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EDITORIAL NOTE

A s the author‒s Forew ord indicates, the volum e from  w hich the present translation has been m ade is
an extensive revision, published in 1952, of W andlungen und Sym bole der Libido, published in 1912.*
The reasons for this revision and its extent are explained by D r. Jung and need no further com m ent
here.

The present translation differs in certain respects from  the revised Sw iss
edition. First of all, the num ber of illustrations has been reduced. In the Sw iss
edition, these had been inserted to am plify the text rather than to illustrate. It
seem ed to the Editors that the illustrations som etim es had the disadvantage of
interrupting the text unduly, and after careful consideration it w as decided
that only those having a direct relevance to the text should be included.
A m ong these, som e new  photographs and substitutions have been used.
Secondly, an appendix containing the com plete M iller fantasies has been
added. Since these w ere available only in a French text published in 1906 in
the Archives de psychologie, a translation by Philip M airet has been provided.
The textual quotations are also from  this translation. O ther differences from
the Sw iss edition result from  bringing the volum e into conform ity w ith the
general plan for the C ollected W orks. A  bibliography has been added, and
accordingly the references in the footnotes have been som ew hat shortened.
In respect to the quotations from  various languages, special m ention m ust

be m ade of the w ork of D r. A . W asserstein and D r. M arie-Louise von Franz
in checking and translating som e of the Latin and G reek texts. The
philological m aterial has been checked over by D r. Leopold Stein.



EDITORIAL NOTE TO THE SECOND EDITION

For this edition, appearing ten years after the first, bibliographical citations and entries have been
revised in the light of subsequent publications in the C ollected W orks and in the Standard Edition of
Freud‒s w orks, som e translations have been substituted in quotations, and other essential corrections
have been m ade, but there have been no changes of substance in the text.

TRANSLATOR‒S NOTE

D uring the preparation of this volum e, the text of the original English translation by B eatrice M .
H inkle, first published in A m erica in 1916 under the title Psychology of the U nconscious, w as freely
consulted. C ertain of the quotations of poetry there rendered by Louis U nterm eyer have been taken
over into the present edition, som etim es w ith slight m odifications. For som e of the quotations from
Faust, I am  indebted to Philip W ayne, both for extracts from  his published version of Part 1 and for
passages from  Part 2 specially translated for this volum e. Q uotations from  Latin and G reek sources are
taken w hen possible from  existing translations, but m ostly they are of a com posite nature, resulting
from  com parison of the existing translations w ith the original texts and w ith the G erm an versions used
by the author, w ho in som e cases translated direct from  the originals. For the purpose of com parison,
reference is som etim es m ade, in square brackets, to an existing translation although it has not been
quoted.

For the 1974 printing, the A uthor‒s N ote to the first A m erican/English edition has been added on p.
xxx.
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FOREW ORD TO THE FOURTH (SW ISS) EDITION1

I have long been conscious of the fact that this book, w hich w as w ritten thirty-seven years ago,
stood in urgent need of revision, but m y professional obligations and m y scientific w ork never left m e
sufficient leisure to settle dow n in com fort to this unpleasant and difficult task. O ld age and illness
released m e at last from  m y professional duties and gave m e the necessary tim e to contem plate the sins
of m y youth. I have never felt happy about this book, m uch less satisfied w ith it: it w as w ritten at top
speed, am id the rush and press of m y m edical practice, w ithout regard to tim e or m ethod. I had to fling
m y m aterial hastily together, just as I found it. There w as no opportunity to let m y thoughts m ature.
The w hole thing cam e upon m e like a landslide that cannot be stopped. The urgency that lay behind it
becam e clear to m e only later: it w as the explosion of all those psychic contents w hich could find no
room , no breathing-space, in the constricting atm osphere of Freudian psychology and its narrow
outlook. I have no w ish to denigrate Freud, or to detract from  the extraordinary m erits of his
investigation of the individual psyche. B ut the conceptual fram ew ork into w hich he fitted the psychic
phenom enon seem ed to m e unendurably narrow . I am  not thinking here of his theory of neurosis, w hich
can be as narrow  as it pleases if only it is adequate to the em pirical facts, or of his theory of dream s,
about w hich different view s m ay be held in all good faith; I am  thinking m ore of the reductive
causalism  of his w hole outlook, and the alm ost com plete disregard of the teleological directedness
w hich is so characteristic of everything psychic. A lthough Freud‒s book The Future of an Illusion dates
from  his later years, it gives the best possible account of his earlier view s, w hich m ove w ithin the
confines of the outm oded rationalism  and scientific m aterialism  of the late nineteenth century.

A s m ight be expected, m y book, born under such conditions, consisted of
larger or sm aller fragm ents w hich I could only string together in an
unsatisfying m anner. It w as an attem pt, only partially successful, to create a
w ider setting for m edical psychology and to bring the w hole of the psychic
phenom enon w ithin its purview . O ne of m y principal aim s w as to free
m edical psychology from  the subjective and personalistic bias that
characterized its outlook at that tim e, and to m ake it possible to understand
the unconscious as an objective and collective psyche. The personalism  in the
view s of Freud and A dler that w ent hand in hand w ith the individualism  of
the nineteenth century failed to satisfy m e because, except in the case of
instinctive dynam ism s (w hich actually have too little place in A dler), it left
no room  for objective, im personal facts. Freud, accordingly, could see no
objective justification for m y attem pt, but suspected personal m otives.
Thus this book becam e a landm ark, set up on the spot w here tw o w ays

divided. B ecause of its im perfections and its incom pleteness it laid dow n the
program m e to be follow ed for the next few  decades of m y life. H ardly had I



finished the m anuscript w hen it struck m e w hat it m eans to live w ith a m yth,
and w hat it m eans to live w ithout one. M yth, says a C hurch Father, is ―w hat
is believed alw ays, everyw here, by everybody‖; hence the m an w ho thinks he
can live w ithout m yth, or outside it, is an exception. H e is like one uprooted,
having no true link either w ith the past, or w ith the ancestral life w hich
continues w ithin him , or yet w ith contem porary hum an society. H e does not
live in a house like other m en, does not eat and drink like other m en, but lives
a life of his ow n, sunk in a subjective m ania of his ow n devising, w hich he
believes to be the new ly discovered truth. This plaything of his reason never
grips his vitals. It m ay occasionally lie heavy on his stom ach, for that organ is
apt to reject the products of reason as indigestible. The psyche is not of today;
its ancestry goes back m any m illions of years. Individual consciousness is
only the flow er and the fruit of a season, sprung from  the perennial rhizom e
beneath the earth; and it w ould find itself in better accord w ith the truth if it
took the existence of the rhizom e into its calculations. For the root m atter is
the m other of all things.
So I suspected that m yth had a m eaning w hich I w as sure to m iss if I lived

outside it in the haze of m y ow n speculations. I w as driven to ask m yself in
all seriousness: ―W hat is the m yth you are living?‖ I found no answ er to this
question, and had to adm it that I w as not living w ith a m yth, or even in a
m yth, but rather in an uncertain cloud of theoretical possibilities w hich I w as
beginning to regard w ith increasing distrust. I did not know  that I w as living a
m yth, and even if I had know n it, I w ould not have know n w hat sort of m yth
w as ordering m y life w ithout m y know ledge. So, in the m ost natural w ay, I
took it upon m yself to get to know  ―m y‖ m yth, and I regarded this as the task
of tasks, for‍ so I told m yself‍ how  could I, w hen treating m y patients,
m ake due allow ance for the personal factor, for m y personal equation, w hich
is yet so necessary for a know ledge of the other person, if I w as unconscious
of it? I sim ply had to know  w hat unconscious or preconscious m yth w as
form ing m e, from  w hat rhizom e I sprang. This resolve led m e to devote m any
years of m y life to investigating the subjective contents w hich are the
products of unconscious processes, and to w ork out m ethods w hich w ould
enable us, or at any rate help us, to explore the m anifestations of the
unconscious. H ere I discovered, bit by bit, the connecting links that I should
have know n about before if I w as to join up the fragm ents of m y book. I do
not know  w hether I have succeeded in this task now , after a lapse of thirty-
seven years. M uch pruning had to be done, m any gaps filled. It has proved



im possible to preserve the style of 1912, for I had to incorporate m any things
that I found out only m any years later. N evertheless I have tried, despite a
num ber of radical interventions, to leave as m uch of the original edifice
standing as possible, for the sake of continuity w ith previous editions. A nd
although the alterations are considerable, I do not think one could say that it
has turned into a different book. There can be no question of that because the
w hole thing is really only an extended com m entary on a practical analysis of
the prodrom al stages of schizophrenia. The sym ptom s of the case form  the
A riadne thread to guide us through the labyrinth of sym bolistic parallels, that
is, through the am plifications w hich are absolutely essential if w e w ish to
establish the m eaning of the archetypal context. A s soon as these parallels
com e to be w orked out they take up an incredible am ount of space, w hich is
w hy expositions of case histories are such an arduous task. B ut that is only to
be expected: the deeper you go, the broader the base becom es. It certainly
does not becom e narrow er, and it never by any chance ends in a point‍ in a
psychic traum a, for instance. A ny such theory presupposes a know ledge of
the traum atically affected psyche w hich no hum an being possesses, and
w hich can only be laboriously acquired by investigating the w orkings of the
unconscious. For this a great deal of com parative m aterial is needed, and it
cannot be dispensed w ith any m ore than in com parative anatom y. K now ledge
of the subjective contents of consciousness m eans very little, for it tells us
next to nothing about the real, subterranean life of the psyche. In psychology
as in every science a fairly w ide know ledge of other subjects is am ong the
requisites for research w ork. A  nodding acquaintance w ith the theory and
pathology of neurosis is totally inadequate, because m edical know ledge of
this kind is m erely inform ation about an illness, but not know ledge of the
soul that is ill. I w anted, so far as lay w ithin m y pow er, to redress that evil
w ith this book‍ then as now .
This book w as w ritten in 1911, in m y thirty-sixth year. The tim e is a

critical one, for it m arks the beginning of the second half of life, w hen a
m etanoia, a m ental transform ation, not infrequently occurs. I w as acutely
conscious, then, of the loss of friendly relations w ith Freud and of the lost
com radeship of our w ork together. The practical and m oral support w hich m y
w ife gave m e at that difficult period is som ething I shall alw ays hold in
grateful rem em brance.

Septem ber, 1950
C . G . JU N G



FOREW ORD TO THE THIRD (GERM AN) EDITION

The new  edition of this book appears essentially unaltered, except for a few  textual im provem ents
w hich hardly affect its content.

This book has to perform  the thankless task of m aking clear to m y
contem poraries that the problem s of the hum an psyche cannot be tackled w ith
the m eagre equipm ent of the doctor‒s consulting-room , any m ore than they
can be tackled w ith the laym an‒s fam ous ―understanding of the w orld and
hum an nature.‖ Psychology cannot dispense w ith the contribution m ade by
the hum ane sciences, and certainly not w ith that m ade by the history of the
hum an m ind. For it is history above all that today enables us to bring the
huge m ass of em pirical m aterial into ordered relationships and to recognize
the functional significance of the collective contents of the unconscious. The
psyche is not som ething unalterably given, but a product of its ow n
continuous developm ent. H ence altered glandular secretions or aggravated
personal relationships are not the sole causes of neurotic conflicts; these can
equally w ell be caused by historically conditioned attitudes and m ental
factors. Scientific and m edical know ledge is in no sense sufficient to grasp
the nature of the soul, nor does the psychiatric understanding of pathological
processes help to integrate them  into the totality of the psyche. Sim ilarly,
m ere rationalization is not an adequate instrum ent. H istory teaches us over
and over again that, contrary to rational expectation, irrational factors play
the largest, indeed the decisive, role in all processes of psychic
transform ation.
It seem s as if this insight w ere slow ly m aking headw ay w ith the som ew hat

drastic assistance of contem porary events.
N ovem ber, 1937

C . G . JU N G



FOREW ORD TO THE SECOND (GERM AN) EDITION

In this second edition the text of the book rem ains, for technical reasons, unaltered. The
reappearance of this book after tw elve years, w ithout alterations, does not m ean that I did not consider
certain em endations and im provem ents desirable. B ut such im provem ents w ould have affected details
only, and not anything essential. The view s and opinions I expressed in the book I w ould still m aintain,
in substance and in principle, today. I m ust ask the reader to bear patiently w ith a num ber of m inor
inaccuracies and uncertainties of detail.

This book has given rise to a good deal of m isunderstanding. It has even
been suggested that it represents m y m ethod of treatm ent. A part from  the fact
that such a m ethod w ould be a practical im possibility, the book is far m ore
concerned w ith w orking out the fantasy m aterial of an unknow n young
A m erican w om an, pseudonym ously know n as Frank M iller. This m aterial
w as originally published by m y respected and fatherly friend, the late
Thçodore Flournoy, in the Archives de psychologie (G eneva). I had the great
satisfaction of hearing from  his ow n lips that I had hit off the young w om an‒s
m entality very w ell. V aluable confirm ation of this reached m e in 1918,
through an A m erican colleague w ho w as treating M iss M iller for the
schizophrenic disturbance w hich had broken out after her sojourn in Europe.
H e w rote to say that m y exposition of the case w as so exhaustive that even
personal acquaintance w ith the patient had not taught him  ―one iota m ore‖
about her m entality. This confirm ation led m e to conclude that m y
reconstruction of the sem i-conscious and unconscious fantasy processes had
evidently hit the m ark in all essential respects.
There is, how ever, one very com m on m isunderstanding w hich I feel I

ought to point out to the reader. The copious use of com parative m ythological
and etym ological m aterial necessitated by the peculiar nature of the M iller
fantasies m ay evoke the im pression, am ong certain readers, that the purpose
of this book is to propound m ythological or etym ological hypotheses. This is
far from  m y intention, for if it had been, I w ould have undertaken to analyse a
particular m yth or w hole corpus of m yths, for instance an A m erican Indian
m yth-cycle. For that purpose I w ould certainly not have chosen Longfellow ‒s
H iaw atha, any m ore than I w ould have used W agner‒s Siegfried had I w ished
to analyse the cycle of the younger Edda. I use the m aterial quoted in the



book because it belongs, directly or indirectly, to the basic assum ptions of the
M iller fantasies, as I have explained m ore fully in the text. If, in this w ork,
various m ythologem s are show n in a light w hich m akes their psychological
m eaning m ore intelligible, I have m entioned this insight sim ply as a w elcom e
by-product, w ithout claim ing to propound any general theory of m yths. The
real purpose of this book is confined to w orking out the im plications of all
those historical and spiritual factors w hich com e together in the involuntary
products of individual fantasy. B esides the obvious personal sources, creative
fantasy also draw s upon the forgotten and long buried prim itive m ind w ith its
host of im ages, w hich are to be found in the m ythologies of all ages and all
peoples. The sum  of these im ages constitutes the collective unconscious, a
heritage w hich is potentially present in every individual. It is the psychic
correlate of the differentiation of the hum an brain. This is the reason w hy
m ythological im ages are able to arise spontaneously over and over again, and
to agree w ith one another not only in all the corners of the w ide earth, but at
all tim es. A s they are present alw ays and everyw here, it is an entirely natural
proceeding to relate m ythologem s, w hich m ay be very far apart both
tem porally and ethnically, to an individual fantasy system . The creative
substratum  is everyw here this sam e hum an psyche and this sam e hum an
brain, w hich, w ith relatively m inor variations, functions everyw here in the
sam e w ay.

K úsnacht/Zurich, N ovem ber, 1924

C . G . JU N G



AUTHOR‒S NOTE TO THE FIRST AM ERICAN/ENGLISH EDITION

M y task in this w ork has been to investigate an individual fantasy system , and in the doing of it
problem s of such m agnitude have been uncovered that m y endeavour to grasp them  in their entirety has
necessarily m eant only a superficial orientation tow ard those paths the opening and exploration of
w hich m ay possibly crow n the w ork of future investigators w ith success.

I am  not in sym pathy w ith the attitude w hich favours the repression of
certain possible w orking hypotheses because they are perhaps erroneous, and
so m ay possess no lasting value. C ertainly I endeavoured as far as possible to
guard m yself from  error, w hich m ight indeed becom e especially dangerous
upon these dizzy heights, for I am  entirely aw are of the risks of these
investigations. H ow ever, I do not consider scientific w ork as a dogm atic
contest, but rather as a w ork done for the increase and deepening of
know ledge.
This contribution is addressed to those having sim ilar ideas concerning

science.
In conclusion, I m ust render thanks to those w ho have assisted m y

endeavours w ith valuable aid, especially m y dear w ife and m y friends, to
w hose disinterested assistance I am  deeply indebted.

C . G . JU N G
Zurich [1916?]



I
 
Therefore theory, w hich gives facts their value and significance, is often very useful, even if it is

partially false, because it throw s light on phenom ena w hich no one has observed, it forces an
exam ination, from  m any angles, of facts w hich no one has hitherto studied, and provides the im pulse
for m ore extensive and m ore productive researches.“
H ence it is a m oral duty for the m an of science to expose him self to the

risk of com m itting error, and to subm it to criticism  in order that science m ay
continue to progress. A  w riter “  has launched a vigorous attack on the
author, saying that this is a scientific ideal w hich is very lim ited and very
paltry.“  B ut those w ho are endow ed w ith a m ind serious and im personal
enough not to believe that everything they w rite is the expression of absolute
and eternal truth w ill approve of this theory, w hich puts the aim s of science
w ell above the m iserable vanity and paltry am our propre of the scientist.

‍ Ferrero, Les Lois psychologiques du sym bolism e, p. viii



I

INTRODUCTION

[1]     A nyone w ho can read Freud‒s Interpretation of D ream s w ithout being
outraged by the novelty and seem ingly unjustified boldness of his
procedure, and w ithout w axing m orally indignant over the stark nakedness
of his dream -interpretations, but can let this extraordinary book w ork upon
his im agination calm ly and w ithout prejudice, w ill not fail to be deeply
im pressed at that point1 w here Freud rem inds us that an individual conflict,
w hich he calls the incest fantasy, lies at the root of that m onum ental dram a
of the ancient w orld, the O edipus legend. The im pression m ade by this
sim ple rem ark m ay be likened to the uncanny feeling w hich w ould steal
over us if, am id the noise and bustle of a m odern city street, w e w ere
suddenly to com e upon an ancient relic‍ say the C orinthian capital of a
long-im m ured colum n, or a fragm ent of an inscription. A  m om ent ago, and
w e w ere com pletely absorbed in the hectic, ephem eral life of the present;
then, the next m om ent, som ething very rem ote and strange flashes upon us,
w hich directs our gaze to a different order of things. W e turn aw ay from  the
vast confusion of the present to glim pse the higher continuity of history.
Suddenly w e rem em ber that on this spot w here w e now  hasten to and fro
about our business a sim ilar scene of life and activity prevailed tw o
thousand years ago in slightly different form s; sim ilar passions m oved
m ankind, and people w ere just as convinced as w e are of the uniqueness of
their lives. This is the im pression that m ay very easily be left behind by a
first acquaintance w ith the m onum ents of antiquity, and it seem s to m e that
Freud‒s reference to the O edipus legend is in every w ay com parable. W hile
still struggling w ith the confusing im pressions of the infinite variability of
the individual psyche, w e suddenly catch a glim pse of the sim plicity and
grandeur of the O edipus tragedy, that perennial highlight of the G reek
theatre. This broadening of our vision has about it som ething of a
revelation. For our psychology, the ancient w orld has long since been sunk



in the shadow s of the past; in the schoolroom  one could scarcely repress a
sceptical sm ile w hen one indiscreetly calculated the m atronly age of
Penelope or pictured to oneself the com fortable m iddle-aged appearance of
Jocasta, and com ically com pared the result w ith the tragic tem pests of
eroticism  that agitate the legend and dram a. W e did not know  then‍ and
w ho know s even today?‍ that a m an can have an unconscious, all-
consum ing passion for his m other w hich m ay underm ine and tragically
com plicate his w hole life, so that the m onstrous fate of O edipus seem s not
one w hit overdraw n. R are and pathological cases like that of N inon de
Lenclos and her son 2 are too rem ote from  m ost of us to convey a living
im pression. B ut w hen w e follow  the paths traced out by Freud w e gain a
living know ledge of the existence of these possibilities, w hich, although too
w eak to com pel actual incest, are yet sufficiently strong to cause very
considerable psychic disturbances. W e cannot, to begin w ith, adm it such
possibilities in ourselves w ithout a feeling of m oral revulsion, and w ithout
resistances w hich are only too likely to blind the intellect and render self-
know ledge im possible. B ut if w e can succeed in discrim inating betw een
objective know ledge and em otional value-judgm ents, then the gulf that
separates our age from  antiquity is bridged over, and w e realize w ith
astonishm ent that O edipus is still alive for us. The im portance of this
realization should not be underestim ated, for it teaches us that there is an
identity of fundam ental hum an conflicts w hich is independent of tim e and
place. W hat aroused a feeling of horror in the G reeks still rem ains true, but
it is true for us only if w e give up the vain illusion that w e are different, i.e.,
m orally better, than the ancients. W e have m erely succeeded in forgetting
that an indissoluble link binds us to the m en of antiquity. This truth opens
the w ay to an understanding of the classical spirit such as has never existed
before‍ the w ay of inner sym pathy on the one hand and of intellectual
com prehension on the other. B y penetrating into the blocked subterranean
passages of our ow n psyches w e grasp the living m eaning of classical
civilization, and at the sam e tim e w e establish a firm  foothold outside our
ow n culture from  w hich alone it is possible to gain an objective
understanding of its foundations. That at least is the hope w e draw  from  the
rediscovery of the im m ortality of the O edipus problem .

[2]     This line of inquiry has already yielded fruitful results: to it w e ow e a
num ber of successful advances into the territory of the hum an m ind and its
history. These are the w orks of R iklin,3 A braham ,4 R ank,5 M aeder,6 and



Jones,7 to w hich there has now  been added Silberer‒s valuable study
entitled ―Phantasie und M ythos.‖ A nother w ork w hich cannot be
overlooked is Pfister‒s contribution to C hristian religious psychology.8 The
leitm otiv of all these w orks is to find a clue to historical problem s through
the application of insights derived from  the activity of the unconscious
psyche in m odern m an. I m ust refer the reader to the w orks specified if he
w ishes to inform  him self of the extent and nature of the insights already
achieved. The interpretations are som etim es uncertain in particulars, but
that does not m aterially detract from  the total result. It w ould be significant
enough if this m erely dem onstrated the far-reaching analogy betw een the
psychological structure of the historical products and those of m odern
individuals. B ut the analogy applies w ith particular force to the sym bolism ,
as R iklin, R ank, M aeder, and A braham  have show n, and also to the
individual m echanism s governing the unconscious elaboration of m otifs.

[3]     Psychological investigators have hitherto turned their attention m ainly
to the analysis of individual problem s. B ut, as things are at present, it seem s
to m e im perative that they should broaden the basis of this analysis by a
com parative study of the historical m aterial, as Freud has already tried to
do in his study of Leonardo da V inci.9 For, just as psychological know ledge
furthers our understanding of the historical m aterial, so, conversely, the
historical m aterial can throw  new  light on individual psychological
problem s. These considerations have led m e to direct m y attention m ore to
the historical side of the picture, in the hope of gaining fresh insight into the
foundations of psychology. In m y later w ritings 10 I have concerned m yself
chiefly w ith the question of historical and ethnological parallels, and here
the researches of Erich N eum ann have m ade a m assive contribution
tow ards solving the countless difficult problem s that crop up everyw here in
this hitherto little explored territory. I w ould m ention above all his key
w ork, The O rigins and H istory of C onsciousness,11 w hich carries forw ard
the ideas that originally im pelled m e to w rite this book, and places them  in
the broad perspective of the evolution of hum an consciousness in general.



II

TW O KINDS OF THINKING

[4]     A s m ost people know , one of the basic principles of analytical
psychology is that dream -im ages are to be understood sym bolically; that is
to say, one m ust not take them  literally, but m ust surm ise a hidden m eaning
in them . This ancient idea of dream  sym bolism  has aroused not only
criticism , but the strongest opposition. That dream s should have a m eaning,
and should therefore be capable of interpretation, is certainly neither a
strange nor an extraordinary idea. It has been know n to m ankind for
thousands of years; indeed it has becom e som ething of a truism . O ne
rem em bers having heard even at school of Egyptian and C haldaean dream -
interpreters. Everyone know s the story of Joseph, w ho interpreted
Pharaoh‒s dream s, and of D aniel and the dream  of K ing N ebuchadnezzar;
and the dream -book of A rtem idorus is fam iliar to m any of us. From  the
w ritten records of all tim es and peoples w e learn of significant and
prophetic dream s, of w arning dream s and of healing dream s sent by the
gods. W hen an idea is so old and so generally believed, it m ust be true in
som e w ay, by w hich I m ean that it is psychologically true.

[5]     For m odern m an it is hardly conceivable that a G od existing outside
ourselves should cause us to dream , or that the dream  foretells the future
prophetically. B ut if w e translate this into the language of psychology, the
ancient idea becom es m uch m ore com prehensible. The dream , w e w ould
say, originates in an unknow n part of the psyche and prepares the dream er
for the events of the follow ing day.

[6]     A ccording to the old belief, a god or dem on spoke to the sleeper in
sym bolic language, and the dream -interpreter had to solve the riddle. In
m odern speech w e w ould say that the dream  is a series of im ages w hich are
apparently contradictory and m eaningless, but that it contains m aterial
w hich yields a clear m eaning w hen properly translated.



[7]     W ere I to suppose m y readers to be entirely ignorant of dream -analysis,
I should be obliged to docum ent this statem ent w ith num erous exam ples.
Today, how ever, these things are so w ell know n that one m ust be sparing in
the use of case-histories so as not to bore the public. It is an especial
inconvenience that one cannot recount a dream  w ithout having to add the
history of half a lifetim e in order to represent the individual foundations of
the dream . C ertainly there are typical dream s and dream -m otifs w hose
m eaning appears to be sim ple enough if they are regarded from  the point of
view  of sexual sym bolism . O ne can apply this point of view  w ithout
jum ping to the conclusion that the content so expressed m ust also be sexual
in origin. C om m on speech, as w e know , is full of erotic m etaphors w hich
are applied to m atters that have nothing to do w ith sex; and conversely,
sexual sym bolism  by no m eans im plies that the interests m aking use of it
are by nature erotic. Sex, as one of the m ost im portant instincts, is the
prim e cause of num erous affects that exert an abiding influence on our
speech. B ut affects cannot be identified w ith sexuality inasm uch as they
m ay easily spring from  conflict situations‍ for instance, m any em otions
spring from  the instinct of self-preservation.

