o f th e  psyche and not w ith  th e  r e a l i t y  o f  physis [jL .es, 

physica l nature]] " (1958, p . 1j6U). The very  fa c t  th a t  dogma i s  a 

physica l im p o ss ib ility  i s  th e  g re a te s t argument, according to  Jung, 

th a t  i t  has nothing whatever to  say about th e  physical world bu t i s  a

symbol o f "transcendental" or unconscious processes which, so fa r
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as psychology can -understand them a t  a l l ,  seem to  be bound up 
w ith  th e  unavoidable development o f consciousness. B e lie f  in  
dogma i s  an equally  unavoidable stop-gap which must sooner or 
l a t e r  be rep laced  by adequate understanding and loiowledge,
(1956, p . b3k)

Before going in to  what th e  symbols mean, however, i t  i s  im portant 

to  examine th e  e f fe c t  o f  withdrawing th e  d iv ine  proj actions from natu re  

and from m atter in  general. What has happened to  th a t  p rim itiv e  and 

archaic  symbol-forming psyche? The gods were disposed o f, " b u t,” Jung 

sa id , " the  corresponding psychological fu n c tio n  was by no means d is 

posed o f j i t  lap sed  in to  th e  unconscious” (l?53b, p . 9U) •

Em pirical B asis fo r  an 
In d iv id u a l Unconscious

So fa r  we have viewed th is  m a te ria l from th e  vantage o f  h is to ry , 

tre a t in g  m ythico-relig ious phenomena as expressions o f the  c o lle c tiv e  

psyche o f  humankind. From th is  p e rsp ec tiv e , th e  c o lle c tiv e  unconscious 

i s  n e c e ssa r ily  a  phenomenon o f group l i f e ,  because i t  i s  m anifest in  

th e  id eas  and p ra c tice s  o f t r ib e s ,  n a tio n s , and ra c e s . But what o f th e  

in d iv id u a l w ith in  th e  group who i s  h im self th e  c a r r ie r  o f h is to ry ?  I s  

th e re  any re la t io n  between the  c o lle c tiv e  unconscious w ith i t s  mythol

o g ica l content and th e  in d iv id u a l, most e sp e c ia lly  th e  modern in d i

v id u a l who tends to  id e n tify  h im self p rim arily  w ith  th e  contents of 

consciousness, th a t  i s ,  w ith what Jung re fe r re d  to  as th e  ego?

The answer to  t h i s  question came from th e  w ealth o f c l in ic a l  

observations which Jung gathered in  more than  50 years o f p sy ch ia tric  

p ra c tic e . Jung began h is  p sy ch ia tr ic  c a ree r a t  th e  B urgholzli Psychi

a t r i c  C lin ic  in  Zurich where he worked from 1903 to  1909. His i n i t i a l  

observations o f  the  psychotic mind proved to  be decisive  in  th e
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d ire c tio n  h is  research  would ta k e . He s ta te d  th a t  he was much impressed 

by- the  amount o f  " h is to r ic a l"  m a te ria l in  th e  fan ta sy  products o f  

sch izophrenia , and i t  was th is  th a t  prompted h is  reading of world 

mythology (Jung, 1950).

In  h is  c l in ic a l  p ra c tic e  Jung found th a t  "dreams, fa n ta s ie s , and 

psychoses produce images to  a l l  appearances id e n tic a l  w ith  m ythological 

m otifs o f which th e  in d iv id u a ls  concerned had ab so lu te ly  no knowledge" 

(1958, p . U90). These observations fo rced  Jung to  conclude th a t ,  

whatever th e  s tru c tu re  o f th e  unconscious might be , i t  contains m otifs 

o r p a tte rn s  o f an archaic charac te r " in  p r in c ip le  id e n tic a l  w ith  th e  

ro o t ideas o f  mythology and s im ila r thought-form s" (1958, p . 1+90). In  

t h i s  "m ythological" m ateria l re g u la r ly  produced by  modem individuals^— 

th e  h ea lth y  as w ell as those who d isp layed  symptoms of d isturbance—

Jung f e l t  he recognized those  "powers which men have always p ro jec ted  

in to  space as gods, and worshipped w ith  s a c r if ic e s ,  [[and th a t  th ey  are[] 

s t i l l  a liv e  and a c tiv e  in  our own unconscious psyche" (i960, p . 375) •

Thus, in  Jung’s view, concern w ith  th e  unconscious becomes a 

m atter o f v i t a l  importance: th e  question  o f s p i r i tu a l  being or non-

being (1959a). These c l in ic a l  observations brought Jung to  what he 

considered to  be h is  mad1-1 ta sk : namely, " to  examine th e  m anifestations 

o f  th e  unconscious in  order to  le a rn  i t s  language" (19514b, p . 123). To 

do th i s  Jung b e liev ed  i t  was e s s e n tia l  to  have a t  h is  command a  v a s t 

amount o f h is to r ic a l  m ate ria l and an equally  la rg e  amount o f em pirical 

m a te ria l based on d ire c t observation (Jung, 195Ub).

Jung’ s procedure fo r  in v e s tig a tin g  th e  psychic fig u res  o f  th e  

unconscious which appear in  dreams, fa n ta s ie s ,  v is io n s , and manic

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



www.manaraa.com

93

id e a s , was no t d if fe re n t from th a t  which he followed in  r e la t io n  to  th e  

f ig u res  o f  myth, f a i r y  t a l e ,  legend, and o f re lig io n : namely, the

phenomenological approach in  which th e  f ig u res  a re  f i r s t  c a re fu lly  

described , c la s s if ie d , and f in a l ly  organized according to  th e  meaning

fu l  p a tte rn s  th a t  appear. Jung re fe r re d  to  th i s  procedure as th e  

comparative h is to r ic a l  method. In  re ference  to  th e  psychic products 

which he was examining, Jung found th a t  "over the  whole o f  th i s  psychic 

realm  th e re  re ig n  c e r ta in  m otifs, c e r ta in  ty p ic a l fig u res  which we can 

follow  f a r  back in to  h is to ry , and even in to  p reh is to ry , and which may 

th e re fo re  le g itim a te ly  be described  as ' a rch e ty p es '" ( l^ ijb  , p .  12h) •

When Jung applied  th e  term  archetype in  i t s  psychological ra th e r  

than  i t s  nominal sense, he was re fe r r in g  to  "an immediate datum of 

psychic experience" which has no t y e t been given a  conscious e labora

t io n  (1959a, p .  5 ) .  In  th e i r  immediate m an ifesta tion , archetypes a re  

encountered in  dreams and v is io n s  and in  spontaneous fa n ta s ie s  and 

id e a s . The archetype as such i s  h y p o th e tica l and ir re p re se n ta b le . I t  

cannot be observed d ire c tly , b u t must be in fe rre d  from i t s  e f fe c ts  upon 

consciousness, namely, from th e  a rchetypal images and ideas and th e i r  

accompanying a f f e c t iv i ty .  The archetype, th en , i s  a dynamic fa c to r  o f  

th e  unconscious psyche which arranges th e  psychic elements so th a t  they  

f a l l  in to  ty p ic a l  configura tions (Jung, 1950, I960). Jung lik en ed  th e  

archetype to  a  c ry s ta l l in e  g r id  which arranges th e  molecules i n  a 

s a tu ra te d  so lu tio n , o r to  a  " p a tte rn  o f behavior" o f th e  in s t in c tu a l  

b io lo g ic a l world (1950, 1959a).

Jung form ulated and developed th e  hypothesis o f  th e  archetype 

a f te r  years o f observing th e  dreams and fan ta sy  m ate ria l o f h is
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p a t ie n ts .  He re g u la rly  encouraged h is  p a tie n ts  to  e laborate  on these  

p roducts; and, according to  th e  t a le n t  o r t a s t e  o f the  in d iv id u a l, th ey  

d id  th i s  in  th e  form of dancing, p a in tin g  o r drawing, modelling, drama, 

o r d ia le c t ic .  This i s  th e  process he c a lle d  a c tiv e  im agination. From 

th e  chao tic  assortm ent o f images th a t  emerged in  th is  way, c e r ta in  

w e ll-defined  themes and formal elements became apparent which, Jung 

sa id , "repeated  themselves in  id e n t ic a l  o r analogous form w ith  th e  most 

v a ried  of ind iv idua ls"  (i960 , p . 203). He c ite d  as th e  most s a l ie n t  o f 

theses

chao tic  m u ltip l ic i ty  and o rder; d u a lity ; th e  opposition  o f l ig h t  
and dark, upper and lower, r ig h t  and l e f t ;  the  union o f opposites 
in  a  th ir d ;  th e  q u a te m ity  (square, c ro s s ) ;  ro ta t io n  (c ir c le ,  
sp h ere); and f in a l ly  th e  cen tring  process and a  ra d ia l  a rrange
ment th a t  u su a lly  followed some quaternary  system, (i960, 
p .  203)

The l a t t e r  configura tion  appeared always to  be a  so r t o f climax to  the  

whole development, and was in v a ria b ly  accompanied by " th e  g re a te s t 

p o ssib le  th e rap eu tic  e ffec t"  (i960, p . 203).

Because o f h is  knowledge o f h is to r ic a l  m a te ria l, Jung was able to  

recognize th a t  the  p a tte rn s  he observed in  th is  way, expressed in  a 

myriad of forms, appear elsewhere in  th e  m otifs o f mythology (Jung,

I96 0 ). In  Jung* s judgment, " these  fa c ts  show in  an unmistakab le  manner 

how fa n ta s ie s  guided by unconscious re g u la to rs  coincide w ith  th e  

records o f  man's mental a c t iv i ty  as known to  us from t r a d i t io n  and 

e thno log ica l research" (I960, p . 203).

These experiences le d  Jung to  in fe r  th a t  th e re  a re  c e r ta in  con

d itio n s  o f  th e  unconscious psyche which reg u la te  and s tim u la te  fan tasy - 

a c t iv i ty  and which draw on and modify ex is tin g  conscious m a te ria l in
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th e  process, much as dreams a v a il  themselves o f the  contents o f  th e  

conscious s ta te  to  express th e i r  p a r t ic u la r  in te n t  (Jung, I96 0 ). Jung 

re fe r re d  to  th ese  unconscious reg u la to rs  as dominants o r archetypes, 

and th e i r  in fe rre d  existence "became th e  b a s is  fo r  h is  hypothesis of an 

o b jec tiv e  o r impersonal c o lle c tiv e  unconscious which i s  found in  every 

in d iv id u a l and which i s  d is tingu ished  from th e  sub jec tive  o r personal 

unconscious. According to  Jung, archetypes re g u la te , modify, and 

m otivate conscious contents (i9 6 0 ). They a re  the  p a tte rn s  or s tru c 

tu r a l  elements inheren t in  th e  unconscious psyche which give appercep

t io n  i t s  p e cu lia r  character (1958) and thereby  bring  a  p a r t ic u la r  order 

to  experience.

Jung s tre ssed , however, th a t  a rchetypal content has a  d is t in c t ly

numinous charac te r "which can only be described  as ’s p i r i tu a l1 . . . .

Consequently th is  phenomenon i s  o f  th e  utmost s ig n ifican ce  fo r  th e

psychology o f re lig io n "  (i960, p . 205)• I t s  e ffe c ts  can be e ith e r

healing  o r d estru c tiv e  depending on what consciousness can make of th e

experience (Jung, I960). Because o f th.3 num inosity assoc ia ted  w ith the

images, th e re  i s  a corresponding e ffe c t  upon th e  emotions.

Often i t  drives w ith unexampled passion  . . . towards i t s  goal 
and draws th e  sub jec t under i t s  s p e l l ,  from which d esp ite  th e  
most desperate re s is ta n c e  Q>neJ i s  unable, and f in a l ly  no longer 
even w illin g  to  break f re e , because th e  experience b rin g s  w ith  i t  
a  depth and fu lness o f meaning th a t  was unthinkable b e fo re .
(I960, p . 206)

Hence, th e  images are a t  th e  same time a ffe c tiv e  s ta te s ,  and one can 

speak of an archetype only when these  two aspects co incide. Because 

th e  image i s  charged w ith numinosity, i t  i s  dynamic and w il l  produce 

consequences. Jung cautioned th a t
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i t  i s  a g rea t mistake . .  , to  t r e a t  an archetype as i f  i t  were a 
mere name, word, or concept. I t  i s  fa r  more than  th a t :  i t  i s  a
p iece o f l i f e ,  an image connected w ith  th e  liv in g  in d iv id u a l by 
th e  b ridge o f  emotion, (1950, p .  257)

Archetypes a re  modified by becoming conscious, th a t  i s ,  by being 

perceived , and th ey  n e c e ssa rily  tak e  on th e  co lo r o f th e  in d iv id u a l 

consciousness o r , in  th e  case o f  group l i f e ,  o f th e  c o lle c tiv e  con

sciousness in  which th ey  happen to  appear. In  th is  way archetypes a re  

no longer contents o f th e  unconscious, but become conscious formulae 

taugh t according to  t r a d i t io n ,  g en era lly  in  th e  form o f e so te ric  teach

in g s , myth, f a i r y  t a l e ,  o r re lig io u s  dogma (Jung, 1953a, 1959a),

A rchetypal images which appear re g u la r ly  in  dreams, v is io n s , and 

spontaneous fa n ta s ie s  o f people from a l l  p a r ts  o f  th e  world and w ith  

w idely varying backgrounds a re  a c tu a lly  ra th e r  few in  number and recog

n izab ly  always th e  same d esp ite  th e  enormous v a r ie ty  o f forms in  which 

th e y  appear among in d iv id u a ls  (Jung, 1958). As archetypal o r primor

d ia l  images, and th e re fo re  as d a ta  o f experience, among th e  most common 

a re : th e  shadow, which ty p ic a lly  appears as a  th rea ten ing  o r antago

n is t i c  f ig u re  in  dreamsj th e  anima ( in  men) and th e  animus ( in  women), 

opposite sex fig u res  which p e rso n ify  fo r  th e  dreamer th e  whole o f  th e  

unconscious psyche or th a t  psychic realm  which i s  n e ce ssa rily  th e  

opposite  o f  one’ s conscious id e n t i ty  (o r th ese  figu res can a lso  be 

re fe rre d  to  c o lle c tiv e ly  as th e  syzygy, o r ty p ic a l images o f  th e  union 

o f apparen tly  opposite q u a l i t ie s ) j  th e  wise old  man or woman, person i

f ic a tio n s  o f th e  capac ity  fo r  h igher wisdom of a  s p i r i tu a l  o rder w ith in  

th e  psyche which opposes i t s e l f  to  th e  b lin d , compulsive ch arac te r o f 

th e  in s t in c to id  d isp o sitio n s  o f human natu re  j and th e  s e l f ,  th e  images
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o f t o t a l i t y  or wholeness (Jung, 1959a).

The s e l f  was regarded by Jung as  th e  c e n tra l and most im portant 

o f th e  archetypes, because i t  seems to  be th e  po in t o f  re fe ren ce  fo r  

th e  unconscious psyche, hence, i t 3  organizing p r in c ip le , ju s t  as th e  

ego i s  th e  p o in t o f re fe ren ce  fo r  consciousness (Jung, 1950). In  f a c t ,  

one could say th a t  a l l  o f th e  archetypes a re  bu t aspects o f th e  s e l f  

which i s  th e  psychic t o t a l i t y .

In  ad d itio n  to  th ese  fig u res  o f  th e  unconscious, th e re  a re  a 

number of fu n c tio n a l and s i tu a t io n a l  m otifs o f an a rchetypal n a tu re  

such a s , ascent and descen t, th e  crossing  (b ridge, fo rd , or s t r a i t ) ,  

suspension between opposites, th e  world o f  darkness, th e  breakthrough, 

and so fo r th  (Jung, 1950).

A rchetypal images and th e i r  a sso c ia ted  dynamic aspects become, 

fo r  Jung, th e  reg u la tin g  p rin c ip le s  o f th e  c o lle c tiv e  unconscious 

p resen t in  th e  in d iv id u a l, ju s t  as th ey  have been th e  reg u la tin g  fo rces 

fo r  p rim itiv e  and archaic  humanity th a t  l iv e d  i t s  myths and re l ig io n s .

Dreams and Their In te rp re ta tio n

The fa c t  th a t  a rchetypal co n ten t, which i s  a t  th e  roo t o f  a l l

m y th ico -relig ious m otifs, appears in  dreams b rin g s  to  th e  dream a

s ig n ific an ce  unprecedented in  modern tim es . Jung commented th a t

This recogn ition  no t only ra is e s  th e  dream to  a  h igher le v e l  and 
p laces i t  in  th e  w ider context o f  th e  mythologem, b u t, a t  th e  
same tim e, th e  problems posed by mythology a re  brought in to  
connection w ith  th e  psychic l i f e  o f th e  in d iv id u a l. From th e  
mythologem to  th e  re lig io u s  statem ent i t  i s  on ly  a  s te p . . , • 
The re lig io u s  statem ent re p re se n ts  an immediate "numinous11 
experience. I t  i s  a  l iv in g  mythologem. (1958, p .  300)

Joseph Campbell has a p tly  summed up th i s  view in  h is  statem ent th a t
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myth i s  the co llective  dream, and. the dream i s  the individual myth 

(1968).

Because Freud also put a high value on dreams, i t  might he help

fu l here to  c la r ify  the differences between Freud and Jung in  regard 

not only to dreams hut also to the nature of the unconscious i t s e l f .  

Freud started with an in terest in  hysteria and with the neurotically  

affected psyche in  general. He had become convinced after observing 

the work of Charcot and that o f IAebeault and Bernheim, who were using 

hypnosis with hysterics, that there were powerful mental processes 

which remain hidden from consciousness (Lowry, 1971).

Based on these and subsequent c lin ic a l observations, Freud came 

to  believe that early traumas, especially  of a sexual nature, that had 

become repressed were responsible for a number of neurotic symptoms. 

Thus, the unconscious, for Freud, came to  denote a state o f repressed 

or forgotten contents that had once been in  the conscious experience. 

Consequently, symptoms were given a personalistic interpretation. 

Freud's technique of "free association" was used to restore to  con

sciousness those experiences and. affects that were repressed or for

gotten. This was essen tia lly  a causal-reductive approach that he 

applied also to dream interpretation.

Freud b e liev ed  th a t  dreams r e f e r  to  personal experiences, and 

th a t  they  appear to  th e  dreamer laden over w ith  symbolic forms th a t  

function  to  obscure and d i s to r t  th e  in h eren t message. In  t h i s  way 

consciousness i s  p ro tec ted  from unwanted re c o llec tio n s  (Lowry, 1971) • 

According to  Jung 's  account (1959a), Freud was aware o f  th e  a rchaic  and 

m ythological thought forms o f  th e  unconscious, but he explained th ese
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a lso  p e rs o n a lis t ic a lly  (Jung, I960).

Freud regarded th e  unconscious, th en , as a sorb o f sublim inal 

appendix to  consciousness. In  Jung’s judgment, Freud’ s in te rp re ta t io n  

makes th e  unconscious e s s e n t ia l ly  a function  of consciousness (Jung, 

1950). I t s  contents were exclu sive ly  personal in  na tu re  w ith  the  

exception o f th e  "super-ego ,” which re f le c te d  not only p a re n ta l a t t i 

tudes bu t a lso  those o f th e  c o lle c tiv e  consciousness (which, in  the  

in d iv id u a l, were p a r t ly  conscious and p a r t ly  unconscious, because they  

were repressed) (Jung, 1959a). The contents o f th e  unconscious con

s is te d  o f repressed  w ishes, a f f e c ts ,  and memories concerning th e  prob

lems of in f a n t i le  s e x u a lity  (Lowry, 1971).

Much befo re  meeting Freud, Jung had a lready  given th e  concept o f 

th e  unconscious a  g rea t deal o f  thought (Jung, 196Ha). He had traced  

i t s  beginnings as a ph ilo so p h ica l and m etaphysical concept to  i t s  

e a r l ie s t  expression i n  Leibniz to  whom i t  appeared as sublim inal per

ceptions th a t  are  not apperceived (Jung, 196l»a). I t  was seen by 

Schelling  as th e  " e te rn a l unconscious" and by Schopenhauer as "uncon

scious W ill,"  denoting i r r a t io n a l  forces th a t  re ign  over na tu re  and 

a lso  humans, and o f which humans a re  fo r  th e  most p a r t unaware (EUen- 

b e rg er, 1970).

Those who p a r t ic u la r ly  in fluenced  Jung’ s th inking  i n  regard  to  

th e  unconscious were Caras, von Hartmann, and Lipps (Jung, 1950).

Carus conceived of the  unconscious a s , among o th er th in g s , autonomous, 

c re a tiv e , and compensatory to  consciousness. Von Hartmann believed  

th e re  was a la y e r o f th e  unconscious th a t  was the  source o f conscious 

mental l i f e .  Lipps, a  rep re sen ta tiv e  o f th e  academic psychology o f th e
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nineteen th  century , m aintained a th e o re tic a l  conception o f th e  uncon

scious as a psychic r e a l i ty  which must n ecessa rily  u n d e rlie  conscious 

content and not as something explained e n tire ly  in  physio log ical terms 

(E llenberger, 1970).

Jung*s concept o f what he c a lled  th e  personal unconscious d id  not 

begin w ith  Freud, but ra th e r  w ith  Eugen B leu ler and P ie rre  Jan e t, who 

were h is  immediate teachers (Jung, 196Ua). Jung p a r t ic u la r ly  acknowl

edged th e  in fluence  upon h is  th inking  of J a n e t 's  theory  o f  " p a r t ia l  

psychic d isso c ia tio n "  in  re la t io n  to  h y s te r ia  and of h is  experim ental 

demonstration o f " idee  fix es"  and "obsessions" and th e i r  autonomous 

e ffe c ts  upon consciousness (Jung, 1950).

With Freud, Jung a lso  acknowledged the  existence o f  personal 

contents in  th e  unconscious, bu t he regarded th is  as a r e la t iv e ly  

s u p e r f ic ia l lay e r simply because i t  could ju s t  as w ell be conscious 

and, in  f a c t ,  was o r ig in a lly  conscious (Jung, I960). Jung designated 

th is  lay e r as the  personal unconscious. I t s  contents a re  what he 

c a lled  th e  fee ling -toned  complexes, which he discovered p r io r  to  h is  

encounter w ith Freud (Jung, 1961ia) in  h is  experimental work w ith th e  

Word A ssociation Test (Jung, 1999a). These complexes d e riv e  from th e  

sp ec if ic  e ffe c t  o f  on e 's  in d iv id u a l h is to ry  and c o n s ti tu te  th e  personal 

and p r iv a te  aspect o f psychic l i f e .  I t  was Jung 's  observation  th a t  

patho log ical s ta te s  may or may not have a sexual d e riv a tio n  and th a t  

d i f f i c u l t i e s  o f a nonsexual natu re  may a lso  p re c ip ita te  pa thologies and 

o th er psychological d i f f i c u l t i e s .

Contrary to  F reud 's  experience, which was p rim arily  w ith  those 

demonstrating n e u ro tic - lik e  symptomatology, Jung 's  c l in ic a l  observations
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"began w ith those  who had psychotic  c h a ra c te r is t ic s .  This experience, 

to ge ther w ith  h is  p h ilo soph ical and h is to r ic a l  re sea rch , le d  Jung to  

in f e r  a  deeper la y e r  o f th e  unconscious th a t  does no t derive  from 

personal experience b u t i s  an inborn  p a r t  o f  th e  psychic s tru c tu re , 

ju s t  as th e  in s t in c tu a l  and ph y sio lo g ica l s tru c tu re s  a re  in b o rn . He 

designated th i s  la y e r  as th e  c o lle c tiv e  unconscious, because i t s  con

te n ts  are  not in d iv id u a l b u t a re  un iversa l?  th a t  i s ,  i n  c o n tra s t to  th e  

personal unconscious, i t s  con ten ts and modes o f  function ing  a re  more o r 

le s s  th e  same everywhere and in  a l l  in d iv id u a ls . Thus, th e  c o lle c tiv e  

unconscious c o n s ti tu te s  a  common psychic su b s tra te  o f a  suprapersonal 

na tu re  (Jung, 1953b).

Because o f  i t s  u n iv e rsa l c h a rac te r , Jung a lso  re fe r re d  to  th e  

c o lle c tiv e  unconscious as th e  im personal o r tran sp erso n a l unconscious 

(o r psyche), and i t  i s  what Jung meant by  th e  o b jec tiv e  psyche in  

co n tra s t to  th e  su b jec tiv e  psyche o r personal unconscious (Jung,

1953a).

Dreams w i l l  mediate th e  con ten ts o f th e  personal unconscious, 

ju s t  as Freud concluded, b u t, fo r  Jung, th ey  a re  a lso  capable o f medi

a tin g  th e  contents o f  th e  c o lle c tiv e  unconscious. The a rchaic  forms 

and symbols which appear in  dreams Jung found a lso  i n  th e  h is to ry  o f 

c u ltu re . Those dreams w ith  obvious personal con ten t a re  in te rp re te d  by 

Jung in  a reductive  manner along th e  l in e s  o f  Freudian a n a ly s is , bu t 

dreams w ith  u n iv e rsa l symbolic content a re  in te rp re te d  according to  th e  

context o f meaning th e  symbol has in  i t s  h is to r ic a l  s e t t in g .  As Jung 

explained:

In  o rder to  in te rp re t  th e  products o f th e  unconscious, I  a lso

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



www.manaraa.com

102

found i t  necessary  to  give a  q u ite  d if fe re n t reading to  dreams 
and fa n ta s ie s .  I  d id  not reduce them to  personal fa c to rs ,  as 
Freud does, h u t—and th i s  seemed in d ica ted  by t h e i r  very n a tu re— 
I  compared them w ith  th e  symbols from mythology and th e  h is to ry  
o f re l ig io n ,  i n  order to  discover th e  meaning th ey  were try in g  to  
express. (1961, pp. 330, 331)

According to  Jung, dreams and fa n ta s ie s  produce a  g rea t number o f 

r e la t iv e ly  fix ed  symbols, and a l l  a re  capable o f d is t in c t  and ye t 

su b tle  s h i f t s  o f meaning. Jung f e l t  th a t  an adequate evaluation  o f 

th e i r  na tu re  i s  p o ssib le  only  through comparative s tu d ie s  in  mythol

ogy, folELore, r e l ig io n ,  and ph ilo logy . Furtherm ore, he be lieved  th a t  

t h i s  was th e  only  a v a ilab le  approach to  symbols which allows them to  be 

examined in  a  s c ie n t i f i c a l ly  v iab le  manner (Jung, 1951tb) •

Jung he ld  th a t  symbols do not func tion  to  obscure and d i s to r t .

In  h is  view, symbolic imagery i s  th e  n a tu ra l language o f  th e  c o lle c tiv e  

unconscious, and, as such, i t  i s  th e  b e s t  p o ssib le  form in  which to  

convey th e  meaning to  which i t  r e fe rs  (Jung, 1938, 1967) • Moreover, 

th e  symbol i s  a  product o f n a tu re , and n a tu re , in  Jung*s opinion, has 

no need to  l i e  or deceive: I t  simply i s  what i t  i s .

Jung was c r i t i c a l  o f Freud’s treatm ent o f  complex psychic phe

nomena l ik e  a r t ,  philosophy, and re l ig io n . Freud regarded c u ltu re  in  a 

negative and re d u c tio n is tic  manner as the  outcome o f  sexual rep re ss io n . 

Jung suspected Freud o f an overgenera liza tion  o f h is  view of th e  e t i 

ology of n eu ro tic  symptoms (th a t i s ,  sexual rep ress io n ) to  a l l  o f 

c u ltu ra l  phenomena. To Jung, th i s  seemed not o i ly  unwarranted bu t a lso  

inadequate to  exp lain  complex h is to r ic a l  and c u l tu ra l  p roducts . In  

Jung’ s opinion, ’’th e  danger inheren t in  t h i s  theo ry  was th a t  i t  made 

c u ltu re  appear a s u b s ti tu te  fo r  u n s a tis f ie d  n a tu ra l in s t in c ts ” (1990,
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p . 1*79). C u ltu ra l m an ifesta tions, in  Jung 's  view,

are  symbolic expressions o f  th e  in n e r, unconscious drama of th e  
psyche which becomes access ib le  to  man's consciousness by way of 
p ro jec tio n —th a t  i s ,  m irrored in  th e  events o f n a tu re . The 
p ro jec tio n  i s  so fundamental th a t  i t  has taken  sev e ra l thousand 
years o f c iv i l iz a t io n  to  detach i t  i n  some measure from i t s  outer 
o b je c t. (1999a, p . 6)

In  a  ra th e r  graphic manner Jung summarized th e  e s s e n tia l  d if f e r 

ence between h is  view o f  th e  unconscious and F reu d 's :

There i s  c e r ta in ly  an in fe r io r  com er in  i t  Q h e  unconscious^ , 
a lumber-room f a l l  o f d i r ty  s e c re ts , though th ese  a re  no t so much 
unconscious as hidden and only h a lf  fo rg o tten . But a l l  th i s  has 
about as much to  do w ith th e  whole o f th e  unconscious as a 
decayed to o th  has w ith th e  t o t a l  p e rso n a lity . The unconscious i s  
th e  m atrix  o f  a l l  metaphysical sta tem en ts, o f a l l  mythology, o f 
a l l  philosophy (so f a r  as th i s  i s  no t m erely c r i t i c a l ) ,  and of 
a l l  expressions o f l i f e  th a t  a re  based on psychological prem ises.
(1998, p . 992)

I t  was Jung 's  contention  th a t ,  as soon as symbols begin to  appear 

in  dreams and fa n ta s ie s  which a re  o f th e  sphere o f  th e  c o lle c tiv e  

unconscious, "we a re  dealing w ith  hea lth y  m a te r ia l, i . e . ,  w ith  th e  

u n iv e rsa l b a s is  o f th e  in d iv id u a lly  v a ried  psyche" (1993a, p . 33 ).

The Aim and th e  Process 
o f Psychotherapy

The symbolic forms which emanate from th e  c o lle c tiv e  unconscious 

a re  o f a  m yth ico-relig ious n a tu re , and Jung m aintained th a t ,  by le a rn 

ing  th e i r  meanings, i t  i s  p o ssib le  to  red iscover th e  wisdom o f the  

ages. I t  i s  t h i s  m ate ria l th a t  in  th e  p a st has conveyed to  th e  human 

being id e n t i ty ,  e s s e n tia l  and au then tic  va lue, purpose, deepest s e l f -  

knowledge, and th e  meaning of l i f e .  Jung th e re fo re  considered i t  o f 

th e  h ighest importance fo r  th e  modem in d iv id u a l who id e n t i f ie s  c h ie f ly  

w ith  th e  conscious ra t io n a l  mind to  re e s ta b lis h  a  re la tio n sh ip  w ith  the
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p rim itiv e  psyche w ith in . From em pirical observations o f numerous 

troub led  people and from h is to r ic a l  research , Jung became convinced 

th a t  th e  unconscious contains no t only th e  sources o f in s t in c t  and th e  

whole p re h is to r ic  n a tu re  o f th e  human species but a lso  th e  c rea tiv e  

seeds o f th e  fu tu re  and th e  ro o ts  o f a l l  co n stru c tiv e  fa n ta s ie s  (Jung,

1961). A sep ara tion  from th e  unconscious through rep ress io n  and d is 

so c ia tio n  "means nothing le s s  than  a sep ara tio n  from th e  source o f a l l  

l i f e "  (1961, p . 331 ). Jung’s psychotherapy revolved around th is  p o in t. 

To him, " th e  prime ta sk  of th e  th e ra p is t  Q-sj] to  r e -e s ta b lis h  th is  lo s t  

connection and th e  l if e -g iv in g  cooperation between conscious and uncon

scious (1961, p . 331).

In  our e ra , in  ever in c reasing  numbers, people a re  lo sing  f a i th  

in  one or o th e r o f th e  world’ s re lig io n s  and no longer understand them. 

’’While l i f e  runs smoothly," Jung s a id , "the  lo s s  remains as good as 

unnoticed. But when su ffe rin g  comes, th ings change very  ra p id ly . One 

seeks th e  way out and begins to  r e f le c t  about th e  meaning o f l i f e  and 

i t s  bew ildering experiences" (1950, p . 2U6). I t  was Jung’s experience 

th a t  th e  sp ec tre  o f death which loomed fo r  many o ld e r people and fo r 

those who were se r io u s ly  i l l  o ften  gave powerful in cen tiv e  to  thoughts 

o f l i f e ’s meaning, God, and im m ortality . Jung commented th a t

from tim e Immemorial, men have had ideas about a Supreme Being 
(one o r sev era l) and about th e  Land o f th e  H e rea fte r. Only 
modem man th in k s  he can do w ithout them. . . .  They have accom
panied human l i f e  s in ce  p re h is to r ic  tim es and a re  s t i l l  ready to  
break through in to  consciousness a t  th e  s l ig h te s t  provocation.
(1950, p . 21;6)

That th e  supreme values re s id e  w ith in  th e  psyche i s  a f a c t ,  fo r  

Jung, from "hundredfold experience" (1953a, p . 1 3 ). I t  contains th e
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equivalents of everything that has been formulated in dogma and more. 

But the modern individual can no longer see the connection between the 

sacred figures and his own psyche. He cannot see that the equivalent 

images are lying dormant in  his own unconscious. Jung’s understanding 

of psychotherapy was to fa c ilita te  th is  inner vision  by f ir s t  clearing 

the way for the faculty of seeing. And Jung confessed that, barring 

acts of grace which are beyond man's control, "how th is  i s  to be done 

without psychology, that i s ,  without making contact with the psyche, i s  

frankly beyond my comprehension" (1953a, p. 1 3 ). With knowledge and 

actual experience of these inner images, a way i s  opened for reason and 

feeling to gain access to the real meaning o f dogmas and, far from 

destroying them, to reap the benefits that the teachings of religion  

offer to humankind (1953a).

I t  was Jung's repeated observation that, in  the analytical situa^- 

tion , that i s  to say, in  the d ia lectica l discussion between the con

scious mind and the unconscious, a typical process emerges which seeks 

i t s  own goal independently of external factors (1953a). The goal was 

not always achieved within the course of the formal analysis i f ,  for 

example, i t  had to  be terminated because of extenuating circumstances, 

In others who continued the d ia lectica l discussion with the unconscious 

either within the analytic framework or outside of i t ,  there was often 

the experience of an inner goal having been attained. These experi

ences were sometimes related to Jung by le t te r , perhaps years la ter, 

from those who had persevered in  these efforts (1953 a) •

According to  Jung, "the way to the goal seems chaotic and inter

minable at f ir s t ,  and only gradually do the signs increase that i t  i s
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leading  anywhere" (1953a, p . 2 8 ). This can be seen by studying the

sequence o f dream m o tifs . They seem to  re tu rn  a f te r  c e r ta in  in te rv a ls

as i f  c rea tin g  a  s e r ie s  o f s p ira ls  round a c e n te r . The whole process

seems to  revo lve  about a c e n tra l po in t which may in  some in stances

appear in  th e  i n i t i a l  dreams as c irc u la r  o r ro ta tin g  symbols (1953a).

I t  was Jung’ s im pression th a t

[jfche^ development o f  th ese  symbols i s  almost th e  equivalent o f a 
healing  p ro cess . The cen tre  o r goal thus s ig n if ie s  sa lv a tio n  in  
th e  proper sense of th e  word. The ju s t i f ic a t io n  fo r  such a 
term inology comes from th e  dreams them selves, fo r  th e se  con tain  
so many re ferences to  re lig io u s  phenomena. . . .  [ j th a t j  i t  seems 
to  me beyond a l l  doubt th a t  th ese  processes a re  concerned w ith  
th e  re lig io n -c re a tin g  archetypes. (1953a, p . 29)

I n i t i a t i o n  in to  th e  process th a t  leads to  th e  goal, to  " sa lv a tio n ,"  i s  

always th e  same and amounts to  a  t e s t  o f moral in te g r i ty ,  th e  a b i l i ty  

to  be b r u ta l ly  honest w ith  o n e se lf .

I t  i s  in e v ita b le  th a t  by  tu rn ing  one’s a tte n tio n  inward one r is k s  

immediate co n fro n ta tio n  w ith  on ese lf, th a t  i s ,  w ith  th e  face  no t shown 

to  th e  w orld, because i t  i s  covered w ith  th e  persona, th e  mask o f th e  

ac to r (Jung, 1959a). This o th e r s id e  of th e  persona i s  what Jung 

c a lle d  th e  shadow. I t  embraces th e  contents o f th e  personal uncon

scious and a lso  elements o f th e  c o lle c tiv e  psyche which, because o f 

th e i r  in co m p a tib ility  w ith  th e  chosen conscious a t t i tu d e ,  a re  denied 

conscious acknowledgment and expression in  l i f e  (Jung, 1963). These 

contents a re  o ften  rep ressed  and, hence, f in d  in d ir e c t  expression by 

means o f p ro je c tio n  in to  th e  environment (Jung, 1959a). In  dreams, the  

shadow u su a lly  appears as an an tagon ist o f th e  same sex as th e  dreamer 

(Jung, 1963) or as a  th rea ten ing  element in  r e la t io n  to  th e  ego 

p e rso n a lity .
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According to  Jiang, th e  con fron ta tion  w ith one1 s shadow i s  th e  

f i r s t  t e s t  o f courage on th e  inner way. In  h is  experience, i t  i s  

s u f f ic ie n t to  fr ig h ten  o f f  most people (1959a). However, to  th e  one 

who i s  brave enough to  withdraw th e  p ro je c tio n s , such a person becomes 

a  serious problem to  h im se lf, because he "knows th a t  whatever i s  wrong 

in  th e  world i s  in  h im self, and i f  he only learn s  to  deal w ith  h is  own 

shadow then he has done something r e a l  fo r  the  world" (Jung, 1938, 

p . 101). Jung regarded t h i s  i n i t i a l  s tep  as exceedingly d i f f i c u l t  fo r 

many people. "Strong n a tu res—or should one ra th e r  c a l l  them weak?—

, , , p re fe r  to  th in k  o f themselves as heroes who a re  beyond good and 

ev il"  (1959a, p . 2 1 ). The encounter w ith  one’ s shadow u su a lly  has a 

decidedly negative fee lin g -v a lu e  (Jung, 1959b), and Jung likened  th is  

experience to  " a  t ig h t  passage, a  narrow door, whose p a in fu l c o n str ic 

t io n  no one i s  spared who goes down to  th e  deep w ell" (1959a, p . 21 ).

I t  i s  what comes a f te r  th a t  door th a t  i s  th e  g rea t s u rp r is e , however, 

fo r  i t  i s  then  th a t  th e  in d iv id u a l i s  met w ith "a  boundless expanse 

f u l l  o f  unprecedented u n certa in ty '1 (Jung, 1959a, p . 2 1 ), th a t  i s ,  w ith 

th e  contents o f th e  c o lle c tiv e  unconscious.

The c o lle c tiv e  unconscious i s  not a t  a l l  an encapsulated personal 

system. According to  Jung, " i t  i s  sheer o b je c tiv ity , as wide as th e  

world and open to  a l l  th e  w orld. There [o n e !  i s  th e  ob jec t o f every 

subj e c t , in  complete re v e rsa l o f Q>ne’ sj]] o rd inary  consciousness"

(1959a, p . 2 2 ). In  th e  p a s t ,  i t  was be lieved  th a t  th e  gods determined 

th e  course o f f a te  from w ithout ag ain st which m ortals were pow erless. 

From th e  po in t o f view o f modem ra t io n a l  consciousness, i t  appears 

th a t  f a te  i s  a fa c to r  which i s  in  our own hands. Jung contended,
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however, th a t  i f  we s tep  through th e  door o f th e  shadow, we discover 

once again th e  gods, b u t th is  tim e th ey  a re  w ith in . They s t i l l  d e te r

mine what we c a l l  our f a te ,  but now we experience them as psychic 

fac to rs  whose ob jects we are  (1959a). As Jung expressed i t ,  " the  

g re a te s t danger th rea ten ing  us comes from th e  u n p re d ic ta b ility  o f th e  

psyche’ s reac tio n s” (1959a, p . 23 ). In  Jung’ s judgment, th is  i s  a  new 

problem because a l l  ages before now have believed  in  gods in  some form 

or o th e r. "Only an u n p ara lle led  impoverishment o f symbolism coyld 

enable us to  red iscover th e  gods as psychic fa c to rs ,  th a t  i s ,  as arche

types o f  th e  unconscious" (1959a, p . 23).

What i s  experienced i n i t i a l l y  by th e  ego p e rso n a lity  as the  g rea t 

unpred ictab le  psyche, th e  c o lle c tiv e  unconscious (and what corresponds 

to  something l ik e  one 's  f i r s t  im pression o f i t ) ,  appears in  th e  dreams 

and fa n ta s ie s  o f men in  p e rso n ified  form as th e  image o f  a woman, and 

in  women as th e  image o f a  man or o f  a  group o f men. Jung re fe rre d  to  

th e  ty p ic a l images and th e  p a r t ic u la r  experiences asso c ia ted  w ith  them 

as anima and animus. re sp e c tiv e ly . (For th e  purpose o f b re v ity , only 

th e  anima w i l l  be e laborated  in  what fo llo w s.) Jung emphasized th a t  

th ese  ( i . e . ,  anima and animus) a re  p u re ly  em pirical concepts "whose 

so le  purpose i s  to  g ive a  name to  a group of re la te d  or analogous 

psychic phenomena" (Jung, 1959a, p . 56 ).

Jung 's  anima means soul-im age, which in  th e  dogmatic sense o f 

sou l should mean something wonderful and immortal. But Jung d id  no t 

mean soul in  th is  sense . In  Jung 's  (1959a) a n a ly s is , th e  German word 

Seele (sou l) i s  c lo se ly  re la te d  to  th e  Greek word which means "quick- 

moving," "changeful o f hue," "tw ink ling ," something l ik e  a b u t te r f ly
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(psyche, in  Greek) "which re e ls  drunkenly from flow er to  flow er and 

l iv e s  on honey and love" (p . 26). This sense of soul in  Gnostic w rit

ings i s  equivalent to  th e  "psychic man" and i s  regarded  as in f e r io r  to  

th e  " s p i r i tu a l  man." The term  i s  fu r th e r  i l l u s t r a t e d  by  i t s  presence 

in  o ther co n tex ts . There are  wicked souls who must ro a s t  in  h e l l  fo r  

a l l  e te rn i ty .  Soul, among p rim itiv e s , i s  th e  magic b re a th  o f  l i f e ,  or 

a flam e. This sense i s  found in  Genesis where we read  th a t  God 

breathed  in to  Adam a l iv in g  b re a th . Jung concluded, th en , th a t  sou l i s  

th e  liv in g  th in g  in  th e  human being, th a t  which l iv e s  o f  i t s e l f  and 

which makes us l iv e .  I t  i s  a l i f e  behind consciousness from which 

consciousness a r is e s  (1959a)•

When th e  ego p e rso n a lity  id e n t i f ie s  i t s e l f  e n t i r e ly  w ith  ra t io n a l  

consciousness or w ith th e  persona, th e  soul-image i s  unrecognized as an 

in te rn a l  fa c to r  and i s  proj ected onto a r e a l  woman. The woman i s  then 

transform ed in to  an o b jec t o f in ten se  love o r equally  in te n se  h a te  (o r 

fe a r) (Jung, 1971) • The capac ity  o f th e  ob jec t to  s t i r  strong a f fe c t  

i s  derived from th e  unconscious "p a rtic ip a tio n "  w ith  th e  o b jec t through 

th e  p ro jec tio n  o f  what i s  in  r e a l i t y  one’s own soul-im age. I f  th e  

soul-image were recognized as an in n er fa c to r ,  i t  could be d is tin g u ish ed  

from th e  o b je c t. But w hile  a man i s  unconscious o f h is  own sou l and o f 

i t s  p a r t ic u la r  q u a l i t ie s ,  namely, i t s  p ropensity  fo r  moods, happy and 

unhappy d e lu sions, im pulses, depressions and e c s ta s ie s ,  ou tb u rs ts  o f 

a f fe c t ,  th e  spon tane ity  o f l i f e  i t s e l f  (Jung, 1959a), th e se  a re  both 

a t tr ib u te d  to  and f e l t  to  be caused by the  o b je c t . Thus, a  conscious 

adaptation  to  th a t  in d iv id u a l i s  im possible (Jung, 1971)•

P ro jec tio n  o f  th e  anima can o ften  occur in  a sudden and
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passionate  form reg a rd le ss  o f ex tern al circum stances such as th e  mar

r ie d  s ta te  o f one o r both p a r t i e s .  Hence, the  age-old  s i tu a t io n  o f  th e  

" tr ia n g le 11 i s  p re c ip ita te d  w ith i t s  accompanying ty p ic a l dilemmas and 

d i f f ic u l t ie s  (Jung, 1961fb). In  Jung 's  view, th e  impassioned, almost 

m agical, q u a li ty  o f  such re la tio n sh ip s  in d ic a te s  th e  presence o f the  

unconscious, i r r a t i o n a l  f a c to r ,  and i t  i s  th is  fa c to r  which takes th e  

re la tio n sh ip  ou tside  th e  realm o f reason and conscious ra t io n a l  con tro l

(1971).

In  mythology, th e re  a re  numerous p a ra l le ls  to  th e  anima, th a t  i s ,  

to  th e  psychic fa c to r  th a t  Jung had observed em p irica lly  in  th e  dreams, 

spontaneous fa n ta s ie s ,  and th e  corresponding a f fe c tiv e  s ta te s  o f h is  

p a t ie n ts .  The n ix ie  i s  an example. This i s  a p a r t ic u la r ly  in s t in c tiv e  

form o f th e  anima. Myths and legends r e la te  th a t  th e se  beings were as 

crab, dreaded as adored.. The n ix ie  i s  a half-human f is h  who casts  a  

magical s p e ll  w ith sometimes f a t a l  consequences. There a re  a lso  th e  

s ire n , mermaid, and wood-nymph, and th e  lamia o r succubus who in fa tu 

a te s  young men and draws th e  l i f e  out o f them. In  i t s  h is to r ic a l  

p a ra l le l s ,  however, th e  archetype o f th e  anima a lso  has a  higher form. 

She appears as an angel o f l ig h t  who p o in ts  th e  way to  th e  h ighest 

meaning. Such was th e  ro le  o f  B eatrice  fo r  Dante and o f Helen fo r 

F au st. I t  i s  th e  same prim ordial image, according to  Jung, th a t  i s  

found a t  th e  h eart o f  Gnosticism in  th e  image o f th e  d iv ine  h a rlo t 

(l?5 9 a ). In  a n tiq u ity , th e  anima appeared as a goddess o r  a w itch ; in  

th e  Middle Ages, th e  goddess became th e  Queen o f  Heaven (Jung, 1959a) •

While th e  fee lin g -v a lu es  assoc ia ted  w ith th e  shadow are  decidedly 

negative , those asso c ia ted  w ith th e  anima/animus a re  more p o s it iv e .
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Jung found th a t  experiences o f th is  na tu re  a re  o ften  "surrounded by an 

atmosphere o f s e n s i t iv i ty ,  touchy re se rv e , sec re tiv en ess , p a in fu l 

intim acy, and even absoluteness" (1959b, p . 2 8 ). Furthermore, th e re  i s  

th e  somewhat in d e f in i te  q u a lity  o f fa sc in a tio n  or num inosity assoc ia ted  

w ith  experiences o f the  anima. This lends an aura f e l t  as dangerous, 

taboo, m agical. "She i s  th e  serpent in  th e  parad ise  o f  th e  harmless 

man w ith  good re so lu tio n s  and s t i l l  b e t te r  in ten tio n s"  (Jung, 1959a, 

p . 2 8 ). Jung suggested th a t  th e  presence o f th i s  psychic fa c to r  in  th e  

unconscious a ffo rd s  th e  most convincing reasons f o r  not prying w ith in , 

because th e  ca teg o ries  of good and bad in  th e  o rd inary  sense do not 

e x is t in  th e  p rim itiv e  e l f in  realm . "Bodily l i f e  as w e ll as psychic 

l i f e  have th e  impudence to  get along much b e t te r  w ithout conventional 

m o ra lity , and they  o ften  remain th e  h e a lth ie r  fo r  i t "  (Jung, 1959a, 

p . 28) .

Jung regarded th e  encounter w ith  th e  shadow to  be a s o r t  o f 

"appren tice-p iece" in  th e  development o f th e  in d iv id u a l and th e  

encounter w ith th e  anima/animus as the  "m aster-p iece ."  I t ,  to o , i s  a 

t e s t  o f  courage w ith  i t s  p a r t ic u la r  emotional and moral o rd ea ls , encom

passing as i t  does th e  e n tire  range o f experiences w ith  th e  opposite 

sex (Jung, 1959a). Jung took a sharp d iffe ren ce  w ith  Freud over th is  

p a r t ic u la r  is s u e .  I t  was F reu d 's  b e l ie f  th a t  th e  e s s e n tia l cause of 

a l l  m a rita l c o n f l ic ts  and th e  re su ltin g  in s ta b i l i ty  o f marriage in  th e  

cen ters  o f  c iv i l iz a t io n  was sex u a lity  (Jung, 1959a). Informed by th e  

archetype of th e  anima—-a psychic fa c to r—- i t  became Jung 's  p o s itio n  

th a t  th e  sexual d isturbance was no t a cause o f n eu ro tic  d i f f i c u l t i e s ,  

b u t, l ik e  neu ro tic  conditions in  g en era l, sexual d isturbance too was
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th e  e ffe c t o f a  m aladaptation o f consciousness (1959a ) .

Jung summarized, th e  experience o f th is  archetype and i t s  e ffe c t 

upon th e  l i f e  o f th e  in d iv id u a l in  th i s  way: "The anima no longer

crosses our path as a goddess, b u t, i t  may be, as an in tim a te ly  per

sonal m isadventure, o r perhaps as our b e s t venture” (1959a, p . 30) .

