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INTRODUCTION TO THE
RELIGIOUS AND PSYCHOLOGICAL
PROBLEMS OF ALCHEMY

Calamum quassatum non conteret, et linum
fumigans non extinguet. . . .
—Isatas (Vulg.), xui, g

(The bruised reed he shall not break, and the
smoking flax he shall not quench. . . .
—Isaias (D.V.) 42:3)
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Fig. 2. A pair of alchemists, kneeling by the furnace and praying for
God’s blessing.—From the Mutus liber, 52, p. 11, detail.
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For the reader familiar with analytical psychology, there is
no need of any introductory remarks to the subject of the
following study. But for the reader whose interest is not pro-
fessional and who comes to this book unprepared, some kind of
preface will probably be necessary. The twin concepts of al-
chemy and the individuation process are matters that seem to lie
very far apart, so that at first the imagination finds it impossible
to conceive of any bridge between them. To this reader 1 owe
an explanation, more particularly as I have had one or two ex-
periences since the publication of my recent lectures which lead
me to infer a certain bewilderment in my critics.

What I now have to put forward as regards the nature of the
human psyche is based first and foremost on my observations of
people. It has been objected that these observations deal with
experiences that are either unknown or barely accessible. It is a
remarkable fact, which we come across again and again, that
absolutely everybody, even the most unqualified layman, thinks
he knows all about psychology as though the psyche were some-
thing that enjoyed the most universal understanding. But any-
one who really knows the human psyche will agree with me
when I say that it is one-of the darkest and most mysterious
regions in the whole of our experience. There is no end to what
can be learned in this field. Hardly a day passes in my practice
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I. INTRODUCTION TO THE RELIGIOUS

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

life. They are, however, within easy reach of every psycho-

therapist working in this particular field. It is therefore rather
absurd, to say the least, that ignorance of the experiences I have
to offer should be twisted into an accusation against me. I do not
hold myself responsible for the shortcomings in the lay public’s
knowledge of psychology.

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

4

tic'al discussion between the conscious mind and the uncon-
scious, a development or an advance towards some goal or end
the perplexing nature of which has engaged my attention for
many years. Psychological treatment may come to an end at any
stage in the development without one’s always or necessarily
having the feeling that a goal has also been reached. Typical and
temporary terminations may occur (1) after receiving a piece of
goc?d advice; (2) after making a more or less complete but still
satlsfacthy confession; (3) after having recognized some hitherto
unconscious but essential psychic content whose realization gives
a new 1mpetus to one’s life and activity; (4) after a hard-won
separation from the childhood psyche; (5) after having worked
out a new and rational mode of adaptation to perhaps difficult
or unusual circumstances and surroundings; (6) after the disap-
pearance of painful neurotic symptoms; (7) after some positive
t1.1rn of fortune such as an examination, engagement, marriage

divorce, change of profession, etc.; (8) after having found one’s’
way back to the church to which one previously belonged, or
after a coqversion; and finally, (g) after having begun to bl;i]d
up a practical philosophy of life (a “philosophy” in the classical
sense of the word).

Alth_()l_lgh the list could admit of many more modifications
and additions, it ought to define by and large the main situations
in which the analytical or psychotherapeutic process reaches a
temporary or sometimes even a definitive end. Experience shows
however, that there is a relatively large number of patients for’
whom the outward termination of work with the doctor is far
from denoting the end of the analytical process. It is rather the
case'that the dialectical discussion with the unconscious still
continues, and follows much the same course as it does with
those who have not given up their work with the doctor.
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Occasionally one meets such patients again after several years
and hears the often highly remarkable account of their subse-
quent development. It was experiences of this kind which first
confirmed me in my belief that there is in the psyche a proc-
ess that seeks its own goal independently of external factors,
and which freed me from the worrying feeling that I myself
might be the sole cause of an unreal—and perhaps unnatural—
process in the psyche of the patient. This apprehension was
not altogether misplaced inasmuch as no amount of argument
based on any of the nine categories mentioned above—not even
a religious conversion or the most startling removal of neurotic
symptoms—can persuade certain patients to give up their ana-
lytical work. It was these cases that finally convinced me that
the treatment of neurosis opens up a problem which goes far
beyond purely medical considerations and to which medical
knowledge alone cannot hope to do justice.

5 Although the early days of analysis now lie nearly half a cen-
tury behind us, with their pseudo-biological interpretations and
their depreciation of the whole process of psychic development,
memories die hard and people are still very fond of describing
a lengthy analysis as “running away from life,” “unresolved
transference,” ‘“‘auto-eroticism”—and other equally unpleasant
epithets. But since there are two sides to everything, it is legiti-
mate to condemn this so-called ‘‘hanging on” as negative to life
only if it can be shown that it really does contain nothing posi-
tive. The very understandable impatience felt by the doctor does
not prove anything in itself. Only through infinitely patient re-
search has the new science succeeded in building up a pro-
founder knowledge of the nature of the psyche, and if there
have been certain unexpected therapeutic results, these are due
to the selfsacrificing pertinacity of the doctor. Unjustifiably
negative judgments are easily come by and are at times harmful;
moreover they arouse the suspicion of being a mere cloak for
ignorance if not an attempt to evade the responsibility of a
thorough-going analysis. For since the analytical work must in-
evitably lead sooner or later to a fundamental discussion be-
tween “I” and “You” and “You” and “I” on a plane stripped of
all human pretences, it is very likely, indeed it is almost cer-

tain, that not only the patient but the doctor as well will find
the situation “getting under his skin.” Nobody can meddle with
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I. INTRODUCTION TO THE RELIGIOUS

fire or poison without being affected in some vulnerable spot;

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

always in the thick of it.

This “hanging on,” as it is called, may be something unde-
sired by both parties, something incomprehensible and even un-
endurable, without necessarily being negative to life. On the
contrary, it can easily be a positive “hanging on,” which, al-
though it constitutes an apparently insurmountable obstacle,
represents just for that reason a unique situation that demands
the maximum effort and therefore enlists the energies of the
whole man. In fact, one could say that while the patient is un-
consciously and unswervingly seeking the solution to some ulti-
mately insoluble problem, the art and technique of the doctor
are doing their best to help him towards it. “Ars totum requirit
hominem!” exclaims an old alchemist. It is just this komo totus
whom we seek. The labours of the doctor as well as the quest of
the patient are directed towards that hidden and as yet unmani-
fest “whole” man, who is at once the greater and the future man.
But the right way to wholeness is made up, unfortunately, of
fateful detours and wrong turnings. It is a longissima via, not
straight but snakelike, a path that unites the opposites, remind-
ing us of the guiding caduceus, a path whose labyrinthine twists
and turns are not lacking in terrors. It is on this longissima via
that we meet with those experiences which are said to be “inac-
cessible.” Their inaccessibility really consists in the fact that
they cost us an enormous amount of effort: they demand the
very thing we most fear, namely the “wholeness” we talk about
so glibly and which lends itself to endless theorizing, though in
actual life we give it the widest possible berth.® It is infinitely
more popular to go in for “compartment psychology,” where the
left-hand pigeon-hole does not know what is in the right.

7 I am afraid that we cannot hold the unconsciousness and
impotence of the individual entirely responsible for this state of
affairs: it is due also to the general psychological education
of the European. Not only is this education the proper concern
of the ruling religions, it belongs to their very nature—for re-
ligion excels all rationalistic systems in that it alone relates to

[=2]

11t is worth noting that a Protestant theologian, writing on homiletics, had the
courage to demand wholeness of the preacher from the ethical point of view.
He substantiates his argument by referring to my psychology. See Hiindler, 405.
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the outer and inner man in equal degree. We can accuse Chris-
tianity of arrested development if we are determined to excuse
our-own shortcomings; but I do not wish to make the mistake
of blaming religion for something that is mainly due to human
incompetence. I am speaking therefore not of the deepest and
best understanding of Christianity but of the superficialities and
disastrous misunderstandings that are plain for all to see. The
demand made by the imitatio Christi—that we should follow the
ideal and seek to become like it—ought logically to have the
result of developing and exalting the inner man. In actual fact,
however, the ideal has been turned by superficial and formalis-
tically-minded believers into an external object of worship, and
it is precisely this veneration for the object that prevents it from
reaching down into the depths of the soul and transforming it
into a wholeness in keeping with the ideal. Accordingly the di-
vine mediator stands outside as an image, while man remains
fragmentary and untouched in the deepest part of him. Christ
can indeed be imitated even to the point of stigmatization with-
out the imitator coming anywhere near the ideal or its meaning.
For it is not a question of an imitation that leaves a ‘man un-
changed and makes him into a mere artifact, but of realizing
the ideal on one’s own account—Deo concedente—in one’s own
individual life. We must not forget, however, that even a mis-
taken imitation may sometimes involve a tremendous moral
effort which has all the merits of a total surrender to some su-
preme value, even though the real goal may never be reached
and the value is represented externally. It is conceivable that
by virtue of this total effort a man may even catch a fleeting
glimpse of his wholeness, accompanied by the feeling of grace
that always characterizes this experience.