[8]     It is true that m any dream -im ages have a sexual aspect or express erotic
conflicts. This is particularly clear in the m otif of assault. B urglars, thieves,
m urderers, and sexual m aniacs figure prom inently in the erotic dream s of
w om en. It is a them e w ith countless variations. The instrum ent of m urder
m ay be a lance, a sw ord, a dagger, a revolver, a rifle, a cannon, a fire-
hydrant, a w atering-can; and the assault m ay take the form  of a burglary, a
pursuit, a robbery, or it m ay be som eone hidden in the cupboard or under
the bed. A gain, the danger m ay be represented by w ild anim als, for instance
by a horse that throw s the dream er to the ground and kicks her in the
stom ach w ith his hind leg; by lions, tigers, elephants w ith threatening
trunks, and finally by snakes in endless variety. Som etim es the snake
creeps into the m outh, som etim es it bites the breast like C leopatra‒s
legendary asp, som etim es it appears in the role of the paradisal serpent, or
in one of the variations of Franz Stuck, w hose snake-pictures bear
significant titles like ―V ice,‖ ―Sin,‖ or ―Lust‖ (cf. pl. x). The m ixture of
anxiety and lust is perfectly expressed in the sultry atm osphere of these
pictures, and far m ore crudely than in M ôrike‒s piquant little poem :

G irl‒s First Love Song



W hat‒s in the net? I feel
Frightened and shaken!
Is it a sw eet-slipping eel
O r a snake that I‒ve taken?

Love‒s a blind fisherm an,
Love cannot see;
W hisper the child, then,
W hat w ould love of m e?

It leaps in m y hands! This is
A nguish unguessed.
W ith cunning and kisses
It creeps to m y breast.

It bites m e, O  w onder!
W orm s under m y skin.
M y heart bursts asunder,
I trem ble w ithin.

W here go and w here hide m e?
The shuddersom e thing
R ages inside m e,
Then sinks in a ring.

W hat poison can this be?
O  that spasm  again!
It burrow s in ecstasy
Till I am  slain.1

[9]     A ll these things seem  sim ple and need no explanation to be intelligible.
Som ew hat m ore com plicated is the follow ing dream  of a young w om an.
She dream t that she saw  the trium phal Arch of C onstantine. Before it stood
a cannon, to the right a bird, to the left a m an. A cannon-ball shot out of
the m uzzle and hit her; it w ent into her pocket, into her purse. There it
rem ained, and she held the purse as if there w ere som ething very precious
inside it. Then the picture faded, and all she could see w as the stock of the
cannon, w ith C onstantine‒s m otto above it: ―In hoc signo vinces.‖ The
sexual sym bolism  of this dream  is sufficiently obvious to justify the
indignant surprise of all innocent-m inded people. If it so happens that this
kind of realization is entirely new  to the dream er, thus filling a gap in her
conscious orientation, w e can say that the dream  has in effect been
interpreted. B ut if the dream er has know n this interpretation all along, then
it is nothing m ore than a repetition w hose purpose w e cannot ascertain.
D ream s and dream -m otifs of this nature can repeat them selves in a never-



ending series w ithout our being able to discover‍ at any rate from  the
sexual side‍ anything in them  except w hat w e know  already and are sick
and tired of know ing. This kind of approach inevitably leads to that
―m onotony‖ of interpretation of w hich Freud him self com plained. In these
cases w e m ay justly suspect that the sexual sym bolism  is as good a faåon
de parler as any other and is being used as a dream -language. ―C anis
panem  som niat, piscator pisces.‖ Even dream -language ultim ately
degenerates into jargon. The only exception to this is in cases w here a
particular m otif or a w hole dream  repeats itself because it has never been
properly understood, and because it is necessary for the conscious m ind to
reorient itself by recognizing the com pensation w hich the m otif or dream
expresses. In the above dream  it is certainly a case either of ordinary
unconsciousness, or of repression. O ne can therefore interpret it sexually
and leave it at that, w ithout going into all the niceties of the sym bolism .
The w ords w ith w hich the dream  ends‍ ―In hoc signo vinces‖‍ point to a
deeper m eaning, but this level could only be reached if the dream er becam e
conscious enough to adm it the existence of an erotic conflict.

[10]    These few  references to the sym bolic nature of dream s m ust suffice. W e
m ust accept dream  sym bolism  as an accom plished fact if w e w ish to treat
this astonishing truth w ith the necessary degree of seriousness. It is indeed
astonishing that the conscious activity of the psyche should be influenced
by products w hich seem  to obey quite other law s and to follow  purposes
very different from  those of the conscious m ind.

[11]    H ow  is it that dream s are sym bolical at all? In other w ords, w hence
com es this capacity for sym bolic representation, of w hich w e can discover
no trace in our conscious thinking? Let us exam ine the m atter a little m ore
closely. If w e analyse a train of thought, w e find that w e begin w ith an
―initial‖ idea, or a ―leading‖ idea, and then, w ithout thinking back to it each
tim e, but m erely guided by a sense of direction, w e pass on to a series of
separate ideas that all hang together. There is nothing sym bolical in this,
and our w hole conscious thinking proceeds along these lines.1a If w e
scrutinize our thinking m ore closely still and follow  out an intensive train
of thought‍ the solution of a difficult problem , for instance‍ w e suddenly
notice that w e are thinking in w ords, that in very intensive thinking w e
begin talking to ourselves, or that w e occasionally w rite dow n the problem
or m ake a draw ing of it, so as to be absolutely clear. A nyone w ho has lived



for som e tim e in a foreign country w ill certainly have noticed that after a
w hile he begins to think in the language of that country. A ny very intensive
train of thought w orks itself out m ore or less in verbal form ‍ if, that is to
say, one w ants to express it, or teach it, or convince som eone of it. It is
evidently directed outw ards, to the outside w orld. To that extent, directed
or logical thinking is reality-thinking,2 a thinking that is adapted to reality,3
by m eans of w hich w e im itate the successiveness of objectively real things,
so that the im ages inside our m ind follow  one another in the sam e strictly
causal sequence as the events taking place outside it.4 W e also call this
―thinking w ith directed attention.‖ It has in addition the peculiarity of
causing fatigue, and is for that reason brought into play for short periods
only. The w hole laborious achievem ent of our lives is adaptation to reality,
part of w hich consists in directed thinking. In biological term s it is sim ply a
process of psychic assim ilation that leaves behind a corresponding state of
exhaustion, like any other vital achievem ent.

[12]    The m aterial w ith w hich w e think is language and verbal concepts‍
som ething w hich from  tim e im m em orial has been directed outw ards and
used as a bridge, and w hich has but a single purpose, nam ely that of
com m unication. So long as w e think directedly, w e think for others and
speak to others.5 Language w as originally a system  of em otive and im itative
sounds‍ sounds w hich express terror, fear, anger, love, etc., and sounds
w hich im itate the noises of the elem ents: the rushing and gurgling of w ater,
the rolling of thunder, the roaring of the w ind, the cries of the anim al w orld,
and so on; and lastly, those w hich represent a com bination of the sound
perceived and the em otional reaction to it.6 A  large num ber of
onom atopoeic vestiges rem ain even in the m ore m odern languages; note,
for instance, the sounds for running w ater: rauschen, rieseln, rùschen,
rinnen, rennen, rush, river, ruscello, ruisseau, Rhein. A nd note W asser,
w issen, w issern, pissen, piscis, Fisch.

[13]     Thus, language, in its origin and essence, is sim ply a system  of signs or
sym bols that denote real occurrences or their echo in the hum an soul.7 W e
m ust em phatically agree w ith A natole France w hen he says:

W hat is thinking? A nd how  does one think? W e think w ith w ords; that in itself is sensual and
brings us back to nature. Think of it! a m etaphysician has nothing w ith w hich to build his w orld
system  except the perfected cries of m onkeys and dogs. W hat he calls profound speculation and
transcendental m ethod is m erely the stringing together, in an arbitrary order, of onom atopoeic
cries of hunger, fear, and love from  the prim eval forests, to w hich have becom e attached, little



by little, m eanings that are believed to be abstract m erely because they are loosely used. H ave no
fear that the succession of little cries, extinct or enfeebled, that com poses a book of philosophy
w ill teach us so m uch about the universe that w e can no longer go on living in it.8

[14]     So our directed thinking, even though w e be the loneliest thinkers in
the w orld, is nothing but the first stirrings of a cry to our com panions that
w ater has been found, or the bear been killed, or that a storm  is
approaching, or that w olves are prow ling round the cam p. There is a
striking paradox of A belard‒s w hich intuitively expresses the hum an
lim itations of our com plicated thought-process: ―Speech is generated by the
intellect and in turn generates intellect.‖ The m ost abstract system  of
philosophy is, in its m ethod and purpose, nothing m ore than an extrem ely
ingenious com bination of natural sounds.9 H ence the craving of a
Schopenhauer or a N ietzsche for recognition and understanding, and the
despair and bitterness of their loneliness. O ne m ight expect, perhaps, that a
m an of genius w ould luxuriate in the greatness of his ow n thoughts and
renounce the cheap approbation of the rabble he despises; yet he succum bs
to the m ore pow erful im pulse of the herd instinct. H is seeking and his
finding, his heart‒s cry, are m eant for the herd and m ust be heeded by them .
W hen I said just now  that directed thinking is really thinking in w ords, and
quoted that am using testim ony of A natole France as drastic proof, this
m ight easily give rise to the m isunderstanding that directed thinking is after
all ―only a m atter of w ords.‖ That w ould certainly be going too far.
Language m ust be taken in a w ider sense than speech, for speech is only the
outw ard flow  of thoughts form ulated for com m unication. W ere it
otherw ise, the deaf-m ute w ould be extrem ely lim ited in his thinking
capacity, w hich is not the case at all. W ithout any know ledge of the spoken
w ord, he too has his ―language.‖ H istorically speaking, this ideal language,
this directed thinking, is derived from  prim itive w ords, as W undt has
explained:

A  further im portant consequence of the interaction of sound and m eaning is that m any w ords
com e to lose their original concrete significance altogether, and turn into signs for general ideas
expressive of the apperceptive functions of relating and com paring, and their products. In this
w ay abstract thought develops, w hich, because it w ould not be possible w ithout the underlying
changes of m eaning, is itself the product of those psychic and psychophysical interchanges in
w hich the developm ent of language consists.10

[15]     Jodl11 rejects the identity of language and thought on the ground that the
sam e psychic fact can be expressed in different w ays in different languages.
From  this he infers the existence of a ―supra-linguistic‖ type of thinking.



N o doubt there is such a thing, w hether one elects to call it ―supra-
linguistic‖ w ith Jodl or ―hypological‖ w ith Erdm ann. O nly, it is not logical
thinking. M y view s coincide w ith those of B aldw in, w ho says:

The transition from  pre-judgm ental to judgm ental m eaning is just that from  know ledge w hich
has social confirm ation to that w hich gets along w ithout it. The m eanings utilized for judgm ent
are those already developed in their presuppositions and im plications through the confirm ations
of social intercourse. Thus the personal judgm ent, trained in the m ethods of social rendering, and
disciplined by the interaction of its social w orld, projects its content into that w orld again. In
other w ords, the platform  for all m ovem ent into the assertion of individual judgm ent‍ the level
from  w hich new  experience is utilized‍ is already and alw ays socialized; and it is just this
m ovem ent that w e find reflected in the actual result as the sense of the ―appropriateness‖ or
synnom ic character of the m eaning rendered.“

N ow  the developm ent of thought, as w e are to see in m ore detail, is by a m ethod essentially
of trial and error, of experim entation, of the use of m eanings as w orth m ore than they are as yet
recognized to be w orth. The individual m ust use his old thoughts, his established know ledge, his
grounded judgm ents, for the em bodim ent of his new  inventive constructions. H e erects his
thought as w e say ―schem atically‖‍ in logical term s, problem atically, conditionally,
disjunctively‍ projecting into the w orld an opinion still personal to him self, as if it w ere true.
Thus all discovery proceeds. B ut this is, from  the linguistic point of view , still to use the current
language, still to w ork by m eanings already em bodied in social and conventional usage.

B y this experim entation both thought and language are together advanced.“
Language grow s, therefore, just as thought does, by never losing its synnom ic or dual

reference; its m eaning is both personal and social.“
Language is the register of tradition, the record of racial conquest, the deposit of all the gains

m ade by the genius of individuals.“  The social ―copy-system ‖ thus established reflects the
judgm ental processes of the race, and in turn becom es the training-school of the judgm ent of
new  generations.“

M ost of the training of the self, w hereby the vagaries of personal reaction to fact and im age
are reduced to the funded basis of sound judgm ent, com es through the use of speech. W hen the
child speaks, he lays before the w orld his suggestion for a general or com m on m eaning; the
reception it gets confirm s or refutes him . In either case he is instructed. H is next venture is from
a platform  of know ledge on w hich the new er item  is m ore nearly convertible into the com m on
coin of effective intercourse. The point to notice here is not so m uch the exact m echanism  of the
exchange‍ secondary conversion‍ by w hich this gain is m ade, as the training in judgm ent that
the constant use of it affords. In each case, effective judgm ent is the com m on judgm ent.“  H ere
the object is to point out that it is secured by the developm ent of a function w hose rise is directly
ad hoc “  ‍ the function of speech.

In language, therefore, to sum  up the foregoing, w e have the tangible‍ the actual and
historical‍ instrum ent of the developm ent and conservation of psychic m eaning. It is the
m aterial evidence and proof of the concurrence of social and personal judgm ent. In it synnom ic
m eaning, judged as ―appropriate,‖ becom es ―social‖ m eaning, held as socially generalized and
acknow ledged.12

[16]     B aldw in‒s argum ent lays am ple stress on the lim itations im posed on
thought by language,13 w hich are of the greatest im portance both
subjectively and objectively, i.e., psychologically and socially‍ so great,
indeed, that w e m ust ask ourselves w hether the sceptical M authner 14 w as



not right in his view  that thinking is speech and nothing m ore. B aldw in is
m ore cautious and reserved, but at bottom  he is plainly in favour of the
prim acy of speech.

[17]     D irected thinking or, as w e m ight also call it, thinking in w ords, is
m anifestly an instrum ent of culture, and w e shall not be w rong in saying
that the trem endous w ork of education w hich past centuries have devoted to
directed thinking, thereby forcing it to develop from  the subjective,
individual sphere to the objective, social sphere, has produced a
readjustm ent of the hum an m ind to w hich w e ow e our m odern em piricism
and technics. These are absolutely new  developm ents in the history of the
w orld and w ere unknow n to earlier ages. Inquiring m inds have often
w restled w ith the question of w hy the first-rate know ledge w hich the
ancients undoubtedly had of m athem atics, m echanics, and physics, coupled
w ith their m atchless craftsm anship, w as never applied to developing the
rudim entary techniques already know n to them  (e.g., the principles of
sim ple m achines) into a real technology in the m odern sense of the w ord,
and w hy they never got beyond the stage of inventing am using curiosities.
There is only one answ er to this: the ancients, w ith a few  illustrious
exceptions, entirely lacked the capacity to concentrate their interest on the
transform ations of inanim ate m atter and to reproduce the natural process
artificially, by w hich m eans alone they could have gained control of the
forces of nature. W hat they lacked w as training in directed thinking.15 The
secret of cultural developm ent is the m obility and disposability of psychic
energy. D irected thinking, as w e know  it today, is a m ore or less m odern
acquisition w hich earlier ages lacked.

[18]     This brings us to a further question: W hat happens w hen w e do not
think directedly? W ell, our thinking then lacks all leading ideas and the
sense of direction em anating from  them .16 W e no longer com pel our
thoughts along a definite track, but let them  float, sink or rise according to
their specific gravity. In K uelpe‒s view ,17 thinking is a sort of ―inner act of
the w ill,‖ and its absence necessarily leads to an ―autom atic play of ideas.‖
W illiam  Jam es regards non-directed thinking, or ―m erely associative‖
thinking, as the ordinary kind. H e expresses him self as follow s:

M uch of our thinking consists of trains of im ages suggested one by another, of a sort of
spontaneous revery of w hich it seem s likely enough that the higher brutes should be capable.
This sort of thinking leads nevertheless to rational conclusions both practical and theoretical.

A s a rule, in this sort of irresponsible thinking the term s w hich com e to be coupled together



are em pirical concretes, not abstractions.18

[19]     W e can supplem ent Jam es‒s definitions by saying that this sort of
thinking does not tire us, that it leads aw ay from  reality into fantasies of the
past or future. A t this point thinking in verbal form  ceases, im age piles on
im age, feeling on feeling,19 and there is an ever-increasing tendency to
shuffle things about and arrange them  not as they are in reality but as one
w ould like them  to be. N aturally enough, the stuff of this thinking w hich
shies aw ay from  reality can only be the past w ith its thousand-and-one
m em ory im ages. C om m on speech calls this kind of thinking ―dream ing.‖

[20]     A nyone w ho observes him self attentively w ill find that the idiom s of
com m on speech are very m uch to the point, for alm ost every day w e can
see for ourselves, w hen falling asleep, how  our fantasies get w oven into our
dream s, so that betw een daydream ing and night-dream ing there is not m uch
difference. W e have, therefore, tw o kinds of thinking: directed thinking,
and dream ing or fantasy-thinking. The form er operates w ith speech
elem ents for the purpose of com m unication, and is difficult and exhausting;
the latter is effortless, w orking as it w ere spontaneously, w ith the contents
ready to hand, and guided by unconscious m otives. The one produces
innovations and adaptation, copies reality, and tries to act upon it; the other
turns aw ay from  reality, sets free subjective tendencies, and, as regards
adaptation, is unproductive.20

[21]     A s I have indicated above, history show s that directed thinking w as not
alw ays as developed as it is today. The clearest expression of m odern
directed thinking is science and the techniques fostered by it. B oth ow e
their existence sim ply and solely to energetic training in directed thinking.
Y et at the tim e w hen the forerunners of our present-day culture, such as the
poet Petrarch, w ere just beginning to approach nature in a spirit of
understanding,21 an equivalent of our science already existed in
scholasticism .22 This took its subjects from  fantasies of the past, but it gave
the m ind a dialectical training in directed thinking. The one goal of success
that shone before the thinker w as rhetorical victory in disputation, and not
the visible transform ation of reality. The subjects he thought about w ere
often unbelievably fantastic; for instance, it w as debated how  m any angels
could stand on the point of a needle, w hether C hrist could have perform ed
his w ork of redem ption had he com e into the w orld in the shape of a pea,
etc., etc. The fact that these problem s could be posed at all‍ and the stock



m etaphysical problem  of how  to know  the unknow able com es into this
category‍ proves how  peculiar the m edieval m ind m ust have been, that it
could contrive questions w hich for us are the height of absurdity. N ietzsche
glim psed som ething of the background of this phenom enon w hen he spoke
of the ―glorious tension of m ind‖ w hich the M iddle A ges produced.

[22]     O n a historical view , the scholastic spirit in w hich m en of the
intellectual calibre of St. Thom as A quinas, D uns Scotus, A belard, W illiam
of O ckham , and others w orked is the m other of our m odern scientific
m ethod, and future generations w ill see clearly how  far scholasticism  still
nourishes the science of today w ith living undercurrents. It consisted
essentially in a dialectical gym nastics w hich gave the sym bol of speech, the
w ord, an absolute m eaning, so that w ords cam e in the end to have a
substantiality w ith w hich the ancients could invest their Logos only by
attributing to it a m ystical value. The great achievem ent of scholasticism
w as that it laid the foundations of a solidly built intellectual function, the
sine qua non of m odern science and technology.

[23]     If w e go still further back into history, w e find w hat w e call science
dissolving in an indistinct m ist. The culture-creating m ind is ceaselessly
em ployed in stripping experience of everything subjective, and in devising
form ulas to harness the forces of nature and express them  in the best w ay
possible. It w ould be a ridiculous and unw arranted presum ption on our part
if w e im agined that w e w ere m ore energetic or m ore intelligent than the
m en of the past‍ our m aterial know ledge has increased, but not our
intelligence. This m eans that w e are just as bigoted in regard to new  ideas,
and just as im pervious to them , as people w ere in the darkest days of
antiquity. W e have becom e rich in know ledge, but poor in w isdom . The
centre of gravity of our interest has sw itched over to the m aterialistic side,
w hereas the ancients preferred a m ode of thought nearer to the fantastic
type. To the classical m ind everything w as still saturated w ith m ythology,
even though classical philosophy and the beginnings of natural science
undeniably prepared the w ay for the w ork of ―enlightenm ent.‖

[24]     U nfortunately, w e get at school only a very feeble idea of the richness
and trem endous vitality of G reek m ythology. A ll the creative pow er that
m odern m an pours into science and technics the m an of antiquity devoted
to his m yths. This creative urge explains the bew ildering confusion, the
kaleidoscopic changes and syncretistic regroupings, the continual



rejuvenation, of m yths in G reek culture. W e m ove in a w orld of fantasies
w hich, untroubled by the outw ard course of things, w ell up from  an inner
source to produce an ever-changing succession of plastic or phantasm al
form s. This activity of the early classical m ind w as in the highest degree
artistic: the goal of its interest does not seem  to have been how  to
understand the real w orld as objectively and accurately as possible, but how
to adapt it aesthetically to subjective fantasies and expectations. There w as
very little room  am ong the ancients for that coldness and disillusionm ent
w hich G iordano B runo‒s vision of infinite w orlds and K epler‒s discoveries
brought to m ankind. The naíve m an of antiquity saw  the sun as the great
Father of heaven and earth, and the m oon as the fruitful M other. Everything
had its dem on, w as anim ated like a hum an being, or like his brothers the
anim als. Everything w as conceived anthropom orphically or
theriom orphically, in the likeness of m an or beast. Even the sun‒s disc w as
given w ings or little feet to illustrate its m otion (pl. Ib). Thus there arose a
picture of the universe w hich w as com pletely rem oved from  reality, but
w hich corresponded exactly to m an‒s subjective fantasies. It needs no very
elaborate proof to show  that children think in m uch the sam e w ay. They too
anim ate their dolls and toys, and w ith im aginative children it is easy to see
that they inhabit a w orld of m arvels.

[25]     W e also know  that the sam e kind of thinking is exhibited in dream s.
The m ost heterogeneous things are brought together regardless of the actual
conditions, and a w orld of im possibilities takes the place of reality. Freud
finds that the hallm ark of w aking thought is progression: the advance of
the thought stim ulus from  the system s of inner or outer perception through
the endopsychic w ork of association to its m otor end, i.e., innervation. In
dream s he finds the reverse: regression of the thought stim ulus from  the
pre-conscious or unconscious sphere to the perceptual system , w hich gives
the dream  its peculiar atm osphere of sensuous clarity, rising at tim es to
alm ost hallucinatory vividness. D ream -thinking thus regresses back to the
raw  m aterial of m em ory. A s Freud says: ―In regression the fabric of the
dream -thoughts is resolved into its raw  m aterial.‖23 The reactivation of
original perceptions is, how ever, only one side of regression. The other side
is regression to infantile m em ories, and though this m ight equally w ell be
called regression to the original perceptions, it nevertheless deserves
special m ention because it has an im portance of its ow n. It m ight even be
considered as an ―historical‖ regression. In this sense the dream  can, w ith



Freud, be described as a m odified m em ory‍ m odified through being
projected into the present. The original scene of the m em ory is unable to
effect its ow n revival, so has to be content w ith returning as a dream .24 In
Freud‒s view  it is an essential characteristic of dream s to ―elaborate‖
m em ories that m ostly go back to early childhood, that is, to bring them
nearer to the present and recast them  in its language. B ut, in so far as
infantile psychic life cannot deny its archaic character, the latter quality is
the especial peculiarity of dream s. Freud expressly draw s attention to this:

D ream s, w hich fulfil their w ishes along the short path of regression, have m erely preserved for
us in that respect a sam ple of the psychical apparatus‒s prim ary m ethod of w orking, a m ethod
w hich w as abandoned as being inefficient. W hat once dom inated w aking life, w hile the m ind
w as still young and incom petent, seem s now  to have been banished into the night‍ just as the
prim itive w eapons, the bow s and arrow s, that have been abandoned by adult m en, turn up once
m ore in the nursery.25

[26]     These considerations 26 tem pt us to draw  a parallel betw een the
m ythological thinking of ancient m an and the sim ilar thinking found in
children,27 prim itives, and in dream s. This idea is not at all strange; w e
know  it quite w ell from  com parative anatom y and from  evolution, w hich
show  that the structure and function of the hum an body are the result of a
series of em bryonic m utations corresponding to sim ilar m utations in our
racial history. The supposition that there m ay also be in psychology a
correspondence betw een ontogenesis and phylogenesis therefore seem s
justified. If this is so, it w ould m ean that infantile thinking 28 and dream -
thinking are sim ply a recapitulation of earlier evolutionary stages.

[27]     In this regard, N ietzsche takes up an attitude w ell w orth noting:
In sleep and in dream s w e pass through the w hole thought of earlier hum anity.“  W hat I

m ean is this: as m an now  reasons in dream s, so hum anity also reasoned for m any thousands of
years w hen aw ake; the first cause w hich occurred to the m ind as an explanation of anything that
required explanation w as sufficient and passed for truth.“  This atavistic elem ent in m an‒s
nature still m anifests itself in our dream s, for it is the foundation upon w hich the higher reason
has developed and still develops in every individual. D ream s carry us back to rem ote conditions
of hum an culture and give us a ready m eans of understanding them  better. D ream  thinking
com es so easily to us now  because this form  of fantastic and facile explanation in term s of the
first random  idea has been drilled into us for im m ense periods of tim e. To that extent dream ing is
a recreation for the brain, w hich by day has to satisfy the stern dem ands of thought im posed by a
higher culture.“

From  this w e can see how  lately the m ore acute logical thinking, the strict discrim ination of
cause and effect, has been developed, since our rational and intellectual faculties still
involuntarily hark back to those prim itive form s of reasoning, and w e pass about half our lives in
this condition.29



[28]     Freud, as w e have seen, reached sim ilar conclusions regarding the
archaic nature of dream -thinking on the basis of dream -analysis. It is
therefore not such a great step to the view  that m yths are dream like
structures. Freud him self puts it as follow s: ―The study of constructions of
folk-psychology such as these is far from  being com plete, but it is
extrem ely probable that m yths, for instance, are distorted vestiges of the
w ishful phantasies of w hole nations, the [age-long] dream s of youthful
hum anity.‖30 In the sam e w ay R ank 31 regards m yth as the collective dream
of a w hole people.32

[29]     R iklin has draw n attention to the dream  m echanism  in fairytales,33 and
A braham  has done the sam e for m yths. H e says: ―The m yth is a fragm ent of
the superseded infantile psychic life of the race‖; and again: ―The m yth is
therefore a fragm ent preserved from  the infantile psychic life of the race,
and dream s are the m yths of the individual.‖34 The conclusion that the
m yth-m akers thought in m uch the sam e w ay as w e still think in dream s is
alm ost self-evident. The first attem pts at m yth-m aking can, of course, be
observed in children, w hose gam es of m ake-believe often contain historical
echoes. B ut one m ust certainly put a large question-m ark after the assertion
that m yths spring from  the ―infantile‖ psychic life of the race. They are on
the contrary the m ost m ature product of that young hum anity. Just as those
first fishy ancestors of m an, w ith their gill-slits, w ere not em bryos, but fully
developed creatures, so the m yth-m aking and m yth-inhabiting m an w as a
grow n reality and not a four-year-old child. M yth is certainly not an
infantile phantasm , but one of the m ost im portant requisites of prim itive
life.

