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Lama Al-Saud 2018446 

What Does Plato’s Changing View of the Soul Tell Us About His Cosmology? (5123 words)
As student of Socrates and teacher to Aristotle, Plato (c. 424-348 BCE) was a central part of the triumvirate of philosophers who provided the foundation for the intellectual development of the Western world. His writings provided generations of thinkers and philosophers common ground to build their own intellectual constructions, but his work is not a monolith; his writings illustrate that his ideas grow and evolve over time. Several of his works include descriptions of the nature and function of the soul, but these portrayals shift and twist to fit each new narrative. This essay examines these changes through an analysis of five of his works: Phaedo, Phaedrus, Timaeus, The Republic, and Epinomis and then illustrates their influence on the thinking of the Swiss psychologist Carl Gustav Jung (1875-1961). Jung demonstrates his debt to Plato by describing the psyche in terms which are directly influenced by Plato’s works; specifically his theory of individuation and his ideas on the collective unconscious and its archetypes. 
The Soul in Plato’s Works
For the ancient Greeks, philosophy was a virtuous field, for ‘doing philosophy meant trying to understand how to live the life of a just person’.[footnoteRef:2] Because philosophy was seen as an ‘inquiry best pursued in conversation with someone else’, Plato explores philosophical problems through a serious of Socratic discourses, seeking answers through the prism of Socrates’ rhetoric.[footnoteRef:3] The discourses were written over a period of forty years and resist making strict definitions of concepts and terms; a chronological reading illustrates his changing ideas of soul. [2:  Malcolm Schofield, ‘Plato in his Time and Place’, The Oxford Handbook of Plato (2 ed.), ed. Gail Fine, (New York: Oxford University Press, 2019a) p. 2 <DOI: 10.1093/oxfordhb/9780190639730.013.8>.]  [3:  Schofield, ‘Plato in his Time’, p. 2.] 

Phaedo
Phaedo is a deathbed dialogue dramatising the final hours before Socrates’ execution in 399 BCE.[footnoteRef:4] Socrates speaks with his students about life, death, and the immortality of the soul and why he, as a philosopher, is unafraid to die.[footnoteRef:5] As an early work, Phaedo’s inconsistencies suggest that Plato’s conception of the soul was not yet fully realised; as Castagnoli notes, ‘throughout the dialogue the relationship [between] soul and body is described in unstable terms’.[footnoteRef:6] Through their questioning, Socrates’s students reveal that they have an unclear understanding of the nature or function of the soul, and most importantly, whether or not it survives death. Socrates’ assurances suggest that the these concepts had hitherto been insufficiently defined, perhaps even to himself; aside from its immortality which Socrates never questions, he otherwise describes the soul in contradictory terms. [4:  Plato, Euthyphro. Apology. Crito. Phaedo., trans. Chris Emlyn-Jones and William Preddy,  <DOI: 10.4159/DLCL.plato_philosopher-phaedo.2017>.
Luca Castagnoli, ‘The Phaedo on Philosophy and the Soul’, The Oxford Handbook of Plato, ed. Gail Fine, (New York: Oxford University Press, 2019) p. 2 <https://www-oxfordhandbooks-com.ezproxy.uwtsd.ac.uk/view/10.1093/oxfordhb/9780190639730.001.0001/oxfordhb-9780190639730-e-4> [accessed 24 December 2021].]  [5:  Plato, Phaedo, p. 337, section 68d-e.]  [6:  Castagnoli, ‘The Phaedo’, p. 9.] 

Socrates defines the nature of the soul by likening it to his cosmology. He describes the universe as a continuum between the two opposing poles of the divine World of Being and the mortal World of Becoming. The Being is ‘the eternal, the immortal and constant’, and the Becoming is its opposite, mortal and changeable.[footnoteRef:7] Every feature of the universe is defined by its position relative to these poles. His conception of the cosmos is analogous to his idea of the soul and body; the soul is Being, and the body is Becoming.  [7:  Plato, Phaedo, p. 381, section 79d.
Plato, Phaedo, p. 341, section 70a.] 

However, Phaedo portrays the soul as a contradiction in terms: as a product of divinity the soul is eternal and immortal, but is neither perfect nor unchanging; instead it is reactive, damaged by the distractions of the mortal body which hinders it from acquiring truth and knowledge.[footnoteRef:8] On the one hand Socrates describes the soul as divine, and on the other he calls it changeable, a characteristic exclusively associated with mortality: ‘Not only does the soul not have all the properties of the Forms (the soul, for example, is not unchanging), but also it shares some properties with sensible objects, and therefore with the body’.[footnoteRef:9] This contradiction is intensified when describing the soul’s easy pliability: when on Earth, the soul ‘wanders about itself, is confused and becomes dizzy as if drunk,’ when it touches change.[footnoteRef:10] [8:  Plato, Phaedo, p. 327, section 66c.]  [9:  Castagnoli, ‘The Phaedo’, p. 8.]  [10:  Plato, Phaedo, p. 381, section 79c.] 