The mistaken idea of a merely outward imitatio Christi is
further exacerbated by a typically European prejudice which
distinguishes the Western attitude from the Eastern. Western
man is held in thrall by the “ten thousand things”; he sees only
particulars, he is ego-bound and thing-bound, and unaware of
the deep root of all being. Eastern man, on the other hand, ex-
periences the world of particulars, and even his own ego, like a
dream; he is rooted essentially in the “Ground,” which attracts
him so powerfully that his relations with the world are rela-
tivized to a degree that is often incomprehensible to us. The

7



I. INTRODUCTION TO THE RELIGIOUS

Western attitude, with its emphasis on the object, tends to fix
the ideal—Christ—in its outward aspect and thus to rob it of its
mysterious relation to the inner man. It is this prejudice, for
instance, which impels the Protestant interpreters of the Bible
to interpret évidg vudv (referring to the Kingdom of God) as
“among you” instead of “within you.” I do not mean to say
anything against the validity of the Western attitude: we are
sufficiently convinced of its rightness. But if we try to come to a
real understanding of Eastern man—as the psychologist must—we
find it hard to rid ourselves of certain misgivings. Anyone who
can square it with his conscience is free to decide as he pleases,
though he may be uriconsciously setting himself up as an arbiter
mundi. I for my part prefer the precious gift of doubt, for the
reason that it does not violate the virginity of things beyond
our ken.

Christ the ideal took upon himself the sins of the world. But
if the ideal is wholly outside then the sins of the individual are
also outside, and consequently he is more of a fragment than
ever, since superficial misunderstanding conveniently enables
him, quite literally, to “cast his sins upon Christ” and thus to
evade his deepest responsibilities—which is contrary to the spirit
of Christianity. Such formalism and laxity were not only one of
the prime causes of the Reformation, they are also present within
the body of Protestantism. If the supreme value (Christ) and the
supreme negation (sin) are outside, then the soul is void: its
highest and lowest are missing. The Eastern attitude (more par-
ticularly the Indian) is the other way about: everything, highest
and lowest, is in the (transcendental) Subject. Accordingly the
significance of the Atman, the Self, is heightened beyond all
bounds. But with Western man the value of the self sinks to
zero. Hence the universal depreciation of the soul in the West.
Whoever speaks of the reality of the soul or psyche 2 is accused

2[The translation of the German word Seele presents almost insuperable diffi-
culties on account of the lack of a single English equivalent and because it com-
bines the two words “psyche” and “soul” in a way not altogether familiar to the
English reader. For this reason some comment by the Editors, will not be out of
place.

In previous translations, and in this one as well, “psyche”—for which Jung in
the German original uses either Psyche or Seele—has been used with reference to
the totality of all psychic processes (cf. Jung, 425, Part II, Def. 48); i.e,, it is a com-
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of “psychologism.” Psychology is spoken of as if it were “only”
psychology and nothing else. The notion that there can be psy-
chic factors which correspond to the divine figures is regarded
as a devaluation of the latter. It smacks of blasphemy to think
that a religious experience is a psychic process; for, so it 1is
argued, a religious experience ““is not only psychological.” Any-
thing psychic is only Nature and therefore, people think, nf)t.h-
ing religious can come out of it. At the same time such critics
never hesitate to derive all religions—with the exception of their
own—from the nature of the psyche. It is a telling fact that two
theological reviewers of my book Psychology and Religion—one
of them Catholic, the other Protestant—assiduously overlooked
my demonstration of the psychic origin of religious phenomena.

Faced with this situation, we must really ask: How do we
know so much about the psyche that we can say “only” psychic?
For this is how Western man, whose soul is evidently “of little
worth,” speaks and thinks. If much were in his soul he would
speak of it with reverence. But since he does not do so we can
only conclude that there is nothing of value in it. Not that this
is necessarily so always and everywhere, but only with people
who put nothing into their souls and have “all God outside.” (A
little more Meister Eckhart would be a very good thing some-
times!)

An exclusively religious projection may rob the soul of its
values so that through sheer inanition it becomes incapable of
further development and gets stuck in an unconscious state. At
the same time it falls victim to the delusion that the cause of

prehensive term. “Soul,” on the other hand, as used in the technical terminology
of analytical psychology, is more restricted in meaning and refers to a “function
complex” or partial personality and never to the whole psyche. It is often applied
specifically to “anima” and “animus”; e.g., in this connection it is used in the com-
posite word “soul-image” (Seelenbild). This conception of the soul is more primi-
tive than the Christian one with which the reader is likely to be more familiar. In
its Christian context it refers to “the transcendental energy in man” and “the
spiritual part of man considered in its moral aspect or in relation to God.” (CE.
definition in The Shorter Oxford English Dictionary.)

In the above passage in the text (and in similar passages), “soul” is used in 2
non-technical sense (i.e., it does not refer to “animus” or “anima”), nor does it
refer to the transcendental conception, but to a psychic (phenomenological) fact
of a highly numinous character. This usage is adbered to except when the con-
text shows clearly that the term is used in the Christian or Neoplatonic sense.—
EpITORS.]

9
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all disaster lies outside, and people no longer stop to ask them-
selves how far it is their own doing. So insignificant does the
soul seem that it is regarded as hardly capable of evil, much
less of good. But if the soul no longer has any part to play, re-
ligious life congeals into externals and formalities. However we
may picture the relationship between God and soul, one thing is
certain: that the soul cannot be “nothing but.” 2 On the con-
trary it has the dignity of an entity endowed with, and conscious
of, a relationship to Deity. Even if it were only the relationship
of a drop of water to the sea, that sea would not exist but for the
multitude of drops. The immortality of the soul insisted upon
by dogma exalts it above the transitoriness of mortal man and
causes it to partake of some supernatural quality. It thus in-
finitely surpasses the perishable, conscious individual in sig-
nificance, so that logically the Christian is forbidden to regard
the soul as a “‘nothing but.” ¢ As the eye to the sun, so the soul
corresponds to God. Since our conscious mind does not compre-
hend the soul it is ridiculous to speak of the things of the soul in
a patronizing or depreciatory manner. Even the believing Chris-
tian does not know God’s hidden ways and must leave it to Him
whether He will work on man from outside or from within,
through the soul. So that the believer should not boggle at the
fact that there are somnia a Deo missa (dreams sent by God) and
illuminations of the soul which cannot be traced back to any
external causes. It would be blasphemy to assert that God can
manifest Himself everywhere save only in the human soul. In-
deed the very intimacy of the relationship between God and the
soul automatically precludes any devaluation of the latter.’ It
would be going perhaps too far to speak of an affinity; but at all
events the soul must contain in itself the faculty of relation to
God, i.e., a correspondence, otherwise a connection could never

3[The term “nothing but” (nichts als) occurs frequently in Jung, and is used to
denote the common habit of explaining something unknown by reducing it to
something apparently known and thereby devaluing it. For instance, when a cer-
tain illness is said to be “nothing but psychic,” it is explained away as imaginary
and is thus devalued.—EpiToRs.]

4 The dogma of man as formed in the likeness of God weighs heavily in the scales
in any assessment of man—not to mention the Incarnation.

5 The fact that the devil too can take possession of the soul does not diminish its
significance in the least.
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come about.® This correspondence is, in psychological terms,
the archetype of the God-image. . _
Every archetype is capable of infinite development and dif-
ferentiation. It is therefore possible for it to be more develope_d
or less. In an outward form of religion where all the emphasis is
on the outward figure (hence where we are dea.lling _With a more
or less complete projection), the archetype is 1dent1ca1-W1th ex-
ternalized ideas but remains unconscious as a psychic f'actor.
When an unconscious content is replaced by a projected image
to that extent, it is cut off from all participation in and influence
on the conscious mind. Hence it largely forfeits its own life,
because prevented from exerting the formative_inﬂ}lepce on con-
sciousness natural to it; what is more, it remains in its original
form—unchanged, for nothing changes in the unconscious. At a
certain point it even develops a tendency to regress to lower ar}d
more archaic levels. It may easily happen, therefore, that a Chris-
tian who believes in all the sacred figures is still undeveloped
and’unchanged in his inmost soul because he ha§ “all .G.od out-
side” and does not experience Him in the soul. His deciding mo-
tives, his ruling interests and impulses, do not spring from the
sphere of Christianity, but from the unconscious and undevel-
oped psyche, which is as pagan and archaic as ever. Not the
individual alone but the sum total of individual lives in a people
proves the truth of this contention. The great events of our
world as planned and executed by man do not jbreathe the spirit
of Christianity, but rather of unadorned paganism. These .thlngs
originate in a psychic condition that has remained archaic and
has not been even remotely touched by Christianity. The Church
-assumes, not altogether without reason, that the fact of.sem_el
credidisse (having once believed) leaves certain traces behind it;
but of these traces nothing is to be seen in the march of events.
Christian civilization has proved hollow to a terrifying degree:
it is all veneer, but the inner man has remained untouched and
therefore unchanged. His soul is out of key with his external

61t is therefore psychologically quite unthinkable for God to be simply the
“wholly other,” for a “wholly other” could never be one of the soul’s deepest and
closest intimacies—which is precisely what God is. The only statements that have
psychological validity concerning the God-image are either paradoxes or antin-
omies.