The experience o f th e  anima leads only g radually  in  th e  course o f 

tim e to  a new re a liz a t io n  o f a profound order and meaning in  psychic 

l i f e .  However, th i s  develops only i f  a person perseveres through th e  

seeming chaos and d iso rder th e  experience o f th is  archetype b rings, 

and, what i s  o f  utmost importance, i f  one assumes th e  re s p o n s ib il i ty  

th a t  comes w ith  th e  recogn ition  o f th is  element o f l i f e  as an in te rn a l 

fa c to r .  Only th en , in  Ju n g 's  observation, does th e  chaos begin gradu

a l ly  to  d isso lv e  and a p rev iously  hidden meaning begin to  be appre

hended (Jung, 1959a). When one i s  caught and entangled in  aimless 

experience o f th i s  n a tu re , the  in te l l e c t  w ith  i t s  judgments and ca te 

gories proves i t s e l f  pow erless. Jung described  th e  ty p ic a l p a tte rn  and 

outcome o f t h i s  s i tu a tio n  when i t  i s  liv e d  through w ith a complete 

abandonment to  l i f e :

Human in te rp re ta tio n  f a i l s ,  fo r a tu rb u len t l i f e - s i tu a t io n  has 
a risen  th a t  re fu ses  to  f i t  any o f th e  t r a d i t io n a l  meanings 
assigned to  i t .  I t  i s  a  moment o f  co llap se . . . .  I t  i s  a sur
render o f  our own powers, not a r t i f i c i a l l y  w ille d  b u t forced upon 
us by n a tu re ; no t a voluntary  submission and hum ilia tion  decked 
in  moral garb but an u t t e r  and unm istakable defeat crowned w ith 
th e  panic fe a r  o f dem oralization. Only when a l l  props and 
cru tches are  broken, and no cover from th e  re a r  o ffe rs  even the  
s l ig h te s t  hope o f s e c u r ity , does i t  become p o ssib le  fo r us to  
experience an archetype th a t up t i l l  then  had l a in  hidden behind 
th e  meaningful nonsense played out by th e  anima. This i s  th e  
archetype o f meaning. (1959a, p .  32)

This archetype m anifests i t s e l f  in  mythic form as an immortal 

daemon who p ie rces  th e  chaotic  darknesses o f b ru te  l i f e  w ith  th e  l ig h t
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o f meaning. Jung c a lled  th i s  th e  archetype o f  th e  w ise o ld  man,

because i t  i s  in  th is  form th a t  i t  i s  so o ften  found in  i t s  m ythical

expression and i n  the  dreams and fa n ta s ie s  o f modem in d iv id u a ls  (Jung,

195>9a). This archetype has i t s  h is to r ic a l  p a ra l le l s  as f a r  back as the

medicine man o f p rim itiv e  so c ie ty . He i s  a lso  th e  superio r master and

teach e r, th e  en lig h ten er (Jung, 1959a) .

The in n er development th a t  leads from emotional chaos to  order

and meaning i s  w ell i l lu s t r a t e d  in  a l e t t e r  to  Jung from one o f h is

former p a t ie n ts .  She wrote:

Out o f e v i l ,  much good has come to  me. By keeping q u ie t, 
rep ress in g  noth ing , remaining a t te n t iv e ,  and by accepting r e a l 
i t y - t a k i n g  th in g s as th ey  a re , and n o t as I  wanted them to  be— 
by doing a l l  t h i s ,  unusual knowledge has come to  me, and unusual 
powers as w e ll, such as I  could never have imagined b e fo re . I  
always thought th a t  when we accepted th in g s  th ey  overpowered us 
in  some way or o th e r . This tu rn s  out no t to  be tru e  a t  a l l ,  and 
i t  i s  on ly  by accepting them th a t  one can assume an a t t i tu d e  
towards them. . . . What a fo o l I  was*. How I  t r i e d  to  force 
everything to  go according to  th e  way I  thought i t  ought to  I 
(Jung, 1962, p . 126)

In  th e  course o f psychotherapy, Jung o ften  observed th a t  funda- 

m entally  in so lu b le  problems were sim ply outgrown (1962). This "ou t

growing," as he c a lle d  i t  e a r l ie r ,  seemed upon fu r th e r  experience to  

co n sis t in  th e  attainm ent o f  a  new le v e l o f consciousness. A h igher or 

wider in te r e s t  developed, and, because o f t h i s  change of perspec tive , 

th e  in so lu b le  problem l o s t  i t s  urgency. The problem had not been 

solved lo g ic a l ly  in  i t s  own term s, because i t  was on th a t  very  le v e l 

th a t  i t  was indeed in so lu b le  j nor was one s id e  o r o th e r o f th e  c o n f lic t  

ignored o r made unconscious j nor were th e re  any sham so lu tio n s  or 

dubious compromises (1962) .

What, on a  lower le v e l ,  had le d  to  th e  w ild e s t c o n f lic ts  and to
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panicky ou tb u rs ts  o f emotion, viewed from th e  h igher le v e l o f th e  
p e rso n a lity , now seemed l ik e  a  storm  in  th e  v a lle y  seen from a 
h igh m ountain-top. This does not mean th a t  th e  thunderstorm  i s  
robbed o f  i t s  r e a l i ty ,  bu t in s te a d  o f  being in  i t ,  one i s  now 
above i t .  . * • One c e r ta in ly  does f e e l  th e  a f fe c t  and i s  shaken 
and torm ented by i t ,  ye t a t  th e  same tim e one i s  aware o f a 
h igher consciousness, which prevents one from becoming id e n tic a l  
w ith  th e  a f f e c t ,  a  consciousness which ta k es  th e  a f fe c t  objec
t iv e ly ,  and can say, "I know th a t  I  s u f fe r ."  (Jung, 1962, p . 91)

One might w ell ask  what these  people d id  in  order to  achieve th e  

experience th a t  l ib e ra te d  them. Jung s a id  th a t ,  as fa r  as he could 

see , "they d id  nothing but l e t  th in g s  happen" (1962, p . 9 3 ). The a r t  

o f l e t t in g  th ings happen, ac tio n  through nonaction, i s  a  c e n tra l teach 

ing of an c ien t Chinese wisdom. In  th e  West, th e  same id e a  appears in  

th e  concept of l e t t in g  go o f  oneself as taugh t by th e  C h ris tian  mystic 

M eister E ckhart. Consciousness i s  opposed to  t h i s  a t  f i r s t .  In  Jung’ s 

observation , i t  i s  fo rever in te r fe r in g , he lp ing , c o rrec tin g , and 

negating th e  in n e r psychic processes ( th a t  i s ,  th e  dreams and fan

ta s ie s )  (1962) ,

In  order to  allow th e  psyche i t s  own way (ac tio n  through non

a c tio n ) , Jung helped th e  p a tie n t understand th e  products which the  

unconscious p resen ted  during th e  tim e in  which consciousness was stuck 

i n  an apparen tly  in so lu b le  c o n f l ic t . In  h is  judgment, i t  was abso

lu te ly  necessary  to  put th e  f a n ta s t ic  images th a t  arose befo re  th e  

mind’ s eye during th i s  c r i t i c a l  tim e in to  a  context th a t  makes them 

more i n t e l l i g i b l e .  He d id  th is  by means o f am p lifica tio n s  o f the  

in d iv id u a l symbols using p a ra l le l  and analogous m a te ria l drawn from h is  

knowledge o f  p rim itiv e  psychology, mythology, and th e  body of re lig io u s  

symbols (Jung, 1953a, 1951ib).

Jung regarded a complete and f a i th f u l  observation  o f  th e  symbol
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to  be im pera tive . Only a f te r  a  thorough exp lo ra tion  o f th e  symbol in  

i t s e l f  d id  he allow conscious c r i t ic is m  i t s  f r e e  r e in .  This a lso  was 

necessary , fo r  only  by th e  ac tiv e  p a r tic ip a tio n  o f consciousness could 

a proper a ss im ila tio n  o f th e  meaning o f th e  symbol be gained (Jung, 

1962). " In  t h i s  way a new a t t i tu d e  i s  c rea ted , an a t t i tu d e  which 

accepts th e  n o n ra tio n a l and th e  incom prehensible, simply because i t  i s  

what i s  happening” (Jung, 1962, p . 91;). One who chooses only th e  

th ings accep tab le  to  ra t io n a l  consciousness from among th e  th in g s  th a t  

happen i s  g rad u a lly  drawn out o f th e  stream o f l i f e  in to  a  stagnant 

condition (Jung, 1962).

The r e la t io n  of th e  symbol to  consciousness and th e  conscious 

conduct o f l i f e  was a h igh ly  c r i t i c a l  is su e  w ith  Jung, one which he 

sa id  occupied h is  mind fo r years (1959b). He found th a t ,  i f  th e  symbol 

i s  c re d ited  w ith  va lue , th a t  i s ,  i f  due a tte n tio n  i s  given to  th e  

symbol by consciousness, th e  symbol acqu ires a conscious motive fo rce  

sim ply by being perceived . (Here we can recognize Jung’s ap p lica tio n  

o f what in  h is  view i s  th e  re lig io u s  a t t i tu d e ,  namely, th e  "ca re fu l and 

scrupulous observation  o f . . .  th e  numinosum11 0L958, p . 7^ •) I11 th is  

way, th e  symbol can have i t s  e f fe c t  in  th e  conscious l i f e  o f th e  in d i

v id u a l (Jung, 1971). As a r e s u l t ,  Jung observed,

a p ra c t ic a l  advantage o f no sm all consequence i s  gained, namely, 
th e  c o lla b o ra tio n  o f th e  unconscious, i t s  p a r tic ip a tio n  in  th e  
conscious psychic performance, and hence th e  e lim ination  of 
d is tu rb in g  in fluences from th e  unconscious. This common func
t io n ,  th e  r e la t io n  to  th e  symbol, I  have termed th e  transcendent 
fu n c tio n . (1971> p . 126)

The transcendent function  p ro g ress iv e ly  u n ite s  th e  opposites, 

th a t  i s ,  th e  conscious s ta te  and th e  unconscious (Jung, 1950). This

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



www.manaraa.com

116

u n itin g  process i s  always a n a tu ra l development j th a t  i s ,  i t  cannot he 

w ille d , coerced, o r d irec ted  by consciousness a lone. I f  th i s  n a tu ra l 

development i s  followed persevering ly  and c o n sis te n tly , Jung sa id , "we 

a rr iv e  a t  th e  experience o f th e  s e l f ,  and a t  th e  s ta te  o f being simply 

what one i s "  (I951ib, p . 103). This statem ent i s  decep tive ly  sim ple. 

Among those who know th e  experience o f  th e  archetype o f th e  s e l f ,  i t  i s  

regarded as th e  most profound and th e  most valuable  o f human experi

ences, th e  supreme fu lf i l lm e n t. Why th i s  i s  so req u ires  some 

exp lanation .

By means o f th e  ca re fu l a tte n tio n  given to  th e  contents o f th e  

unconscious, th ey  take  on an o b je c t iv ity , and th e i r  inheren t meanings 

become capable o f being understood. But recogn ition  alone i s  not 

enough. The ideas and values o f th e  a rchetypal m ate ria l must a lso  be 

worked out in  one* s l i f e .  Only i n  th i s  way can th e  analy sis  have a 

d e f in ite  e f fe c t  and produce a d e f in ite  change o f a t t i tu d e  (Jung,

1953b). When th e  contents o f th e  unconscious a re  understood in  th i s  

manner, one achieves freedom from th e i r  domination (Jung, 1962).

Jung explained th e  attainm ent o f  t h i s  freedom in  th e  follow ing 

way. When one1 s  sense o f id e n t i ty  r e s t s  exclusive ly  w ith th e  contents 

o f consciousness o r  w ith th e  ego in  Jung’ s term inology, the  ego i s  th e  

cen te r o f  th e  p e rso n a lity , o r one could say th e  can ter o f  th e  person

a l i t y  coincides w ith  th e  ego. Under th e se  cond itions, unconscious 

contents a re  in  a s ta te  o f p ro je c tio n  in to  th e  environment} in  o th e r 

words, they  appear to  us as q u a l i t ie s  o f  th e  environment. Thus, an 

unconscious id e n t i ty  p re v a ils .

The modem in d iv id u a l no longer p ro je c ts  th e  contents o f th e
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psyche in to  n a tu re ; in s te ad , th e re  i s  o ften  an unconscious id e n t i ty  

w ith th e  paren ts  th a t  l a s t s  throughout a  l ife tim e  o r w ith on e 's  a f fe c ts  

and p re jud ices (Jung, 1967)* Because o f contam ination w ith th e  ob ject 

through unconscious involvement, one i s  uncond itiona lly  influenced  by 

the  environment and can have no peace* People, th in g s , and circum

stances can a t  any tim e p re c ip ita te  both p o s itiv e  and negative a ffec 

t iv e  s ta te s*  Jung observed th a t ,  under th e se  conditions, o n e 's  mind, 

much l ik e  th e  p r im itiv e 's , " is  f u l l  o f d is tu rb in g  contents and Qone] 

uses ju s t  as many apotropaeic charms. Q )ne] no longer works th e  magic 

w ith medicine bags, am ulets, and animal s a c r i f ic e s ,  but w ith nerve 

rem edies, neuroses, 'p r o g r e s s , '.  . . and so fo rth "  (1962,  p .  12U).

In  th e  a n a ly tic a l process, i f  su ccessfu l, th e  parent imagos are 

withdrawn from those onto whom th ey  have been p ro jec ted  ( i f  no t th e  

a c tu a l p a re n ts , then  possib ly  on e 's  spouse, so c ie ty  a t  la rg e , o r th e  

th e ra p is t  v ia  th e  transference)*  So, to o , when th e  shadow, th e  anima/ 

animus, and th e  o ther phenomena o f  th e  c o lle c tiv e  unconscious have been 

withdrawn from th e  environment in  th e  same way ( i . e . ,  by recognizing 

and understanding them as in te rn a l  psychic fa c to rs ) ,  t h i s  does away 

w ith th e  p a r tic ip a tio n  mystique, th a t  i s ,  w ith  the  n o n d iffe ren tia tio n  

between su b jec t and o b je c t. The o b je c t, th e re fo re , lo ses  i t s  uncanny 

in fluence  over th e  su b jec t. Jung s ta te d  th a t  th i s  detachment from th e  

ob ject i s  th e  th erapeu tic  e f fe c t  par excellence (1962) ,  because " th e  

in d iv id u a l no longer p laces th e  guarantee o f h is  happiness, o r o f h is  

l i f e  even, in  fac to rs  outside h im self, whether th ey  be persons, id eas , 

or circum stances" (Jung, 1950, p . 166). I t  i s  t h i s  very  detachment
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th a t  i s  th e  aim o f Eastern m editative p ra c tic e s , and i t  i s  a lso  th e  aim 

o f  th e  teach ings o f  the  Church (Jung, 1950).

l iv in g  in  such a way so as to  give recogn ition  not only to  con

sciousness bu t a lso  to  th e  unconscious as f a r  as p o ss ib le , th e  cen te r 

o f  g ra v ity , so to  speak, of th e  t o ta l  p e rso n a lity  s h i f t s .  I t  ceases to  

be in  th e  ego, th a t  i s ,  in  th e  cen te r o f  consciousness, and in s tead  i s  

lo ca ted  in  a hypo the tical po in t somewhere between th e  ego and th e  

unconscious. The p e rso n a lity  now has a  s o r t  o f nonego cen te r or what 

Jung c a lle d  th e  s e l f  (Jung, 1962). One i s  now what one to ta l ly  i s ,  and 

no t only o n e 's  ego (Jung, 1951jb). With th is  achievement, one i s  

re le ased  from unconscious re la tio n s  w ith people, th in g s , and circum

s tan c e s . In  th e  motto o f P aracelsus, th e  s ix teen th -cen tu ry  Swiss 

physician  and alchem ical philosopher, Jung found an apt expression fo r 

th e  person who has reached th e  goal o f th e  a n a ly t ic a l  p rocess: "That

man no o th er man s h a l l  own,/Who to  h im self belongs alone" (c ite d  in  

Jung, 195Ub, p .  103).

When th e  sense o f id e n t i ty  f a l l s  a t  th is  in v is ib le  midpoint 

between th e  ego and th e  unconscious, th e re  occurs in  a  v e ry  r e a l  sense 

th e  c re a tio n  o r b i r th  (or a  " s p i r i tu a l  re b ir th "  in  re lig io u s  term i

nology) o f  a  new p e rso n a lity , one th a t  su ffe rs  th e  course o f events 

only  in  th e  lower s to r ie s ,  so to  speak, bu t in  th e  upper s to r ie s  i s  

remarkably detached from both p a in fu l as  w ell as jo y fu l occasions. One 

i s  out o f  reach  o f in ten se  emotional involvem ent, entanglement, and the  

p o s s ib i l i ty  o f absolu te shock th a t  comes from an unm itigated embroil

ment w ith  th e  ob ject (Jung, 1962). This new s ta t e  i s  regarded as a 

genuine transfo rm ation  of th e  p e rso n a lity . In  Ju n g 's  observation , i t
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appears to  be th e  goal (w ith a l l  o f i t s  te le o lo g ic a l im p lica tions) o f a 

n a tu ra l development o f  th e  p e rso n a lity . Jung re fe rre d  to  th i s  goal as 

th e  in d iv id u a ted  s t a t e .  This s ta te  i s  a t  th e  same time the  u ltim ate  

panacea fo r  l i f e ' s  problems: I t  i s  th e  s ta te  o f  being whole

(in -d iv id u a ted ),  th a t  i s ,  healed , complete, a  t o t a l i t y  lacking  no p a r t 

(which i s  not th e  case when major aspects o f  th e  psyche remain uncon

scious) (Jung, 1971, 1973).

Symbols o f  the  S e lf

Among th e  symbols which appear spontaneously in  the  dreams and 

fa n ta s ie s  o f modem in d iv id u a ls  during th e  in d iv id u a tio n  p rocess, th e  

process which involves a gradual in tro j  e c tio n  o f what had previously  

been f e l t  to  be ou tside  th e  psychic system (Jung, 1967), a re  those 

which p o in t unmistakably to  a  kind o f  cen te ring  (Jung, 195>lib) • These 

symbols a re  th e  mandala o r c i r c le ,  th e  square, o r th e  q u a te rn ity  ( i . e . ,  

symmetrical arrangements o f  th e  number fou r and i t s  m u ltip les) (Jung, 

19$lib, 1973)* As we s h a ll  see , th e  cen te r which i s  described by these  

images does no t coincide w ith th e  element o f  consciousness a lone, b u t 

ra th e r  to  a  c en te r which u n ite s  w ith in  i t s e l f  opposite and e s s e n tia l ly  

co n trad ic to ry  q u a l i t ie s ;  hence, th e  cen te r includes both consciousness 

and th e  unconscious (Jung, 1939b). Jung found th a t  th e  modem people 

who dream th e se  symbols most o ften  have never heard o f  th e i r  symbolic 

s ig n if ic a n c e . These f ig u re s , however, a re  a c tu a lly  found worldwide 

in  th e  h is to r ic a l  records o f  many peoples and many epochs (Jung,

1939b).

Mandala i s  th e  S anskrit word fo r  c i r c l e ,  e sp ec ia lly  a magic
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c i r c le ,  and i t  tends to  have a q u a d r ip a r tite  s tru c tu re  (Jung, 19!?9a) • 

This symbol i s  found throughout th e  E ast, and th e re  are  a lso  numerous 

examples in  th e  West in  th e  Middle Ages. C h ris tian  mandalas dating  

from th e  e a r ly  Middle Ages most o ften  show C hrist in  th e  cen te r w ith  th e  

fo u r ev an g e lis ts  or th e i r  symbols a t  th e  c ard in a l p o in ts . The ancien t 

Egyptians rep resen ted  th e  sun god, Horus, w ith  h is  four sons in  th e  

same way. Mandalas a re  a lso  found in  th e  ceremonial sand p a in tin g s  o f 

th e  Pueblo and Navaho Ind ians. The most h igh ly  developed mandalas, 

however, a re  those belonging to  T ibetan Buddhism. They p o rtray  u su a lly  

a c i r c u la r  lo tu s  containing a square sacred  bu ild ing  w ith  four g a te s .

At th e  cen te r i s  a Buddha or more o ften  the  conjunction of th e  god 

Shiva and h is  w ife Shafcti o r th e i r  symbolic equ ivalen ts . These 

mandalas a re  used fo r  m editation, contem plation, and concentration  $ and 

in  t h i s  way, th ey  a s s i s t  in  the  transform ation  of o rd inary  conscious

ness in to  th e  divine a ll-consciousness (Jung, 1938). In  Dervish mon

a s te r ie s  o f In d ia , th e re  i s  a type o f mandala dance th a t  expresses th e  

same meanings as th e  drawings (Jung, 1962) .

According to  Jung, th e  mandala symbol derives o r ig in a lly  from a 

p rim itiv e  r i t u a l  involving th e  "charmed c ir c le ,"  which has th e  purpose 

o f  drawing "a  magical furrow around th e  cen tre , th e  templum, or temenos 

(sacred  p re c in c t) ,  of the  innermost p e rso n a lity , in  order to  prevent 

’ flowing o u t, 1 or to  guard by apotropaeic means again st d e flec tio n s  

through e x te rn a l influences" (1962,  p .  103). I f  th ese  magical prac

t ic e s  a re  regarded , l ik e  o th er symbolic p roducts, as expressions 

through pro j ection  of inner psychic even ts, th ese  p ra c tic e s  can be 

understood as a  kind o f sp a ll  th a t  i s  c a s t  on one’s own p e rso n a lity .

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



www.manaraa.com

121

Jung in te rp re te d  th e  psychological value o f th ese  p rac tice s  involving

mandala symbolism in  th is  way:

By means o f these  concrete perform ances, th e  a tte n tio n , o r "better 
s a id , th e  in te r e s t ,  i s  brought back to  an in n e r, sacred  doma in, 
which i s  th e  source and goal . . . which contains th e  u n ity  o f 
l i f e  and consciousness. The u n ity  once possessed has been lo s t ,  
and must now be found again , (1962,  p , 103)

From c l in ic a l  observations, Jung found th a t ,  as a ru le ,  mandala 

images a r is e  spontaneously in  th e  dreams, fa n ta s ie s , and drawings of 

modern people during tim es o f psychic d is so c ia tio n , d iso r ie n ta tio n , or 

re o r ie n ta tio n  (Jung, 1959a, 1959b). Jung observed th is  in  ch ild ren  

between th e  ages o f 8 and 11 whose paren ts  were about to  be divorced, 

in  ad u lts  in  a n a ly tic a l treatm ent who were faced w ith th e  c r is e s  of 

apparently  in so lu b le  c o n f lic ts , and in  schizophrenics whose conscious

ness had become overwhelmed by invasions o f  th e  unconscious realm  

(1959a). In  Jung’s view, such s ta te s  o f emotional and mental d iso rder 

and confusion appear to  be compensated in  th e  p e cu lia r , severe con

s tru c t io n  o f th e  symbol, th a t  i s ,  i n  th e  appearance o f a  c e n tra l po in t 

to  which everything i s  re la te d  o r by  a concentric  arrangement o f  th e  

d isordered  m u ltip l ic i ty , Jung in fe r re d  th a t  " th is  i s  ev iden tly  an 

attem pt a t  s e lf-h e a lin g  on th e  p a r t  o f Nature, which does no t spring  

from conscious re f le c t io n  but from an in s t in c t iv e  impulse (1959a, 

p . 388),

To S t ,  Augustine (35U-ll30) and to  th e  alchem ists who borrowed 

from him, th e  id ea  somehow occurred th a t God was a c i r c le  whose cen te r 

was everywhere and whose circum ference nowhere. Regarded as th e  most 

p e rfe c t form in  P la to ’ s Timaeus, which became th e  prime a u th o rity  o f 

Hermetic philosophy, th is  shape was assigned by th e  alchem ists to  th e

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



www.manaraa.com

122

most p e rfe c t substance, the  go ld , to  th e  anima raundi (world sou l) or 

anima media n a tu ra  (so u l a t  th e  midmost po in t o f n a tu re ) , and to  th e  

f i r s t  c rea ted  l ig h t  (Jung, 1938). I n  alchem ical th ink ing , th e  macro

cosm was formed by the  c rea to r " in  forma rotunda e t  globosa" (c irc u la r  

and s p h e r ic a l) , th a t  i s ,  in  th e  p e rfe c t form. The sm allest p a r t  o f the  

whole, th e  p o in t, was also p e rfe c t (Jung, 1938). The image o f th e  

D eity , conceived as a  p o in t, dormant and concealed in  m atte r, was th e  

condition  th e  alchem ists r e fe r re d  to  as th e  o r ig in a l chaos, o r th e  

earth  o f p a rad ise , or th e  round f is h  in  th e  sea , or th e  rotundum, or 

th e  egg (Jung, 1938). The goal o f th e  alchem ical work was to  e x tra c t 

th e  demiurge, th a t  i s ,  the  p e rfe c t be ing , from th e  embrace o f th e  four 

elements o r th e  four co n stitu en ts  o f th e  round w orld. This goal was 

re fe rre d  to  as aurum philosophicum (th e  philosopher’s g o ld ). Gerhard 

Dorn, who wrote during the  seventeenth  century , and o ther alchem ists 

in s is te d  th a t  th i s  gold was n o t to  be confused w ith o rd inary  gold: 

"Aurum nostrum non e s t  aurum vulgi" (Our gold i s  not th e  gold o f  th e  

common rabb le) (c ite d  in  Jung, 1953a, p . 3k ) .

Avarice i s  one o f th e  o r ig in a l  motives o f  th e  ro y a l a r t  (Jung, 

1967) among th e  many alchem ists who were firm ly  convinced th a t  th e i r  

whole occupation was w ith chemical substances. But, Jung sa id , " th e re  

were always a few fo r whom lab o ra to ry  work was p rim arily  a  m atter o f 

symbols and th e i r  psychic e ffe c t"  (1953a, p . 3U). These few were q u ite  

conscious o f th e  d if fe re n t p o in ts  o f view about th e  n a tu re  o f th e  work, 

and th ey  condemned th e  naive goldmakers as l i a r s ,  frauds, and dupes, 

making c le a r  th a t  th e  gold th ey  (the  few) sought was th e  aurum non 

v u lg i (Jung, 1953a).
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Alchemists d iffe re d  on what was an e ffe c tiv e  method fo r  procuring 

th e  dormant demiurge. Some sought a  sp e c ia lly  ac tiv e  in g red ien t or 

p rep ara tio n  fo r  th is  purpose. Others devised various formulas in  th e i r  

attem pts to  c rea te  a round substance by a s o r t  of syn thesis  c a lle d  

conjunctio  (Jung, 1938). One such formula i s  found in  th e  L a tin  

alchem ical t r a c t  "Rosarium Philosophorum" (lf?!?0), which says: "Make a

round c i r c le  of man and woman, e x tra c t therefrom  a quadrangle and from 

i t  a  t r i a n g le .  Make th e  c i r c le  round and thou sh a lt have th e  P h ilo s

opher's  Stone" (c i te d  in  Jung, 1938, pp. 67, 68) .  This s to n e , or 

la p is ,  was symbolized as a  p e rfe c t being o f herm aphroditic n a tu re .

From th e  th ir te e n th  century  onward, C h ris tian  alchem ists compared th e  

la p is  to  C h r is t .  Hence, i t  can be concluded th a t ,  in  th e  body of 

alchem ical symbolism, th e  c i r c le  o r globe e i th e r  ex trac ted  from or 

containing th e  four and th e  c e n tra l  po in t meant th e  D e ity  (Jung, 1938).

The q u a te m ity  (or th e  four in  one) appears in  C h ris tian  ico n o l- 

ogy and m ystical sp ecu la tion , in  Gnostic systems where i t  p lays a  s t i l l  

g re a te r  ro le ,  and as near to  th e  p resen t as th e  e igh teen th  cen tu ry  in  

Hermetic o r alchem istic  philosophy (Jung, 1938). The fo u r symbolizes 

th e  aspects and q u a li t ie s  o f th e  One. This id e a , according to  Jung, i s  

found not on ly  in  Greek, L a tin , and Egyptian cu ltu re  b u t a lso  i s  promi

nent among th e  red  In d ian s . I t  i s ,  in  f a c t ,  found p ra c t ic a l ly  every

where and in  a l l  ages. Of presumably p re h is to r ic  age, th e  fou r i s  

always a sso c ia ted  w ith  th e  id ea  o f a  w orld-creating  d e ity  (Jung, 1938).

Over th e  years beginning as f a r  back as 1911)., Jung and h is  col

leagues had seen so many cases o f th i s  k ind o f  symbolism ( v iz . ,  th e  

mandala and th e  q u a tem ity ) in  th e  dreams and fa n ta s ie s  o f modem
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in d iv id u a ls  th a t  i t s  reg u la r and meaningful occurrence could not be

disregarded  (Jung, 1938). Jung found i t  remarkable " th a t an id ea  of

God, u t t e r ly  absent from th e  conscious mind o f modem man, re tu rn s  in  a

form known consciously  th re e  hundred or four hundred years ago" (1938,

p .  69). Jung made use o f th e se  find ings in  th e  following way:

The ap p lica tio n  of th e  comparative method ind u b itab ly  shows th e  
q u a te m ity  as being a  more or le s s  d ire c t rep re sen ta tio n  of th e  
God m anifested in  h is  c re a tio n . We might, th e re fo re , conclude 
th a t  th e  symbol, spontaneously produced in  th e  dreams of modem 
people, means th e  same th in g —th e  God w ith in . (1938, p .  72)

God-iraages ( i . e . ,  th e  c i r c le  and th e  q u a tem ity ) were regarded by

Jung as symbolic o f  a  dynamic psychic cen te r which i s  not id e n t ic a l  to

th e  ego or to  consciousness a lone . This can be in fe rre d  from th e i r

symbolic con ten t. I t  i s  not unusual fo r  in d iv id u a l mandalas to  show a

d iv is io n  o f a  dark and a  l ig h t  h a lf  along w ith  th e i r  ty p ic a l symbols.

This in d ic a te s  a wholeness or t o t a l i t y  surpassing consciousness a lone,

because th e  u n iv e rsa l symbol fo r  consciousness i s  l ig h t .  Therefore, th e

wholeness re fe rs  to  a  t o t a l i t y  which includes no t only consciousness

bu t th e  unconscious as w e ll, c h a r a c te r is t ic a l ly  symbolized as darkness

(Jung, 1939a). At th e  very  l e a s t ,  th ese  symbols excel in  "wholeness"

th e  conscious mind when i t  i s  to m  by c o n f l ic ts ,  and they  surpass i t  in

completeness (Jung, 1939a, 1939b).

The mandala, th en , i s  a symbol o f psychic t o t a l i t y  and a t  th e

same tim e a God-image because th e  c e n tra l  p o in t, c i r c le ,  and q u a te m ity

a re  well-known symbols fo r  th e  D e ity . This i s  th e  reason Jung re fe rre d

to  these  images as symbols o f th e  s e l f ,  th a t  i s ,  th e  nonego cen te r o f

th e  p e rso n a lity . In  Jung 's  view, i t  i s  im possible to  d is tin g u ish

em pirica lly  between th e  " se lf"  and "God" (Jung, 1939a). The content of
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symbols o f t o t a l i t y ,  whether th ey  a re  found in  h is to r ic o -re lig io u s  

forms, in  ind iv id u a l dreams, o r in  fan ta sy -lik e  p ro jec tio n s  upon liv in g  

people (as in  tran sfe ren ce  phenomena or in  various forms of hero- 

worship, fo r in stance) i s  always th e  same: I t  conveys the  id e a  o f an

overpowering, all-em bracing, complete or p e rfe c t be ing . Unity and 

t o t a l i t y ,  then , express th e  h ighest conceivable value, because a l l  

statem ents about God a lso  apply to  th e  em pirical symbol (Jung, 1959b).

Besides th e  mandala and q u a te rn ity  images, the  s e l f  can a lso  

appear in  o ther forms. Jung found th a t ,  both  in  dreams and in  i t s  

h is to r ic a l  m odality, th e  s e l f  w il l  appear in  forms th a t  rep resen t th e  

th ing  of h ighest va lue . Some o f th ese  symbolic forms a re : a  man of

hero ic p roportions, an animal w ith  magical a t t r ib u te s ,  o r a  magical 

v e s se l. The s e l f  can a lso  be recognized in  th e  form o f an u ltim a te  or 

supreme g o a l, some " tre a su re  hard  to  a t ta in ,"  such as a jew el, r in g , or 

crown (Jung, 1998).

The in a b i l i ty  to  d is tin g u ish  between th e  s e l f  as psychic t o t a l i t y  

and th e  God-image i s  seen q u ite  p la in ly  in  re lig io u s  phenomena where 

th e  two ideas always appear blended to g e th e r. In  Johannine w ritings 

and in  those o f S t. Pau l, we f in d  the  concept o f the  in n e r C h ris t . For 

example, i n  G alatians 2:20, Paul w rote, "Yet not I ,  bu t C hris t l iv e th  

in  me" j and in  Acts 17:28, he s a id , "In  Him we l iv e ,  and move, and have 

our being ." P sychologically , C h ris t as both  human and d iv in e  i s  a 

symbol o f th e  s e l f ,  a t o t a l i t y  symbol in  human form or th e  man o f 

hero ic  p ro po rtions. He i s  "o f one substance w ith th e  Father" according 

to  th e  so -c a lle d  Athanasian Creed of 381 A.D. The dogma o f  th e  T r in ity  

i s  another exanple o f th is  b lend ing . According to  C h ris tian  teach ing ,

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



www.manaraa.com

126

when C h r is t 's  physical presence was removed from th e  w orld , he l e f t  

behind the  Holy Ghost, which under c e r ta in  conditions could be received 

by th e  o rd inary  human being . Thus, in  Ju n g 's  view, by means o f th e  

symbolic import o f th e  dogmatic id ea  o f  th e  Holy Ghost, "man as a 

s p i r i tu a l  fo rce  i s  s u r re p ti t io u s ly  included in  the  mystery of th e  

T r in ity . . . . The T r in ity , th e re fo re , d isc lo ses  i t s e l f  as a symbol 

th a t  comprehends th e  essence o f th e  d iv ine and th e  human" (1958,

p . 161).

The same blending o f th e  human t o t a l i t y  symbol o r s e l f  w ith  a 

God-image i s  found in  Hinduism. Here, th e  atman i s  th e  l i f e  p r in c ip le , 

th e  so u l, s e l f ,  or in d iv id u a l essence; and a t th e  same tim e , i t  i s  

id e n tif ie d  as Brahman, th e  animating p r in c ip le  o f th e  cosmos.

In  Chinese philosophy, Tao i s  a  condition  o f  th e  mind and also  

th e  reg u la tin g  p r in c ip le  of cosmic events (Jung, 1958). Tao i s  the  

Middle Way between th e  dark, symbolic o f th e  unconscious, and th e  

l ig h t ,  which in  th e  language o f symbols rep resen ts  consciousness. As 

such, th e  Middle Way i s  th e  c re a tiv e  cen ter o f a l l  th in g s  (Jung,

1953b).

M ystics o f every major re lig io u s  t r a d i t io n  v iv id ly  express th e  

psychological experience of oneness w ith  God, a m etaphysical o b je c t, in  

th e  id ea  o f the  m ystical union (Jung, 1958).

lik ew ise , th is  same blending i s  found in  alchemy. Horienus 

Romanus, an alchem ist o f th e  seventh and eighth  c e n tu r ie s , he ld  th a t 

God made the  world out o f  four unequal elements and s e t  man between 

them as th e  "g rea te r ornament." "This th in g  [jL.eo, th e  la p is  o r 

s tone^  f" wrote Morienus, " is  ex trac ted  from th e e , fo r  thou  a r t  i t s
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ore$ in  thee  th ey  fin d  i t "  (c ite d  in  Jung, 1959b, p . 166). Morlenus 

went on to  say th a t  th e  la p is  contains th e  four elements and th a t  i t  i s  

th e re fo re  l ik e  th e  cosmos and i t s  s tru c tu re  (Jung, 1959b). A lso, in  

alchem ical th in k in g , th e  la te n t  demiurge th a t  i s  dormant and concealed 

in  m atte r, besides being an image o f th e  D eity , i s  a lso  ca lled  homo 

philosophicus (ph ilo soph ica l man), th e  second Adam. The L a tin  alchem

ic a l  t r a c ts  explained th a t  th e  o r ig in a l Adam was m ortal, because he 

consis ted  of th e  co rru p tib le  four elem entsj whereas th e  second Adam, 

th e  Adam Kadmon, i s  immortal, because he co n sis ts  o f th e  one pure and 

in c o rru p tib le  essence. The second Adam i s  o ften  id e n t i f ie d  w ith  C hris t 

in  these  w ritin g s  (Jung, 1938)• Consequently, the  la te n t  demiurge i s  

sim ultaneously an image o f  God and o f th e  immortal essence o f th e  human 

being .

The foregoing in s tan ces  o f  th e  blending o f  symbols o f  th e  s e l f  

and God-images th a t  appear in  a h is to r ic o -re lig io u s  form a re  examples 

o f what Jung meant when he sa id  th a t  dogma, as a h is to r ic a l  form of 

archetypal m a te ria l, expresses a psychological fa c t w hile po in ting  a t  

th e  same tim e to  i t s  m etaphysical o b je c t. This m a te ria l a lso  provides 

a number o f examples o f th e  m ultiva len t capac ity  o f re lig iouB  symbols 

to  bring  to g e th e r a number o f meanings in to  a continuous m odality 

which a re  no t a t  a l l  evident on th e  le v e l o f ord inary  percep tion  or 

o f o rd inary  experience.
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The Experience of th e  S e lf

When symbols o f th e  s e l f  appear spontaneously, th e y  o ften  have an 

accompanying a f fe c t iv e  component. Jung s a id  th a t  th e  experience o f the  

archetype o f th e  s e l f  "has th e  q u a lity  o f num inosity, o ften  to  a  high 

degree, [[and th e re fo re  i t[ ]  ranks among re lig io u s  experiences" (1938, 

p . 73). C h a rac te ris tic  e ffe c ts  th a t  accompany th e  spontaneous appear

ance or production of th is  symbol are  fee lin g s  o f profound harmony, of 

re le ase  following a moment o f supreme pain and d is t r e s s  3 o r i t  marks a 

re ig n  of peace following a long and f u t i l e  period  o f worry (1938) .

Jung a lso  observed th a t  n eu ro tic  and d isso c ia ted  conditions improved 

considerably  to g e th e r w ith general adap ta tion  on and following th e  

occurrence of th i s  symbol (1938). According to  Jung, th e  th e rap eu tic  

e ffe c t can be read in  th e  content o f th e  symbols them selves, fo r they

o ften  rep resen t very  bo ld  attem pts to  see and pu t to g e th er 
apparen tly  ir re c o n c ila b le  opposites and b ridge  over apparen tly  
hopeless s p l i t s .  Even th e  mere attem pt in  th is  d ire c tio n  u su a lly  
has a  healing  e f f e c t ,  bu t only when i t  i s  done spontaneously. 
Nothing can be expected from an a r t i f i c i a l  r e p e t i t io n  or a 
d e lib e ra te  im ita tio n  o f such images. ( I9!?9a , pp . 389- 390)

Symbols o f th e  s e l f  have the  q u a li ty  o f being m ediating or 

"un iting" symbols, because, as a  ru le , they  rep resen t th e  conjunction 

o f a  s in g le  or double p a ir  o f opposites, th a t  i s ,  e i th e r  a  dyad or a 

quatern ion . They b rin g  to g e th e r in to  a  harmonious p o r t r a i t  what sym

b o lic a l ly  corresponds to  th e  o u ter experience o f l i f e  w ith  i t s  par

t i c u la r  conscious o rie n ta tio n  ( i . e . ,  th e  ego p e rso n a lity , which i s  

n e ce ssa rily  lim ited ) and th e  inner non ra tio n a l r e a l i t y ,  th u s  presenting 

an image of human wholeness o r t o t a l i t y .  The symbols d ep ic t th e  union 

of e s s e n tia l ly  c o n flic tin g  elements as a lready  accomplished, "and thus
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Q ease] th e  way to  a h e a lth ie r  and q u ie te r  s ta te  ( ’sa lv a tio n * )’’ (Jung,

1959b, PP. 19U-195).

Because o f th e  sp ec ia l psychological e f fe c ts  asso c ia ted  w ith  the

symbols of th e  s e l f  and because o f th e  content o f th e  symbolism i t s e l f ,

th e  mandala o r q u a te m ity  has, in  Jung* s view, th e  d ig n ity  o f being a

"reconciling  symbol" (1938). As such, i t  expresses th e  same in te n t  as

th e  symbol in  i t s  h is to r ic a l ,  dogmatic form, namely, C hrist o r the

c ro ss, which conveys th e  re c o n c ilia tio n  o f God and th e  human being .

So, i t  seemed to  Jung th a t  one could sum up what people say about th e i r

experience involving mandala symbolism in  t h i s  way:

They came to  them selves, th ey  could accept them selves, they  were 
able to  become reconciled  to  themselves and by th i s  th ey  were 
a lso  reconciled  to  adverse circum stances and even ts. This i s  
much l ik e  what was form erly expressed by saying: He has made h is  
peace w ith  God, he has s a c r if ic e d  h is  own w i l l ,  he has submitted 
him self to  th e  w il l  o f God. (1938, p . 99)

The in d iv id u a tio n  process beginning w ith  th e  encounter w ith  one’s 

shadow, followed by a deeper involvement in  l i f e  i t s e l f  w ith a l l  i t s  

accompanying problems and su ffe rin g s , i f  allowed i t s  own course without 

s ig n if ic a n t in te rfe re n c e  and c o n s tr ic tio n  from th e  ra t io n a l  conscious

n ess , seems to  come to  a  climax as in  an i l l n e s s .  At t h i s  p o in t, Jung 

sa id , th e  d e s tru c tiv e  powers a re  converted in to  healing  fo rces (1958). 

In  Jung 's  view, " th is  i s  brought about by th e  archetypes awaking to  

independent l i f e  and tak ing  over th e  guidance o f th e  psychic person

a l i t y ,  thus supplanting th e  ego w ith  i t s  f u t i l e  w illin g  and s triv in g "  

(1958, p . 31(5). Thus, when th e  archetypes o f the  unconscious are  

a c tiv a ted , a re lig io u s  person would say th a t  guidance has come from God 

and not from th e  human w i l l .
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The n a tu ra l process th a t  leads to  th e  transfo rm ation  of th e  

p e rso n a lity  i s  i n i t i a t e d  a t  th e  moment when dream or fan tasy  m otifs 

appear which have no demonstrable source in  consciousness (and th e re 

fo re  cannot be reduced to  personal experience). For in s tan ce , th e  

C h ris tian  symbol of th e  D eity  i s  a  t r i n i t y  and i s  consciously  known to  

m illio n s . (T rin ity  images are  sp ec ia l in stances o f d e ity  symbols, 

which a re  d iscussed a t  leng th  by Jung in  "A Psychological Approach to  

th e  Dogma o f th e  T r in ity ,"  in  Volume 11 o f th e  C ollected  Works, Psy

chology and R elig ion : West and E as t, published i n  1958.) When, th e re 

fo re , the  psyche spontaneously produces a mandala or q u a te m ity  image, 

an age-old symbol o f th e  D eity  unknown to  modem C h ris tian s , something 

i s  going on beyond what i s  consciously known.

Jung observed th a t ,  to  th e  p a t ie n t ,  i t  i s  l ik e  a rev e la tio n  when 

something emerges from th e  depths o f th e  psyche th a t  has no t been p a rt 

o f conscious experience and i s  a lso  beyond co n tro l o f  th e  personal 

w i l l .  The sense o f th e  autonomy of th ese  psychic contents i s  o ften  

f e l t  in  a  number o f  ways; simply in  th e  deep im pression made upon th e  

person by th e  independent way dreams deal w ith  one* s problemj or i t  

could be th a t  fan ta sy  b rings to  awareness something fo r which th e  

conscious mind was com pletely unprepared; o r , most freq u en tly , i t  i s  by 

means of th e  numinous e f fe c t  o f  archetypal contents which ex erts  a 

strong in fluence  whether or no t th e  contents are  understood by the  

conscious mind (Jung, 1958).
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The Autonomy o f th e  S e lf : 
or the  ’’D ivine11 Contents 
o f th e  Unconscious

Jung explained th a t  in te l le c tu a l ly  and em p irica lly  i t  i s  co rrec t 

to  speak o f "autonomous contents" in  re fe rence  to  th e  phenomena o f th e  

c o lle c tiv e  unconscious. Yet, he in s is te d ,  i f  th e  id e a  o f "d iv in ity "  i s  

l e f t  ou t, something o f g rea t psychological importance i s  m issing. Only 

by using th e  concept o f  a d ivine being do we give a p t expression to  the  

p e cu lia r  way in  which th e  autonomous contents a re  experienced (Jung, 

1953a). Ju s t as th e  world does no t accommodate i t s e l f  to  our expecta

t io n s , n e ith e r  can we conjure up a God who conforms ex ac tly  to  our 

wishes and id e a s . "Therefore, by a ffix in g  th e  a t t r ib u te  'd iv in e ' to  

th e  workings o f th e  autonomous con ten ts, we a re  adm itting  th e i r  r e la 

t iv e ly  su p erio r force" (Jung, 1953b, p . 239).

E m pirically , th e  God-image i s  th e  symbolic expression "o f a 

p a r t ic u la r  psychic s ta t e ,  o r fu nc tion , which i s  ch arac te rized  by i t s  

absolu te ascendency over th e  w il l  o f  the  su b je c t, and can th e re fo re  

b ring  about o r enforce ac tions and achievements th a t  could never be 

done by conscious e ffo r t"  (Jung, 1971* p . 2l|3) • The concept o f God 

simply form ulates a  d e f in i te  psychological f a c t ,  namely, th e  presence 

o f  such sovereign powers w ith in . This experience o f th e  independence 

and sovereign ty  of c e r ta in  psychic contents th a t  have th e  power to  

thw art th e  w i l l  i s  perhaps th e  most compelling reason fo r  Jung1s in s is 

tence th a t  th e  archetype of th e  s e l f  "has as much to  do w ith th e  ego as 

th e  sun w ith  th e  e a r th . They a re  not in terchangeable" (1953b, p . 238).

The s e l f  r e fe rs  to  a t o t a l i t y  beyond but inc lud ing  consciousness 

o r , in  o ther words, to  a t o t a l i t y  which inc ludes aspects o f th e  psyche
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th a t  a re  transcendent to  consciousness. As Jung saw i t ,  th e  em pirical 

and h is to r ic a l  symbols suggest th a t  th e  psyche i s  a  t o t a l i t y  in  which 

th e  ego i s  contained, and not th e  o ther way around. Jung 's  tongue-in- 

cheek remark made t h i s  c le a r : "Maybe th e re  a re  f ish e s  who be lieve  th a t

they  contain th e  sea" (Jung, 1967, p . $ 1 ). Thus, th e  ego, from th is  

p e rspec tive , i s  to  be conceived as being "subordinated to ,  or contained 

in ,  a  superord inated  s e l f ,  [which i t s e l f  i s  the[] cen ter o f  th e  t o t a l ,  

i l l im i ta b le  and in d e fin ab le  psychic p e rso n a lity "  (Jung, 1938, p . J48) .

Jung explained th a t  th e  term  s e l f , denoting a dynamic complex 

which i s  th e  nonego cen te r o f th e  personal system, i s  simply a psycho

lo g ic a l concept to  express an unknowable essence o f th e  in d iv id u a l 

which transcends our powers o f comprehension. I t  could as w ell be 

c a lled  th e  "God w ith in  us" (Jung, 195>3b). Jung chose th e  term  s e l f  in  

order to  make c le a r  th a t  h is  concern was w ith  th e  form ulation o f 

em pirical fa c ts  and no t w ith  m etaphysics.

There I  would tre sp a ss  upon a l l  manner o f re lig io u s  conv ic tions. 
Living in  th e  West, I  would have to  say C h ris t in s te ad  o f " s e lf ,"  
in  th e  Near East i t  would be Khidr, in  th e  F ar East atman or Tao 
or th e  Buddha, in  th e  Far West maybe a hare  o r Mondamin, and in  
cabalism  i t  would be T ife re th . Our world has shrunk, and i t  i s  
dawning on us th a t  humanity i s  one. . . .  [_and that"] th e re  i s  
only one t r u th  £ that[] speaks in  many tongues. (1965a, p . I4IO)

The s e l f ,  or God-image, i s  demonstrably n o t something invented, 

bu t i s  an experience which comes upon us spontaneously. The uncon

scious God-image can th e re fo re  a l t e r  th e  s ta t e  o f consciousness, ju s t  

as consciousness can modify th e  God-image once i t  has been perceived 

(Jung, 19E>9a). According to  Jung, th e  in p a c t upon our psychology i s  

tremendous when i t  i s  recognized th a t  God, w ith  a l l  th e  a t t r ib u te s  ever 

asso c ia ted  w ith  th e  D eity in  h is to ry  and experience, i s  a  function  of
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th e  unconscious. This im plies "a  re c ip ro c a l and e s s e n tia l  r e la t io n  

between man and God, whereby man can be understood as a function  o f 

God, and God as a psychological function  o f man" (1971, p . 2143) .

In  Jung’ s th in k in g , the  id ea  o f God as an ab so lu te , hence, beyond 

a l l  human experience, makes God e s s e n tia l ly  ir r e le v a n t  fo r  th e  human 

being . There i s  no re la tio n sh ip  in  th a t  case . However, i f  God i s  a 

powerful impulse o f th e  sou l o r, in  o ther words, an autonomous "divine" 

complex o f th e  psyche, then  God can become im portan t, because he can 

have an e f fe c t ,  even po ssib ly  an unpleasant one (Jung, 1967). In  fa c t ,  

God then becomes a  moral problem, because he can touch our l iv e s  (Jung, 

1933b). Jung has noted , however, th a t ,  even among th ose  who claim  a 

c e r ta in  b e l ie f  in  God, th e re  i s  a  re lu c tan ce  to  e n te r ta in  th e  id ea  of 

God w ith in  th e  psyche. This i s  o ften  a ided  by re lig io u s  education 

which always deprecia ted  th is  id ea  as "m ystica l."  "Y et," Jung sa id ,

" i t  i s  p re c is e ly  th e  ’m y stica l1 id ea  which i s  enforced by th e  n a tu ra l 

tendencies o f th e  unconscious mind" (1938, p . 73 ).

Wholeness and Healing

In  th e  process o f in d iv id u a tio n  when symbols expressing t o t a l i t y  

a r is e  spontaneously, Jung regarded them as " th e  remedy w ith  whose help 

neu ro tic  d is so c ia tio n s  can be re p a ire d , by re s to r in g  to  th e  conscious 

mind a  s p i r i t  and an a t t i tu d e  which from tim e immemorial have been f e l t  

as solving and healing  in  th e i r  e ffe c ts"  (1938, p .  191). Experience o f 

th ese  symbols and th e  proper understanding o f them gained by a  knowledge 

o f t h e i r  h is to r ic a l  p a ra l le ls  a re  th e  p reconditions o f  h ea lin g . In  

Jung’ s observation , i t  i s  in  th i s  way only th a t  th e  conscious mind can
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acquire th e  in te l le c tu a l  categories  and the  moral fe e lin g s  necessary  

fo r  the a ss im ila tio n  of th ese  products o f th e  unconscious. The goal of 

th e  in d iv id u a tio n  process i s  th e  syn thesis  on a  conscious le v e l o f th e  

s e l f .