Cebes asks Socrates about the immortality of the soul, revealing his belief in its mortality and suggesting that it is a subject he has not discussed with his teacher prior to this moment: 
When it separates from the body it may no longer exist anywhere, but be destroyed and annihilated on that very same day the person dies . . . emerging like a breath or puff of smoke it may fly away and disappear and no longer exist anywhere.[footnoteRef:11] [11:  Plato, Phaedo, p. 341, section 70a.] 

Socrates counters by mentioning two points of belief his followers are familiar with: metempsychosis, and the theory of recollection.[footnoteRef:12] Both of these ideas presuppose the survival of the soul after physical death: the first involves the soul’s reincarnation into new bodies, and the second is the result of the fact that the soul learns from each lifetime; over sufficient lifetimes, knowledge is no longer learned but remembered. [12:  Plato, Phaedo, p. 343, section 70d.
Plato, Phaedo, p. 355, section 73a.] 

Socrates suggests that the function of the soul is to seek truth and knowledge, something that it can do naturally when it is free; however when it is joined with a body, it becomes hindered by the temptations of the physical realm: ‘[the body] fills us with all kinds of passions, desires, fears and illusions as well as much nonsense . . . For nothing causes us wars, revolts and battles other than the body and its appetites’.[footnoteRef:13] There is a consequence of earthly incarnation—the soul is judged for the actions the body takes. The struggle of the soul in the face of temptation illustrates its hybrid nature as both divine and changeable. However even this idea is subject to change. After spending the first half of the dialogue setting up the opposition between the soul and the body as one where physicality posed a real threat to the integrity of the soul, Socrates reverses his position, saying, ‘whenever soul and body are in the same place nature directs the latter to serve and be governed and the former to govern and be master’.[footnoteRef:14] This sudden reversal eliminates the notion of struggle and temptation altogether leaving the soul free to pursue truth and knowledge unscathed. As Castagnoli states, ‘The soul is sometimes said to be imprisoned or enslaved to the body, sometimes to rule over it. The suggestion that nature instructs the soul to rule, and the body to play the slave, brings home a normative notion not only of the separation of the soul from the body, but also of its superiority’.[footnoteRef:15] Phaedo is a work which describes a cosmology composed of opposites, but fails to commit itself to a singular vision for a definition of the soul. In one conception the soul is a device that straddles both the World of Being and Becoming, embodying the power struggle between them. In a second conception, the soul rules and governs the body, which obeys and serves it in turn. These contradictions imperfectly define the soul, suggesting Plato’s doctrine had not yet been fully realised. [13:  Plato, Phaedo, p. 327, section 66c.]  [14:  Plato, Phaedo, p. 383, section 80a.]  [15:  Castagnoli, ‘The Phaedo’, p. 8.] 

Phaedrus
Written circa 370 BCE, Phaedrus is a Socratic dialogue concerned with rhetoric, the soul, and romantic love.[footnoteRef:16] In Phaedrus, Plato describes the soul as ‘divine, and man's most precious possession.’[footnoteRef:17] As in Phaedo, he once again provides two contradictory definitions for the concept of soul; in one sense it remains changeable, and in the second it has been expanded to include Reason, allowing its component parts to retain their integrity.   [16:  Plato, Phaedrus, trans. Benjamin Jowett (Project Gutenberg) <https://librarysearch.uwtsd.ac.uk/permalink/44WHELF_UWTSD/1ir6fgh/cdi_gutenberg_primary_1636> [accessed 12 December 2021].]  [17:  Robinson, ‘The Laws and the Epinomis’, p. 145.] 

He begins with a new definition of the soul’s nature, describing it as being always in motion: ‘Self-motion is the very idea and essence of the soul . . . for the body which is moved from without is soulless, but that which is moved from within has a soul, for such is the nature of the soul’.[footnoteRef:18] The soul’s motion marks it as divine, indicating that it is immortal—not born or made, a point Socrates clarifies: ‘[the soul] can neither be destroyed nor begotten, else the whole heavens and all creation would collapse and stand still, and never again have motion or birth’.[footnoteRef:19] However, in a new metaphor, he describes the soul as having wings, the corporeal element which is ‘most akin to the divine’ allowing it to travel between heaven and earth.[footnoteRef:20] This movement between Being and Becoming indicates that it remains changeable:  [18:  Plato, Phaedrus, p. 47, section 245e.]  [19:  Plato, Phaedrus, p. 47, section 245d.]  [20:  Plato, Phaedrus, p. 47, section 246d.] 

When perfect and fully winged she soars upward, and orders the whole world, whereas the imperfect soul, losing her wings and drooping in her flight at last settles on the solid ground—there finding a home, she receives an earthly frame . . . And this composition of soul and body is called a living and mortal creature.[footnoteRef:21] [21:  Plato, Phaedrus, p. 47, section 246c.] 