11
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r;liserable vapour. I know, however, from hundredfold experi-

beliefs; in his soul the Christian has not kept pace with external

developments. Yes, eve ing i . R
and in gvord,' in Ch;lrchiﬁglgggbllseilgfrfg‘l,lg:lh??gﬁdle_m lmage ence that it is nothing of the sort, but on the contrary contains
the archaic gods, supreme as of old; that is to § eil n§1de reign the equivalents of everything that has been formulated in
respondence with the outer Go d-in’lage s undsay lt e inner cor- dogma and a good deal more, which is just what enables it to be
of psychological culture and has thercfore got fftVe Ep_ed for lack an eye destined to behold the light. This requires limitless
ism. Christian education has done all thatgi hS uck in heat'hen- range and unfathomable depth of vision. I have been accused
but it has not been enough. Too few peo ls humanly possible, of “deifying the soul.” Not I but God himself has deified it!
the divine image as the innermost Ossg) i fav¢_eXPerlenced did not attribute a religious function to the soul, I merely pro-
Christ only meets them from witlll)out sston of their own souls. duced the facts which prove that the soul is naturaliter religiosa,
soul; that is why dark paganism still ;C?CVCT hfrom within _the i.e., possesses a religious function. I did not invent or interpret
which, now in a form so blatant that it ¢ gns tlere, 4 paganism this function, it produces itself of its own accord without being
and now in all too threadbare disguise 21‘111 no longer be denied prompted thereto by any opinions or suggestions of mine. With
of so-called Christian culture. guise, 1s swamping the world a truly tragic delusion these theologians fail to see that it is not
13 With the methods employed hitherto we h a matter of proving the existence of the light, but of blind peo-
in Christianizing the soul to the point Whv: ave not succeeded ple who do not know that their eyes could see. It is high time
mentary demands of Christian ethics can € even the most e'le- we realized that it is pointless to praise the light and preach it
fluence on the main concerns of the Ch exert any decisive in- if nobody can see it. It is much more needful to teach people the
Christian missionary may preach the rIStllan European. The art of seeing. For it is obvious that far too many people are in-
heathen, but the spiritual heathen WhogOSpe lto the poor naked capable of establishing a connection between the sacred figures
yet heard nothing of Christianity Chrift(i)pu- ate Eurqpe have as and their own psyche: that is to say they cannot see to what ex-
gin again from the very beginning. if it is tinllriy must indecd be- tent the equivalent images are lying dormant in their own un-
tive task. So long as religion is only faith and eet its high educa- conscious. In order to facilitate this inner vision we must first
the religious function is not exyerien ar(li outward form, and clear the way for the faculty of seeing. How this is to be done
nothing of any importance has ha P enedceI }in our own souls, without psychology, that is, without making contact with the
stood that the mysterium magnu}:mpis no.t t 1as Lo be URder psyche, is frankly beyond my comprehension.®
is first and foremost rooted in the hum only an actuality but 15 Another equally serious misunderstanding lies in imputing
does not know this from his own exan psyche. The man who to psychology the wish to be a new and possibly heretical doc-
learned theologian, but he has no id pelélenc.e_may be a most trine. If a blind man can gradually be helped to see it is not to
of education. €a of religion and still less be expected that he will at once discern new truths with an
¢ Yet when I point out that the soul pos eagle eye. One must be glad if he sees anything at all, and if he
ligious function 7 and when I stipulate lch Ste§se§ by N i begins to understand what he sees. Psychology is concerned with
of all education (of adults) to c onvey the Zr lltl 1: the prime task the act of seeing and not with the construction of new religious
image, or its emanations and effects, to the anse iYPe of the God- truths, when even the existing teachings have not yet been per-
it is precisely the theologian who seizes me b C f(l)us mind, then ceived and understood. In religious matters it is a well-known
cuses me of “psychologism.” But were it ot ? the arm an.d ac- fact that we cannot understand a thing until we have experi-
that supreme values reside in the soul ota fact of experience enced it inwardly, for it is in the inward experience that the con-
Gvtippov mvedio. who is also there), psyc(lcll(?llc:e apartlérom the nection between the psyche and the outward image or creed is
terest me in the least, for the soul would thengg WOuh. not 1n- first revealed as a relationship or correspondence like that of
7 Tertullian, 310: “Anima naturaliter christiana.” ¢ nothing but a 8 Since it is a question here of human effort, I leave aside acts of grace which are
beyond man’s control.
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sponsus and sponsa. Accordingly when I say as a psychologist
that God is an archetype, I mean by that the “type” in the
‘I‘)syche. The word “type” is, as we know, derived from TUmog,

b_low” or “imprint”; thus an archetype presupposes an im-
printer. Psychology as the science of the soul has to confine itself
to its subject and guard against overstepping its proper bound-
aries by. metaphysical assertions or other professions of faith.
Should it set up a God, even as a hypothetical cause, it would
have implicitly claimed the possibility of proving God, thus
exceeding its competence in an absolutely illegitimate way. Sci-
ence can only be science; there are no “scientific” professions of
faith and similar contradictiones in adiecto. We simply do not
know the ultimate derivation of the archetype any more than
we know the o-rigin of the psyche. The competence of psychol-
0gy as an empirical science only goes so far as to establish, on
tht.‘: basis of comparative research, whether for instance the im-
print fOl‘lnd in the psyche can or cannot reasonably be termed
a “God-image.” Nothing positive or negative has thus been as-
serted about the possible existence of God, any more than the
archetype- of the “hero” proves the actual existence of a hero.

Now if my psychological researches have demonstrated the
existence of certain psychic types and their correspondence with
well-known religious ideas, then we have opened up a possible
approach to those contents which can be experienced and which
manifestly and undeniably form the empirical foundations of
all religious experience. The religious-minded man is free to
accept whatever metaphysical explanations he pleases about the
origin of these images; not so the intellect, which must keep
strictly to the principles of scientific interpretation and avoid
trespassing beyond the bounds of what can be known. Nobody
can prevent the believer from accepting God, Purusha, the At-
man, or Tao as the Prime Cause and thus putting an end to the
fundamental disquiet of man. The scientist is a scrupulous
worker; he cannot take heaven by storm. Should he allow him-
self to be seduced into such an extravagance he would be sawing
off the branch on which he sits.

The fact is that with the knowledge and actual experience
of these inner images a way is opened for reason and feeling,
50 'th_at both gain access to those other images the teachings of
religion offer to mankind. Psychology thus does just the oppo-
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site of what it is accused: it provides possible approaches to a
better understanding of things as they are, it opens people’s eyes
to the real meaning of dogmas, and, far from destroying, it
throws open an empty house to new inhabitants. I can cor-
roborate this from countless experiences: people belonging to
creeds of all imaginable kinds, who had played the apostate or
cooled off in their faith, have found a new approach to their
old truths, not a few Catholics among them. Even a Parsi found
the way back to the Zoroastrian fire-temple, which should bear
witness to the objectivity of my point of view.

But this objectivity is just what my psychology is most
blamed for: it is said not to decide in favour of this or that re-
ligious doctrine. Without anticipating my own subjective con-
victions I should like to raise the question: Is it not thinkable
that when one refrains from setting oneself up as an arbiter
mundi and, deliberately -enouncing all subjectivism, fosters
on the contrary the belief, for instance, that God has expressed
himself in many languages and appeared in divers forms and
that all these statements are frue—is it not thinkable, I say, that
this too is a decision? The objection raised, more particularly
by Christians, that it is impossible for contradictory statements
to be true, must permit itself to be politely asked: Does one
equal three? How can three be one? Can a mother be a virgin?
And so on. Has it not yet been observed that all religious state-
ments contain logical contradictions and assertions that are im-
possible in principle, that this is in fact the very essence of re-
ligious assertion? As witness to this we have Tertullian’s avowal:
“And the Son of God is dead, which is worthy of belief because
it is absurd. And when buried He rose again, which is certain
because it is impossible.” ® If Christianity demands faith in such
contradictions it does not seem to me that it can very well con-
demn those who assert a few paradoxes more. Oddly enough the
paradox is one of our most valued spiritual possessions, while
uniformity of meaning is a sign of weakness. Hence a religion
becomes inwardly impoverished when it loses or reduces its
paradoxes; but their multiplication enriches because only the
paradox comes anywhere near to comprehending the fulness of
life. Non-ambiguity and non-contradiction are one-sided and
thus unsuited to express the incomprehensible.