[30]     It m ight be objected that the m ythological proclivities of children are
im planted by education. This objection is futile. H as m ankind ever really
got aw ay from  m yths? Everyone w ho has his eyes and w its about him  can
see that the w orld is dead, cold, and unending. N ever yet has he beheld a
G od, or been com pelled to require the existence of such a G od from  the
evidence of his senses. O n the contrary, it needed the strongest inner
com pulsion, w hich can only be explained by the irrational force of instinct,
for m an to invent those religious beliefs w hose absurdity w as long since
pointed out by Tertullian. In the sam e w ay one can w ithhold the m aterial
content of prim itive m yths from  a child but not take from  him  the need for
m ythology, and still less his ability to m anufacture it for him self. O ne could



alm ost say that if all the w orld‒s traditions w ere cut off at a single blow , the
w hole of m ythology and the w hole history of religion w ould start all over
again w ith the next generation. O nly a very few  individuals succeed in
throw ing off m ythology in epochs of exceptional intellectual exuberance‍
the m asses never. Enlightenm ent avails nothing, it m erely destroys a
transitory m anifestation, but not the creative im pulse.

[31]     Let us now  turn back to our earlier reflections.
[32]     W e w ere speaking of the ontogenetic recapitulation of phylogenetic
psychology in children, and w e saw  that archaic thinking is a peculiarity of
children and prim itives. W e now  know  that this sam e thinking also
occupies a large place in m odern m an and appears as soon as directed
thinking ceases. A ny lessening of interest, or the slightest fatigue, is enough
to put an end to the delicate psychological adaptation to reality w hich is
expressed through directed thinking, and to replace it by fantasies. W e
w ander from  the subject and let our thoughts go their ow n w ay; if the
slackening of attention continues, w e gradually lose all sense of the present,
and fantasy gains the upper hand.

[33]     A t this point the im portant question arises: H ow  are fantasies m ade,
and w hat is their nature? From  the poets w e learn m uch, from  scientists
little. It w as the psychotherapists w ho first began to throw  light on the
subject. They show ed that fantasies go in typical cycles. The stam m erer
fancies him self a great orator, w hich actually cam e true in the case of
D em osthenes, thanks to his enorm ous energy; the poor m an fancies him self
a m illionaire, the child a grow n-up. The oppressed w age victorious w ar on
the oppressor, the failure torm ents or am uses him self w ith am bitious
schem es. A ll seek com pensation through fantasy.

[34]     B ut just w here do the fantasies get their m aterial? Let us take as an
exam ple a typical adolescent fantasy. Faced by the vast uncertainty of the
future, the adolescent puts the blam e for it on the past, saying to him self:
―If only I w ere not the child of m y very ordinary parents, but the child of a
rich and elegant count and had m erely been brought up by foster-parents,
then one day a golden coach w ould com e and the count w ould take his
long-lost child back w ith him  to his w onderful castle,‖ and so on, just as in
a G rim m s‒ fairy-story w hich a m other tells to her children. W ith a norm al
child the fantasy stops short at the fleeting idea, w hich is soon over and



forgotten. There w as a tim e, how ever, in the ancient w orld, w hen the
fantasy w as a legitim ate truth that enjoyed universal recognition. The
heroes‍ R om ulus and R em us (pl. II), M oses, Sem iram is, and m any others
‍ w ere foundlings w hose real parents had lost them .35 O thers w ere directly
descended from  the gods, and the noble fam ilies traced their descent from
the heroes and gods of old. H ence the fantasy of our adolescent is sim ply a
re-echo of an ancient folk-belief w hich w as once very w idespread. The
fantasy of am bition therefore chooses, am ong other things, a classical form
w hich at one tim e had real validity. The sam e is true of certain erotic
fantasies. Earlier on w e m entioned the dream  of sexual assault: the robber
w ho breaks in and does som ething dangerous. That too is a m ythological
them e and in days gone by w as undoubtedly a reality.36 Q uite apart from  the
fact that rape w as a com m on occurrence in prehistoric tim es, it w as also a
popular them e of m ythology in m ore civilized epochs. O ne has only to
think of the rape of Persephone, of D eianira, Europa, and of the Sabine
w om en. N or should w e forget that in m any parts of the earth there are
m arriage custom s existing today w hich recall the ancient m arriage by
capture.

[35]     O ne could give countless exam ples of this kind. They w ould all prove
the sam e thing, nam ely that w hat, w ith us, is a subterranean fantasy w as
once open to the light of day. W hat, w ith us, crops up only in dream s and
fantasies w as once either a conscious custom  or a general belief. B ut w hat
w as once strong enough to m ould the spiritual life of a highly developed
people w ill not have vanished w ithout trace from  the hum an soul in the
course of a few  generations. W e m ust rem em ber that a m ere eighty
generations separate us from  the G olden A ge of G reek culture. A nd w hat
are eighty generations? They shrink to an alm ost im perceptible span w hen
com pared w ith the enorm ous stretch of tim e that separates us from
N eanderthal or H eidelberg m an. I w ould like in this connection to call
attention to the pointed rem arks of the great historian Ferrero:

It is a very com m on belief that the further m an is separated from  the present in tim e, the m ore he
differs from  us in his thoughts and feelings; that the psychology of hum anity changes from
century to century, like fashions or literature. Therefore, no sooner do w e find in past history an
institution, a custom , a law , or a belief a little different from  those w ith w hich w e are fam iliar,
than w e im m ediately search for all m anner of com plicated explanations, w hich m ore often than
not resolve them selves into phrases of no very precise significance. A nd indeed, m an does not
change so quickly; his psychology at bottom  rem ains the sam e, and even if his culture varies
m uch from  one epoch to another, it does not change the functioning of his m ind. The



fundam ental law s of the m ind rem ain the sam e, at least during the short historical periods of
w hich w e have know ledge; and nearly all the phenom ena, even the m ost strange, m ust be
capable of explanation by those com m on law s of the m ind w hich w e can recognize in
ourselves.37

[36]     The psychologist should accept this view  w ithout qualification. The
D ionysian phallagogies, the chthonic m ysteries of classical A thens, have
vanished from  our civilization, and the theriom orphic representations of the
gods have dw indled to m ere vestiges, like the D ove, the Lam b, and the
C ock adorning our church tow ers. Y et all this does not alter the fact that in
childhood w e go through a phase w hen archaic thinking and feeling once
m ore rise up in us, and that all through our lives w e possess, side by side
w ith our new ly acquired directed and adapted thinking, a fantasy-thinking
w hich corresponds to the antique state of m ind. Just as our bodies still
retain vestiges of obsolete functions and conditions in m any of their organs,
so our m inds, w hich have apparently outgrow n those archaic im pulses, still
bear the m arks of the evolutionary stages w e have traversed, and re-echo
the dim  bygone in dream s and fantasies.

[37]     The question of w here the m ind‒s aptitude for sym bolical expression
com es from  brings us to the distinction betw een the tw o kinds of thinking
‍ the directed and adapted on the one hand, and the subjective, w hich is
actuated by inner m otives, on the other. The latter form , if not constantly
corrected by adapted thinking, is bound to produce an overw helm ingly
subjective and distorted picture of the w orld. This state of m ind has been
described in the first place as infantile and autoerotic, or, w ith B leuler, as
―autistic,‖ w hich clearly expresses the view  that the subjective picture,
judged from  the standpoint of adaptation, is inferior to that of directed
thinking. The ideal instance of autism  is found in schizophrenia, w hereas
infantile autoeroticism  is m ore characteristic of neurosis. Such a view
brings a perfectly norm al process like non-directed fantasy-thinking
dangerously close to the pathological, and this m ust be ascribed less to the
cynicism  of doctors than to the circum stance that it w as the doctors w ho
w ere the first to evaluate this type of thinking. N on-directed thinking is in
the m ain subjectively m otivated, and not so m uch by conscious m otives as
‍ far m ore‍ by unconscious ones. It certainly produces a w orld-picture
very different from  that of conscious, directed thinking. B ut there is no real
ground for assum ing that it is nothing m ore than a distortion of the
objective w orld-picture, for it rem ains to be asked w hether the m ainly



unconscious inner m otive w hich guides these fantasy-processes is not itself
an objective fact. Freud him self has pointed out on m ore than one occasion
how  m uch unconscious m otives are grounded on instinct, w hich is certainly
an objective fact. Equally, he half adm itted their archaic nature.

[38]     The unconscious bases of dream s and fantasies are only apparently
infantile rem iniscences. In reality w e are concerned w ith prim itive or
archaic thought-form s, based on instinct, w hich naturally em erge m ore
clearly in childhood than they do later. B ut they are not in them selves
infantile, m uch less pathological. To characterize them , w e ought therefore
not to use expressions borrow ed from  pathology. So also the m yth, w hich is
likew ise based on unconscious fantasy-processes, is, in m eaning, substance,
and form , far from  being infantile or the expression of an autoerotic or
autistic attitude, even though it produces a w orld-picture w hich is scarcely
consistent w ith our rational and objective view  of things. The instinctive,
archaic basis of the m ind is a m atter of plain objective fact and is no m ore
dependent upon individual experience or personal choice than is the
inherited structure and functioning of the brain or any other organ. Just as
the body has its evolutionary history and show s clear traces of the various
evolutionary stages, so too does the psyche.38

[39]     W hereas directed thinking is an altogether conscious phenom enon,39 the
sam e cannot be said of fantasy-thinking. M uch of it belongs to the
conscious sphere, but at least as m uch goes on in the half-shadow , or
entirely in the unconscious, and can therefore be inferred only indirectly.40
Through fantasy-thinking, directed thinking is brought into contact w ith the
oldest layers of the hum an m ind, long buried beneath the threshold of
consciousness. The fantasy-products directly engaging the conscious m ind
are, first of all, w aking dream s or daydream s, to w hich Freud, Flournoy,
Pick, and others have devoted special attention; then ordinary dream s,
w hich present to the conscious m ind a baffling exterior and only m ake
sense on the basis of indirectly inferred unconscious contents. Finally, in
split-off com plexes there are com pletely unconscious fantasy-system s that
have a m arked tendency to constitute them selves as separate personalities.41

[40]     A ll this show s how  m uch the products of the unconscious have in
com m on w ith m ythology. W e should therefore have to conclude that any
introversion occurring in later life regresses back to infantile rem iniscences
w hich, though derived from  the individual‒s past, generally have a slight



archaic tinge. W ith stronger introversion and regression the archaic features
becom e m ore pronounced.

[41]     This problem  m erits further discussion. Let us take as a concrete
exam ple A natole France‒s story of the pious A bbç O egger.42 This priest w as
som ething of a dream er, and m uch given to speculative m usings,
particularly in regard to the fate of Judas: w hether he w as really condem ned
to everlasting punishm ent, as the teaching of the C hurch declares, or
w hether G od pardoned him  after all. O egger took up the very
understandable attitude that G od, in his suprem e w isdom , had chosen Judas
as an instrum ent for the com pletion of C hrist‒s w ork of redem ption.43 This
necessary instrum ent, w ithout w hose help hum anity w ould never have had
a share in salvation, could not possibly be dam ned by the all-good G od. In
order to put an end to his doubts, O egger betook him self one night to the
church and im plored G od to give him  a sign that Judas w as saved.
Thereupon he felt a heavenly touch on his shoulder. The next day he w ent
to the archbishop and told him  that he w as resolved to go out into the w orld
to preach the gospel of G od‒s unending m ercy.

[42]     H ere w e have a w ell-developed fantasy-system  dealing w ith the
ticklish and eternally unresolved question of w hether the legendary figure
of Judas w as dam ned or not. The Judas legend is itself a typical m otif,
nam ely that of the m ischievous betrayal of the hero. O ne is rem inded of
Siegfried and H agen, B aldur and Loki: Siegfried and B aldur w ere both
m urdered by a perfidious traitor from  am ong their closest associates. This
m yth is m oving and tragic, because the noble hero is not felled in a fair
fight, but through treachery. A t the sam e tim e it is an event that w as
repeated m any tim es in history, for instance in the case of C aesar and
B rutus. Though the m yth is extrem ely old it is still a subject for repetition,
as it expresses the sim ple fact that envy does not let m ankind sleep in
peace. This rule can be applied to the m ythological tradition in general: it
does not perpetuate accounts of ordinary everyday events in the past, but
only of those w hich express the universal and ever-renew ed thoughts of
m ankind. Thus the lives and deeds of the culture-heroes and founders of
religions are the purest condensations of typical m ythological m otifs,
behind w hich the individual figures entirely disappear.44

[43]     B ut w hy should our pious A bbç w orry about the old Judas legend? W e
are told that he w ent out into the w orld to preach the gospel of G od‒s



unending m ercy. N ot long afterw ards he left the C atholic C hurch and
becam e a Sw edenborgian. N ow  w e understand his Judas fantasy: he w as
the Judas w ho betrayed his Lord. Therefore he had first of all to assure
him self of G od‒s m ercy in order to play the role of Judas undisturbed.

[44]     O egger‒s case throw s light on the m echanism  of fantasies in general.
The conscious fantasy m ay be w oven of m ythological or any other
m aterial; it should not be taken literally, but m ust be interpreted according
to its m eaning. If it is taken too literally it rem ains unintelligible, and m akes
one despair of the m eaning and purpose of the psychic function. B ut the
case of the A bbç O egger show s that his doubts and his hopes are only
apparently concerned w ith the historical person of Judas, but in reality
revolve round his ow n personality, w hich w as seeking a w ay to freedom
through the solution of the Judas problem .

[45]     C onscious fantasies therefore illustrate, through the use of
m ythological m aterial, certain tendencies in the personality w hich are either
not yet recognized or are recognized no longer. It w ill readily be
understood that a tendency w hich w e fail to recognize and w hich w e treat
as non-existent can hardly contain anything that w ould fit in w ith our
conscious character. H ence it is m ostly a question of things w hich w e
regard as im m oral or im possible, and w hose conscious realization m eets
w ith the strongest resistances. W hat w ould O egger have said had one told
him  in confidence that he w as preparing him self for the role of Judas?
B ecause he found the dam nation of Judas incom patible w ith G od‒s
goodness, he proceeded to think about this conflict. That is the conscious
causal sequence. H and in hand w ith this goes the unconscious sequence:
because he w anted to be Judas, or had to be Judas, he first m ade sure of
G od‒s goodness. For him  Judas w as the sym bol of his ow n unconscious
tendency, and he m ade use of this sym bol in order to reflect on his ow n
situation‍ its direct realization w ould have been too painful for him . There
m ust, then, be typical m yths w hich serve to w ork out our racial and national
com plexes. Jacob B urckhardt seem s to have glim psed this truth w hen he
said that every G reek of the classical period carries in him self a little bit of
O edipus, and every G erm an a little bit of Faust.45

[46]     The problem s w ith w hich the sim ple tale of the A bbç O egger confronts
us w ill m eet us again w hen w e exam ine another set of fantasies, w hich ow e
their existence this tim e to the exclusive activity of the unconscious. W e are



indebted to a young A m erican w om an, know n to us by the pseudonym  of
M iss Frank M iller, for a series of fantasies, partly poetical in form , w hich
Thçodore Flournoy m ade available to the public in 1906, in the Archives de
psychologie (G eneva), under the title ―Q uelques faits d‒im agination
crçatrice subconsciente.‖46



III

THE M ILLER FANTASIES: ANAM NESIS

[47]     Experience has taught us that w henever anyone tells us his fantasies or
his dream s, he is concerned not only w ith an urgent and intim ate problem
but w ith the one that is m ost painful for him  at the m om ent.1 Since, in the
case of M iss M iller, w e have to do w ith a com plicated fantasy system , w e
shall have to give attention to details w hich I can best discuss by keeping to
M iss M iller‒s ow n account. In the first section, entitled ―Phenom ena of
Transitory Suggestion or of Instantaneous A utosuggestion,‖ she gives a
num ber of exam ples of her unusual suggestibility, w hich she herself
regards as a sym ptom  of her nervous tem peram ent. She seem s to possess an
extraordinary capacity for identification and em pathy; for instance she
identifies herself to such a degree w ith the w ounded C hristian de
N euvillette in C yrano de Bergerac that she feels a piercing pain in her ow n
breast, the very place w here the hero receives his death w ound.

[48]     O ne m ight describe the theatre, som ew hat unaesthetically, as an
institution for w orking out private com plexes in public. The enjoym ent of
com edy, or of the blissful dçnouem ent of the plot, is the direct result of
identifying one‒s ow n com plexes w ith those personified by the actors,
w hile the enjoym ent of tragedy lies in the thrilling yet satisfying feeling
that w hat is happening to som ebody else m ay very w ell happen to you. The
palpitations of our author at the sight of the dying C hristian m ean that there
is a com plex in her aw aiting a sim ilar solution, w hich w hispers a soft
―today to you, tom orrow  to m e‖; and lest there should be any doubt as to
the critical m om ent, M iss M iller adds that she felt the pain in her breast
―w hen Sarah B ernhardt throw s herself upon him  to stanch the bleeding of
his w ound.‖ The critical m om ent, therefore, is w hen the love betw een
C hristian and R oxane com es to a sudden end. If w e exam ine R ostand‒s play
as a w hole, w e shall be struck by certain passages w hose effect it is not so
easy to escape, and w hich w e m ust em phasize here because they are of



im portance for everything that follow s. C yrano de B ergerac of the long
ugly nose, on account of w hich he undertakes innum erable duels, loves
R oxane, w ho is in love w ith C hristian, because she thinks he is the author
of the beautiful verses w hich really com e from  C yrano‒s pen. C yrano is the
m isunderstood one w hose passionate love and noble soul no one suspects,
the hero w ho sacrifices him self for others and, in the evening of life, w ith
his dying breath, reads her once m ore C hristian‒s last letter, the verses of
w hich he has com posed him self:

R oxane, adieu! I soon m ust die!
This very night, beloved; and I
Feel m y soul heavy w ith a love untold.
I die! N o m ore, as in the days of old,
M y loving, longing eyes w ill feast
O n your least gesture‍ ay, the least!
I m ind m e of the w ay you touch your cheek
So softly w ith your finger, as you speak!
A h m e! I know  that gesture w ell!
M y heart cries out! I cry ―Farew ell!
M y life, m y love, m y jew el, m y sw eet,
M y heart w as yours in every beat!‖2

[49]     W hereupon R oxane recognizes him  as the true beloved. B ut it is
already too late, death com es, and in an agonized delirium  C yrano rouses
him self, draw s his sw ord:

W hy, I do believe
H e dares to m ock m y nose! H o! insolent!
(H e raises his sw ord)
W hat say you? It is useless? A y, I know !
B ut w ho fights ever hoping for success?
I fought for lost cause, and for fruitless quest!
Y ou there, w ho are you?‍ Y ou are thousands! A h!
I know  you now , old enem ies of m ine!
Falsehood!
(H e strikes the air w ith his sw ord)

H ave at you! H a! and C om prom ise!
Prejudice! Treachery! “
(H e strikes)

Surrender, I?
Parley? N o, never! Y ou too, Folly, you?
I know  that you w ill lay m e low  at last;
Let be! Y et I fall fighting, fighting still!



Y ou strip from  m e the laurel and the rose!
Take all! D espite you there is yet one thing
I hold against you all; and w hen tonight
I enter C hrist‒s fair courts, and low ly bow ed,
Sw eep w ith doffed casque the heavens‒ threshold blue,
O ne thing is left that, void of stain or sm utch,
I bear aw ay despite you‍ m y panache! 3

[50]     C yrano, w ho beneath his hideous exterior hides a soul so m uch m ore
beautiful, is full of m isunderstood yearnings, and his final trium ph lies in
his departing w ith a clean shield‍ ―void of stain or sm utch.‖ The author‒s
identification w ith the dying C hristian, w ho in him self is not a very
inspiring figure, tells us that a sudden end is destined for her love, just as
for C hristian‒s. B ut, as w e have seen, the tragic interm ezzo w ith C hristian
is played against a background of far w ider significance, nam ely C yrano‒s
unrequited love for R oxane. The identification w ith C hristian is probably
only a cover. That this is so w ill becom e clear in the course of our analysis.

[51]     The identification w ith C hristian is follow ed by an extraordinarily
plastic m em ory of the sea, evoked by a photograph of a steam er plunging
through the w aves. (―I felt the throb of the engines, the heave of the w aves,
the roll of the ship.‖) W e m ay here hazard the conjecture that the sea-
voyages of our author w ere associated w ith particularly im pressive
m em ories w hich bit deep into her soul and, through unconscious sym pathy,
threw  the screen m em ory into particularly vivid relief. W e shall see later
how  far these conjectured m em ories hang together w ith the problem
touched on above.

[52]     The exam ple that now  follow s is rem arkable: O nce, w hile she w as
having a bath, M iss M iller w ound a tow el round her hair to prevent it from
getting w et. A t that m om ent she had the follow ing vivid im pression: ―“  it
seem ed to m e, for one m om ent and w ith an alm ost breath-taking clarity,
that I w as on a pedestal, a veritable Egyptian statue w ith all its details; stiff-
lim bed, one foot forw ard, holding insignia in m y hand, etc.‖ So M iss M iller
is now  identifying herself w ith an Egyptian statue, obviously on the basis
of an unrecognized sim ilarity. W hat she m eans is: I am  like an Egyptian
statue, just as stiff, w ooden, sublim e, and im passible, qualities for w hich
the Egyptian statue is proverbial.

[53]     The next exam ple lays stress on the personal influence she w ields over



a certain artist:
H ow ever, I succeeded in m aking him  draw  landscapes, such as those of Lake G eneva, w here he
had never been, and he used to pretend that I could m ake him  depict things that he had never
seen and give him  the sense of a surrounding atm osphere that he had never felt; in short, that I
w as using him  as he him self used his pencil; that is, sim ply as an instrum ent.

[54]     This rem ark stands in abrupt contrast to the fantasy of the Egyptian
statue. M iss M iller evidently has an unspoken need to em phasize her
alm ost m agical influence over another person. This, too, could not have
happened w ithout an inner com pulsion, such as is particularly noticeable in
one w ho often does not succeed in establishing a real em otional
relationship. She w ill then solace herself w ith the idea of her alm ost
m agical pow ers of suggestion.

[55]     W ith that, w e com e to the end of the exam ples illustrating the
autosuggestibility and suggestive influence of our author. The exam ples are
neither particularly striking nor particularly interesting in this respect, but
are all the m ore valuable from  the psychological point of view  because they
allow  us to glim pse som e of her personal problem s. M ost of the exam ples
show  how  liable M iss M iller w as to succum b to the pow ers of suggestion,
how  the libido gained control of certain im pressions and intensified them ,
w hich w ould naturally not have been possible but for the free-floating
energy placed at her disposal by her lack of relation to reality.



IV

THE HYM N OF CREATION

[56]     The second section in the M iller m aterial bears the title: ― ‐G lory to
G od‒: A  D ream  Poem .‖

[57]     In 1898, as a girl of tw enty, M iss M iller w ent on a long journey
through Europe. W e leave the description to her:

A fter the long and rough voyage from  N ew  Y ork to Stockholm , then to St. Petersburg and
O dessa, it w as a real pleasure [une vçritable voluptç]1 to leave the w orld of cities, of roaring
streets, of business‍ in short, of the earth‍ and enter the w orld of w aves, sky, and silence.“  I
spent hours on end on the deck of the ship, dream ing, stretched out in a deck chair. A ll the
histories, legends, and m yths of the different countries I saw  in the distance cam e back to m e
confusedly, dissolved in a kind of lum inous m ist in w hich real things seem ed to lose their being,
w hile dream s and ideas took on the aspect of the only true reality. A t first I even avoided all
com pany and kept to m yself, lost in m y reveries, w here everything I had ever know n that w as
truly great, beautiful, and good cam e back to m ind w ith renew ed life and vigour. I also spent a
good part of m y days w riting to absent friends, reading, or scribbling little bits of poetry in
rem em brance of the various places w e visited. Som e of these poem s w ere of a rather serious
character.

[58]      It m ay perhaps seem  superfluous to go into all these details m ore
closely. B ut if w e rem em ber w hat w e said above, that w hen people let their
unconscious speak it alw ays blurts out the m ost intim ate things, then even
the sm allest detail often has a m eaning. M iss M iller is here describing a
―state of introversion‖: after the life of the cities, w ith their m any
im pressions, had absorbed her interest (w ith that suggestive pow er w hich,
as w e have seen, forcibly produced the im pression), she breathed freely
again on the sea and becam e w holly engrossed in her inner w orld,
deliberately cutting herself off from  the environm ent, so that things lost
their reality and dream s becam e truth. W e know  from  psychopathology that
there is a certain m ental disturbance2 w hich is initiated by the patient‒s
shutting out reality m ore and m ore and sinking into his fantasies, w ith the
result that as reality loses its hold, the determ ining pow er of the inner w orld
increases. This process leads up to a clim ax w hen the patient suddenly



becom es m ore or less conscious of his dissociation from  reality: in a sort of
panic he begins m aking pathological efforts to get back to his environm ent.
These attem pts spring from  the com pensating desire for re-association and
seem  to be the psychological rule, valid not only for pathological cases but
also, to a lesser degree, for norm al people.

[59]     O ne m ight therefore expect that after this prolonged introversion,
w hich even im paired her sense of reality for a tim e, M iss M iller w ould
succum b to a new  im pression of the external w orld, and one w hose
suggestive influence w ould be at least as great as that of her reveries. Let us
proceed w ith her narrative:

B ut as the voyage drew  near its end, the ship‒s officers outdid them selves in kindness and
am iability [se m ontrærent tout ce qu‒il y a de plus em presses et aim ables], and I passed m any an
am using hour teaching them  English.

O ff the coast of Sicily, in the port of C atania, I w rote a sea-chanty, w hich, how ever, w as little
m ore than an adaptation of a w ell-know n song about the sea, w ine and love (―B rine, w ine and
dam sels fine‖). The Italians are all good singers, as a rule; and one of the officers, singing at
night as he stood w atch on deck, had m ade a great im pression on m e and had given m e the idea
of w riting som e w ords that could be fitted to his m elody.