The changeable nature extends to the soul’s very structure. When the wings fly up into the upper region, they grow strong and the soul can benefit from divine beauty, wisdom, and goodness. The soul is naturally drawn to such things, but can be influenced by ‘evil and foulness and the opposite of good’ which makes it weaker and more likely to fall back to Earth.[footnoteRef:22] The movement of the soul is determined by the mutability of its virtue, a shifting condition which directly determines the quality of its wings and the location it finds itself in. Goodness means strong wings and higher flight, but giving in to temptation can damage them, forcing the soul down to earth and into mortal form.  [22:  Plato, Phaedrus, p. 48, section 246e.] 

Like Phaedo however, Phaedrus demonstrates inconsistency in the portrayal of the soul. Plato returns to his notion of the soul’s struggle in the work, using the metaphor of the charioteer to break the cosmological dualism and describe a different set of dynamics that changes the meaning significantly. Phaedrus’ struggle is embodied by a charioteer who must wrestle the two opposing inclinations towards heaven and earth like the horses of a chariot. One horse is fine and noble and represents the soul and Being, the other is rough and ignoble, representing the body and Becoming.[footnoteRef:23] The horses fight to lead the chariot in the direction they prefer. The innovation in this metaphor is the addition of the charioteer, to whom Plato shifts agency. Brisson associates the three elements in this soul structure with Nous, Thymos, and Epithymia: [23:  Plato, Phaedrus, p. 47, section 246a.] 


The charioteer can be identified with intellect (nous), and the two horses with spirit (thymos) and desire (epithymia). . . . Hence, the soul is a totality consisting of three parts, that are not pieces, but functional activities.[footnoteRef:24]  [24:  Luc Brisson, ‘How to Make a Soul in the Timaeus’, Plato’s Timaeus: Proceedings of the Tenth Symposium Platonicum Pragense, Ed: Chad Jorgenson, Filip Karfík, and Štěpán Špinka (2020), p. 70  <https://brill-com.ezproxy.uwtsd.ac.uk/downloadpdf/book/9789004437081/BP000011.pdf> [accessed 23 December 2021]. ] 


Representing reason, the charioteer ‘upgrades’ the soul into tripartite form. Reason implies choice; Plato is expanding the notion of the soul to fit what contemporary thinking calls the mind. If the charioteer strives to live a virtuous life he must steer his white horse (Thymos) upwards, wrestling all the while with his black horse (Epithymia), whose only desire is to descend: ‘the vicious steed goes heavily, weighing down the charioteer to the earth’.[footnoteRef:25] Nous adds agency and intentionality and recognises consequences; this is an improvement in logic which permits the horses to retain their essential qualities without compromise. No matter where the chariot ends up, the white horse remains white. [25:  Plato, Phaedrus, p. 48, section 247b.] 

The description of the soul in Phaedrus is more complex than that of Phaedo, building on the notion of struggle through the metaphor of the battling horses, and invalidating the previous work’s notion that soul is to ‘govern and be master’ and the body to ‘be governed and serve’.[footnoteRef:26] [26:  Plato, Phaedo, p. 383, section 80a.] 

Republic 
Plato’s Republic, likely composed around 375 BCE, includes an examination of the soul as an analogue to the state.[footnoteRef:27] Socrates claims that the republic is a reflection of the needs and desires of the individuals which comprise it: ‘In each of us there are the same principles and habits which there are in the state; and that from the individual they pass into the state’.[footnoteRef:28] Just as the polis is an aggregate of social categories (such as ruling, administration, and labor classes), the soul is partitioned, consisting of discreet elements that provide specific functions.  [27:  Plato, The Republic, trans. Benjamin Jowett, London: Oxford UP, 1888 <https://www.gutenberg.org/files/55201/55201-h/55201-h.htm> [accessed 11 December 2021].
Sean Sayers, 'Plato and the Republic', in Plato's Republic (Edinburgh University Press, 1999), p. 4 <http://www.jstor.org.ezproxy.uwtsd.ac.uk/stable/10.3366/j.ctvxcrtht.5> [accessed 21 December 2021].]  [28:  Plato, The Republic, p. 127, section 435e.] 

Socrates begins his discussion by questioning whether the soul’s form is simple or composite, making no further mention of the charioteer metaphor from Phaedrus: ‘But the question is . . . whether these principles are three or one . . . whether the whole soul comes into play in each sort of action.’[footnoteRef:29] He is referring to the notion that when faced with a moral choice, the individual is conflicted and feels Good and Evil struggle like separate entities within himself, suggesting that the soul might lack a unified purpose. Socrates states that although it may appear that the same object (such as one’s soul) cannot inhabit two separate states of being simultaneously (such as advocating for both good and evil, for example), it actually can if it is divided into parts. He uses a spinning top as an example: a single object can be both at motion and at rest simultaneously; as it spins, its circumference moves but its axis stands still.[footnoteRef:30] This distinction leads to a definition of the soul as a tripartite structure whose parts can occupy different states simultaneously; like the hands of an archer, they ‘push and pull the bow at the same time’.[footnoteRef:31]  [29:  Plato, The Republic, p. 127, section 436b.]  [30:  Plato, The Republic, p. 128, section 436e.]  [31:  Plato, The Republic, p. 131, section 439c.] 