Jung 's  conception of psychological d is t r e s s  in  whatever form i t  

occurs i s  a t  bottom "always a  m atter o f a  consciousness lo s t  and o b s ti

n a te ly  stuck  i n  one-sidedness, confronted w ith  th e  image o f in s t in c t iv e  

wholeness and freedom" (i960, p . 199). I t  i s  as i f  th e  modem ra t io n a l  

in d iv id u a l were suddenly confronted w ith  a  p ic tu re  o f the  archaic 

in d iv id u a l w ith  h is  strange world o f s p i r i tu a l  id e a s , "who, compen

sa ting  and co rrec tin g  our one-sidedness, emerges from th e  darkness and 

shows us how and where we have deviated from th e  b asic  p a tte rn  and 

c ripp led  ourselves psych ically41 (Jung, I960, p .  90).

C lin ic a l observations in d ica ted  to  Jung th a t  th e  contents o f th e  

unconscious which break  through in to  consciousness a re  f a r  from being 

random. I t  appeared to  him th a t  sp ec if ic  re la t io n s  e x is t  between th e  

conscious contents and th e  p a r t ic u la r  m anifestations o f th e  unconscious 

a t  any given tim e . For in s tan ce , these  re la t io n s  p e r ta in  between 

dreams and th e  waking consciousness. "Every invasion  o f th e  uncon

scious i s  an answer to  a d e f in i te  conscious s i tu a t io n , and th is  answer 

follows from th e  . . . t o t a l  d isp o s itio n  which . . .  i s  a  simultaneous 

p ic tu re  in  p o te n tia  o f psychic existence" (Jung, 1958, p . 552). Con

sciousness has n e ce ssa rily  a fragmentary c h a rac te r , whereas

th e  re a c tio n  coming from th e  d isp o s itio n  always has a t o t a l  
c h a rac te r, as i t  r e f le c ts  a  na tu re  which has not been divided up 
by a d iscrim inating  consciousness. Hence i t s  overpowering 
e f f e c t . I t  i s  th e  unexpected, a ll-em bracing , completely i l l u 
m inating answer. (Jung, 1958, p . 552)

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



www.manaraa.com

135

Jung concluded th a t  th e  re la tio n sh ip  between consciousness and 

th e  unconscious i s  e s s e n tia l ly  compensatory. That i s ,  when conscious

ness does no t adequately r e f le c t  th e  t o t a l i t y  o f th e  psyche, th e  uncon

scious w il l  p resen t to  consciousness in  some symbolic way th e  p a r t o f 

th e  whole which consciousness la c k s . The re g u la tin g  processes o f th e  

■unconscious bring  to  consciousness everything th a t  i s  necessary  fo r  th e  

completion and wholeness o f th e  conscious o r ie n ta tio n .

But, because o f th e  t o t a l i t y  o f th e  d isp o s itio n  o f th e  uncon

scious, which includes th e  p o te n t ia l i ty  fo r  c e r ta in  m etaphysical ideas 

and th e  numinous q u a li ty  assoc ia ted  w ith  them, th ese  contents can be 

assim ila ted  by th e  ra t io n a l  conscious mind and by th e  fe e lin g s , i f  a t 

a l l ,  only b i t  by b i t  over tim e . When a t  l a s t  th ey  come to  be meaning

f u l ly  in te g ra te d  in to  th e  conscious l i f e ,  a form o f psychic ex istence 

r e s u lts  which b e t te r  corresponds to  th e  whole o f th e  individual* s 

psychic system, and so th e  f u t i l e  c o n f lic ts  between th e  conscious s ta te  

and th e  unconscious r e a l i t y  a re  abolished  (Jung, 1958).

A negative  p o s s ib i l i ty  asso c ia ted  w ith  th e  a ss im ila tio n  o f uncon

scious contents could be mentioned h e re . This i s  th e  case in  which th e  

ego i s  sim ply overwhelmed by th e  fa sc in a tin g  power o f  th e  unconscious 

m a te ria l. The ego y ie ld s  i t s  own v a lid  p o in t o f view th a t  i s  grounded 

in  the  experience o f ex te rn a l r e a l i t y  and, in s te a d , id e n t i f ie s  i t s e l f  

w ith the  p a r t ic u la r  i r r a t io n a l  content and i s  possessed by i t  (Jung, 

1953b, 1959b).

A ssim ilation  of th e  liv in g  content o f the  unconscious i s  what 

produces th e  healing  e ffe c t on th e  psychic l i f e  o f  th e  in d iv id u a l. 

(This e ffe c t extends i t s  sa lu ta ry  in fluence  to  the  physica l dimension
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in so fa r  as th e  l a t t e r  i s  a ffe c ted  by th e  form er.) C lin ic a l experience

demonstrated to  Jung th a t  th e  only th in g  ab le  to  convince th e  c r i t i c a l

mind of modem people was, indeed, th e  experience o f th ese  symbols o f

th e  unconscious. And th e  symbols were convincing, he s a id , fo r  very

o ld-fash ioned reasons:

They were simply overwhelming, which i s  an English rendering o f 
th e  L a tin  word "convincere." The th in g  th a t  cures a neurosis 
must be as convincing as the  n e u ro s is5 and s in ce  th e  l a t t e r  i s  
only  too r e a l ,  th e  h e lp fu l experience must be an equal r e a l i ty .
I t  must be a very  r e a l  i l lu s io n ,  i f  you want to  put i t  
p e s s im is tic a l ly . (Jung, 1938, p . l i l t )

Jung found a  f a i r  number o f people who had to  take th ese  experi

ences very  s e r io u s ly  i f  they  wanted to  l iv e  a t  a l l .  They were caught 

having to  make a choice "between th e  d e v il and th e  deep se a ,"  as he put 

i t  (1938, p . 113). The d e v il, in  th is  case , i s  th e  con fron ta tion  w ith 

th e  s e l f ,  th e  God-image w ith in , w ith the  very  g re a t demands which th e  

a ss im ila tio n  o f th i s  content p laces upon th e  in d iv id u a l in  every 

re sp ec t: in te l l e c tu a l ,  em otional, moral, p h y sica l, s p i r i tu a l .  l e t ,

th i s  i s  th e  hero ic  p a th . The deep sea i s  th e  neu rosis  o r o ther psychic 

c o n f l ic t ,  which i s  th e  equivalent of a s p i r i tu a l  death  (Jung, 1938).

The Function o f R elig ious 
Symbol, R ite , and Dogma

Because consciousness and unconsciousness cannot be u n ited  by

v ir tu e  o f  t h e i r  being tru e  opposites, an i r r a t i o n a l  and supraord inate

" th ird 11 th in g  emerges th a t  i s  capable o f  u n itin g  th e  o p p o site s . This

i s  th e  re lig io u s  symbol. The symbol p a r t ic ip a te s  in  and i s  derived

from both  consciousness and the  unconscious and th e re fo re  has th e

capac ity  to  u n ite  them bo th . I t  u n ite s  th e i r  conceptual p o la r i ty
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through I t s  form and th e i r  emotional p o la r i ty  through i t s  numinosity 

(Jung, 1959b)• The symbol i s  th e  p rim itiv e  expression o f th e  uncon

scious psyche (Jung, 1962). Hence, fo r in s ta n ce , Jung regarded th e  

symbol-producing function  o f dreams as n a tu re 's  attem pt to  b ring  our 

o r ig in a l mind to  consciousness (Jung, 1950).

Because th e re  i s  no o ther way to  reach  th e  unconscious, the  

in d iv id u a tio n  process can never do w ithout the  symbol (Jung, 1962).

That symbols which emerge on th e  le v e l o f  in d iv id u a l phenomenology have 

a m ythical ch arac te r can be v e r if ie d  by th e i r  h is to r ic a l  p a r a l le l s .

The old  mythologems which appear in  dreams and upon which a l l  re lig io n  

i s  based a re  th e re fo re  th e  re v e la tio n  o r expression o f th e  preconscious 

psyehe (Jung, 1959a). Thus, re lig io u s  myth w ith  i t s  m etaphysical 

id e a s , i t s  r i t e s  and dogmas, becomes th e  n a tu ra l and ind ispensab le  

in term ed ia te  s tage  between unconsciousness and th e  widening o f con

sciousness (Jung, 1973). "R elig ion ," s a id  Jung, " i s  a  v i t a l  l in k  with 

th e  psychic processes independent o f  and beyond consciousness" (1959a,

p . 15W.

In  th e  various re lig io n s , th e  hidden tre a su re s  o f th e  unconscious 

psyche a re  p ro jec ted  in to  th e  sacred f ig u res  (Jung, 1950). Whereas 

t h i s  i s  equally  tru e  o f  Hinduism w ith i t s  v a s t pantheon and o f the  

o ther re lig io u s  systems o f th e  E ast, Jung s tre sse d  th a t  th e  g rea t 

re p o s ito ry  o f ancien t mythological ideas th a t  forms th e  s p i r i tu a l  

h e ritag e  o f th e  West i s  to  be found in  th e  body o f C h ris tian  dogma th a t 

has been r ic h ly  developed over cen tu ries  and preserved by th e  Catholic 

Church. This undamaged world o f dogmatic id eas  prov ides, in  Jung 's 

judgment,
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a worthy recep tac le  fo r  th e  p le th o ra  o f fig u res  in  the  uncon
scious and in  th is  way Q rivesJ v is ib le  expression to  c e r ta in  
v i t a l l y  im portant tru th s  w ith  which th e  conscious mind should 
keep in  touch. The f a i th  o f a  C atholic i s  not b e t te r  or stronger 
than  th e  f a i th  o f a  P ro te s ta n t, bu t a person* s unconscious i s  
gripped by th e  Catholic form no m atter how weak h is  f a i th  may b e . 
(1958, p . 192)

The sacred  r i t u a l  of th e  Church e sp e c ia lly  dramatizes what, fo r  

Jung, are  th e  liv in g  archetypal processes o f the  unconscious. The mere 

a sso c ia tio n  w ith  r i t u a l ,  by p a r tic ip a tin g  in  th e  Mass, fo r in s tan ce , 

has a  d ire c t  impact on the  unconscious o f th e  p a r tic ip a n t (Jung, 1958). 

Dogmas and r i t u a l s ,  as archetypal symbols, have a  numinosity assoc ia ted  

w ith them (Jung, 1967). Therefore, even i f  th e  in te l l e c t  does not 

understand them, they  s t i l l  can have th e i r  proper e f fe c t by v ir tu e  of 

th e i r  possessing a n a tu ra l a f f in i t y  w ith  th e  unconscious (Jung, ±9$Ub) .

As expressions o f archetypal contents o f th e  unconscious, r i t e  

and dogma func tion  as p ro tec tiv e  b a r r ie r s  ag a in st th e  dangers o f th e  

unconscious, th a t  i s ,  against th e  p o te n t ia l ly  overpowering inner expe

rien ce  a r is in g  from th e  in s t in c tu a l  t o t a l i t y  and numinosity o f th e  God- 

image w ith in . These are  th e  dangers o f  th e  unconscious which th re a ten  

consciousness w ith immediate d iso r ie n ta tio n .

This i s  e sp ec ia lly  c le a r  a t  th e  p rim itiv e  le v e l o f humanity where 

consciousness i s  s t i l l  u n certa in . According to  Jung, p rim itives fe a r  

uncon tro lled  emotions, because, once i n  th e i r  g r ip , consciousness 

breaks down and gives way to  possession . Accordingly, p rim itiv e  r i t e s  

a re  symbolic methods which attempt e i th e r  to  prevent possession 

(re fe rre d  to  by p rim itives as th e  " p e r i ls  o f th e  soul" or " lo ss  o f 

soul") or to  re s to re  a conscious s t a t e .  These r i t e s  co n sis t in  " th e  

exorcizing o f s p i r i t s ,  th e  l i f t i n g  o f s p e l ls ,  th e  averting  o f th e  e v il
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omen, p ro p it ia t io n , p u r if ic a tio n , and th e  production by sympathetic 

magic o f h e lp fu l occurrences" (Jung, 1959a, p . 22 ).

The myths and r i t e s  which served p rim itiv e  and archaic  humanity 

as b a r r ie r s  ag ain st th e  dangers which th e  unconscious holds fo r  con

sciousness l a t e r  became th e  foundation o f th e  Church (Jung, 1959a). 

From e a r l ie s t  tim es, humanity has never been w ithout powerful numinous 

images which served to  p ro te c t, h e a l, and give magical a id  ag ain st th e  

uncanny n a tu re  o f th e  unconscious psyche. These h e lp fu l and healing  

images, as p ro jec ted  contents o f  th e  unconscious, were thus expelled  

from th e  psyche in to  cosmic space (Jung, 1959a). Today re lig io u s  dogma 

and r i t e  " take  the  place o f th e  c o lle c tiv e  unconscious by form ulating 

i t s  contents on a grand scale" (Jung, 1959a, p . 12 ). In  Jung’ s view, 

a l l  re l ig io n s , including th e  magical r i t u a l s  o f th e  p rim itiv e , are  th e  

g rea t healing  systems o f humankind; th a t  i s ,  th ey  a re  forms of psycho

therapy  which t r e a t  and heal th e  su ffe rin g  o f th e  psyche (l95Ub, 1 9 6 l) . 

Jung asked:

What a re  we doing, we psychotherap ists?  We are  try in g  to  hea l 
th e  su ffe rin g  o f th e  human mind, of th e  human psyche or th e  human 
so u l, and re lig io n s  deal w ith  the  same problem. . . . [^C hrist] 
h im self i s  a  h e a le r ; he i s  a  docto r; he heals  th e  s ick  and he 
deals w ith  th e  tro u b les  o f th e  so u l; and th a t  i s  ex ac tly  what we 
c a l l  psychotherapy. I t  i s  n o t a  p lay  on words when I  c a l l  r e l i 
gion a  psychotherapeutic system. (1950, p . 162)

R elig ion , then , i s  a  form o f psychic h ea lin g , th a t  which makes

one whole. The C h ris tian  term "cure o f  souls" makes th i s  c le a r , fo r

th e  Church has always afforded opportun ity  fo r  confession o f one* s

c o n f lic ts  and g u i l t  and fo r th e i r  ab so lu tion  (Jung, 1951|b). I t  extends

th i s  fu n c tio n  today in  th e  form o f p a s to ra l counseling. The healing

function  o f re l ig io n  i s  a lso  evident in  th e  Old Testament: "For he
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maketh so re , and b indeth  up: he woundeth, and h is  hands make whole"

(Job 5:18) 5 "He h ea le th  the  broken in  h e a r t ,  and b indeth  up th e i r  

wounds" (Psalms 11*7:3) (Jung, 19$kb).

I t  i s  th e  P ro te s ta n t, however, to g e th e r w ith  modem man ( in  

Ju n g 's  sense), P ro tes tan t o r n o t, who have lo s t  th e  sacred  images and 

th e  p ro te c tiv e  w alls o f r i t u a l  and dogma. Therefore, th e  ancien t means 

o f defense again st immediate experience of th e  numinous unconscious 

fo rces i s  lack in g . As Jung put i t ,  " th e  P ro te s ta n t i s  l e f t  to  God 

alone" (1938, p . 6l ) .  Therefore, w hile th e  C atholic s t i l l  has th e  

dogma o f th e  Church as a  b a r r ie r  ag ain st th e  powers o f th e  unconscious 

psyche, i t  i s  th e  P ro te s tan t who "has th e  unique s p i r i tu a l  chance o f 

immediate re lig io u s  experience" (1938,  p . 62) ,

The modem in d iv id u a l fo r  whom such hypostasis  o f  psychic phe

nomena i s  no longer p o ssib le  has th e  opportun ity , o r perhaps th e  

n e ce ss ity

o f fin d in g  an in d iv id u a l method by which th e  impersonal images 
a re  given shape. For th ey  have to  take on form, they  have to  
l iv e  th e i r  c h a ra c te r is t ic  l i f e ,  otherw ise th e  in d iv id u a l i s  
severed from th e  b asic  func tion  o f th e  psyche . . • and then  he 
i s  d iso rie n ta te d  and in  c o n f l ic t  w ith  h im se lf. But i f  he i s  ab le  
to  o b je c t ify  th e  im personal images and r e la te  to  them, he i s  in  
touch w ith  th a t  v i t a l  psychological func tion  which from th e  dawn 
o f consciousness has been taken  care  o f by re l ig io n . (Jung,
1950,  p . 166)

The in d iv id u a l method which Jung re fe r re d  to  above i s  the  process

o f in d iv id u a tio n . I t s  goal i s  th e  conscious re a l iz a t io n  o f th e  s e l f .

And s ince  th e  s e l f  i s  th e  in d esc rib ab le  numinous t o t a l i t y  o f  th e  human 

psyche, and i s  a t  th e  same time em p irica lly  in d is tin g u ish ab le  from a 

God-image, " s e lf - re a l iz a t io n —to  put i t  i n  re lig io u s  or m etaphysical 

terras—amounts to  God's incarnation" (Jung, 1959b, p . 157). And, Jung
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asked, i s  th i s  no t th e  very  myth th a t  has dominated th e  Western world 

fo r  n e a r ly  two thousand y e a rs , the  mystery o f th e  in carn a tio n  o f  God in  

h is to r ic a l  human form? Hence, t h i s  i s  th e  myth which, i f  p ro p erly  

understood, has th e  p o te n tia l  to  b ring  a  w ider understanding o f the  

human psyche.

To le a rn  th e  meaning o f symbol, as we have seen, Jung went to  i t s  

co n tes t i n  th e  h is to r ic a l  m a te ria l. I t  i s  th e re  th a t  th e  meaning i s  

o ften  ra th e r  p la in ly  rev ea led . This procedure i s  no d if fe re n t  in  regard  

to  th e  powerful C h ris tian  myth. I t  too  has th e  p o te n tia l  fo r  being 

understood by the  ra t io n a l  conscious mind} and, beyond th i s ,  i t  has th e  

p o te n tia l  fo r  becoming a  personal m atte r, something which th e  modern 

in d iv id u a l can grasp as an in n e r o r su b jec tiv e  r e a l i ty  (Jung, 1938).

In  an attem pt to  uncover th e  meaning in h eren t in  th e  myth o f 

C h r is tia n ity , i t  i s  im portan t, f i r s t ,  to  p lace  i t  in  i t s  proper h is 

to r i c a l  c o n te s t. In  Jung 's  view, mythic m a te ria l, l ik e  dream m ate ria l 

on th e  in d iv id u a l le v e l ,  a r is e s  in  a  c e r ta in  r e la t io n  ( v iz . ,  compen

sato ry ) to  th e  s ta t e  o r condition  o f consciousness a t  th e  tim e, and 

t h i s  s ta t e  o f consciousness forms an e s s e n tia l  p a r t  o f  th e  context in  

which th e  meaning o f th e  symbol i s  to  be read . The meaning o f  th e  

C h ris tia n  myth, according to  Jung, i s  bound up w ith  th e  h is to r ic a l  

development o f human consciousness (19|j>6), T herefore, a  d iscussion  o f 

h is  conception o f th is  phenomenon i s  an e s s e n tia l  con tex tual background 

fo r  understanding Jung 's  in te rp re ta t io n  o f th e  major C h ris tian  symbols.

The Psychological Context 
of th e  C h ris tian  Myth

Jung held  th e  view th a t  consciousness arose from th e  m atrix  of
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th e  unconscious psyche (1959b), and th a t  consciousness i s  very  un like  

th e  unconscious. ’’Experience in  a n a ly tic a l  psychology has amply shown 

th a t  the  conscious and th e  unconscious seldom agree as to  th e i r  con

te n ts  and th e i r  tendencies" (I960, p . 69)• For example, elements 

remain unconscious when they  do not possess a c e r ta in  th resh o ld  in te n 

s i t y  necessary  to  a t ta in  consciousness (I960). Consciousness i s  char

a c te riz e d  by d e fin iten ess  and d irec ted n ess , by concentra tion , l im ita 

t io n ,  and exclusion (19514b, I96 0 ). In  ad d itio n , consciousness t r i e s  to  

d iscern  d iffe ren c es , because i t  cannot d iscrim ina te  without them. In  

th e  unconscious, however, everything appears to  be in  a s ta te  o f m u lti

p l i c i t y  and u n ity  a t once, p resen ting  "a  confusing medley o f re la t io n 

sh ip s , p a r a l le l s ,  contam inations, and id e n tif ic a tio n s "  (Jung, 1958, 

p . 288). Jung sa id  t h a t ,  fo r  epistem ological reasons, the  in v e s tig a to r  

must

p o s tu la te  an in d e f in ite  number o f  d is t in c t  and separate  arche
ty p es , y e t he i s  co n stan tly  overcome by doubt as to  how fa r  th e y  
a re  r e a l ly  d is tin g u ish ab le  from one ano ther. They overlap to  
such a degree and have such a  cap ac ity  fo r combination th a t  a l l  
a ttem pts to  is o la te  them conceptually  must appear hope less . In  
ad d itio n  th e  unconscious, in  sharpest co n tra s t to  consciousness 
and i t s  co n ten ts , has a tendency to  person ify  i t s e l f  in  a uniform 
way, ju s t  as i f  i t  possessed only one shape o r one vo ice .
Because o f th i s  p e c u lia r i ty ,  th e  unconscious conveys an experi
ence o f u n ity . (1958, p . 288)

I t  was Jung1s observation th a t  even among p rim itiv e  peoples o f today

th e  q u a l i t ie s  o f d e fin iten ess  and d irec tedness o f th e  conscious mind

are  fo r  th e  most p a r t lacking (I960 ).

To Jung, th e  unconscious i s  a  counter-pole of th e  ob jective

w orld . I t s  q u a li ty  o f  being "ab so lu te ly  o ther" i s  th e  sine  qua non of

a l l  em pirical knowledge, which i t s e l f  comes about only through a
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d if f e re n tia t io n  of subject and o b je c t. Without i t s  q u a li ty  o f "o ther

n ess ,"  consciousness would no t be p o ssib le  a t  a l l .  " Id e n tity  does not 

make consciousness p o ssib le ; i t  i s  only through separa tion , detachment, 

and agonizing confrontation  through opposition  th a t  produce conscious

ness and in s ig h t"  (Jung, 1959a, p . 171). From Jung’s pe rsp ec tiv e , a l l  

human s tr iv in g s  from th e  beginning have been d irec ted  towards th e  

conso lida tion  o f consciousness ag ain st th e  uncanny dream -like s ta te  o f 

unconscious ex istence (1959a).

For the  purpose o f th e  conso lida tion  o f consciousness, r e a l i ty  

has to  be p ro tec ted  against th e  archaic "e te rn a l"  and "ubiquitous" 

dream -state which ch arac te rizes  th e  unconscious. In  th is  case, con

sciousness needs to  be re in fo rced  by a v ery  p rec ise  ad ap ta tio n . Jung 

sa id  th a t  th is  c a l ls  fo r  the  m obiliza tion  of c e r ta in  moral •virtues l ik e  

a t te n tio n , conscientiousness, p a tien ce , and c e r ta in  in te l le c tu a l  v i r 

tu es  such as accurate observation o f th e  symptomatology o f th e  uncon

scious and ob jective  s e lf - c r i t ic is m  (1959b).

An exclusive id e n tif ic a t io n  o f th e  ego p e rso n a lity  w ith  ra t io n a l  

consciousness, however, i s  an e rro r  in  th e  opposite extreme. I t  leads 

to  an in f la t io n  o f th e  ego, because i n  th is  circumstance th e  uncon

scious w ith aU  of i t s  god-like a t t r ib u te s  i s  assim ila ted  to  th e  ego 

(1959b). The in te l l e c t  w il l  then assume an a t t i tu d e  o f having u n i

v e rsa l v a l id i ty .  Under th ese  cond itions, th e  figu res o f th e  uncon

scious become psychologized, s in ce , from th e  standpoint o f th e  i n t e l 

l e c t ,  everything not o f i t s e l f  i s  nothing but fan tasy  (1971). Ordi

n a r i ly ,  in  Jung’s observation, th e  in t e l l e c t  "does not w illin g ly  s a c r i

f ic e  i t s  supremacy by recognizing th e  value o f o ther aims" (19713
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p . 59). I t  remains imprisoned in  i t s e l f ,  not seeing i t s e l f  as only  one 

o f the  p o ssib le  psychological fu n c tio n s . Reason or the  r a t io n a l  in t e l 

l e c t  i s  e s s e n tia l ly  t i e d  to  th e  conscious mind, and, according to  Jung, 

i t

covers only th a t  one s id e  o f th e  phenomenal world which co rre 
sponds to  i t .  But th e  i r r a t i o n a l ,  th a t  which i s  no t agreeable to  
reason , rings i t  about on a l l  s id e s .  And th e  i r r a t i o n a l  i s  
lik ew ise  a  psychological function—in  a  word, i t  i s  th e  c o lle c 
t iv e  unconscious. (1953b, p . 71)

In  th e  case o f an o v e r- id e n tif ic a tio n  w ith th e  r a t io n a l  con

sciousness, Jung sa id  th a t  something l ik e  a reverse  o f a  co n so lida tion  

o f  consciousness i s  necessary . "The world o f  consciousness must now be 

le v e lle d  down in  favour o f th e  r e a l i t y  o f th e  unconscious" (1959b, 

p .  25). In  Jung 's experience, th e  presumption o f th e  ego can only  be 

le v e lle d  down by a moral d e fe a t. "This i s  necessary, because otherw ise 

one w ill  never a t ta in  th a t  median degree o f modesty which i s  e s s e n tia l  

fo r  th e  maintenance o f a  balanced s ta te "  (1959b, p . 2 £ ). As we have 

seen, where th e  desideratum  i s  a g re a te r  conso lidation  o f conscious

n ess , both moral and in te l le c tu a l  v ir tu e s  must be m obilized. However, 

fo r  th e  person who i s  s u f f ic ie n t ly  roo ted  in  the  ex te rn a l w orld o f 

r e a l i t y  through appropria te  e f f o r t  and conscientiousness, th e  moral 

th n x st must be made in  a  d if f e re n t d ire c tio n . There i s  no o th e r way, 

according to  Jung, b u t fo r  th a t  person " to  i n f l i c t  d e fea t on h is  v i r 

tu e s  by loosening h is  t i e s  w ith  th e  world and reducing h is  adaptive 

performance. . . , Room must be made fo r  th e  dream a t  th e  expense o f 

th e  world o f  consciousness" (1959b, P» 2 £ ). The "dream," o f  course, to  

which Jung re fe rre d  i s  th e  c o lle c tiv e  unconscious.

In  what fo llow s, we w i l l  see from Jung 's  po in t o f view how th e
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modem in d iv id u a l can "make room fo r  th e  dream” and th u s  a t ta in  th a t  

optimum "middle way" between consciousness and th e  -unconscious.

Because a naive b e l ie f  in  re lig io u s  symbols i s  no longer p o ssib le  fo r  

such an in d iv id u a l, i t  becomes im perative to  s tr iv e  fo r  an understand

ing o f th e  meaning of the  symbolic and m ythological content of th e  

c o lle c tiv e  unconscious, thereby  re tr ie v in g  i t s  s a lu ta ry  p o te n tia l  

w ithout s a c r if ic in g  th e  g re a t achievement o f consciousness.

The Psychological Meaning 
of th e  C h ris tian  Myth

As we know, th e  h is to ry  o f th e  Western world can be viewed as the  

p rogressive demythologization o f n a tu re . P sychologically , th i s  i s  

equivalent to  th e  development o f an inc reasin g  s p l i t  between th e  r a t io 

n a l conscious standpoint and th e  i r r a t io n a l  q u a li t ie s  o f th e  uncon

sc io u s , In  Jung 's  th ink ing , th i s  i s  an extreme development which c a l ls  

fo r  a r e s t i tu t io n  of some k ind . This i s  a s ta te  o f psychic imbalance 

which became the  occasion fo r  th e  p ro je c tio n  of an app rop ria te  symbol 

th a t  po in ted  to  a  middle way between th e  extrem es. "Since th e  middle 

p o s itio n , as a function  o f m ediation between th e  opposites, possesses 

an i r r a t i o n a l  charac te r and i s  s t i l l  unconscious, i t  appears p ro jec ted  

in  th e  form o f a  mediating god, a Messiah" (1971, p . 1910. Hence, th is  

Messiah i s  th e  Redeemer or Sav io r.

The E ast, on th e  o th er hand, has never become so f u l ly  one-sided 

in  i t s  development so th a t  r e a l i t y  came to  be a sso c ia ted  w ith  th e  

r a t io n a l  conscious function  a lo n e . The re lig io n s  of In d ia  and China 

have conveyed a cognizance o f th e  two spheres, th e  conscious and th e  

unconscious, fo r  thousands o f y e a rs . There was never a d en ia l o f  the
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■unconscious as in  th e  West. In  th e  T ao ist philosophy o f China, fo r  

in s tan ce , human l i f e  fin d s  i t s  optimum by means o f  a  redem ptive middle 

way between th e  opposites o f  th e  conscious (yang) and th e  unconscious 

(y in ) , Since th e  world o f th e  unconscious was never lo s t  s ig h t o f in  

th e i r  sacred teach ings, thei-e was no need fo r a p ro jec ted  m ediating 

symbol such as in  th e  West. This middle way, th e  way o f Tao, i s  

a tta in a b le  by means o f  a sp e c ia l a t t i tu d e  of consciousness which i s  

taught from generation  to  gen era tio n . Hinduism, likew ise , has always 

had an id ea  o f u n ity  between th e  ra t io n a l  conscious s ta te  and th e  

unconscious in  i t s  Atman-Brahman teach in g s . Atman i s  th e  m an ifesta tion  

w ith in  th e  human soul (or psyche) o f Brahman, th e  one u ltim a te  r e a l i ty :  

in f in i t e ,  omnipresent, u ltim a te ly  incomprehensible (Capra, 1975)* 

flt.Tna.ri can be re a l is e d  by consciousness through m edita tive  techn iques. 

Buddhism, a lso , teaches an access by means of a  conscious a t t i tu d e  to  

an inner s ta t e ,  n irvana, which i s  conceived of as th e  o r ig in a l n a tu re  

o f th e  human being . The experience o f  n irvana b rings re le a s e  from th e  

su ffe rin g s  o f th e  opposites (Capra, 1975).

But fo r  the  West, th e  need arose fo r  a  m ediating, sav ing , and 

u n itin g  symbol. That symbol has appeared in  h is to ry  in  th e  dogmatic 

fig u re  and l i f e  o f C h r is t. This i s  th e  c o lle c tiv e  myth which, in  

Jung’ s view, needs to  be understood. To ge t a t  th e  meaning o f  th e  

symbols, Jung applied  th e  phenomenological method. A pp lication  o f th is  

procedure to  th e  h is to r ic a l  m a te ria l shows th a t  th e  h ig h lig h ts  o f 

C h ris t’s l i f e  coincide w ith  th e  ty p ic a l  a t t r ib u te s  o f th e  l i f e  o f th e  

m ythological hero f ig u re . Jung l i s t e d  th e se  as

improbable o r ig in , d iv in e  fa th e r , hazardous b i r th ,  rescue  in  th e
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n ick  of tim e, precocious development, conquest o f th e  mother and 
o f death , miraculous deeds, a  t r a g ic ,  e a r ly  end, sym bolically  
s ig n if ic a n t manner o f death , post-mortem e ffe c ts  (reappearances, 
signs and marvels, e t c . ) .  (1958, pp. 15U-155)

The hero f ig u re , according to  th e  u n iv e rsa l myth, i s  "a  powerful man or

god-man who vanquishes e v il  in  the  form o f dragons, se rp en ts , monsters,

demons, and enemies of a l l  kinds, and who lib e ra te s  h is  people from

d estru c tio n  and death" (Jung, 1950, p . 238). Although th e  hero i s

m ortal, death does not a n n ih ila te  him, fo r  he continues to  l iv e  on in  a

somewhat modified form. In  th i s  an a ly s is , then , th e  id ea  of C hrist the

Redeemer belongs to  th e  worldwide, p re -C h ris tian  m otif o f th e  hero and

rescuer who, although he succumbs fo r  a tim e to  th e  e v i l ,  appears again

in  a miraculous way, having overcome th e  e v il  in  whatever form i t

presented i t s e l f  (Jung, 1950).

In  ad d itio n , h is to r ic a l  analysis  in d ic a te s  th a t  th e  hero i s

in v a ria b ly  assoc ia ted  w ith  th e  sun, so th a t th e  myth of th e  hero i s

categorized  as a  so la r  myth. As recounted e a r l i e r ,  th e  d iv ine  so la r

hero mounts th e  ch ario t o f th e  sun every morning, and in  th e  evening i s

devoured by a monster in  the  w est. A fter a t e r r ib l e  s tru g g le  w ith the

e v il  power (during which th e  monster i s  a l l  th e  w hile journeying to  th e

e a s t) ,  th e  hero i s  bom  again  a t  th e  moment o f  su n rise . Jung pointed

out th a t ,  l ik e  th e  hero fig u re  of pagan myth, C hrist i s  a lso  assoc ia ted

w ith th e  sun. From a few examples o f th e  many which Jung (1956) c ite d ,

i t  can be seen th a t  th e  e a r ly  Church regarded C hrist as th e  Sol novus

(new Sun). In  f a c t ,  Jung s a id , th e  Church had some d i f f i c u l ty  shaking

o ff  th e  pagan asso c ia tio n s  re la t in g  to  th e  worship o f th e  sun as god.

To Philo  Judaeus, th e  sun was th e  image of th e  d iv ine Logos o r C h ris t.
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S t . Ambrose invoked C h ris t in  a hymn w ith  th e  words "0 so l s a lu t is  

Q) saving sun] ." In  a t r e a t i s e  by M elito , who wrote in  th e  second 

century, C h ris t i s  c a lle d  "The sun of th e  E ast. . . .  As th e  only sun 

he rose  in  th e  heavens" (c ite d  in  Jung, 1956, p . 106). The a sso c ia tio n  

of C hrist w ith  l ig h t  i s  found throughout the  New Testam ent. In  John 

8:12, Jesus says o f h im se lf, " I  am th e  l ig h t  o f the  w orld; he th a t  

fo llow eth  me s h a ll  not walk in  darkness, but s h a ll  have th e  l ig h t  of 

l i f e . "

To le a rn  what might be th e  meaning of the  dogmatic symbol o f th e  

C hrist f ig u re  from th e  phenomenological po in t o f view (as d is tin g u ish ed  

from the  th eo lo g ica l approach), i t  i s  necessary  to  look a t  th e  symbolic 

import o f th e  so la r  o r hero myth. Comparative mythology fin d s  th a t the  

sun as a symbol rep resen ts  consciousness, or th e  day ligh t o f  th e  psy

che’s l i f e .  As Jung observed, i t  i s  consciousness which "as th e  f a i th 

f u l  companion of th e  sun’ s journey  r i s e s  d a ily  from th e  ocean o f sleep  

and dream, and sinks in to  i t  again  a t  evening" (1950, p . 287). So i t  

i s  th a t  th e  c o lle c tiv e  unconscious p ro je c ts  over and over again  in  

powerful imagery th e  drama o f a  divine-human fig u re  (hero) whose fa te  

and meaning a re  in e x tr ic a b ly  bound up w ith  th a t  o f th e  cosmic source o f 

l i g h t .  To Jung, th i s  became th e  very  drama o f human consciousness 

i t s e l f .  Jung understood th e  symbol o f th e  hero fig u re  to  rep resen t th e  

human capac ity  fo r s e l f - r e f le c t iv e  consciousness. In  h is  judgment, th e  

m otif o f th e  hero " is  f i r s t  and foremost a s e lf - re p re se n ta tio n  o f th e  

longing of th e  unconscious, o f i t s  unquenched and unquenchable d esire  

fo r  th e  l ig h t  of consciousness" (1956, p . 205).

An e s s e n tia l  element in  th e  ty p ic a l myth o f th e  hero involves h is
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being devoured in  th e  west by a  monster o f some s o r t .  In s id e , he 

becomes hungry and cuts o f f  a  p o rtio n  o f th e  v is c e ra , some e s s e n tia l  

organ l ik e  th e  h ea rt by which the  monster l iv e s .  The hero becomes cold 

and l ig h ts  a f i r e ,  a f te r  which the  heat grows so in te n se  th a t  h is  h a ir  

f a l l s  o u t. F in a lly , th e  dead monster d r i f t s  to  shore, and th e  hero 

s lip s  ou t, o ften  to g e th e r w ith  those who were p rev iously  devoured by 

th e  monster. This aspect o f th e  hero-myth was re fe rre d  to  as th e  

"night sea journey" by Frobenius (19010 in  h is  comprehensive study of 

th e  hero myth (Jung, 1956). The n ig h t sea journey  i s  a kind o f  descent 

in to  Hades, a journey to  th e  land  o f  th e  dead somewhere beyond th is  

world (Jung, 1951lb). According to  th e  myth, th e  end and aim o f th is  

perilous descent in to  th e  dark world and th e  journey from west to  east 

across th e  sea i s  the  re s to ra t io n  of l i f e ,  re su rre c tio n  in  a  tra n s 

formed s ta t e ,  and triumph over death (Jung, 1953a). I t  i s  p o ssib le  

here to  see an obvious p a r a l le l  w ith th e  C h ris tian  dogma o f  th e  suf

fe rin g  on the  cross and th e  subsequent descent in to  h e l l ,  th e  over

coming th e re  of death, and th e  following re s to ra tio n  o f l i f e  in  a 

modified o r transform ed s ta t e  (Jung, 1953a).

Psycholog ically , th en , th ese  events have to  do w ith  th e  drama of 

consciousness in  r e la t io n  to  th e  unconscious. Consciousness descends 

or one might say  reg resses  to  a  world below o r beyond consciousness, a 

world symbolized by th e  monster and a lso  by th e  sea , u n iv e rsa l symbols 

o f th e  unconscious or th e  o r ig in a l s ta t e  o f  chaos. Psycho log ically , 

th is  corresponds to  th e  immersion of consciousness in to  th e  unconscious 

which tak es  p lace  during th e  in d iv id u a tio n  process when fa c to rs  o f  the  

unconscious o r ig in a lly  p ro jec ted  in to  th e  ex tern a l world a re  beginning
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to  "be recognized as in te rn a l  psychic phenomena. The complete swallow

ing up and disappearance o f the  hero ( i . e . ,  of consciousness) in  the  

b e l ly  o f th e  monster corresponds to  th e  necessary  period  o f in tro v e r

sion  which i s  c a lle d  fo r  in  order both to  recognize and to  adapt to  the  

inner psychic w orld. This amounts to  a complete w ithdrawal o f in te re s t  

from th e  o u ter w orld (Jung, I960). The a c t iv i t i e s  w ith in  th e  monster’s 

b e l ly  (the  c u ttin g  o f e s s e n tia l  v isce ra , ea tin g , and heating) a re  

symbolic o f th e  e f fo r t  involved in  adapting to  th e  fa c to rs  o f th e  inner 

psychic w orld. His c l in ic a l  observations le d  Jung to  th e  conviction 

th a t  th i s  d i f f ic u l ty —th is  try in g  period  o f in tro v e rs io n  corresponding 

to  th e  m ythological ’’n igh t sea journey” o r to  th e  dogmatic "descent 

in to  h e ll"  or to  th e  "dark n igh t of th e  soul" spoken about by C h ris tian  

mystics—i s  th e  s in e  qua non o f the  achievement o f  wholeness th a t  

amounts to  a  transfo rm ation  o f th e  p e rso n a lity .

According to  myth, th e  hero’ s emergence happens a t  th e  moment o f 

su n rise . Because th e  sun i s  a symbol of consciousness, th is  co rre 

sponds p sycho log ica lly  to  th e  re-emergence of consciousness from th e  

in n e r psychic w orld. However, i t  does not emerge as i t  was o r ig in a lly , 

fo r  th ings a re  changed. The myth says th a t  th e  monster i s  dead, and 

death i t s e l f  has been overcome. Psychologically , th is  i s  symbolic of 

an unconscious which has been robbed o f i t s  power and no longer occu

p ie s  th e  dominant p o s itio n  (Jung, 1953 b ).

Jung s ta te d  th a t ,  on a higher le v e l  of c iv i l iz a t io n ,  th e  hero 

approaches th e  dying and re su rre c te d  god-man l ik e  th a t  o f th e  O siris -  

Horus myth, th e  an tique mystery re lig io n  of ancien t Egypt. The Chris

t ia n  era  owes i t s  name and sig n ifican ce  to  another an tique  mystery, one
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on a more h ig h ly  developed le v e l: th a t  o f  th e  god-man who, l ik e

O s ir is , "becomes th e  g re a te r  p e rso n a lity  in  every in d iv id u a l . . . 

v iz . ,  he i s  . . . th e  complete (or p e rfec t)  man, th e  s e lf "  (Jung, 1950, 

p , 69k) • M ythological e labo ra tion  upon the  f ig u re  o f  C hris t in  the  

ea r ly  years o f th e  Church supports th i s  view. C h ris t i s  re fe r re d  to  as 

th e  Logos ( th a t i s ,  th e  c re a tiv e  thought and w i l l  o f God), Son o f th e  

F a ther, King o f  G lory, Judge of th e  World, Redeemer, and S av ior.

C hrist him self i s  God, an all-em bracing t o t a l i t y  (Jung, 1958). Jung 

found th a t  th i s  meaning i s  expressed in  a number o f medieval icono- 

graphic re p re se n ta tio n s . The most well-known of th ese  shows C hrist as 

th e  King o f Glory in  the  cen te r of a mandala surrounded by a q u a te rn ity  

of symbols rep resen tin g  th e  four ev angelis ts  (including  th e  four sea

sons, four winds, fou r r iv e r s ,  and so on) (1958).

For th ese  reasons, Jung concluded th a t  C h ris t i s  meant to  be a 

symbol o f t o t a l i t y ,  and i s  th e re fo re  a h is to rico -m y tho log ica l symbol of 

the  God-image o r, p sycholog ica lly , a symbol o f th e  archetype o f the  

s e l f  (1958). This i s  fu r th e r  confirmed by th e  v ic to ry  o f th e  homoousia 

id ea , which was a m atter o f  g rea t th eo lo g ica l controversy  in  th e  ea rly  

years of th e  Church. This doctrine  a sse r te d  th a t  C hris t was "o f the 

same nature" as th e  F a th e r, and not "o f a s im ila r  n a tu re ,"  which was 

th e  opposing view. Jung he ld  th a t  th e  decision  in  favo r o f  th e  homo

ousia was of g rea t psychological im portance, because, from th e  po in t of 

view o f psychology and comparative r e l ig io n , C hris t i s  a ty p ic a l  mani

fe s ta tio n  of th e  s e l f .  "For psychology th e  s e l f  i s  an [image o f God[] 

and cannot be d is tin g u ish ed  from i t  em p irica lly . The two ideas are 

th e re fo re  o f th e  same nature" (Jung, 1956, p . 392). As dogma expresses
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i t ,  th e  em pirical man C h ris t i s  id e n tif ie d  w ith  the  D eity , and accord

ing to  th e  m etaphysical id eas  o f th e  Johannine and Pauline w ritings 

(along w ith many o th e rs ) , C h ris t i s  a psychic being who dwells w ith in  

th e  human so u l. Conceptualized s p a tia l ly , however, th is  in n er fa c to r  

(C hrist) seems a t  th e  same tim e to  be la rg e r  in  scope than  th e  empir

i c a l  human being . For, as Paul (Acts 17:28) s a id , i t  i s  C h ris t in  whom 

"we l iv e ,  and move, and have our being ."

What i s  expressed in  th e  m ythological, symbolic language of 

dogma, then , as th e  "incarnation" o f God in  man—th e  e s s e n tia l  element 

o f  th e  C h ris tian  mystery—i s  equivalent psycho log ica lly  and em pirica lly  

to  th e  process of in d iv id u a tio n  (Jung, 1958). In d iv id u a tio n  i s  the  

union of th e  fragmented conscious s ta te  o f th e  em pirical in d iv id u a l 

w ith  th e  fa c to r  o f  t o t a l i t y  w ith in , th a t  i s ,  w ith  th e  s e l f  o r , in  

re lig io u s  language, w ith  th e  God w ith in  or w ith th e  in n e r C h ris t.

The term  in d iv id u a tio n  i s  o ften  misunderstood to  mean some kind 

o f s e lf -a c tu a liz a tio n  or heightened development o f th e  conscious ego- 

p e rso n a lity . Jung made i t  q u ite  c le a r  th a t  he d id  n o t mean anything of 

th e  s o r t .  For in s tan ce , in  re p ly  to  a  comment put to  him by psycholo

g is t  and theo log ian  H. 1 . P h ilp  th a t  " ju s t  as man cannot l iv e  by bread 

alone, so i s  he u n lik e ly  to  f e e l  th a t  he can l iv e  by in d iv id u a tio n  

alone," Jung sa id :

Why do you say "by in d iv id u a tio n  alone"? In d iv id u a tio n  i s  th e  
l i f e  i n  God, as mandala psychology c le a r ly  shows. . . .  The 
symbols of th e  s e l f  coincide w ith those  o f th e  D eity . The s e l f  
i s  no t th e  ego, i t  symbolizes th e  t o t a l i t y  o f man and he i s  
obviously not whole w ithout God. That seems to  be what i s  meant 
by in c a rn a tio n  and in c id e n ta lly  by in d iv id u a tio n . (1950, 
pp. 718-719)

In  Jung’s view, th e  su ffe rin g s  o f th e  Cross and th e  descent in to

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



www.manaraa.com

153

h e ll  c a rry  a g re a t and s ig n if ic a n t meaning on the  human, psychological 

le v e l .  These m ythological m otifs correspond to  a passion  of th e  ego 

p e rso n a lity , a su ffe rin g  th a t  must in e v ita b ly  be endured in  th e  process 

o f d isso lv ing  an o v e r- id e n tif ic a tio n  of o n ese lf w ith one* s conscious

n e ss . As C h ris tian  dogma has i t ,  C h r is t 's  l i f e  and su ffe rin g s  were the 

destiny  ordained fo r  him, as man, by God. By enduring them, he 

unfolded a drama o f  a h is to r ic a l  in d iv id u a l who has been transform ed by 

h is  higher d e s tin y . Applied to  the  modern in d iv id u a l, Jung w rote, "The 

ord inary , em pirical man we once were i s  burdened w ith th e  fa te  of 

lo sing  h im self in  a g re a te r  dimension and being robbed o f h is  fancied 

freedom o f w ill"  (1959b, p . 157)* Through th e  Christ-sym bol, th e  

ind iv id u a l can come to  know th e  meaning o f h is  su ffe rin g : "He i s  on 

th e  way towards re a liz in g  h is  wholeness" (Jung, 1959b, p .  157)* Whole

ness, as we have seen, amounts to  a  strengthening  and widening of 

consciousness by means o f i t s  a ss im ila tin g  th e  contents o f  th e  uncon

scious ( i . e . ,  th e  God-image w ith in ) . "Consequently," Jung s a id , "man's 

achievement o f consciousness appears as th e  r e s u l t  o f a  p re fig u ra tiv e  

archetypal process o r , to  put i t  m etaphysically , as p a r t o f the  d iv ine 

life -p ro c e s s .  In  o th e r words, God becomes m anifest in  th e  human ac t o f 

re f le c tio n "  (1958, pp. 160-161).

Jung saw in  th e  hero myth a  se lf -re p re se n ta tio n  o f a  longing on 

th e  p a rt o f  th e  unconscious fo r  th e  l ig h t  o f  consciousness. The mean

ing o f th e  u n iv e rsa l so la r  o r hero myth seems to  po in t to  th is*  The 

id ea  i s  fu r th e r  supported by th e  metaphysical a s se r tio n  th a t ,  when 

C hrist as th e  h is to r ic a l  in d iv id u a l s u f fe rs , C hris t as God a lso  su ffe rs  

th e  " s in s  o f  the  world" o r , one could say in s te a d , th e  darkness o f
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humanity. Thus, th e  dogma unfolds i t s  meaning beyond th a t  o f th e  ego’ s 

su ffe rin g  a lone . Indeed, as a r e s u l t  o f th e  in te g ra tio n  of conscious

ness w ith th e  unconscious psychic r e a l i ty ,  th e  ego en te rs  in to  th e  

"divine" realm  where i t  p a r tic ip a te s  in  "God’s su ffe rin g "  (Jung,

1959b). Both consciousness and th e  unconscious su f fe r  from th e  same 

cause, namely, th e  in carn a tio n  o r th e  b i r t h  o f  a h igher consciousness 

(Jung, 1959b).

To Jung, th e  long course o f  human h is to ry  i s  a  s to ry  o f th e

development o f human consciousness. In  th e  beginning, " the  gods . . .

l iv e d  in  superhuman power and beau ty  on th e  top  o f  snow-clad mountains

or in  th e  darkness o f caves, woods, and se a s . L ater on they  drew

to g e th e r in to  one god, and then th a t  god became man" (1938, p . 102).

Jung regarded th e  in carn a tio n  as  th e  l iv in g  myth o f our tim e, a myth

we are  compelled to  l iv e  forward i f  we a re  to  l iv e  a t  our optimum

(195% ). P sycholog ically , th i s  amounts to  th e  acceptance o f th e  burden

o f in d iv id u a tio n , th e  process o f  becoming whole. In  Jung 's  judgment,

unconscious contents a re  th e  cause o f b lin d in g  i l lu s io n s  which 
f a l s i f y  ourselves and our re la tio n s  to  our fellow  men, making 
both  u n re a l. For th ese  reasons in d iv id u a tio n  i s  ind ispensab le  
fo r  c e r ta in  people, not only as a  th e rap eu tic  n e ce ss ity , but as 
a high id e a l ,  an id ea  of th e  b e s t we can do. Nor should I  omit 
to  remark th a t  i t  i s  a t  th e  same tim e th e  p rim itiv e  C h ris tia n  
id e a l  o f th e  Kingdom o f Heaven which " i s  w ith in  you." (1953b,
pp. 225-226)

When Jung re fe r re d  to  th e  higher consciousness o f th e  transform ed 

p e rso n a lity , he did no t mean anything equivalent to  th e  pragm atic, 

s ec u la r , h y p e rc r i t ic a l  r a t io n a l i ty  th a t i s  c h a ra c te r is t ic  o f  th e  modem 

in d iv id u a l. This consciousness i s  th e  very  element which needs 

renew al. The contents o f  the  unconscious ho ld  th e  se c re t o f  renewal,
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o f transfo rm ation . The unconscious contains th e  p o te n t ia l i ty  fo r  those 

experiences, a t t i tu d e s ,  and ideas found in  th e  w orld 's  r e l ig io n s , in  

th e  wisdom o f  th e  m ystics, in  th e  sacred l i t e r a tu r e  which i s  th e  s p ir 

i t u a l  h e ritag e  o f  humankind. I t  i s  th is  m a te ria l which modern con

sciousness needs to  reexamine in  order to  gain an enriched understand

ing of i t s e l f .  This i s  not a  question  o f rev iv ing  " b e l ie f " j  r a th e r ,  i t  

i s  a m atter o f  gaining in s ig h t in to  th e  meaning o f th e  symbolic content 

(Jung, 1957).