9 Tertullian, 311, II, 5.
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~ Not everyone possesses the spiritual strength of a Tertul-
lian. It is evident not only that he had the strength to sus-
tain paradoxes but that they actually afforded him the highest de-
gree of religious certainty. The inordinate number of spiritual
weaklings makes paradoxes dangerous. So long as the paradox
remains unexamined and is taken for granted as a customary
part of life, it is harmless enough. But when it occurs to an
insufficiently cultivated mind (always, as we know, the most
sure of itself) to make the paradoxical nature of some tenet
(_)f faith the object of its lucubrations, as earnest as they are
Impotent, it is not long before such a one will break out into
iconoclastic and scornful laughter, pointing to the manifest ab-
surdity of the mystery. Things have gone rapidly downhill since
the. Age of Enlightenment, for, once this petty reasoning mind,
which cannot endure any paradoxes, is awakened, no sermon on
earth can keep it down. A new task then arises: to lift this still
undeveloped mind step by step to a higher level and to increase
the number of persons who have at least some inkling of the
scope of paradoxical truth. If this is not possible, then it must
be admitted that the spiritual approaches to Christianity are
as good as blocked. We simply do not understand any more what
1s meant by the paradoxes contained in dogma; and the more
external our understanding of them becomes the more we are
affronted by their irrational form, until finally they become
cor-npletely obsolete, curious relics of the past. The man who is
stricken in this way cannot estimate the extent of his spiritual
!oss, because he has never experienced the sacred images as his
Immmost possession and has never realized their kinship with his
own psychic structure. But it is just this indispensable knowl-
?dge that the psychology of the unconscious can give him, and
its scientific objectivity is of the greatest value here. Were psy-
chology bound to a creed it would not and could not allow the
uncopscious of the individual that free play which is the basic
condition for the production of archetypes. It is precisely the
spontaneity of archetypal contents that convinces, whereas any
prejudiced intervention is a bar to genuine experience. If the
theologian really believes in the almighty power of God on the
one hand and in the validity of dogma on the other, why then
does he not trust God to speak in the soul? Why this fear of psy-
chology? Or is, in complete contradiction to dogma, the soul it-

16

AND PSYCHOLOGICAL PROBLEMS OF ALCHEMY

20

self a hell from which only demons gibber? Even if this were
really so it would not be any the less convincing; for as we all
know the horrified perception of the reality of evil has led to at
least as many conversions as the experience of good.
The archetypes of the unconscious can be shown empirically
to be the equivalents of religious dogmas. In the hermeneutic
language of the Fathers the Church possesses a rich store of
analogies with the individual and spontaneous products to be
found in psychology. What the unconscious expresses is far from
being merely arbitrary or opinionated; it is something that just
happens to be what it is, as is the case with every other natural
being. It stands to reason that the expressions of the unconscious
are natural and not formulated dogmatically; they are just like
the patristic allegories which draw the whole of nature into the
orbit of their amplifications. If these present us with some aston-
ishing allegoriae Christi, we find much the same sort of thing in
the psychology of the unconscious. The only difference is that
the patristic allegory ad Christum spectat—refers to Christ—
whereas the psychic archetype is simply itself and can therefore
be interpreted according to time, place, and milieu. In the West
the archetype is charged with the dogmatic figure of Christ; in
the East, with Purusha, the Atman, Hiranyagarbha, Buddha,
and so on. The religious point of view, understandably enough,
puts the accent on the imprinter, whereas scientific psychology
emphasizes the typos, the imprint—the only thing it can under-
stand. The religious point of view understands the imprint as
the working of an imprinter; the scientific point of view under-
stands it as the symbol of an unknown and incomprehensible
content. Since the typos is less definite and more variegated than
any of the figures postulated by religion, psychology is com-
pelled by its empirical material to express the typos by means of
a terminology not bound by time, place, or milieu. If, for ex-
ample, the typos agreed in every detail with the dogmatic figure
of Christ, and if it contained no determinant that went beyond
that figure, we would be bound to regard the typos as at least a
faithful copy of the dogmatic figure, and to name it accordingly.
The typos would then coincide with Christ. But as experience
shows, this is not the case, seeing that the unconscious, like the
allegories employed by the Church Fathers, produces countless
other determinants that are not explicitly contained in the dog-
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matic formula; that is to say, non-Christian figures such as those
mentioned above are included in the ¢ypos. But neither do these
figures comply with the indeterminate nature of the archetype.
It is altogether inconceivable that there could be any definite
figure capable of expressing archetypal indefiniteness. For this
reason I have found myself obliged to give the corresponding
archetype the psychological name of the “self”’—a term on the
one hand definite enough to convey the sum of human whole-
ness and on the other hand indefinite enough to express the in-
describable and indeterminable nature of this wholeness. The
paradoxical qualities of the term are in keeping with the fact
that wholeness consists partly of the conscious man and partly of
the unconscious man. But we cannot define the latter or indicate
his boundaries. Hence in its scientific usage the term “self” re-
fers neither to Christ nor to Buddha but to the totality of the
figures that are its equivalent, and each of these figures is a sym-
bol of the self. This mode of expression is an intellectual neces-
sity in scientific psychology and in no sense denotes a tran-
scendental prejudice. On the contrary, as we have said before,
this objective attitude enables one man to decide in favour of
the determinant Christ, another in favour of Buddha, and so on.
Those who are irritated by this objectivity should reflect that
science is quite impossible without it. Consequently by denying
psychology the right to objectivity they are making an untimely
attempt to extinguish the life-light of a science. Even if such a
preposterous attempt were to succeed, it would only widen the
already catastrophic gulf between the secular mind on the one
hand and Church and religion on the other.

It is quite understandable for a science to concentrate more
or less exclusively on its subject, indeed, that is its absolute
raison d’étre. Since the idea of the self is of central interest in
psychology, the latter naturally thinks along lines diametrically
opposed to theology: for psychology the religious figures point
to the self, whereas for theology the self points to its—theology’s
—own central figure. In other words, theology might possibly
take the psychological self as an allegory of Christ. This opposi-
tion is, no doubt, very irritating, but unfortunately inevitable,
unless psychology is to be denied the right to exist at all. I there-
fore plead for tolerance. The opposition cannot be abolished,
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nor is this very hard for psychology, since as a science it makes
no totalitarian claims. o

The Christ symbol is of the greatest psychological impor-
tance in so far as it is perhaps the most highly developed and
differentiated symbol of the self, apart from the figure of Bud-
dha. We can see this from the scope and substance of all the
pronouncements that have been made about ChrisF: they agree
with the psychological phenomenology of the self in unusually
high degree, although they do not include all the aspects of
this archetype. The almost limitless range of the sel-f might be
deemed a disadvantage as compared with the definiteness of a
religious figure, but it is by no means the t'flsk of science to pass
judgments of value. Not only is the self_mdeﬁnlte'but—para-
doxically enough—it also includes the quality of definiteness and
even that of uniqueness. This is probably one of the reasons why
precisely those religions founded by historical personages have
become world religions, such as Christianity, Buddhism, and
Islam. The inclusion in a religion of a unique human person-
ality—especially when conjoined to an indefinable divine nature
—is consistent with the absolute individuality of the self, which
combines uniqueness with eternity and the individual with the
universal. The self is a union of opposites par excellence, and
this is where it differs essentially from the Christian symbol. The
androgyny of Christ is the utmost concession the Church.has
made to the problem of opposites. The opposition between light
and good on the one hand and darkness and e_vﬂ on the other
is left in a state of open conflict, since Christ 51mply-r.epre_sents
good, and his counterpart the devil, evil. This opposition is the
real world problem which is still unsolved at present. The self,
however, is absolutely paradoxical in that it represents in every
respect thesis and antithesis, and at the same time syfnt_he.sm.
(Psychological proofs of this assertion abound, though it 1s 1m-
possible for me to quote them here in extenso. 1 would refer the
professional reader to the symbolism of the mandala.)