Soon afterw ards, I nearly did w hat the proverb says, ―See N aples and die,‖ for in the port of
N aples I began by being very ill (though not dangerously so); then I recovered sufficiently to go
ashore and visit the principal sights of the city in a carriage. This outing tired m e extrem ely; and
as w e w ere intending to visit Pisa the next day, I soon returned on board and w ent to bed early,
w ithout thinking of anything m ore serious than the good looks of the officers and the ugliness of
Italian beggars.

[60]     O ne is slightly disappointed at m eeting here, instead of the pow erful
im pression one expected, an apparently insignificant episode, a m ere
flirtation. N evertheless one of the officers, a singer, had evidently m ade a
considerable im pression on her. The concluding rem ark‍ w ithout thinking
of anything m ore serious than the good looks of the officers‍ does, it is
true, tone it dow n som ew hat. Even so, the assum ption that this im pression
had no little influence on her m ood is supported by the fact that a poem  in
honour of the singer w as im m ediately forthcom ing. O ne is only too ready
to m ake light of such an experience and to accept the assurance of those
concerned that everything is quite sim ple and not at all im portant. I am
inclined to pay rather m ore attention to it, because experience has show n
that an im pression w hich com es after an introversion of that kind has a
profound effect and m ay possibly have been underestim ated by M iss M iller
herself. The sudden, passing attack of sickness requires psychological
explanation, though this is not possible for lack of data. B ut the phenom ena



about to be described can only be understood as arising out of a convulsion
that reaches into the very depths of her being:

From  N aples to Leghorn is one night by boat, during w hich I slept m oderately w ell‍ m y sleep is
rarely deep or dream less‍ and it seem ed to m e that m y m other‒s voice w oke m e up just at the
end of the follow ing dream , w hich m ust, therefore, have taken place im m ediately before w aking.

First, I w as vaguely conscious of the w ords ―w hen the m orning stars sang together,‖ w hich
served as the prelude, if I m ay so put it, to an involved idea of creation and to m ighty chorales
reverberating through the universe. B ut, w ith the confusion and strange contradiction
characteristic of dream s, all this w as m ixed up w ith choruses from  oratorios given by one of the
leading m usical societies of N ew  Y ork, and w ith indistinct m em ories of M ilton‒s Paradise Lost.
Then, slow ly, out of this m edley, w ords appeared, and a little later they arranged them selves in
three stanzas, in m y handw riting, on a sheet of ordinary blue-lined w riting-paper, in a page of
m y old poetry album  that I alw ays carry about w ith m e: in short, they appeared to m e exactly as
they did in reality, a few  m inutes later, in m y book.

[61]     M iss M iller then w rote dow n the follow ing poem , w hich she
rearranged slightly a few  m onths later, in order to m ake it m ore nearly, in
her opinion, like the dream  original:

First Version

W hen G od had first m ade Sound,
A  m yriad ears sprang into being
A nd throughout all the U niverse R olled a m ighty echo:
―G lory to the G od of Sound!‖

W hen beauty (light) first w as given by G od,
A  m yriad eyes sprang out to see
A nd hearing ears and seeing eyes
A gain gave forth that m ighty song:
―G lory to the G od of B eauty (Light)!‖

W hen G od has first given Love,
A  m yriad hearts lept up;
A nd ears full of m usic, eyes all full of B eauty,
H earts all full of love sang:
―G lory to the G od of Love!‖

Second Version (m ore exact)

W hen the Eternal first m ade Sound
A  m yriad ears sprang out to hear,
A nd throughout all the U niverse
There rolled an echo deep and clear:
―A ll glory to the G od of Sound!‖



W hen the Eternal first m ade Light,
A  m yriad eyes sprang out to look,
A nd hearing ears and seeing eyes,
O nce m ore a m ighty choral took:
―A ll glory to the G od of Light!‖

W hen the Eternal first gave Love,
A  m yriad hearts sprang into life;
Ears filled w ith m usic, eyes w ith light,
Pealed forth w ith hearts w ith love all rife:
―A ll glory to the G od of Love!‖

[62]     B efore w e exam ine her attem pts to get at the roots of this sublim inal
creation through her ow n associations, let us take a quick look at the
m aterial already in hand. The im pression of the ship has already received
due em phasis, so it ought not to be difficult to lay hold of the dynam ic
processes responsible for this poetic revelation. It w as suggested further
back that M iss M iller m ay have considerably underestim ated the scope of
the erotic im pression she had received. This assum ption is the m ore
probable in that experience has show n that relatively w eak erotic
im pressions are often underestim ated. O ne can see this m ost clearly in
cases w here an erotic relationship is regarded as im possible on social or
m oral grounds (for instance betw een parents and children, brothers and
sisters, older and younger m en, etc.). If the im pression is com paratively
slight, it does not exist at all for the persons concerned; if it is strong, then a
tragic dependence develops w hich can lead to all sorts of trouble. This lack
of judgm ent can go unbelievably far‍ a m other w ho sees her sm all son
having an erection in her ow n bed; a sister w ho half-playfully em braces her
brother; a tw enty-year-old daughter w ho still sits herself in her father‒s lap
and then has ―strange‖ sensations in her ―tum m y.‖ A nd yet they are all
highly indignant w hen anyone speaks of ―sexuality.‖ There is a certain kind
of education that tacitly aim s at know ing as little as possible about these
unm entionable facts in the background, and w hich shrouds them  in the
deepest ignorance.3 N o w onder, then, that m ost people‒s judgm ent in regard
to the scope of erotic im pressions is precarious and inadequate. M iss M iller
w as, as w e have seen, quite prepared for a deep im pression. B ut not m any
of the feelings it aroused seem  to have com e to the surface, for the dream
had to repeat the lesson over again. W e know  from  analytical experience
that the initial dream s of patients at the beginning of an analysis are of
especial interest, not least because they often bring out a critical evaluation



of the doctor‒s personality w hich previously he w ould have asked for in
vain. They enrich the patient‒s conscious im pression of the doctor, often on
very im portant points, and they frequently contain erotic com m ents w hich
the unconscious had to m ake in order to counterbalance the patient‒s
underestim ation and uncertain appraisal of the im pression. Expressed in the
drastic and hyperbolic m anner peculiar to dream s, the im pression often
appears in alm ost unintelligible form  ow ing to the incongruity of the
sym bolism . A  further peculiarity, w hich seem s due to the historical
stratification of the unconscious, is that w hen an im pression is denied
conscious recognition it reverts to an earlier form  of relationship. That
explains w hy young girls, at the tim e of their first love, have great difficulty
in expressing them selves ow ing to disturbances brought about by
regressive reactivation of the father-im ago.4

[63]     W e m ay suppose that som ething sim ilar has happened to M iss M iller,
for the idea of a m asculine C reator-G od is apparently derived from  the
father-im ago,5 and aim s, am ong other things, at replacing the infantile
relation to the father in such a w ay as to enable the individual to em erge
from  the narrow  circle of the fam ily into the w ider circle of society.
N aturally this is far from  exhausting the m eaning of the dream -im age.

[64]     In the light of these reflections, the poem  and its prelude appear as the
religiously and poetically form ulated product of an introversion that has
regressed back to the father-im ago. D espite inadequate apperception of the
operative im pression, its essential ingredients have been built into the
substitute product, as m arks of its origin, so to speak. The operative
im pression w as the handsom e officer singing in the night-w atch‍ ―W hen
the m orning stars sang together‍ w hose im age opened out a new  w orld to
the girl (―C reation‖).

[65]     This ―creator‖ created first Sound, then Light, and then Love. That
Sound should be the first thing created has parallels in the ―creative w ord‖
in G enesis, in Sim on M agus, w here the voice corresponds to the sun,6 in the
sounds or cries of lam entation m entioned in Poim andres,7 and in G od‒s
laughter at the creation of the w orld (ημπιμνμζάή) in a Leiden Papyrus.8
H ence w e m ay hazard the conjecture, w hich w ill be am ply confirm ed later
on, that there w as the follow ing chain of association: the singer‍ the
singing m orning star‍ the G od of Sound‍ the C reator‍ the G od of Light
‍ of the sun‍ of fire‍ and of Love. M ost of these expressions are also



characteristic of the language of love and are found w herever speech is
heightened by em otion.

[66]     M iss M iller has tried to understand this unconscious creation by m eans
of a procedure w hich agrees in principle w ith the m ethods of psychological
analysis and therefore leads to the sam e results. B ut, as is usually the case
w ith laym en and beginners, she gets stuck at associations w hich bring the
underlying com plex to light only in an indirect w ay. N evertheless, a sim ple
procedure, a m ere m atter of carrying the thought to its logical conclusion, is
enough to help one find the m eaning.

[67]     M iss M iller finds it astonishing, first of all, that her unconscious
fantasy does not, like the B iblical account of the C reation, put light in the
first place, but sound. There now  follow s a truly ad hoc theoretical
explanation. She says:

It m ay be of interest to recall that A naxagoras, too, m akes the cosm os arise out of chaos by
m eans of a w hirlw ind 9‍ w hich does not norm ally occur w ithout producing a noise. B ut at that
tim e I had not yet m ade a study of philosophy and I knew  nothing either of A naxagoras or of his
theories about the voῡs w hich I found I had been unconsciously follow ing. I w as in equally
com plete ignorance of the nam e of Leibniz and consequently of his doctrine ―dum  D eus calculat
fit m undus.‖

The allusions to A naxagoras and Leibniz both refer to creation through thought, so that divine
thought alone is held capable of producing a new  m aterial reality‍ a reference w hich seem s
unintelligible at first, but w ill soon becom e m ore understandable.

[68]     W e com e now  to the associations from  w hich M iss M iller m ainly
derives her unconscious creation:

In the first place, there is M ilton‒s Paradise Lost, of w hich w e had a fine edition at hom e,
illustrated by G ustave D orç, and w hich I have know n w ell since childhood. Then the B ook of
Job, w hich has been read aloud to m e ever since I can rem em ber. N ow , if you com pare m y first
line w ith the first w ords of Paradise Lost, you find it is in the sam e m etre 

O f m an‒s first disobedience “
W hen the Eternal first m ade sound. M oreover, the general idea of m y poem  is slightly

rem iniscent of various passages in Job, and also of one or tw o places in H andel‒s 10 oratorio The
C reation (w hich appeared in the confusion at the beginning of the dream ).

[69]     So the ―lost paradise,‖ w hich is as w e know  closely associated w ith the
beginning of the w orld, is defined m ore precisely through the line ―O f
m an‒s first disobedience‖‍ a clear reference to the Fall, w hich in this
connection is not w ithout significance. I know  the objection w hich
everyone w ill raise here, nam ely that M iss M iller could just as w ell have
chosen any other line as an exam ple, that she picked on the first suitable



one purely by accident, and that its content w as equally accidental. The
criticism  levelled at the association m ethod generally operates w ith
argum ents of this kind. The m isunderstanding arises from  the fact that the
law  of psychic causality is never taken seriously enough: there are no
accidents, no ―just as w ells.‖ It is so, and there is a very good reason w hy it
is so. It is a fact that M iss M iller‒s poem  is associated w ith the Fall, and this
focuses our attention on the very sam e problem  w hose existence w e have
already surm ised. U nfortunately, the author neglects to tell us w hich
passages in Job cam e into her m ind, so w e can only m ake broad
conjectures. First of all, the analogy to Paradise Lost: Job loses everything
he has, because Satan m ade G od doubt his integrity. In the sam e w ay,
paradise w as lost through the tem ptation of the serpent, and m ankind w as
cast out into a life of earthly travail. The idea, or rather the m ood, expressed
by this recollection of Paradise Lost is M iss M iller‒s feeling of having lost
som ething w hich w as som ehow  connected w ith Satanic tem ptation. Like
Job, she is an innocent victim  because she did not succum b to the
tem ptation. Job‒s sufferings are not understood by his friends; 11 none of
them  know s that Satan has a hand in the gam e and that Job is really
innocent. Indeed, he never w earies of protesting his innocence. D oes this,
perhaps, give us a clue? W e know  that certain neurotics and m entally
diseased people continually defend their innocence against nonexistent
attacks; but on closer inspection one discovers that in defending their
innocence apparently w ithout cause they are sim ply indulging in a self-
deceiving m anoeuvre, w hich derives its energy from  those very im pulses
w hose unpleasant character is plainly revealed by the content of the alleged
accusations and calum nies.12

[70]     Job suffers doubly, firstly through the loss of his fortune, secondly
through the lack of understanding of his friends, a them e that can be traced
all through the book. The m isery of being m isunderstood rem inds us of the
figure of C yrano de B ergerac: he too suffers doubly‍ on one side through
unrequited love, on the other through m isunderstanding. H e falls, as w e
have already seen, in the last hopeless struggle against ―Falsehood,
C om prom ise, Prejudice, Treachery, and Folly‖:

Y ou strip from  m e the laurel and the rose!

[71]     Job lam ents:
G od hath delivered m e to the ungodly,



and turned m e over into the hands of the w icked.
I w as at ease, but he hath broken m e asunder:
he hath also taken m e by m y neck, and shaken m e to pieces,
and set m e up for his m ark.
H is archers com pass m e round about,
he cleaveth m y reins asunder, and doth not spare;
he poureth out m y gall upon the ground.
H e breaketh m e w ith breach upon breach,
he runneth upon m e like a giant.13

[72]     The em otional analogy lies in having to suffer a hopeless struggle
against overw helm ing odds. It is as if this struggle w ere accom panied from
afar by the clangour of ―creation,‖ as if it constellated in the unconscious a
w onderful and m ysterious im age that has not yet forced its w ay into the
light of the upper w orld. W e surm ise, rather than know , that this struggle
has got som ething to do w ith creation, w ith the unending battle betw een
affirm ation and negation. The allusions to R ostand‒s C yrano through the
identification w ith C hristian, to M ilton‒s Paradise Lost, to the sorrow s of
Job, m isunderstood by his friends, plainly betray that in the soul of the poet
there is som ething that identifies w ith these ideas. She too has suffered like
Job, has lost paradise, and dream s of ―creation‖‍ creation through thought
‍ and of fructification through the rushing w ind of the pneum a.

[73]     W e subm it ourselves once m ore to M iss M iller‒s guidance:
I rem em ber that, at the age of fifteen, I w as very m uch excited by an article m y m other had read
to m e, about ―the Idea spontaneously creating its ow n object,‖ and I passed alm ost the w hole
night w ithout sleep, w ondering w hat it could all m ean.‍ From  the age of nine to sixteen, I used
to go on Sundays to a Presbyterian church, w here the pastor w as a highly cultivated m an, now
president of a w ell-know n college. A nd in one of the earliest m em ories I have of him , I see
m yself, still quite a little girl, sitting in our large pew  in church and struggling to keep m yself
aw ake, w ithout being able to understand w hat in the w orld he m eant w hen he spoke to us of
―C haos,‖ ―C osm os,‖ and ―the G ift of Love.‖

[74]     There are, then, fairly early m em ories of the aw akening of puberty
(nine to sixteen), w hich connect the idea of the cosm os born of chaos w ith
the ―G ift of Love.‖ The m edium  in w hich this happy connection took place
is the m em ory of a m uch-respected ecclesiastic w ho spoke those dark
w ords. From  the sam e period com es the m em ory of her excitem ent over the
―Idea spontaneously creating its ow n object.‖ Tw o w ays of creation are
here hinted at: creative thought, and the m ysterious reference to the ―G ift of
Love.‖



[75]     D uring the latter part of m y m edical studies I had an opportunity of
gaining, through long observation, a deep insight into the soul of a fifteen-
year-old girl. I then discovered, to m y astonishm ent, w hat the contents of
unconscious fantasies are like, and how  far rem oved they are from  w hat a
girl of this age show s in her outw ard dem eanour and from  w hat an outsider
w ould suspect. They w ere far-reaching fantasies of a positively m ythical
nature: the girl saw  herself, in her split-off fantasy, as the racial m other of
uncounted generations of m en.14 Even allow ing for the m arkedly poetic cast
of her im agination, there still rem ained elem ents that are probably com m on
to all girls of her age, for the unconscious is infinitely m ore com m on to all
m en than are the contents of their individual consciousnesses. The
unconscious is, in fact, the condensation of the average run of historical
experience.

[76]     M iss M iller‒s problem  at this age w as the com m on hum an problem :
H ow  am  I to be creative? N ature know s only one answ er to that: Through a
child (the gift of love). B ut‍ how  does one get a child? H ere arises the
problem  w hich, as experience has show n, is connected w ith the father,15 so
that it cannot be tackled properly because too m uch preoccupation w ith the
father at once brings up the incest-barrier. The strong and natural love that
binds the child to the father turns aw ay, during the years w hen the child is
outgrow ing the fam ily circle, to the higher form s of the father, to authority,
to the ―Fathers‖ of the C hurch and to the father-god visibly represented by
them , w here there is even less possibility of com ing to grips w ith the
problem . N evertheless, m ythology is not lacking in consolations. D id not
the W ord becom e flesh? A nd did not the divine pneum a enter into the
V irgin‒s w om b? (pl. III.) The w hirlw ind of A naxagoras w as that sam e
divine nous w hich produced the w orld out of itself. W hy do w e cherish the
im age of the Im m aculate M other even to this day? B ecause it is still
com forting and speaks w ithout w ords or noisy serm ons to the com fortless,
saying, ―I too have becom e a m other‖‍ through the ―Idea spontaneously
creating its ow n object.‖ I believe there w ould be reason enough for a
sleepless night if those adolescent fantasies once got hold of this idea‍ the
consequences w ould indeed be incalculable.

[77]     Everything psychic has a low er and a higher m eaning, as in the
profound saying of late classical m ysticism : ―H eaven above, H eaven
below , stars above, stars below , all that is above also is below , know  this



and rejoice.‖16 H ere w e lay our finger on the secret sym bolical significance
of everything psychic. W e w ould be doing less than justice to the
intellectual originality of our author if w e w ere content to trace back the
excitem ent of that sleepless night sim ply and solely to the sexual problem
in its narrow er sense. That w ould be only one half of the m eaning, and the
low er half at that. The other half is ideal creation as a substitute for real
creation.

[78]     W ith personalities w ho are obviously capable of intellectual effort, the
prospect of spiritual fruitfulness is som ething w orthy of their highest
aspirations, and for m any people it is actually a vital necessity. This other
side of the fantasy also explains the excitem ent, for w e are concerned here
w ith a thought that contains a presentim ent of the future‍ one of those
thoughts w hich, to quote M aeterlinck,17 spring from  the ―inconscient
supçrieur,‖ from  the ―prospective potency‖ of a sublim inal synthesis.18 I
have had occasion to observe, in the course of m y daily professional w ork
(though this is an experience about w hose certainty I m ust express m yself
w ith all the caution w hich the com plexity of the m aterial enjoins), that in
certain cases of long-standing neurosis a dream , often of visionary clarity,
occurs about the tim e of the onset of the illness or shortly before, w hich
im prints itself indelibly on the m ind and, w hen analysed, reveals to the
patient a hidden m eaning that anticipates the subsequent events of his life.19
I am  inclined to attribute a sim ilar m eaning to the excitem ent of that
restless night, because the later events, so far as M iss M iller consciously or
unconsciously reveals them  to us, are entirely of a nature to confirm  our
supposition that w e m ust take that m om ent as foreshadow ing a future life-
aim .

[79]     M iss M iller ends her string of associations w ith the follow ing
com m ent:

It [the dream ] seem s to m e to result from  a m ixture in m y m ind of Paradise Lost, Job, and The
C reation, w ith notions like the ―Idea spontaneously creating its ow n object,‖ the ―G ift of Love‖,
―C haos,‖ and ―C osm os.‖

[80]     Thus, like little bits of coloured glass in a kaleidoscope, fragm ents of
philosophy, aesthetics, and religion are blended together in her m ind, so she
tells us‍

“  under the stim ulation of the voyage and of countries fleetingly seen, coupled w ith the vast
silence and im palpable charm  of the sea‍ to produce this beautiful dream . There w as only this



and nothing m ore. ―O nly this, and nothing m ore!‖

[81]     W ith these w ords M iss M iller show s us politely but em phatically out.
H er parting w ords of negation m ake one curious to know  exactly w hat
position they are intended to negate. ―There w as only this and nothing
m ore‖ m ust refer to ―the im palpable charm  of the sea‖; so presum ably the
handsom e young officer w ho sang so m elodiously during the w atches of
the night is long since forgotten, and nobody is to know , least of all the
dream er, that he w as a star of the m orning w ho heralded the daw ning of a
new  day.20 O ne should, how ever, avoid pacifying oneself or the reader w ith
soothing phrases like ―There w as only this,‖ for som ething m ight easily
give them  the lie the next m om ent. This is w hat happens to M iss M iller,
w ho im m ediately adds, ―O nly this, and nothing m ore!‖ but w ithout giving
the source. The quotation com es from  Poe‒s poem  ―The R aven,‖ and the
operative stanza runs:

W hile I nodded, nearly napping, suddenly there cam e a tapping,
A s of som e one gently rapping, rapping at m y cham ber door.
―‐Tis som e visitor,‖ I m uttered, ―tapping at m y cham ber door‍

O nly this, and nothing m ore.‖

[82]     A  spectral raven knocks nightly at his door and rem inds the poet of his
irrevocably lost ―Lenore.‖ The raven‒s nam e is ―N everm ore,‖ and he
croaks his horrible ―N everm ore‖ as a refrain to every verse. O ld m em ories
com e back torm entingly, and each tim e the spectre repeats inexorably:
―N everm ore.‖ In vain the poet seeks to frighten aw ay the dism al guest,
shouting at the raven:

―B e that w ord our sign of parting, bird or fiend!‖ I shrieked upstarting‍
―G et thee back into the tem pest and the N ight‒s Plutonian shore!
Leave no black plum e as a token of the lie thy soul hath spoken!
Leave m y loneliness unbroken!‍ quit the bust above m y door!
Take thy beak from  out m y heart, and take thy form  from  off m y door!‖
     Q uoth the raven, ―N everm ore!‖

[83]     The w ords ―O nly this and nothing m ore!,‖ w hich apparently skip so
lightly over the situation, are taken from  a poem  w hich depicts in an
affecting m anner the poet‒s despair over a lost love.21 Their quotation gives
the show  aw ay com pletely. M iss M iller evidently underestim ated the
im pression w hich the night-w atching singer had m ade upon her, and its far-
reaching consequences. This under-estim ation is precisely the reason w hy



the problem  w as not w orked out consciously and w hy it produced those
―psychological riddles‖, 22 The im pression goes on w orking in the
unconscious and throw s up sym bolical fantasies. First it is the ―m orning
stars [that] sang together,‖ then Paradise Lost, then the yearning clothes
itself in ecclesiastical garb, speaks darkly of ―W orld C reation‖ and finally
rises to a religious hym n, w here it at last finds its w ay to freedom . B ut the
hym n bears in its ow n peculiarities the m arks of its origin: by the devious
route of the father-im ago relationship, the night-w atching singer becom es
the C reator, the G od of Sound, of Light and of Love. This is not to say that
the idea of G od derives from  the loss of a lover and is nothing but a
substitute for the hum an object. W hat is evidently in question here is the
displacem ent of libido on to a sym bolical object, w ith the result that the
latter is turned into a sort of substitute. It is in itself a perfectly genuine
experience, though, like everything else, it can be put to im proper use.

[84]     The w inding path of the libido seem s to be a via dolorosa; at any rate,
Paradise Lost and the parallel reference to Job lead one to that conclusion.
The initial hints of identification w ith C hristian, w hich really points to
C yrano, prove that the long w ay round is a w ay of suffering, just as it w as
w hen m ankind, after the Fall, had to bear the burden of earthly life, or w hen
Job suffered under the pow er of G od and Satan and becam e the
unsuspecting plaything of tw o superhum an forces. Faust offers the sam e
spectacle of a w ager w ith G od:

M EPH ISTO PH ELES: W hat do you w ager? Y ou w ill lose him  yet,
Provided you give m e perm ission
To steer him  gently in the course I set.23

[85]     C om pare w ith this the passage in Job, w here Satan says:
B ut put forth thine hand now , and touch all that he hath, and he w ill curse thee to thy face.24

[86]     W hile in Job the tw o great forces are characterized sim ply as good and
evil, the im m ediate problem  is a definitely erotic one in Faust, w here the
devil is aptly characterized by the appropriate role of tem pter. This aspect is
lacking in Job, but at the sam e tim e Job is not conscious of the conflict
w ithin his ow n soul, and he never ceases to inveigh against the argum ents
of his friends w ho w ant to convince him  of the evil in his heart. To that
extent, one could say that Faust is the m ore conscious in that he openly
adm its his psychic conflicts.



[87]     M iss M iller acts like Job: she adm its nothing, and pretends that good
and evil com e from  outside. H ence her identification w ith Job is significant
in this respect also. B ut there is another, very im portant analogy still to be
m entioned: the procreative urge‍ w hich is how  love m ust be regarded from
the natural standpoint‍ rem ains the essential attribute of the G od w hom
M iss M iller apparently derives from  the erotic im pression, for w hich reason
he is praised in the hym n as C reator. W e see the sam e thing in Job. Satan is
the destroyer of Job‒s fruitfulness, but G od is the A ll-Fruitful: therefore, at
the end of the book, he addresses a paean filled w ith lofty poetic beauty to
his ow n creative pow er, but it is curious to note that he gives chief
consideration to tw o highly unsym pathetic representatives of the anim al
kingdom , B ehem oth and Leviathan, both expressive of the crudest force
conceivable in nature.