I t  was Ju n g 's  p o s itio n  th a t ,  fo r  th e  Western world, " th e  C hris

t ia n  symbol i s  a  l iv in g  th in g  th a t c a r r ie s  in  i t s e l f  th e  seeds o f 

fu r th e r  development. I t  can go on developingj i t  depends only on u s , 

whether we can make up our minds to  m editate again , and more th o r

oughly, on th e  C h ris tian  premises" (1957> p . 63 ). As an example o f 

th is  "m editating again ,"  Jung took th e  opening sentence o f Ig n a tiu s  

Loyola's "Foundation": "Man was c rea ted  to  p ra is e , do reverence to ,

and serve God our Lord, and thereby to  save h is  soul" (c ite d  in  Jung, 

1959b, p . 165). An an a ly s is  o f the  meaning o f th e  symbolic language 

allows fo r  a  re -ex p ress io n  o f th is  m etaphysical a sse r tio n  about the  

purpose o f human ex istence in  a modem form w ithout s a c r if ic in g  i t s  

im port:

Man's consciousness was c rea ted  to  th e  end th a t i t  may l )  recog
n ize  i t s  descent from a higher unity} 2) pay due and c a re fu l 
regard  to  th i s  source; 3) execute i t s  commands in te l l ig e n t ly  and 
resp o n sib ly ; and 1*) thereby a ffo rd  th e  psyche as a whole th e  
optimum degree o f  l i f e  and development. (Jung, 1959b, p . 165)

M atter, Psyche, and S p i r i t

The psyche and consciousness. To understand th e  dynamics which 

in  Ju n g 's  view b rin g  about an ac tu a l healing  o f psychological
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symptoms, i t  w il l  be necessary f i r s t  to  be acquainted w ith Jung’s 

an aly sis  o f  th e  s tru c tu re  o f th e  psyche. Jung regarded th a t  aspect o f 

th e  human being which i s  e ss e n tia l ly  psychological in  na tu re  to  be a 

process and a  phenomenon dependent on th e  nervous system. To demon

s t r a te  t h i s ,  he gave a number o f examples. F i r s t ,  when one touches a 

hot ob ject w ith  a f in g e r, th e  heat i s  a  stim ulus th a t  a f fe c ts  th e  whole 

path o f conduction up th e  sp in a l cord to  th e  b ra in  and to  th e  arm 

muscles. These muscles con trac t causing a  withdrawal o f  th e  hand.

Thus, an ex te rn a l stim ulus i s  followed by an outward impulse from 

w ith in . This re f le x  occurs so ra p id ly  th a t  conscious perception of 

pain  comes on ly  a f te r  th e  hand has a lready  been withdrawn.

In  Ju n g 's  second example, an in d is t in c t  sound i s  heard th a t  

amounts to  no more than  an auditory  s tim u lus, a cue to  l i s te n  in  order 

to  f in d  out what i t  means. This aud ito ry  stim ulus re lease s  a whole 

s e r ie s  o f  a sso c ia ted  images, p a r t ly  aco u stic , p a r t ly  v isu a l, and p a r t ly  

images o f  f e e l in g . As used h ere , th e  word image re fe r s  to  any rep re 

se n ta tio n . Jung explained h is  choice o f  t h i s  word:

a psychic e n t i ty  can be a conscious co n ten t, t h a t  i s ,  i t  can be 
rep resen ted , only i f  i t  has th e  q u a li ty  o f  an image and i s  thus 
re p re sen tab le . I  th e re fo re  c a l l  a l l  conscious contents images, 
s ince th ey  a re  re f le c tio n s  o f processes in  the  b ra in , (i960, 
p . 322)

The s e r ie s  o f  images occasioned by th e  au d ito ry  stim ulus i s  jo ined  

by a remembered acoustic  image and a v isu a l image assoc ia ted  w ith i t :  

in  th is  case , the  r a t t l e  o f a ra tt le s n a k e . Upon th is  recogn ition , th e re  

i s  an immediate alarm s ig n a l to  a l l  th e  body muscles, which re a c t on the  

h eart and blood v e sse ls . This re a c tio n  i s  recorded m entally  as t e r r o r .  

In  th i s  case , a ce reb ra l p rocess, th a t  i s ,  a  s e r ie s  o f  rep resen ta tions
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or images occurs following the  sensory stim ulus and p r io r  to  th e  motor 

impulse, th u s  completing th e  re f le x  a rc .

Based on observations o f th is  n a tu re , Jung f e l t  th a t  the  psyche 

co n sis ts  o f  re f le c te d  images o f simple processes in  th e  b ra in , images 

reproduced in  an almost in f in i te  s e r ie s .  These images have the  q u a lity  

o f consciousness. Jung did not specu late  on th e  natu re  o f conscious

ness as such, but he f e l t  th a t

i t  i s  p o ssib le  to  say . . . th a t  anything psychic w ill  tak e  on 
th e  q u a li ty  o f consciousness i f  i t  comes in to  a sso c ia tio n  with 
th e  ego. I f  th e re  i s  no such a sso c ia tio n , i t  remains uncon
sc io u s . Forgetfulness shows how o ften  and how e a s ily  contents 
lo se  th e i r  connection w ith th e  ego. (i960, p . 323)

Jung compared consciousness to  th e  beam o f  a s e a rc h lig h t. Only 

ob jects upon which th e  beam of l ig h t  f a l l s  en te r th e  f i e ld  o f percep

t io n .  Those ob jects  th a t  happen to  l i e  in  th e  darkness have not ceased 

to  e x is t ,  th ey  are simply not seen. Consciousness i s  thus understood 

as a s ta te  o f  a sso c ia tio n  w ith the  ego. The ego, in  tu rn , i s  a com

p o s ite  fa c to r  made up o f an immense accumulation of p ast and present 

images recorded from th e  sense-func tions. In  th e  case o f Helen K eller, 

consciousness was made possib le  on th e  b asis  o f only th e  sense o f touch 

and th e  b o d ily  sen sa tio n s, as she was both deaf and b l in d . O rd in arily , 

ego-consciousness i s  a  syn thesis not only o f th e  consciousness o f touch 

and o f th e  bo d ily  sensations but a lso  o f th e  consciousness o f v is io n  

and hearin g , e t c . ,  a l l  o f which have a  strong and w ell-organized in n er 

u n ity . Therefore, Jung thought o f ego-consciousness "as a synthesis o f 

th e  various 'sense-consciousnesses,1 in  which th e  independence o f each 

separa te  consciousness i s  submerged in  th e  u n ity  o f th e  overru ling  ego" 

(I960, p . 32I4. ) . The d iv e rs ity  o f processes and th e i r  in te rp la y  th a t
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make up th e  ego form a u n ity  by v ir tu e  o f  th e i r  r e la t io n  to  conscious

ness which a c ts  as a powerful cohesive fo rc e . Therefore, in  Jung 's 

view, consciousness seems to  be th e  necessary  p recondition  fo r th e  ego. 

Because o f i t s  composite and f lu c tu a tin g  com position, Jung d id  not 

speak sim ply o f  th e  ego, but ra th e r  o f  an ego-complex (I960).

As we know, Jung d id  not regard  th e  ego as th e  exclusive rep re

sen ta tiv e  o f  th e  t o t a l  human being to  which a l l  th e  contents and func

tio n s  r e l a t e ;  n e ith e r does i t  express them a l l  (i9 6 0 ). Of the  ego Jung 

wrote:

I t  has fo rg o tten  in f in i te ly  more than  i t  knows. I t  has heard and 
seen an in f in i te  amount o f which i t  has never become conscious. 
There a re  thoughts th a t spring up beyond th e  range of conscious
n e ss , f u l ly  formed and complete, and i t  knows nothing o f them.
The ego has sca rce ly  even th e  vaguest no tion  o f th e  in c red ib ly  
im portant reg u la tiv e  function  o f th e  sympathetic nervous system 
in  r e la t io n  to  th e  in te rn a l  bod ily  p ro cesses . What th e  ego 
comprehends i s  perhaps th e  sm allest p a r t o f  what a complete 
consciousness would have to  comprehend, (i960, p .  321*)

Jung ra is e d  th e  question o f why i t  i s  th a t  th e  cohesion o f only 

some aspects o f  th e  sense-functions and only c e r ta in  p a rts  o f  memory- 

m ateria l should be conscious, w hile the  cohesion o f o th e r p a rts  o f th e  

psyche should n o t. Since a l l  psychic phenomena a re  not recorded as 

images w ith in  ego-consciousness, i t  i s  n a tu ra l  to  question  i f  perhaps 

th e re  may not be an inner u n ity  o r cohesion o f a l l  psychic a c t iv i t ie s  

s im ila r to  th a t  o f ego-consciousness. This could be conceived as a 

higher or w ider consciousness in  which th e  ego would then  be an objec

t iv e  con ten t among many o ther co n ten ts .

Since th e  a c t iv i t ie s  of th e  senses c re a te  images o f themselves 

which, when re la te d  to  th e  ego, produce a  consciousness
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o f th e  a c t iv i ty  in  question , Jung found i t  d i f f i c u l t  to  see why uncon

scious psychic a c t iv i t ie s  should not have th e  same fa c u lty  o f producing 

images. In  th is  case , i t  would follow  th a t  th e  images o f a l l  th e  

psychic a c t i v i t i e s  would he u n ited  in  one to t a l  image o f the  whole 

human b e in g , which, i f  i t  could be known, would be regarded as an ego 

(Jung, I96 0 ), However, Jung cautioned th a t

even i f  the  p o s s ib i l i ty  o f a h igher consciousness were needed to  
exp lain  c e r ta in  psychic f a c ts ,  i t  would s t i l l  remain a mere 
hypo thesis, s ince i t  would fa r  exceed th e  power o f reason to  
prove th e  ex istence  o f a consciousness o th e r than th e  one x-re 
know. (I960, p . 32$)

Jung regarded th e  conscious mind or ego-consciousness as "an 

ephemeral phenomenon th a t  accomplishes a l l  p ro v is io n a l adaptations and 

o r ie n ta tio n s . . . .  Q rh ile^  th e  unconscious . . .  i s  th e  source o f th e  

in s t in c tu a l  fo rces o f th e  psyche and o f  th e  forms or categories  th a t  

re g u la te  them, namely th e  archetypes" (i960, p .  lf>8). Jung used th e  

term  in s t in c t  to  mean what i s  commonly understood by th e  word, th a t  i s ,  

an im pulsion toward c e r ta in  a c t i v i t i e s .  He s a id , " In  my view, a l l  

psychic processes . . . no t under conscious co n tro l a re  in s tin c tiv e "  

(1971, p .  h $ l) .  Thus, a f fe c ts  o r emotions a re  in s t in c t iv e  processes 

when th ey  are no t e n tire ly  under c o n tro l o f th e  w i l l .  (Jung d is t in 

guished between a f fe c t  or emotion and fe e lin g . The l a t t e r  re fe rs  to  a 

process th a t  im parts to  a  given conscious content a d e f in ite  value in  

th e  sense o f acceptance or re je c tio n  Q 'lik e "  o r " d is lik e " ^  . Hence, 

fee lin g  i s  a  k ind o f judgment, one th a t  i s  based not on in te l le c tu a l  or 

o b jec tiv e  c r i t e r i a  bu t cm su b jec tiv e  c r i t e r i a .  When th e  in te n s i ty  o f 

fee lin g  in c re a se s , i t  tu rn s  in to  a f f e c t .  Feeling and a f fe c t  are  

fu r th e r  d is tin g u ish ed  by th e  fa c t  th a t  th e  l a t t e r  produces p e rcep tib le
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physica l in n erv a tio n s , while th e  former produces n e ith e r  more nor le s s  

than  an o rd inary  th inking  process Qfung, 1971} .)

In  regard  to  th e  nature  and ex ten t o f th e  psyche, Jung favored 

J a n e t 's  conception of a  psychic range analogous to  th e  spectrum of 

v is ib le  l ig h t  in  which th e  in fra re d  end can be thought o f as th e  lower 

extension of th e  spectrum and th e  u l t r a v io le t ,  as th e  upper extension. 

The lower end o f th e  psychic func tion  Jane t c a lle d  th e  p a r t ie  

in fe r ie u re  ( in fe r io r  p a r t ) ,  th e  p a r t governed by th e  in s t in c tu a l  base 

which i t s e l f  i s  somehow bound to  an organic su b s tra te . This aspect o f 

th e  "psychic" th e re fo re  has an unm istakably physio log ical charac te r 

th a t  Jung designated as "psychoid." By th i s  he meant a "quasi-psychic" 

category o f events th a t  i s  d is tin g u ish ed  from merely v i t a l i s t i c  phe

nomena of th e  organism and a lso  from s p e c if ic a l ly  psychic p ro cesses. 

According to  Jung, th e  psychological aspect o f th e  in s t in c t iv e  base o f 

th e  psyche p a r tic ip a te s  in  th e  r e la t iv e ly  u n a lte rab le , autom atic, and 

compulsive na tu re  of in s t in c tiv e  fu n c tion ing , whereas th e  "higher" 

aspect o f th e  psyche, J a n e t 's  p a r t ie  su p erieu re , lo ses  i t s  compulsive 

charac te r and proves to  be th e  vo lun tary  and a lte ra b le  p a r t (i960 ).

Jung sa id  th a t  th e  h igher aspect o f th e  psychic "can be subjected  to  

th e  w il l  and even app lied  in  a  manner co n tra ry  to  th e  o r ig in a l 

in s t in c t"  (I960, p . 181). The p a r t ie  superieu re  o f th e  psychic func

t io n  has gained an in c reasing  freedom from sheer in s t in c t  and "w ill 

u ltim a te ly  reach  a po in t a t  which . . . p L t]  ceases a lto g e th er to  be 

o rien ted  by  in s t in c t  in  th e  o r ig in a l sense , and a t ta in s  a so -ca lled  

's p i r i t u a l '  form" (I960, p. 182), th e  form i t  takes in  a sso c ia tio n  w ith  

th e  archetypes. Thus, fo r  Jung, th e  psychic function  i s  conceived as
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spanning a range, and

ju s t  as in  i t s  lower reaches, th e  psyche loses i t s e l f  in  th e  
o rgan ic-m ateria l su b s tra te , so i n  i t s  upper reaches i t  reso lves 
i t s e l f  in to  a " sp ir i tu a l"  form about which we Icnow as l i t t l e  as 
we do about th e  func tiona l b a s is  o f i n s t in c t .  What I  would c a l l  
th e  psyche proper extends to  a l l  functions which can be brought 
under th e  in fluence o f a w i l l ,  (i960, p . 183)

In  Jung’s view, th e  m otivation o f  th e  w il l  i s ,  in  th e  f in a l  

an a ly s is , e s s e n tia l ly  b io lo g ic a l. Even so , i t  has a degree o f  freedom 

to  d e fle c t th e  in s tin c tiv e  function  and modify i t  in  a g rea t v a r ie ty  o f 

ways. W ithin th e  upper l im its  (so to  speak) o f th e  psychic range, 

however, th e  in s t in c ts  lo se  th e i r  in fluence  as determ inants of th e  goal 

o f th e  w i l l .  When i t s  form i s  a l te re d  by th e  reg u la tin g  fa c to r  o f th e  

archetypes, th e  in s t in c t iv e  function  i s  transform ed and " is  pressed 

in to  th e  se rv ice  o f other determ inants or m otivations, which appar

e n tly  have nothing fu r th e r  to  do w ith  th e  in s t in c ts "  (Jung, I960, 

p . 183). What Jung found i s  th a t

th e  w i l l  cannot tran sg ress  th e  bounds o f th e  psychic sphere: 
i t  cannot coerce the  in s t in c t ,  nor has i t  power over th e  s p i r i t ,  
in  so f a r  as we understand by th is  something more than  th e  
i n t e l l e c t .  S p ir i t  and in s t in c t  a re  by na tu re  autonomous and 
both  l im it  . . . th e  applied  f i e ld  of th e  w i l l ,  (i960, p . 183)

Thus, i t  i s  w ith in  th e  psychic realm  only th a t  th e  w i l l  has i t s  

sphere o f in flu en ce . When the  psychic i s  conceived as being r e s t r ic te d  

to  th a t  sphere over which th e  w il l  can p re v a il ,  th e  conclusion i s  

inescapable th a t  th e  psyche i s  more o r le s s  id e n tic a l  w ith conscious

n ess . The w i l l  must somehow "know" o f  a goal d if fe re n t from th e  goal 

o f th e  in s t in c t iv e  func tion . There can be no v o litio n  w ithout a  sub- 

j e c t  which envisages d if fe re n t p o s s ib i l i t i e s .  l e t ,  Jung 's  observations 

fo rced  th e  conclusion th a t what i s  to  be considered o f psychic n a tu re
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extends in to  th e  unconscious sphere. To Jung, th e re fo re , " the  uncon

scious i s  not simply th e  unknown, i t  i s  ra th e r  th e  unknown psychic" 

(I960, p . 185).

Charcot and Janet had found th a t  fo rg o tten  or rep ressed  contents 

which belong to  the  sphere of personal experience, in  th e  unconscious 

s ta te  go on functioning ju s t  as though they  were conscious. This i s  

i l lu s t r a t e d  by th e  well-known autom atic, compulsive, and uninfluence- 

ab le  ch arac te r o f c e r ta in  n eu ro tic  symptoms. The c le a re s t  exam

p le  of th is  i s  the  case o f m ultip le  p e rso n a lity  where a second ego (or 

more) appears th a t i s  capable o f vying w ith  th e  f i r s t .  Other examples 

include th e  phenomenon of somnambulism and th e  various forms o f  h y s te r

i c a l  d is so c ia tio n .

Jung observed th a t  the  fee lin g -to n ed  complexes do not change in  

th e  unconscious s ta te  as they  do in  consciousness; r a th e r ,  th ey  a re  

conserved in  th e i r  o r ig in a l form. Moreover, w ith  increasing  d isso c ia 

t io n  from ego-consciousness, they  tak e  on th e  automatic and compulsive 

ch arac te r o f i n s t in c t .  Jung a lso  found th a t ,  when enriched by asso

c ia t io n s , th e  fee ling -toned  complexes th a t  remain unconscious assume an 

a rchaic  and mythological charac te r w ith  accompanying numinous e f f e c ts .  

These numinous phenomena are  w holly ou tside  conscious v o l i t io n ,  fo r  

th e y  induce a s ta te  o f  ra p tu re , a  w i l l - le s s  su rrender. Experience 

demonstrated th a t  th e  automatic and a rchaic  aspects o f th e  unconscious 

complexes could be divested  only when th ey  were made conscious. Jung 

th e re fo re  concluded th a t  nothing changes in  th e  unconscious, and in  

agreement w ith  Freud, he regarded th e  procedure o f bring ing  unconscious 

complexes to  consciousness as a p recond ition  of the  th e ra p eu tic  e f fe c t .
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By c o n tra s t,  complexes in  the  conscious s ta te  lo se  th e i r  au to

m atic c h a ra c te r . They can be in fluenced  and consequently can be cor

re c te d , Furthermore, as th ey  en ter in to  th e  adaptive process o f con

scious function ing , th e  complexes a lso  lo se  th e i r  m ythological aura 

and become in c reas in g ly  personalized  and ra tio n a liz e d . This develop

ment reaches a po in t th a t perm its a d ia le c t ic a l  d iscussion  between th e  

ego and th e  complexes (Jung, I960).

Thus, Jung held  th a t  th e  unconscious i s  a d iffe re n t medium from 

th e  conscious medium, because, except fo r a re la t io n  to  th e  conscious 

ego, a content th a t  has become unconscious w ill  in  th a t  medium remain 

unchanged. D espite th is  e s s e n tia l  d iffe ren c e , however, find ings o f 

psychopathology (th e  d is so c ia tiv e  s ta t e s ,  fo r example) and dream 

psychology make very  probable th e  presence w ith in  th e  unconscious 

o f h ig h ly  complex, quasi-conscious processes th a t  have a  high degree 

o f autonomy. Hence, Jung concluded th a t ,  although th e  s ta te  o f con

te n ts  in  th e  unconscious medium i s  no t id e n tic a l  w ith th e  s ta te  o f 

con ten ts in  th e  conscious medium, n ev erth e le ss , i t  i s  somehow very  

" lik e"  i t  (I960 ). " In  th ese  circum stances," Jung s a id , " th e re  i s  

nothing fo r  i t  but to  suppose something midway between th e  conscious 

and unconscious s t a t e ,  namely an approximative consciousness (i960,

p .  189).

To the  modern in d iv id u a l, consciousness w ithout a re f le c tin g  

sub jec t o r ego p e rso n a lity  i s  hard to  imagine. A s e lf - r e f le c t in g  

consciousness i s  capable o f  saying " I  am conscious o f doing th i s ,"  

whereas a n o n re flee tiv e  consciousness can say simply " I  do th i s ."  In  

Ju n g 's  view, th e  former presupposes a  firm ly -k n it ego-complex th a t
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rep resen ts  our em pirical p e rso n a lity  and to  which ideas and o ther 

contents such as fee lin g s  a re  r e la te d .  But among p rim itiv e s , Jung 

found, i t  i s  p o ssib le  to  w itness a consciousness th a t  i s  not r e f le c te d . 

Among th e  h igher v e rteb ra te s  and in  domestic anim als, phenomena resem

b lin g  consciousness can be observed, y e t Jung f e l t  th a t  th i s  does not 

n e ce ssa rily  w arrant th e  con jecture  o f  th e  ex istence  o f an ego. Thus, 

on th e  animal and p rim itiv e  le v e ls , Jung f e l t  th a t  th e  l ig h t  o f con

sciousness i s  a mere "lum inosity ."  There a re  instances too o f a  con

sciousness th a t  lacks consistency  o r u n ity . This can be seen in  th e  

d isso c ia ted  ego of schizophrenia and a lso  on th e  in f a n t i le  le v e l  where 

consciousness i s  q u ite  ephemeral, f l ic k e r in g  here and th e re  wherever 

ou te r o r inner events happen to  c a l l  i t  fo r th . Even a t  i t s  h igher and 

h ig h est s tag e s , Jung was not s a t i s f i e d  th a t  consciousness i s  ever a 

fu l ly  in te g ra te d  whole:

ra th e r ,  i t  i s  capable o f in d e f in i te  expansion. Gleaming is la n d s , 
indeed whole co n tin en ts, can s t i l l  add themselves to  our modem 
consciousness—a phenomenon th a t  has become th e  d a ily  experience 
o f th e  p sycho therap ist. Therefore we would do w ell to  th in k  of 
ego-consciousness as being surrounded by a m ultitude o f  l i t t l e  
lu m in o s itie s . (I960, p . 190)

Jung 's  hypothesis o f m u ltip le  lu m in o sitie s  or m ultip le  conscious

nesses w ith in  the  unconscious psyche derives p a r t ly  from c l in ic a l  

observations o f th e  quasi-conscious s ta te  o f th e  autonomous fe e lin g - 

toned complexes, as we have seen, and p a r t ly  from c e r ta in  symbolic 

images found in  th e  dreams and fa n ta s ie s  o f modem in d iv id u a ls  

and in  th e i r  h is to r ic o -e u ltu ra l  forms. This symbolism r e f e r s ,  o ften  

e x p l ic i t ly ,  to  a m ultitude o f sources o f l ig h t  w ith in  th e  unconscious. 

Many such examples a re  to  be found in  alchem ical l i t e r a tu r e .  From th is
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source comes the  id ea  of th e  s c in t i l l a e  or sparks. These were con

ceived as seeds of l ig h t  broadcast in  the  chaos, Khunrath, an alchem

i s t  o f th e  seventeenth century , c a lle d  them " th e  seed p lo t o f a world 

to  come," and among these  sparks i s  th e  human mind, "a  h igher and more 

luminous spark" (c ite d  in  Jung, I960, p . 190). These sparks a l l  come 

from th e  S p ir i t  o f God. Among the  s c in t i l l a e ,  Khunrath d is tingu ished  

one in  p a r t ic u la r ,  a " s c in t i l l a  p e rfe c ta  Unici Pot-entis ac F o rtis"  (a 

p e rfe c t spark s in g u la rly  po ten t and robust) (c ite d  in  Jung, I960, 

p . 190). Khunrath re fe rre d  to  t h i s  One as th e  Monad and also  as the  

Sun, bo th  symbols o f th e  D eity . Jung found a  s im ila r image in  the  

l e t t e r  o f Ig n a tiu s  o f Antioch to  th e  Ephesians regarding the  coming of 

C h ris t:

How, th en , was he m anifested to  th e  world? A s t a r  shone in  
heaven beyond th e  s ta r s ,  and i t s  l ig h t  was unspeakable, and i t s  
newness caused astonishm ent, and a l l  th e  other s t a r s ,  w ith  the  
sun and moon, gathered  in  chorus round th is  s t a r ,  (c ite d  in  
Jung, I960, p . 192)

Both Paracelsus and, a f te r  him, Dorn d is tingu ished  between the 

lumen na tu rae  ( l ig h t  o f n a tu re  or n a tu ra l l ig h t)  which illum ines con

sciousness and th e  s c in t i l l a e  which a re  germinal lum inosities  shining 

w ith in  th e  darkness of th e  arcane substance. Among th e  s c in t i l l a e  both 

men supposed an in v is ib le  sun or image of God o f which Dorn (1602) 

w rote:

For th e  l i f e ,  th e  l ig h t  of men, sh ineth  in  us, a lb e i t  dimly, and 
as though in  darkness. I t  i s  not to  be ex trac ted  from u s , ye t i t  
i s  in  us and not of u s , bu t o f Him to  Whom i t  belongs, Who deigns 
to  make us h is  dw elling-p lace. . . .  He has im planted th a t  l ig h t  
in  us th a t  we may see  in  i t s  l ig h t  th e  l ig h t  o f Him Who dwells in  
in a cc e ss ib le  l ig h t ,  and th a t  we may excel His o ther c rea tu res  j in  
th i s  wise we a re  made l ik e  unto Him, th a t  He has given us a  spark 
o f His l i g h t .  Thus th e  t r u th  i s  to  be sought not in  ou rse lves, 
bu t in  th e  image of God which i s  w ith in  u s . (c ite d  in  Jung,
I960, pp. 192-193)
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In  P aracelsus, the  lumen na tu rae  comes p rim arily  from the  us ta r"  

w ith in  th e  human being , and th is  was regarded by him as a n a tu ra l 

l i g h t .  He s a id  th a t  th i s  s ta r  "d e s ire th  to  drive man toward g re a t 

wisdom . . , th a t  he may appear wondrous in  th e  l ig h t  of n a tu re , and 

th e  n y s te r ia  of God’s wondrous work be discovered and rev ealed  in  t h e i r  

grandeur" (c ite d  in  Jung, I960, p . 193). Paracelsus supported h is  view 

w ith  M att, 9:lU  where i t  says o f human beings, "ye are l ig h ts  o f th e  

world" (Jung, I960).

A more common v a ria n t o f th e  spark-m otif th a t  Jung found running 

through a l l  o f alchemy i s  th a t  o f th e  f i s h ’ s eyes, and they  have essen

t i a l l y  the  same s ig n ific an ce . Thus, S ir  George R ipley (16U9) s ta te d  

th a t ,  on th e  "dess ica tio n  o f th e  sea ,"  a substance i s  l e f t  behind which 

" g l i t t e r s  l ik e  a f is h ’ s eye" (c i te d  in  Jung, I960, p . 197).

There a re  numerous in s tan ces  o f m u ltip le  eyes in  th e  symbolic 

l i t e r a tu r e .  For in s tan ce , in  h is  w ritin g s , Orandus (l62lj.) 

re fe r re d  to  Zacharias Us10, which spoke o f th e  seven eyes o f  th e  Lord. 

There i s  a lso  the  many-eyed g ian t Argus, who, in  v a ria n t images, may be 

one-eyed, four-eyed, hundred-eyed, or even myriad-eyed. In  th e  Aratus 

c i ta t io n s  o f H ippolytus, th e  c o n s te lla t io n  o f th e  Dragon i s  given an 

a ll-su rv ey in g  p o s itio n  a t th e  heigh t o f th e  P o le . This dragon never 

s leep s , because the  Pole "never se ts"  (c i te d  in  Jung, I960, p . 197),

In  th e  E ast, m ultip le  eyes a re  c h a ra c te r is t ic  o f  Purusha, th e  Hindu 

Cosmic Man (Jung, I960).

In  modem dreams and fa n ta s ie s ,  Jung observed what seem to  be 

obvious p a ra l le ls  to  these  h i s to r ic a l  in s ta n ce s . The symbols th a t  

emerge in  th is  em pirical form appear as

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



www.manaraa.com

167

the  s ta r-s trew n  heavens, as s ta r s  re f le c te d  in  dark w ater, as 
nuggets o f gold or golden sand sc a tte re d  in  b lack  e a r th , as a 
re g a tta  a t  n ig h t, w ith la n te rn s  on the  dark su rface  o f  the  sea, 
as a s o l i ta ry  eye in  th e  depths o f th e  sea or e a r th , as a p ara- 
psychic v is io n  of luminous g lobes, and so on. (Jung, I960,
P . 199)

Jung noted th a t  these  examples o f symbolic images were not obtained 

from persons who had a m u ltip le  p e rso n a lity  problem. In  none of them 

was th e re  any in d ic a tio n  o f p e rso n a lity  d is so c ia tio n  (i960) •

Instances of archetypal forms such as those mentioned above which 

appear in  th e  symbolic l i t e r a tu r e  and a lso  in  dream and fan ta sy  mate

r i a l  prompted Jung to  conclude th a t  " th e  archetypes have about them a 

c e r ta in  effulgence or quasi-consciousness, and th a t num inosity e n ta i ls  

lum inosity" (i960, p . 191).

In  Jung 's  assessm ent, th e  meaning o f a l l  th ese  symbolic in stances 

i s  the  same:

Since consciousness has always been described in  term s derived 
from the  behaviour o f  l i g h t ,  i t  i s  in  my view no t too  much to  
assume th a t  these  m ultip le  lum in o sitie s  correspond to  t in y  
conscious phenomena. I f  the  lum inosity  appears in  monadic form 
as a  s in g le  s t a r ,  sun, o r  eye, i t  re a d ily  assumes th e  shape o f 
a  mandala and must then be in te rp re te d  as the  s e l f ,  (i960 , 
p . 199)

As s ta te d  e a r l i e r ,  what Jung id e n tif ie d  as th e  psyche or as th a t  

aspect o f th e  human being which i s  s p e c if ic a l ly  psychological in  na tu re  

begins where the  psychic fu n c tio n  fre e s  i t s e l f  from th e  compulsive 

fo rce  o f in s t in c t  and becomes amenable to  in fluence  by th e  w i l l .

"W ill" presupposes a  sub jec t capable o f  judgment and possessing con

sc iousness. I t  follows then  th a t  the  psyche i s  id e n tic a l  w ith  con

sc iousness. This, however, i s  th e  very  th ing  Jung re je c te d , and he d id  

so on th e  b a s is  o f em pirical and h is to r ic a l  observations, a  sm all
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sampling o f which we have ju s t  reviewed. The dilemma reso lv es  i t s e l f  

in  the  recognition  o f th e  r e l a t i v i t y  o f consciousness, since  i t s  con

te n ts  a re  conscious and unconscious a t  the  same tim e, th a t  i s ,  they  are 

conscious under one aspect and unconscious under ano ther. A lso, as we 

have seen, Jung suggested th a t  ego-consciousness i s  no t th e  only so r t 

o f consciousness w ith in  th e  psychic sphere. Thus, conscious and uncon

scious have no c le a r  boundaries and th e  psyche can be conceived as a 

conscious-unconscious whole (Jung, I960).

In s t in c tu a l  image as meaning. Both Freud and Jung, independently 

o f each o th e r, were ab le  to  e s ta b lish  through c l in ic a l  observation the  

ex istence o f  archaic  and p rim itiv e  modes o f psychological functioning 

in  the  unconscious (Jung, I960 ). Jung* s view was th a t  these  p rim itive  

modes o f functioning  a re  in s tan ces  o f psychological phenomena th a t  are  

c lo se ly  connected w ith  the  in s t in c tu a l ,  b io lo g ic a l b a se . To Jung, 

in s t in c t  and archaic  psychic mode a re  aspects o f unconscious human 

function ing , and th ey  meet in  th e  b io lo g ic a l conception of th e  "p a tte rn  

o f behaviour" (Jung, I960 ). B io log ical observation o f th e  in s e c t  and 

animal worlds suggests th a t  th e re  are  no amorphous in s t in c t s ,  as every 

in s t in c t  i s  m anifest in  a  fix ed  p a tte rn . Thus, th e  b io lo g ic a l phenom

enon o f in s t in c t  always f u l f i l l s  i t s e l f  in  a  sp ec if ic  image or p a tte rn  

th a t  i s  an a  p r io r i ,  inborn ty p e , ra th e r  than  one th a t  has been learned  

through experience. Moreover, th ese  sp ec if ic  p a tte rn s  o f behavior are  

found in  a l l  in d iv id u a ls  o f th e  same sp ec ie s . Jung 's  observations o f 

th e  in s t in c t iv e  le v e l o f  human functioning le d  him to  b e liev e  th a t the  

human being
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has in  him th ese  a  p r io r i  in s tin c t- ty p e s  which provide the  occa
sion  and the  p a tte rn  fo r  h is  a c t iv i t i e s ,  in  so f a r  as he func
tio n s  in s t in c t iv e ly .  As a  b io lo g ic a l being he has no choice but 
to  a c t in  a  s p e c if ic a l ly  human way and f u l f i l  h is  p a t te rn  of 
behaviour. This s e ts  narrow l im its  to  h is  p o ssib le  range of 
v o li t io n , the more narrow the  more p rim itiv e  he i s ,  and th e  more 
h is  consciousness i s  dependent upon th e  in s t in c tu a l  sphere.
(I960, p .  201)

Jung d id  not regard  t h i s  le v e l o f human function ing  as a v estig e  

or r e l ic  o f the evo lu tionary  p a s t .  Rather, th ese  p rim itiv e  p a tte rn s  

o f behavior are in te g ra l  to  th e  human being as a  species and a re  the  

b io lo g ic a lly  necessary re g u la to rs  of th e  in s tin c tiv e  sphere. The 

e f fe c t  of these  in s t in c t iv e  p a tte rn s  or images covers th e  whole of the  

psychic sphere and only lo se s  i t s  absoluteness when lim ited  by the 

r e la t iv e  freedom of the w i l l .  Furthermore, these  p a tte rn s  o f behavior 

or images, to  Jung, rep resen t th e  meaning of th e  in s t in c t  (Jung, i 960) .

Although Jung f e l t  th a t  i t  i s  very probable th a t  human biology i s  

governed by in s t in c tu a l  p a tte rn s  s im ila r to  those known i n  th e  animal 

world, he acknowledged th a t  providing d ire c t  em pirical evidence fo r  the  

ex istence o f a d is t in c tiv e ly  human type p resen ts  an insurmountable 

problem. "For the  organ w ith which we might apprehend them -conscious- 

ne3S—i s  not only i t s e l f  a  transform ation  of the  o r ig in a l in s t in c tu a l  

image, but a lso  i t s  transform er" (Jung, I960, p . 201). Y et, Jung 

believed  th a t  he had succeeded in  fin d in g  a t  l e a s t  an in d ire c t way of 

approach to  what may be regarded as a d is tin c tiv e ly  human in s t in c tu a l  

p a tte rn  o r image (Jung, i 960) .

Jung was here re fe r r in g  to  h is  discovery of c e r ta in  c o lle c tiv e  

unconscious conditions which a c t as reg u la to rs  and s tim u la to rs  of
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c re a tiv e  fa n ta sy -a c tiv ity . He c a lle d  these reg u la to rs  '♦dominants11 or 

♦♦archetypes” and in fe rre d  th e i r  existence from the re g u la r  occurrence 

of c e r ta in  w ell-defined  themes and formal elements which, as he sa id , 

"repeated themselves in  id e n t ic a l  o r analogous form w ith  th e  most 

varied  ind iv iduals" ( i 960, p .  203) •

Because archetypes in fluence  conscious contents in  sp ec if ic  ways 

ty  reg u la tin g , modifying, and m otivating them, Jung sa id  they  a c t in  

r e la t io n  to  consciousness l ik e  th e  in s t in c ts .  F u rther, he supposed 

th a t  the  archetypes are connected w ith  the  in s t in c ts .  Jung in  fa c t  

proposed th a t the  -typically  human s itu a tio n a l p a tte rn s  which these 

c o lle c tiv e  form -princip les apparently  rep resen t may be id e n tic a l  w ith  

what can be thought of as an in s t in c tu a l  p a tte rn  p e c u lia r  to  the  human 

species (Jung, I960). Ju s t as th e  in s t in c t  of the  le a f -c u tt in g  a n t, 

fo r  in stance , m anifests i t s e l f  i n  the image of an t, t r e e ,  le a f ,  cu t

t in g , tra n sp o r t, and th e  l i t t l e  ant-garden of fung i, and the  t o t a l  

p a tte rn  of behavior or th e  image of the  in s t in c t  can be thought to  be 

th e  meaning of the  in s t in c t ,  so too  the  human s i tu a t io n a l  p a tte rn  th a t  

involves an o r ig in a lly  chao tic  beginning, followed by a  period  d is 

tingu ished  by irrec o n c ilab le  c o n f l ic t  and i t s  subsequent re so lu tio n  on 

a h igher p lane, and concluding in  a  harmonious and s ta b le  r e s t i tu t io n  

th a t  amounts to  a transfo rm ation  o f th e  p e rso n ality —th i s  u n iv e rsa l, 

a rchetypal p a tte rn  or s e r ie s  of images can be thought to  be th e  meaning 

of in s t in c t  on th e  human le v e l  (Jung, I960).

In  Jung 's view, image and meaning are id e n tic a l ,  and as th e  f i r s t  

takes shape th e  l a t t e r  becomes c le a r .  As liv e d , Jung f e l t  th a t  the

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



www.manaraa.com

171

p a tte rn  needs no in te rp re ta t io n , because i t  po rtrays i t s  own meaning. 

For the  3ake of s c ie n t i f ic  knowledge, however, the  attem pt must be made 

to  tra n s la te  th e  tim e le ss , ev er-p resen t, operative archetype (o r the  

archetypal process) in to  the  language o f contemporary science (Jung, 

I960). This, of course, i s  what Jung attem pted to  convey in  h is  

w ritin g s .

Archetype as s p i r i t . When i t  i s  re c a lle d  th a t  a rchetypal images 

have a d is t in c t ly  numinous ch arac te r which in  Jung1 s view can only be 

described as " s p i r i tu a l"  o r p o ssib ly  "m agical," one i s  compelled to  

re a l iz e  an added dimension in  regard to  the  concept o f in s tin c tiv e  

p a tte rn  when app lied  to  the  human being. Jung found th a t  th e  m ystical 

aura of t h i s  numinosity m obilizes p h ilo soph ical and re lig io u s  convic

tio n s  even in  those who have th e  g re a te s t conscious re s is ta n c e  to  such 

th in g s  (Jung, i 960) .  Thus, fo r  Jung, " the  archetype rep re sen ts  the  

au then tic  element of s p i r i t "  ( i 960,  p . 206) .

A b r ie f  an a ly sis  o f the  phenomenon of s p i r i t  would be h e lp fu l 

here because of th e  g rea t ambiguity of th e  term , not to  mention the  

d i f f i c u l t i e s  th i s  word conjures up in  modern psychological c i r c le s .  As 

i t  i s  commonly used, s p i r i t  can denote th e  p r in c ip le  th a t  i s  in  opposi

t io n  to  m atte r, r e fe r r in g  to  an im m aterial foim o f ex istence  th e  high

e s t  expression of which i s  c a lle d  "God." In  th i s  sense , s p i r i t  i s  

regarded as the  medium of a l l  psychic phenomena or even o f l i f e  i t s e l f .  

Another view p laces s p i r i t  in  opposition  to  na tu re , as something super

n a tu ra l or a n ti-n a tu ra l ,  hence not necessary  fo r  psychic ex istence or 

fo r  l i f e  (Jung, 1959a).
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S p ir i t  can a lso  denote a  h ig ie r  p r in c ip le  o f a c t iv i ty  in  co n tra s t 

to  what i s  merely psychic. The view th a t  s p i r i t  and pgyche are  essen

t i a l l y  id e n tic a l  i s  a lso  common. S p ir i t  can a lso  r e f e r  to  only c e r ta in  

psychic q u a l i t ie s  such as the  capacity  to  th in k  and reason , th a t  i s ,  i t  

can be used to  r e f e r  to  th e  cognitive  functions as opposed to  th e  more 

"so u lfu l"  sen tim ents. Common usage o f th e  ward can a lso  convey a 

q u a lity  of s p r ig h tl in e s s , as when one i s  " s p i r i te d ,"  meaning f u l l  of 

ideas and b r i l l i a n t ly  w itty  (Jung, 19f>9a).

S p i r i t  as an o b jec t of psychic experience cannot be proved to  

e x is t  in  th e  e x te rn a l w orld, nor can i t  be understood r a t io n a l ly ,  th a t  

i s ,  w ith in  a  p r io r i  c a teg o rie s  of reason* An ap p rec ia tio n  of the  

phenomenon of s p i r i t  began f o r  Jung w ith  th e  probable etymology of the  

ward. In  th e  Greek, th e re  i s  an ancient a f f in i ty  o f th e  words psyche 

and cold  on th e  one hand and pneuma on th e  o th e r , th e  l a t t e r  meaning 

simply " a i r  in  m otion." While th e  fundamental meaning o f  th e  word i s  

not c e r ta in , Jung f e l t  th a t  th e  Old High German G e is t. which re fe rs  to  

a  su p ernatu ra l, noncorporeal being , probably connotes something f r o th 

in g , e ffe rv esc in g , o r ferm enting. This b rin g s  i t  in to  r e la t io n  w ith 

G iseht (foam), Q&scht (y e a s t) ,  ghost, and a lso  g h astly  and aghast 

(195>?b)* There a re  a lso  p o ssib le  connections w ith th e  Anglo-Saxon 

g i s t ,  a  su p ernatu ra l, im m aterial being, and th e  Old Norse g e isa . " to  

rage"j also  w ith  th e  Gothic us-gaigyan, " to  be beside o n e se lf ,"  and 

w ith  th e  Swiss-German u f -g a is ta .  " to  f ly  in to  a  passion" (Jung, I960)* 

In  common f ig u re s  o f speech, when one i s  "seized  w ith  rag e ,"  i t  means 

th a t  something f a l l s  on th e  person , something has g o tten  in to  one*
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When one i s  "beside oneself w ith  rag e ,"  the  im p lica tio n  i s  th a t  one i s  

no longer id e n t ic a l  w ith  o n ese lf but i s  somehow possessed by a  daemon 

or s p i r i t .  Jung noted th a t ,  a t  tb s  p rim itiv e  le v e l and a lso  in  po e tic  

language, emotions and a f fe c ts  are  o ften  p e rso n ified  as daemons ( i 960) .  

Based on such etym ological m a te r ia l, then , s p i r i t  would be the  image of 

a p e rso n ified  a f f e c t .  Psychologically , in  Jung* s observation , every 

a ffe c t  has the  tendency to  break away from co n tro l o f th e  conscious 

w i l l  and to  become an autonomous complex. Thus, in  th e  psychological 

sense, s p i r i t  can be understood as th e  re f le c t io n  o f  an autonomous 

a f f e c t .  T e t, t h i s  does no t cover a l l  of i t s  p o ssib le  meanings.

S p i r i t  i s  a lso  used to  r e f e r  to  an a t t i tu d e  o f mind. Jung men

tioned  in  support o f th i s  such idioms as "doing th in g s  in  a  new s p i r i t "  

or "a new s p i r i t  i s  growing up" or " th e  guiding s p i r i t "  o f a  group or, 

more ominously: "An e v i l  s p i r i t  re igns in  th a t  fam ily" (I960, p . 330).

Here as b efo re , th e  b asic  id ea  i s  th a t  o f possession  by a s p i r i t ,  which 

in  th i s  case i s  e s s e n tia l ly  a  p e rso n if ic a tio n  of a frame of mind o r, 

psycholog ically , of an a t t i tu d e .  While a t t i tu d e  i s  o rd in a r ily  thought 

of as something chosen by th e  ego, Jung po in ted  out th a t  an a t t i tu d e  or 

d isp o s itio n  i s  n o t always a  product of v o l i t io n .  Both good and bad 

a t t i tu d e s  are more o ften  "con tag ious," as when a  bad a t t i tu d e  poisons 

the  atmosphere o r when th e  joyous d isp o s itio n  o f  a  c h ild  b righ tens the  

a t t i tu d e  of the  a ttend ing  a d u lts .

In  Jung<s a n a ly s is , most a t t i tu d e s  are based consciously or 

unconsciously on some k ind  o f underlying p r in c ip le  which could be 

expressed as a maxim or as  a  proverb o r as an id e a l .  In  Jung’ s view, 

aphorisms and proverbs express id e a ls  which are  condensations o f the
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r ic h e s t  experiences o f l i f e ,  of much e f f o r t ,  and of th e  deepest r e f le c 

t io n ;  and b eca u se  of th i s ,  they are ’‘impressive" and s t r ik e  th e  recep

t iv e  mind w ith  g re a t power. They a re  what c o n s ti tu te s  " s p i r i t "  in  the  

b e s t sense o f th e  word. They do n o t, however, c a s t  any magical s p e ll .  

They gain m astery only under c e r ta in  cond itions, th a t  i s ,  when th e re  i s  

an a ffe c t th a t  i s  ready to  respond to  th e  p ro ffe red  form. Thus,

only under th e  s t r e s s  of emotion can the  id ea  . . .  become an 
autonomous complex; w ithout th i s  th e  idea  remains a concept 
subserv ient to  th e  a rb itra ry  opinions of the  conscious mind, a  
mere in te l le c tu a l  counter w ith no compelling power behind i t .  
. . .  Conversely, once th e  idea  a t ta in s  th e  s ta tu s  o f an autono
mous complex, i t  works on the in d iv id u a l through h is  emotions. 
(I960, p . 332)

When one a c tu a lly  l iv e s  according to  such p r in c ip le s ,  i t  i s  sa id  th a t 

such a person i s  "ru led  by th e  s p ir i t"  o r i s  l iv in g  a " s p i r i tu a l  l i f e "  

(Jung, I960). Jung observed th a t  "the more absolu te and compelling the  

ru lin g  idea, th e  more i t  has th e  nature  of an autonomous complex th a t  

confronts th e  ego-consciousness as an unshakable fa c t"  ( i 960,  p . 332) • 

Very o ften , th e  a t t i tu d e  or th e  underlying p r in c ip le  i s  exem

p l i f ie d  in  a  p e rso n a lity  who i s  revered and emulated. On a  p rim itiv e  

le v e l ,  the  s p i r i t  i s  o ften  envisioned as th e  Master o r  shepherd, who 

p e rso n ifie s  th e  guiding p r in c ip le s  o f l i f e .  In  modern dreams, th e re  i s  

a ty p ic a l f ig u re  who p e rso n ifie s  and symbolizes th e  s p i r i tu a l  fa c to r: 

This i s  th e  f ig u re  o f th e  "wise old man." He o ften  appears in  the  

guise o f a  m agician, d o c to r, p r ie s t ,  te ac h e r, p ro fe sso r , g randfather, 

or any au th o rity  fig u re  and can also take on the form of a  hobgoblin or 

a  h e lp fu l anim al. The appearance o f th e  archetype of the  wise old  man 

in  any of i t s  many forms inv ariab ly  comes a t  a tim e, in  Jung 's  observa

t io n ,  when th e re  i s  th e  g re a te s t need fo r  in s ig h t, understanding,
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good advice, determ ination , planning, e t c . ,  and th ese  q u a l i t ie s  cannot 

be mustered on o n e 's  own resou rces. Jung s ta te d  th a t  th e  archetype 

appears to  compensate th i3  s ta te  o f s p i r i tu a l  defic iency  (1959a).

Because of i t s  archetypal n a tu re , the fa c to r  o f " s p i r i t"  i s  

autonomous. This exp lains why th e  conscious mind cannot c rea te  th is  

a tt i tu d e  a t w i l l .  An id ea  must have th e  power to  evoke a  response from 

th e  emotions, which, because of th e i r  in s t in c t iv e  n a tu re , spring from 

th e  unconscious le v e ls  and are q u ite  in accessib le  to  the w i l l .  Because 

of th e  a ffe c tiv e  component in  psychogenic symptomatology, Jung in s is te d  

th a t  reason alone can never get a t  and change th e  ro o ts  o f such d is 

o rders . For th i s ,  em otional processes are needed, and a  compelling 

idea th a t  possesses a  n a tu ra l a f f in i ty  fo r  or correspondence w ith  the 

emotions must be pu t befo re  th e  ego-consciousness as an unconditional 

command (Jung, i 960) .

From h is  a n a ly s is  o f the  phenomenology o f th e  s p i r i t ,  Jung con

cluded th a t  s p i r i t ,  l ik e  every autonomous complex,

appears as an in te n tio n  o f th e  unconscious superio r to ,  o r a t  
l e a s t  on p a r  w ith , th e  in ten tio n s  o f th e  ego. I f  we are to  do 
ju s t ic e  to  th e  essence of the th in g  we c a l l  s p i r i t ,  we should 
re a l ly  speak of a  "higher" consciousness r a th e r  than  of the  
unconscious, because the  concept of s p i r i t  i s  such th a t  we are 
bound to  connect i t  w ith  the id ea  of su p e r io r ity  over th e  ego- 
consciousness. (I960 , p . 335)

Thus, th e  s p i r i t ,  when considered psycholog ically , i s  not to  be 

id e n tif ie d  w ith  th e  human in te l l e c t ,  fo r ,  as Jung sa id , " i t  i s  the  

l a t t e r ' s  s p i r i tu s  re c to r  (guiding or ru lin g  s p i r i t ) "  (I960, p . 206) .  