Once the exploration of the unconscious has l.ed thF con-
scious mind to discovery of the archetype, the individual is con-
fronted with the abysmal contradictions of human nature,.and
this confrontation in turn leads to the possibility of a .derCt
experience of light and darkness, of Christ and the devil, For
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better or worse there is only a bare possibility of this, and not
a guarantee; for experiences of this kind cannot of necessity
be induced by any human means. There are factors to be con-
sidered which are not under our control. Experience of the op-
posites has nothing whatever to do with intellectual insight or
with empathy. It is more what we would call fate. Such an ex-
perience can convince one person of the truth of Christ, another
of the truth of Buddha, to the exclusion of all other evidence.
Without the experience of the opposites there is no experi-
ence of wholeness and hence no inner approach to the sacred
figures. For this reason Christianity rightly insists on sinfulness
and original sin, with the obvious intent of opening up the abyss
of universal opposition in every individual—at least from the
outside. But this method is bound to break down in the case of
even a moderately alert intellect: dogma is then simply no
longer believed and on top of that is thought absurd. Such an
intellect is merely one-sided and sticks at the ineptia mysterii. It
is miles from Tertullian’s antinomies; in fact it is quite in-
- capable of enduring the suffering such a tension involves. Cases
are not unknown where the rigorous exercises and proselytizings
of the Catholics, and a certain type of Protestant education that
is always sniffing out sin, have brought about psychic damage
that leads not to the Kingdom of Heaven but to the consulting
room of the doctor. Although insight into the problem of oppo-
sites is absolutely imperative, there are very few people who can
stand it in practice—a fact which has not escaped the notice of
the confessional. By way of a reaction to this we have the pal-
liative of “moral probabilism,” a doctrine that has suffered fre-
quent attack from all quarters because it tries to mitigate the
crushing effect of sin.® Whatever one may think of this phe-

10 Zéckler (539, XVI, p. 67) defines it as follows: “Probabilism is the name gen-
erally given to that way of thinking which is content to answer scientific questions
with a greater or lesser degree of probability. The moral probabilism with which
alone we are concerned here consists in the principle that acts of ethical self-
determination are to be guided not by conscience but according to what is prob-
ably right, ie. according to whatever has been recommended by any representa-
tive or doctrinal authority.,” The Jesuit probabilist Escobar (d. 1669) was, for
instance, of the opinion that if the penitent should plead a probable opinion as
the motive of his action, the father-confessor would be obliged to absolve him
even if he were not of the sime opinion. Escobar quotes a number of Jesuit au-
thorities on the question of how often one is bound to love God in a lifetime.
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nomenon one thing is certain: that apart from anyth-ing else it
holds within it a large humanity and an understanding of hu-
man weakness which compensate for the world’s ur.lbe'arable
antinomies. The tremendous paradox implicit in t.he insistence
on original sin on the one hand and the concession made by
probabilism on the other is, for the psychologlst, a mecessary con-
sequence of the Christian problem of opposites outhnf':d ab9ve
—for in the self good and evil are indeed close1f .than }dentlcal
twins! The reality of evil and its incompatibility with good
cleave the opposites asunder and lead in§xorat?1y to the cruci-
fixion and suspension of everything that lives. Since tl.le 501_11 is
by nature Christian” this result is bound to come as 'mfalhl_)ly
as it did in the life of Jesus: we all have to be “cruqlﬁed with
Christ,” i.e., suspended in a moral suffering equlvalent to
veritable crucifixion. In practice this is only p(?ss.1bl.e up to a
point, and apart from that is so unbearable and.lnlmlcal to life
that the ordinary human being can afford to get into such a state
only occasionally, in fact as seldom as possible. For how could he
remain ordinary in face of such suffering! A more or less-prob-
abilistic attitude to the problem of evil is therefore inevitable.
Hence the truth about the self—the baffling union of good.an-d
evil—comes out concretely in the paradox that _alt.hou'gh sin is
the gravest and most pernicious thing there is, it 1s _st'111”not sO
serious that it cannot be disposed of with “probabilist” argu-
ments. Nor is this necessarily a lax or frivolous proceeding but
simply a practical necessity of life. The confessi_onal p.roceeds
like life itself, which successfully struggles against being en-
gulfed in an irreconcilable contradiction. Note that at the same
time the conflict remains in full force, as is once more consistent
with the antinomial character of a self that is itself both conflict
and unity. N
Christianity has made the antinomy of gooc.l and evil into a
world problem and, by formulating the conflict dogmatically,

According to one opinion, loving God once shortly before dea.th is sufficient;
another says once a year or once every three or four years. He himself comes to
the conclusion that it is sufficient to love God once at the first awakening (?f
reason, then once every five years, and finally once in the hour of death. In h‘15
opinion the large number of different moral doctrines forms one o‘f the fnau,l'
proofs of God’s kindly providence, “because they make the yoke of Christ so light
(539, XVI, p. 68). Cf. also Harnack, 406, III, pp. 748ft.
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raised it to an absolute principle. Into this as yet unresolved
conflict the Christian man is cast as a protagonist of good, a fel-
lov_v player in the world drama. Understood in its deepest,sense
being Christ’§ follower means suffering that is unendurable to,
the great majority of mankind. Consequently the example of
Christ is in reality followed either with reservation or not at all
an(} Fhe pastoral practice of the Church even finds jtself obliged’
to hgl.lten_ the yoke of Christ.” This means a pretty‘\ considerable
%~educt10.n in the severity and harshness of the conflict and hence
In practice, a relativism of good and evil. Good is equivalent to’
the lfnconditional imitation of Christ and evil is its hindrance
Mafn ] mora.l weakness and sloth are what chiefly hinder the imi:
tation, aI}d 1t 1s to these that probabilism extends a practical un-
ders_tar.ldmg which may sometimes, perhaps, come nearer to
Chrlstl.an tolerance, mildness, and love of one’s neighbour than
the attitude of those who see in probabilism a mere laxity. Al-
though one must concede a number of cardinal Christian. vir-
tues to the probabilist endeavour, one must still not overlook
Fhe. fagt that it obviates much of the suffering involved in the
1mitation of Christ and that the conflict of good and evil is thus
rob_bed Qf its harshness and toned down to tolerable proportions
‘This brings about an approach to the psychic archetype of thc;
self, where even these opposites seem to be united—though, as I
say, t.hey differ from the Christian symbolism, which leave,s the
conflict open. For the latter there is a rift running through the
world: light wars against night and the upper against the lower
The two are not one, as they are in the psychic archetype. But.
even though .religious dogma may condemn the idea of twc;
being one, religious practice does, as we have seen, allow the nat-
ural .psychological symbol of the self at one with itself an ap-
proximate means of expression. On the other hand dogma
insists tbat three are one, while denying that four are 01,16. Since
olden times, not only in the West but also in China, uneven
nun.lb.ers have been regarded as masculine and even nu’mbers as
femln}ne. The Trinity is therefore a decidedly masculine deit
of whlch the androgyny of Christ and the special position an}(’i
veneration accorded to the Mother of God are not the real
equivalent.
With this statement, which may strike the reader as peculiar
we come to one of the central axioms of alchemy, namely thf;
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saying of Maria Prophetissa: “One becomes two, two becomes
three, and out of the third comes the one as the fourth.” As the
reader has already seen from its title, this book is concerned with
the psychological meaning of alchemy and thus with a problem
which, with very few exceptions, has so far eluded scientific re-
search. Until quite recently science was interested only in the
part that alchemy played in the history of chemistry, concerning
itself very little with the part alchemy played in the history of
philosophy and religion. The importance of alchemy for the
historical development of chemistry is obvious, but its cultural
importance is still so little known that it seems almost impos-
sible to say in a few words wherein that consisted. In this intro-
duction, therefore, I have attempted to outline the religious and
psychological problems which are germane to the theme of
alchemy. The point is that alchemy is rather like an undercur-
rent to the Christianity that ruled on the surface. It is to this
surface as the dream is to consciousness, and just as the dream
compensates the conflicts of the conscious mind, so alchemy en-
deavours to fill in the gaps left by the Christian tension of oppo-
sites. Perhaps the most pregnant expression of this is the axiom
of Maria Prophetissa quoted above, which runs like a leitmotif
throughout almost the whole of the lifetime of alchemy, extend-
ing over more than seventeen centuries. In this aphorism the
uneven numbers of Christian dogma are interpolated between
the even numbers which signify the female principle, earth, the
regions under the earth, and evil itself. ‘These are personified by
the serpens mercurii, the dragon that creates and destroys itself
and also represents the prima materia. This fundamental idea of
alchemy goes back to the ninn (Tehom),'* the Tiamat with
its dragon attribute, and thus to the primordial matriarchal
world which, in the theomachy of the Marduk myth,'* was over-
come by the masculine world of the father. The historical shift
in the world’s consciousness towards the masculine is compen-
sated by the chthonic femininity of the unconscious. In certain
pre-Christian religions the male principle had already been dif-
ferentiated in the father-son specification, a change which was

10a [Cf. Genesis 1:2.—EDITORS.]
11 The reader will find a collection of these myth-motifs in Lang, 446. Un-
fortunately philological criticism will have much to take exception to in this

book, though it is interesting for its Gnostic trend.
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to be of the utmost importance for Christianity. Were the un-
conscious merely complementary, this change of consciousness
would have been accompanied by the production of a mother
and daughter, for which the necessary material lay ready to hand
in the myth of Demeter and Persephone. But, as alchemy shows,
the unconscious chose rather the Cybele-Attis type in the form
of th-e prima materia and the filius macrocosmi, thus proving
that it is not complementary but compensatory. This goes to
show that the unconscious does not simply act contrary to the
conscious mind but modifies it more in the manner of an op-
ponent or partner. The son type does not call up a daughter
as a complementary image from the depths of the “chthonic”
unconscious—it calls up another son. This remarkable fact
would seem to be connected with the incarnation in our earthly
human nature of a purely spiritual God, brought about by the
Holy Ghost impregnating the womb of the Blessed Virgin. Thus
the higher, the spiritual, the masculine inclines to the lower,
the earthly, the feminine; and accordingly, the mother, who was
anter1or to the world of the father, accommodates herself to the
male principle and, with the aid of the human spirit (alchemy
or “the philosophy”), produces a son—not the antithesis of
Christ but rather his chthonic counterpart, not a divine man
but a fabulous being conforming to the nature of the primordial
mother. And just as the redemption of man the microcosm is
the task of the “upper” son, so the “lower” son has the function
of a salvator macrocosmi.