[88]     M iss M iller uses the text of the A uthorized V ersion, w hich, like
Luther‒s version, is very suggestive:

B ehold now  behem oth, w hich I m ade w ith thee;
he eateth grass as an ox.
Lo now , his strength is in his loins,
and his force is in the navel of his belly.
H e m oveth his tail like a cedar:
the sinew s of his stones are w rapped together.
H is bones are as strong pieces of brass;
his bones are like bars of iron.
H e is the chief of the w ays of G od.“

C anst thou draw  out leviathan w ith an hook?
or his tongue w ith a cord w hich thou lettest dow n?
C anst thou put an hook into his nose?
or bore his jaw  through w ith a thorn?
W ill he m ake m any supplications unto thee?
w ill he speak soft w ords unto thee?
W ill he m ake a covenant w ith thee?
w ilt thou take him  for a servant for ever? 25

[89]     G od speaks thus in order to parade his pow er and om nipotence forcibly
before Job‒s eyes. G od is as B ehem oth and Leviathan: 26 the fruitfulness and
abundance of N ature, the ungovernable w ildness and licentiousness of
N ature, the overw helm ing danger of unchained pow er.27 W hat w as it that
destroyed Job‒s earthly paradise? The unchained pow er of N ature. G od, so
the poet gives us to understand, has sim ply show n his other side for once,



the side w e call the D evil, and let loose all the terrors of N ature upon the
unfortunate Job. The G od w ho created such m onstrosities, at the very
thought of w hich w e poor w eak m ortals stiffen w ith fear, m ust certainly
harbour w ithin him self qualities w hich give one pause. This G od dw ells in
the heart, in the unconscious.28 That is the source of our fear of the
unspeakably terrible, and of the strength to w ithstand the terror. M an, that
is to say his conscious ego, is a m ere bagatelle, a feather w hirled hither and
thither w ith every gust of w ind, som etim es the sacrificed and som etim es
the sacrificer, and he cannot hinder either. The B ook of Job show s us G od
at w ork both as creator and destroyer. W ho is this G od? A n idea that has
forced itself upon m ankind in all parts of the earth and in all ages and
alw ays in sim ilar form : an otherw orldly pow er w hich has us at its m ercy,
w hich begets and kills‍ an im age of all the necessities and inevitablenesses
of life. Since, psychologically speaking, the G od-im age is a com plex of
ideas of an archetypal nature, it m ust necessarily be regarded as
representing a certain sum  of energy (libido) w hich appears in projection.29
In m ost of the existing religions it seem s that the form ative factor w hich
creates the attributes of divinity is the father-im ago, w hile in the older
religions it w as the m other-im ago. These attributes are om nipotence, a
sternly persecuting paternalism  ruling through fear (O ld Testam ent), and a
loving paternalism  (N ew  Testam ent). In certain pagan conceptions of
divinity the m aternal elem ent is strongly em phasized, and there is also a
w ide developm ent of the anim al or theriom orphic elem ent.30 (PI. IV  a.) The
G od-concept is not only an im age, but an elem ental force. The prim itive
pow er w hich Job‒s H ym n of C reation vindicates, absolute and inexorable,
unjust and superhum an, is a genuine and authentic attribute of the natural
pow er of instinct and fate w hich ―leads us into life,‖ w hich m akes ―all the
w orld becom e guilty before G od‖ (R om ans 3: 19) and against w hich all
struggle is in vain. N othing rem ains for m ankind but to w ork in harm ony
w ith this w ill. To w ork in harm ony w ith the libido does not m ean letting
oneself drift w ith it, for the psychic forces have no uniform  direction, but
are often directly opposed to one another. A  m ere letting go of oneself
leads in the shortest space of tim e to the m ost hopeless confusion. It is often
difficult, if not im possible, to feel the ground-current and to know  the true
direction; at any rate collisions, conflicts, and m istakes are scarcely
avoidable.

[90]     A s w e have seen, the religious hym n unconsciously produced by M iss



M iller appears in the place of the erotic problem . It derives its m aterial for
the m ost part from  rem iniscences w hich w ere reactivated by the introverted
libido. H ad this ―creation‖ not com e off, M iss M iller w ould inevitably have
yielded to the erotic im pression, either w ith the usual consequences, or else
w ith a negative result w hich w ould have replaced the lost happiness by a
correspondingly strong feeling of regret. O pinions, as w e know , are deeply
divided over the value of solving an erotic conflict like M iss M iller‒s in this
w ay. It is thought to be m uch m ore beautiful and noble to let an erotic
tension resolve itself unnoticed into the sublim e feelings of religious
poetry, in w hich perhaps other people can find joy and consolation, and that
it is a kind of unjustified fanaticism  for truth to com plain about the
unconsciousness of such a solution. I w ould not like to decide this question
one w ay or the other, but w ould prefer to find out the m eaning and purpose
of the apparently devious path follow ed by the libido, and of the apparent
self-deception, in the case of a so-called unnatural and unconscious
solution. There are no ―purposeless‖ psychic processes; that is to say, it is a
hypothesis of the greatest heuristic value that the psyche is essentially
purposive and directed.

[91]     That the root-cause of the poem  has been show n to be the love-episode
is an explanation that does not am ount to very m uch at present, for the
question of purpose still rem ains to be settled. O nly the discovery of the
purpose can provide a satisfactory answ er to psychological questions. W ere
there not a secret purposiveness bound up w ith the supposedly devious path
of the libido or w ith the supposed repression, it is certain that such a
process could not take place so easily, so naturally, and so spontaneously.
A lso, it w ould hardly occur so frequently in this form , or in som e other like
it. There is no doubt that this transform ation of libido m oves in the sam e
direction as, broadly speaking, the cultural m odification, conversion, or
displacem ent of natural drives. It m ust be a w ell-trodden path w hich is so
habitual that w e hardly notice the conversion ourselves, if at all. B etw een
the norm al psychic transform ation of instinctual drives and the present case
there is, how ever, a certain difference: w e cannot rid ourselves of the
suspicion that the critical experience‍ the singer‍ w as assiduously
overlooked; in other w ords, that there w as a certain am ount of ―repression.‖
This latter term  should really be used only w hen it is a voluntary act of
w hich one cannot help being conscious. N ervous persons can successfully
hide voluntary decisions of this kind from  them selves up to a point, so that



it looks as if the act of repression w ere com pletely unconscious. The
context31 of associations provided by the author herself is so im pressive that
she m ust have felt this background in a fairly lively fashion, and m ust
therefore have transform ed the situation through a m ore or less conscious
act of repression.

[92]     R epression, how ever, is an illegitim ate w ay of evading the conflict, for
it m eans pretending to oneself that it does not exist. W hat then becom es of
the repressed conflict? C learly, it continues to exist, even though not
conscious to the subject. A s w e have seen already, the repression leads to
regressive reactivation of an earlier relationship or type of relatedness, in
this case the reactivation of the father-im ago. ―C onstellated‖ (i.e.,
activated) unconscious contents are, so far as w e know , alw ays projected;
that is, they are either discovered in external objects, or are said to exist
outside one‒s ow n psyche. A  repressed conflict and its affective tone m ust
reappear som ew here. The projection caused by repression is not som ething
that the individual consciously does or m akes; it follow s autom atically and,
as such, is not recognized unless there are quite special conditions w hich
enforce its w ithdraw al.

[93]     The ―advantage‖ of projection consists in the fact that one has
apparently got rid of the painful conflict once and for all. Som ebody else or
external circum stances now  have the responsibility. In the present case, the
reactivated father-im ago gives rise to a hym n addressed to the deity in his
specifically paternal aspect‍ hence the em phasis on the Father of all things,
C reator, etc. The deity thus takes the place of the hum an singer; and earthly
love is replaced by the heavenly. A lthough it cannot be proved from  the
m aterial available, it is nevertheless highly im probable that M iss M iller w as
so unaw are of the conflicting nature of the situation that the apparently
effortless transform ation of the erotic im pression into feelings of religious
exaltation cannot be explained as an act of repression. If this view  is
correct, then the picture of the father-god is a projection and the procedure
responsible for this a self-deceiving m anoeuvre undertaken for the
illegitim ate purpose of m aking a real difficulty unreal, that is, of juggling it
out of existence.

[94]     If, how ever, a product like the hym n cam e into being w ithout an act of
repression, i.e., unconsciously and spontaneously, then w e are confronted
w ith an entirely natural and autom atic process of transform ation. In that



case the creator-god w ho em erges from  the father-im ago is no longer a
product of repression or a substitute, but a natural and inevitable
phenom enon. N atural transform ations of this kind, w ithout any sem i-
conscious elem ents of conflict, are to be found in all genuine acts of
creation, artistic or otherw ise. B ut to the degree that they are causally
connected w ith an act of repression they are coloured by com plexes w hich
neurotically distort them  and stam p them  as ersatz products. W ith a little
experience it w ould not be difficult to determ ine their origin by their
character, and to see how  far their genealogy is the result of repression. Just
as in natural birth no repression is needed to bring or ―project‖ a living
creature into the w orld, so artistic and spiritual creation is a natural process
even w hen the figure projected is divine. This is far from  being alw ays a
religious, philosophical, or even a denom inational question, but is a
universal phenom enon w hich form s the basis of all our ideas of G od, and
these are so old that one cannot tell w hether they are derived from  a father-
im ago, or vice versa. (The sam e m ust be said of the m other-im ago as w ell.)

[95]     The G od-im age throw n up by a spontaneous act of creation is a living
figure, a being that exists in its ow n right and therefore confronts its
ostensible creator autonom ously. A s proof of this it m ay be m entioned that
the relation betw een the creator and the created is a dialectical one, and
that, as experience show s, m an has often been the person w ho is addressed.
From  this the naχve-m inded person concludes, rightly or w rongly, that the
figure produced exists in and for itself, and he is inclined to assum e that it
w as not he w ho fashioned it, but that it fashioned itself in him ‍ a
possibility w hich no am ount of criticism  can disprove, since the genesis of
this figure is a natural process w ith a teleological orientation in w hich the
cause anticipates the goal. A s it is a natural process, it cannot be decided
w hether the G od-im age is created or w hether it creates itself. The naíve
intellect cannot help taking its autonom y into account and putting the
dialectical relationship to practical use. It does this by calling upon the
divine presence in all difficult or dangerous situations, for the purpose of
unloading all its unbearable difficulties upon the A lm ighty and expecting
help from  that quarter.32 In the psychological sense this m eans that
com plexes w eighing on the soul are consciously transferred to the G od-
im age. This, it should be noted, is the direct opposite of an act of
repression, w here the com plexes are handed over to an unconscious
authority, inasm uch as one prefers to forget them . B ut in any religious



discipline it is of the highest im portance that one should rem ain conscious
of one‒s difficulties‍ in other w ords, of one‒s sins. A n excellent m eans to
this end is the m utual confession of sin (Jam es 5: 16), w hich effectively
prevents one from  becom ing unconscious.33 These m easures aim  at keeping
the conflicts conscious, and that is also a sine qua non of the
psychotherapeutic procedure. Just as m edical treatm ent appoints the person
of the doctor to take over the conflicts of his patients, so C hristian practice
appoints the Saviour, ―in w hom  w e have redem ption through his blood, the
forgiveness of sins.‖34 H e is the deliverer and redeem er of our guilt, a G od
w ho stands above sin, w ho ―com m itted no sin, no guile w as found on his
lips,‖35 w ho ―him self bore our sins in his body on the tree.‖36 ―So C hrist w as
once sacrificed to take aw ay the sins of m any.‖37 This G od is characterized
as being him self innocent and a self-sacrificer. The conscious projection at
w hich C hristian education aim s therefore brings a double psychic benefit:
firstly, one keeps oneself conscious of the conflict (―sin‖) of tw o m utually
opposing tendencies, thus preventing a know n suffering from  turning into
an unknow n one, w hich is far m ore torm enting, by being repressed and
forgotten; and secondly, one lightens one‒s burden by surrendering it to
G od, to w hom  all solutions are know n. B ut, as w e have said, the divine
figure is in the first place a psychic im age, a com plex of archetypal ideas
w hich faith equates w ith a m etaphysical entity. Science has no com petence
to pass judgm ent on this equation: on the contrary, it m ust pursue its
explanations w ithout resorting to any such hypostasis. It can only establish
that instead of an objective hum an being there appears an apparently
subjective figure, i.e., a com plex of ideas. This com plex, as experience has
show n, possesses a certain functional autonom y and has proved itself to be
a psychic existent. That is w hat psychological experience is prim arily
concerned w ith, and to that extent this experience can be an object of
science. Science can only establish the existence of psychic factors, and
provided that w e do not overstep these lim its w ith professions of faith, in
all so-called m etaphysical problem s w e find ourselves confronted
exclusively w ith psychic existents. These, in accordance w ith their nature,
are intim ately interw oven w ith the individual personality and are therefore
subject to all m anner of variations, unlike the postulates of faith w hose
uniform ity and perm anence are guaranteed by tradition and by institutional
religion. The epistem ological boundaries set by the scientific standpoint
m ake it inevitable that the religious figure appears essentially as a psychic



factor w hich can only be separated theoretically from  the individual psyche.
A nd the m ore it is so separated, the m ore it loses its plasticity and
concreteness, since it ow es its explicit form  and vitality precisely to its
intim ate connection w ith the individual psyche. The scientific approach
m akes the divine figure, w hich faith posits as being the suprem e certainty,
into a variable and hardly definable quantity, although it cannot cast doubt
on its actuality (in the psychological sense). Science therefore puts, in place
of the certainty of faith, the uncertainty of hum an know ledge. The resultant
change of attitude is not w ithout serious consequences for the individual:
his conscious m ind sees itself isolated in a w orld of psychic factors, and
only the utm ost caution and conscientiousness can prevent him  from
assim ilating them  and from  identifying them  w ith him self. This danger is
all the greater because, in his im m ediate experience of dream s, visions, etc.,
the religious figures show  a m arked tendency to appear in the m ost varied
form s; they often clothe them selves so convincingly in the stuff of the
individual psyche that it rem ains a m oot point w hether they are not in the
last resort produced by the subject him self. That is an illusion of the
conscious m ind, but a very com m on one.38 In reality all inner experience
springs from  the unconscious, over w hich w e have no control. But the
unconscious is nature, w hich never deceives: only w e deceive ourselves.
Thus, inasm uch as the scientific approach disregards m etaphysics, basing
itself entirely on verifiable experience, it plunges us straight into the
uncertainty w hich is conditioned by the variability of everything psychic. It
em phasizes outright the subjectivity of religious experience, thereby
offering an open threat to the solidarity of faith. This long-felt and ever-
present danger is countered by the institution of the C hristian com m unity,
w hose psychological significance is best expressed in the com m and in the
Epistle of Jam es: ―C onfess your sins to one another.‖39 A gain, it is
em phasized as being especially im portant to preserve the com m unity
through m utual love; the Pauline com m ands leave no doubts on this score:

Through love be servants of one another.40

Let brotherly love continue.41

A nd let us consider how  to stir up one another to love and good w orks, not neglecting to m eet
together.“ 42

[96]     Fellow ship in the C hristian com m unity appears to be a condition of
salvation, or how ever one chooses to describe the desired state. The First
Epistle of John expresses sim ilar view s:



H e w ho loves his brother abides in the light.“  B ut he w ho hates his brother is in the
darkness.“ 43

N o m an has ever seen G od; if w e love one another, G od abides in us and his love is perfected
in us.44

[97]     W e have already referred to the m utual confession of sin and the
transference of psychic difficulties to the divine figure. B etw een it and m an
there thus arises an intim ate bond. Y et m an should be bound through love
not to G od alone, but also to his fellow s. The latter relation, indeed, seem s
to be just as essential as the form er. If G od dw ells in us only w hen w e love
our brother, w e m ight be led to suppose that love is even m ore im portant
than G od. This is not so absurd w hen w e consider the w ords of H ugh of St.
V ictor:

Y ou have great pow er, O  Love; you alone could draw  G od dow n from  heaven to earth. O  how
strong is your bond w ith w hich even G od could be bound.“  Y ou brought him  bound w ith your
bonds, you brought him  w ounded w ith your arrow s, “  you w ounded him  w ho w as invulnerable,
you bound him  w ho w as invincible, you drew  dow n him  w ho w as im m ovable, the Eternal you
m ade m ortal.“  O  Love, how  great is your victory!45

A ccordingly, love w ould seem  to be no trifling thing: it is G od him self.46 B ut, on the other hand,
―love‖ is an extrem e exam ple of anthropom orphism  and, together w ith hunger, the im m em orial
psychic driving-force of hum anity. It is, psychologically considered, a function of relationship
on the one hand and a feeling-toned psychic condition on the other, w hich, as w e have seen,
practically coincides w ith the G od-im age. There can be no doubt that love has an instinctual
determ inant; it is an activity peculiar to m ankind, and, if the language of religion defines G od as
―love,‖ there is alw ays the great danger of confusing the love w hich w orks in m an w ith the
w orkings of G od. This is an obvious instance of the above-m entioned fact that the archetype is
inextricably interw oven w ith the individual psyche, so that the greatest care is needed to
differentiate the collective type, at least conceptually, from  the personal psyche. In practice,
how ever, this differentiation is not w ithout danger if hum an ―love‖ is thought of as the
prerequisite for the divine presence (I John 4: 12).

[98]     N o doubt this presents those w ho w ould like to keep the m an-to-G od
relationship free from  psychology w ith no sm all problem . B ut for the
psychologist the situation is not so com plicated. ―Love,‖ in his experience,
proves to be the pow er of fate par excellence, w hether it m anifests itself as
base concupiscentia or as the m ost spiritual affection. It is one of the
m ightiest m overs of hum anity. If it is conceived as ―divine,‖ this
designation falls to it w ith absolute right, since the m ightiest force in the
psyche has alw ays been described as ―G od.‖ W hether w e believe in G od or
not, w hether w e m arvel or curse, the w ord ―G od‖ is alw ays on our lips.
A nything psychically pow erful is invariably called ―G od.‖ A t the sam e
tim e ―G od‖ is set over against m an and expressly set apart from  him . B ut
love is com m on to both. It belongs to m an in so far as he is its m aster, and



to the daem on if ever he becom es its object or its victim . This m eans,
psychologically, that the libido, regarded as the force of desire and
aspiration, as psychic energy in the w idest sense, stands in part at the
disposal of the ego, and in part confronts the ego autonom ously, som etim es
influencing it so pow erfully that it is either put in a position of unw illing
constraint, or else discovers in the libido itself a new  and unexpected source
of strength. Since the relation of the unconscious to the conscious m ind is
not m erely m echanical or com plem entary, but rather com pensatory, taking
its cue from  the anfractuosities of the conscious attitude, the intelligent
character of this unconscious activity can hardly be denied. Experiences
like these m ake it im m ediately understandable w hy the G od-im age is so
often regarded as a personal being.

[99]     N ow , since a m an‒s spiritual vocation in the w idest sense has been
thrust upon him  to an increasing degree by the unconscious,47 this naturally
gave rise to the view  that the G od-im age w as a spirit w ho required m an‒s
spirit. This is not an invention of C hristianity or of philosophy, but a
com m on hum an experience to w hich even the atheist bears w itness. (The
im portant thing is w hat he talks about, not w hether he agrees w ith it or not.)
The other definition of G od therefore asserts: ―G od is spirit.‖48 The
pneum atic G od-im age has been further attenuated as the Logos, and this
gives the ―love of G od‖ that peculiarly abstract quality w hich is also
apparent in the idea of ―C hristian love.‖

[100]     It is this ―spiritual love,‖ w hich is actually far m ore appropriate to the
G od-im age than to m an, that is supposed to hold the hum an com m unity
together:

W elcom e one another, therefore, as C hrist has w elcom ed you, for the glory of G od.49

[101]     It is obvious that, since C hrist ―w elcom ed‖ m en w ith ―divine‖ love,
m en‒s love for one another should also have, and indeed can have, a
―spiritual‖ and ―divine‖ quality. H ow ever, it is not so obvious from  the
psychological point of view , since, as a rule, the energy of an archetype is
not at the disposal of the conscious m ind. H ence the specifically hum an
form s of love are, very rightly, not regarded as either ―spiritual‖ or
―divine.‖ The energy of an archetype com m unicates itself to the ego only
w hen the latter has been influenced or gripped by an autonom ous action of
the archetype. From  this psychological fact one w ould have to conclude
that the m an w ho practises a spiritual form  of love has already been



gripped by som ething akin to a donum  gratiae, for he could hardly be
expected to be capable of usurping, on his ow n resources, a divine action
such as that love is. B ut by virtue of the donum  am oris he becom es capable
of taking G od‒s place in this respect. It is a psychological fact that an
archetype can seize hold of the ego and even com pel it to act as it‍ the
archetype‍ w ills. A  m an can then take on archetypal dim ensions and
exercise corresponding effects; he can appear in the place of G od, so that it
is not only possible, but quite sensible, for other m en to act tow ards him  as
they act tow ards G od. W e know  that, in the C atholic C hurch, this
possibility has becom e an institution w hose psychological efficacy cannot
be doubted. From  this intim ate relationship there arises a com m unity of an
archetypal order w hich is distinguished from  all other com m unities by the
fact that its aim  or purpose is not im m anent in m ankind and not directed to
utilitarian ends, but is a transcendental sym bol w hose nature corresponds
to the peculiarity of the ruling archetype.

[102]     The closer relations betw een m en thus m ade possible by such a
com m unity produce a psychological intim acy w hich touches on the
personal instinctual sphere of ―hum an‖ love and therefore harbours certain
dangers. A bove all, the pow er and sex instincts are inevitably constellated.
Intim acy creates various short-cuts betw een people and is only too likely
to lead to the very thing from  w hich C hristianity seeks to deliver them ,
nam ely to those all-too-hum an attractions and their necessary
consequences, w hich had already been the bane of the highly civilized m an
at the beginning of our C hristian era. R eligious experience in antiquity w as
frequently conceived as bodily union w ith the deity,50 and certain cults
w ere saturated w ith sexuality of every kind. Sexuality w as all too close to
the relations of people w ith one another. The m oral degeneracy of the first
centuries of the C hristian era produced a m oral reaction w hich then, in the
second and third centuries, after germ inating in the darkness of the low est
strata of society, expressed itself at its purest in the tw o m utually
antagonistic religions, C hristianity and M ithraism  These religions strove
after precisely that higher form  of social intercourse sym bolized by a
projected (―incarnate‖) idea (the Logos), w hereby all the strongest
im pulses of m an‍ w hich form erly had flung him  from  one passion to
another and seem ed to the ancients like the com pulsion of evil stars,
H eim arm ene,51 or like w hat w e psychologists w ould call the com pulsion of
libido52‍ could be m ade available for the m aintenance of society. A s one



exam ple am ong m any others, I w ould cite St. A ugustine‒s description of
the fate of A lypius, in his C onfessions:

B ut at C arthage the m aelstrom  of ill m orals‍ and especially the passion for idle spectacles‍
had sucked him  in, his special m adness being for gladiatorial show s.“  A s a result of w hat he
had heard m e say, he w renched him self out of the deep pit in w hich he had chosen to be plunged
and in the darkness of w hose pleasures he had been so w oefully blinded. H e braced his m ind and
shook it till all the filth of the G am es fell aw ay from  it and he w ent no m ore.“

In pursuit of the w orldly career w hose necessity his parents w ere alw ays dinning into his ears,
he had gone before m e to R om e to study Law ; and there he had been, incredibly, carried aw ay
again by an incredible passion for gladiatorial show s. H e had turned from  such things and utterly
detested them . B ut it happened one day that he m et som e friends and fellow  students com ing
from  dinner: and though he flatly refused and vigorously resisted, they used friendly violence
and forced him  along w ith them  to the am phitheatre on a day of these cruel and m urderous
G am es. H e protested: ―Even if you drag m y body to the place, can you force m e to turn m y m ind
and m y eyes on the show ? Though there, I shall not be there, and so I shall defeat both you and
it.‖

H earing this his com panions led him  on all the faster, w ishing to discover w hether he could
do as he had said. W hen they had reached the A rena and had got such seats as they could, the
w hole place w as in a frenzy of hideous delight. H e closed up the door of his eyes and forbade his
m ind to pay attention to things so evil. If only he could have stopped his ears too! For at a certain
critical point in the fight, the vast roar of the w hole audience beat upon him . H is curiosity got the
better of him , and thinking that he w ould be able to treat the sight w ith scorn‍ w hatever the
sight m ight be‍ he opened his eyes, and w as stricken w ith a deeper w ound in the soul than the
m an he had opened his eyes to see suffered in the body. H e fell m ore m iserably than the
gladiator w hose fall had set the crow d to that roar‍ a roar w hich had entered his ears and
unlocked his eyes, so that his soul w as stricken and beaten dow n. B ut in truth the reason w as that
its courage had so far been only audaciousness, and it w as w eak because it had relied upon itself
w hen it should have trusted only in Y ou. Seeing the blood he drank deep of the savagery. H e did
not turn aw ay but fixed his gaze upon the sight. H e drank in all the frenzy, w ith no thought of
w hat had happened to him , revelled in the w ickedness of the contest, and w as drunk w ith lust for
blood. H e w as no longer the m an w ho had com e there but one of the crow d to w hich he had
com e, a fit com panion for those w ho had brought him .

W hat m ore need I say? H e continued to gaze, shouted, grew  hot, and w hen he departed took
w ith him  a m adness by w hich he w as goaded to com e back again, not only w ith those w ho at
first took him  there, but even m ore than they and leading on others.53

[103]     O ne can take it as certain that m an‒s dom estication cost him  the
heaviest sacrifices. A n age w hich created the Stoic ideal m ust doubtless
have know n w hy and against w hat it w as set up. The age of N ero provides
an effective foil for the celebrated passage from  the forty-first letter of
Seneca to Lucilius:

W e push one another into vice. A nd how  can a m an be recalled to salvation, w hen he has
none to restrain him , and all m ankind to urge him  on? “

If you see a m an w ho is unterrified in the m idst of dangers, untouched by desires, happy in
adversity, peaceful am id the storm , w ho looks dow n upon m en from  a higher plane, and view s
the gods on a footing of equality, w ill not a feeling of reverence for him  steal over you? W ill you



not say: ―This quality is too great and too lofty to be regarded as resem bling this petty body in
w hich it dw ells. A  divine pow er has descended upon that m an.‖ W hen a soul rises superior to
other souls, w hen it is under control, w hen it passes through every experience as if it w ere of
sm all account, w hen it sm iles at our fears and at our prayers, it is stirred by a force from  heaven.
A  thing like this cannot stand upright unless it be propped by the divine. Therefore, a greater part
of it abides in that place from  w hence it cam e dow n to earth. Just as the rays of the sun do indeed
touch the earth but still abide at the source from  w hich they are sent, even so the great and
hallow ed soul, w hich has com e dow n in order that w e m ay have a nearer know ledge of divinity,
does indeed associate w ith us, but still cleaves to its origin; on that source it depends, thither it
turns its gaze and strives to go, and it concerns itself w ith our doings only as a being superior to
ourselves.54

[104]     The m en of that age w ere ripe for identification w ith the w ord m ade
flesh, for the founding of a com m unity united by an idea,55 in the nam e of
w hich they could love one another and call each other brothers.56 The old
idea of a ιβπάρδο, of a m ediator in w hose nam e new  w ays of love w ould be
opened, becam e a fact, and w ith that hum an society took an im m ense
stride forw ard. This w as not the result of any speculative, sophisticated
philosophy, but of an elem entary need in the great m asses of hum anity
vegetating in spiritual darkness. They w ere evidently driven to it by the
profoundest inner necessities, for hum anity does not thrive in a state of
licentiousness.57 The m eaning of these cults‍ C hristianity and M ithraism ‍
is clear: m oral subjugation of the anim al instincts.58 The spread of both
these religions betrays som ething of that feeling of redem ption w hich
anim ated their first adherents, and w hich w e can scarcely appreciate today.
W e can hardly realize the w hirlw inds of brutality and unchained libido that
roared through the streets of Im perial R om e. B ut w e w ould know  that
feeling again if ever w e understood, clearly and in all its consequences,
w hat is happening under our very eyes. The civilized m an of today seem s
very far from  that. H e has m erely becom e neurotic. For us the needs of the
C hristian com m unity have gone by the board; w e no longer understand
their m eaning. W e do not even know  against w hat it is m eant to protect
us.59 For enlightened people, the need for religion is next door to neurosis.60
It m ust be adm itted that the C hristian em phasis on spirit inevitably leads to
an unbearable depreciation of m an‒s physical side, and thus produces a
sort of optim istic caricature of hum an nature. H e gets too good and too
spiritual a picture of him self, and becom es too naíve and optim istic. In tw o
w orld w ars the abyss has opened out again and taught us the m ost frightful
lesson that can be im agined. W e now  know  w hat hum an beings are
capable of, and w hat lies in store for us if ever again the m ass psyche gets
the upper hand. M ass psychology is egoism  raised to an inconceivable



pow er, for its goal is im m anent and not transcendent.
[105]     Let us now  turn back to the question from  w hich w e started, nam ely,

w hether or not M iss M iller has created anything of value w ith her poem . If
w e bear in m ind the psychological and m oral conditions under w hich
C hristianity cam e to birth, in an age w hen the crudest brutality w as an
everyday spectacle, w e can understand the religious convulsion of the
w hole personality and the value of a religion that protected people living in
the R om an sphere of culture from  the visible onslaughts of w ickedness. It
w as not difficult for those people to rem ain conscious of sin, for they saw
it every day spread out before their eyes. M iss M iller not only
underestim ates her ―sins,‖ but the connection betw een the ―bitter
inexorable necessity‖ and her religious product has altogether escaped her.
The poem  thus loses the living value of a religious w ork of art. It seem s to
be not m uch m ore than a sentim ental rehash of an erotic experience, slyly
w orking itself out on the fringe of consciousness and having about the
sam e ethical value as a dream , w hich is also none of our doing.