Indeed, th e  su p e r io rity  o f the  s p i r i t  i s  not something a ttr ib u te d  to  i t  

by conscious r e f le c t io n ;  i t  comes from the  unconscious psyche i t s e l f  as 

i s  evident f ra n  th e  s p i r i tu a l  records of a l l  ages (Jung, I960).

Jung conceived o f in s t in c t  and s p i r i t  as th e  most p o la r  opposites
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im aginable. This can e a s ily  be seen, as Jung expressed i t ,  "when one 

compares a man who i s  ru led  by h is  in s t in c tu a l  d rives w ith  a man who i s  

seized  by th e  s p i r i t "  (i960, p . 206). The elements o f  in s t in c t  and 

s p i r i t ,  though opposite  in  th e i r  e ffe c ts  upon th e  human being , never

th e le s s  belong to g e th e r as correspondences. N either i s  one derivab le  

from th e  o th e r , bu t th ey  su b s is t s ide  by s id e  (Jung, I960). Thus, th e  

human being i s  sim ultaneously driven to  a c t and f re e  to  r e f l e c t .  There 

i s  no moral value a ttach ed  to  e i th e r  o f th ese  extremes, fo r ,  as a 

m atter o f observation , each can be both good and bad (Jung, I9 6 0 ). In  

ad d itio n , th ese  p a r t ic u la r  opposites ( in s t in c t  and s p i r i t )  a re  not 

incommensurables, fo r  they  show a constant p ropensity  to  union both in  

experience as w ell as in  th e  symbolic l i t e r a t u r e .  An example o f the  

l a t t e r  i s  N icolas o f  C usa's d e f in itio n  o f God as a complexio oppositorum 

(combination o f  opposites) (Jung, I960).

Jung observed th a t  everything archetypal which i s  perceived by 

consciousness re so lv es  i t s e l f  to  a s e t  o f v a r ia tio n s  on a ground theme— 

th a t  o f a  c e n te r . Yet, i t  never seemed to  Jung q u ite  c le a r  whether 

w ith in  th a t  s tru c tu re  th e  cen te r o r th e  perip h ery , d iv is io n  or non

d iv is io n , were th e  more emphasized. Other archetypes a lso  p resented  a 

s im ila r am biguity. For th i s  reason , Jung held  th a t  th e  r e a l  n a tu re  o f 

th e  archetype—th e  archetype in  i t s e l f —does not appear to  be capable 

o f reaching consciousness. Therefore, in  h is  th in k in g , the  archetype 

in  i t s e l f  i s  transcendent to  consciousness. R eferring  again to  the  

analogy o f th e  l ig h t  spectrum, th e  archetype belongs to  the  in v is ib le ,  

u l t r a v io le t  end o f th e  psychic spectrum. Thus, Jung regarded th e  

archetype as a psychoid fa c to r , because i t  does not appear th a t  i t  can
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ever be f u l ly  known to  consciousness. Moreover, every archetypal image 

and id ea  th a t  appears to  th e  mind i s  a lread y  conscious and " th e re fo re  

d if fe r s  to  an indeterm inable extent from th a t  which caused th e  rep re 

sen ta tion" (I960, p . 213). Therefore, whatever i s  sa id  about arche

ty p es, th ey  remain v isu a liz a tio n s  or co n c re tiza tio n s  th a t  p e rta in  to  

th e  f ie ld  o f consciousness, and to  th is  ex ten t only are  they  a p a r t  o f

th e  phenomenal world (Jung, I960). Thus, Jung d id  not regard  the

u ltim a te  n a tu re  o f th e  archetype as any longer psych ic . Simply because 

th e  e s s e n t ia l ly  ir re p re se n ta b le , in v is ib le ,  and i r r a t io n a l  fa c to r  

ca lled  "archetype" m anifests i t s e l f  p sy ch ica lly  ( in  image, id ea , and 

a f fe c t)  i s  not enough to  warrant i t s  being declared o f psychic n a tu re , 

any more than  physio log ical processes, because th ey  m anifest themselves

p sy ch ica lly , should on th a t  account be declared  psychic. As Jung

argued, "Although th e re  i s  no form o f ex istence  th a t  i s  no t mediated to  

us p sy ch ica lly  and only p sy ch ica lly , i t  would h ard ly  do to  say th a t 

everything i s  merely psychic" (i960, p .  21$).

Because archetypes in  th e i r  e s s e n tia l  being a re  unconscious to  

u s , yet th ey  a re  experienced as spontaneous agencies o u tside  the range 

o f  th e  human w i l l .  Jung f e l t  th a t  th e re  i s  no a lte rn a t iv e  but to  

describe  th e i r  e s s e n tia l  na tu re  " in  accordance w ith  th e i r  c h ie fe s t 

e f fe c t ,  as ' s p i r i t ' "  (i960, p . 216). Jung described  in  d e ta i l  th e  

h is to r ic a l  and m ythical c h a ra c te r is t ic s  o f s p i r i t  in  "The Phenomenology 

o f the  S p i r i t  in  F a iry ta le s ,"  in  th e  C ollected  Works, Volume 9^

(I9$9a). Among th e  hallm arks o f s p i r i t  a re  th e  p r in c ip le  o f  sponta

neous movement and a c t iv i ty ,  th e  spontaneous capac ity  to  produce images 

independently  o f sense percep tion , and the  autonomous and sovereign

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



www.manaraa.com

178

ordering or m anipulation o f these images (Jung, 1959a). P rim itive

humanity regarded s p i r i t  as approaching from th e  ou tside—an anim istic

conception-w hereas Jung 's  hypothesis holds th a t  s p i r i t  i s  what l i e s

not only beyond the scope of ego consciousness but a lso  beyond what i s

defined as th e  psychic sphere a lto g e th e r . For Jung, s p i r i t  i s  a supra-

personal and supraord inate organizing said guiding facto r*  The in te n t—

and th i s  word can be used because of th e  autonomous q u a lity  o f th a t

which i s  denoted as s p i r i t —o f th i s  fa c to r  appears to  be superio r to

the in te n t o f ego-consciousnes3. Jung explained th a t

so long as the  s p i r i t  can be named and form ulated as an in te l 
l ig ib le  p r in c ip le  o r a c le a r  id e a , i t  w i l l  c e r ta in ly  not be f e l t  
as an independent being. But when the id ea  or p r in c ip le  involved 
i s  in sc ru ta b le , when i t s  in te n tio n s  are obscure in  origan and in  
aim and y e t  enforce them selves, then th e  s p i r i t  i s  n ecessa rily  
f e l t  as an independent being, as a  kind o f  h igher consciousness, 
and i t s  in sc ru ta b le , superior na tu re  can no longer be expressed 
in  the  concepts o f human reason . Our powers of expression then  
have recourse  to  o ther means; they  c re a te  a  symbol.  ( I960,
PP. 335-336)

In  conclusion, then , Jung '3 conception o f the  psyche or of th a t  

aspect o f th e  human being which i s  s p e c if ic a l ly  psychological in  nature 

extends from an in s t in c tu a l  psychoid aspect to  an archetypal psychoid 

a sp ec t. The p o s itio n  of th e  archetype in  i t s e l f  i s  located  beyond the  

psychic sphere, and th i s  "beyond" i s  designated by Jiang as " s p i r i tu a l ,"  

because th i s  q u a lity  i s  suggested by the  con ten t and behavior of arche

ty p a l m an ifesta tions. The p o s itio n  o f the  archetype i s  analogous to  

the  p o s itio n  o f  physio log ica l in s t in c t ,  which w ith  i t s  psychoid nature 

forms a b ridge  to  m atter in  general. Hence, th e  r e a l i ty  o f the  psyche— 

the  only r e a l i t y  o f which we have immediate experience—stands between 

th e  unknown essences of m atter and s p i r i t  (Jung, I9 6 0 ). Each confronts

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



www.manaraa.com

179

th e  o th er on the  psychic p lane, both appearing as d is t in c t iv e  q u a li t ie s  

o f conscious co n ten ts, yet bo th  having an u ltim a te  natu re  which i s  

tran scen d en ta l, th a t  i s ,  irrep re sen tab le  to  consciousness and beyond 

th e  psyche and i t s  contents (Jung, I960 ).

While no one would se r io u s ly  d ispu te  th e  o b jec tive  nature  o f 

m atter, Jung defended the  concept o f th e  o b jec tiv e  nature  of s p i r i t  by 

poin ting  out th a t  th e  archetypes as q u a l i ta t iv e ly  definab le  u n its  of 

consciousness can be pursued u n t i l  nothing more can be seen bu t e ffe c ts  

which have an organizing in fluence  on th e  con ten ts of consciousness. 

Jung’ s hypothesis i s  th a t these  organizing e ffe c ts  "proceed from an 

unconscious, i . e . ,  o b jec tiv e , r e a l i t y  which behaves a t  th e  same tim e 

l ik e  a su b jec tiv e  one—-in o th e r words, l ik e  a  consciousness" (i960, 

p .  230). The o b jec tiv e  r e a l i ty  underlying th e  psychic e ffe c ts  i s  

something th a t  human consciousness cannot conceive, simply because the  

observing su b jec t (human consciousness) i s  always included in  the  

observation . Thus, th e  r e a l i ty  which u n d e rlie s  th e  unconscious organ

iz in g  e f fe c ts  i s  a t  one and th e  same tim e "abso lu te  s u b je c tiv ity  and 

u n iv e rsa l t r u th ,  fo r  in  p r in c ip le  i t  can be shown to  be p resen t every

where, which c e r ta in ly  cannot be sa id  o f  conscious contents o f a per- 

s o n a lis t ic  natu re" (Jung, I960, p . 230).

The a f f in i t y  o f  consciousness fo r  s p i r i t . As we have seen, Jung 

understood in s t in c t  as having two aspec ts: One i s  i t s  physio log ical

dynamism, and the  o ther en ters  consciousness as an image o r groups o f 

images w ith accompanying numinous e f f e c ts .  R ea liza tion  and assim ila

t io n  o f in s t in c tu a l  e ffe c ts  never take  p lace  when consciousness i s  

absorbed in to  th e  in s t in c t iv e  psychoid sphere, fo r  here i t  f a l l s  under
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th e  in flu en ce  o f th e  automatic ch arac te r o f  th e  in s t in c t  i t s e l f *  In  

f a c t ,  i t  was Jung 's  observation th a t  "consciousness s trugg les  in  a 

re g u la r  panic again st being swallowed up in  th e  p r im itiv ity  and uncon

sciousness o f  sheer in s t in c tu a l i ty "  (I960, p . 212). This fe a r ,  in  

Ju n g 's  in te rp re ta t io n , finds i t s  tim eless  rep re sen ta tio n  in  th e  te r ro r  

and danger o f  the  n ig h t-se a - j ourney m otif belonging to  th e  ever- 

recu rring  hero-myth and i s  also th e  theme o f countless taboos. And 

ju s t  as consciousness s trugg les v io le n tly  away from the  sphere o f 

unconscious in s t in c tu a l i ty ,  so i t  i s  drawn, as Jung saw i t ,  w ith  th e  

s tr iv in g  o f  th e  whole human being toward a  s p i r i tu a l  goal, th a t  i s ,  

toward meaning. This meaning, however, i s  no t ju s t  any meaning.

Meaning to  Jung i s  id e n tic a l  w ith  th e  archetype as th e  image of 

in s t in c t ,  though, to  use Jung 's  analogy, in s t in c t  ra is e d  to  a higher 

frequency (i9 6 0 ).

The one-sldedness o f contemporary psychic l i f e . Returning now to  

th e  purpose o f describ ing  th e  na tu re  o f  th e  psyche, we can see th a t 

Jung conceptualized psychic processes as behaving l ik e  a sca le  along 

which consciousness " s l id e s ."

At one moment i t  [ i t s . ,  consciousness^ fin d s  i t s e l f  in  the  
v ic in i ty  o f  in s t in c t ,  and f a l l s  under i t s  in flu en cej a t  another, 
i t  s l id e s  along to  th e  o ther end where s p i r i t  predominates and 
even a ss im ila te s  th e  in s t in c tu a l  processes most opposed to  i t .  
(Jung, I960, p . 207)

These counterpositions to  which consciousness i s  su b jec t, in  Jung 's  

judgment, a re  not symptoms of abnorm ality; r a th e r ,  he found th ese  twin 

poles o f  psychic one-sidedness to  be ty p ic a l o f th e  normal, contempo

ra ry  in d iv id u a l. One-sidedness can be removed by what Jung re fe rre d  to  

as " th e  re a l iz a t io n  o f the  shadow" and by th e  subsequent achievement o f
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a syn th esis  of conscious and unconscious con ten ts o r , i n  a  word, in d i

v id u a tio n . The remedy fo r  one-sidedness l i e s  in  the  conscious r e a l i 

za tio n  o f th e  c e n tra l  archetype’ s e f fe c ts  upon the  conscious co n ten ts . 

This phenomenon always appeared to  be the  climax of a concentrated  

s p i r i tu a l  and psychic e f f o r t ,  th a t  i s ,  when th e  ta sk  of in d iv id u a tio n  

was undertaken w ith  a conscious determ ination  as i t  i s  in  th e  an a ly t

ic a l  p ro cess .

The syn thesis  o f conscious and unconscious con ten ts, which i s  th e

remedy f o r  one-sidedness, can a lso  occur o r be in i t ia te d  by means o f a

spontaneous re lig io u s  experience. In  t h i s  in s tan ce , the syn thesis  has

been prepared in  advance, unconsciously, and brought to  a c e r ta in  p o in t

(which James £19023 re fe rre d  to  as th e  "bu rsting  p o in t" ) ,

whereupon i t  i r r u p ts  in to  consciousness o f i t s  own v o li t io n  and 
confronts th e  l a t t e r  w ith  the  form idable ta3k of a ss im ila tin g  th e  
con ten ts  th a t  have b u rs t i n  upon i t ,  y e t w ithout damaging th e  
v ia b i l i ty  of th e  two system s, i . e . ,  o f ego-consciousness on th e  
one hand and th e  irru p ted  complex on th e  o th e r. C la ss ica l exam
p le s  o f  th i s  p rocess a re  Paul’ s  conversion and th e  T r in ity  v is io n  
of Nicholas o f Fllle. (Jung, I960, p . 211)

The Dynamics o f Psychological 
Healing: o r How th e  R eligious
F actor Heals

At t h i s  p o in t, we re tu rn  to  th e  question  asked i n i t i a l l y :  Why 

d id  Jung consider th e  attainm ent of a  re lig io u s  outlook th e  necessary 

p re re q u is ite  fo r  the  successfu l re so lu tio n  o f psychological problems? 

While Jung found mary in d iv id u a ls  whose problems could be managed w ith  

merely some good advice or e th e r  help th a t  remained e s s e n tia l ly  on th e  

cogn itive  le v e l  (19!?Ub), he knew of many o th e rs  whose problems remained 

in tra c ta b le  to  reason and common sense . From h is  observation  of th ese
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in d iv id u a ls , Jung discovered th a t  nothing short o f th e  re s to ra tio n  of a 

re lig io u s  outlook and a tt i tu d e  proved to  be psychotherapeu tically  both 

adequate and e ffe c tiv e  (1973)•

Keeping in  mind th e  foregoing d iscussion  of m atte r, psyche, and 

s p i r i t ,  i t  i s  now p ossib le  to  understand how i t  i s  th a t  th e  s p i r i tu a l  

fa c to r  proves to  be healing and saving in  i t s  e f fe c ts .

We have seen th a t  th e  psychotherapeutic work th a t  leads to  whole

ness o r in d iv id u a tio n  i s  e s s e n tia l ly  a process o f assim ila ting  in to  

consciousness psychic fac to rs  th a t  have been in  a s ta te  o f p ro je c tio n . 

In  th i s  way, i r r e g u la r  and abnormal psychic s ta te s ,  both a ffe c tiv e  and 

co g n itiv e , a re  brought under th e  co n tro l o f  consciousness. Jung said 

th a t  "the declared aim of treatm ent i s  to  s e t  up a ra t io n a l ,  s p i r i tu a l -  

psychic p o s itio n  over against; th e  turbulence of th e  emotions" (1963, 

p . 1$9).

To Jung, as we know, a ffe c ts  o r emotions were elements o f th e  

in s t in c t iv e ,  hence, p rim itive  and even an im a lis tic  na tu re  o f th e  human 

be ing . Though in s t in c ts  can be described  in  physio log ical and b io 

lo g ic a l  term s, they a re  not e n ti r e ly  explained in  th a t  way, fo r  "they 

a re  a lso  psychic e n t i t ie s  which m anifest themselves in  a world o f 

fan ta sy  p e c u lia r ly  th e i r  own" (Jung, 1963, p .  1(17). Thus, in s t in c ts  

are  physio log ica l and b io lo g ica l phenomena, bu t not exclusively  so . 

They a re  a t  th e  same tim e meaningful fan tasy  s tru c tu re s  o f a symbolic 

c h a rac te r . These fan tasy  s tru c tu re s  rev ea l themselves in  th e  form o f 

"magical" ideas which c lu s te r  round th e  in s t in c t s .  These ideas express 

both the form and mode of in s t in c tu a l  m an ifesta tions, and they  a lso  

" tr ig g e r  them off"  (Jung, 1963). In  Jung 's  judgment, th is  i s  a l l  very
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evident on th e  p rim itive  le v e l where th e  world o f in s t in c t  reveals 

i t s e l f  as

a complicated in te rp la y  o f physio log ical fa c ts ,  taboos, r i t e s ,  
c lass-system s, and t r i b a l  lo re ,  which impose a r e s t r ic t iv e  form 
on th e  in s t in c t  from th e  beginning, preconsciously, and make i t  
serve a higher purpose. Under n a tu ra l conditions a s p i r i tu a l  
l im ita tio n  i s  s e t upon th e  un lim ited  drive o f th e  in s t in c t  to  
f u l f i l  i t s e l f ,  which d if f e r e n tia te s  i t  and makes i t  av a ilab le  to  
d if fe re n t ap p lica tio n s . R ite s  on a p rim itiv e  le v e l a re  u n in te r
p re ted  gestures j on a h igher le v e l they  become mythologized. 
(1963, p . Ia8)

Thus, th e re  i s  a primary connection between in s t in c t  and image, 

which can a lso  be expressed as th e  interdependence and m utually com

pensatory re la tio n sh ip  o f in s t in c t  and re l ig io n . On the  p rim itive  

le v e l ,  th en , re lig io n  "means th e  psychic reg u la to ry  system th a t  i s  

coordinated w ith the  dynamism o f in s t in c t” (Jung, 1963, p . n lo ) .

In  Jung*s observation, w ith  a  g re a te r  d if f e re n tia tio n  o f con

sciousness, re lig io n  can o ften  lo se  i t s  prim ary interdependence w ith 

in s t in c t  and in s tead  become i t s  a n tid o te . Under these cond itions, 

re lig io n  and in s t in c t  come in to  c o n f l ic t :  R elig ion p e t r i f i e s  in to  

formalism, and in s t in c t  i s  v i t ia te d  (Jung, 1963). Jung saw in  th is  

process a  necessary  p a tte rn  fo r th e  inc reasin g  extension and d i f f e r 

e n tia tio n  o f consciousness in  th e  course o f h is to ry . But while th e  

c o n f lic t i s  u sefu l in  th is  re sp e c t, a t  th e  same tim e, i t  can have 

in ju r io u s  consequences o f which psychotherapy i s  very aware. When the 

c o n f lic t  has reached a c e r ta in  p itc h  of in te n s i ty ,  a counter-movement 

se ts  in ,  according to  Jung, to  r e c t i f y  th e  s i tu a tio n  and re s to re  the  

o r ig in a l compensatory re la tio n sh ip  between th e  in s t in c tu a l  and th e  

s p i r i tu a l  modes. Jung f e l t  th a t  t h i s  p a tte rn  has repeated i t s e l f  in  

h is to ry  countless times and th a t corresponding customs and r i t e s  have
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evolved fo r th e  purpose of reco n c ilin g  th e  opposites which have lo s t  

th e i r  o r ig in a l a sso c ia tio n . The human heing performs the  r i t e s ,  but 

th e i r  content involves help or re c o n c ilia tio n  emanating from th e  d iv ine 

sphere .

T ypically , r i t e s  re c o lle c t  th e  o r ig in a l s ta te  o f humankind, th a t  

i s ,  i t s  o rig in a tio n  from th e  human ancesto r and a subsequent degenera

t io n  from th a t  o r ig in a l s ta t e ,  whether from th e  bad w il l  o f th e  gods o r 

from human s tu p id ity  or ns in ."  Thus, a p resen t s ta te  o f c o n f lic t  

e x is ts  w ith th e  o r ig in a l human n a tu re . Since th e  s i tu a t io n  involves 

th e  human being who has fo rgo tten  h is  o r ig in a tio n , a r i t u a l  anamnesis 

i s  th e re fo re  requ ired  to  re s to re  th e  o r ig in a l s t a t e .  Psycholog ically  

viewed, a t  th e  h eart o f these  r i t e s  o f re c o n c ilia tio n  l i e s  th e  con

s te l l a t io n  o f an image, th e  archetype of th e  prim al Man. Thus, in  th e  

id ea  o r image of th e  homo maxlmus (which in  the  g rea t re lig io n s  cor

responds to  C h ris t, th e  Buddha n a tu re , Purusha, th e  T aoist sage, o r th e  

Anthropos), the  s p i r i tu a l  and th e  in s t in c tu a l  worlds a re  reu n ited  

(Jung, 1963) • On th e  p rim itiv e  le v e l ,  then , re lig io n  functions as a 

s p i r i tu a l  counterpole to  the  -unconscious in s t in c tu a l  n a tu re . Moreover, 

re l ig io n  i s  th e  corresponding image o f  in s t in c t  and hence i s  i t s  

meaning.

Jung held  th a t  the  a ss im ila tio n  o f in s t in c tu a l  contents in to  

consciousness, th a t  i s ,  in to  th e  s ta t e  in  which they  can be in fluenced  

by th e  w il l  and thus be co rrec ted , cannot occur when consciousness 

remains under th e  in fluence  o f th e  in s t in c t iv e  psychoid s p h e r e ~ i ts  

cond ition  when th e  psychic function  i s  dominated by th e  senses o r by 

em otionality—no m atter whether th e  cause i s  perceived as coming from
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ou tside  circum stances o r from in n e r psychic ev en ts . The a ss im ila tio n  

o f in s t in c t iv e  elements e n ta i ls  th e  achievement o f  a consciousness 

which becomes influenced by s p i r i tu a l  fa c to rs  o f a rchetypal n a tu re . In  

t h i s  connection, Jung drew on th e  B ib lic a l dialogue between Jesus and 

Nicodemus about r e b ir th  (John 3*.ltff.) to  i l l u s t r a t e  th e  is su e s  involved . 

In  th e i r  conversation , Jesus declared  th a t  no one can see th e  kingdom 

o f God u n less  th a t  person i s  "born ag a in ."  Jung noted th a t  Nicodemus 

could no t help tak ing  th is  r e a l i s t i c a l ly :  "How can a man be born when

he i s  old? Can he en te r th e  second tim e in to  h is  mother’s womb, and be 

bom ?" Jung pointed out th a t  in  what follows Jesus took much tro u b le  

to  help Nicodemus get beyond th e  sensuous, concrete , and l i t e r a l i s t i c  

c a s t o f h is  mind "by rousing i t  from i t s  dense m a te r ia l is t ic  slumbers" 

(19$6, p .  22$). Jesus t r i e d  to  encourage in  Nicodemus a sym bolical 

sense o f  th in g s . He did th i s  by rep ea tin g  what he had ju s t  s a id , bu t 

w ith  a s l ig h t  v a r ia tio n :

V erily , v e r i ly ,  I  say unto th e e , Except a man be bom  o f w ater 
and o f  th e  S p i r i t ,  he cannot e n te r in to  th e  kingdom o f God.

That which i s  bom o f f le s h  i s  f le s h , and th a t  which i s  bom  
o f th e  S p ir i t  i s  s p i r i t .

Marvel no t th a t  I  s a id  unto th e e , le  must be born ag a in .
The wind bloweth where i t  l i s t e t h ,  and thou h eares t th e  sound 

th e re o f , but canst no t t e l l  whence i t  cometh, and w hither i t  
goeth: so i s  every one th a t  i s  born o f the  S p i r i t .  (John 3:$-8)

In  th e  language o f symbols, Jung explained th a t  to  be bom  o f

w ater, a  symbol o f m a te r ia li ty , means to  be bom  o f th e  mother; to  be

bom  o f th e  S p ir i t  means to  be bom  o f th e  f ru c tify in g  b re a th  o f  the

wind. This can be seen more p la in ly  in  th e  Greek te x t  where s p i r i t  and

wind are  expressed by th e  same word. Symbolism o f s p i r i tu a l  r e b ir th

s im ila r  to  th i s  i s  found in  th e  Egyptian legend o f th e  v u ltu re s  o f  whom
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th e re  were only  fem ales, and th ey  were f e r t i l i z e d  by th e  wind (Jung,

1956). In  the  C hris tian  example, Jesus challenged Nicodemus no t to

l im it  h is  th inking  to  th e  carnal o r m a te ria l aspect o f th ings o r th a t

i s  a l l  he w il l  be; b u t, r a th e r ,  he should th in k  sym bolically, and then

he w ill  become s p i r i t .  As i t  was, Jesus was ra th e r  su rp rised  th a t

Nicodemus needed th ese  th in g s  explained to  him: "Art thou a master o f

I s r a e l ,  and knowest not th ese  th ings?" (John 3*10).

The psychological import o f  a l l  t h i s ,  in  Jung1 s view, i s  th a t  th e

em pirical t ru th  never fre e s  a  person from bondage to  th e  senses o r to

th e  a f fe c ts ,  because i t  can only show th a t  one was always so and cannot

be otherw ise. The sym bolical t r u th  on th e  o ther hand o ffe rs  th e

in s t in c tu a l i ty  o f human n a tu re  a new grad ien t and cana lizes i t  in to  a

s p i r i tu a l  form (Jung, 1956). Jung saw in  th e  psyche's in s is te n c e  on

sym bolical t r u th  a  g rea t educative fo rce , " fo r Nicodemus would remain

stuck  in  b a n a li t ie s  i f  he d id  not succeed in  ra is in g  him self above h is

concretism" (1956, p . 225)• Symbolic th ink ing  has th e  capac ity  to

rev ea l th e  in d iv id u a l

as a s p i r i tu a l  be ing , £who[] becomes a c h ild  again and i s  bom  
in to  a  c ir c le  o f b ro thers  and s i s t e r s :  but h is  mother has become 
th e  "communion o f s a in ts ,"  th e  Church, and h is  b ro th ers  and 
s i s te r s  are  humanity, w ith whom he i s  u n ited  anew in  th e  common 
h e ritag e  o f symbolical t r u th .  (Jung, 1956, p . 226)

P sychologically , th e  Church—o ften  re fe rre d  to  as th e  "Mother 

Church" and which teaches th a t  God, a  S p i r i t ,  i s  "our Father"—rep re 

sen ts  a higher s p i r i tu a l  s u b s ti tu te  fo r  the  pure ly  n a tu ra l o r "carnal" 

t i e  to  th e  p a re n ts . I t  does th is  by free ing  th e  in d iv id u a l from an 

unconscious n a tu ra l re la tio n sh ip  w ith  th e  paren ts (which in  Jung 's  view 

i s  not a re la tio n sh ip  a t  a l l  bu t an inchoate unconscious id e n ti ty )  •
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Unconscious id e n tity  w ith  th e  n a tu ra l paren ts i s  a  bond th a t ,  ju s t  

because i t  i s  unconscious, "possesses a  tremendous in e r t i a  and o ffe rs  

th e  utmost re s is tan ce  to  any kind of s p i r i tu a l  development11 (Jung, 

195Ua, p . l£8) • In  th i s  c o n te s t, th e  Church can be seen a s  th e  l a t e s t  

and s p e c if ic a lly  Western form of an age-old in s t in c t iv e  s tr iv in g  th a t  

can be found in  m ultitudinous forms among a l l  p rim itiv e  peoples who are  

in  any way developed, namely, th e  in s t i tu t io n  o r r i t e  o f  in i t i a t io n  

in to  adulthood. This p rim itiv e  r i t e  follow s a  ty p ic a l p a t te rn . In  th e  

case of a young man, when he has reached puberty , he i s  conducted to  

th e  "men's house" o r some o th er p lace  of consecration . He i s  then  

subjected to  o ften  to r tu ro u s ly  d i f f i c u l t  ta sk s  designed to  system ati

c a l ly  a lie n a te  him from h is  fam ily . Thereupon he i s  in i t i a te d  in to  th e  

re lig io u s  n y s te r ie s , and, Jung sa id , " in  th is  way i s  ushered not only 

in to  a wholly new s e t of re la tio n sh ip s , bu t as a  renewed and changed 

p e rso n a lity , in to  a  new world, l ik e  one reborn" (l?£Ita, p . lf>9).

When Jesus claimed th a t  th e  one who lovos " fa th e r o r mother . . .  

son or daughter more th an  me i s  not worthy of me" (M att. 10:37)# and 

when he in s tru c ted  the  m ultitude and h is  d is c ip le s  "to c a l l  no man your 

fa th e r  upon the ea rth : fo r  one i s  your F ather, which i s  in  heaven"

(M att. 23*9), h is  words r e c a l l  th e  p rim itive  r i t e s  o f i n i t i a t i o n ,  which 

fo r  thousands of y ears  have been teaching  re b ir th  from th e  s p i r i t  

(Jung, 1961). Eastern  re lig io n s , as w e ll, through th e i r  m edita tive 

techniques demand a  ra d ic a l  loosening of consciousness from th e  world 

o f th e  senses and from a l l  n a tu ra l attachments as p re re q u is ite  f o r  a  

h igher consciousness.

These examples i l l u s t r a t e  how th e  symbolic, c re a tiv e  fan tasy  o f
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humankind produces analogies to  In s tin c tu a l processes such as b i r th  and 

th e  b io lo g ic a lly  determined re la tio n sh ip s  o f  th e  fam ily . Instances o f 

th is  kind could be mentioned in  re la t io n  to  other aspects o f  in s t in c 

t iv e  human function ing . An analogy to  th e  sexual func tion  i s  brought 

to  mind when th e  Church i s  c a lle d  th e  B ride o f  C h ris t, o r where th e  

kingdom o f heaven i s  likened  to  te n  v irg in s , "which took th e i r  lamps, 

and went fo r th  to  meet th e  bridegroom" (M att. 25 :1 ). Examples o f  th is  

s o r t  could be m u ltip lied  end lessly  when drawing from th e  mythico

re lig io u s  l i t e r a tu r e  o f th e  w orld. I t  was Jung 's  in te rp re ta tio n  th a t ,  

by c reating  analogies to  th e  in s t in c tu a l  p rocesses, these  symbolical 

systems of thought enable th e  in d iv id u a l to  be re leased  from th e  domi

nance o f  sheer in s t in c tu a l i ty  along a n a tu ra l g rad ien t towards ana

lo g ic a l ideas (1956). Thus, a t o t a l l y  d if fe re n t r e a l i ty —a s p i r i tu a l  

one-—" is  superimposed on th e  sensuous and tan gibl e  a c tu a l i ty  o f  th is  

world" (Jung, 1956, p . 227).

This i s  th e  very  essence o f th e  is su e  over which Freud and Jung 

separated : namely, th e  question  of symbolical t r u th .  In  Jung 's  

opinion, "Freud founders on th e  question  o f Nicodemus" (1961, p .  339) 

by in s is t in g  on an exclu siv e ly  l i t e r a l i s t i c  and carnal in te rp re ta t io n  

o f  th e  Oedipal s i tu a tio n . In  Ju n g 's  view, " i t  i s  being caught in  th e  

o ld  resentm ents again st paren ts  and re la tio n s  and in  th e  boring  emo

t io n a l  tan g les  o f th e  ' fam ily romance' th a t  b rings about th e  damming up 

o f l i f e ' s  energies" (1961, p . 338). Freudian psychology, to  Jung, had 

no way to  lead  beyond th e  inexorable  cycle o f b io lo g ic a l even ts , 

namely,

th e  f le sh ly  bond lead ing  back to  fa th e r  and mother o r forward to
th e  ch ild ren  th a t  have sprung from our f le sh —"in ces t"  w ith  th e
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p ast and "Incest"  w ith  th e  fu tu re , th e  o r ig in a l s in  o f perpetu
a tio n  o f th e  "fam ily  romance." There i s  nothing th a t  can f re e  us 
from th is  bond except th a t  opposite  urge o f  l i f e ,  th e  s p i r i t .  I t  
i s  no t th e  ch ild ren  o f th e  f le s h , but th e  "ch ild ren  o f God," who 
know freedom. . . .  We modems [ th a t  i s ,  those  who cannot have 
th e  f a i th  th a t  theology demands J  a re  faced w ith th e  n e c e ss ity  of 
red iscovering  th e  l i f e  o f th e  s p i r i t ;  we must experience i t  an 
o f ourselves • I t  i s  th e  only way in  which to  break th e  s p e ll  
th a t  binds us to  th e  cycle o f  b io lo g ic a l even ts . (1961, pp. 338- 
339)

Jung contended th a t ,  once the  capac ity  i s  lo s t  to  o r ie n t onese lf 

by re lig io u s  t ru th ,  th e re  i s  no escaping th e  o r ig in a l b io lo g ic a l bond

age to  th e  fam ily . What i s  more, in  th e  ad u lt y e a rs , th ese  in f a n t i le  

p rin c ip le s  w ill  simply t r a n s f e r ,  uncorrected , to  th e  world a t  la rg e  

(Jung, 195Ua).

Thus, Jung found th a t  th e  unconscious psyche has always produced 

symbols th a t  po in t beyond th e  p u re ly  "n a tu ra l man" and h is  w orldly 

ex istence , and th a t  th is  s p i r i tu a l  goal " i s  an absolu te n e c e ss ity  fo r  

th e  h ea lth  o f  th e  Q>syche[] j i t  i s  th e  Archimedean p o in t from which 

alone i t  i s  p o ssib le  to  l i f t  th e  world o f f  i t s  hinges and to  transform  

th e  n a tu ra l s ta te  in to  a c u ltu ra l  one" (l95Ua, p . 86 ). By means o f  the  

symbolical t r u th ,  consciousness i s  widened d ram atica lly . Jung s ta te d  

th a t

in  th i s  way th e re  a r is e s  a  consciousness which i s  no longer 
imprisoned in  th e  p e tty , o v e rsen s itiv e , personal world o f  th e  
ego, bu t p a r tic ip a te s  f r e e ly  in  th e  wider world o f  o b jec tiv e  
in te r e s t s .  This widened consciousness i s  no longer th a t  touchy, 
e g o t is t ic a l  bundle o f personal w ishes, fe a rs ,  hopes, and ambi
tio n s  which always has to  be compensated o r co rrec ted  by uncon
scious coun ter-tendencies; in s te a d , i t  i s  a  fu n c tio n  o f  r e la 
tio n sh ip  to  th e  w orld o f  o b je c ts , b ringing  th e  in d iv id u a l in to  
ab so lu te , b inding , and in d isso lu b le  communion w ith th e  world a t  
la rg e . (1953b, p . 178)

This i s  the  way, as Jung saw i t ,  th a t  re l ig io n  induces a healing 

e ffec ts  I t  leads th e  in d iv id u a l along a n a tu ra l psychological g rad ien t
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beyond entanglement w ith  th e  p e tty  ego concerns th a t  keep one’s focus 

so exclusive ly  w ith in  th e  o rb i t  o f  in d iv id u a lis t ic  cares  and in te r e s t s  

(1967)

R elig ion  and S o c ia l Conformity 

Yet another im portant function  o f re l ig io n  l i e s  in  i t s  power to  

e f fe c t th e  emancipation o f th e  in d iv id u a l from domination (because o f 

an unconscious id e n tity )  by th e  c o lle c tiv e  o r by one’s so c ia l group.

Fromm (191*7), Head (1931*), and Riesman (1950) have commented 

on th e  power o f one’ s so c ia l group to  shape th e  v a lues, a t t i tu d e s ,  and 

behavior o f  th e  in d iv id u a l members. The values o f  th e  c o lle c tiv e  

become the  ru le  by which th e  in d iv id u a l in te rp re ts  th e  meaning o f 

events, both  ex te rn a l and in te r n a l .  Jung was aware o f  th e  power o f 

c o lle c tiv e  fa c to rs  opera tive  in  th e  l iv e s  o f in d iv id u a ls . For in s tan ce , 

he wrote:

C o llective  th ink ing  and fe e lin g  and c o lle c tiv e  e f f o r t  a re  fa r  
le s s  a s t r a in  than in d iv id u a l functioning and e f f o r t  j henee th e re  
i s  always a  g rea t tem ptation  to  allow c o lle c tiv e  function ing  to  
take  th e  p lace  o f in d iv id u a l d if f e r e n tia t io n  o f th e  p e rso n a lity . 
(1953b, p . 151)

In  f a c t ,  th e  very  d iscovery  o f anything in d iv id u a l in  a person re q u ire s , 

in  Jung 's  opinion, profound re f le c t io n , and th e  development o f  whatever 

i s  o f  an in d iv id u a l na tu re  re q u ire s  a  s t r i c t  d if f e r e n t ia t io n  from th e  

c o lle c tiv e  elements (1953b). Jung found th a t ,  even when something 

t r u ly  in d iv id u a l has been glimpsed, people more o ften  than  not end by 

surrendering th e i r  in d iv id u a l goal fo r  th e  w ell-trodden path  o f  co l

le c t iv e  conform ity (1953b).

In  regard to  in d iv id u a l versus c o lle c tiv e  fu n c tion ing , re lig io n
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o ffe rs  a counterweight to  the  otherw ise inescapable tendency fo r  the  

p e rso n a lity  to  d isso lv e  in  th e  crowd. The re lig io u s  person o r the  one 

who has had a re lig io u s  experience has a c le a r  sense of a  su b jec tive  

existence th a t  i s  grounded in  a  re la tio n  to  God (Jung, 196Ua). In  th is  

case, re l ig io n  functions to  provide "an extramundane p rin c ip le  capable 

o f  re la t iv iz in g  th e  overpowering in fluence  o f ex te rn a l fa c to rs ” (Jung, 

1961ia, p . 258). I t  i s  in  th i s  psychological fa c t  th a t  th e  foundation 

i s  l a id  fo r  the  freedom and autonomy o f th e  in d iv id u a l, who, o therw ise, 

can have no escape from th e  determining in fluences o f  b io logy  and th e  

environment (Jung, 1961ia) •

The whole issu e  o f m orality  i s  opened up w ith in  t h i s  con tex t; 

f o r ,  in  Jung’ s th in k in g , w ithout personal freedom o f d ec is io n , th e re  

can be no moral re s p o n s ib il i ty .  "Without th e  in d iv id u a l 's  responsi

b i l i t y  befo re  God, Qethics]]} can be c a lle d  nothing more than  conven

tio n a l  m orality" (Jung, 1961ia, p .  257) •

R elig ion  and Old Age 

Jung s ta te d  th a t  he had reasons fo r  be liev in g  th a t  th e  ind iv idua

t io n  p rocess, which leads to  th e  development o f a consciousness th a t  i s  

detached from the  w orld, i s  a c tu a lly  a n a tu ra l p rep ara tio n  fo r  death 

(Jung, 1967). This process s e ts  in ,  according to  Jun g 's  observations, 

a t  the  en try  in to  the  second h a lf  o f l i f e  or a f te r  the  age of 35 (Jung, 

I960). Since i t  i s  a n a tu ra l development, one p re c ip ita te d  by and 

c a r r ie d  forward to  i t s  goal by the  unconscious fu n c tio n , i t  would 

follow th a t  th e  e ld e r ly  who e s ta b lish  o r  m aintain a conscious re la tio n 

sh ip  w ith th e  unconscious function  through the  l iv in g  re lig io u s  symbol
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should b e n e fit psycholog ically  in  a way th a t  goes beyond the experience 

o f  those w ithout such In trapsych ic  re la tio n sh ip *

According to  Jung, th e  f i r s t  h a lf  o f l i f e  o r th e  programme o f 

l i f e ' s  morning ( in  Jung 's  metaphor) i s  dominated by th e  development o f 

th e  in d iv id u a l, adap ta tion  to  the  ou ter world which includes money

making and so c ia l achievement, and th e  propagation and care o f  c h il

d ren . In  Jung 's judgment, th e  s ig n ifican ce  o f  th e  f i r s t  h a lf  o f l i f e  

l i e s  in  th e  obvious purpose o f n a tu re . But fo r  Jung, " the  afternoon of 

human l i f e  must a lso  have a s ig n ifican ce  o f i t s  own and cannot be 

merely a p i t i f u l  appendage to  l i f e ' s  morning" (i960, p . 399). To Jung, 

th e  young person who does no t embrace l i f e  i s  feeb le  and s ic k ly . So 

too th e  o lder person who cannot b id  farew ell to  l i f e .  Death a lso  i s  to  

be regarded as th e  aim ox na tu re  and one in  which we must be in  accord. 

For both  periods o f  l i f e ,  th en , i t s  morning and i t s  afternoon , psy

chological h ea lth  depends on our being in  accord w ith n a tu re 's  purpose. 

To shrink away from death i s  a lso  an evasion o f l i f e ,  in  Ju n g 's  view, 

and robs th e  second h a l f  o f l i f e  o f  i t s  purpose.

How, though, can death  be regarded as a  goal when i t  i s  appar

en tly  an end? This question  was put to  Jung in  an in terv iew  by John 

Freeman fo r BBC te le v is io n  on October 22, 1959. Jung answered!

W ell, you see , I  have tre a te d  many old people, and i t ' s  q u ite  
in te re s t in g  to  watch what th e  unconscious i s  doing w ith th e  fa c t 
th a t  i t  i s  apparen tly  th rea tened  w ith a complete end. I t  d is 
regards i t .  l i f e  behaves as i f  i t  were going on, and so I  th ink  
i t  i s  b e t te r  fo r an o ld  person to  l iv e  on, to  look  forward to  the  
next day, as i f  he had to  spend c en tu rie s , and then he l iv e s  
p ro p erly . . . .  Of course, i t ' s  q u ite  obvious th a t  w e 're  a l l  
going to  d ie ,  and th i s  i s  th e  sad f in a le  o f everything; bu t 
n ev erth e le ss , th e re  i s  something in  us th a t  d o e sn 't b e liev e  i t  
apparen tly . But th is  i s  merely a  f a c t ,  a psychological fa c t— 
i t  d o e sn 't mean to  me th a t  i t  proves something. I t  simply i s
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so . . • . 1  th in k  i f  you th in k  along the l in e s  o f na tu re  then you 
th in k  p ro p erly . (McGuire & H u ll, 1977, p .  U38)

Only when consciousness includes th e  "b ias" o f  the  prim ordial 

images o f th e  unconscious, o f those symbols which o u tla s t  a l l  genera

t io n s , i s  l i f e  liv e d  in  i t s  f u l l e s t  expression, in  Jung1s judgment.

One o f th e  p rim ordial thoughts, th en , i s  th e  id ea  o f  l i f e  a f te r  

death . This idea  o f  th e  continuance o f l i f e  has been be lieved  by th e  

g re a te r  p o rtion  o f humankind from th e  beginning. To Jung, th is  idea  i s  

a rchetypa l, th e re fo re  o f an i r r a t i o n a l ,  a p r io r i  cond ition  o f the  

psyche th a t  i s  simply th e re  and whose purpose and ju s t i f i c a t io n  science 

can only  in v e s tig a te  a  p o s te r io r i  (Jung, I96 0 ). " I t  i s  a  question 

n e ith e r  o f b e l ie f  nor o f knowledge, bu t of th e  agreement o f  our th ink 

ing with th e  p rim ordial images o f th e  unconscious" (Jung, I960, 

p .  1|03). In  Jung’ s view, we th in k  c o rre c tly  when we are in  harmony 

w ith  l i f e .

Hence i t  would seem to  be more in  accord w ith  th e  c o lle c tiv e  
psyche of humanity to  regard  death as th e  fu lf illm e n t o f l i f e ’s 
meaning and as i t s  goal in  th e  t ru e s t  sense , in s te a d  o f a mere 
meaningless c e ssa tio n . Anyone who cherishes a  r a t io n a l i s t ic  
opinion on th i s  score has is o la te d  him self psycho log ica lly  and 
stands opposed to  h is  own basic  human n a tu re . (Jung, I960, 
pp. 1*09, iilO)

Jung explained fu r th e r :

I  . . . consider th a t  a l l  re lig io n s  w ith a supramundane goal a re  
eminently reasonable from th e  po in t o f  view o f  psychic hygiene. 
When I  l iv e  in  a  house which I  know w ill  f a l l  about my head 
w ith in  th e  next two weeks, a l l  my v i t a l  functions w il l  be 
im paired by th i s  thought j bu t i f  on the  co n tra ry  I  f e e l  myself to  
be s a fe , I  can dwell th e re  in  a normal and com fortable way. From 
th e  standpoint o f psychotherapy i t  would th e re fo re  be d esirab le  
to  th in k  o f death as only a t r a n s i t io n ,  as p a r t o f a  l i f e  process 
whose ex tent and dura tion  are  beyond our knowledge, (i960, 
p . 1*02)
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R eligious B e lie f versus 
R eligious Experience

As we have seen, Jung’ s resea rch  and observations le d  him to  

conclude th a t  " a l l  r e l ig io n s , includ ing  th e  p rim itiv e  w ith  th e i r  

magical r i t u a l s ,  a re  forms of psychotherapy which t r e a t  and h ea l the  

su ffe rin g  o f th e  Qpsyche^ ,  and th e  su ffe ring  o f th e  body caused by the  

Qpsychej] " (I951|b, p . 1 6 ). The symbols o f wholeness co n ste lla te d  in  

th e  unconscious a re  th e  remedy needed fo r  th e  healing  o f neuro tic  

d isso c ia tio n s  and o ther symptoms o f psychic imbalance (Jung, 1958).

The symbols re s to re  to  th e  conscious mind "a  s p i r i t  and an a t t i tu d e  

which from tim e immemorial have been f e l t  as solving and healing in  

th e i r  e ffe c ts"  (Jung, 1958, p . 191).

Jung found th a t  numerous psychic d isturbances a r is e  from th e  

c o n s te lla tio n  o f c e r ta in  contents o f the  unconscious which cannot be 

ass im ila ted  by consciousness owing to  th e  lack  o f apperceptive concepts 

th a t  would "grasp" them (1959b). Consciousness needs concepts by means 

o f  which apperception o f experience becomes p o ss ib le . But when th e  

contents to  be a ss im ila ted  a re  t o t a l l y  a l ie n  to  th e  conscious "se t"  or 

expectation , psychic d isturbance i s  in e v ita b le . Therefore, Jung 

s tre sse d  th e  importance o f  teach ing  re lig io u s  ideas (dogmas) to  a d u lts , 

"because th ese  th in g s  a re  instrum ental symbols w ith  whose help  uncon

scious contents can be canalized  in to  consciousness, in te rp re te d , and 

in teg ra ted "  (1959b, p . 169), thereby  allowing fo r th e  attainm ent o f a 

condition  o f psychological wholeness. The sense o f th e  r e la t io n  o f th e  

in d iv id u a l to  God o r th e  gods as taught by means o f  th e  re lig io u s  

symbol or dogma "ensures th a t  th e  v i t a l  l in k  w ith  th e  reg u la tin g  images
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and in s t in c tu a l  powers o f the  unconscious i s  not broken" (Jung, 1967, 

p . 301). For th ese  reasons Jung re fra in e d  from applying th e  d ia lec 

t i c a l  procedure (between th e  conscious and unconscious) w ith p rac tic in g  

Catholics and o th e rs  o f re lig io u s  persuasion . Jung sa id ,

I f  he can f in d  th e  meaning o f  h is  l i f e  and th e  cure o f h is  d is 
q u ie t and d isu n ity  w ith in  th e  framework of an ex is tin g  credo . . . 
th a t  should be enough fo r th e  doctor. A fte r a l l ,  th e  d o c to r 's  
main concern i s  th e  s ic k , not the  cured. (l9$Ub, pp. 16-17)

R elig ion , as a "revealed" way o f sa lv a tio n , possesses ideas which 

are  products o f a  preconscious knowledge th a t  expresses i t s e l f  in  

symbols (Jung, 1958). Whether o r not th e  symbols a re  conceptually  

understood, however, i s  o f l i t t l e  consequence. As archetypal symbols, 

they  are numinous and hence have an e f fe c t  even i f  not understood 

in te l le c tu a l ly  (Jung, 1967). For th i s  reason Jung s a id , " f a i th  i s  

enough—i f  i t  i s  th e re"  (1958, p . 199). This i s  t ru e  and efficac ious 

only so long as th e  re lig io u s  ideas r e ta in  th e i r  num inosity, th a t  i s ,  

th e i r  cap ac ity  to  evoke th e  experience in t r in s ic  to  them.

Comparative mythology and re lig io n , however, show th a t  meta

physical id e a s , once meaningful in  th e i r  cap ac ity  to  evoke and re c a l l  

o r ig in a l experience, tend to  lo se  th e i r  meaning in  th e  course of tim e. 

Once they  have lo s t  t h i s  q u a li ty  and have degenerated in to  nothing more 

than  s t e r i l e  id e a s , c lin g in g  to  a b e l ie f  in  them becomes an ac tu a l 

impediment to  a  w ider development o f th e  p e rso n a lity  (Jung, 1959b).

This b lun ting  o f th e  p e rso n a lity  can be seen in  th e  u n c r i t ic a l  devotion 

o f th e  f a n a t ic .  Jung observed th a t ,  in  th i s  case , "one c lin g s  to  

possessions th a t, have once meant w ealth ; and th e  more in e f fe c tiv e , 

incom prehensible, and l i f e l e s s  th ey  become th e  more o b s tin a te ly  people
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cling  to  them” (1959b, p .  3k) . In  th is  circum stance, th e  connection 

between dogma and th e  in n er experience o f th e  in d iv id u a l i s  not per

ceived or fe lt*  In s tead , dogma i s  "believed ."  When th is  occurs, Jung 

sa id , "Dogma no longer form ulates anything; i t  has become a te n e t to  be 

accepted in  and fo r  i t s e l f ,  w ith  no b a sis  in  any experience th a t  would 

demonstrate i t s  tru th "  (1959b, p . 178)* Dogma in  th is  in stance  i s  

hypostatized . Jung acknowledged h is  indebtedness to  Father V icto r 

White, O .P ., fo r  drawing to  h is  a tte n tio n  th e  fa c t  th a t  the  e rro r  o f  

hy p o sta tiza tio n  o f  dogma was made p la in  by S t .  Thomas Aquinas in  h is  

Suroma Theologica under th e  concept o f v e r i ta s  priroa. S t .  Thomas s ta ted  

th a t  " th is  ' f i r s t  t r u th ' i s  in v is ib le  and unknown. I t  i s  t h i s ,  and not 

th e  dogmas, th a t  und erlie s  b e lie f"  (c ite d  in  Jung, 1959b, p . 178).