This, in brief, is the drama that was played out in the ob-
scurities of alchemy. It is superfluous to remark that these two
sons were never united, except perhaps in the mind and inner-
most experience of a few particularly gifted alchemists. But it is
not very difficult to see the “purpose” of this drama: in the
Incarnation it looked as though the male principle of the father-
world were approximating to the female principle of the mother-
worlq, with the result that the latter felt impelled to approxi-
mate In turn to the father-world. What it evidently amounted to
Wwas an attempt to bridge the gulf separating the two worlds as
compensation for the open conflict between them.

I hope the reader will not be outraged if my exposition
sounds like a Gnostic myth. We are moving here in those
psychological regions where, as a matter of fact, the Gnosis is
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rooted. The message of the Christian symbol is Gnosis, and the
compensation effected by the unconscious is Gnosis in an even
higher degree. Myth is the primordial language natural to these
psychic processes, and no intellectual formulation comes any-
where near the richness and expressiveness of mythical imagery.
Such processes deal with the primordial images, and these are
best and most succinctly reproduced by figurative speech.

The process described above displays all the characteristic
features of psychological compensation. We know that the mask
of the unconscious is not rigid—it reflects the face we turn to-
wards it. Hostility lends it a threatening aspect, friendliness
softens its features. It is not a question of mere optical reflection
but of an autonomous answer which reveals the self-sufficing na-
ture of that which answers. Thus the filius philosophorum is not
just the reflected image, in unsuitable material, of the son of
God; on the contrary, this son of Tiamat reflects the features of
the primordial maternal figure. Although he is decidedly her-
maphroditic he has a masculine name—a sign that the chthonic
underworld, having been rejected by the spirit and identified
with evil, has a tendency to compromise. There is no mistaking
the fact that he is a concession to the spiritual and masculine
principle, even though he carries in himself the weight of the
earth and the whole fabulous nature of primordial animality.

This answer of the mother-world shows that the gulf be-
tween it and the father-world is not unbridgeable, seeing that
the unconscious holds the seed of the unity of both. The essence
of the conscious mind is discrimination; it must, if it is to be
aware of things, separate the opposites, and it does this conira
naturam. In nature the opposites seek one another—les extrémes
se touchent—and so it is in the unconscious, and particularly in
the archetype of unity, the self. Here, as in deity, the opposites
cancel out. But as soon as the unconscious begins to manifest
itself they split asunder, as at the Creation; for every act of dawn-
ing consciousness is a creative act, and it is from this psychologi-
cal experience that all our cosmogonic symbols are derived.

Alchemy is pre-eminently concerned with the seed of unity
which lies hidden in the chaos of Tiamat and forms the coun-
terpart to the divine unity. Like this, the seed has a trinitarian
character in Christian alchemy and a triadic character in pagan
alchemy. According to other authorities it corresponds to the
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unity of the four elements and is therefore a quaternity. The
overwhelming majority of modern psychological findings speaks
in favour of the latter view. The few cases I have observed which
produced the number three were marked by a systematic defi-
ciency in consciousness, that is to say, they were unconscious of
the “inferior function.” The number three is not a natural ex-
pression for wholeness, since four represents the minimum num-
ber of determinants in a whole judgment. It must nevertheless
be stressed that side by side with the distinct leanings of alchemy
(and of the unconscious) towards quaternity there is always a
vacillation between three and four which comes out over and
over again. Even in the axiom of Maria Prophetissa the qua-
ternity is muffled and alembicated. In alchemy there are three
as well as four regimina or procedures, three as well as four
colours. There are always four elements, but often three of them
are grouped together, with the fourth in a special position—
sometimes earth, sometimes fire. Mercurius 2 is of course quad-
ratus, but he is also a three-headed snake or simply a three in
one. This uncertainty has a duplex character—in other words,
the central ideas are ternary as well as quaternary. The psychol-
ogist cannot but mention the fact that a similar puzzle exists in
the psychology of the unconscious: the least differentiated or
“inferior” function is so much contaminated by the collective
unconscious that, on becoming conscious, it brings up among
others the archetype of the self as well—16 £v téragrov, as Maria
Prophetissa says. Four signifies the feminine, motherly, physical;
three the masculine, fatherly, spiritual. Thus the uncertainty as
to three or four amounts to a wavering between the spiritual
and the physical—a striking example of how every human truth
is a last truth but one.

12In alchemical writings the word “Mercurius” is used with a very wide range
of meanings, to denote not only the chemical element mercury or quicksilver,
and Mercury the god (Hermes), and Mercury the planet, but also—and primarily
—the secret “transforming substance” which is at the same time the “spirit”
indwelling in all living creatures. These different connotations will become ap-
parent in the course of the book. It would be misleading to use the English
“Mercury” and “mercury,” because there are innumerable passages where neither
word does justice to the wealth of implications. It has therefore been decided to
retain the Latin “Mercurius” as in the German text, and to use the personal
pronoun (since “Mercurius” is personified), the word “quicksilver” being applied
only where the chemical element is plainly meant. (duthor’s note for this edn.)
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I began my introduction with human wholeness as the goz.ll
to which the psychotherapeutic process ultimately leads. This
question is inextricably bound up with one’s philosophical or
religious assumptions. Even when, as frequfently_ hap_pens, the
patient believes himself to be quite unprejudiced in this respect,
the assumptions underlying his thought, mode of life, morale,
and language are historically conditioned down to the last de-
tail, a fact of which he is often kept unconscious by lack of
education combined with lack of self<criticism. The analysis of
his situation will therefore lead sooner or later to a clarification
of his general spiritual background far beyond the range of per-
sonal determinants, and this brings up the problems I have at-
tempted to sketch in the preceding pages. This phase .of the
process is marked by the production of the symbols of unity, the
so-called mandalas, which occur either in dreams or in the form
of concrete visual impressions, often as the most obvious com-
pensation for the contradictions and conflicts of the conscious
situation. It would hardly be correct to say that the gaping
“rift” 13 in the Christian order of things is responsible for this,
since it is easy to show that Christian symbolism is particularly
concerned with healing, or attempting to heal, this very wound.
It would be more correct to take the open conflict as a symptom
of the psychic situation of Western man, and tF) c.leplore his in-
ability to assimilate the whole range of the Christian s_ymbql. As
a doctor I cannot demand anything of my patients in this re-
spect, also I lack the Church’s means of grace. Consequently I
am faced with the task of taking the only path open to me:
the archetypal images—which in a certain sense cprrespond to the
dogmatic images—must be brought into consciousness. At the
same time I must leave my patient to decide in accordance.V\{lth
his assumptions, his spiritual maturity, his educat1on,_ origins,
and temperament, so far as this is possible without serious con-
flicts. As a doctor it is my task to help the patient to cope with
life. I cannot presume to pass judgment on his final ('1ecisions,
because I know from experience that all coercion—be it sugges-
tion, insinuation, or any other method of persuasion—ultimately
proves to be nothing but an obstacle to the highest and most de-
cisive experience of all, which is to be alone with his own self, or
whatever else one chooses to call the objectivity of the psyche.

13 Przywara, 480, I, pp. 71ff.
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The patient must be alone if he is to find out what it is that sup-
ports him when he can no longer support himself. Only this ex-
perience can give him an indestructible foundation.

I would be only too delighted to leave this anything but easy
task to the theologian, were it not that it is just from the theo-
logian that many of my patients come. They ought to have
hung on to the community of the Church, but they were shed
like dry leaves from the great tree and now find themselves
“I_langing on” to the treatment. Something in them clings, often
with the strength of despair, as if they or the thing they cling
to would drop off into the void the moment they relaxed their
liold. They are seeking firm ground on which to stand. Since no
outward support is of any use to them they must finally discover
it in themselves—admittedly the most unlikely place from the
rational point of view, but an altogether possible one from the
point of view of the unconscious. We can see this from the arche-
type of the “lowly origin of the redeemer.”

The way to the goal seems chaotic and interminable at first,
and only gradually do the signs increase that it is leading any-
where. The way is not straight but appears to go round in circles.
More accurate knowledge has proved it to go in spirals: the
dream-motifs always return after certain intervals to definite
forms, whose characteristic it is to define a centre. And as a mat-
ter of fact the whole process revolves about a central point or
some arrangement round a centre, which may in certain circum-
stances appear even in the initial dreams. As manifestations of
unconscious processes the dreams rotate or circumambulate
round the centre, drawing closer to it as the amplifications
increase in distinctness and in scope. Owing to the diversity of
the symbolical material it is difficult at first to perceive any kind
of order at all. Nor should it be taken for granted that dream
sequences are subject to any governing principle. But, as I say,
the process of development proves on closer inspection to be
cyclic or spiral. We might draw a parallel between such spiral
courses and the processes of growth in plants; in fact the plant
motif (tree, flower, etc.) frequently recurs in these dreams and
fantasies and is also spontaneously drawn or painted.'* In al-
chemy the tree is the symbol of Hermetic philosophy.