The tripartite soul consists of the rational Nous, the Thymos ruled by Passion, and the Epithymia ruled by Desire. Although the latter two divisions might seem overlapping, Socrates stresses they have different purposes: Passion serves the spirit, whereas Desire serves the body.[footnoteRef:32] Nous is the primary force of the soul: ‘The rational principle, which is wise, has the care of the whole soul, to rule’.[footnoteRef:33] Thymos, the will to act, is allied with Nous, ‘like the auxiliaries of the just city, whose distinctive job is to support the policies and judgments passed down by the rulers . . . [Thymos] support[s] and defend[s] the practical decisions and commands of the reasoning part’.[footnoteRef:34] Thus, Nous and Thymos [32:  Plato, The Republic, p. 133, section 441a.]  [33:  Plato, The Republic, p. 134, section 441e.]  [34:  Josh Wilburn, 'The Spirited Part of the Soul in Plato’s Timaeus', Journal of the History of Philosophy, 52 (2014), p.627 <https://philpapers.org/archive/WILTSP-2.pdf> [accessed 29 December 2021].] 

will rule over [Epithymia] which in each of us is the largest part of the soul and by nature the most insatiable of gain; over this they will keep guard, lest, waxing great and strong with the fullness of bodily pleasures,  . . . [Epithymia], no longer confined to her own sphere, should attempt to enslave and rule those who are not her natural-born subjects, and overturn the whole life of man.[footnoteRef:35] [35:  Plato, The Republic, p. 135, section 442b.] 

In this conception, the soul contains the entirely of the struggle within itself. Reason and Passion join forces to resist Desire. As with Phaedrus’ charioteer, Nous attempts to steer the soul towards virtue, which is ‘the health and beauty and well-being of the soul, [unlike vice which is] the disease and weakness and deformity of the same’.[footnoteRef:36] Using the metaphor of music, Socrates notes that a virtuous man   [36:  Plato, The Republic, p. 138, section 444e.] 

sets in order his own inner life . . . when he has bound together the three principles within him, which may be compared to the higher, lower, and middle notes of the scale . . . then he proceeds to act . . . always thinking and calling that which preserves and co-operates with this harmonious condition.[footnoteRef:37]  [37:  Plato, The Republic, p. 137, section 444a.] 

In Republic, the virtuous soul is not one where the alliance of Nous and Thymos win at all costs, but one where all three parts of the soul are expressed harmoniously. 
Timaeus 
Plato’s Timaeus describes soul as a fundamental element of all creation, stating that the cosmos itself, as well as the gods, mankind, and even animals and plants, have souls.[footnoteRef:38] Written around 360 BCE, Timaeus adds the cosmogony of the World Soul—the unifying Nous that orders the universe—to Plato’s discussion of soul. The dialogue recounts the Demiurge’s creation of the cosmos by using the eternal Forms as models, bringing the world ‘into existence as a Living Creature endowed with soul and reason.[footnoteRef:39] The World Soul weaves itself through the heavens, ‘a divine beginning of unceasing and intelligent life lasting throughout all time’ infusing the cosmos with Nous that Robinson claims was provided to ‘create, maintain and perceive rational order . . . [because] it is able to perceive the Forms.’[footnoteRef:40]  [38:  Plato, Timaeus. Critias. Cleitophon. Menexenus. Epistles., trans. R. G. Bury 1929 <DOI: 10.4159/DLCL.plato-philosopher_timaeus.1929>.]  [39:  Plato, Timaeus, p.55,  section 30c.]  [40:  Plato, Timaeus, p.72,  section 37a.
James V. Robinson, 'The Tripartite Soul in the "Timaeus"', Phronesis, 35 (1990), p. 106 <http://www.jstor.org.ezproxy.uwtsd.ac.uk/stable/4182349> [accessed 24 December 2021].] 

The World Soul is used by the Demiurge as the substance on which the lower souls are based: 
and once more into the former bowl, wherein He had blended and mixed the Soul of the Universe, He poured the residue of the previous material, mixing it in somewhat the same manner, yet no longer with a uniform and invariable purity, but second and third in degree of purity.[footnoteRef:41]  [41:  Plato, Timaeus, p.91,  section 41e.] 

Having been built from the World Soul which governs the universe, the human soul was expected to govern the human body.[footnoteRef:42] As will be seen again later in Epinomis, the Demiurge confers authority to the soul partly because as an immortal construct, it is ‘older than Body and prior in birth and excellence, since she was to be the mistress and ruler’.[footnoteRef:43]  [42:  Robinson, ‘The Tripartite Soul’, p. 106.]  [43:  Plato, Timaeus, p. 65, section 34c.] 