Jung f e l t  th a t  perhaps th e  m ajority  o f "b e liev ers"  do not get beyond 

th is  le v e l ,  namely, th a t  o f  an u n c r i t ic a l  devotion to  dogma th a t has 

become an ob jec t in  i t s e l f  (1959b). This i s  no le s s  tru e  o f  th e  P ro tes

ta n t  fo r  whom i t  i s  not dogma but th e  B ible th a t  i s  hypostatized , 

making i t  ( i l le g i t im a te ly ,  in  Jung 's  view) th e  supreme au th o rity  

reg ard less  o f i t s  co n trad ic tions and c o n tro v e rs ia l in te rp re ta tio n s  

(1959b).

Jung contended th a t u n re flec tin g  b e l ie f  i s  no s u b s ti tu te  fo r 

inner experience. As he saw i t ,  when people c a l l  f a i th  th e  tru e  r e l i 

gious experience,

they  do no t stop to  consider th a t  a c tu a lly  i t  i s  a secondary 
phenomenon a r is in g  from the  fa c t  th a t  something happened to  us in  
th e  f i r s t  p lace which in s t i l l e d  . . . in to  us . . . t r u s t  and 
lo y a lty . This experience has a d e f in i te  content th a t  can be 
in te rp re te d  in  terms of one or o ther o f th e  denominational 
c reeds. (1961pi, p .  265)
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In  th i s  contex t; Jung made a d is t in c t io n  between a creed and 

re lig io n . Owing to  h is to r ic a l  circum stance; th e  creeds have undergone 

a p rogressive c o d ific a tio n  o f th e i r  views, d o c trin e s , and customs.

This r e s u l ts  in  an e x te rn a liza tio n  o f  th e i r  content to  such an ex tent 

th a t ,  in  Jung’ s judgment, " th e  au then tic  re lig io u s  element in  them—-the 

liv in g  re la tio n sh ip  to  and d ire c t confron ta tion  w ith th e i r  exfcramundane 

po in t o f re fe rence—has been th ru s t  in to  th e  background" (l96Ua, 

p . 2$7). This phenomenon hardens in to  th e  denominational standpoint o f 

th e  churches w ith th e i r  t ra d i t io n a l  and c o lle c tiv e  convictions (Jung, 

1961ja). A creed , as Jung understood i t ,  coincides w ith tho estab lished  

Church, and more w ith  i t s  ro le  in  h is to ry  than w ith  i t s  ro le  as p re

server o f th e  means to  f a c i l i t a t e  th e  in d iv id u a l 's  re la tio n sh ip  to  God. 

Thus, Jung regarded a  creed as "a confession o f f a i th  intended c h ie f ly  

fo r th e  world a t  la rg e  and i s  thus an intramundane a f fa ir "  (l96Ua, 

p . 2^7)• Adherence to  a creed, th e re fo re , i s  no t always a re lig io u s  

m atte r, bu t more o ften  a so c ia l one (Jung, 1961(a).

Whereas a creed gives expression to  a d e f in i te  c o lle c tiv e  (hence, 

ob jective) b e l ie f ,  re lig io n , in  Jung 's  view, expresses a su b jec tiv e , 

ex p e rien tia l re la tio n sh ip  to  ce r ta in  m etaphysical, exfcramundane fa c to rs  

(l96Ua). What q u a lif ie s  as re lig io n  i s  not l i p  se rv ice  to  a creed "but 

th e  psychological fa c t th a t  th e  l i f e  o f th e  in d iv id u a l i s  not d e te r

mined so le ly  by  th e  ego and i t s  opinions o r by so c ia l fa c to rs , but 

q u ite  as much, i f  not more, by a transcendent au th o rity "  (Jung, 196Ua, 

p . 2^7)• To Jung, th is  psychological f a c t  re s id e s  not in  a b e l ie f ,  

however orthodox, and not in  th e  observation o f e th ic a l  p r in c ip le s , 

however lo f ty ,  "but simply and so le ly  [ in ] ]  the  em pirical awareness, th e
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in c o n tro v e rtib le  experience of an in te n se ly  personal, re c ip ro c a l r e la 

tio n sh ip  between man and an exfcramundane a u th o r ity  which a c ts  as a 

counterpoise to  th e  'w orld ' and i t s  're a so n " ' (l96lta, p .  2^7)•

From th e  above d iscussion , i t  can be seen th a t  Jung d istingu ished  

a t  l e a s t  two b asic  re lig io u s  ty p e s : those who adhere p rim arily  to  a

creed, fo r  whom so c ia l considerations may be o f g re a te r  concern than 

re lig io u s  ones (and who he considers to  be in  th e  m a jo rity ) , and those 

whose b e l ie f  i s  grounded in  personal re lig io u s  experience (Jung,

196Ua). Those who adhere p rim arily  to  a creed , th a t  i s ,  to  a c o lle c 

t iv e  b e l i e f ,  do no t n e ce ssa rily  experience th e  personal o r sub jec tive  

dimension which i s  proper to  re lig io n  as Jung understood i t .  Jung 

re fe rre d  to  th i s  as an outward form o f  re l ig io n , because th e  emphasis 

i s  on th e  outward f ig u re . ''Everything i s  to  be found o u ts id e ~ in  image 

and in  word, in  Church and th e  B ible" (Jung, 1953a, p .  1 1 ). This i s  a 

case o f more or le s s  complete p ro je c tio n , fo r  th e  archetype i s  iden

t i c a l  w ith  ex te rn a lized  ideas bu t remains unconscious as a psychic 

fa c to r (Jung, 1953a). Jung described th e  psychological dynamics o f 

th i s  outward form o f re lig io n  in  th e  following ways

When an unconscious content i s  rep laced  by a p ro jec ted  image to  
th a t  e x ten t, i t  i s  cut o f f  from a l l  p a r t ic ip a tio n  in  and in f lu 
ence on th e  conscious mind. Hence i t  la rg e ly  f o r f e i t s  i t s  own 
l i f e ,  because prevented from exerting  th e  form ative in fluence  on 
consciousness n a tu ra l to  i t j  what i s  more, i t  remains in  i t s  
o r ig in a l form—unchanged, fo r  nothing changes in  th e  unconscious. 
(1953a, p . 11)

In  th is  way Jung explained th e  reg u la r occurrence o f th e  Chris

t ia n  who b e lieves in  a l l  th e  sacred f ig u re s , ye t whose m otives, ru lin g  

in te r e s t s ,  and impulses do not spring  from th e  sphere o f  C h ris tia n ity . 

R ather, th ey  derive  from th e  unconscious and undeveloped psyche and
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thus remain on a pagan and archaic  le v e l .  When a l l  o f God I s  o u ts id e , 

" th e  Inner correspondence w ith th e  o u te r God-image i s  undeveloped fo r 

lack  o f  psychological cu ltu re"  (Jung, 1953a, p .  11 ).

Thus, an exclusive ly  re lig io u s  p ro je c tio n  a c tu a lly  prevents moral 

development along th e  lin e s  o f C h ris tian  v a lu e s . The su b jec tiv e  l i f e  

o f the  in d iv id u a l ge ts  stuck in  an unconscious s t a t e .  Because o f th e  

outward focus, to o , in d iv id u a ls  " f a l l  v ic tim  to  th e  delusion th a t  the  

cause o f  a l l  m isfortune l i e s  ou ts id e , and people no longer stop to  ask 

themselves how f a r  i t  i s  th e i r  own doing" (Jung, 1953a, p . 10 ).

Dogma versus Theory 

In  re fe ren ce  to  the  archetype o f th e  s e l f  and to  the  individua

t io n  p rocess, Jung sa id  th a t

i f  th i s  in s ig h t were pure ly  in te l le c tu a l  i t  could be achieved 
w ithout much d i f f ic u l ty ,  fo r th e  world-wide pronouncements about 
th e  God w ith in  us and above u s , about C h ris t and . . . the  per
sonal and suprapersonal atman, e t c . ,  a re  a l l  form ulations th a t  
can e a s i ly  be mastered by th e  philosophic i n t e l l e c t . (1959b,
p . 32)

The in te l le c tu a l  "grasp" o f  a psychological f a c t ,  however, i s  not more

than  a concept o f  i t ,  and w ith th a t  one has only i t s  name, n o t th e

th ing  i t s e l f .  In  Jun g 's  judgment, any o th er science except psychology

can be pursued w ith th e  in te l l e c t  a lone. This i s  because th e  sub jec t

o f  psychology, th e  psyche, has more than  th e  two aspects o f sense-

percep tion  and th in k in g . Psychic p rocesses, in  Jun g 's  observation ,

have a value q u a li ty  o r fee lin g -to n e  a sso c ia ted  w ith them. This

q u a lity  o r value in d ic a te s  the  degree to  which one i s  a ffec ted  by th e

process o r how much i t  means to  th e  person .

I t  i s  through th e  "a ffec t"  th a t th e  sub jec t becomes involved and 
so comes to  f e e l  th e  whole weight o f  r e a l i t y .  The d ifference
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amounts roughly to  th a t  between a severe I l ln e s s  which one reads 
about in  a textbook and the  r e a l  i l ln e s s  which one h a s0 In  
psychology one possesses nothing un less one has experienced i t  in  
r e a l i t y .  Hence a pu re ly  in te l le c tu a l  in s ig h t i s  not enough, 
because one knows only the  words and not th e  substance o f  th e  
th in g . (Jung, 1959b, p . 33)

This explains why Jung in s is te d  th a t  th e  shadow, anitna/aniimis, 

and th e  s e l f  a re  not ju s t  concepts which he invented. They are not 

merely the  r e s u l t  o f an ab s trac t reasoning process, b u t they a r is e  out 

o f  th e  experience o f l i f e .  An adequate understanding o f them can come 

only on th e  b a s is  o f a f a i r ly  thorough experience o f th e i r  e f f e c t s .

Jung in d ica ted  th a t  those  who have knowledge o f comparative mythology 

e a s ily  recognize th e  ty p ic a l fig u res  o f th e  unconscious. The shadow, 

fo r in s tan ce , i s  found everywhere as th e  adverse rep resen ta tiv e  o f th e  

dark chthonic w orldj so , to o , th e  anima/animus can be recognized as th e  

prototype o f a l l  d iv ine couplesj and th e  s e l f  appears as th a t  eidos 

from which a r is e s  th e  supreme idea o f u n ity  and t o t a l i t y  inheren t in  

a l l  m onotheistic system s. That th e  experiences assoc ia ted  w ith  these 

fig u res  and th e i r  accompanying symbols have a m ythological p a ra lle lism  

i s  o f g re a t im portance. In  Jung 's considera tion , i t  i s  by means of 

these  p a ra l le l s  th a t  metaphysical concepts, which in  our era  have lo s t  

th e i r  ro o t connection w ith n a tu ra l experience, can recover th e i r  

o r ig in a l meaning, a meaning which i s  embedded in  l iv in g , u n iv e rsa l, 

psychic p rocesses. An apprecia tion  o f th e  p a ra l le ls  allows fo r a 

re-estab lishm en t o f th e  connection between th e  ego and th e  p ro jec ted  

contents m anifested as metaphysical ideas (Jung, 1959b).

Jung contended th a t  m etaphysical ideas o r re lig io u s  dogmas beyond 

even th e  most su b tle  s c ie n t i f ic  th eo ry  b e t te r  express th e  liv in g
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i r r a t io n a l  f a c t ,  th e  psyche, and th a t  th e re fo re  dogma has g rea te r value 

from th e  standpoin t o f psychological t r u th .  A theory  i s  n ece ssa rily  

a b s tra c t and exclusively  r a t io n a l ,  d isregard ing  whatever emotional 

values may be involved. The th eo ry , as Jung saw i t ,  expresses and 

form ulates th e  conscious mind only . Dogma, on th e  o ther hand, r e f le c ts  

th e  spontaneous and autonomous a c t iv i ty  o f  th e  ob jective  psyche (Jung, 

1938).

Dogma i s  th e  form in  which consciousness i s  presented w ith the 

s e lf - re v e la tio n s  o f  the  ob jective  psyche. Dogma owes i t s  ex istence and 

form to  so -c a lle d  "revealed" immediate experiences th a t  are  repeated 

everywhere reaching back to  p re h is to r ic  tim es. For example, th e  

C hris tian  dogmas o f  the  God-Man, th e  Cross, th e  V irgin B irth , the  Death 

and R esurrection , th e  T r in ity  occur ju s t  as o fte n  in  pagan re lig io n s . 

The su ffe rin g  God-Man, fo r in s tan ce , may be a t  le a s t  fiv e  thousand 

years o ld , and the T r in ity , even o lder (Jung, 1938). While i t  i s  

evident th a t  th ese  ideas are  d is tr ib u te d  through h is to r ic a l  m igrations, 

th e re  i s  a lso  ample evidence from h is to r ic a l  documents and testim ony 

th a t  th ey  reappear spontaneously as psychical phenomena in  countless 

v a ria tio n s  springing from v is io n s , dreams, o r tran ce  s ta te s  (Jung,

1938). Furtherm ore, p rim itive  psychology rev eals  th a t  humans of th e  

remote p a s t d id  not th in k  in  a  lo g ic a lly  guided o r purposeful manner j 

th a t  i s ,  th ey  did not a c tiv e ly  th in k , b u t ra th e r  th ey  perceived th e i r  

thoughts. Thus, dogma i s  l ik e  th e  dream, in  Ju n g 's  judgment, ana as 

such i t  "expresses a p tly  th e  liv in g  process o f th e  unconscious in  the  

form o f th e  drama of repentance, s a c r if ic e  and redemption" (1938,

P . 97).
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P a ra l le l  dramas are repeated, everywhere in  th e  mythological 

systems and. m o tifs . These dramas, in  Jung 's  in te rp re ta tio n , s ig n ify  

processes o f  transform ation (1959 a )• The ubiquitous hero myth i s  one. 

Other examples o f th e  drama o f transfo rm ation  a re  found in  th e  various 

gnostic  systems, in  the  processes described  in  Western and in  Chinese 

alchemy, in  C h ris tian  a lleg o ry , in  th e  Indian  T an tric  chakra system, in  

Chinese yoga, and in  th e  enantiodromian s tru c tu re  o f th e  ancient Chi

nese te x t I  Ching or Book o f  Changes (Jung, 1959a). The beginning of 

th e  drama o r process in  a l l  o f th e se  systems i s  almost in v a riab ly  

ch arac te rized  by one’ s g e ttin g  stuck  in  a b lin d  a l le y  or in  some impos

s ib le  s i tu a t io n .  By submission to  th e  darkness and exposure to  i t s  

inheren t dangers, th e  goal i s  a tta in e d . The goal has th e  a t t r ib u te  of 

illu m in a tio n  or a higher consciousness by means o f which th e  i n i t i a l  

s i tu a tio n  i s  overcome on a  h igher le v e l (Jung, 1959a)•

According to  Jung, th i s  ev er-recu rring  drama repeated  everywhere 

in  d if fe re n t h is to r ic a l  guises i s  th e  symbolic equivalent to  th e  liv in g  

processes o f th e  ob jec tive  psyche. The symbols o f myth and dogma a re  a 

rep re sen ta tio n  o f the  reg u la tin g  in flu en ces  o f  psychic l i f e .  Thus, by 

learn ing  th e  meaning o f  th e  symbolism, we gain  an understanding of the  

meaning o f human l i f e  i t s e l f .  The symbols dep ic t th e  e s s e n tia l phases 

o f the  psychic development o f th e  in d iv id u a l, th a t  i s ,  o f  th e  ind iv idu

a tio n  process (Jung, 1950).

Psychologism o r Metaphysics 

By p ro ffe r in g  a psychological explanation fo r m etaphysical id eas , 

Jung encountered two major m isunderstandings: namely, th a t  a
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psychological explanation must n e ce ssa rily  be psychologism or 

i t s  o p p o site , a metaphysical a s s e r t io n . Needless to  say , the  f i r s t  

c r i t ic is m  came mainly from the  c le rg y , and th e  second from th e  scien

t i f i c  s e c to r .  In  try in g  to  b ring  these  two worlds to g e th e r, Jung 

managed to  draw H re  from them b o th . I t  was Jung 's  contention  th a t 

" th e  psychic i s  a phenomenal world in  i t s e l f ,  which can be reduced 

n e ith e r  to  th e  b ra in  nor to  metaphysics" (1963, p . 1*68) .

To c l a r i f y  th e  is su e  o f psychologism, Jung re c a lle d  one to  h is  

view o f th e  h is to r ic a l  process o f d e sp ir i tu a l iz a t io n  in  which psy

c h ic a lly  derived p ro jec tio n s  were withdrawn from n a tu re , and everything 

o f a d iv ine  o r demonic charac te r f e l l  back, as i t  were, in to  th e  psyche 

o r to  th e  in n e r world o f  th e  unconscious. Jung reasoned th a t  a t  f i r s t  

th e  m a te r ia l is t ic  e rro r  would seem in e v ita b le : th a t  s ince  god could

not be lo ca ted  in  o u ter space, i t  follow s th a t  god had never e x is te d . 

Psychologism would seem a second in e v ita b le  e r ro r :  I f  god i s  w ith in

th e  psyche, he must be an epiphenomenon o r an i l lu s io n  derived  from th e  

b asic  motives o f  sex , power, o r fe a r  (Jung, 1938). Jung pointed out 

th a t  th e  d ep rec ia tio n  o f anything psychic i s  a ty p ic a l ly  Western 

p re ju d ic e . When something i s  an "autonomous psychic complex," th e  

p re ju d ice  conjures up th e  im p lica tion  th a t  i t  i s  then "nothing bu t a 

psychic complex" (Jung, 1967).

The East and a lso  Western mysticism never had th i s  d i f f i c u l ty .

For in s ta n c e , in  th e  sacred Hindu l i t e r a tu r e  o f In d ia , th e  Upanishads, 

i t  s ta te s  th a t  Brahman i s  th e  world-ground and w o rld -crea to rj and " th a t  

Person Q ..e « , Brahman]] , th e  maker o f  a l l  th in g s , th e  g rea t S e lf , 

sea ted  fo rev er in  th e  h eart o f man, i s  perceived  by th e  h e a r t ,  by the
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thought, by th e  mind" (c ite d  in  Jung, 1971, p . 197)• Chinese p h ilo s

ophy i s  based upon th e  idea  o f tap  which means, among other th in g s : 

way, method, p r in c ip le , th e  reg u la ted  processes o f n a tu re , th e  prime 

cause o f a l l  phenomena (Jung, 1971)* Access to  th is  p r in c ip le  o f l i f e  

i s  p o ssib le  by a proper ex erc ise  o f th e  i n t e l l e c t ,  which i s  a func tion  

o f th e  human psyche. The Chinese m ystical c la s s ic  Lao Tzu's Tap Te 

Ching re fe rre d  to  th e  tap  as " the  base  from which Heaven and Earth 

sprang. I t  i s  th e re  w ith in  us a l l  th e  w hile} Draw upon i t  as you w i l l ,  

i t  never runs dry" (c ite d  in  Jung, 1971, p . 215). Jung quoted the  

C h ris tian  mystic M eister Eckhart who claimed th a t  "God must be bora in  

th e  sou l again and again" (1967, p .  5 0 ). For S t .  Paul a lso  th e  D eity  

was w ith in . In  Gal. 2:20 he sa id , "C h ris t l iv e th  in  me" (Jung, 1967, 

p . 5 2 ). In  a l l  o f  th ese  in s ta n ce s , th e  concept o f God i s  not in  th e  

le a s t  depreciated  by v ir tu e  o f i t s  a sso c ia tio n  w ith the  soul o r psyche 

o f  th e  human being (Jung, 1967). I t  a c tu a lly  seems th e  o ther way 

around: The psyche i s  considerably  upgraded by i t s  a sso c ia tio n  w ith

the  D eity  (Jung, 1971)*

Jung c le a r ly  emphasized, on th e  o ther hand, th a t th e  s e l f  o r God- 

image i s  not id e n tic a l  w ith th e  m etaphysical concept o f  God. He con

tended th a t  psychology does no t demand a h y p o sta tiza tio n  o f  th e  God- 

image. What God i s  in  h im self i s  a  question  ou tside  th e  range o f a l l  

psychology (Jung, I960). Jung s tre ss e d  th a t  h is  observations would be 

re g re tta b ly  m isapplied i f  they  were taken  as a  kind of proof o f th e  

ex istence o f God (195% ). "They prove only th e  ex istence o f an arche

ty p a l image o f th e  Deity" (Jung, 1938, p . 73), which i s  a psychological 

fa c t and i s  not a  metaphysical a s s e r t io n . P roof o f God1 s ex istence  i s
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beyond human capacity ; and, in  f a c t ,  such proof i s  not r e a l ly  neces

sary* " fo r the  id ea  o f an a ll-pow erfu l d iv ine Being i s  p resen t every

where, unconsciously i f  not consciously11 (Jung, 1953b, p . 71), as an 

archetype o f  th e  c o lle c tiv e  unconscious.

Jung d id  concede th a t ,  because o f  th e  ex traord inary  num inosity o f 

God-images in  ind iv id u a l experience and in  h is to ry , they  give one th e  

fee ling  th a t  they  not only p o in t to  th e  th ing  i t s e l f  (Ens realissim um ) , 

bu t th ey  tempt one to  th e  conviction  th a t  they a c tu a lly  express i t  and 

e s ta b lish  i t  as a f a c t .  Notwithstanding th e  fo rce fu l im pression o f 

th ese  experiences, however, Jung held  th a t  i t  i s  a c tu a lly  im possible to  

demonstrate God's r e a l i ty  to  o n ese lf except by means o f in n er images or 

those which have been sa n c tif ie d  b y  t r a d i t io n  (Jung, 1958)» In  each 

case , th e  demonstration o f God i s  p sy ch ica lly  conditioned. The in s ta n t  

equating o f th e  e ffe c tiv e  image w ith  th e  transcenden tal unknowable to  

which i t  p o in ts  i s  c e r ta in ly  a  n a tu ra l tendency, according to  Jung, bu t 

i t  makes d iscussion  and c r it ic is m  "uncommonly d i f f i c u l t ,  i f  not impos

s ib le "  (1958, p . 363). I f  i t  can be remembered th a t  the  image and th e  

m etaphysical statem ent a re  psychic processes and are thus d if fe re n t 

from th e ir  transcenden tal o b je c t, th a t  indeed they  po in t to  i t ,  b u t do 

not p o s it  i t ,  then  a  p o s s ib i l i ty  o f  g re a te r  understanding i s  allowed 

not only among th e  c lergy  bu t a lso  across th e  various re lig io n s  (Jung, 

1958).

Jung adm itted th a t i t  i s  simply no t known how c le a r  o r unclear 

th e  images, metaphors, and concepts are  i n  respec t to  th e i r  transcen

den ta l o b je c t. Jung explained th a t ,  when he used th e  term  "God," he 

re fe rre d  to  an image or verbal concept th a t  has undergone many changes
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in  the  course o f h is to ry . In  h is  re ferences to  metaphysical o b je c ts ,

he was concerned w ith a world o f images as d is t in c t  from th e  essence of

th e  Unknowable (Jung, 1958)• However,  Jung cautioned th a t

although our whole world o f re lig io u s  ideas co n sis ts  o f anthro
pomorphic images th a t could never stand  up to  ra t io n a l  c r i t ic is m , 
we should never fo rget th a t  th ey  a re  based on numinous arche
ty p es , i . e . ,  on an emotional foundation which i s  u n assa ilab le  by- 
reason . We are dealing w ith  psychic fa c ts  which lo g ic  can over
look bu t not e lim ina te . (1958, p . 362)

Thus, while Jung adamantly in s is te d  th a t  psychology cannot ven

tu re  in to  th e  business o f making m etaphysical a sse rtio n s  on th e  b a s is  

o f archetypal ideas and images, he conceded th a t  th e re  i s  nothing to  

p ro h ib it " th e ir  u ltim ate ram ifica tio n s  from penetrating  to  the  very  

ground of th e  universe" (1958, p . 2 0 0 ) .  He expressed th e  inheren t 

l im ita tio n  of the  psychological p o in t o f views " I  cannot pretend to  

myself th a t  the  object o f archetypal statem ents has been explained and 

disposed of merely by our in v e s tig a tio n  o f i t s  psychological aspects" 

(1958, p . 2 0 0 ) .  I t  must be borne in  mind, however, th a t  th is  l im ita 

t io n  i s  the  very  l im ita tio n  o f human l i f e  i t s e l f .  Psychology i s  our 

experience; i t  i s  our r e a l i ty .  Therefore, in  contenting h im self w ith  

what can be p sych ica lly  experienced and re je c tin g  metaphysical a sse r

t io n s , Jung s ta te d  th a t he was no t making a scep tic  o r agnostic gestu re  

ag ain st f a i th  or t r u s t  in  h igher powers. Any a sse rtio n  about th e  

transcenden tal i s  to  be avoided,

because i t  i s  in v a riab ly  only a laughable presumption on th e  p a r t 
o f  th e  human mind, which i s  unconscious o f i t s  l im ita t io n s . 
Therefore, when God o r th e  Tao i s  termed an impulse o f th e  so u l, 
o r a  s ta te  o f th e  so u l, something has been sa id  about the  know- 
ab le  only, bu t nothing about th e  unknowable, about which nothing 
can be determined. (Jung, 1962, p . 135)
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Summary

Jung began h is  psychological in v es tig a tio n s  w ith c l in ic a l  obser

v a tio n s . The fa c t th a t  symbolic m a te ria l re g u la rly  produced by h is  

p a tie n ts  and o thers  had h is to r ic a l  p a ra l le ls  drew him in to  a life lo n g  

study o f th e  phenomenology of th e  h is to r ic a l ,  symbolical products of 

c u ltu re .

By means o f a  c a re fu l an a ly s is  o f th e  symbolic content o f dreams, 

f a n ta s ie s ,  and v is ions and a study  o f th e i r  h is to r ic a l  p a r a l le l s ,  Jung 

was able to  provide evidence fo r  th e  ex istence o f a no n ra tio n a l aspect 

to  th e  psyche th a t  i s  expressed in  a  u n iv e rsa l d isp o s itio n  to  produce 

th e  same or s im ila r mythical images, id e a s , and themes. This symbol

i c a l  m ate ria l i s  not a product o f  th e  ra t io n a l  conscious mind which i s  

grounded in  experience o f th e  e x te rn a l world and guided by p r in c ip le s  

o f  lo g ic a l consistency  w ith th a t  w orld. Jung re fe rre d  to  th e  source of 

th ese  u n iv e rsa l themes as th e  c o lle c tiv e  unconscious5 c o l le c t iv e , 

because i t s  contents a re  based no t on in d iv id u a lis t ic  experience bu t 

a re  found in  a l l  people, and unconscious because i t s  contents were 

p ro jec ted  in to  th e  ou ter world and no t recognized by consciousness as 

in n e r fa c to rs  o f a psychic n a tu re .

A phenomenological an alysis  o f th e  ty p ic a l m ythical and symbol

i c a l  expressions o f th e  c o lle c tiv e  unconscious reveals  th a t  th e  uncon

scious psyche or the  ob jec tive  psyche, as d is t in c t  from th e  sub jec tiv e  

o r personal unconscious, i s  re lig io u s  in  ch arac te r and i s  th e  source o f 

u n iv e rsa l m ythico-relig ious symbols and o f  spontaneous re lig io u s  

experiences.

Jung made i t  h is  ta sk  to  uncover th e  meaning o f th e  h is to r ic a l
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expressions which r e f le c t  th e  n a tu re  o f th e  psyche th a t produced them, 

and to  t r y  to  understand th e  re la tio n sh ip  between the conscious 

ra t io n a l  mind o f modern in d iv id u a ls  and th e  unconscious mythico- 

re lig io u s  mind*

The au th o rity  by which Jung would d isce rn  th e  meaning o f t h i s  

symbolical m ate ria l could no t be th a t  o f  th eo lo g ica l commentary or 

p h ilo soph ical specu la tion . The a u th o rity  by which psychology acquires 

knowledge must be th a t  o f s c ie n t i f ic  methodology. T herefore, Jung’s 

approach to  re lig io u s  symbols from whatever source—l i t e r a tu r e ,  a r t ,  

dreams, v is io n s , fa n ta s ie s—was to  d esc rib e , analyze, c la s s i fy ,  and 

order them according to  the  phenomenological method as i t  i s  app lied  in  

th e  science o f the  h is to ry  o f  r e l ig io n s .  The in te rp re ta tio n  o f the  

meaning o f th e  symbols was a  hermeneutic ta sk  in  which th e  s ig n ifican ce  

o f th e  symbol emerges from i t s  proper con tex t.

Jung’ s understanding o f  th e  psychology o f re lig io n  was no t based 

on any s o r t  o f re lig io u s  b e l ie f  in  th e  t r a d i t io n a l  sense . Jung 

s ta te d  th a t  th e  c o n f lic t  surrounding th e  issu e  o f re lig io u s  b e l ie f  

cen te rs  on th e

supposition  th a t  a  th in g  i s  tru e  only i f  i t  p resen ts i t s e l f  as a 
p h y sica l f a c t .  Thus some people believe  i t  to  be p h y s ica lly  tru e  
th a t  C h ris t was born as th e  son o f a v irg in , while o thers  deny 
th i s  as a  p hysica l im p o ss ib ility . . . . ’P h y sica l1 i s  no t th© 
only  c r i te r io n  o f t r u th :  th e re  a re  a lso  psychic t r u t h s .  . . .
R elig ious statem ents a re  o f  th is  type . They r e f e r  w ithout excep
t io n  to  th ings th a t cannot be estab lish ed  as physica l f a c ts .
(1958, p . 359)

Thus, re lig io u s  tru th s  fo r Jung a re  rev e la tio n s  o f th e  n a tu re  of the 

psyche and on th a t  account a re  t ru e .

His in te rp re ta t io n  o f th e  symbolic l i te r a tu r e  suggested to  Jung

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



www.manaraa.com

209

that the long history of humankind i s  actually a story of the develop

ment and v icissitudes of the human capacity for a se lf-re flec tiv e  

consciousness. In Jung's judgment, th is  form of consciousness i s  

unique to the human being. I t  emerges in  childhood out of a dream-like 

condition in  which the potentially  self-aware individual i s  in  an 

embryonic state of unconscious identity with the inner rea lity . With 

the development of a differentiated consciousness or ego, a separation 

of consciousness from the to ta lity  of the psychic rea lity  necessarily  

occurs.

Jung observed that rational consciousness powerfully r e s is ts  

being swallowed up by an unconscious instinctuality . Development of 

the ego-complex therefore leads to an inevitable one-sidedness of the 

conscious mind. This i s  because the ego's precondition and i t s  very 

existence depend on the exclusion of other potential psychic contents. 

When th is  one-sidedness has reached a certain pitch, the psyche spon

taneously produces the symbol that can unite the opposites, that i s ,  

consciousness and the unconscious r e a lit ie s .

Only the symbol can create the conditions ty  which the opposites 

can be united, because the symbol i s  composed of something of both 

spheres. The symbol arises spontaneously from the unconscious psyche. 

By paying careful attention to the symbolic products of the uncon

scious, consciousness gradually comes to assimilate contents of the 

unconscious. The gradual uniting of the opposites by means of the 

Symbol Jung called the transcendent function.

The natural process of the transcendent function insures that the 

inherent conflict between the conscious rational standpoint and the
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unconscious r e a l i t i e s  i s  reso lved , not by excluding o r rep ress in g  one 

side o r the o ther bu t by means of the  development of a  h igher conscious

n ess, one th a t  includes th e  n y s t ic a l  and re lig io u s  con ten ts of th e  

o b jec tiv e  psyche w ithout s a c r if ic in g  the  attainm ents o f th e  conscious 

r a t io n a l  mind. The opposites are  not u n ited , however, by th e  mere 

recogn ition  or acknowledgement of th e  u n itin g  symbol but by means of 

th e  experiences associated  w ith  i t  and by th e  incorpora tion  of these  

elem ents of the  unconscious in to  th e  conscious conduct of one* s l i f e .

Jung found th a t  th e  u n itin g  symbol w ithout exception has th e  

meaning of a  c en te r or of an u ltim a te , a l l - f u l f i l l i n g  goa l. This 

c en te r i s  not id e n tic a l  w ith  the  ego, th a t  i s ,  w ith th e  cen te r o f 

consciousness. R ather, th e  c e n tra l symbol i s  a  non-ego cen te r and 

cannot be e m p i r i c a l l y  d is tin g u ish ed  from a God-image.

Jung chose th e  term s e l f  to  denote th e  complex o f psychic qual

i t i e s  associated  w ith  th e  non-ego c e n te r . When the ego both  recognizes 

and experiences the  con ten ts conveyed by or assoc ia ted  w ith  th e  s e l f ,  

th e  cen te r o f g ra v ity , so to  speak, o f th e  p e rso n a lity  s h i f t s  from the 

ego to  a  hypo thetical p o in t midway between the  conscious and th e  uncon

sc io u s. This s h i f t  i s  f e l t  by the  in d iv id u a l as th e  achievement o f a  

goal o r as fu lf i l lm e n t. In  Jung 's  view, th i s  attainm ent i s  th e  equiva

l e n t ,  in  re lig io u s  term s, o f sa lv a tio n . This goal o f  p e rso n a lity  

development was re fe rre d  to  by Jung as th e  indiv iduated  s t a t e .  The 

re c o n c ilia tio n  of th e  conscious ra t io n a l  standpoint w ith  th e  m ystica l, 

re lig io u s  contents of th e  o b jec tiv e  psyche or w ith th e  God-image w ith in  

i s ,  in  Jung 's view, th e  meaning o f th e  incarnation , namely, God become 

m anifest in  human form.
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In  Jung*s judgment, a n a tu ra l , in s t in c tu a l  process i s  in i t i a te d  

once consciousness has gained a c e r ta in  ascendancy and co nso lida tion  by 

means o f i t s  r e la t io n  to  th e  ego complex. In  th is  p rocess , conscious

ness re lin q u ish es  o r , i n  th e  re lig io u s  sense, s a c r i f ic e s  i t s  absolu te 

au th o rity  and allows th e  unconscious i t s  co n trib u tio n  to  th e  conduct o f 

on e 's  l i f e .  However, many r e s i s t  th is  development fo r  equally  many 

reasons. One-sidedness assumes an in transigence  th a t  becomes f e r t i l e  

psychological ground fo r  every v a r ie ty  o f  psychopathological develop

ment ranging from vague d is s a tis fa c t io n  and anomie to  f u l l  blown d is 

so c ia tio n s . These a re  th e  cond itions, in  Jung 's view, th a t  cannot be 

adequately solved w ithout th e  re s to ra tio n  o f a re lig io u s  outlook, which 

coincides w ith in  th e  a n a ly t ic a l framework w ith th e  experience o f th e  

s e l f .

What occurs on th e  in d iv id u a l le v e l a lso  occurs on th e  c o lle c tiv e , 

h i s to r ic a l  le v e l .  Thus, th e  h is to ry  o f th e  Western world rev ea ls  an 

increasing  s p l i t  between th e  development o f r a t io n a l  consciousness and 

th e  i r r a t io n a l  r e a l i t i e s  o f  th e  unconscious psyche. When science 

removed th e  re lig io u s  p ro jec tio n s  from n a tu re , th e  sense o f th e  sacred 

f e l l  back in to  th e  unconscious. This circumstance c re a te d  an extreme 

s ta te  o f psychic imbalance which occasioned th e  p ro je c tio n  o f a  medi

a tin g  o r u n itin g  symbol. This symbol appeared in  h is to ry  in  th e  shape 

o f a god who was regarded as a  redeemer or sav io r.

The East never developed such psychic one-sidedness, because i t  

never abandoned th e  t ru th s  o f  th e  unconscious in  th e  course o f i t s  

h isto ry*  hence, th e re  was no need fo r  a p ro jec ted  m ediating symbol such 

as appeared in  the  W est.
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A ll the great world religions provide instruction about the often 

arduous way consciousness must follow to  attain to awareness of and a 

right relationship with the central symbol* be i t  God, Atman-Brahman, 

Allah, Tao, or Nirvana.

One-sidedness, that i s ,  an exclusive orientation to l i f e  by the 

exercise of rational consciousness, implies that one i s  cut o ff  from 

the to ta lity  of the psyche, hence deprived of a l l  the benefits that 

derive from the instinctual sources of l i f e  and from the archetypal, 

spiritual principles that regulate them. These ordering principles are 

themselves the meaning of b io logical, instinctual l i f e ,  in  Jung's view. 

Thus, without access to the sp iritu a l factor, human l i f e  i s  robbed of 

i t s  natural, authentic meaning.

Religion, as the h istorica l embodiment of the mythico-religious 

contents of the co llec tiv e  unconscious, i s  therefore a v ita l  link  with 

the psychic processes that are independent o f and beyond consciousness. 

Dogmas and r ite s , since they express the contents of the unconscious, 

have the capacity to lead a fragmented consciousness back to i t s  rela* 

tion  to the whole. This i s  what constitutes psychological healing as 

Jung understood th is  phenomenon, and th is i s  why he called  the r e l i 

gions the great psychotherapeutic systems of the world. The dynamics 

of psychological healing are evoked when one i s  confronted with an 

image and an experience of wholeness. This widens consciousness to  a 

universal le v e l. When th is  happens, problems that are inherent in  the 

fragmented ego-centered state  lose their urgency.

In addition to  i t s  meaning-giving and healing functions, religion  

i s  also relevant to one's sense o f id en tity . Religion with i t s
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m ystical and tran scen d en ta l ideas po in ts to  a r e a l i t y  beyond th e  mun

dane world o f o rd inary  experience. In  f a c t ,  by means o f the  re lig io u s  

or ’'e te rn a l” myth, the  psyche declares th a t  i t  has a d iv ine o r ig in . 

Because o f t h i s  openness to  th e  sacred dimension, though i t  appears 

th a t  one 's  l i f e  i s  caught in  th e  tra n s ie n t phenomenon of carn al ex is

tence , one a lso  p a r tic ip a te s  in  transcendence, th a t  i s ,  in  an existence 

beyond time and space th a t  i s  th e  u ltim a te , unchangeable, and e te rn a l 

r e a l i ty .  This imposing, u n iv e rsa l, s p i r i tu a l  idea  stands as an objec

t iv e  counterpoise to  b io lo g ic a l, in s t in c tu a l  l i f e .  R elig ious experi

ence provides a sense th a t  one 's  su b jec tive  ex istence  i s  grounded in  a 

transcendent r e a l i t y  o r in  God and i s  th e re fo re  not to  be mistaken fo r 

mere b io logy . Thus, r e l ig io n  re la t iv iz e s  th e  overpowering in fluence  of 

ex ternal fa c to rs  in  th e  shaping o f one’ s sense o f id e n t i ty .  Jung 

in s is te d  th a t  w ithout a  personal awakening to  th e  s p i r i tu a l  fa c to r , 

th e re  i s  no way to  g e t f re e  o f  th e  b io lo g ic a l t i e  to  paren ts o r to  

th e i r  s u b s ti tu te s ,  thereby  to  grow in to  psychological adulthood and 

become a unique, in d iv id u a ted  human b e in g .

For Jung, th en , th e  re lig io u s  drama o f repentance, s a c r i f ic e ,  and 

redemption i s  a symbolic expression o f  th e  b i r th ,  development, and 

transform ation  (o r re b ir th )  o f  human consciousness. Furtherm ore, th is  

transform ation  of consciousness i s  th e  meaning and th e  goal of human 

b io lo g ica l ex isten ce , and th e  ty p ic a l process o f t h i s  transform ation  i s  

equivalent to  th e  uniquely  human in s t in c tu a l  p a tte rn .

In  re fe ren ce  to  th e  s p i r i tu a l  fa c to r , Jung concluded th a t  th e re  

i s  an inestim able  advantage in  conforming o nese lf to  "a b ia s  o f  the  

human psyche which has ex is ted  from time immemorial and i s  u n iv e rsa l”
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(i960, p . I4JJ4.) • This u n iv ersa l fa c to r i s  p resent in  us by n a tu re , and 

by talcing i t  c a re fu lly  in to  account, we avoid coming in to  a psycho

lo g ic a lly  d e s tru c tiv e  c o n f lic t  w ith nature  i t s e l f .  Regarding the  

archetypal, s p i r i tu a l ,  or metaphysical elem ents, Jung w rote:

whether th ese  a re  in  th e  l a s t  re s o r t  abso lu te  tru th s  or not we 
sh a ll  never be able to  determ ine. I t  su ffic e s  th a t  th ey  a re  
presen t in  us as a "bias,** and we know to  our co st what i t  means 
to  come in to  unthinking c o n f lic t w ith these  t r u th s .  I t  means the  
same th ing  as th e  conscious d en ia l o f th e  in s t in c ts —uprooted- 
n ess , d iso r ie n ta tio n , meaninglessness, and whatever e lse  these  
symptoms of in f e r io r i ty  may be c a lle d . (I960, p . Ul$)
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CHAPTER 17

IMPLICATIONS OF JUNG'S THEQRI 

FOR EMPIRICAL RESEARCH

In troduction

Chapter Four con tains a review o f re p re se n ta tiv e  em pirical 

s tu d ies  In  the  psychology o f  re l ig io n , followed by a  commentary about 

th e  relevance o f Ju n g 's  theo ry  o f th e  psychology o f re l ig io n  to  th e  

research  findings* Hypotheses derived from Jung 's  th eo ry  a re  suggested 

In  the  areas o f re l ig io n  and mental h e a lth , th e  func tion  o f dogma, and 

th e  na tu re  o f  re lig io u s  experience. F in a lly , recommendations a re  made 

fo r  te s t in g  th e se  hypotheses by em pirical means.

Review o f R epresentative S tudies 

R elig ion  and P re jud ice

The h is to ry  o f American race  re la tio n s  provides perhaps th e  most 

g la rin g  co n trad ic tio n  to  t h i s  coun try 's  democratic p o l i t i c a l  id e a l .

Even though th e  p ra c tic e  o f  s lav ery  was overthrown, th e  a t t i tu d e s  th a t 

have th e i r  ro o ts  in  th e  s lav e ry  period  have proven tenacious and harder 

to  ro u t by mere e d ic t . Being freed  men and women d id  no t guarantee 

b lack  Americans eq u a lity  o f s ta tu s .

In  h is  d e f in i t iv e  study  o f r a c ia l  re la t io n s  in  th e  U nited S ta te s , 

The Strange Career o f Jim Crow, published in  19$$, C. Vann Woodward 

gave an account o f th e  development and h is to ry  o f th e  so -c a lle d  "Jim- 

Crow" law s. These were th e  segregation codes which developed gradually
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over a period  of 20 years a f te r  th e  fe d e ra l troops were withdrawn from 

th e  South in  1877* The troops had been th e re  to  ensure c i v i l  and 

p o l i t i c a l  eq u a lity  fo r  those  who had been free d . By th e  e a r ly  years o f 

th e  tw en tie th  cen tury , however, r ig id ly  enforced segregation  laws were 

in  p lace which extended to  v i r tu a l ly  every public  in s t i tu t io n  and 

f a c i l i t y  in  th e  South. Moreover, th ese  segregation  p o lic ie s  were not 

confined to  th e  South, fo r  th e  Jim Crow system was f i r s t  developed and 

p rac ticed  in  th e  N orth.

Woodward s ta te d  th a t  th e  ju s t i f i c a t io n  fo r and defense o f  s lav ery  

w ith i t s  in heren t e x p lo ita tio n , in ju s t ic e ,  and b r u ta l i ty  evolved along

s id e  i t s  p ra c tic e  and were based upon th e  o ld  assumption o f Anglo-Saxon 

su p e r io r ity  and in n a te  A frican in f e r io r i ty ,  hence w hite supremacy and 

Negro subord ina tion . In so fa r  as segregation  was based on th ese  assump

tio n s ,  Woodward po in ted  o u t ,  i t  too had i t s  id eo lo g ic a l ro o ts  in  th e  

o ld  p ro -s lav e ry  argument. F urther ju s t i f i c a t io n  fo r  segregation  was 

provided in  th e  1896 F lessy  v .  Ferguson ru lin g  o f th e  Supreme Court, 

which subscribed to  th e  "sep ara te  b u t equal" p o licy .

The le g a l  foundations o f seg regation , however, began to  crumble 

w ith  th e  Hay 17, 19$h Supreme Court decision  (Brown v .  Board o f  Educa

tio n  o f Topeka, Kansas) th a t  segregation  by th e  sep ara te  bu t equal 

po licy  in  th e  pub lic  schools was u n c o n s ti tu tio n a l. Yet, i t  was not 

u n t i l  w ell in to  th e  1960s th a t  th e  segregation  laws were f in a l ly  over

thrown, p rim arily  because o f th e  massive awakening o f b lack  Americans 

to  th e i r  r ig h ts  and to  th e  support given th e i r  cause by th e  ju d ic ia l  

and exeoutive branches o f th e  fe d e ra l government.

American p o lit ic a l ideology i s  avowedly equalitarlan and thus
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o ffe rs  both  a  philosophy and the  means fo r implementing i t  through law . 

One would expect r e l ig io n  a lso  to  be an unequivocal fo rce  fo r  human 

e q u a lity  b efo re  God. R elig ion , l ik e  our democratic p o l i t i c a l  p h ilo s

ophy, has an id e o lo g ic a l con ten t; b u t i t  reaches beyond mere cognition  

and behavior in  i t s  p o te n tia l  to  e f fe c t  a t t i tu d in a l  and a ffe c t iv e  

aspects o f human func tion ing . "Love . . .  th y  neighbor as th y s e l f 1 

(Luke 10:29) i s  a  Judeo-C hristian  value th a t  goes back more than  2,000 

y e a rs . The p arab le  o f  the  Good Samaritan goes a  s tep  fa r th e r  in  i t s  

teach ing  th a t ,  even though one may be an a lie n  and may hold d if f e r e n t ,  

even h e re t ic a l ,  b e l ie f s  from one 's  own, th a t  i s  no excuse fo r  h o s t i l i ty  

o r la ck  o f compassion. Jesus a lso  se t an example by  h is  re fu s a l to  

r e s t r i c t  h is  a sso c ia tio n s  to  those who were considered acceptable by 

th e  estab lishm ent o f h is  day. An even more rig o ro u s moral challenge i s  

contained in  th e  so -c a lle d  Sermon on th e  Mount. In  h is  co n trad ic tio n  

to  th e  conventional assumption th a t  one i s  to  love  o n e 's  neighbor b u t 

ha te  o n e 's  enemy, Jesus sa id , "But I  say  unto you, Love your enemies, 

b le s s  them th a t  curse  you, do good to  them th a t  h a te  you, and pray  fo r 

them which d s s p ite fu l ly  use you, and persecu te  you" (M att. $ihk) • I f  

one i s  to  love even o n e 's  enemies, i t  would seem th a t  th e re  i s  no 

ju s t i f i c a t io n  fo r  desp ising  anyone a t  a l l .  The Golden Rule a lso  

expresses th e  id e a l  in te rp e rso n a l and in te rg roup  re la t io n s  on a  behav

io r a l  le v e l .

Whereas these are the declared relig ious values, Rokeach (1970) 

has pointed out th a t the church as an in s titu tio n  conveys a contradic

to ry  message to  the adherents of i t s  various denominations and groups 

in  i t s  claims, for instance, th a t God somehow saves only certain
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people* namely* those  whc b e liev e  as th ey  do; th a t  th e re  are  only 

c e r ta in  people chosen by Goc, and th a t  th e re  i s  only one r e a l  truth--* 

t h e i r s .  The in d iv id u a l i s  l e f t  to  s o r t  out th e  con trad ic tions between 

th e  re lig io u s  im perative fo r  u n iv e rsa l unity* equality* ju s tic e *  and 

compassion on the  one hand and th e  d iv is iv e  in fluence  th a t  comes w ith 

id e n t i f ic a t io n  w ith  a  p a r t ic u la r  re lig io u s  group on th e  o th e r . In  

Rokeach’s view* th i s  accounts fo r  much o f th e  co n trad ic to ry  and d is 

appointing research  find ings in  r e la t io n  to  th e  e ffe c t  o f  re lig io n  on 

i t s  adheren ts .

From th e  19i*0s* psychologists began to  tak e  an in te re s t  in  th e  

phenomenon o f  p re jud ice  in  general* not only  th e  p re jud ice  o f  co lo r but 

a lso  th e  re lig io u s  (sp ec ifica lly *  an ti-S em itic  and an ti-C a th o lic ) and 

ethnie p re jud ices long p resen t in  American s o c ie ty . In  fact* A llport 

and Kramer (191*6) c ite d  evidence th a t  in  th e  period  in  which they  wrote 

a t  le a s t  fo u r - f i f th s  o f the  American population  had some fee lin g s  o f 

h o s t i l i t y  toward various groups o f so c ie ty .

Among th e  e a r l i e s t  s tu d ies  involv ing  th e  re la tio n sh ip  o f  re lig io n  

and p re ju d ice  are  those which used church membership as  th e  so le  c r i 

te r io n  o f re lig iousness*  and nonmembers were designated as n o n re li

g ious. Using th ese  categories*  Sanford and Levinson (191*8) found that* 

o f  1*282 w hite m iddle-class adults* th e  re lig io u s  were more p rejudiced  

than th e  n o n re lig io u s . Merton (191*0)* Levinson and Sanford (191*1*), 

T urbev iiie  and Hyde (191*6), Gough (19?1), and, l a t e r ,  Rokeaeh (1960)-- 

a l l  found th a t  among co llege  studen ts in  th e  major sec to rs  o f th e  

United S tates*  those  w ith  C h ris tian  denominational a f f i l i a t io n  were 

more p re jud iced  th an  th e  nonrelig ious s tu d en ts .
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Because a number o f s tu d ie s  in d ica ted  a negative c o rre la tio n  

between educational le v e l  and p re jud ice  (C h ris tie , 195U; Pettigrew ,

1959; Rokeach, 1951; T itu s  & Hollander, 1957), S truening (1963) spe

c i f ic a l ly  co n tro lled  f o r  the  fa c to r  of educational le v e l  in  h is  study 

of 900 fa c u lty  members of a midwestem u n iv e rs ity . He took measures o f 

ra te  of church attendance and le v e l o f  p re ju d ice  and found th a t  non- 

a ttenders  and veiy  frequen t a tten d ers  scored low in  p re ju d ice , while 

in term ediate a tten d ers  scored high. Thus, v a r ia tio n  in  le v e l of p r e j -  

udice i s  not a  fu n c tio n  o f educational le v e l alone.