14 See illustrations in Jung, 423 (Wilhelm and Jung, 530 or 530a) .
28

35

The first of the following two studies—that which composes
Part I1—deals with a series of dreams which contain numerous
symbols of the centre or goal. The development of these symbols
is almost the equivalent of a healing process. The centre or goal
thus signifies salvation in the proper sense of the word. The jus-
tification for such a terminology comes from the dreams them-
selves, for these contain so many references to religious phe-
nomena that I was able to use some of them as the subject of
my book Psychology and Religion. It seems to me beyond all
doubt that these processes are concerned with the religion-
creating archetypes. Whatever else religion may be, those psychic
ingredients of it which are empirically knowable undoubtedly
consist in this kind of unconscious manifestation. People have
dwelt far too long on the fundamentally sterile question of
whether the assertions of faith are true or not. Quite apart from
the impossibility of ever proving or refuting the truth of a meta-
physical assertion, the very existence of the assertion is a self-
evident fact that needs no further proof, and when a consensus
gentium allies itself thereto, then the validity of the statement is
proved to just that extent. The only thing about it that we can
understand is the psychological phenomenon, which is incom-
mensurable with the category of objective rightness or truth. No
phenomenon can ever be disposed of by rational criticism, and
in religious life we have to deal with phenomena and facts and
not with arguable hypotheses.

During the process of treatment the dialectical discussion
leads logically to a meeting between the patient and his shadow,
that dark half of the psyche which we invariably get rid of by
means of projection: either by burdening our neighbours—in a
wider or narrower sense—with all the faults which we obviously
have ourselves, or by casting our sins upon a divine mediator
with the aid of contritio or the milder attritio.® We know of
course that without sin there is no repentance and without re-
pentance no redeeming grace, also that without original sin the
redemption of the world could never have come about; but we
assiduously avoid investigating whether in this very power of

15 Contritio is “perfect” repentance; atiritio “imperfect” repentance (contritio
imperfecta, to which category contritio naturalis belongs). The former regards sin
as the opposite of the highest good; the latter rejects it not only on account of its
wicked and hideous nature but also from fear of punishment.
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evil God might not have placed some special purpose which it
is most important for us to know. One often feels driven to some
such view when, like the psychotherapist, one has to deal with
people who are confronted with their blackest shadow.® At
any rate the doctor cannot afford to point, with a gesture of
facile moral superiority, to the tablets of the law and say, “Thou
shalt not.” He has to examine things objectively and weigh
up possibilities, for he knows, less from religious training and
education than from instinct and experience, that there is some-
thing very like a felix culpa. He knows that one can miss not
only one’s happiness but also one’s final guilt, without which a
man will never reach his wholeness. Wholeness is in fact a
charisma which one can manufacture neither by art nor by cun-
ning; one can only grow into and endure whatever its advent
may bring. No doubt it is a great nuisance that mankind is
not uniform but compounded of individuals whose psychic
structure spreads them over a span of at least ten thousand
years. Hence there is absolutely no truth that does not spell sal-
vation to one person and damnation to another. All universal-
isms get stuck in this terrible dilemma. Earlier on I spoke of
Jesuit probabilism: this gives a better idea than anything else of
the tremendous catholic task of the Church. Even the best-inten-
tioned people have been horrified by probabilism, but, when
brought face to face with the realities of life, many of them have
found their horror evaporating or their laughter dying on their
lips. The doctor too must weigh and ponder, not whether a thing
is for or against the Church but whether it is for or against life
and health. On paper the moral code looks clear and neat enough;
but the same document written on the “living tables of the
heart” is often a sorry tatter, particularly in the mouths of those
who talk the loudest. We are told on every side that evil is evil and
that there can be no hesitation in condemning it, but that does

18 A religious terminology comes naturally, as the only adequate one in the cir-
cumstances, when we are faced with the tragic fate that is the inevitable con-
comitant of wholeness. “My inevitable fate” means a daemonic will to precisely
that fate—a will not necessarily coincident with my own (the ego will). When it
is opposed to the ego, it is difficult not to feel a certain “power” in it, whether
divine or infernal. The man who submits to his fate calls it the will of God;
the man who puts up a hopeless and exhausting fight is more apt to see the devil
in it. In either event this terminology is not only universally understood but is also
highly significant.
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not prevent evil from being the most problematical thing in the
individual’s life and the one which demands the deepest reflec-
tion. What above all deserves our keenest attention is the ques-
tion “Exactly who is the doer?”” For the answer to this question
ultimately decides the value of the deed. It is true that society
attaches greater importance at first to what is done, because it
is immediately obvious; but in the long run the right deed in
the hands of the wrong man will also have a disastrous effect. No
one who, is far-sighted will allow himself to be hoodwinked by
the right action of the wrong man, any more than by the wrong
action of the right man. Hence the psychotherapist must fix his
eye not on what is done but on how it is done, because therein
is decided the whole character of the doer. Evil needs to be pon-
dered just as much as good, for good and evil are ultimately
nothing but ideal extensions and abstractions of doing, and both
belong to the chiaroscuro of life. In the last resort there is no
good that cannot produce evil and no evil that cannot produce
good.

The encounter with the dark half of the personality, or
“shadow,” comes about of its own accord in any moderately
thorough treatment. This problem is as important as that of sin
in the Church. The open conflict is unavoidable and painful. I
have often been asked, “And what do you do about it?” I do
nothing; there is nothing I can do except wait, with a certain
trust in God, until, out of a conflict borne with patience and
courage, there emerges the solution destined—although I cannot
foresee it—for that particular person. Not that I am passive or
inactive meanwhile: I help the patient to understand all the
things that the unconscious produces during the conflict. The
reader may believe me that these are no ordinary products. On
the contrary, they are among the most significant things that
have ever engaged my attention. Nor is the patient inactive; he
must do the right thing, and do it with all his might, in order to
prevent the pressure of evil from becoming too powerful in him.
He needs “justification by works,” for “justification by faith”
alone has remained an empty sound for him as for so many
others. Faith can sometimes be a substitute for lack of experi-
ence. In these cases what is needed is real work. Christ espoused
the sinner and did not condemn him. The true follower of
Christ will do the same, and, since one should do unto others as
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one would do unto oneself, one will also take the part of the
sinner who is oneself. And as little as we would accuse Christ of
fraternizing with evil, so little should we reproach ourselves that
to love the sinner who is oneself is to make a pact with the devil.
Love makes a man better, hate makes him worse—even when
that man is oneself. The danger in this point of view is the same
as in the imitation of Christ; but the Pharisee in us will never
allow himself to be caught talking to publicans and whores. I
must emphasize of course that psychology invented neither
Christianity nor the imitation of Christ. I wish everybody could
be freed from the burden of their sins by the Church. But he
to whom she cannot render this service must bend very low in
the imitation of Christ in order to take the burden of his cross
upon him. The ancients could get along with the Greek wisdom
of the ages: Mndtv dyav, xa0® mdvia meboeott xokd (Exaggerate
nothing, all good lies in right measure). But what an abyss still
separates us from reason!

Apart from the moral difficulty there is another danger
which is not inconsiderable and may lead to complications, par-
ticularly with individuals who are pathologically inclined. This
is the fact that the contents of the personal unconscious (i.e., the
shadow) are indistinguishably merged with the archetypal con-
tents of the collective unconscious and drag the latter with them
when the shadow is brought into consciousness. This may exert
an uncanny influence on the conscious mind; for activated
archetypes have a disagreeable effect even—or 1 should per-
haps say, particularly—on the most cold-blooded rationalist. He
is afraid that the lowest form of conviction, namely supersti-
tion, is, as he thinks, forcing itself on him. But superstition
properly so called only appears in such people if they are patho-
logical, not if they can keep their balance. It then takes the form
of the fear of “going mad”’—for everything that the modern
mind cannot define it regards as insane. It must be admitted
that the archetypal contents of the collective unconscious can
often assume grotesque and horrible forms in dreams and fan-
tasies, so that even the most hard-boiled rationalist is not im-
mune from shattering nightmares and haunting fears. The
psychological elucidation of these images, which cannot be
passed over in silence or blindly ignored, leads logically into the
depths of religious phenomenology. The history of religion in
its widest sense (including therefore mythology, folklore, and
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primitive psychology) is a treasure-house of archetypal forms
from which the doctor can draw helpful parallels and enlight-
ening comparisons for the purpose of calming and clarifying a
consciousness that is all at sea. It is absolutely necessary to supply
these fantastic images that rise up so strange and threatening be-
fore the mind’s eye, with a sort of context so as to make them
more intelligible. Experience has shown that the best way to do
this is by means of comparative mythological material.