The assembly of mankind was handed over to the young gods who were put in charge of ‘framing and controlling all the rest of the human soul which it was still necessary to add’.[footnoteRef:44] As in Phaedrus and Republic, the soul is described as tripartite: the gods placed the Nous in the head, the Thymos in the chest, and the Epithymia in the belly.[footnoteRef:45] Wilburn suggests that there is ‘some sort of intra-psychic “communication”’ between the Nous and the Thymos that permits them to unite and resist the power of the Epithymia: ‘just as in the Republic, spirit's superior relationship with reason distinguishes it from appetite: in contrast to the obedient spirited part, the appetitive part of the soul continues to be a potentially subversive and disruptive force.’[footnoteRef:46] The Nous requires the cooperation of the Thymos because it is ‘the spirit’s job to restrain the appetites’ even by force.[footnoteRef:47] Thus, the strength of this alliance in individual souls determines the success the individual has in living a just life. [44:  Plato, Timaeus, p. 93, section 42e.]  [45:  Wilburn, ‘The Spirited Part’, p. 627.]  [46:  Wilburn, ‘The Spirited Part’, p. 627.
Wilburn, ‘The Spirited Part’, p. 628.]  [47:  Wilburn, ‘The Spirited Part’, p. 629.] 

The function of the human soul is to maintain order and balance; its relative success or failure is reflected in the soul’s onward journey through metempsychosis. Timaeus states that the souls of humans who live a just life return for a time to their native stars and are reborn to a blessed and congenial life. Those who did not live justly come back as progressively lower beings (ranging from human women to beasts and insects) depending on the degree of their sins.[footnoteRef:48] This downward cycle will never cease until one allows Nous to rule the soul and dominate the chaos within. [48:  Plato, Timaeus, p. 92, section 42c.] 

Epinomis
Through the narrator Cleinias, Epinomis discusses the relative natures of body and soul, but in very different terms than those seen in Phaedrus or Republic.[footnoteRef:49] Gone is the notion of struggle, and instead of a tripartite structure, the soul is unitary, unchangeable, and portrayed as a separate entity from ‘mind’.  [49:  Plato, Charmides. Alcibiades I and II. Hipparchus. The Lovers. Theages. Minos. Epinomis., trans. W. R. M. Lamb < DOI: 10.4159/DLCL.plato_philosopher-epinomis.1927>.] 

Cleinias begins by defining his terms, stating that ‘a living creature is most truly described by its nature, as a case of one combination of soul and body so uniting as to beget one shape’.[footnoteRef:50] Soul is a component part in every being, including the intelligent stars and planets. The soul, ‘that really most divine creature’ is immortal; the body, by contrast, is born of mortal earth, which, as a category, includes ‘all men, [as well as] all things that have many feet or none, and those that move along and that stay still, held in place by roots’.[footnoteRef:51]  [50:  Plato, Epinomis, p. 451, section 981b.]  [51:  Plato, Epinomis, p. 451, section 982b.
Plato, Epinomis, p. 453, section 982d.] 

Cleinias states that since the soul is eternal and not born, it is superior to the body which is newly born of earth: 
That which is better and more ancient and more godlike is credibly so in comparison with the the junior, and the less honoured; and everywhere, a thing governing is senior to a thing governed, and the driver every way senior to the driven. So much, then, let us conclude--that soul is senior to body.[footnoteRef:52]  [52:  Plato, Epinomis, p. 451, section 981a.] 

This seniority implies authority, and in this case, Cleinias supports the notion that the soul is in charge, ruling over body: 
when the soul has taken the best counsel in accord with the best mind, comes out as the perfect thing in truth and in accord with mind, and not even adamant could ever prove stronger than it or more inalterable (my emphasis).[footnoteRef:53]  [53:  Plato, Epinomis, p. 455, section 982c.] 

Soul and mind are separate entities, with soul described as being stronger than the mythical element adamant, the strongest of all earthly materials.[footnoteRef:54] This version of the soul is quite different from the fragile, porous soul of earlier portrayals; instead of being damaged by desire or temptation, this soul is inviolable; it does not possess fragile wings, is not endangered by a lack of virtue, and resists all change. [54:  Hesiod, Theogony, trans. Richard S. Caldwell, (Cambridge MA: Focus Classical Library, 1987), p. 38 <https://archive.org/details/hesiodstheogony00hesi/page/38/mode/2up> [accessed 29 December 2021].] 