In  th e i r  review of the  s tu d ies  on re l ig io n  and p re ju d ice , A llp o rt 

and Ross (1967) found th a t  o ther researchers were d iscovering  the cu rv i

lin e a r  re la tio n sh ip  between r a te  o f church attendance and le v e l  o f p r e j 

udice found by S truen ing . These s tu d ies  in d ica ted  th a t  frequent a tte n 

ders and nonattenders a re  le s s  prejudiced  than  in freq u en t a tte n d e rs .

G or such and Ale sh ire  (197U), in  th e i r  comprehensive review of the  r e 

search p e rta in in g  to  C h ris tian  f a i th  and p re ju d ice , found th e  same 

tre n d . The only exception  to  t h i s  trend  was a  p a ir  o f s tu d ies  by Ro

keach (1969a, 1969b). In  h is  nationwide sample o f  1,1*00 a d u lts , those 

in  weekly attendance were found to  be le s s  compassionate toward blacks 

than  nonattenders. Gorsuch and A leshire po in ted  out th a t  o ther samples 

taken from th e  same population  such as th a t  o f Campbell (1971) obtained 

the more u sual c u rv il in e a r  r e s u l t s .  McMaster (1971) speculated th a t  

the  explanation  fo r  t h i s  discrepancy might be in  th e  p o l i t ic a l ly  

l ib e r a l  c a s t of Rokeach* s  questionnaire  th a t  may have a ffec ted  h ighly  

re lig io u s  bu t p o l i t i c a l ly  conservative su b je c ts . Subsequent research  

by Rokeach (c ite d  in  Gorsuch & A lesh ire, 197k) and by Tate and M ille r
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(1971) using  th e  same questionnaire  had th e  more ty p ic a l re su lts*

In  th e i r  exp lora tory  attem pt to  d iscover some o f th e  ro o ts  o f 

p re ju d ice , A llp o rt and Kramer (19U6) adm inistered a questionnaire  to  

87I* undergraduate co llege  studen ts in  the  n o rth easte rn  sec tio n  o f th e  

country* The questionnaire  contained a p re ju d ice  sca le  measuring 

a t t i tu d e s  toward b lack  Americans and many questions developed on th e  

b a s is  o f  th e  then  cu rren t causa l hypotheses o f p re ju d ic e . One such 

hypothesis s ta te d  th a t  p re jud ice  stems from re lig io u sn ess  o r i t s  la c k . 

R esults in d ic a te d  th a t  anti-N egro p re ju d ice  was lowest among Jews and 

among those  w ith  no re lig io u s  a f f i l i a t io n ,  h igher among P ro te s ta n ts , 

and h ig h est among C ath o lics . The exception to  t h i s ,  however, was a 

percentage o f  re lig io u s  adherents who s ta te d  th a t  th e i r  re lig io u s  

upbringing in fluenced  them p o s it iv e ly  in  r e la t io n  to  m inority  groups. 

However, o f  th i s  group, which oomprised $1 percent o f  th e  su b jec ts , 57 

percent were c la s s if ie d  in  th e  le s s  p re ju d iced  category  and li3 percen t, 

in  th e  more p re jud iced  ca tegory . Besides th e  d is tu rb in g  finding  th a t  

th e  nonre lig ious apparen tly  have a  h igher moral standard  in  th is  regard  

than th e  r e l ig io u s ,  th ese  r e s u l ts  in d ic a ted  th a t  church membership i s  

no t a homogeneous measure o f re lig io u sn e ss .

R oseriblith (19U9) re p lic a te d  th e  A llp o rt and Kramer (19U6) study 

using a  d if fe re n t population (Midwestern in s te a d  of Eastern) and mea

suring a t t i tu d e s  toward American Indians in s te a d  o f  toward b lack  Amer

ic a n s . The r e s u l ts  were s im ila r : The nonre lig ious and those  who sa id  

th ey  had been p o s itiv e ly  in fluenced  toward m in o ritie s  by  th e i r  re lig io n  

were in  th e  more to le ra n t h a l f  o f  th e  sample, w hile th e  otherwise 

re lig io u s  were in  th e  more prejud iced  h a l f .
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S everal o th e r s tu d ie s  began to  re v e a l a  m ultidim ensional aspect 

o f  re lig io u sn e ss . For example, Frenkel-Brunswik and Sanford (19U5) 

were th e  f i r s t  experim enters to  dem onstrate th a t  a c e r ta in  form o f 

r e l ig io n ,  one "experienced on a  deeper le v e l  and imbued w ith  th e  char

a c te r  o f  e th ic s  and philosophy" (p . 279), was a sso c ia ted  w ith  low 

anti-Sem itism  sco res , whereas r e l ig io n  w ith  a " u t i l i t a r i a n  touch" was 

c h a ra c te r is t ic  o f th e  high sco re rs .

Woodruff (19li£) was able to  d is tin g u ish  between those fo r  whom 

re l ig io n  i s  among th e  high values o f  l i f e  o r i s  even a "way o f l i f e , "  

and those  who th in k  o f re lig io n  as a system o f r i t e s  o r b e lie fs  q u ite  

ap art from th e i r  search  fo r home l i f e ,  fr ien d sh ip , and motives fo r 

doing good to  o th e rs .

Sanford (195>0) found another dichotomy i n  re lig io u sn e ss . Some o f 

h is  su b jec ts  accepted re l ig io n  bu t r e je c te d  th e  church. Subjects fo r  

whom re l ig io n  was r e la t iv e ly  personal and in te rn a liz e d  and sub jec ts  who 

were ag ain st r e l ig io n  scored low on th e  Anti-Sem itism sca le  (A-S),  and 

su b jec ts  fo r  whom re l ig io n  was p rim arily  a  m atter o f  convention, th a t  

i s ,  where th e  emphasis was on th e  importance o f  p rayer, church a tte n 

dance, and re lig io u s  r i t u a l s  scored h igh on A-S.

S an fo rd 's  study  was repo rted  in  th e  volume The A u tho ritarian  

P e rso n a lity , and one o f i t s  au th o rs , Adorno, re f le c tin g  on th ese  fin d 

in g s , was th e  f i r s t  to  w rite  o f  a  d is t in c t io n  between an e x tr in s ic  

v a r ie ty  o f  re lig io u s  o rie n ta tio n  and an in t r in s ic  one. In  th e  form er, 

re l ig io n  i s  no t he ld  as th e  supreme value in  l i f e ,  something fo r which 

i t  claims th e  r ig h t  by  v ir tu e  o f  i t s  a s s e r tio n  th a t  i t  i s  abso lu te  

t r u t h .  R ather, r e l ig io n  o f th e  e x tr in s ic  type i s  subordinated to
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extraneous o r nonre lig ious goals and i s  used fo r c e r ta in  p ra c tic a l  

advantages. For in s tan ce , a  number o f  people in terview ed by Adorno, 

Frenkel-Brunswik, Levinson, and Sanford (1950) adm itted th a t th e i r  

adherence to  form alized re lig io n  was a  means o f m aintaining so c ia l 

s ta tu s  and so c ia l  re la tio n s h ip s . O thers a ttended  church in  conform ity 

to  th e  wishes o f  th e i r  p a ren ts , thereby  re ta in in g  th e i r  favo r. S t i l l  

o thers  a ttended  because " i t ' s  the  th in g  to  do" o r ,  more s p e c if ic a lly , 

i t  i s  what normal people do, thus assuring  themselves o f such s ta tu s .  

In  c o n tra s t , th e  in t r in s ic  re lig io u s  type was ch arac te rized  by Adorno 

as being a  more unconventional C h ris tia n , who h e ld  what he c a lled  a 

"persona lly  ' experienced1 b e lie f"  (p . 730).

O thers have noted p o lar d iffe ren ces  w ith in  th e  church membership. 

Among w hite urban C atho lics , F ic h te r  (195U) id e n t i f ie d  what he c a lle d  

th e  nuc lear p a rish io n er whose re lig io u s  values extend to  and co n tro l 

a l l  o th e r a reas o f  l i f e —p o l i t i c a l ,  economic, f a m il ia l ,  re c re a tio n a l, 

e tc .  This group comprised a m inority  (5 .7  percen t) o f th e  t o t a l  mem

b ersh ip  ; th ey  a ttended more freq u en tly  (o ften  sev era l tim es a week) and 

were more a c tiv e  p a r tic ip a n ts  than  th e  o th e r groups, which he desig

na ted  as modal, those  who a re  in  th e  m ajo rity  (70 percent) and a re  th e  

normal "p rac tic in g "  C atho lics; th e  m arginal, who comply w ith  a minimum 

o f  expected p ra c tic e s ;  and th e  dormant, who do not a tten d  bu t s t i l l  

r e ta in  th e i r  membership. Herb erg (1956) and Lens Id. (1961) found th a t  

many church a tten d ers  were drawn by th e  communal o r so o ia l fa c to r  in  

ohureh membership, w hile o thers were more concerned w ith  a sso c ia tio n  

fo r  more d i r e c t ly  re lig io u s  reasons.

In  A llp o rt' s (195U) an a ly sis  o f  th e  resea rch  p e rtin e n t to
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relig ion  and prejudice, lie concluded that there i s  a large percentage 

of people who belong to a church "because i t  i s  a safe, powerful, 

superior in-group" (p. h53). Applying a psychological perspective, 

Allport (1963, 1966) focused on the motivational element in  the d if

ferences among church members. I n it ia lly , Allport (195U) distinguished 

between those who interiorize their relig ion  and those for whom r e l i 

gion i s  a matter of institu tional association. Later, Allport (1966; 

Allport & Ross, 1967) fe l t  that the major differences could be subsumed 

under the terms extrinsic and in tr in s ic . Those with extrinsic r e l i 

gious orientation or motivation subordinate religion to se lf- in te r e st. 

For th is  type, religion becomes a means to nonreligious ends: I t  i s

useful for gaining a sense of security or safety that comes with 

belonging to  a group, for maintaining soc ia l standing, for obtaining 

comfort when needed, and in  general for endorsing one* s chosen way of 

l i f e .  Those with in trinsic  orientation regard faith  as an end in  

i t s e l f  and as the supreme value in  l i f e .  Such persons "live" their  

relig ion , take i t s  teachings seriously, and apply them in  the practical 

aspects o f daily  liv in g .

Sp ilka  and Allen (1967) conceived o f  th e  apparent dichotomy in  

church membership from the po in t o f view o f cogn itive  s ty le  ra th e r  than  

from th e  m otivational standpoint expressed in  the  e x tr in s ic - in tr in s ic  

ca teg o ries  o f  A llport and Ross (1967) and o f Feagin (1961*). Sp ilka and 

A llen d if fe re n tia te d  between a  consensual and a  committed re lig io u s  

o r ie n ta tio n . They found th a t  consensual re lig io u sn ess  i s  a ssoc ia ted  

w ith  a  typo leg ized , c o n c re tis t ie , and r e s t r i c t iv e  view o f  r e l ig io n .

This type of religious individual verbally expresses conformity to  the
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t r a d i t io n a l  re lig io u s  values and id e a ls ,  bu t these  values are  vaguely 

conceived, n eu tra lized , or s e le c tiv e ly  adopted. Those w ith  a committed 

re lig io u s  o r ie n ta tio n  have a more personalized  re lig io n ; i t s  values are  

more ph ilo so p h ica lly  developed; re lig io u s  meanings are more c le a r ly  

d iscrim inated  and understood; and, f in a l ly ,  re lig io u s  id eas  are app lied  

to  d a ily  a c tiv it ie s*

Both the  in tr in s ic - e x tr in s ic  and th e  committed-consensual d ich o t- 

omous o rie n ta tio n s  have been p u t in to  instrum enta l form and have been 

applied  to  the  study of the  re lig io n -p re ju d ic e  re la tio n s h ip . Among 

in v e s tig a to rs  who have used th ese  instrum ents and obtained s ig n if ic a n t 

re s u l ts  a re  Wilson ( i 960) ,  Feagin (196U), A llen (1965), A llen and 

Spilka (1967), A llpo rt and Ross (1967), and Gray and Revelle (197U)*

The fin d in g s  are  c le a r  and co n s is te n t d e sp ite  v a r ia b i l i ty  in  sub jec ts  

(whether adu lt church members o r  co llege  s tu d en ts) , reg ion  of the  

country, o r type of p re jud ice  measured (whether e thnic o r  re lig io u s ) :  

Those who are  o f in t r in s ic  o r committed o r ie n ta tio n  show a  lower degree 

of p re ju d ice  than  those who are  o f e x tr in s ic  o r consensual o rien ta tio n *  

Gorsuch and A leshire (197U) reviewed s tu d ie s  concerned w ith  th e  

re la tio n sh ip  between fundam entalistic  b e l ie f  systems and prejudice* 

Fundamentalism i s  p rim arily  measured by sca le s  which ask questions 

about b e l ie f  in  the  v irg in  b i r t h ,  i n  the l i t e r a l  a c tu a l i ty  of the  

m iracles of the  New Testament, and in  th e  i n f a l l i b i l i t y  o f  th e  S crip 

tures*  The reviewers concluded th a t ,  when fundamentalism i s  used as 

thC c r i te r io n  of re lig io u sn e ss , those who are  more re lig io u s  score 

higher on p re ju d ice  measures than  th e  nonreligious*
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R eligion and Mental Health

A second major th ru s t  o f re c en t decades in  em pirical research  in  

re lig io n  and psychology i s  th e  in v e s tig a tio n  o f th e  re la tio n sh ip  

between re l ig io n  and mental h e a lth . Some th e o r is t s ,  inc lud ing  A llp o rt, 

Maslow, and Jung, held th a t  r e l ig io n  can have a p o s itiv e  ro le  in  th e  

psychological econoity. Moreover, th e o lo g ic a l content a s s e r ts  e i th e r  

th a t  one cannot be complete o r deeply f u l f i l l e d  w ithout the  dimension 

of re lig io u s  experience or of some re la tio n sh ip  w ith God, or th a t  

w ithout t h i s  re la tio n sh ip , human l i f e  i s  devoid o f meaning, thus making 

i t  h igh ly  vulnerable to  th e  v agaries  of e x te rn a l circum stance.

Other psycho log ists , however, such as  Freud and E l l i s ,  view 

re lig io u sn ess  as evidence of psycholog ical "weakness" o r as a  s ig n  of 

psychopathology. Psychologists o f re l ig io n  have taken  an in te r e s t  in  

try in g  to  s e t t l e  th e  question o f  th e  ro le  o f  re lig io n  in  m ental h e a lth .

The u ltim ate  aim of t h i s  l in e  of in v e s tig a tio n  i s  to  i s o la te  a  

sp ec ific  re lig io u s  e f fe c t  in  m ental h ea lth  o r i t s  lack ; however, th e  

s ta te  of th e  a r t  i s  not y e t  re f in e d  enough to  make such p re c ise  sound

in g s . In  p a r t ,  t h i s  i s  because th e re  i s  no consensus fo r  a  d e f in i t io n  

of r e l ig io n , hence no agreement on how o r what to  measure to  get a t  

re lig io u sn e ss . D espite th is  drawback, however, re sea rch ers  have been 

able to  d iscover some c o rre la tio n s  between aspec ts  of re lig io u sn ess  and 

c e r ta in  in d ices  o f psychological h ea lth  o r la ck  of health  th a t  are  

derived e i th e r  e x p l ic i t ly  o r im p lic i t ly  from the various p e rso n a lity  

th e o r ie s .

Jahoda (1958) reviewed th e  cu rren t concepts o f  p o s itiv e  mental 

h ea lth  and id e n tif ie d  th e  major approaches to  th e  sub jec t taken  by
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s c ie n t i f ic  in v e s tig a to rs . These concep tualizations of mental h e a lth  

focus on severa l dimensions of p e rso n a lity : (a) se lf-co n cep t, (b) s e l f -

a c tu a liz a tio n  or making a c tu a l what i s  p o te n tia l ,  (c) in te g ra tio n  o f 

th e  p e rso n a lity , (d) degree of independence of so c ia l in flu en ces ,

(e) general world view including a t t i tu d e  toward o th e rs , and ( f )  th e  

a b i l i ty  to  adapt to  and gain mastery o f circum stances. Much of th e  

resea rch  in  th is  area  has centered  around a number of these  v a ria b le s  

o r a spec ts  o f them.

S ocia l s c ie n t is ts  have taken  a  number of surveys using re l ig io n  

and mental h ea lth  as the  major v a r ia b le s . In  a nationwide survey,

G urin, V eroff, and Feld ( i 960) found th a t  church attendance as the  

measure o f re lig io u sn ess  d id  no t produce any s ig n if ic a n t v a r ia tio n s  on 

th e  major in d ic a to rs  o f general adjustm ent. However, d iffe ren ces  d id  

occur on measures o f ex ten t o f w o rries , ex ten t o f happiness, and f e e l 

ings o f  having had a  nervous breakdown. I t  was found th a t ,  fo r  Cath

o l ic s ,  low church attendance ( i . e . ,  a  few tim es a month o r a  few tim es 

a  year) was associated  w ith a  h igher le v e l of emotional d is t r e s s  than  

was reported  by those who a tten d  more freq u en tly . For P ro te s ta n ts , a 

low r a te  o f church attendance tended to  be associated  w ith  a  g re a te r  

le v e l  o f unhappiness than was repo rted  among more frequen t a tte n d e rs . 

There was also a  tendency among C atho lics and an even g rea te r tendency 

among P ro te s tan ts  fo r  in frequen t churchgoers to  have more negative 

se lf-p e rcep tio n s  th an  the  more frequen t churchgoers.

In  another survey known as th e  Midtown Manhattan Study, S ro le , 

Languor, Michael, Opler, and Rennie (1962) found th a t  those whose homes 

o f o r ig in  were re lig io u s  had a s ig n if ic a n tly  lower r a te  of p sy ch ia tr ic
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impairment th an  those from nonrelig ious homes, and. th i s  was tru e  fo r  

C atho lics and Jews and f o r  m iddle- and low er-c lass P ro te s ta n ts  hu t nob 

f o r  upper-c lass P ro testan ts*  I t  was a lso  found th a t  those who con

v e rte d  to  o ther re lig io n s  were in  the  p o s itiv e  mental h ea lth  group, 

whereas those who d r if te d  from re lig io u s  o rig in s  to  a  "no re lig io n "  

category showed a r e la t iv e ly  unfavorable p ro f i le  of mental health,,

S tark  (1971) repo rted  on th e  find ings of a study conducted in  

1966 by the  Survey Research Center o f th e  U niversity  of C a lifo rn ia , 

Berkeley, fo r  th e  San Mateo County Mental Health Department in  which a 

group of 100 o u tp a tien ts  a t  a  mental h ea lth  c l in ic  were compared w ith  a 

matched co n tro l group from th e  same area* I t  was found th a t  those w ith 

p sy ch ia tr ic  impairment were s ig n if ic a n tly  le s s  re lig io u s ly  committed 

(as  measured by church membership and frequency o f attendance) than  the  

co n tro l group* When th e  re lig io u s  v a ria b le  was measured by th e  degree 

of importance one p laces  on re l ig io n  in  l i f e ,  th e  co n tro ls  again  showed 

more ccnmdtment than  d id  th e  p a t ie n ts .  Thus, according to  th e se  fin d 

in g s , mental i l ln e s s  and re lig io u s  commitment a re  negatively  re la ted *

In  o ther da ta  reported  by S tark  (1971), r e s u l ts  of a  n a tio n a l 

sample (Northern w hites only) in d ica ted  th a t  re lig io u s  p a r t ic ip a tio n  

and b e l ie f  are negatively  c o rre la ted  w ith  measures o f psychic inade

quacy. The l a t t e r  was determined by responses to  questions r e la t in g  to  

amount o f  worry, lo n e lin e ss , fe e lin g s  o f being overwhelmed in  c r i s i s  

s i tu a t io n s , and o ther in d ic a to rs  o f in a b i l i ty  to  cope adequately w ith  

o th ers  and w ith  day-to-day l if e *  I t  was found th a t ,  in  c o n tra s t to  

those  who scored low in  psychic inadequacy, high scorers were le s s  

l ik e ly  to  be high on re lig io u s  orthodoxy.
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Surveys such as th ese  are suggestive, but they  tend to  r a is e  more 

questions than  they  answer. For in s tan ce , i t  has been shown th a t  

church attendance i s  associated  w ith  acceptance of so c ia l norms (Adorno 

e t  a l . ,  19505 A llp o rt, 195kS Herberg, 1956j Lenski, 1961) and th a t  

companionship, belonging, and id e n ti ty  are  p o s itiv e  and supportive 

aspects of group p a r tic ip a tio n  (Argyle & Beit-H allahm i, 1975)* I t  i s  

p o ss ib le , th e re fo re , th a t  nonrelig ious fa c to rs  could be co n trib u tin g  to  

b e t te r  mental h e a lth , independent of the  re lig io u s  f a c to r .

The stu d ies  th a t  follow  a re  attem pts to  gain a g rea te r in s ig h t 

in to  th e  sp ec ific  e ffe c ts  of th e  re lig io u s  v a riab le  on aspects of 

mental h e a lth .

Religion and self-concept. In h is sample of college undergradu

ates, Cawen (195k) found that, in  contrast to  the low self-concept 

rating group, the higher rating group tended not to  have as strong a 

b e lie f  in  God and did not rely  as much on the church for an eth ical 

code. Thus, in  th is  case, those who are le s s  religious have higher 

self-concepts than the more relig ious.

Strunk (1958) te s te d  fu r th e r  th e  re la tio n sh ip  between re l ig io u s 

ness and self-concep t using th e  Brownfain Self-R ating Inventory as a  

measure o f self-concep t and the  R e lig io s ity  Index which he developed. 

The l a t t e r  measure r a te s  a spectrum of a c t iv i t i e s :  frequency o f church 

attendance, con tribu tions to  th e  church of time and money, reading  of 

r e lig io u s  l i t e r a tu r e ,  re g u la r i ty  o f p rayer a c t iv i ty ,  f e l t  s tren g th  of 

b e l ie f  re la t iv e  to  th a t  of one’ s p ee rs , and b e lie f  th a t  r e l ig io n  i s  

necessary fo r  mature l iv in g .  Among high school ju n io rs , both male and 

fem ale, most o f whom were P ro te s ta n t, Strunk found th a t  those w ith
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re la t iv e ly  a ffirm ativ e  s e lf - r e p o r ts  scored s ig n if ic a n tly  h igher on 

r e l ig io s i ty  than  those w ith l e s s  a ffirm ativ e  s e lf - re p o r ts .  Thus, 

S tru n k 's  find ings co n trad ic t th o se  of Cowen (195U)* However, whereas 

the same instrum ent was used in  both s tu d ie s  to  a ssess  se lf-co n cep t, 

th e re  i s  some doubt about th e  com parability  of the  instrum ents used to  

assess  th e  re lig io u s  v a r ia b le . Strunk eirployed a m ultidim ensional 

assessment of re lig io u s  involvement, whereas Cowan used s tre n g th  o f 

b e l ie f  and degree of re lia n ce  on the church to  provide an e th ic a l  

standard fo r  l iv in g . There i s  a lso  some doubt about th e  com parability  

of th e  sample populations used in  the two s tu d ie s .

Moore and Stoner (1977) re p lic a te d  S tru n k 's  (1958) study- and 

obtained s im ila r r e s u l t s .  T heir sub jec ts  were 112 high school ju n io rs  

a ttend ing  a pub lic  h igh school in  a  la rg e  urban community. No sp e c if ic  

church denomination was predominant. While no re la tio n sh ip  was in d i

cated  fo r fem ales, among male s tu d en ts , those w ith p o s itiv e  s e l f -  

re p o rts  were s ig n if ic a n tly  h igher on r e l ig io s i ty  than  those w ith  low 

se lf-re p o rts*

S tud ies w ith  ado lescen ts, however, have a serious lim ita tio n  

because o f the  lack  o f a p p lic a b il i ty  o f th e  r e s u lts  to  th e  general 

population . I t  has been demonstrated th a t  re lig io u s  views change w ith 

increasing  age and education (Bender, 1968; Young, D ustin , & Holtzman,

1966).

Spilka and M ullin  (1977) stud ied  an ad u lt population  (689 sub

je c t s ,  mean age o f 27*8 y ears) and based th e i r  hypothesis on the  theo

lo g ic a l expectation  th a t  those  who have a committed, personal re lig io u s  

f a i th  should a lso  demonstrate a  more d e s irab le  and co n stru c tiv e  p a tte rn
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of psychological o r ie n ta tio n  toward s e l f ,  o th e rs , and. God th an  those 

whose f a i th  i s  le s s  a  personal commitment than  a m an ifesta tio n  of 

conformity to  th e  s ta tu s  quo. R elig ious o r ie n ta tio n  was assessed  w ith  

th e  dichotomous measures of A llp o rt and Ross (1967), The R elig ious 

O rien ta tion  Scale, and S pilka’ s sca le s  of committed-consensual r e l i 

g ion, S e lf -o r ie n ta t io n  was measured by Coppersmith's Measure o f S e lf -  

Esteem (1967) and S p ilka1 s Measure o f Powerlessness (1970), Orienta

t io n  toward o thers was assessed by Rosenberg's 1957 sc a le  e n t i t le d  

F aith -in -P eop le  and th e  Comfortable In te rp erso n al D istance Scale o f 

Duke and Nowicki (1972), A ttitu d e  toward God was obtained by using an 

adap ta tion  of Gorsuch's 1966 devices fo r  assessment o f God concepts. 

Low to  moderate c o rre la tio n s  were found in  the p red ic ted  d ire c tio n s . 

Those w ith  a committed in t r in s ic  f a i t h  had more favorable  a t t i tu d e s  

toward s e l f ,  o th e rs , and God th an  those  of a  consensual, e x tr in s ic  

f a i th ,  who had le s s  favorab le  a t t i tu d e s ,

Entner (1976) a lso  found a  p o s itiv e  c o rre la tio n  between in t r in s ic  

re lig io u s  o rie n ta tio n  and measures o f p o s itiv e  mental h e a lth , and no 

re la tio n sh ip  fo r  e x tr in s ic  s .  E n tn e r 's  sample consisted  o f 116 co llege  

students from two th e o lo g ic a lly  conservative schools. To a sse ss  mental 

h e a lth , he used the  empathy, emotional s ta b i l i ty ,  and t r u s t  measures of 

th e  Coiarey P e rso n a lity  S ca les , th e  S ta te -T ra it  Anxiety Inventory , and 

th e  Personal S e lf  subscale o f the  Tennessee Self-Concept S ca le .

R eligion and s e lf - a c tu a liz a t io n . A number o f s tu d ie s  have 

focused on s e lf -a c tu a liz a tio n  as a  measure of psychological h e a lth , 

Larsen (1979), fo r  in s tan ce , p red ic ted  a  p o s itiv e  c o rre la tio n  between 

frequency o f re lig io u s  experience and le v e l of s e lf - a c tu a l iz a t io n . His
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study was based on Maslow’s (1970) rep o rt th a t ,  compared to  those  not 

as h igh ly  s e lf -a c tu a liz e d , high s e lf -a c tu a liz e rs  t e s t i l y  to  a  g rea te r 

number o f peak experiences (th e  term  Maslow used to  include experiences 

o f a  d is t in c t ly  re lig io u s  c h a ra c te r) . Degree o f s e lf -a c tu a liz a tio n  was 

measured w ith Shostrom 's Personal O rien ta tio n  Inventory (POI), which 

ra te s  c h a ra c te r is t ic s  o f high s e lf -a c tu a liz e rs  as described ty  Maslow. 

Of 12 POI measures, Larsen used two: in ner-d irec tedness and a  here- 

and-now time o r ie n ta tio n . Larsen took m u ltip le  measures of re lig io u s 

ness th a t  included frequency of attendance, range of experience, and 

p a tte rn  of re lig io u s  experience. In  ad d itio n , he used a  s e l f 

constructed  R eligious Experience Measure (REM) th a t  i s  based on S ta rk ’ s 

(1963) taxonory of re lig io u s  experience. S tark  id e n tif ie d  fo u r major 

types of re lig io u s  experience, which he ordered by in c reasin g  degree of 

perceived closeness w ith  th e  d iv ine  agency: namely, encounters expe

rienced  as confirm ing, responsive, e c s ta t ic ,  or re v e la tio n a l.

Larsen’ s sample was comprised of UOl vo lun teer undergraduates 

from p r iv a te  co lleges in  the  Midwest and New England and two s ta te  

co lleges in  New England. I t  was found th a t  both high and low s e l f -  

a c tu a liz e rs  have re lig io u s  experiences. In  Larsen’s view, th i s  p re 

cludes the  frequent assunption th a t  such experiences are symptoms of 

pathology, but n e ith e r  can th e i r  occurrence be viewed n e ce ssa rily  as 

evidence of p o s itiv e  mental h e a lth .

D if fe re n tia l  measures in d ica ted  th a t  persons having a p rogressive 

p a tte rn  o f re lig io u s  experiences (from le a s t  to  most in tim a te ) are more 

ap t to  be s e lf -a c tu a liz e d  than  those w ith a  nonprogressive p a tte rn .

G raff and Ladd (1971) used th e  POI to  measure s e lf -a c tu a liz a t io n
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and a Dimensions of R elig ious Commitment scale  co n sis ting  o f measures 

o f  b e l ie f  (c e n tra l re lig io u s  b e l ie f s ) ,  p ra c tic e  (pub lic  and p r iv a te ) , 

experience, and knowledge (o f the  B ib le ). Of th e  1$2 male, undergradu

a te  P ro te s ta n ts , th e  le s s  re lig io u s  sub jec ts  were more se lf-a cc ep tin g , 

more spontaneous, more accepting of n a tu ra l aggressiveness, more in n e r- 

d ire c ted , and le s s  dependent than  h igh ly  re lig io u s  su b jec ts .

Lindskoog and Kirk (1975) obtained measures of re lig io u sn e ss  from 

a s tru c tu red  in terview  and a questionnaire , and they used th e  POI as a 

measure of s e lf -a c tu a liz a t io n . In  a sample o f U5 seminary s tu d en ts , 

they  found th a t  high s e lf - a c tu a l iz e r s ,  in  co n tra st to  low s e l f -  

a c tu a liz e rs , tended to  be le s s  r e s t r ic te d  to  denominational lo y a l t ie s  

and to  have a higher degree o f ecumenical values*

In  h is  sample o f an ad u lt population  th a t  included d if f e r e n t  

re lig io u s  denominations and vocations, Day (1980) found th a t  those who 

held  le s s  t r a d i t io n a l  God-concepts, th a t  i s ,  l e s s  om ni-is tic  and le s s  

co n tro llin g , tended to  be more s e lf -a c tu a liz in g  on the POI measure.

Religion and anx ie ty . In  Punk’s (1956) study, anx iety  was unre

la te d  to  orthodoxy, re lig io u s  p reference , b e l ie f  in  a nonre lig ious 

philosophy o f l i f e ,  o r to  h o s t i l i ty  to  re lig io n . Her su b jec ts  were 

from a co llege  population  which included the th re e  major re lig io u s  

groups, C atho lic , P ro te s ta n t, and Jew ish. Measures were tak en  on a 

re lig io u s  a t t i tu d e  sca le  and on the  Taylor M anifest Anxiety S cale .

High scores on anx iety , however, d id  c h a rac te rise  a group o f studen ts 

who began to  have doubts about th e i r  re lig io u s  b e l ie f s  and who f e l t  

g u ilty  about f a i l in g  to  l iv e  up to  th e  expectations of the  teach ings of 

t h e i r  re l ig io n .
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Spilka (1938) adm inistered th e  Thurstone Scale of A ttitu d e  Toward 

th e  Church and th e  E-Scale to  112 undergraduate studen ts  in  in troduc

to ry  psychology courses. From these  da ta , he was ab le to  id e n tify  a  

re lig io u s  e thnocen tric  group and a  re lig io u s  non-ethnocentric group.

He then  compared the  two groups on measures of anx iety  w ith  th e  Taylor 

and Freeman sca les  o f m anifest anx iety , r ig id i ty  w ith  the  Luchins 

E inste llung  T est, and se lf-concep t in s ta b i l i ty  w ith  th e  Brownfain S e lf-  

Concept S ca les . The re lig io u s  ethnocen tric  group showed a g re a te r  

degree of m anifest anx iety , r ig id i ty ,  and self-concep t in s t a b i l i ty  than  

the  re lig io u s  non-ethnocentric  group.

Ahmad (1973) adm inistered The R e lig io s ity  Scale (Bhushan, 1970), 

which measures degree of f a i t h  in  an omnipotent, absolute God o r super

n a tu ra l power, The Wesley R ig id ity  Scale, and The Comprehensive Test of 

Anxiety (Sinha & K rishna, 1971) to  120 randomly se lec ted  male p o s t

graduate studen ts of an Ind ian  u n iv e rs ity . He found a p o s itiv e  cor

r e la t io n  between high r e l ig io s i ty ,  r ig id i ty ,  and anx iety .

Hassan (1973) obtained a  group of k00 randomly se lec ted  Hindu 

male s tuden ts from a number of d if f e re n t  co lleges a t  Ranchi U niversity . 

He took a s in g le  measure o f degree of re lig io u sn ess  w ith  a sca le  o f 

re lig io u s  b e l ie f  and a t t i tu d e  which he devised. With lo c a l ly  developed 

p e rso n a lity  measures, i t  was determined th a t  the  h ighly  re lig io u s  group 

showed g rea te r proneness to  dependency, conform ity, anx iety , and r ig id 

i t y  than  th e  le s s  r e l ig io u s .

Sturgeon and Hanley (1979) hypothesized th a t  C h ris tian s  who 

in te rn a liz e  th e i r  re lig io u s  b e l ie f s  should have le s s  anxiety  and 

g re a te r  in te rn a l locus of co n tro l than  other C h ris tia n s . T heir
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su b jec ts  were XI4I4. s tu d en ts , almost equally  d ivided by sex, from a 

conservative P ro tes tan t C hurch-related co llege . An inven tory  o f r e l i 

gious b e l ie f  was dev ised , and A llp o rt1 s  R eligious O rien ta tio n  Scale was 

used to  d if f e r e n t ia te  between in t r in s ic a l ly  and e x tr in s ic a l ly  o rien ted  

re lig io u s  s tu d en ts . A ll su b jec ts  were given an E x is te n tia l  Anxiety 

S cale , Spielberger*s T ra i t  and S ta te  Anxiety In v en to rie s , and R o tte r’ s 

In te rn a l-E x te rn a l Locus o f Control S ca le . The r e s u l ts  were co n sis ten t 

w ith  th e  hypothesis. The in t r in s ic  group had s ig n if ic a n tly  le s s  ex is

t e n t i a l  anxiety  and had g rea te r in te rn a l  locus o f co n tro l than  the  

e x tr in s ic  group. The two groups d id  not d i f f e r ,  however, on s ta te  

anx ie ty .

Baker and Gorsuch (1982) used th e  R eligious O rien ta tio n  Scale of 

A llp o rt and Ross (1967) and th e  I n s t i tu te  fo r  P e rso n a lity  and A b ility  

T esting  (IPAT) Anxiety Scale w ith  f>2 sub jec ts from a re lig io u s  organi

za tio n . Scores were obtained f o r  re lig io u s  in tr in s ic n e s s ,  e x tr in s ic 

ness, and t r a i t  an x ie ty . I t  was found th a t  exbrinsicness c o rre la te d  

p o s it iv e ly , and in tr in s ic n e s s , negative ly  w ith  t r a i t  an x ie ty . In  

ad d itio n , in tr in s ic n e s s  was asso c ia ted  w ith g re a te r  ego s tre n g th , more 

in te g ra te d  so c ia l behav ior, and le s s  personal in se c u r ity  th an  e x tr in 

s icn ess , which was a sso c ia ted  w ith  th e  opposite q u a litie s*

R eligion and personal adequacy. Broen (1955) d iv ided  a sample of 

male u n iv e rs ity  freshmen in to  two groups, re lig io u s  and no n re lig io u s , 

based on responses to  th e  Thurstone re lig io u s  a t t i tu d e  s c a le s : A tt i 

tude Toward th e  B ib le , A ttitu d e  Toward God, and A ttitu d e  Toward Sunday 

Observance. The MMPI and Welch* s Anxiety and In te rn a liz a t io n  Ratio 

were used to  measure p e rso n a lity  v a r ia b le s . The re lig io u s  group scored
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s ig n if ic a n tly  h igher than  th e  nonrelig ious group on th e  MMPX Pa (Para

noia) s c a le , th a t  i s ,  they  would tend to  be more touchy o r e a s ily  

u pset. When th e  th re e  a t t i tu d e  sca les  were taken sep a ra te ly , a  s ig 

n if ic a n t  negative c o rre la tio n  was found between th e  A ttitu d e  Toward the  

B ible sca le  and th e  MMPI D (Depression) s c a le , which i s  a measure of 

general unhappiness, pessimism, and fe e lin g s  of w orth lessness. There 

was a lso  a p o s itiv e  c o rre la tio n  between A ttitu d e  Toward Sunday Obser

vance (which has a  high "thou s h a lt  not1’ content) and th e  MMPI P t 

(Psychasthenia) s c a le , in d ic a tin g  excessive worry, general lack  of 

confidence, and cam pulsiveness.

To measure re lig io u sn e ss , Mayo, Puryear, and R ichels (196?) used 

church membership and s e l f - c la s s i f ic a t io n  as re lig io u s  o r  nonre lig ious, 

and they  used th e  MMPI as a  measure o f mental h ea lth  s ta tu s .  Among 166 

co llege s tuden ts, both males and fem ales, i t  was found th a t  re lig io u s  

males were le s s  d ig re ssed , le s s  em otionally confused, and le s s  reb e l

lio u s  than  th e  nonre lig ious m ales. Among fem ales, the  nonrelig ious 

scored h igher in  ego s tren g th  than  th e  re lig io u s .

R elig ion  and personal adjustm ent in  o ld  age. A number o f  s tu d ies  

have shown a s trong  p o s it iv e  re la tio n sh ip  between good personal ad ju st

ment in  o ld  age and various aspects of re lig io u s  involvements For 

in s tan ce , Moberg (1953) s tud ied  219 persons aged 6£ and over who were 

re s id e n ts  of a number o f in s t i tu t io n s  where care fo r  th e  aged i s  pro

vided. A measure of personal adjustment in  l a t e r  l i f e  developed by 

Burgess, Cavan, and Havighurst was used along w ith  questio n n a ires  to  

assess th e  re lig io u s  s ta tu s .  R esu lts  in d ica ted  th a t  good adjustment in  

old age was asso c ia ted  w ith  holding orthodox b e lie f s  and w ith
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involvement in  a v a r ie ty  of re lig io u s  a c t iv i t ie s  such as church a tte n 

dance, ac tiv e  p a r tic ip a tio n  in  th e  church o rgan izations, frequency of 

reading from the B ible and o ther re lig io u s  l i t e r a tu r e ,  p rayer a c t iv i ty ,  

re lig io u s  b e l ie f s ,  and o th e rs . Gray (1956-1957) was ab le  to  confirm 

these  fin d in g s . He used the 19h9 A ttitude  and A c tiv it ie s  Inven to ries 

o f Cavan, Burgess, H avighurst, and Goldhammer (I9i;9) as th e  measure of 

personal adjustment in  o ld  age, a questionnaire , and personal in te r 

views fo r  o ther d a ta . With 296 sub jec ts  50 years of age and o lder who 

were members of two church groups in  the  Chicago a rea , Gray found th a t  

th e  members who were c lo se  to  the  church were b e t te r  ad justed  than th e  

nonclose members.

Moberg and Taves (1965) found fu r th e r  support fo r  the  asso c ia tio n  

between adjustment in  old age and church p a r tic ip a tio n  in  th e i r  survey 

o f more than 5,000 persons aged 60 years and over. Adjustment scores 

were compared among groups which represented th re e  le v e ls  o f church 

p a r tic ip a tio n : church le ad e rs , o ther church members, and nonmembers.

The adjustment scores of these  th re e  groups were s ig n if ic a n tly  d i f f e r 

ent from each o th e r. The most ac tiv e  groups were s ig n if ic a n tly  b e t te r  

ad justed  than  the  le s s  involved groups, and the  nonmembers were the  

le a s t  ad justed .

Aouff and Gorman (1967) tried  to iso la te  the sp ecific  relig iou s  

effec t on a sense of purpose or meaning in  old age in  th eir  study of 50 

emeritus professors between the ages of 65 and 75 years. The subjects 

were grouped and compared on four dimensions: the relig io u s, nonre

lig io u s, engaged in  work at le a st one day a week, and not engaged in  

work. The Crumbaugh Scale was used to  measure the purpose-in-life or
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meaning v a ria b le . I t  was found th a t  th e  engaged, reg a rd le ss  of r e l i 

g io s ity , were s ig n if ic a n tly  higher than  the  disengaged in  purpose-in - 

l i f e  on only one o f th e  f iv e  t e s t s  of s ig n ific an ce , and th i s  was the  

one in  which th e  re lig io u s  v a riab le  was a fa c to rs  In  ad d itio n , they 

found th a t  th e  re lig io u s  were s ig n if ic a n tly  h igher in  p u rp o se -in - life  

than th e  nonrelig ious reg ard less  of engagemant-disengagement s ta tu s .

Religion and A uthoritarianism

Research (G oldstein  & Blackman, 1??8) has demonstrated th a t  

au thoritarian ism  i s  a ssoc ia ted  w ith a  cognitive  s ty le  ch arac te rized  by 

in to le rance  of ambiguity and by r ig id i ty .  The former i s  associated  

with the  in frequen t use of lim itin g  or q u a lify in g  concept3j the  l a t t e r  

i s  ch arac te rized  by Rokeach (1931) as a re s is ta n c e  to  change desp ite  

ob jec tive  conditions which demand i t  and by compartmentalized or 

w alled-off cognitions th a t  r e s u l t  in  un in teg ra ted  and in co n sis ten t 

th ink ing ,

Rokeach (19U8, 1931) and AUport (193W found th a t  p re jud ice  i s  

associated  w ith r ig id i ty  and concreteness in  th ink ing , a sso c ia tio n s  not 

found among the  le s s  p re jud iced .

Gregory (1937) found a  s ig n if ic a n t c o rre la tio n  between re lig io u s  

orthodoxy and au th o rita rian ism . His sub jec ts  were 396 undergraduate 

studen ts and a  few su b jec ts  from church groups. Most sub jec ts  were 

P ro tes tan ts  of various denominations. Degree o f re lig io u s  orthodoxy 

was measured by a R elig ious B elie fs  sca le  developed f o r  th i s  study and 

the  Chave A ttitude  Toward th e  Church Scale, An item  an a ly sis  o f the 

former measure in d ica ted  th a t  in  re lig io u s  conservatism , orthodoxy, or
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fundamentalism, th e re  i s  a  tendency toward concreteness ra th e r  than 

toward more a b s tra c t th in k in g . Thus, high sco rers  on th e  re lig io u s  

sca le  tended to  be l i t e r a l i s t i c  and concrete in  th e i r  re lig io u s  

o rie n ta tio n .

Weima (1963) found a h ighly  s ig n if ic a n t re la tio n sh ip  between a  

measure of re lig io u s  conservatism  and au th o rita rian ism . Putney and 

Middleton (1961) found th a t  the  h ighly  orthodox tended to  be author

i ta r ia n ,  concerned w ith  so c ia l s ta tu s  and conservative in  p o l i t i c a l  and 

economic m a tte rs . M artin and N ichols (1962) and Hassan (1973) also 

found a s ig n if ic a n t re la tio n sh ip  between re lig io u s  b e l ie f  and 

au tho rita rian ism .

In  a  na tio n a l sample, however, S tark  (1971) found no re la tio n sh ip  

between orthodoxy and au th o rita rian ism  among P ro te s ta n ts  who a ttend  

church re g u la r ly  and a negative re la tio n sh ip  among C atho lics who a ttend  

re g u la rly .

D itte s  (1969) concluded th a t  th e re  i s  a genera lly  co n sis ten t 

c o rre la tio n  between orthodox re lig io u s  commitment and a re la t iv e ly  

defensive, c o n s tr ic te d  p e rso n a lity  th a t  can be lab e led  a u th o r ita r ia n . 

However, as in  the  case of the  research  on re lig io n  and p re ju d ice , th e  

dichotomous measures o f re lig io u s  o rie n ta tio n  y ie ld  more d iscrim ina ting  

r e s u l ts .  For in s tan ce , A llen and Spilka (1967) have shown th a t  con

sensual re lig io u s  o r ie n ta tio n  i s  associated  w ith  p re ju d ic ia l  a tt i tu d e s  

and a c o n c re tis t ic , r e s t r i c t iv e  outlook on re lig io n ; whereas committed 

re lig io u s  o r ie n ta tio n  i s  associated  w ith an a b s tra c t , p h ilo soph ical 

perspective  on re l ig io n .  Kahoe (1971;) found au th o rita rian ism  to  be 

re la te d  to  e x tr in s ic  re lig io u s  o rie n ta tio n . I n t r in s ic  o r ie n ta tio n  was
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a lso  re la te d  to  the  F sc a le , but not as s trong ly  as the  e x tr in s ic  type* 

Kahoe pursued th e  l a t t e r  f in d in g  in  a subsequent study (1975) and found 

th a t th e  in t r in s ic  o r ie n ta tio n  was re la te d  only to  sp e c if ic  item s of 

th e  F sca le , namely, to  those involving a u th o r ita r ia n  submission and 

conventionalism  and not to  th e  items involving a u th o r ita r ia n  aggression 

and sexual preoccupations.

R elig ion  and Dogmatism

Closedmindedness o r  dogmatism as conceived by Rokeach (I960) i s  

the  acceptance of b e l ie f s  o r ideas on th e  b a s is  o f a u th o rity  ra th e r  

than  on th e i r  lo g ic a l  consistency  or appropria teness in  re la t io n  to  

r e a l i ty ,  to g e th e r w ith  an in to le ran ce  f o r  those who have d if fe re n t 

b e l ie f s  o r  id e a s . Using th e  committed-consensual measures of re lig io u s  

ty p e , Raschke (1973) found th a t  a "closed" cogn itive  s ty le  was p o s i

t iv e ly  asso c ia ted  w ith  th e  consensual type of re lig io u sn ess  bu t not 

w ith  th e  committed ty p e .

Kahoe (1976) rep o rted  th a t  e x tr in s ic  re lig io u s  o r ie n ta tio n  i s  

p o s it iv e ly  a sso c ia ted  w ith  dogmatism, but the  in t r in s ic  re lig io u s  

o r ie n ta tio n  i s  independent o f dogmatism.

S tud ies o f R elig ious Experience

S tudies of re lig io u s  conversion experience, a  term  th a t  i s  some

tim es used in terchangeab ly  w ith  re lig io u s  experience, p resen t re s u l ts  

th a t  a re  both p o s itiv e  and negative in  r e la t io n  to  psychological 

adjustm ent. For in s tan ce , on the  p o s itiv e  s id e , conversion experiences 

have been found to  be associated  w ith  the promotion of p e rso n a lity  

in te g ra tio n  (A llison , 1?66) and w ith  productive id e n t i ty  form ation and
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c o n f lic t  re so lu tio n  (Bragan, 1977). On the negative s id e , they are 

associated  w ith  rep ress io n  th a t  s ig n if ic a n tly  im pairs personal re la te d 

ness and personal adjustm ent (Bragan, 1977). Converts were a lso  found 

to  be more dogmatic than  nonconverts (Morris & M orris, 1978} S tanley, 

196M.

Greeley (1975) conducted a rep resen ta tiv e  nationwide survey of 

1,500 American a d u lts . Of th e  sample population , 600 or tw o -f if th s  

reported  having had a t  l e a s t  one experience of a  m ystical type . In  

ad d itio n , of th e  various re lig io u s  groups, P ro te s ta n ts  were more l ik e ly  

to  have had such experiences than Jews, and Jews were more l ik e ly  than 

C atho lics. The p ro f i le  of those most l ik e ly  to  have m ystical experi

ences in d ic a te s  th a t  they  are  more o ften  in  th e i r  i*0s and 50s than in  

th e i r  70s or teen  y ea rs j they  a re  d isp ro p o rtio n a te ly  male, b lack , 

college-educated , earn  above $10,000 a  year, a re  P ro te s ta n t, have happy 

re c o lle c tio n s  of th e i r  childhood, were c lose to  a  mother and fa th e r  

whose re lig io u s  a t t i tu d e  was a  joyous one, and score p o s itiv e ly  on a 

measure of psychological w ell-being .

In  a  s e r ie s  o f s tu d ie s , Hood (1970, 1972, 1973) found th a t  those 

w ith  an in t r in s ic  re lig io u s  o r ie n ta tio n  as measured by A llp o rt'  s R eli

gious O rien ta tion  Scale (R0S) had s ig n if ic a n tly  more experiences of 

transcendence than  e x tr in s ic  s .  For example, Hood (1973) interview ed 

th e  25 extrem ely e x tr in s ic  and the  25 extremely in t r in s ic  su b jec ts  from 

a la rg e r  group of 125 who had been given th e  A llp o rt R0S. The in d i

v idua ls  in  th e  two extreme groups were questioned about th e i r  most 

s ig n if ic a n t personal experiences. These experiences were coded on the 

Religious Experience Episodes Measure th a t  Hood developed, which
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c o n sis ts  of opera tionalized  ca tego ries  fo r  the  experience of transcen 

dence based on Stace*s ( i 960) c r i t e r i a  of in tro v e r tiv e  m ysticism .

R esu lts ind ica ted  th a t  in t r in s ic a l ly  o rien ted  su b jec ts  rep o rted  s ig 

n if ic a n tly  more experiences of a transcendent type than  d id  th e  e x tr in -  

s ic a l ly  o rien ted  su b jec ts .

Summary

The early  find ings th a t  re lig io u s  people tended to  be more p re j

udiced than the nonrelig ious were very d is tu rb in g  to  many re sea rch ers . 