Part II of this volume gives a large number of such exam-
ples. The reader will be particularly struck by the numerous
connections between individual dream symbolism and medieval
alchemy. This is not, as one might suppose, a prerogative of
the case in question, but a universal fact which only struck me
some ten years ago when first I began to come to grips with the
ideas and symbolism of alchemy.

Part III contains an introduction to the symbolism of al-
chemy in relation to Christianity and Gnosticism. As a bare in-
troduction it is naturally far from being a complete exposition
of this complicated and obscure subject—indeed, most of it is
concerned only with the Christus-lapis parallel. True, this
parallel gives rise to a comparison between the aims of the opus
alchymicum and the central ideas of Christianity, for both are
of the utmost importance in understanding and interpreting the
images that appear in dreams, and in assessing their psychologi-
cal effect. This has considerable bearing on the practice of psy-
chotherapy, because more often than not it is precisely the more
intelligent and cultured patients who, finding a return to the
Church impossible, come up against archetypal material and
thus set the doctor problems which can no longer be mastered
by a narrowly personalistic psychology. Nor is a mere knowledge
of the psychic structure of a neurosis by any means sufficient; for
once the process has reached the sphere of the collective uncon-
scious we are dealing with healthy material, i.e., with the uni-
versal basis of the psyche, variable though this may be with indi-
viduals. Our understanding of these deeper layers of the psyche
is helped not only by a knowledge of primitive psychology and
mythology, but to an even greater extent by some familiarity
with the history of our modern consciousness and the stages im-
mediately preceding it. On the one hand it is a child of the
Church; on the other, of science, in whose beginnings very much
lies hid that the Church was unable to accept—that is to say,
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remnants of the classical spirit and the classical feeling for na-
ture which could not be exterminated and eventually found
refuge in the Natural Philosophy of the Middle Ages. As the
spiritus metallorum and the astrological components of destiny,
the old gods of the planets lasted out many a Christian century.?
Whereas in the Church the increasing differentiation of ritual
and dogma alienated consciousness from its natural roots in the
unconscious, alchemy and astrology were ceaselessly engaged in
preserving the bridge to nature, i.e., to the unconscious psyche,
from decay. Astrology led consciousness back again and again to
the knowledge of Heimarmene, that is, the dependence of char-
acter and destiny on certain moments in time; and alchemy af-
forded numerous “hooks” for the projection of those archetypes
which could not be fitted smoothly intc the Christian process.
It is true that alchemy always stood on the verge of heresy and
that certain decrees leave no doubt as to the Church’s attitude
towards it,'® but on the other hand it was effectively protected
by the obscurity of its symbolism, which could always be ex-
plained as harmless allegory. For many alchemists the allegorical
aspect undoubtedly occupied the foreground to such an extent
that they were firmly convinced that their sole concern was with
chemical substances. But there were always a few for whom
laboratory work was primarily a matter of symbols and their
psychic effect. As the texts show, they were quite conscious of
this, to the point of condemning the naive gold-makers as liars,
frauds, and dupes. Their own standpoint they proclaimed with
propositions like “Aurum nostrum non est aurum vulgi.” Al-
though their labours over the retort were a serious effort to elicit
the secrets of chemical transformation, it was at the same time
—and often in overwhelming degree—the reflection of a parallel
psychic process which could be projected all the more easily into
the unknown chemistry of matter since that process is an uncon-
scious phenomenon of nature, just like the mysterious alteration
of substances. What the symbolism of alchemy expresses is the
whole problem of the evolution of personality described above,
the so-called individuation process.

Whereas the Church’s great buttress is the imitation of

17 Paracelsus still speaks of the “gods” in the mysterium magnum (514, XIII, p.
403); likewise, in the 17th century, the treatise of Abraham FEleazar, Uraltes
chymisches Werk (153), which was influenced by Paracelsus.

18 Cf. Sanchez, 297, Decalog. 2, 49n., 51; and Pignatelli, 267, canon ix.
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Christ, the alchemist, without realizing it and certainly without
wanting it, easily falls victim, in the loneliness and obscure prob-
lems of his work, to the promptings and unconscious assump-
tions of his own mind, since, unlike the Christian, he has no
clear and unmistakable models on which to rely. The authors he
studies provide him with symbols whose meaning he thinks he
understands in his own way; but in reality they touch and stimu-
late his unconscious. Ironical towards themselves, the alchemists
coined the phrase “obscurum per obscurius.” But with this
method of explaining the obscure by the more obscure they only
sank themselves deeper in the very process from which the
Church was struggling to redeem them. For while the dogmas
of the Church offered analogies to the alchemical process, these
analogies, in strict contrast to alchemy, had become detached
from the world of nature through their connection with the
historical figure of the Redeemer. The alchemical four in
one, the philosophical gold, the lapis angularis, the aqua di-
vina, became, in the Church, the four-armed cross on which
the Only-Begotten had sacrificed himself once in history and
at the same time for all eternity. The alchemists ran counter
to the Church in preferring to seek through knowledge rather
than to find through faith, though as medieval people they never
thought of themselves as anything but good Christians. Para-
celsus is a classical example in this respect. But in reality
they were in much the same position as modern man, who
prefers immediate personal experience to belief in traditional
ideas, or rather has it forced upon him. Dogma is not arbi-
trarily invented nor is it a unique miracle, although it is
often described as miraculous with the obvious intent of lift-
ing it out of its natural context. The central ideas of Christian-
ity are rooted in Gnostic philosophy, which, in accordance
with psychological laws, simply had to grow up at a time when
the classical religions had become obsolete. It was founded on
the perception of the symbols thrown up by the process of indi-
viduation which always sets in when the collective dominants of
human life fall into decay. At such a time there is bound to be
a considerable number of individuals who are possessed by
archetypes of a numinous nature that force their way up to the
surface in order to form new dominants. This state of possession
shows itself almost without exception in the fact that the pos-
sessed identify themselves with the archetypal contents of their
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unconscious, and, because théy do not realize that the role which
is being thrust upon them is the effect of new contents still to be
understood, they exemplify these concretely in their own lives,
thus becoming prophets and reformers. In so far as the arche-
typal content of the Christian drama was able to give satisfying
expression to the uneasy and insistent unconscious of the ma-
jority of men, the consensus omnium raised this drama to a uni-
versally binding truth—not of course by an act of judgment, but
by the irrational fact of possession, which is far more effective.
Thus Jesus became the tutelary image or amulet against the
archetypal powers that threatened to possess everyone. The
glad tidings announced: “It has happened, but it will not hap-
pen to you inasmuch as you believe in Jesus Christ, the Son of
God!” Yet it could and it can and it will happen to everyone in
whom the Christian dominant has decayed. For this reason there
have always been people who, not satisfied with the dominants
of conscious life, set forth—under cover and by devious routes, to
their destruction or salvation—to seek direct experience of the
eternal roots, and, following the lure of the restless unconscious
psyche, find themselves in the wilderness where, like Jesus,
they come up against the son of darkness, the dvriyyov mvedpo.
Thus an old alchemist—and he a cleric!—prays: “Horridas
nostrae mentis purga tenebras, accende lumen sensibus!” (Purge
the horrible darknesses of our mind, light a light for our senses!)
The author of this sentence must have been undergoing the
experience of the nigredo, the first stage of the work, which was
felt as “melancholia” in alchemy and corresponds to the en-
counter with the shadow in psychology.

When, therefore, modern psychotherapy once more meets
with the activated archetypes of the collective unconscious, it is
merely the repetition of a phenomenon that has often been ob-
served in moments of great religious crisis, although it can also
occur in individuals for whom the ruling ideas have lost their
meaning. An example of this is the descensus ad inferos depicted
in Faust, which, consciously or unconsciously, is an opus al-
chymicum.

The problem of opposites called up by the shadow plays a
great—indeed, the decisive—role in alchemy, since it leads in the
ultimate phase of the work to the union of opposites in the
archetypal form of the hieros gamos or “chymical marriage.”
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Here the supreme opposites, male and female (as in the Chinese
Yang and Yin), are melted into a unity purified of all opposition
and therefore incorruptible. The prerequisite for this, of course,
is that the artifex should not identify himself with the figures
in the work but should leave them in their objective, imper-
sonal state. So long as the alchemist was working in his labora-
tory he was in a favourable position, psychologically speaking,
for he had no opportunity to identify himself with the arche-
types as they appeared, since they were all projected immediately
into the chemical substances. The disadvantage of this situ-
ation was that the alchemist was forced to represent the incor-
ruptible substance as a chemical product—an impossible under-
taking which led to the downfall of alchemy, its place in the
laboratory being taken by chemistry. But the psychic part of the
work did not disappear. It captured new interpreters, as we can
see from the example of Faust, and from the signal connection
between our modern psychology of the unconscious and al-

chemical symbolism.

Fig. 3. Symbol of the alchemical
work.—From Hermaphroditisches
Sonn- und Mondskind, 87, p. 28.
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Fig. 4. Representation of the symbolic process which begins in chaos and ends in
the birth of the phoenix.—From the Songe de Poliphile, 117, frontispiece.