[106]     To the degree that the m odern m ind is passionately concerned w ith
anything and everything rather than religion, religion and its prim e object
‍ original sin‍ have m ostly vanished into the unconscious. That is w hy,
today, nobody believes in either. People accuse psychology of dealing in
squalid fantasies, and yet even a cursory glance at ancient religions and the
history of m orals should be sufficient to convince them  of the dem ons
hidden in the hum an soul. This disbelief in the devilishness of hum an
nature goes hand in hand w ith the blank incom prehension of religion and
its m eaning. The unconscious conversion of instinctual im pulses into
religious activity is ethically w orthless, and often no m ore than an
hysterical outburst, even though its products m ay be aesthetically valuable.
Ethical decision is possible only w hen one is conscious of the conflict in
all its aspects. The sam e is true of the religious attitude: it m ust be fully
conscious of itself and of its foundations if it is to signify anything m ore
than unconscious im itation.61

[107]     Through centuries of educational training, C hristianity subdued the
anim al instincts of antiquity and of the ensuing ages of barbarism  to the
point w here a large am ount of instinctual energy could be set free for the
building of civilization. The effect of this training show ed itself, to begin
w ith, in a fundam ental change of attitude, nam ely in the alienation from



reality, the otherw orldliness of the early C hristian centuries. It w as an age
that strove after inw ardness and spiritual abstraction. N ature w as abhorrent
to m an. O ne has only to think of the passage in St. A ugustine quoted by
Jacob B urckhardt:

A nd m en go forth, and adm ire lofty m ountains and broad seas, “  and turn aw ay from
them selves.62

[108]     B ut it w as not only the aesthetic beauty of the w orld that distracted
their senses and lured them  aw ay from  concentrating on a spiritual and
supram undane goal. There w ere also daem onic or m agical influences
em anating from  nature herself.

[109]     The forem ost authority on the M ithraic cult, Franz C um ont, describes
the classical feeling for nature as follow s:

The gods w ere everyw here, and they m ingled in all the events of daily life. The fire that cooked
the food and w arm ed the bodies of the faithful, the w ater that allayed their thirst and cleansed
them , the very air they breathed, and the light that shone for them , all w ere objects of their
adoration. Perhaps no other religion has ever offered to its votaries, in so high a degree as
M ithraism , opportunities for prayer and m otives for veneration. W hen the initiate betook him self
in the evening to the sacred grotto concealed in the solitude of the forest, at every step new
sensations aw akened in his heart som e m ystical em otion. The stars that shone in the sky, the
w ind that w hispered in the foliage, the spring or brook that hastened m urm uring to the valley,
even the earth w hich he trod under his feet, w ere in his eyes divine, and all surrounding nature
evoked in him  a w orshipful fear of the infinite forces that sw ayed the universe.63

[110]     This religious oneness w ith nature is beautifully described by Seneca:
W hen you enter a grove peopled w ith ancient trees, higher than the ordinary, and shutting out the
sky w ith their thickly intertw ining branches, do not the stately shadow s of the w ood, the stillness
of the place, and the aw ful gloom  of this dom ed cavern then strike you as w ith the presence of a
deity? O r w hen you see a cave penetrating into the rock at the foot of an overhanging m ountain,
not m ade by hum an hands, but hollow ed out to a great depth by nature, is not your soul suffused
w ith a religious fear? W e w orship the sources of great rivers, w e erect altars at the place w here a
sudden rush of w ater bursts from  the bow els of the earth, w arm  springs w e adore, and certain
pools w e hold sacred on account of their som bre darkness or their im m ense depth.64

[111]     Sharply contrasting w ith this ancient nature w orship is the C hristian
aversion from  the w orld, as described in the m ost poignant language in the
C onfessions of St. A ugustine:

W hat do I love w hen I love m y G od? N ot the beauty of any bodily thing, not the graciousness of
the tim es, nor the splendour of the light that rejoices the eye, nor the sw eet m elodies of richly
varied songs; not the fragrance of flow ers and sw eet-sm elling ointm ents and spices, not m anna
and honey, nor the fair lim bs w hose em braces are pleasant to the flesh. N one of these do I love
w hen I love m y G od; and yet I love a kind of light, and a kind of m elody, and a kind of
fragrance, and a kind of savour, and a kind of em bracem ent w hen I love m y G od, w ho is the



light and the m elody and the fragrance and the savour and the em bracem ent of m y inner m an;
w here that light shines into m y soul w hich no space can contain, that m elody sounds w hich no
tim e takes aw ay, that fragrance sm ells w hich no w ind scatters, that savour tastes w hich no
gluttony dim inishes, and that em bracem ent is enjoyed w hich no satiety can put apart. That is
w hat I love w hen I love m y G od.65

[112]     The w orld and its beauty had to be shunned, not only because of their
vanity and transitoriness, but because love of created nature soon m akes
m an its slave. A s St. A ugustine says (X , 6): ―“  they love these things too
m uch and becom e subject to them , and subjects cannot judge.‖66 O ne
w ould certainly think it possible to love som ething, to have a positive
attitude tow ards it, w ithout supinely succum bing to it and losing one‒s
pow er of rational judgm ent. B ut A ugustine knew  his contem poraries, and
knew  furtherm ore how  m uch godliness and godlike pow er dw elt in the
beauty of the w orld.

Since you alone govern the universe, and w ithout you nothing rises into the bright realm  of light,
and nothing joyous or lovely can com e to be.“ 67



Fig. 1. The M other of A ll Living
From  the H ypnerotom achia Poliphili, Venice, 1499

[113]     Thus Lucretius extols ―alm a V enus‖ as the ruling principle of nature.
To such a daim onion m an falls an abject victim  unless he can categorically
reject its seductive influence at the outset. It is not m erely a question of
sensuality and of aesthetic corruption, but‍ and this is the point‍ of
paganism  and nature-w orship. (Fig. 1.) B ecause gods dw ell in created
things, m an falls to w orshipping them , and for that reason he m ust turn
aw ay from  them  utterly lest he be overw helm ed. In this respect the fate of
A lypius is extrem ely instructive. If the flight from  the w orld is successful,
m an can then build up an inner, spiritual w orld w hich stands firm  against
the onslaught of sense-im pressions. The struggle w ith the w orld of the



senses brought to birth a type of thinking independent of external factors.
M an w on for him self that sovereignty of the idea w hich w as able to
w ithstand the aesthetic im pact, so that thought w as no longer fettered by
the em otional effect of sense-im pressions, but could assert itself and even
rise, later, to reflection and observation. M an w as now  in a position to
enter into a new  and independent relationship w ith nature, to go on
building upon the foundations w hich the classical spirit had laid,68 and to
take up once m ore the natural link w hich the C hristian retreat from  the
w orld had let fall. O n this new ly-w on spiritual level there w as forged an
alliance w ith the w orld and nature w hich, unlike the old attitude, did not
collapse before the m agic of external objects, but could regard them  in the
steady light of reflection. N evertheless, the attention lavished upon natural
objects w as infused w ith som ething of the old religious piety, and
som ething of the old religious ethic com m unicated itself to scientific
truthfulness and honesty. A lthough at the tim e of the R enaissance the
antique feeling for nature visibly broke through in art69 and in natural
philosophy,70 and for a w hile thrust the C hristian principle into the
background, the new ly-w on rational and intellectual stability of the hum an
m ind nevertheless m anaged to hold its ow n and allow ed it to penetrate
further and further into depths of nature that earlier ages had hardly
suspected. The m ore successful the penetration and advance of the new
scientific spirit proved to be, the m ore the latter‍ as is usually the case
w ith the victor‍ becam e the prisoner of the w orld it had conquered. A t the
beginning of the present century a C hristian w riter could still regard the
m odern spirit as a sort of second incarnation of the Logos. ―The deeper
com prehension of the spirit of nature in m odern painting and poetry,‖
w rites K althoff, ―the living intuition w hich science is no longer w illing to
dispense w ith even in its m ost arduous endeavours, dem onstrate how  the
Logos of G reek philosophy, w hich gave to the early C hrist-ideal its cosm ic
position, is divesting itself of its transcendental character and entering
upon a new  incarnation.‖71 It did not take us long to realize that it w as less
a question of the incarnation of the Logos than of the descent of the
A nthropos or N ous into the dark em brace of Physis. The w orld had not
only been deprived of its gods, but had lost its soul. Through the shifting
of interest from  the inner to the outer w orld our know ledge of nature w as
increased a thousandfold in com parison w ith earlier ages, but know ledge
and experience of the inner w orld w ere correspondingly reduced. The



religious interest, w hich ought norm ally to be the greatest and m ost
decisive factor, turned aw ay from  the inner w orld, and the great figures of
dogm a dw indled to strange and incom prehensible vestiges, a prey to every
sort of criticism . Even m odern psychology has the greatest difficulty in
vindicating the hum an soul‒s right to existence, and in m aking it credible
that the soul is a m ode of being w ith properties that can be investigated,
and therefore a suitable object for scientific study; that it is not som ething
attached to an outside, but has an autonom ous inside, too, and a life of its
ow n; that it is not just an ego-consciousness, but an existent w hich in all
essentials can only be inferred indirectly. To people w ho think otherw ise,
the m yths and dogm as of the C hurch are bound to appear as a collection of
absurd and im possible statem ents. M odern rationalism  is a process of sham
enlightenm ent and even prides itself m orally on its iconoclastic tendencies.
M ost people are satisfied w ith the not very intelligent view  that the w hole
purpose of dogm a is to state a flat im possibility. That it could be the
sym bolic expression of a definite idea w ith a definite content is som ething
that occurs to hardly anybody. For how  can one possibly know  w hat that
idea really is! A nd w hat ―I‖ do not know  sim ply does not exist. Therefore,
for this enlightened stupidity, there is no non-conscious psyche.

[114]     Sym bols are not allegories and not signs: they are im ages of contents
w hich for the m ost part transcend consciousness. W e have still to discover
that such contents are real, that they are agents w ith w hich it is not only
possible but absolutely necessary for us to com e to term s.72 W hile m aking
this discovery, w e shall not fail to understand w hat dogm a is about, w hat it
form ulates, and the reason for its existence.73



V

THE SONG OF THE M OTH

[115]     Shortly after the events described above, M iss M iller travelled from
G eneva to Paris. She says:

M y fatigue on the train w as such that I hardly slept an hour. It w as horribly hot in the ladies‒
com partm ent.

[116]     A t four o‒clock in the m orning she noticed a m oth fluttering round the
light in the carriage. She then tried to go to sleep again. Suddenly the
follow ing poem  sprang into her m ind:

The M oth to the Sun

I longed for thee w hen first I craw led to consciousness.
M y dream s w ere all of thee w hen in the chrysalis I lay.
O ft m yriads of m y kind beat out their lives
A gainst som e feeble spark once caught from  thee.
A nd one hour m ore‍ and m y poor life is gone;
Y et m y last effort, as m y first desire, shall be
B ut to approach thy glory; then, having gained
O ne raptured glance, I‒ll die content,
For I, the source of beauty, w arm th, and life
H ave in his perfect splendor once beheld!

[117]     B efore w e go into the m aterial w hich M iss M iller offers for an
understanding of the poem , w e w ill again cast a glance over the
psychological situation in w hich the poem  arose. Som e w eeks or m onths
appear to have elapsed since the last direct m anifestation of the
unconscious. A bout this period w e have no inform ation; w e know  nothing
of her m oods and fantasies during the interval. If any conclusion is to be
draw n from  this silence, it is that nothing of real im portance has happened
during the tim e betw een the tw o poem s, and that the new  poem  is another
verbalized fragm ent reflecting the unconscious w orking out of the com plex



that had been going on for m onths. It is highly probable that it is concerned
w ith the sam e conflict as before.1 The earlier product, the H ym n of
C reation, bears, how ever, little resem blance to the present poem . This has
a truly hopeless and m elancholy character: m oth and sun, tw o things that
never m eet. B ut, w e m ust ask, is a m oth really expected to reach the sun?
W e all know  the proverbial saying about the m oth that flies into the flam e
and burns its w ings, but w e know  of no legend about a m oth that strives
tow ards the sun. Evidently there is a condensation here of tw o things that
do not really belong together: firstly the m oth w hich flies round the light
till it burns its w ings; secondly the im age of a tiny ephem eral being, the
M ay-fly perhaps, w hich in pathetic contrast to the eternity of the stars
longs for the im perishable light. This im age is rem iniscent of Faust, w here
he says:

M ark, now , the glim m ering in the leafy glades
O f dw ellings gilded by the setting sun.
N ow  slants the fiery god tow ards the w est,
H asting aw ay, but seeking in his round
N ew  life afar: I long to join his quest,
O n tireless w ings uplifted from  the ground.
Then should I see, in deathless evening light,
The w orld in cradled stillness at m y feet “
A nd now  at length the sun-god seem s to sink,
Y et stirs m y heart w ith new -aw akened m ight,
The stream s of quenchless light I long to drink,
B efore m e day and, far behind, the night,
The heavens above m e, and the w aves below :
A  lovely dream , but gone w ith set of sun.
A h m e, the pinions by the spirit w on
B ring us no flight that m ortal clay can know .2

[118]     A  little later, Faust sees the ―black dog scam pering through corn and
stubble‖‍ the poodle w ho is the devil him self, the Tem pter in w hose
hellish fires Faust w ill soon singe his w ings. B elieving that he w as
expressing his great longing for the beauty of sun and earth, he ―turned
aw ay from  him self‖ and fell into the hands of the Evil O ne.

Spurn this terrestrial sun,
Leave, resolute, its loveliness,3

Faust had said to him self but a little w hile before, in true recognition of his danger‍ for the
w orship of N ature and her beauties leads the m edieval C hristian to pagan thoughts w hich stand
in antagonistic relationship to his conscious religion, just as M ithraism  w as once the threatening



rival of C hristianity.4

[119]     Faust‒s longing becam e his ruin. H is longing for the other w orld
brought in its train a loathing of life, so that he w as on the brink of self-
destruction.5 A nd his equally im portunate longing for the beauties of this
w orld plunged him  into renew ed ruin, doubt and w retchedness, w hich
culm inated in the tragedy of G retchen‒s death. H is m istake w as that he
m ade the w orst of both w orlds by blindly follow ing the urge of his libido,
like a m an overcom e by strong and violent passions. Faust‒s conflict is a
reflection of the collective conflict at the beginning of the C hristian era,
but in him , curiously enough, it takes the opposite course. The fearful
pow ers of seduction against w hich the C hristian had to defend him self
w ith his absolute hope in a w orld to com e can be seen from  the exam ple of
A lypius, to w hich w e have already referred. That civilization w as
foredoom ed, because hum anity itself revolted against it. W e know  that,
even before the spread of C hristianity, m ankind w as seized by w ild,
eschatological hopes of redem ption. This m ood m ay w ell be reflected in
V irgil‒s eclogue:

N ow  has com e the last age foretold in the song of the C um aean Sibyl; the great cycle of
centuries begins anew . N ow  the V irgin 6 returns, and the reign of Saturn is restored. N ow  a new
generation com es dow n from  high heaven. O nly do thou, chaste Lucina, favour the birth of the
child, through w hom  the iron brood shall cease to be, and a golden race arise throughout the
w orld. Thine ow n A pollo now  is king.“  U nder thy governance any lingering traces of our guilt
shall be w iped out, and the earth shall be freed from  its perpetual fear. H e shall have the gift of
divine life, shall see heroes consort w ith gods and shall him self be seen m ingling w ith them ; he
shall rule over a w orld to w hich his father‒s virtues have brought peace.7

[120]     For m any, the cult of asceticism  that follow ed the w holesale
expansion of C hristianity denoted a new  adventure: m onasticism  and the
life of the anchorite. Faust takes the opposite road; for him  the ascetic ideal
is sheer death. H e struggles for liberation and w ins life by binding him self
over to evil, thereby bringing about the death of w hat he loves m ost:
G retchen. H e tears him self aw ay from  his grief and sacrifices his life in
unceasing w ork, thus saving m any lives.8 H is double m ission as saviour
and destroyer had been hinted at from  the beginning:

W A G N ER: W ith w hat em otion m ust your noble soul
R eceive the acclam ations of the crow d! “
FA U ST: So, w ith a nostrum  of this hellish sort,
W e m ade these hills and valleys our resort,
A nd ravaged there m ore deadly than the pest.



These hands have m inistered the deadly bane
To thousands w ho have perished; I rem ain
To hear cool m urderers extolled and bless‒d.9

[121]     W hat m akes G oethe‒s Faust so profoundly significant is that it
form ulates a problem  that had been brew ing for centuries, just as O edipus
did for the G reek sphere of culture: how  to extricate ourselves from
betw een the Scylla of w orld-renunciation and the C harybdis of its
acceptance.

[122]     The hopeful note struck in the hym n to the C reator-G od cannot long
be sustained by our author. It is a pose that prom ises, but does not fulfil.
The old longing w ill com e back again, for a peculiar feature of all
com plexes that are sim ply left to w ork them selves out in the unconscious
is that they lose nothing of their original affectivity, though their outw ard
m anifestations can change alm ost endlessly. O ne can therefore take the
first poem  as an unconscious attem pt to solve the conflict by adopting a
religious attitude, in m uch the sam e w ay as in earlier centuries people
decided their conscious conflicts by the criterion of religion. This attem pt
fails. There now  follow s a second attem pt, w hich is decidedly m ore
w orldly in tone, and unequivocal in m eaning: ―one raptured glance,‖ and
then‍ to die. From  the supram undane sphere of religion her gaze turns, as
in Faust,10 to ―this terrestrial sun.‖ A nd already there is m ingled in it
som ething w ith another m eaning‍ the m oth that flutters round the light
until it burns its w ings.

[123]     W e now  pass to w hat M iss M iller says about the poem :
This little poem  m ade a profound im pression on m e. I could not at first find a sufficiently clear
and direct explanation of it. B ut a few  days afterw ards, having again taken up a philosophical
article that I had read in B erlin the previous w inter, w hich had delighted m e extrem ely, and
reading it aloud to a friend, I cam e upon these w ords: ―The sam e passionate longing of the m oth
for the star, of m an for G od.“ ‖ I had com pletely forgotten them , but it seem ed to m e quite
obvious that these w ere the w ords that had reappeared in m y hypnagogic poem . M oreover, a
play entitled The M oth and the Flam e,11 w hich I saw  a few  years ago, also cam e back to m e as
another possible source of m y poem . Y ou see how  often the w ord m oth has been im pressed upon
m e!

[124]     The profound im pression the poem  m ade on the author m eans that it
expresses a correspondingly intense psychic content. In the ―passionate
longing‖ w e m eet the profound yearning of the m oth for the star, and of
m an for G od‍ in other w ords, the m oth is M iss M iller herself. H er final
rem ark that the w ord ―m oth‖ had often been im pressed upon her show s



how  often she had noticed the ―m oth‖ as being a suitable nam e for herself.
H er longing for G od resem bles the longing of the m oth for the ―star.‖ The
reader w ill rem em ber that this w ord has already occurred in the earlier
m aterial: ―W hen the m orning stars sang together,‖ w ith reference to the
ship‒s officer singing in the night-w atch. The passionate longing for G od is
like that longing for the singing m orning star. W e pointed out in the
previous chapter that this analogy w as only to be expected‍ si parvis com -
ponere m agna solebam .

[125]     It is, if you like, sham eful and degrading that the m ore exalted
longings of hum anity, w hich alone m ake us w hat w e are, should be so
directly connected w ith an all-too-hum an passion. O ne is therefore
inclined, despite the undeniability of the facts, to dispute the connection.
W hat? A  helm sm an w ith bronzed skin and black m ustachios, and the
loftiest ideas of religion? Im possible! W e do not doubt the
incom m ensurability of these tw o objects, but one thing at least they have
in com m on: both are the object of a passionate desire, and it rem ains to be
seen w hether the nature of the object alters the quality of the libido, or
w hether it is the sam e desire in both cases, i.e., the sam e em otional
process. It is not at all certain psychologically‍ to use a banal com parison
‍ w hether appetite as such has anything to do w ith the quality of the
object desired. O utw ardly, of course, it is of som e im portance w hich object
is desired, but inw ardly it is at least as im portant to know  w hat kind of
desire it is. D esire can be instinctual, com pulsive, uninhibited,
uncontrolled, greedy, irrational, sensual, etc., or it m ay be rational,
considered, controlled, co-ordinated, adapted, ethical, reflective, and so on.
A s regards its psychological evaluation the how  is m ore im portant than the
w hat‍ si duo faciunt idem , non est idem .

[126]     The quality of the desire is im portant because it endow s its object w ith
the m oral and aesthetic qualities of goodness and beauty, and thus
influences our relations w ith our fellow  m en and the w orld in a decisive
w ay. N ature is beautiful because I love it, and good is everything that m y
feeling regards as good. V alues are chiefly created by the quality of one‒s
subjective reactions. This is not to deny the existence of ―objective‖ values
altogether; only, their validity depends upon the consensus of opinion. In
the erotic sphere, it is abundantly evident how  little the object counts, and
how  m uch the subjective reaction.



[127]     A pparently M iss M iller did not think m uch of the officer, w hich is
understandable enough from  the hum an point of view ‍ though it did not
prevent the relationship from  having a deep and lasting effect w hich even
dragged in the D eity. The m oods apparently produced by such dissim ilar
objects can hardly spring from  them  in reality, but m ust spring from  the
subjective experience of love. So w hen M iss M iller praises G od or the sun,
she really m eans her love, the instinct m ost deeply rooted in hum an nature.

[128]     The reader w ill rem em ber the chain of associations w e adduced in the
previous chapter: the singer‍ the singing m orning star‍ the G od of Sound
‍ the C reator‍ the G od of Light‍ of the sun‍ of fire‍ of Love. W ith the
changing of the erotic im pression from  positive to negative there is a
predom inance of light sym bols for the object. In the second poem , w here
the longing com es out into the open, the object is the terrestrial sun. The
libido having turned aw ay from  the concrete object, its object has becom e
a psychic one, nam ely G od. Psychologically, how ever, G od is the nam e for
a com plex of ideas grouped round a pow erful feeling; the feeling-tone is
w hat really gives the com plex its characteristic efficacy,12 for it represents
an em otional tension w hich can be form ulated in term s of energy. The
light and fire attributes depict the intensity of the feeling-tone and are
therefore expressions for the psychic energy w hich m anifests itself as
libido. If one w orships G od, sun, or fire (cf. fig. 4), one is w orshipping
intensity and pow er, in other w ords the phenom enon of psychic energy as
such, the libido. Every force and every phenom enon is a special form  of
energy. Form  is both an im age and a m ode of m anifestation. It expresses
tw o things: the energy w hich takes shape in it, and the m edium  in w hich
that energy appears. O n the one hand one can say that energy creates its
ow n im age, and on the other hand that the character of the m edium  forces
it into a definite form . O ne m an w ill derive the idea of G od from  the sun,
another w ill m aintain that it is the num inous feelings it arouses w hich give
the sun its godlike significance. The form er, by attitude and tem peram ent,
believes m ore in the causal nexus of the environm ent, the latter m ore in the
spontaneity of psychic experience. I fear it is the old question of w hich
cam e first, the chicken or the egg. For all that, I incline to the view  that in
this particular case the psychoenergic phenom enon not only takes
precedence, but explains far m ore than the hypothesis of the causal
prim acy of the environm ent.



[129]     I am  therefore of the opinion that, in general, psychic energy or libido
creates the G od-im age by m aking use of archetypal patterns, and that m an
in consequence w orships the psychic force active w ithin him  as som ething
divine. (Pl. va.) W e thus arrive at the objectionable conclusion that, from
the psychological point of view , the G od-im age is a real but subjective
phenom enon. A s Seneca says: ―G od is near you, he is w ith you, he is
w ithin you,‖ or, as in the First Epistle of John, ―H e w ho does not love does
not know  G od; for G od is love,‖ and ―If w e love one another, G od abides
in us.‖13

[130]     To anyone w ho understands libido m erely as the psychic energy over
w hich he has conscious control, the religious relationship, as w e have
defined it, is bound to appear as a ridiculous gam e of hide-and-seek w ith
oneself. B ut it is rather a question of the energy w hich belongs to the
archetype, to the unconscious, and w hich is therefore not his to dispose of.
This ―gam e w ith oneself‖ is anything but ridiculous; on the contrary, it is
extrem ely im portant. To carry a god around in yourself m eans a great deal;
it is a guarantee of happiness, of pow er, and even of om nipotence, in so far
as these are attributes of divinity. To carry a god w ithin oneself is
practically the sam e as being G od oneself. In C hristianity, despite the
w eeding out of the m ost grossly sensual ideas and sym bols, w e can still
find traces of this psychology. The idea of ―becom ing a god‖ is even m ore
obvious in the pagan m ystery cults, w here the neophyte, after initiation, is
him self lifted up to divine status: at the conclusion of the consecration rites
in the syncretistic Isis m ysteries 14 he w as crow ned w ith a crow n of palm
leaves, set up on a pedestal, and w orshipped as H elios. (Pl. V I.) In a m agic
papyrus, published by D ieterich as a M ithraic liturgy, there is a Ἤβξέο
θωΰμο in w hich the neophyte says: ―I am  a star w andering together w ith
you and shining up from  the depths.‖15

[131]     In his religious ecstasy the neophyte m akes him self the equal of the
stars, just as the saint in the M iddle A ges put him self, through the
stigm ata, on a level w ith C hrist. St. Francis of A ssist carried the
relationship even further by speaking of his brother the sun and his sister
the m oon.16

[132]     H ippolytus insists on the future deification of the believer: ―Y ou have
becom e G od, you w ill be a com panion of G od and co-heir in C hrist.‖ H e
says of the deification: ―That is the ‐K now  thyself.‒ ‖17 Even Jesus proved



his divine Sonship to the Jew s by appealing to Psalm  82:6: ―I have said,
Y e are gods‖ (John 10:34).