Carl Gustav Jung
Despite having been born more than two thousand years after Plato’s death, Jung’s work is indebted to his ideas. He is credited with the formulation of two theories which, at their base, draw from Platonic thinking: his process of individuation, and his theory of the collective unconscious and its archetypes. Unlike Plato’s interest in the immortal soul, however, Jung’s focus was the human mind. Jung writes, ‘I confine myself to the psychology of anthropomorphic ideas and have never maintained that I possess the slightest trace of metaphysical knowledge’.[footnoteRef:55] Yet his work is nonetheless infused with metaphysical language. Like Plato, Jung devises a mental construct to explain humanity’s inner life. He describes the mind as an inner cosmos—the psyche and subconscious have dimension and the collective unconscious has an interiority that harbours the images and anxieties that permeate the individual’s dreams and visions.  [55:  C. G. Jung, Letters Volume 2: 1951-1961, ed. Gerhard Adler, trans. R. F. C. Hull, (Routledge, 1973) pp. 64-55.] 

Individuation
In a process that recalls the struggles of Phaedrus’s charioteer to unite his feuding horses, Jung’s theory of individuation centres on the analysis of the subconscious mind with the goal of integrating the conscious and the subconscious into a healthy synthesis.[footnoteRef:56] Jung calls individuation, ‘the process by which a person becomes a psychological “individual,” that is, a separate, indivisible unity or “whole”.[footnoteRef:57] Jung was drawn to the idea of individuation because he felt that mental illness was an expression of disunity and dissociation.[footnoteRef:58] [56:  Jung, Storr and Beebe, 'Introduction', p. 15.]  [57:  C. G. Jung, 'A Study in the Process of Individuation', in Collected Works of C.G. Jung, Volume 9 (Part 1), ed. by GERHARD ADLER and R. F. C. HULL (Princeton University Press, 1969d), p. 275 <http://www.jstor.org.ezproxy.uwtsd.ac.uk/stable/j.ctt5hhrnk.16> [accessed 24 December 2021].]  [58:  Jung, Storr and Beebe, 'Introduction', p. 14.] 

Individuation is achieved through an examination of the subconscious for clues to highlight the divisions within a psyche and then reunifying it by ‘making the divided selves conscious of each other’.[footnoteRef:59] The clues Jung sought took the guise of images modelled on the archetypes of the collective unconscious, and represent ‘expressions of aspects of the individual which were neglected or unrealised; or, [symptoms of] divergence from the individual's proper path’.[footnoteRef:60] Like the wayward chariot, ‘the psyche consists of two incongruous halves which together should form a whole.’[footnoteRef:61] These feuding parts contribute to the disunity, as ‘consciousness succumbs all too easily to unconscious influences, and . . . unconscious motives overrule our conscious decisions, especially in matters of vital importance.’[footnoteRef:62] Thus, for Jung a healthy psyche is reminiscent of Socrates’s healthy soul—struggle has been replaced with harmony. Despite its uniqueness and wholeness, however, Jung’s individuated psyche is not a solitary construct—it exists within the metaphysical context of the collective unconscious.  [59:  Jung, Storr and Beebe, 'Introduction', p. 14.]  [60:  Jung, Storr and Beebe, 'Introduction', p. 18.]  [61:  Jung, ‘A Study in the Process’, p. 287.]  [62:  Jung, ‘A Study in the Process’, p. 282.] 

The Collective Unconscious, Archetypes, and the World Soul
Jung felt that the subconscious minds of all people share a basic type of communication which he called the collective unconscious: ‘a myth-producing level of mind which was common to all men’.[footnoteRef:63] The collective unconscious resonates with Platonic thought because like the World Soul, it is a metaphysical matrix—the unifying Nous that orders all consciousness. As Jung describes it: ‘The collective unconscious is a part of the psyche which . . . does not . . . owe its existence to personal experience and consequently is not a personal acquisition.[footnoteRef:64] Like Plato’s divine realm, the collective unconscious is set apart from the individual psyche which does not inhabit it directly. Cashford describes it as a ‘mirror world which counterbalances our conscious momentary picture of the world, and, independent of our consciousness . . . also reveals the 'inside' of the whole of the world itself’.[footnoteRef:65] Like the virtuous charioteer in Phaedrus who gets a glimpse of heaven, the individual psyches feel the influence of the collective unconscious even if they don’t inhabit the same metaphysical space.  [63:  Jung, Storr and Beebe, 'Introduction', p. 16.]  [64:  C. G. Jung, 'The Concept of the Collective Unconscious', in Collected Works of C.G. Jung, Volume 9 (Part 1), ed. by GERHARD ADLER and R. F. C. HULL (Princeton University Press, 1969a), p. 42 <http://www.jstor.org.ezproxy.uwtsd.ac.uk/stable/j.ctt5hhrnk.7> [accessed 24 December 2021].]  [65:  Jules Cashford, ‘Who is My Jung?’, Journal of Analytical Psychology, 63 (2018), p. 331 <https://librarysearch.uwtsd.ac.uk/permalink/44WHELF_UWTSD/1ir6fgh/cdi_proquest_miscellaneous_2038270940> [accessed 29 December 2021].] 