However, those r e s u l ts  were l a t e r  shown to  be the  consequence o f using 

an inadequate measure of the  re lig io u s  v a ria b le , namely, church a f f i l i a 

t io n  or membership. When i t  was found th a t  more frequen t church a t te n -  

ders and the  nonre lig ious were le s s  prejudiced  than those  church mem

bers who attended in freq u en tly , th e re  was some b a sis  f o r  re je c tin g  the  

assumption th a t  church members rep resen t a  homogeneous group. When 

measures w ith th e  capac ity  to  make f in e r  d iscrim ina tions among r e l i 

gious people were employed, the  find ings a tta in ed  a g re a te r  consis

tency . The in t r in s ic  and committed re lig io u s  types o f people were 

found to  be le s s  p re jud iced  than  th e  e x tr in s ic  and consensual ty p es.

Studies of re l ig io n  and mental h ea lth  have had th e  d i f f ic u l ty  

th a t  comes from a la ck  o f agreement about the  d e f in it io n  of the  two 

main v a ria b le s . Degree o f mental h ea lth  i s  variously  assessed  by using 

measures of se lf-co n cep tj s e lf -a c tu a liz a tio n ; le v e ls  o f s ta t e ,  t r a i t ,  

and e x is te n t ia l  anx iety ; and o ther in d ica to rs  o f degree of personal 

adequacy.

In  r e la t io n  to  re lig io n  and se lf-co n cep t, th e re  a re  co n trad ic to ry
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findings that can possibly be explained by the lack of comparability in  

the instruments used to  measure the relig iou s factor and by the lack of 

comparability of the sample populations which differed in  age and 

educational le v e l. The general trend of the research indicates that a 

more committed form of personal relig ion s orientation, as contrasted 

with an extrinsic or consensual form, i s  associated with p ositive s e lf -  

regard. Cowan* s relig iou s measures appear to coincide more with an 

extrin sic than an in tr in sic  form of relig iou s orientation. When used 

as a measure of relig iou sn ess, the extrin sic form has fa ile d  to  show a 

p ositive relationship with measures of p ositive self-regard .

In relation  to relig ion  and self-actu a liza tion , studies indicate

th at, in  contrast to  the more trad ition ally  re lig io u s, those who reject

the trad itional concepts of God as absolute and a ll-con tro llin g  and 

those who reject exclusive denominational id en tifica tion s in  favor of 

more ecumenical values have a sign ifican tly  higher degree of s e lf -  

actualization .

When relig iou s experience is  used to measure the relig iou s vari

able, self-actu a liza tion  i s  associated with those who have a progres

sive pattern of relig iou s experience. There i s  no association with 

those who have a nonprogressive pattern. The progressive pattern i s  

characterized by increasing intimacy with the divine agency over an 

extended period o f tim e.

The studies of re lig ion , anxiety, and le v e l of personal adequacy

are on the whole inconclusive. People with an in tr in sic  relig iou s ori

entation have been found to  have le s s  ex isten tia l and tr a it  anxiety than 

those with an extrin sic orientation. The orthodox believers who are
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also ethnocentric have a greater degree o f anxiety than the non- 

ethnocentric b elievers, although at lea st one study found no relation

ship between orthodox b e lie f and anxiety. When degree o f fa ith  in  an 

absolute God and relig iou s b e lie f are used to  define relig iou sn ess, the 

le ss  relig iou s are found to be le s s  anxious than the highly re lig io u s.

As in  the case with research on relig ion  and prejudice, these 

studies likew ise point to a lack of homogeneity among orthodox b eliev

ers and c a ll for the use o f instruments capable o f making finer d is

criminations within th is  population.

The general trend o f the research on relig ion  and mental health 

in  old age indicates that there i s  a p ositive association  between a 

high degree of relig iou s b e lie f  and involvement and good general per

sonal adjustment. A more tenuous involvement i s  associated with a 

lower le v e l o f adjustment.

Results o f studies o f relig ion  and authoritarianism show certain  

consistent trends. When orthodox relig iou s b e lie f  i s  used to  measure 

relig iou sn ess, those who are highly relig iou s are found to be more 

authoritarian in  th eir  thinking and attitudes than the le s s  re lig io u s. 

There i s  one major exception to th is  general finding, however. In th is  

case, no relation  was found between orthodox believers who attend 

church with frequency and regularity, and authoritarianism . Orthodox 

believers also tend to be more lite r a lis t ic  and con cretistic  (as d is

tinguished from abstract and philosophical) in  th eir thinking about 

relig ion  and in  th eir  cognitive sty le  in  general than the le ss  

relig io u s.

When the diohotomous measures are used to define relig iousness,
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authoritarianism and dogmatism are found to  be more characteristic o f 

those with consensual and extrin sic relig iou s orientations than o f 

those with a committed orientation* The la tte r  are also found to  be 

more abstract and philosophical in  th eir thinking about relig ious 

matters than the extrinsic and consensual types*

Studies indicate that relig ious experience often has a positive  

effect on personality integration and co n flic t resolution* However, i t  

i s  also associated with repression and dogmatism* Studies indicate 

that those with an in tr in sic  relig iou s orientation report more frequent 

experiences o f a transcem ent nature than do the ex tr in sica lly  ori

ented. Reports o f relig iou s experience are also most frequent among 

Protestants, lea st frequent among C atholics, with frequency among Jews 

occupying an intermediate p osition .

Commentary

The purpose o f th is  commentary i s  to  show how Jung* s theory of 

the psychology of re lig io n  can offer an explanation for some o f the 

typ ical research findings in  th is  f ie ld . R esults of studies that are 

consistent with or are not contradictory to Jung's theoretical formula

tion s do not necessarily  prove these formulations to be true, of 

course* However, they should demonstrate that Jung's theory has a 

potential to be tested  by experimental methods and that i t  can be used 

as a theoretical foundation for further empirical and experimental 

research in  the psychology o f re lig io n .

On defining the relig iou s person. Jung made d istin ction s among 

people (that i s ,  a ll  people) based on the status of the relationship
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between the conscious sta te  and the numinous factor or God-image 

within* In h is view, there are three basic relig iou s orientations:

The relig ious function can be almost en tirely  projected into the sacred 

objects o f the various relig ion s; i t  can be consciously realized and 

applied in  one's l i f e ;  or, i t  can ex ist in  a sta te  o f repression.

When the relig iou s function iB in  a projected form and i s  thus 

merely believed, i t  i s  not effectiv e  in  the everyday, practical aspects 

of l i f e .  The relig iou s function as an aspect o f one's own psyche 

remains in  an unconscious s ta te . Motives and a ttitu d es, therefore, 

remain essen tia lly  untouched by relig iou s or sp iritu a l values, and the 

person i s  prey without effectiv e  antidote to the whole spectrum of 

personally, so c ia lly , and h isto r ica lly  conditioned in fluences. In th is  

category, one can ea sily  recognize the sim ilarity  to A llport1 s extrin

s ic  and Allen and Spilka1 s consensual relig iou s types. Jung included 

fanaticism  in  th is category because o f the lack o f se lf-re flec tio n  and 

self-understanding concomitant with th is  type o f "faith."

I t  was Jung's observation that only the sp iritu a l factor, con

veyed to  the human being as an experience o f the numinous element, has 

the needed potency to  free one e ffec tiv e ly  from an id en tity  exclusively  

rooted in  the world o f phenomena. Moreover, i t  i s  the sp ir itu a l e le

ment alone that can arouse a moral sense that i s  not mere convention

alism; that can move the emotions toward reverence, devotion, and 

tru st; and that can insp ire obedience in  relation  to a supraordinate, 

metaphysical factor. The experience of the numinous, however muted, is  

the source of the deepest relig iou s convictions, values, and attitudes, 

those that permeate every aspect of one's l i f e .  Jung maintained that
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hereditary factors and the influence o f external conditions, such as 

the parental relationship and social-environmental pressures, are 

hopelessly determining of the personality unless one succeeds in  find

ing the exbramundane point o f view that i s  symbolized in  relig ious 

phenomena. Thus, in  Jung's view, only those who have some sense that 

th eir id en tity  i s  grounded in  a subjective experience of the inner 

numinous faetor w ill have the capacity to  withstand or o ffse t the 

formative and co llec tiv e  influences, whatever they may be. In Jung's 

view, only th is  category of relig ious individual w ill demonstrate 

sign ifican t and p ositive personality changes as a resu lt of relig ious 

involvement.

When the relig iou s function i s  in  a sta te  o f repression, one may 

deny being possessed o f any relig iou s ideas, but, te llin g ly , may invest 

some person or group or "ism" with "saving" q u a litie s , that i s ,  with 

q u alities that are attributes o f the God-image in  relig iou s experience 

and in  sp ir itu a l litera tu re . Past experience with Nazism is  an example 

o f how the God-image functions when i t  i s  projected (because repressed), 

not into the sacred figures with which there i s  an a ffin ity  by nature 

but into an essen tia lly  secular f ie ld . The contemporary world as well 

has i t s  garden variety of isms: communism, materialism, socialism ,

liberalism , in tellectualism —a ll supraordinate ideas that promise some 

sort of paradise on earth (Jung, 1959a).

Prom the point o f view of Jung's theory, sin gle measures of 

b e lie f , in ten sity  o f b e lie f , orthodoxy, conservatism, fundamentalism, 

or sp ecific  relig iou s practices do not adequately discrim inate among 

relig iou s people. That one believes in  a l l  the dogmas or observes the
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required practices i s ,  in  Jung's view, no guarantee that one liv e s  

according to  Christian or sp iritu a l p rin cip les. On the other hand, one 

may observe a l l  the practices, believe In a ll  the dogmas and be moved 

by then to conform oneself in  every regard to  th eir  inherent attitudes 

and id e a ls . For Jung, then, the factors that would have the best 

discrim inating value for the purpose of empirical research are orthodox 

b e lie f , not by i t s e l f ,  but associated with evidence that relig ious 

values are grounded in  some sort o f personal experience and are the 

regnant values in  the person’s l i f e .

The two categories of believers that Jung specified  coincide in  

essen tia l respects with the ex tr in sic -in tr in sic , consensual-committed 

categories o f relig iou s orientation . Therefore, observations o f r e li

gious persons using these categories particu larly would have some 

relevance for Jungian theory. That i s ,  the findings o f such research 

would tend in  two basic directions: They would be either consistent or 

inconsistent with Jung's observations and th eoretica l formulations.

Studies o f prejudice. R eligious people who are in tr in sica lly  

oriented and o f the committed type are those who hold relig iou s values 

uppermost in  th eir  liv e s , not only as id ea ls but also in  everyday 

practice. Research has demonstrated that these persons tend to  be le ss  

prejudiced than the relig iou s people who b elieve in  dogmas and attend 

church occasionally but for whom relig iou s princip les are secondary to  

nonreligious motives and in terests (the extrin sic and consensual 

groups).

In relation  to relig ion  and prejudice, Jung's theory requires a 

hypothesis along these lin es: Those who are relig iou s in  the sense
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that they are e ffec tiv e ly  influenced by the mutinous quality of the 

sacred figures through fa ith  alone and/or through other personal r e li

gious experience and who consequently "live" th eir  fa ith  (the in tr in sic  

and committed types) w ill be le ss  prejudiced than those religious 

people who believe without incorporating the import of such b e lie fs  

in to everyday l i f e  (the extrinsic or consensual typ es). As we have 

seen, th is proposition i s  supported by the research.

The curvilinear relationship between church attendance and prej

udice could be explained, in  Jung's tern s, on the assumption that 

frequent attenders take their relig ion  more seriously  than the le s s  

frequent attenders. Taking tin e  out from one's other a c tiv itie s  and 

resp o n sib ilities for frequent attendance suggests that relig ion  i s  an 

on-going and essen tia l part o f one's l i f e  and not an extraneous factor.

On mental health . In the area o f relig ion  and mental health, 

Jung's position  i s  c lear . Irregular and abnormal psychic sta tes are 

brought under control whan the relig iou s factor i s  operative on the 

conscious le v e l. The relig iou s or sp ir itu a l factor, in  Jung's view, 

regulates the in stin ctu a l aspect o f human functioning. Without b en efit 

o f the relig iou s function, consciousness becomes one-sided. I f  th is  

p ersists , the human organism w ill function in  a le s s  than optimum way 

and may develop symptoms of various psychopathologies. The "living  

symbol," that i s ,  the relig ious Byabol that s t i l l  conveys numinosity, 

fa c ilita te s  and mediates the relig iou s function of the psyche. This 

function i s  manifest in  the tendency toward wholeness or the sta te  in  

which consciousness and the unconscious are e ffec tiv e ly  united. Thus, 

relig ion  i s  the lin k  by means o f which consciousness avails i t s e l f  of
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the influence of the unconscious regulators o f psychic functioning, the 

archetypes, and thereby attains i t s  optimum sta te  of health.

Thus, on the basis o f Jung's th eoretica l position , one would 

predict that people who are authentically relig iou s according to h is 

d efin ition  would have a higher le v e l of psychological health than those 

who believe in  relig ious contents in  a predominantly projected form, 

than those who are nominally re lig io u s, and those who are nonreligious. 

This would be true of the la tter  esp ecia lly  when serious obstacles are 

encountered in  an otherwise comfortable and secure l i f e  and when they 

are w ell into the second h alf of l i f e  and must confront the issu es of 

decline and death.

Results o f empirical research in  the area o f mental health are 

con flictin g  and inconclusive when the relig iou s variable i s  determined 

by measures o f b e lie f and/or p ractice. For example, while the contrary 

i s  more commonly found, some studies indicate that the relig ious have 

lower self-concepts, are le ss  se lf-a ctu a liz in g , have higher lev e ls of 

anxiety, and a greater sense of personal inadequacy than the le ss  

relig iou s and the nonreligious.

However, when churchgoing believers are treated as a heterogene

ous group as they are when the dichotomous measures are used, findings 

f a ll  in to  more consistent patterns. Thus, research indicates that 

in tr in s ic a lly  oriented believers have higher self-concepts and lower 

lev e ls  of ex isten tia l and tr a it anxiety than ex trin sica lly  oriented 

b elievers. A lso, among relig iou s people, higher lev e ls  o f s e lf -  

actualization are found in  those whoi (a) are le ss  concerned with 

denominational id en tification s than with more ecumenical or universal
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v alues, (b) have le s s  conventional God-concepts, and (c) have undergone 

a p rogressive  p a tte rn  o f in c reas in g ly  in tim a te  re lig io u s  experiences. 

These th re e  q u a li t ie s  are  assoc ia ted  more w ith  a  personalized  form o f 

re l ig io n , th a t  i s ,  an in t r in s ic  form, than  w ith a  conventional o r 

consensual form.

Thus, when th e  dichotomous measures a re  used to  define th e  r e l i 

gious v a r ia b le , r e s u l ts  o f  the  resea rch  a re  co n sis ten t w ith Jung 's  

th e o re t ic a l  p o s itio n  in  re la t io n  to  re l ig io n  and mental h e a lth .

On the  b a s is  o f Ju n g 's  views in  r e la t io n  to  re lig io n  and th e  

o ld e r person, one would p red ic t th a t  those  who a re  a u th en tica lly  r e l i 

gious by Ju n g 's  standard  would tend  to  be b e t te r  ad justed  and psycho

lo g ic a l ly  h e a lth ie r  than  th e  otherw ise re lig io u s  and th e  non re lig io u s . 

Research does in d ic a te  a p o s itiv e  c o rre la tio n  between re lig io u s  b e l ie f  

and p a r tic ip a tio n  and personal adjustm ent in  o ld  age and i t s  converse.

A uthoritarian ism  and dogmatism. Jung observed th a t ,  in  prim i

t iv e s  and modem in d iv id u a ls  a l ik e ,  consciousness pow erfully r e s i s t s  

being overwhelmed by unconscious in s t in c tu a l i ty .  Once consciousness 

breaks down, th e  in d iv id u a l i s  sub jec t to  immediate d iso r ie n ta tio n  and 

becomes possessed by the  unconscious co n ten ts . P rim itiv e  r i t e s ,  in  

Jun g 's  view, a re  symbolic methods whose purpose i s  th e  prevention o f 

possession o r the  re s to ra tio n  o f a  conscious s t a t e .  S im ila rly , r e l i 

gious symbols, r i t e s ,  and dogmas, as expressions o f  th e  numinous arche

ty p a l con ten ts o f th e  ob jec tive  psyche, func tion  as a  p ro te c tiv e  b a r

r i e r  ag a in s t th e  dangers o f  th e  unconscious, th a t  i s ,  against th e  

p o te n tia l  fo r  an overwhelming in n e r experience a r is in g  from th e  

dynamic, numinous t o t a l i t y  o f th e  God-image w ith in .
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Thus, relig iou s symbols and r ite s  in  a certain sense bind up the 

contents of the unconscious and allow for th eir m anifestation in  a 

controlled way* that does not endanger the re la tiv e ly  fra g ile  conscious 

orientation . The images give a premonition o f the whole; at the same 

tim e, they safeguard the individual from a p oten tia lly  disorienting and 

overwhelming immediate experience.

When the symbols retain th eir  numinosity, they have th eir  proper 

effect upon consciousness, which i s  to  preserve the wholeness o f psy

chic functioning by uniting the spheres of consciousness and the uncon

sciou s. H istory shows, however, that relig iou s symbols tend to  lo se  

th eir experiential value and hence lo se  th eir meaning in  the course o f 

tim e. Once th is  has occurred, a clinging b e lie f  in  them tends to  blunt 

personality development. Under these conditions, dogma (and for the 

Protestant, the Bible) becomes an object o f worship in  and o f i t s e l f  as 

i f  i t  were an id o l, and the connection between dogma and the inner 

experience of the individual i s  lo s t . Such unreflecting b e lie f , in  

Jung’s view, has an en tirely  d ifferen t psychological effect than when 

b e lie f  i s  associated with inner experience. In the la tte r  case, psy

chic balance or health i s  preserved; in  the former, the personality  

becomes one-sided and protects i t s e l f  from the disorienting unconscious 

influences in  psychologically in fer io r  ways. Thus, the person w ill 

show ch aracteristics of defensiveness, r ig id ity , and possib ly ego- 

in fla tio n . Furthermore, thinking about relig iou s m atters, instead of 

being symbolical and sp ir itu a l, would tend to  be lit e r a lis t ic  and 

m a teria listic . This follows because through projection the relig iou s  

contents come to  reside in  objects or in  persons.
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When th e  dichotomous measures o f re lig io u s  o rie n ta tio n  a re  used* 

a u th o rita rian ism  and dogmatism ten d  to  be assoc ia ted  w ith consensual and 

e x tr in s ic  b e lie v e rs , and more a b s tra c t  and ph ilosoph ical th ink ing  i s  

a sso c ia ted  w ith  those  o f a committed o r ie n ta tio n . These find ings lend  

support to  Jung’ s contention th a t  th e  p ro te c tiv e  function  o f re lig io u s  

symbols i s  fo r fe i te d  when th e  symbols remain e x te r io riz ed . The pro

te c t iv e  func tion  i s  then  rep laced  by  a  defensive psychological stance 

ag a in s t th e  inner unconscious f a c to r s .

S tud ies o f re lig io u s  experience. According to  Jung, whereas th e  

C atholic s t i l l  has th e  dogmas o f th e  Church as a b a r r ie r  ag a in s t th e  

dangers o f th e  unconscious, th e  P ro te s ta n t has lo s t  the  sacred images 

and hence th e i r  p ro te c tiv e  fu n c tio n . Thus, Jung suggested th a t  th e  

P ro te s ta n t i s  more l ik e ly  than  th e  C atholic to  have immediate re lig io u s  

experience (Jung, 1958)• Research in d ic a te s  th a t  th is  i s  indeed th e  

c a se .

That those o f in t r in s ic  o r ie n ta tio n  re p o rt more frequent experi

ences o f a  transcendent n a tu re  than  those o f e x tr in s ic  o r ie n ta tio n  i s  

a lso  co n s is ten t w ith Jung 's  p o s it io n  th a t  th e  liv in g  symbol has th e  

cap ac ity  to  convey to  consciousness experiences o f numinous q u a li ty , 

and th a t  e x tr in s ic  b e l ie f  lacks re la ted n e ss  to  th e  in n e r, numinous 

psychic f a c to r .

Research in d ic a te s  th a t  re lig io u s  experiences are  no t unequivo

c a l ly  p o s it iv e . They can promote g re a te r  p e rso n a lity  growth and in te 

g ra tio n , o r th ey  nay prove d is ru p tiv e . Both o f  th ese  find ings are  

c o n sis te n t w ith  Jung 's  observation th a t  numinous experiences a re  i n i 

t i a l l y  d iso r ie n tin g . Whether o r no t th ey  have a p o s itiv e  e f fe c t  on the
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personality in  the long run depends, in  Jung’ s view, on the in tegrity  

of the conscious state and the a b ility  of the individual to  integrate 

these irruptions of the unconscious in  a meaningful way.

In summary, findings of em pirical research conducted indepen

dently of Jung’ s theory tend to support h is views in  regard to the 

relationship between relig ion  and aspects of mental health, re lig io n , 

and prejudice, and in  regard to  the role of dogma in  establishing and 

maintaining balanced psychic functioning. I t  was Jung’ s th eoretical 

p osition  that the numinous, experiential factor of relig ion  or the 

sp iritu a l factor has prepotency over other indicators of relig iou sn ess, 

such as b e lie f, relig iou s p ractices, and creedal adherence. For Jung, 

the experiential factor alone has the efficacy  to over 

ditioning influences of fam ilia l and so cie ta l values in  favor of 

sp iritu a l values. Without the experiential dimension of relig iousness, 

the human being has no antidote against the conditioning power o f 

hereditary influences and prevailing co llec tiv e  values. The experi

en tia l dimension provides the individual with an extramundane point of 

view whose content is  universal rather than parochial and sp ir itu a lly  

focused rather than ego-centered. To Jung, the extramundane point of 

view or the relig ious outlook on l i f e  i s  the indispensable precondition 

for p ositive mental health and for genuinely moral and humanistic 

values.
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CHAPTER 1

CONCLUSIONS AND RECOMMENDATIONS

Jung f e l t  th a t  the  c o n f lic t  between re lig io n  and science was na

very old-fashioned idea" (195>0, p . 289)* In  h is  view,

science has to  consider what th e re  i s .  There i s  re l ig io n , and i t  
i s  one o f th e  most e s s e n tia l  m anifestations o f the  human mind.
I t  i s  a  f a c t ,  and science has nothing to  say about i t ;  i t  simply 
has to  confina th a t  th e re  i s  th a t  f a c t .  . . .  Science cannot 
e s ta b lish  a re lig io u s  t r u th .  A re lig io u s  t r u th  i s  e s s e n tia l ly  an 
experience, i t  i s  not an opinion. (19S>0, p . 289)

Phenomenology as a  method of s c ie n t i f ic  in v e s tig a tio n  describes and in 

te rp re ts  th e  fa c ts  o f experience, and th e  in te rp re ta tio n  i s  always sub

je c t  to  v e r if ic a t io n  or co n trad ic tio n  by experience. By the  same s ta n 

dard of e x p e r ie n tia l v e r if ic a t io n , th e  fa c ts  and th e i r  in te rp re ta tio n  

th a t  Jung presented are  sub jec t to  th e  procedures of s c ie n t i f ic  

v a lid a tio n .

As i t  stands, Jung 's  work has a  convincing power th a t  has 

a ttra c te d  many adherents from a l l  p a r ts  o f the w orld. For example, 

Jungian so c ie tie s  have been e s ta b lish e d  in  Belgium, B ra z il , A u stra lia , 

England, I s r a e l ,  I t a ly ,  A frica , Canada, and mary c i t i e s  o f the  United 

S ta te s . Some who are in te re s te d  in  Jungian thought seek advanced 

tra in in g  in  th e  various in s t i tu te s  f o r  A naly tical Psychology. Since 

th e  founding of the  o r ig in a l C. G. Jung I n s t i tu te  in  Zurich, Sw itzer

land  on A pril 2k, 19U8, o ther Jungian in s t i tu te s  have been formed in  

New York, San Francisco, Chicago, D a llas , P a r is , B erlin , and S tu t tg a r t .  

The purpose of these i n s t i tu te s ,  as Jung conceived i t ,  i s  to  carry  on
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th e  resea rch  th a t  he began (Jung, 1950) •

D espite th e  fa c t th a t  Jungian psychology has a t tra c te d  many 

adm irers and proponents, Jungians on th e  whole have not put much e f fo r t  

in to  th e  work o f v a lid a tin g  Ju n g 's  most b a s ic  hypotheses in  a sc ien 

t i f i c a l l y  v ia b le , em pirical manner. Because o f t h i s ,  Jung has had 

l i t t l e  d ire c t  in fluence  on academic psychology in  the  United S ta te s  

(H all & Lindzey, 1970) • Moreover, th e  a t t i tu d e  o f  some Jungians toward 

em pirical research  i s  a sad commentary on what has become of Jun g 's  

p ioneering s c ie n t i f ic  achievements and endeavors. For in s ta n ce ,

Lindzey and H all (1965) rep o rted  t h a t ,  when th ey  requested  sev e ra l 

Jungians to  make suggestions o f  em pirical s tu d ie s  to  be  included in  th e  

te x t  th e y  were then  compiling, one re p lie d : " In  Jungian psychology

today , th e  research  s tu d ie s  th a t  go on a re  simply w ith in  th e  lab o ra to ry  

o f  th e  in d iv id u a l p e rso n a lit ie s  o f th e  an a ly s t and h is  case" (p . 5 7 ). 

lin d zey  and H all made th e i r  own survey of th e  research  generated by 

Jung 's  viewpoint and found none th a t  was adequate according to  th e  

c r i t e r i a  o f  o b je c t iv ity , q u a n tita tiv e  a n a ly s is , and th e  use o f c o n tro ls .

Even today, n early  20 years l a t e r ,  th e  heavy emphasis in  Jungian 

tra in in g  in s t i tu te s  i s  on th e  p ra c tic e  o f  psychotherapy and only  

in c id e n ta lly  i f  a t  a l l  on th e  development o f a  sound body of s c ie n t i f ic  

resea rch  (see  S te in , 1982). In  th e  w r i te r 's  view, th i s  i s  very  unfor

tu n a te . Ju n g 's  work stands fo r  more than  ju s t  another co n trib u tio n  to  

th e  po tpourri o f psychotherapeutic techn iques, even though i t  may w ell 

be one o f th e  most promising ones a v a ilab le  fo r  persons in  th e  second 

h a l f  o f  l i f e ,  as Rychlak (1973) suggested.

Jung' 8 psychotherapeutic a c t iv i ty  was fundamental to  h is
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explora to ry  attem pts to  understand the  nature  of the  human psyche. As 

h is  w ritin g s  t e s t i f y ,  however, Jung d id  not f e e l  content th a t  th e  in 

s ig h ts  he gained in  h is  in ten s iv e  c l in ic a l  work w ith  in d iv id u a ls  should 

remain locked w ith in  the  personal interchange o f a n a ly s is . His obser

va tions were intended fo r  th e  world a t  la rg e . His purpose, beyond the  

p ersonal quest fo r  understanding, was to  b ring  to  th e  world what he f e l t  

was some new and d esp era te ly  needed understanding of the  psyche 

(McGuire & H all, 1977)* Thus, f o r  Jung, th e  values o f science were up

permost in  h is  p ro fess io n a l l i f e .  Jung, in  f a c t ,  received  honorary 

reco g n itio n  fo r  h is  research  from various s c ie n t i f ic  academies and 

so c ie tie s  in  Germany and England; and on th e  same account, he received  

a t  l e a s t  seven honorary d o c to ra tes  from such lead ing  u n iv e rs i t ie s  as 

Oxford, Harvard, Benares, A llahabad, and C alcu tta  (A dler, 1973)*

Because o f Jung 's  emphasis on th e  ap p lica tio n  of s c ie n t i f ic  procedures 

in  the  study of the  psyche, continued s c ie n t i f ic  resea rch  would seem to  

be an appropria te  and im portant a c t iv i ty  fo r  th e  proponents o f an a ly t

i c a l  psychology.

Jun g 's  w ritin g s  impress mary, on f i r s t  glance, as being hope

le s s ly  complex. A g re a te r  f a m il ia r i ty  w ith  th e  m a te ria l, however, 

re v e a ls  a  u n ity  and consistency  in  h is  th e o re t ic a l  form ulations th a t  

lend  themselves to  v a lid a tio n  procedures in  a number of ways. But 

because Jung 's  th e o rie s  rep resen t a  unique sy n thesis  o f observations 

taken  from the  system atic in v e s tig a tio n  o f a  number of f i e ld s  o f  sc ien 

t i f i c  in q u iry , v a lid a tio n  procedures must a lso  be m u ltiface ted .

In  what fo llow s, the  w r ite r  w il l  suggest ways to  approach th e  

em pirical v a lid a tio n  of some o f Jung 's  th e o re t ic a l  form ulations th a t

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



www.manaraa.com

2S7

p e r ta in  to  th e  psychology of r e l ig io n . As Jung conceived i t ,  the  

psychology of re lig io n  has two asp ec ts: th e  psychology o f th e  content 

o f re lig io u s  symbolism and th e  psychology of the  re lig io u s  person or 

how re lig io n  a ffe c ts  th e  human being . Each of these  aspects req u ire s  a 

d if fe re n t method of research  and v a lid a tio n . The f i r s t  aspect demands 

th e  approach of the  scho lar in  dealing  w ith h is to r ic a l  m a te r ia ls . The 

method Jung followed, as we have seen, i s  th a t used by the  phenomeno- 

lo g io a lly  o rien ted  h is to r ia n s  of re l ig io n , which Jung o ften  re fe rre d  to  

as th e  comparative method. The second aspect i s  amenable to  c l in ic a l  

and experim ental approaches. Thus, research  in  Jungian theory  needs to  

proceed along th ree  dimensions: th e  h is to r ic a l ,  the c l in ic a l ,  and the  

experim ental.

Jung1 s h is to r ic a l  re sea rch . Jung 's  phenomenological s tu d ie s  of 

h is to r ic a l ,  m yth ico-relig ious symbolism stand as sch o la rly  and author

i t a t i v e  co n tribu tions in  themselves and, l ik e  o ther works o f t h i s  k ind, 

are  su b jec t to  c r i t ic is m  from scholars in  th i s  f i e ld .  Much of Jung 's 

em pirical research  o f t h i s  type i s  presented  in  a number o f  volumes o f 

th e  C ollected  Works, e sp e c ia lly  The Archetypes and th e  C o llective  

Unconscious (Vol. 9 , P a r t I ) ,  Aion: Besearches in to  th e  Phenomenology 

of the  S e lf  (Vol. 9 , P a rt I I ) ,  Psychology and Religion: West and East 

(Vol. 11), Psychology and Alchemy (Vol. 12), Alchemical S tud ies (Vol. 

13 ), and Ktysterium Conjunctionis: An Inquiry in to  th e  Separation  and 

Synthesis o f Psychic O pposites in  Alchemy (Vol. 1U)*

Research in  the  psychology o f re lig io u s  con ten ts involves the  

d e sc rip tio n , c la s s if ic a t io n ,  and in te rp re ta t io n  of th e  meaning of 

myfchico-religious symbols. For instance : Do l ig h t ,  th e  sun, and the
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co lo r gold when they appear as symbols indeed r e f e r  to  the  f a c to r  o f 

consciousness, as Jung contended? Do th e  c i r c le ,  the  q u a te rn ity , and 

mandala symbols re a l ly  mean th e  d e ity ?  Are th e  hero ny th , th e  gnostic  

systems, th e  alchem ical p rocess , th e  C h ris tian  Mass and C h ris tia n  a l l e 

gory, the  Indian chakra system, Chinese yoga, and the  philosophy o f th e  

I  Ching a c tu a lly  symbolic rep re sen ta tio n s  of th e  process involved in  the  

transform ation  of human consciousness? And, of course, th e re  are many 

hundreds of symbols which Jung analyzed and to  which he ascribed  mean

in g s . His conclusions are sub jec t to  v e r if ic a tio n  by th e  convergence 

o f opinion of independent a u th o r i t ie s  in  the  h is to ry  of re l ig io n s .

In  t h i s  regard , Jung* s research  has received a g rea t deal o f cor

ro bo ra tive  support from the  independent in v estig a tio n s  o f s in o lo g is t 

Richard Wilhelm (1873-1930), in d o lo g is t Heinrich Zimmer (1890-19U3), 

p h ilo lo g is t  K arl Kerenyi (1897-1973), an a u th o rity  on Greek mythology 

(Jung, 1950), h is to r ia n  of re lig io n s  Mircea ELiade (1907- ) ,  and

Joseph C am pbell (190ii- ) ,  a  lead ing  au th o rity  of comparative

mythology*

S p e c ific a lly  in  regard  to  Jung* s h ighly  s ig n if ic a n t alchem ical 

s tu d ie s , he stands e s s e n t ia l ly  a lone. Aside from Richard Wilhelm1 s 

in te r e s t  in  medieval Chinese alchemy, th i s  to p ic  provokes l i t t l e  cur

re n t in te r e s t  except fo r  h is to r ic a l  purposes, where i t  i s  regarded fo r  

i t s  ro le  as the  p recursor o f chem istry (Taylor, 19U9) • The p h ilo 

sophical and psychological aspects of alchemy have not been explored 

from the  p o in t o f view of phenomenological an a ly sis  o f the  meaning of 

alchem ical symbolism except by some o f Jung 's  fo llow ers who have 

adopted h is  approach (see  von Franz, 1966, 1980).
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Since most of Jung's w ritings on alchemy are published, they 

stand as an open in v ita tion  for anyone prepared to make c r it ic a l com

mentary. Jung* s analysis of alchemical thinking was a ground-breaking 

achievement which can be seen in  the following remarks regarding h is 

f ir s t  e fforts to  understand th is  litera tu re. Jung wrote o f the "strange, 

often grotesque, often barely decipherable hodgepodge o f chemical, 

philosophical, re lig io u s, and profane concepts and images . . .  of 

alchemical tex ts illu stra ted  with fan tastic pictures" (c ited  in  Jaffa, 

1979)* Jung explained how he approached th is  perplexing symbolism:

I t  was a  long w hile before  I  found my way about i n  th e  lab y rin th  
of alchem ical thought p rocesses, fo r  no Ariadne had p u t a th read  
in to  my hand. Reading th e  s ix teen th -cen tu ry  t e x t ,  Rosarium 
Philoaophorum, I  no ticed  th a t  c e r ta in  strange expressions and 
tu rn s  of phrase were frequen tly  repeated . . . .  I  saw th a t  these  
expressions were used again  and again in  a  p a r t ic u la r  sense, but 
I  could not make out what th a t  sense was. I  th e re fo re  decided to  
s t a r t  a  lex icon  o f key phrases w ith  cross  re fe re n ce s . In  the  
course of time I  assembled sev e ra l thousand such key phrases and 
words, and had volumes f i l l e d  w ith  ex cerp ts . I  worked along 
p h ilo lo g ic a l l in e s  as i f  I  were try in g  to  solve the  r id d le  o f an 
unknown language. In  th i s  way th e  alchem ical mode o f expression 
gradually  y ie ld ed  up i t s  meaning. I t  was a ta sk ^ th a t kept me 
absorbed fo r  more than  a  decade, ( c i te d  in  J a f f e ,  1979* PP* 98-99)

Host of what i s  published  by Jungians f a l l s  in  th e  category of 

h is to r ic a l  research ; and, l ik e  Jung 's  work o f th i s  ty p e , i t  i s  an 

attem pt to  uncover psychological meaning from th e  an a ly s is  o f h is 

to r i c a l  symbolic m a te r ia l. These w ritin g s  in  the  main a re  extensions 

of Jung 's  approach, b u t they  are not c r i t i c a l  o f th e  lim ita tio n s  

inheren t in  t h i s  type o f re sea rch . Host o ften  they  do no t e lu c id a te  o r 

question—as Jung d id —th e  b asic  assumptions involved in  phenomeno

lo g ic a l an a ly s is . As po in ted  out e a r l i e r  (Koch, 1979), however, Amer

ican  psychology might b e n e f it from acknowledging th e  value o f th i s  type 

of sch o la rly , h i s to r ic a l  re sea rch . C ertain ly  in  regard  to  Jung 's
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th e o r ie s , em pirical v a lid a tio n  by h is to r ic a l  methodology cannot be 

om itted w ithout neg lec ting  a major source from which Jung derived 

fundamental in s ig h ts  about th e  n a tu re  o f  th e  human psyche.

C lin ic a l re sea rc h . V alidation  s tu d ies  o f  a  c l in ic a l  type  need to  

be developed th a t  a re  conducted under co n tro lled  co n d itio n s . Jung and 

h is  colleagues from many p a r ts  o f the  world co llab o ra ted  to  gather 

c l in ic a l  o bservations. Current s tu d ies  conducted in  a  r ig o ro u sly  

co n tro lled  manner could go a  long way in  s u b s ta n tia tin g , fo r  example, 

th e  u n iv e rs a li ty  o f  archetypal symbols occurring in  dreams and fan

t a s i e s .  C areful observations need to  be recorded in  regard  to  the  

frequency o f  th e  occurrence o f  th ese  symbols, th e i r  r e la t io n  to  symbols 

o f  the  personal unconscious, th e  l i f e  circum stances th a t  form the  

context o f th e i r  appearance, and th e  immediate and long-term  e ffe c ts  

such symbols have on in d iv id u a ls . Though they  a re  v a lu ab le  in  many 

ways, in te n s iv e  case s tu d ies  (A dler, 1961j Baynes, 1969s Jung, 1938s 

Wheelwright, 1981) do not accomplish th e  s c ie n t i f ic  o b je c tiv e , because 

th e y  a re  w ithout co n tro ls  ag a in st b ia s  and because o f th e i r  lack  o f 

g e n e ra liz a b ili ty .

Heed fo r  experim ental re sea rc h . V alidation  s tu d ie s  o f an experi

mental type a re  p a r t ic u la r ly  needed in  re la t io n  to  Jungian th eo ry . 

American s c ie n t i f ic  psychology, as Lindzey and H all (196$) observed, 

i n s i s t s  on q u a n tif ic a tio n  and on the  use o f  co n tro ls  ag a in s t th e  opera

t io n  o f b ia s  and o f  chance f a c to r s .  I f  i t  can be dem onstrated th a t 

Jung 's  th e o re tic a l  form ulations can generate  te s ta b le  hypotheses and 

s tim u la te  research  o f  th i s  ty p e , H all and Lindzey (1970) f e l t  th a t  th e  

s ta tu s  o f Jung 's  th e o rie s  among academic psychologists should improve.
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In  what fo llow s, sp e c if ic  suggestions a re  made fo r  some i n i t i a l  d irec

tio n s  th i s  ty p e  o f  research  could ta k e .

From th e  foregoing review o f the  re sea rch , i t  can be seen th a t 

many in v e s tig a to rs  (Adorno e t a l . ,  1950s A llp o rt, 195U> 1966s A llport & 

Ross, 1967? F ic h te r , 195Us Frsnkel-Brunswik & Sanford, 19U5# Herberg, 

19565 Lenski, 19613 Sp ilka  & A llen , 19675 Woodruff, 19U5) have recog

nized im portant d is t in c t io n s  among re l ig io u s , b e lie v in g , churchgoing 

people. They a re  not a  homogeneous group to  be simply compared w ith 

th e  n o n re lig io u s .

Some h ig h ly  c o n sis ten t research  find ings have been obtained by 

using th e  in t r in s ic - e x t r in s ic  designations o f A llp o rt and th e  committed- 

consensual designations o f A llen and S p ilk a . Ju n g 's  d is t in c t io n  

between those  who are  a u th e n tic a lly  re lig io u s  and th ose  who merely 

b e liev e  in  a  creed has apparent s im ila r i ty  to  th e  above dichotomous 

c a te g o rie s . Because o f t h i s ,  fo r  p r a c t ic a l  purposes o f em pirical 

in v e s tig a tio n , th e re  i s  ju s t i f i c a t io n  fo r te s t in g  some o f  Ju n g 's  

hypotheses about re lig io u s  people w ith instrum ents a lread y  designed to  

measure th ese  dichotomous v a ria b le s  ( v iz . ,  The R elig ious O rien ta tion  

Scale o f A llport and Ross and the  R elig ious Viewpoints Scale o f  A llen 

and Spilka) • This approach agrees w ith  G orsuch's (198U) recommendation 

th a t  wherever ap p ro p ria te , a lready  e x is tin g  and w e ll-e s ta b lish e d  

instrum ents should be used in  p lace o f  p o te n tia l ly  redundant 

innovations.

The p o s itio n  th a t  i s  perhaps most basic  to  Ju ng 's  theo ry  o f the  

psychology o f  r e l ig io n  i s  th e  hypothesis th a t  those  who a re  authen

t i c a l l y  re lig io u s  according to  Jung 's  d e f in i t io n  (and fo r  purposes o f
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research  w i l l  be re fe rre d  to  as the  in trinsic-com m itted  type) should 

have a h igher le v e l o f p o s itiv e  mental h e a lth  than  those whose re lig io n  

i s  in  a p ro jec ted  form ( th a t  i s ,  th e  ex trin sic -consensua l type)* 

Furthermore, Jung’ s th eo ry  req u ire s  th e  hypothesis th a t  in  th e  second 

h a lf  of l i f e  (beginning approximately from th e  3£th  year) and in  old  

age, the  in trinsic-com m itted  re lig io u s  should have a g re a te r  degree of 

p o s itiv e  m ental h e a lth  than  th e  ex trin sic -consensua l re lig io u s  and the 

non re lig ious.

Em pirical resea rch  in  re lig io n  and mental h e a lth , because i t  i s  

predominantly c o rre la tio n a l , shows asso c ia tio n  between two or more 

v a ria b le s , bu t i t  doe3 no t allow  fo r  determ ining which of th e  v a ria b le s  

i s  antecedent* Therefore, i t  i s  not known, f a r  in s tan ce , i f  mature, 

in t r in s ic  re lig io n  pred isposes one toward p o s itiv e  mental h ea lth  o r i f  

a p reex is tin g  s ta te  o f m ental h e a lth  promotes the  development of a 

mature, in t r in s ic  form o f re lig io n . In  th is  regard , Jung’ s th e o re t ic a l  

p o s itio n  i s  clear*  In  re la t io n  to  re lig io n  and psychological h ea lth , 

the  l a t t e r  i s  dependent on the  former* I t  i s  th e  re lig io u s  fa c to r  th a t  

promotes mental h e a lth ; and, conversely , i t s  absence promotes the  

development o f adverse psychological conditions.

For th e  purpose o f em pirical research  in  th i s  r re a , i t  i s  impor

ta n t  to  understand what Jung meant by mental o r psychological h e a lth . 

■Wholeness i s  indeed a  g loba l term  which fo r  the  sake o f research  must 

be pu t in to  an o p e ra tio n a l and measurable form.

Fundamental to  th e  concept of wholeness i s  th e  in te g ra tiv e  func

t io n .  In  a  p ra c t ic a l  sense, in te g ra tio n  e n ta i ls  th e  a ss im ila tio n  and 

acceptance of l i f e ’ s negatives along with i t s  positives*  An in teg ra ted
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p e rso n a lity  w il l  have an a t t i tu d e  o f acceptance in  r e la t io n  to  th e  

hardships) d is illu sionm en ta , and o th er sources o f d is t r e s s  in  l i f e  th a t  

are e s s e n tia l ly  u n a lte rab le ) ra th e r  than an a t t i tu d e  o f re je c tio n  

toward such dark aspects o f  r e a l i t y .  Such persons w il l  a lso  d isp lay  a 

high degree o f a d a p ta b ili ty  to  changing circum stances. Thus, they  

accept th e  fu lln e ss  o f r e a l i t y  in s tead  o f s e le c t  aspects o f i t .

On the  p r in c ip le  o f in te g ra tio n  re s ts  th e  cap ac ity  fo r  funda

mental se lf-accep tan ce , in c lu s iv e  o f one 's  flaw s and l im ita t io n s , and a 

s im ila r acceptance o f o thers desp ite  any overt d iffe ren c es .

Another im portant element in  th e  o v e ra ll concept o f wholeness 

involves the  cap ac ity  to  perceive oneself as an in d iv id u a l and as such 

to  assume re s p o n s ib il i ty  fo r  one 's  l i f e .  A su b jec tiv e  sense o f iden

t i t y  th a t  i s  grounded in  th e  numinous, eoctramundane m etaphysical fa c to r 

(or God), in  Ju ng 's  view, promotes self-aw areness and s e lf - r e s p o n s ib i l i ty .  

Thus, i t  provides th e  foundation fo r  th e  attainm ent o f  independence 

from p a re n ta l and so c ia l in flu en c es . This q u a li ty  i s  to  be seen p r i 

m arily  in  a d u lts , according to  Jung, not in  adolescents who a re  s t i l l  

in  th e  process o f developing i n i t i a l  s e l f - id e n t i ty .

Jun g 's  concept o f  mental h e a lth  encompasses no t only  o n e 's  r e l a 

t io n  to  o thers  and to  th e  ex te rn a l world in  general bu t ju s t  as impor

ta n t ly  to  o n e 's  in n e r w orld. T herefore, mental h e a lth  w i l l  a lso  be 

charac te rized  by a  lack  o f r ig i d i ty  between th e  conscious s ta te  and 

one 's  unknown psyche, th e  unconscious. Lack o f r i g i d i ty  should cor

respond in  th e  p o s itiv e  sense to  th e  q u a li ty  o f sp on tane ity . F urther

more, la ck  of r ig id i ty  should be d ism ayed in  both  thought and a t t i 

tu d e . I t  should be demonstrated in  a  to le ran ce  fo r  ambiguity and a
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lack  o f fe a r  o f em otionality  in  e i th e r  i t s  p o s itiv e  o r negative form 

( in  onese lf and in  o th e rs ) . In  general, openness to  one’ s inner world 

i s  m anifest in  a  p e rso n a lity  th a t  i s  no t co n s tr ic ted  and defensive .

In  Jang’s view, a  s ta te  o f wholeness o r m ental h ea lth  i s  excluded 

when th e re  are  n e u ro tic - l ik e  symptoms, in d ic a to rs  o f  p e rso n a lity  d is 

o rder, and overuse o f  the well-known defense mechanisms. However, by 

Jung’ s standard, th e  absence of th ese  symptoms does not n ecessa rily  

mean th a t  a  h ea lth y  s ta te  can be in fe rre d .

In  summary, Jung’ s  conception o f mental h e a lth  p u ts  an emphasis 

on th e  q u a l i t ie s  o f p e rso n a lity  in te g ra tio n , acceptance of s e l f  and 

o th e rs , personal autonomy th a t  e n ta i ls  self-aw areness and s e l f 

re s p o n s ib il i ty . I t  excludes q u a li t ie s  th a t  are a sso c ia ted  w ith a 

co n s tr ic ted  and defensive  p e rso n a lity , and i t  excludes th e  more obvious 

c l in ic a l  symptoms th a t ,  fo r  Jung, are evidences o f  one-sidedness or 

a lie n a tio n  from th e  re g u la tin g  fa c to rs  o f the  unconscious.

There are  many instrum ents cu rren tly  av a ilab le  th a t  can provide 

measures fo r  a  number of th ese  p e rso n a lity  f a c to rs .  However, fo r  the  

sake of c la r i ty  and economy in  research  design , i n i t i a l  s tu d ies  should 

determine whether c e r ta in  of th ese  t r a i t s  a re  reg n an t. C ertain  o f them 

may be discovered to  covary or be reg u la rly  asso c ia ted  w ith  th e  o th e rs . 

In  t h i s  way, acceptance of s e l f  and o th e rs , fo r  in s ta n ce , or measures 

o f p e rso n a lity  in te g ra tio n , perhaps, may su ffic e  as  encompassing in d i

c a to rs  o f m ental h e a lth .

Jung s ta te d  th a t  th e  body of C atholic dogma adequately expresses 

th e  contents o f th e  c o lle c tiv e  unconscious. To h is  mind, devout Cath

o l ic s  ( i . e . ,  i n t r in s ic a l ly  o rien ted  C atho lics) remain open to  th e
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reg u la tin g  fu n c tio n  of the  unconscious psyche through th e  liv in g  r e l i 

gious symbol. I t  follow ed, th e re fo re , th a t  they  should d isp lay  fewer 

Symptoms of psychopathology than  e x tr in s ic a l ly  o rien ted  C atholics and 

P ro te s ta n ts , th e  l a t t e r  because they have lo s t  much o f th e  rich n ess  of 

psychic expression  th a t  i s  contained in  th e  C atholic h e ritag e  o f r i t e  

and dogma. In v e s tig a tio n  o f th i s  hypo thesis, i f  pursued through care

fu lly  co n tro lled  s tu d ie s , has the  p o te n tia l  to  shed fu r th e r  l ig h t  on 

the  re la tio n sh ip  between re l ig io n  and mental h e a lth .

A h igh ly  d is t in c t iv e  fe a tu re  of Jung* s theory  o f th e  psychology 

o f re lig io n  i s  h is  hypothesis regarding th e  p ro te c tiv e  function  o f 

re lig io u s  dogma, r i t e ,  and symbol. The find ing  of th e  research  th a t  

frequency of r e l ig io u s  experiences i s  h ig h est among P ro te s ta n ts  and 

low est among C atho lics lends support to  Jung 's  p o s it io n . This hypoth

e s is  i s  worthy of fu r th e r  in v e s tig a tio n , fo r  i t  holds a  p o te n tia l i ty  

fo r  co n trib u tin g  to  a deeper understanding not only o f th e  func tion  of 

re lig io u s  symbolism but o f th e  nature  of the  psyche th a t  produces these 

symbols.

S tudies in v e s tig a tin g  th e  content o f what Jung re fe rre d  to  as 

spontaneous re l ig io u s  experiences need to  be conducted to  t e s t  Jung 's  

hypothesis th a t  th ese  are ir ru p tio n s  of th e  c o lle c tiv e  o r ob jec tive  (as 

opposed to  th e  personal and sub jec tive) unconscious and th e re fo re  

con tain  a rchetypal symbols and themes. The content o f th e  experience 

i t s e l f ,  as d i s t in c t  from the  explanation th e  in d iv id u a l assigns to  i t  

subsequent to  th e  experience, should be in v e s tig a te d .

E n p iric a i s tu d ie s  conducted along th e  l in e s  suggested above and 

s p e c if ic a lly  designed to  t e s t  Jung 's th e o re t ic a l  form ulations and th e
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hypotheses derived  from them regarding re lig io u s  symbolism and i t s  

e f fe c t on p e rso n a lity  can make a valuable co n trib u tio n  to  a  s c ie n t i f ic  

l i t e r a tu r e  th a t  may even tua lly  lead  to  an understanding o f r e l ig io n  in  

g en era l. Such s tu d ie s  should a lso  demonstrate th a t  Jung’ s th e o rie s  

have a r ic h  p o te n tia l—thus f a r  la rg e ly  untapped—fo r generating  on

going s c ie n t i f ic  re sea rch .
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