[133]     This idea of becom ing a god is age-old. The old belief relegates it to
the tim e after death, but the m ystery cults bring it about in this w orld. A n
ancient Egyptian text represents it, very beautifully, as the trium phal song
of the ascending soul:

I am  the god A tum , I w ho alone w as.
I am  the god R a at his first appearing.
I am  the great god w ho created him self,
The lord of the gods, to w hom  no other god is equal.
I w as yesterday and know  tom orrow ; the battle-ground of the gods w as m ade w hen I spoke.
I know  the nam e of that great god w ho dw ells there.
I am  the god M in at his com ing forth, w hose feathers I place upon m y head.18

I am  in m y country, I com e into m y city. I am  daily together w ith m y father A tum .
M y im purity is driven out, and the sin w hich w as in m e is trodden under foot.
I w ashed m yself in the tw o great pools w hich are in H eracleopolis, in w hich the sacrifices of
m en are purified for that great god w ho dw ells there.
I go on m y w ay, w here I w ash m y head in the w ater of the righteous. I reach this land of the
glorified and enter in at the splendid portal.
Y ou w ho stand before m e, reach m e your hands, it is I, I am  becom e one of you. I am  daily
together w ith m y father A tum .19

[134]     W hen m an becom es G od, his im portance and pow er are enorm ously
increased.20 That seem s to have been its m ain purpose: to strengthen the
individual against his all-too-hum an w eakness and insecurity in personal
life. B ut the strengthening of his pow er-consciousness is only the outw ard
effect of his becom ing G od; far m ore im portant are the deeper lying
processes in the realm  of feeling. For w hoever introverts libido, i.e.,
w ithdraw s it from  the external object, suffers the necessary consequences
of introversion: the libido w hich is turned inw ards, into the subject, reverts
to the individual past and digs up from  the treasure-house of m em ory those
im ages glim psed long ago, w hich bring back the tim e w hen the w orld w as
a full and rounded w hole. First and forem ost are the m em ories of
childhood, am ong them  the im agos of father and m other. These are unique
and im perishable, and in adult life not m any difficulties are needed to
reaw aken those m em ories and m ake them  active. The regressive
reactivation of the father- and m other-im agos plays an im portant role in
religion. The benefits of religion are equivalent, in their effects, to the
parental care lavished upon the child, and religious feelings are rooted in



unconscious m em ories of certain tender em otions in early infancy‍
m em ories of archetypal intuitions, as expressed in the above hym n:

I am  in m y country, I com e into m y city. I am  daily together w ith m y father A tum .21

[135]     The visible father of the w orld is the sun, the heavenly fire, for w hich
reason father, G od, sun, and fire are m ythologically synonym ous. The
w ell-know n fact that in w orshipping the sun‒s strength w e pay hom age to
the great generative force of N ature is the plainest possible evidence‍ if
evidence w ere still needed‍ that in G od w e honour the energy of the
archetype. This sym bolism  is expressed very plastically in the third logos
of the D ieterich papyrus: after the second prayer, stars float dow n tow ards
the neophyte from  the disc of the sun‍ ―five-pointed, in great num bers and
filling the w hole air.‖ ―W hen the sun‒s disc has opened, you w ill see an
im m ense circle, and fiery doors w hich are closed.‖ The neophyte then
utters the follow ing prayer:

G ive ear to m e, hear m e, Lord, w ho hast fastened the fiery bolts of heaven w ith thy spirit,
double-bodied, fire-ruler, creator of light, fire-breathing, fiery-hearted, shining spirit, rejoicing in
fire, beautiful light, Lord of light, fiery-bodied, giver of light, sow er of fire, confounding w ith
fire, living light, w hirling fire, m over of light, hurler of thunderbolts, glorious light, m ultiplier of
light, holder of fiery light, conqueror of the stars, etc.22

[136]     The invocation is an alm ost inexhaustible catalogue of light and fire
attributes, and for sheer extravagance can only be com pared w ith the
endless vociferations about ―love‖ in C hristian m ysticism . A m ong the
m any texts w hich m ight be cited I select this passage from  M echthild of
M agdeburg (1212‌77):

A h Lord! love m e greatly, love m e often and long! For the m ore continuously Thou lovest m e,
the purer I shall be; the m ore fervently Thou lovest m e, the m ore lovely I shall be; the longer
Thou lovest m e the m ore holy I shall becom e, even here on earth.

[137]     G od answ ers:
That I love thee continuously is M y N ature
For I M yself am  Love;
That I love thee fervently is M y D esire
For I long to be greatly loved.
That I love thee long com es from  M y Eternity
For I am  everlasting and w ithout end.23

[138]     R eligious regression m akes use of the parental im ago, but only as a
sym bol‍ that is to say, it clothes the archetype in the im age of the parents,
just as it bodies forth the archetype‒s energy by m aking use of sensuous



ideas like fire, light, heat,24 fecundity, generative pow er, and so on. In
m ysticism  the inw ardly perceived vision of the D ivine is often nothing but
sun or light, and is rarely, if ever, personified. (Fig. 2.) For exam ple, there
is this significant passage in the M ithraic liturgy: ―The path of the visible
gods w ill appear through the disc of the sun, w ho is G od m y father.‖25

[139]     H ildegarde of B ingen (1100‌1178) declares:
B ut the light I see is not local, but is everyw here, and brighter far than the cloud w hich supports
the sun. I can in no w ay know  the form  of this light, just as I cannot see the sun‒s disc entire. B ut
in this light I see at tim es, though not often, another light w hich is called by m e the living light,
but w hen and in w hat m anner I see this I do not know  how  to say. A nd w hen I see it all
w eariness and need is lifted from  m e, and all at once I feel like a sim ple girl and not like an old
w om an.26

Fig. 2. The Eye of G od



Frontispiece to Jakob Bôhm e, Seraphinisch B lum engârtlein, Am sterdam , 1700

[140]     Sym eon, the ―N ew  Theologian‖ (970‌1040), says:
M y tongue lacks w ords, and w hat happens in m e m y spirit sees clearly but does not explain. It
sees the Invisible, that em ptiness of all form s, sim ple throughout, not com plex, and in extent
infinite. For it sees no beginning, and it sees no end, and is entirely unconscious of any m iddle,
and does not know  w hat to call that w hich it sees. Som ething com plete appears, it seem s to m e,
not indeed w ith the thing itself, but through a kind of participation. For you enkindle fire from
fire, and you receive the w hole fire; but this thing rem ains undim inished and undivided as
before. Sim ilarly, that w hich is im parted separates itself from  the first, and spreads like
som ething corporeal into m any lights. B ut this is som ething spiritual, im m easurable, indivisible,
and inexhaustible. For it is not separated w hen it becom es m any, but rem ains undivided, and is
in m e, and rises in m y poor heart like a sun or circular disc of the sun, like light, for it is a light.27

Fig. 3. The V oyage of the Sun: The W estern G oddess in the B arge of
Evening gives the Sun-disc to the Eastern G oddess in the B arge of M orning

Late Egyptian
[141]     That the thing perceived as an inner light, as the sun of the other

w orld, is an em otional com ponent of the psyche, is clear from  Sym eon‒s
w ords:

A nd questing after it, m y spirit sought to com prehend the splendour it had seen, but found it not
as a creature and could not get aw ay from  created things, that it m ight em brace that uncreated
and un-com prehended splendour. N evertheless it w andered everyw here and strove to behold it. It
searched through the air, it w andered over the heavens, it crossed the abysses, it searched, so it
seem ed, to the ends of the w orld.28 B ut in all that it found nothing, for all w as created. A nd I
lam ented and w as sorrow ful, and m y heart burned, and I lived as one distraught in m ind. B ut it
cam e as it w as w ont, and descending like a lum inous cloud, seem ed to envelop m y w hole head,
so that I cried out dism ayed. B ut flying aw ay again it left m e alone. A nd w hen I w earily sought
it, I realized suddenly that it w as w ithin m e, and in the m idst of m y heart it shone like the light of
a spherical sun.29

[142]     In N ietzsche‒s ―G lory and Eternity‖ w e m eet w ith essentially the sam e
sym bolism :

H ush!
I see vastness!
A nd of vasty things
O ne should not speak‍



Save in vast w ords! W ell then:
G randiloquize, charm ed w isdom  m ine!

Look up:
There roll the star-strew n seas,
N ight, stillness, deathly silent roar!
B ehold, a sign:
Slow ly, from  endless space.
A  glittering constellation floats tow ards m e.30

[143]     It is not surprising that N ietzsche‒s great solitude should have called
aw ake certain im ages w hich the old cults had exalted as religious ideas. In
the visions of the M ithraic liturgy w e m ove am ong ideas of a very sim ilar
kind, w hich can now  be understood w ithout difficulty as ecstatic libido-
sym bols:

B ut after you have said the second prayer, w here silence is tw ice com m anded, then w histle tw ice
and click tw ice w ith the tongue, and im m ediately you w ill see stars com ing dow n from  the disc
of the sun, five-pointed, in large num bers and filling the w hole air. B ut say once again Silence!
Silence!31

[144]     The w histling and clicking w ith the tongue are archaic devices for
attracting the theriom orphic deity. R oaring has a sim ilar significance:
―Y ou are to look up at him  and give forth a long roar, as w ith a horn, using
all your breath and pressing your sides, then kiss the am ulet‖ etc.32 ―M y
soul roars w ith the voice of a hungry lion,‖ says M echthild of M agdeburg.
―A s the hart panteth after the w ater brooks, so panteth m y soul after thee,
O  G od‖ (Psalm  42:1). A s so often happens, the cerem ony has dw indled to
a m ere figure of speech. Schizophrenia, how ever, infuses new  life into the
old usage, as in the case of the ―bellow ing m iracle‖33 described by
Schreber, w ho in this w ay gave G od, sadly uninform ed about the affairs of
hum anity, notice of his existence.

[145]     Silence is com m anded, then the vision of light is revealed. The
sim ilarity betw een the situation of the neophyte and N ietzsche‒s poetic
vision is very striking. N ietzsche says ―constellation‖; but constellations,
as w e know , are m ainly theriom orphic or anthropom orphic. The papyrus
has ỵπρΪξήο νβκρήαήηρςθζήάμςο (literally, ‐five-fingered stars,‒ sim ilar to
the ‐rosy-fingered D aw n‒), w hich is a pure anthropom orphic im age.
H ence, if one looked long enough, one w ould expect that a living being
w ould form  itself out of the fiery im age, a ―constellation‖ in the form  of a
m an or anim al‍ for libido-sym bols do not stop at sun, light, and fire, but



have a w hole range of other expressions at their disposal. I leave N ietzsche
to speak for him self:

The Beacon
H ere, w here the island grew  am id the seas,
Like a high-tow ering sacrificial rock,
H ere under the darkling heavens
Zarathustra lights his m ountain-fires.“

This flam e w ith its grey-w hite belly
H isses its desire into the chill distances,
Stretching its neck to ever purer heights‍
A  snake upreared in im patience:

This em blem  I set up before m e.
This flam e is m y ow n soul,
Insatiable for new  distances,
Sending upw ards its blaze of silent heat.“

To all the lonely I now  throw  m y fishing-rod:
G ive answ er to the flam e‒s im patience,
Let m e, the fisher on high m ountains,
C atch m y seventh, last solitude! 34



Fig. 4. G erm anic sun-idol
From  the Sachsisch C hronicon, 1596

[146]     H ere the libido turns into fire, flam e, and a snake. The Egyptian
sym bol of the ―living sun-disc‖‍ a disc w ith the tw o intertw ined U raeus
serpents (pl. V II)‍ is a com bination of both these libido analogies. A nd the
sun-disc w ith its fructifying w arm th is analogous to the fructifying w arm th
of love. The com parison of libido w ith sun and fire is essentially a
―com parison by analogy.‖ There is also a ―causative‖ elem ent in it,
because sun and fire, as beneficent forces, are objects of hum an love (for
instance the sun-hero M ithras is called the ―w ell-beloved‖). In N ietzsche‒s
poem  the com parison is also a causative one, but this tim e in the opposite
sense: the snake com parison is unm istakably phallic. The phallus is the



source of life and libido, the creator and w orker of m iracles, and as such it
w as w orshipped everyw here. W e have, therefore, three w ays of
sym bolizing the libido:

1. C om parison by analogy: as sun and fire (fig. 4).
2. C ausative C om parisons: (a) w ith objects. The libido is characterized by its object, e.g., the

health-giving sun. (b) w ith the subject. The libido is characterized by its instrum ent or by
som ething analogous to it, e.g., the phallus or its analogue, the snake.

[147]     To these three fundam ental form s of com parison there m ust be added
a fourth: the functional com parison, w here the ―tertium  com parationis‖ is
activity. For instance, the libido is fertile like the bull, dangerous like the
lion or boar (because of the fury of its passion), and lustful like the ever-
rutting ass, and so on. These com parisons represent so m any possible w ays
of sym bolization, and for this reason all the infinitely varied sym bols, so
far as they are libido-im ages, can be reduced to a com m on denom inator‍
the libido and its properties. This psychological sim plification is in accord
w ith the historical attem pts of civilization to unify and sim plify, in a higher
synthesis, the infinite num ber of gods. W e com e across this attem pt even
in ancient Egypt, w here the boundless polytheism  of local dem on-w orship
finally m ade sim plification necessary. The various local gods, such as
A m on of Thebes, H orus of the East, H orus of Edfu, K hnum  of
Elephantine, A tum  of H eliopolis, etc., w ere all identified w ith the sun-god,
R a.35 In the hym ns to the sun, the com posite deity A m on-R a-H arm achis-
A tum  w as invoked as ―the only god, in truth, the living one.‖36 A m enophis
IV  (X V IIIth D ynasty) w ent the furthest in this direction: he replaced all
form er gods by the ―great living disc of the sun,‖ w hose official title w as:
―Lord of the Tw o H orizons, exulting on the horizon in his nam e: G littering
Splendour, w hich is in the sun-disc.‖ ―In fact,‖ adds Erm an,37 ―it w as not a
sun-god w ho w as adored, but the m aterial sun itself, w hich, by the hands
of his beam s,38 bestow ed upon living beings that ‐eternal life‒ w hich w as in
him .‖ (Fig. 5; cf. also fig. 7 and pl. I b.)

[148]     A m enophis IV  achieved, by his reform s, a psychologically valuable
w ork of interpretation. H e united all the bull,39 ram ,40 crocodile,41 and pile-
dw elling42 gods into the sun-disc, and



Fig. 5. The life-giving Sun: A m enophis IV  on his throne
Relief, Egypt

m ade it clear that their various attributes w ere com patible w ith those of the sun.43 A  sim ilar fate
overtook H ellenic and R om an polytheism  as a result of the syncretistic strivings of later
centuries. A n excellent illustration of this is the beautiful prayer of Lucius to the Q ueen of
H eaven (the m oon):

Q ueen of heaven, w hether thou be nam ed C eres, bountiful m other of earthly fruits, or heavenly
V enus, or Phoebus‒ sister, or Proserpina, w ho strikest terror w ith m idnight ululations “ , thou
that w ith soft fem inine brightness dost illum e the w alls of all cities.“ 44

[149]     These attem pts to reunite the basic archetypes after polytheism  had
m ultiplied them  into countless variants and personified them  as separate
gods prove that such analogies m ust forcibly have obtruded them selves at
a fairly early date. H erodotus is full of references of this kind, not to
m ention the various system s know n to the G reco-R om an w orld. B ut the
striving for unity is opposed by a possibly even stronger tendency to create
m ultiplicity, so that even in strictly m onotheistic religions like C hristianity



the polytheistic tendency cannot be suppressed. The deity is divided into
three parts, and on top of that com e all the heavenly hierarchies. These tw o
tendencies are in constant w arfare: som etim es there is only one G od w ith
countless attributes, som etim es there are m any gods, w ho are sim ply called
by different nam es in different places, and w ho personify one or the other
attribute of their respective archetype, as w e have seen in the case of the
Egyptian gods. This brings us back to N ietzsche‒s poem  ―The B eacon.‖
The flam e w as there used as a libido-im age, theriom orphically represented
(fig. 6) as a snake (and at the sam e tim e as an im age of the soul: 45 ―This
flam e is m y ow n soul‖). W e saw , how ever, that the snake is to be taken not
only in the phallic sense, but as an attribute of the sun‒s im age (the
Egyptian uraeus) and as a libido-sym bol. It is therefore possible for the
sun-disc to be equipped not only w ith hands and feet (fig. 7; cf. also pl. IB),
but also w ith a phallus. W e find proof of this in a strange vision in the
M ithraic liturgy: ―A nd likew ise the so-called tube, the origin of the
m inistering w ind. For you w ill see hanging dow n from  the disc of the sun
som ething that looks like a tube.‖46



Fig. 6. The m ercurial serpent, alchem ical sym bol of psychic transform ation
From  Barchusen, Elem enta chem iae, 1718

[150]     This rem arkable vision of a tube hanging dow n from  the sun w ould be
absolutely baffling in a religious text w ere it not that the tube has a phallic
significance: the tube is the origin of the w ind. The phallic significance of
this attribute is not apparent at first sight, but w e m ust rem em ber that the
w ind, just as m uch as the sun, is a fructifier and creator.47 There is a
painting by an early G erm an artist w hich depicts the fructification of M ary
in the follow ing m anner: a sort of tube or hose-pipe com es dow n from
heaven and passes under the robe of the V irgin, and w e can see the H oly
G host flying dow n it in the form  of a dove to fecundate the M other of
G od.48 (C f. pl. V III; cf. also pl. III.)

[151]     I once cam e across the follow ing hallucination in a schizophrenic
patient: he told m e he could see an erect phallus on the sun. W hen he



m oved his head from  side to side, he said, the sun‒s phallus m oved w ith it,
and that w as w here the w ind cam e from . This bizarre notion rem ained
unintelligible to m e for a long tim e, until I got to know  the visions in the
M ithraic liturgy. The hallucination, it seem s to m e, also throw s light on a
very obscure passage in the text w hich com es im m ediately after the one
quoted above:

βἫο αὭ ρὫ ιΪξδ ρὫ νξέο θάίή ỵνΪξήκρμκ μἲμκ ỵνδθζϋ ρδκ. ‐EὫκ ᾑ ηβηθδξφ ιΪκμο βἫο ρὫ ιΪξδ ρμῡ
ỵνδθζϋ ρμκ Ἴ Ἇρβξμο, Ἴιμάφ ο βἫο ρὫ ιΪξδ ρὫ Ἃηβάκμς ὀυβζ ρὯκ ỵνμϒμξὫκ ρμῡ ἼξΩιήρμο

[152]     M ead translates as follow s:
A nd tow ards the regions W estw ard, as though it w ere an infinite East-W ind. B ut if the other
w ind, tow ard the regions of the East, should be in service, in like fashion shalt thou see, tow ard
the regions of that (side), the converse of the sight.49

Fig. 7. The Sun‒s hands
Relief, Spitalkirche, Túbingen

[153]     B asing ourselves on D ieterich, w e w ould say:
A nd tow ards the regions w estw ard it is as though there w ere an infinite east w ind. B ut if the
other w ind should prevail tow ards the regions of the east, you w ill in like m anner see the vision
veering in that direction.50

[154]     ―O ξήιή is the vision, the thing seen; ỵνμϒμξỵ really m eans a carrying
aw ay, or taking aw ay. The probable m eaning is that the vision m oves or is
carried hither and thither according to the direction of the w ind. The thing
seen is the tube, the ―origin of the w ind,‖ w hich turns now  to the east, now



to the w est, and presum ably generates the corresponding w ind. The vision
of our schizophrenic tallies in the m ost astonishing w ay w ith this
m ovem ent of the tube.51 This rem arkable case prom pted m e to undertake
various researches on m entally deranged N egroes.52 I w as able to convince
m yself that the w ell-know n m otif of Ixion on the sun-w heel (cf. pl. X LV Ib)
did in fact occur in the dream  of an uneducated N egro. These and other
experiences like them  w ere sufficient to give m e a clue: it is not a question
of a specifically racial heredity, but of a universally hum an characteristic.
N or is it a question of inherited ideas, but of a functional disposition to
produce the sam e, or very sim ilar, ideas. This disposition I later called the
archetype.53

[155]     The various attributes of the sun appear one after another in the
M ithraic liturgy. A fter the vision of H elios, seven m aidens appear w ith
faces like snakes, and seven gods w ith the faces of black bulls. The m aiden
can easily be understood as a causative libido analogy. The serpent in
Paradise is usually thought of as fem inine, as the seductive principle in
w om an, and is represented as fem inine by the old painters.54 (Fig. 8.)
Through a sim ilar change of m eaning the snake in antiquity becam e a
sym bol of the earth, w hich has alw ays been considered fem inine. The bull
is a notorious fertility-sym bol. In the M ithraic liturgy, the bull-gods are
called ηκφ αήημϒϊθήηο, ‐guardians of the w orld‒s axis,‒ w ho turn the ―axle
of the w heel of heaven.‖ The sam e attribute falls also to M ithras:
som etim es he is the Sol invictus itself, som etim es the com panion and ruler
of H elios (cf. pls. X X IV a, X L); in his right hand he holds ―the
constellation of the B ear, w hich m oves and turns the heavens round.‖ The
bull-headed deities, Ἤβξμά ηήά ỹθηζιμζ κβήκάήζ, ‐sacred and valorous youths‒
like M ithras him self, w ho is also given the attribute κβϋ ρβξμο, ‐the
younger one,‒ are m erely aspects of the sam e divinity. The chief god of the
M ithraic liturgy is him self divided into M ithras and H elios (cf. pl.
X X IV a), both of w hom  have closely related attributes. Speaking of H elios,
the text says:



Fig. 8. The Tem pting of Eve
From  the Speculum  hum anae salvationis, Augsburg, 1470

Y ou w ill see a god, young, com ely, w ith glow ing locks, in a w hite tunic and a scarlet cloak, w ith
a fiery crow n.55

A nd of M ithras:

Y ou w ill see a god of enorm ous pow er, w ith a shining countenance, young, w ith golden hair, in
a w hite tunic and a golden crow n, w ith w ide trousers, holding in his right hand the golden
shoulder of a young bull. This is the constellation of the B ear, w hich m oves and turns the
heavens round, w andering upw ards and dow nw ards according to the hour. Then you w ill see
lightnings leap from  his eyes, and from  his body, stars.56

[156]     If w e equate gold and fire as essentially sim ilar, then there is a large
m easure of agreem ent in the attributes of the tw o gods. To these m ystical
pagan ideas w e m ust add the visions of the Johannine A pocalypse, w hich
are probably not m uch older:

A nd I turned to see the voice that spake w ith m e. A nd being turned, I saw  seven golden
candlesticks; and in the m idst of the seven candlesticks one like unto the Son of m an, clothed
w ith a garm ent dow n to the foot, and girt about the paps w ith a golden girdle. H is head and his
hairs w ere w hite like w ool, as w hite as snow ; and his eyes w ere as a flam e of fire; and his feet
like unto fine brass, as if they burned in a furnace; and his voice as the sound of m any w aters.
A nd he had in his right hand seven stars:57 and out of his m outh w ent a sharp tw o-edged sw ord:58
and his countenance w as as the sun shineth in his strength. [R ev. 1:12ff.]

A nd I looked, and behold a w hite cloud, and upon the cloud one sat like unto the Son of M an,
having on his head a golden crow n,59 and in his hand a sharp sickle. [R ev. 14: 14.]

H is eyes w ere as a flam e of fire, and on his head w ere m any crow ns.“  A nd he w as clothed
w ith a vesture dipped in blood.“ 60 A nd the arm ies w hich w ere in heaven follow ed him  upon
w hite horses, clothed in fine linen, w hite and clean.61 [R ev. 19: 12ff.]



[157]     There is no need to assum e any direct connection betw een the
A pocalypse and M ithraic ideas. The visionary im ages in both texts are
draw n from  a source not lim ited to any one place, but found in the souls of
m any people. The sym bols it produces are far too typical to belong to any
one individual.