Just as the Divine region houses the Forms, the collective unconscious houses the archetypes. The Forms are the models for creation, and the archetypes are the models for the psychic imagery of the mind—in Jung’s words, ‘synonymous with [Form] in the Platonic usage.’[footnoteRef:66] Archetypes are ‘pre-existent forms . . . which can only become conscious secondarily and which give definite form to certain psychic contents.’[footnoteRef:67] Frentz calls them ‘spiritual potentials for living a morally responsible life.’[footnoteRef:68] Jung described Plato’s role in the formulation of the archetypes as theory: [66:  Jung, ‘Psychological Aspects’, p. 75.]  [67:  Jung, 'The Concept’, p. 43.]  [68:  Frentz, Thomas S., ‘Memory, Myth, and Rhetoric in Plato's “Phaedrus”’, Rhetoric Society Quarterly, 36 (2006), p. 244 <http://www.jstor.org.ezproxy.uwtsd.ac.uk/stable/3886313> [accessed 31 December 2021].] 

In former times, . . . it was not too difficult to understand Plato's conception of the Idea as supraordinate and pre-existent to all phenomena . . . Were I a philosopher, I should continue in this Platonic strain and say: Somewhere, in "a place beyond the skies," there is a prototype or primordial image . . . that is pre-existent and supraordinate to all phenomena.[footnoteRef:69] [69:  Jung, C. G., 'Psychological Aspects of the Mother Archetype', in Collected Works of C.G. Jung, Volume 9 (Part 1), ed. by GERHARD ADLER and R. F. C. HULL (Princeton University Press, 1969), p. 75 <http://www.jstor.org.ezproxy.uwtsd.ac.uk/stable/j.ctt5hhrnk.9> [accessed 26 December 2021].] 

The archetypes ‘preform and continually influence our thoughts and feelings and actions’, constituting a language of sorts for the subconscious that is both received and shared; because all people are influenced by this metaphysical matrix, there arises a fundamental understanding, a form of direct communication uniting all of humanity.[footnoteRef:70]  [70:  Jung, ‘Psychological Aspects’, p. 79.] 

Conclusion
Whether simple or composite, struggling with desire or masters of the body, Plato’s souls describe the multiplicity of the human condition. Despite shifting specifics in his portrayal, his universal message is that some part of us is eternal and will endure. Phaedo describes a changeable soul that easily loses its way, Phaedrus and Republic describe its parts as unchanging but struggling for dominance, Epinomis describes a singular soul without struggle, and Timaeus describes a creation entirely infused with soul. Plato cautions us to remain just in the face of the challenges that distract and tempt for they lead to disharmony. Carl Jung agrees, finding parallels in Plato for ideas of his own: the World Soul is Jung’s collective unconscious, and Plato’s soul is Jung’s psyche. As analogues to Plato’s Forms, Jung’s archetypes are the paradigms available to all people, a metaphysical language that rises through the collective unconscious to signal a psychic disunity. A fragmented psyche needs individuation—the harmonious fusion of the conscious and subconscious, a harmonious wholeness.



Bibliography
Brisson, Luc, ‘How to Make a Soul in the Timaeus’, Plato’s Timaeus: Proceedings of the Tenth Symposium Platonicum Pragense, Ed: Chad Jorgenson, Filip Karfík, and Štěpán Špinka (2020) <https://brill-com.ezproxy.uwtsd.ac.uk/downloadpdf/book/9789004437081/BP000011.pdf> [accessed 23 December 2021] 
Cashford, Jules, ‘Who is My Jung?’, Journal of Analytical Psychology, 63 (2018), 322-335 <https://librarysearch.uwtsd.ac.uk/permalink/44WHELF_UWTSD/1ir6fgh/cdi_proquest_miscellaneous_2038270940> [accessed 29 December 2021]
Castagnoli, Luca, ‘The Phaedo on Philosophy and the Soul’, The Oxford Handbook of Plato, ed. Gail Fine, (New York: Oxford University Press, 2019) <https://www-oxfordhandbooks-com.ezproxy.uwtsd.ac.uk/view/10.1093/oxfordhb/9780190639730.001.0001/oxfordhb-9780190639730-e-4> [accessed 24 December 2021]
Frentz, Thomas S., ‘Memory, Myth, and Rhetoric in Plato's “Phaedrus”’, Rhetoric Society Quarterly, 36 (2006), 243-262, <http://www.jstor.org.ezproxy.uwtsd.ac.uk/stable/3886313> [accessed 31 December 2021]
Gerson, Lloyd P., Knowing Persons: A Study in Plato (Oxford: Oxford University Press, 2006) <DOI: 10.1093/acprof:oso/9780199288670.003.0003>
Hesiod, Theogony, trans. Richard S. Caldwell, (Cambridge MA: Focus Classical Library, 1987) <https://archive.org/details/hesiodstheogony00hesi/page/38/mode/2up> [accessed 29 December 2021]
Jung, C. G., 'A Study in the Process of Individuation', in Collected Works of C.G. Jung, Volume 9 (Part 1), ed. by GERHARD ADLER and R. F. C. HULL (Princeton University Press, 1969d), pp. 290-354, <http://www.jstor.org.ezproxy.uwtsd.ac.uk/stable/j.ctt5hhrnk.16> [accessed 24 December 2021]
Jung, C. G., 'Concerning Rebirth', in Collected Works of C.G. Jung, Volume 9 (Part 1), ed. by GERHARD ADLER and R. F. C. HULL (Princeton University Press, 1969a), pp. 111-148 <http://www.jstor.org.ezproxy.uwtsd.ac.uk/stable/j.ctt5hhrnk.10> [accessed 24 December 2021]
Jung, C. G., 'Letters: 1909-1961', in Selected Letters of C.G. Jung, 1909-1961, ed. by Gerhard Adler (Princeton University Press, 1975), pp. 3-210 <http://www.jstor.org.ezproxy.uwtsd.ac.uk/stable/j.ctt7ztw2h.6> [accessed 28 December 2021]
Jung, C. G., Letters Volume 2: 1951-1961, ed. Gerhard Adler, trans. R. F. C. Hull, (Routledge, 1973)
Jung, C. G., 'Psychological Aspects of the Mother Archetype', in Collected Works of C.G. Jung, Volume 9 (Part 1), ed. by GERHARD ADLER and R. F. C. HULL (Princeton University Press, 1969), pp. 73-110, <http://www.jstor.org.ezproxy.uwtsd.ac.uk/stable/j.ctt5hhrnk.9> [accessed 26 December 2021]
Jung, C. G., 'The Concept of the Collective Unconscious', in Collected Works of C.G. Jung, Volume 9 (Part 1), ed. by GERHARD ADLER and R. F. C. HULL (Princeton University Press, 1969a), pp. 42-53, <http://www.jstor.org.ezproxy.uwtsd.ac.uk/stable/j.ctt5hhrnk.7> [accessed 24 December 2021]
‘Plato’, Brill's New Pauly Online: Encyclopedia of the Ancient World, (Leiden: Brill, 2005) <https://referenceworks-brillonline-com.ezproxy.uwtsd.ac.uk/entries/brill-s-new-pauly/plato-e927070?s.num=0&s.rows=20&s.f.s2_parent=s.f.book.brill-s-new-pauly&s.q=Plato> [accessed 15 December 2021]
Plato, Charmides. Alcibiades I and II. Hipparchus. The Lovers. Theages. Minos. Epinomis., trans. W. R. M. Lamb < DOI: 10.4159/DLCL.plato_philosopher-epinomis.1927>
Plato, Euthyphro. Apology. Crito. Phaedo., trans. Chris Emlyn-Jones and William Preddy <DOI: 10.4159/DLCL.plato_philosopher-phaedo.2017>
Plato, Phaedrus, trans. Benjamin Jowett (Project Gutenberg) <https://librarysearch.uwtsd.ac.uk/permalink/44WHELF_UWTSD/1ir6fgh/cdi_gutenberg_primary_1636> [accessed 12 December 2021]
Plato, The Republic, trans. Benjamin Jowett, London: Oxford UP, 1888 <https://www.gutenberg.org/files/55201/55201-h/55201-h.htm> [accessed 11 December 2021].
Plato, Timaeus. Critias. Cleitophon. Menexenus. Epistles., trans. R. G. Bury 1929 <DOI: 10.4159/DLCL.plato-philosopher_timaeus.1929>
Robinson, James V., 'The Tripartite Soul in the "Timaeus"', Phronesis, 35 (1990), 103-110 <http://www.jstor.org.ezproxy.uwtsd.ac.uk/stable/4182349> [accessed 24 December 2021]
Robinson, T. M., 'The Laws and the Epinomis', Plato's Psychology (2nd Edition) (University of Toronto Press, 1995), pp. 145-157 <http://www.jstor.org.ezproxy.uwtsd.ac.uk/stable/10.3138/j.ctvcj2z2f.14> [accessed 24 December 2021]
Sayers, Sean, 'Plato and the Republic', in Plato's Republic (Edinburgh University Press, 1999), pp. 1-8 <http://www.jstor.org.ezproxy.uwtsd.ac.uk/stable/10.3366/j.ctvxcrtht.5> [accessed 21 December 2021]
Schofield, Malcolm, ‘Plato in his Time and Place’, The Oxford Handbook of Plato (2 ed.), ed. Gail Fine, (New York: Oxford University Press, 2019a) <DOI: 10.1093/oxfordhb/9780190639730.013.8>
Wilburn, Josh, 'The Spirited Part of the Soul in Plato’s Timaeus', Journal of the History of Philosophy, 52 (2014), 627-652 <https://philpapers.org/archive/WILTSP-2.pdf> [accessed 29 December 2021]
image1.png
PRIFYSGOL CYMRYU —————
Y Drindod Dewi Sant
UNIVERSITY OF WALES

Trinity Saint David