Fig. 9. M ithras w ith sw ord and torch
Rom an sculpture

[158]     I m ention these im ages in order to show  how  the light-sym bolism
gradually develops,62 as the intensity of the vision increases, into the figure
of the sun-hero, the ―w ell-beloved.‖63 These visionary processes are the
psychological roots of the sun-coronations in the m ystery religions. (Pl.
V I.) The religious experience behind the ritual had congealed into liturgy,
but it w as a regular enough occurrence to be accepted as a valid outw ard
form . In view  of all this it is evident that the early C hurch stood in a
special relationship to C hrist as the Sol novus, and on the other hand had



som e difficulty in shaking off the pagan sym bol. Philo Judaeus saw  in the
sun the im age of the divine Logos, or even the deity itself.64 A nd in a hym n
of St. A m brose, C hrist is invoked w ith the w ords ―O  sol salutis,‖ etc. A t
the tim e of M arcus A urelius, M elito, in his treatise Ν βξά θμϊρξμς, called
C hrist ―The sun of the East.“  A s the only sun he rose in the heavens.‖65

[159]     Even m ore explicit is a passage from  Pseudo-C yprian:
O  how  w onderful is Providence, that C hrist should be born on the sam e day on w hich the sun
w as created, the 28th of M arch! Therefore the prophet M alachi said to the people concerning
him : ―The Sun of righteousness shall rise, w ith healing in his w ings.‖ This is the sun of
righteousness in w hose w ings healing w as foreshow n.66

[160]     In a treatise attributed to St. John C hrysostom , ―D e solstitiis et
aequinoctiis,‖ it is said:

B ut the Lord, too, w as born in w intertim e, on the 25th of D ecem ber, w hen the ripe olives are
pressed in order to produce the oil for anointing, the chrism . They also call this day the birthday
of the U nconquerable O ne. Y et w ho is as unconquerable as our Lord, w ho overthrew  and
conquered death itself? A s for their calling it the birthday of the sun, he him self is the sun of
righteousness of w hom  the prophet M alachi spoke.‍ H e is the Lord of light and darkness, the
creator and separator, w ho is called by the prophet the sun of righteousness.67

[161]     A ccording to the testim ony of Eusebius of A lexandria, C hristians, too,
shared in the w orship of the rising sun until w ell into the fifth century:

W oe to those w ho prostrate them selves before the sun and the m oon and the stars! For I know  of
m any w ho prostrate them selves and pray to the sun. A t sunrise they address their prayers to him ,
saying: ―H ave pity on us!‖ A nd this is done not only by sun-w orshippers and heretics, but by
C hristians too, w ho forget their faith and m ix w ith heretics.68

[162]     A ugustine rem onstrated w ith his C hristian follow ers, telling them
em phatically: ―C hrist the Lord has not been m ade [like unto] the sun, but
is he through w hom  the sun is m ade.‖69

[163]     N ot a few  traces of sun-w orship are preserved in ecclesiastical art,70 for
instance the nim bus round the head of C hrist, and the haloes of the saints.
N um erous fire- and light-sym bols are attributed to the saints in C hristian
legend.71 The tw elve apostles, for exam ple, w ere likened to the tw elve
signs of the zodiac and w ere therefore represented each w ith a star over his
head.72 N o w onder the heathen, as Tertullian reports, took the sun for the
G od of the C hristians! ―Som e, in a m ore hum an and probable w ay, believe
the Sun to be our god.‖73 A m ong the M anichees the sun actually w as G od.
O ne of the m ost rem arkable records of this period, an am algam  of pagan-
A siatic, H ellenistic, and C hristian beliefs, is the ‒  



,74 a book of fables w hich affords deep insight into
syncretistic sym bolism . There w e find the follow ing m agical dedication:
Αζά ‐H θάῬ  εβ`  ιβΰΩθῬ  ίήπζθβ̓͂  ‐Iδπμῡ.75 In certain parts of A rm enia,
C hristians still pray to the rising sun, that it m ay ―let its foot rest on the
face of the w orshipper.‖76

Fig. 10. Serpent representing the orbit of the m oon
Assyrian boundary stone, Susa

[164]     U nder the sym bol of ―m oth and sun‖ w e have dug deep dow n into the
historical layers of the psyche, and in the course of our excavations have
uncovered a buried idol, the sun-hero, ―young, com ely, w ith glow ing locks
and fiery crow n,‖ w ho, forever unattainable to m ortal m an, revolves round
the earth, causing night to follow  day, and w inter sum m er, and death life,
and w ho rises again in rejuvenated splendour to give light to new
generations. For him  the dream er longs w ith her very soul, for him  the
―soul-m oth‖ burns her w ings.

[165]     The ancient civilizations of the N ear East w ere fam iliar w ith a sun-
w orship dom inated by the idea of the dying and resurgent god‍ O siris (cf.
fig. 23), Tam m uz, A ttis-A donis,77 C hrist, M ithras,78 and the phoenix. The
beneficent as w ell as the destroying pow er w as w orshipped in the fire. The
forces of nature are alw ays tw o-faced, as is plainly the case w ith the G od
of Job. This am bivalence brings us back to M iss M iller‒s poem . H er



recollections as to its antecedents bear out our earlier supposition that the
im age of the m oth and the sun is a condensation of tw o ideas, one of w hich
w e have just discussed. The other is the idea of the m oth and the flam e. A s
the title of a play, about w hose contents the author tells us absolutely
nothing, ―The M oth and the Flam e‖ could easily have the hackneyed
m eaning of flying round the flam e of passion until one‒s w ings are burned.
This passionate longing has tw o sides: it is the pow er w hich beautifies
everything, but, in a different set of circum stances, is quite as likely to
destroy everything. H ence a violent desire is either accom panied by
anxiety at the start, or is rem orselessly pursued by it. A ll passion is a
challenge to fate, and w hat it does cannot be undone. Fear of fate is a very
understandable phenom enon, for it is incalculable, im m easurable, full of
unknow n dangers. The perpetual hesitation of the neurotic to launch out
into life is readily explained by his desire to stand aside so as not to get
involved in the dangerous struggle for existence. B ut anyone w ho refuses
to experience life m ust stifle his desire to live‍ in other w ords, he m ust
com m it partial suicide. This explains the death-fantasies that usually
accom pany the renunciation of desire. M iss M iller had already given vent
to these fantasies in her poem , and she now  com m ents:

I had been reading a selection of B yron‒s poem s that pleased m e greatly and that I often dipped
into. M oreover, there is a great sim ilarity of rhythm  betw een m y tw o last lines, ―For I, the
source, etc.‖ and these tw o of B yron‒s:

―N ow , let m e die as I have lived in faith
N or trem ble tho‒ the U niverse should quake!‖

[166]     This rem iniscence, the last link in her chain of associations,
corroborates the death-fantasies born of renunciation. The quotation com es
‍ a point not m entioned by M iss M iller‍ from  an unfinished poem  of
B yron‒s called ―H eaven and Earth.‖ The passage reads:

Still blessed be the Lord,
For w hat is past,
For that w hich is:
For all are his,
From  first to last‍
Tim e, space, eternity, life, death‍
The vast know n and im m easurable unknow n,
H e m ade, and can unm ake;
A nd shall I, for a little gasp of breath,
B lasphem e and groan?
N o; let m e die, as I have lived, in faith,



N or quiver, though the universe m ay quake! 79

[167]     These w ords form  part of a panegyric or prayer spoken by a ―m ortal‖
w ho is in headlong flight before the oncom ing D eluge. Q uoting them , M iss
M iller puts herself in a sim ilar situation: she hints that her ow n feelings are
very like the hopeless despair of the unfortunates w ho saw  them selves
threatened by the rising w aters. She thus allow s us to peer into the dark
abyss of her longing for the sun-hero. W e see that her longing is in vain,
for she too is a m ortal, m om entarily upborne on the w ings of her longing
into the light and then sinking dow n to death‍ or should w e perhaps say,
driven by deadly fear to clim b higher and higher, like the people in the
flood, and yet despite the m ost desperate struggles irretrievably doom ed to
destruction. O ne is forcibly rem inded of the closing scene in C yrano de
Bergerac:

C Y R A N O: B ut since D eath com es,
I m eet him  still afoot, and sw ord in hand! “
W hat say you? It is useless? A y, I know !
B ut w ho fights ever hoping for success?
I fought for lost cause, and for fruitless quest! “
I know  that you w ill lay m e low  at last.80

[168]     H er hum an expectations are futile, because her w hole longing is
directed tow ards the D ivine, the ―w ell-beloved,‖ w ho is w orshipped in the
sun‒s im age. The existing m aterial m akes it clear that there is no question
of any conscious decision or choice on her part: it is rather that she is
confronted, against her w ill and inclinations, w ith the disquieting fact that
a divine hero has stepped into the shoes of the handsom e officer. W hether
this betokens a good thing or a bad rem ains to be seen.

[169]     B yron‒s ―H eaven and Earth‖ is a ―m ystery, founded on the follow ing
passage in G enesis: ‐A nd it cam e to pass “  that the sons of G od saw  the
daughters of m en, that they w ere fair; and they took them  w ives of all
w hich they chose.‒‖81 B esides that, B yron used as a m otto for his poem  the
follow ing w ords from  C oleridge: ―A nd w om an w ailing for her dem on-
lover.‖82 The poem  is com posed of tw o m ajor episodes, one psychological,
the other telluric: a passion that breaks dow n all barriers, and the terrors of
the unleashed forces of N ature. The angels Sam i-asa and A zaziel burn w ith
sinful love for the beautiful daughters of C ain, A nah and A holibam ah, and
thus break through the barrier betw een m ortals and im m ortals. Like



Lucifer, they rebel against G od, and the archangel R aphael raises his voice
in w arning:

B ut m an hath listen‒d to his voice,
A nd ye to w om an‒s‍ beautiful she is,
The serpent‒s voice less subtle than her kiss.
The snake but vanquish‒d dust; but she w ill draw
A  second host from  heaven, to break heaven‒s law .83

[170]     The pow er of G od is m enaced by the seductions of passion; heaven is
threatened w ith a second fall of angels. If w e translate this projection back
into the psychological sphere from  w hence it cam e, it w ould m ean that the
good and rational Pow er w hich rules the w orld w ith w ise law s is
threatened by the chaotic, prim itive force of passion. Therefore passion
m ust be exterm inated, w hich m eans, in m ythological projection, that the
race of C ain and the w hole sinful w orld m ust be w iped out, root and
branch, by the Flood. That is the inevitable result of a passion that sw eeps
aw ay all barriers. It is like the sea breaking through its dykes, like the
w aters of the deep and the torrential rains,84 the creative, fructifying,
―m otherly‖ w aters, as Indian m ythology calls them . N ow  they depart from
their natural courses and surge over the m ountain-tops and engulf all living
things. A s a pow er w hich transcends consciousness the libido is by nature
daem onic: it is both G od and devil. If evil w ere to be utterly destroyed,
everything daem onic, including G od him self, w ould suffer a grievous loss;
it w ould be like perform ing an am putation on the body of the D eity.
R aphael‒s lam ent over the rebel angels, Sam iasa and A zaziel, suggests as
m uch:

            W hy
C annot this earth be m ade, or be destroy‒d,
W ithout involving ever som e vast void
In the im m ortal ranks?

[171]     Passion raises a m an not only above him self, but also above the
bounds of his m ortality and earthliness, and by the very act of raising him ,
it destroys him . This ―rising above him self‖ is expressed m ythologically in
the building of the heaven-high tow er of B abel that brought confusion to
m ankind,85 and in the revolt of Lucifer. In B yron‒s poem  it is the
overw eening am bition of the race of C ain, w hose strivings m ake the stars
subservient and corrupt the sons of G od them selves. Even if a longing for
the highest is legitim ate in itself, the sinful presum ption and inevitable



corruption lie in the very fact that it goes beyond the fixed hum an
boundaries. The longing of the m oth is not m ade pure by reaching for the
stars, nor does it cease to be a m oth on account of such noble aspirations.
M an continues to be m an. Through excess of longing he can draw  the gods
dow n into the m urk of his passion.86 H e seem s to be raising him self up to
the D ivine, but in so doing he abandons his hum anity. Thus the love of
A nah and A holibam ah for their angels becom es the ruin of gods and m en.
Their im passioned invocation of the angels is an exact parallel to M iss
M iller‒s poem :

A N A H: 87 Seraph!
From  thy sphere!
W hatever star88 contain thy glory;
In the eternal depths of heaven
A lbeit thou w atchest w ith ―the seven‖;
Though through space infinite and hoary
B efore thy bright w ings w orlds be driven,

Y et hear!
O h! think of her w ho holds thee dear!
A nd though she nothing is to thee,
Y et think that thou art all to her.“

Eternity is in thine ears,
U nborn, undying beauty in thine eyes;
W ith m e thou canst not sym pathize,
Except in love, and there thou m ust
A cknow ledge that m ore loving dust
N e‒er w ept beneath the skies.
Thou w alk‒st thy m any w orlds,89 thou see‒st
The face of him  w ho m ade thee great,
A s he hath m ade of m e the least
O f those cast out from  Eden‒s gate;
Y et, Seraph dearl

O h hear!
For thou hast loved m e, and I w ould not die
U ntil I know  w hat I m ust die in know ing,
That thou forgett‒st in thine eternity
H er w hose heart death could not keep from  o‒erflow ing
For thee, im m ortal essence as thou art!
G reat is their love w ho love in sin and fear;
A nd such, I feel, are w aging in m y heart
A  w ar unw orthy: to an A dam ite
Forgive, m y Seraph! that such thoughts appear,



For sorrow  is our elem ent.“

The hour is near
W hich tells m e w e are not abandon‒d quite.

A ppear! A ppear!
Seraph!

M y ow n A zaziel! be but here,
A nd leave the stars to their ow n light.“

A H O LIB A M A H: I call thee, I aw ait thee, and I love thee.“
Though I be form ‒d of clay,
A nd thou of beam s
M ore bright than those of day
O n Eden‒s stream s,
Thine im m ortality cannot repay
W ith love m ore w arm  than m ine
M y love. There is a ray 90

In m e, w hich, though forbidden yet to shine,
I feel w as lighted at thy G od‒s and thine.91

It m ay be hidden long: death and decay
O ur m other Eve bequeath‒d us‍ but m y heart
D efies it: though this life m ust pass aw ay,
Is that a cause for thee and m e to part? “

I can share all things, even im m ortal sorrow ;
For thou hast ventured to share life w ith m e,
A nd shall I shrink from  thine eternity?
N o! though the serpent‒s sting should pierce m e thorough,
A nd thou thyself w ert like the serpent, coil
A round m e still!92 and I w ill sm ile,
A nd curse thee not; but hold
Thee in as w arm  a fold.
“  descend, and prove
A  m ortal‒s love
For an im m ortal.“

[172]     The apparition of both angels w hich follow s the invocation is, as
alw ays, a glorious vision of light:

A H O LIB A M A H: The clouds from  off their pinions flinging,
A s though they bore tom orrow ‒s light.

A N A H: B ut if our father see the sight!
A H O LIB A M A H: H e w ould but deem  it w as the m oon
R ising unto som e sorcerer‒s tune
A n hour too soon.“



A N A H: Lo! they have kindled all the w est,
Like a returning sunset; lo!
O n A rarat‒s late secret crest
A  m ild and m any-colour‒d bow ,
The rem nant of their flashing path,
N ow  shines!

[173]     A t the sight of this rainbow -hued vision both w om en are filled w ith
longing and expectation, and A nah m akes use of a pregnant sim ile. O nce
m ore the abyss opens, and w e catch a brief but terrifying glim pse of the
theriom orphic nature of the m ild god of light:

“  and now , behold! it hath
R eturn‒d to night, as rippling foam ,
W hich the leviathan hath lash‒d
From  his unfathom able hom e,
W hen sporting on the face of the calm  deep,
Subsides soon after he again hath dash‒d
D ow n, dow n, to w here the ocean‒s fountains sleep.

[174]     Leviathan‍ w e rem em ber this prize exhibit that tips the scales of
Y ahw eh‒s justice so heavily against Job. There, w here the deep fountains
of the ocean are, dw ells Leviathan; from  there the all-destroying flood
ascends, the tidal w ave of anim al passion. The choking, heart-constricting
surge of instinct is projected outw ards as a m ounting flood to destroy
everything that exists, so that a new  and better w orld m ay arise from  the
ruins of the old:

JA PH ET: The eternal W ill
Shall deign to expound this dream
O f good and evil; and redeem
U nto him self all tim es, all things;
A nd, gather‒d under his alm ighty w ings,
A bolish hell!
A nd to the expiated Earth
R estore the beauty of her birth.“

SPIR ITS: A nd w hen shall take effect this w ondrous spell?

JA PH ET: W hen the R edeem er com eth; first in pain,
A nd then in glory.“

SPIR ITS: N ew  tim es, new  clim es, new  arts, new  m en; but still
The sam e old tears, old crim es, and oldest ill,
Shall be am ongst your race in different form s;



B ut the sam e m oral storm s
Shall oversw eep the future, as the w aves
In a few  hours the glorious giants‒ graves.93

[175]     Japhet‒s prognostications have an alm ost prophetic m eaning for our
poetess and m ust therefore be understood on the ―subjective level.‖94 W ith
the death of the m oth in the light the danger has been rem oved for the tim e
being, though the problem  is still far from  solved. The conflict m ust begin
again from  the beginning; but this tim e there is a prom ise in the air, a
prem onition of the redeem er, the ―w ell-beloved,‖ w ho m ounts to the zenith
w ith the sun and then sinks again into night and the cold darkness of
w inter‍ the young dying god, w ho has ever been our hope of renew al and
of the w orld to com e.



II



I

INTRODUCTION

[176]     B efore I enter upon the contents of this second part, it seem s
necessary to cast a backw ard glance over the singular train of thought
w hich the analysis of the poem  ―The M oth to the Sun‖ has revealed.
A lthough this poem  is very different from  the preceding ―H ym n of
C reation,‖ closer investigation of the longing for the sun has led us into a
realm  of m ythological ideas that are closely related to those considered in
the first poem : the C reator G od, w hose dual nature w as plainly apparent in
the case of Job, has now  taken on an astrom ythological, or rather an
astrological, character. H e has becom e the sun, and thus finds a natural
expression that transcends his m oral division into a H eavenly Father and
his counterpart the devil. The sun, as R enan has observed, is the only truly
―rational‖ im age of G od, w hether w e adopt the standpoint of the prim itive
savage or of m odern science. In either case the sun is the father-god from
w hom  all living things draw  life; he is the fructifier and creator, the source
of energy for our w orld. The discord into w hich the hum an soul has fallen
can be harm oniously resolved through the sun as a natural object w hich
know s no inner conflict. The sun is not only beneficial, but also
destructive; hence the zodiacal sign for A ugust heat is the ravaging lion
w hich Sam son1 slew  in order to rid the parched earth of its torm ent. Y et it
is in the nature of the sun to scorch, and its scorching pow er seem s natural
to m an. It shines equally on the just and the unjust, and allow s useful
creatures to flourish as w ell as the harm ful. Therefore the sun is perfectly
suited to represent the visible G od of this w orld, i. e., the creative pow er of
our ow n soul, w hich w e call libido, and w hose nature it is to bring forth the
useful and the harm ful, the good and the bad. That this com parison is not
just a m atter of w ords can be seen from  the teachings of the m ystics: w hen
they descend into the depths of their ow n being they find ―in their heart‖
the im age of the sun, they find their ow n life-force w hich they call the



―sun‖ for a legitim ate and, I w ould say, a physical reason, because our
source of energy and life actually is the sun. O ur physiological life,
regarded as an energy process, is entirely solar. The peculiar nature of this
solar energy as inw ardly perceived by the m ystic is m ade clear in Indian
m ythology. The follow ing passages, referring to R udra,2 are taken from  the
Shvetashvatara U panishad:

There is one R udra only, they do not allow  a second, w ho rules all the w orlds by his pow ers.
B ehind all creatures he stands, the Protector; having created them , he gathers all beings together
at the end of tim e.

H e has eyes on all sides, faces on all sides, arm s on all sides, feet on all sides. H e is the one
G od w ho created heaven and earth, forging all things together w ith his hands and w ings.

Y ou w ho are the source and origin of the gods, the ruler of all, R udra, the great seer, w ho of
old gave birth to the G olden Seed‍ give us enlightenm ent! 3

[177]     B ehind these attributes w e can discern the A ll-C reator, and behind
him  the sun, w ho is w inged and scans the w orld w ith a thousand eyes.4 (C f.
fig. 11.) This is confirm ed by the follow ing passages, w hich bring out the
im portant point that G od is contained in the individual creature:

B eyond this is B rahm a, the highest, hidden in the bodies of all, encom passing all. Those w ho
know  him  as the Lord becom e im m ortal.

I know  this m ighty Person (purusha), w ho is like to the sun, transcendent over darkness.
Those w ho know  him  truly pass beyond death; by no other road can they go.

H e is the face, the head, the neck of all, he dw ells in the heart of all things, all-pervading,
bountiful, om nipresent, kindly.

[178]     The all-pow erful G od, w ho is ―like to the sun,‖ is in every one of us,
and w hoever know s him  is im m ortal.5 Follow ing the text, w e com e upon
further attributes w hich tell us in w hat form  R udra dw ells in m an:



Fig. 11. B es, w ith H orus-eyes
Bronze figure, Egypt, c. 6th century B .C.

A  m ighty Lord is Purusha, spurring on the highest in us to purest attainm ent, inexhaustible
light.

That Person, no bigger than a thum b, the inner Self, seated forever in the heart of m an, is
revealed by the heart, the thought, the m ind. They w ho know  That, becom e im m ortal.

Thousand-headed, thousand-eyed, thousand-footed is Purusha. H e encom passes the earth on
every side and rules over the ten-finger space.

That Person is this w hole w orld, w hatever has been and w hat w ill be. H e is Lord of
im m ortality, he is w hatever grow s by food.

[179]     There is a fam ous parallel passage in the K atha U panishad:
That Person in the heart, no bigger than a thum b, burning like flam e w ithout sm oke, m aker of
past and future, the sam e today and tom orrow , that is Self.6

[180]     W e know  that Tom  Thum bs, dactyls, and C abiri have a phallic aspect,
and this is understandable enough, because they are personifications of
creative forces, of w hich the phallus, too, is a sym bol. It represents the
libido, or psychic energy in its creative aspect. The sam e is true of m any
other sexual im ages w hich are found not only in dream s and fantasies but



in everyday speech. In neither case should they be taken literally, for they
are not to be understood sem iotically, as signs for definite things, but as
sym bols. A  sym bol is an indefinite expression w ith m any m eanings,
pointing to som ething not easily defined and therefore not fully know n.
B ut the sign alw ays has a fixed m eaning, because it is a conventional
abbreviation for, or a com m only accepted indication of, som ething know n.
The sym bol therefore has a large num ber of analogous variants, and the
m ore of these variants it has at its disposal, the m ore com plete and clear-
cut w ill be the im age it projects of its object. The sam e creative force
w hich is sym bolized by Tom  Thum b, etc., can also be represented by the
phallus or by num erous other sym bols (pl. X Ib), w hich delineate further
aspects of the process underlying them  all. Thus the creative dw arfs toil
aw ay in secret; the phallus, also w orking in darkness, begets a living
being; and the key unlocks the m ysterious forbidden door behind w hich
som e w onderful thing aw aits discovery. O ne thinks, in this connection, of
―The M others‖ in Faust:

M EPH ISTO PH ELES: C ongratulations, before you part from  m e!
Y ou know  the devil, that is plain to see.
H ere, take this key.

FA U ST:     That little thing! B ut w hy?
M EPH ISTO PH ELES: First grasp it; it is nothing to decry.

FA U ST: It glow s, it shines, increases in m y hand!7

M EPH ISTO PH ELES: H ow  great its w orth, you soon shall understand.
The key w ill sm ell the right place from  all others:
Follow  it dow n, it leads you to the M others!8

[181]     H ere the devil again puts into Faust‒s hand the m arvellous tool, as
once before w hen, in the form  of the black dog, he introduced him self to
Faust as:

Part of that pow er w hich w ould
Ever w ork evil, but engenders good.9

[182]     W hat he is describing here is the libido, w hich is not only creative and
procreative, but possesses an intuitive faculty, a strange pow er to ―sm ell



the right place,‖ alm ost as if it w ere a live creature w ith an independent life
of its ow n (w hich is w hy it is so easily personified). It is purposive, like
sexuality itself, a favourite object of com parison. The ―realm  of the
M others‖ has not a few  connections w ith the w om b (fig. 12), w ith the
m atrix, w hich frequently sym bolizes the creative aspect of the
unconscious. This libido is a force of nature, good and bad at once, or
m orally neutral. U niting him self w ith it, Faust succeeds in accom plishing
his real life‒s w ork, at first w ith evil results and then for the benefit of
m ankind. In the realm  of the M others he finds the tripod, the H erm etic
vessel in w hich the ―royal m arriage‖ is consum m ated. B ut he needs the
phallic w and in order to bring off the greatest w onder of all‍ the creation
of Paris and H elen.10 The insignificant-looking tool in Faust‒s hand is the
dark creative pow er of the unconscious, w hich reveals itself to those w ho
follow  its dictates and is indeed capable of w orking m iracles.11 This
paradox appears to be very ancient, for the Shvetashvatara U panishad (19,
20) goes on to say of the dw arf-god, the cosm ic purusha:

Fig. 12. The birth-giving orifice
From  a M exican lienzo

W ithout feet, w ithout hands, he m oves, he grasps; eyeless he sees, earless he hears; he know s
all that is to be know n, yet there is no know er of him . M en call him  the Prim ordial Person, the
C osm ic M an.

Sm aller than sm all, greater than great.“

[183]     The phallus often stands for the creative divinity, H erm es being an
excellent exam ple. It is som etim es thought of as an independent being, an
idea that is found not only in antiquity but in the draw ings of children and
artists of our ow n day. So w e ought not to be surprised if certain phallic
characteristics are also to be found in the seers, artists, and w onder-



w orkers of m ythology. H ephaestus, W ieland the Sm ith, and M ani (the
founder of M anichaeism , fam ous also for his artistic gifts), had crippled
feet. The foot, as I shall explain in due course, is supposed to possess a
m agical generative pow er. The ancient seer M elam pus, w ho is said to have
introduced the cult of the phallus, had a very peculiar nam e‍ B lackfoot,12
and it also seem s characteristic of seers to be blind. U gliness and deform ity
are especially characteristic of those m ysterious chthonic gods, the sons of
H ephaestus, the C abiri,13 to w hom  m ighty w onder-w orking pow ers w ere
ascribed. (Fig. 13.) Their Sam othracian cult w as closely bound up w ith
that of the ithyphallic H erm es, w ho according to H erodotus w as brought to
A ttica by the Pelasgians. They w ere called ιβζΩθμζ εβμά, ‐great gods.‒
Their near relatives w ere the Idaean dactyls (fingers or else Tom
Thum bs14), to w hom  the m other of the gods had taught the blacksm ith‒s art.
(―Follow  it dow n, it leads you to the M others!‖) They w ere the first W ise
M en, the teachers of O rpheus, and it w as they w ho invented the Ephesian
m agic form ulae and the m usical rhythm s.15 The characteristic disparity
w hich w e noted in the U panishads and Faust crops up again here, since the
giant H ercules w as said to be an Idaean dactyl. A lso the colossal
Phrygians, R hea‒s technicians,16 w ere dactyls. The tw o D ioscuri are related
to the C abiri; 17 they too w ear the queer little pointed hat, the pileus,18 w hich
is peculiar to these m ysterious gods and w as thenceforw ard perpetuated as
a secret m ark of identification. A ttis and M ithras both w ore the pileus. (C f.
figs. 9, 20.) It has becom e the traditional headgear of our infantile chthonic
gods today, the pixies and goblins.

[184]     The dw arf m otif brings us to the figure of the divine boy, the puer
aeternus, νήάο, the young D ionysus, Jupiter A nxurus, Tages, etc. In the
Theban vase-painting already m entioned (fig. 14), there is a bearded
D ionysus w ho is designated as Η Ύ Ώ ΖΞΜ Ο, together w ith the figure of a
boy labelled Ν Ύ ΖΟ, follow ed by a caricatured boy‒s figure labelled as
Ν ΞΘ ΠΜ Θ Ύ Μ Ο, and then another bearded caricature labelled Ι ΖΠΜ Ο.19
M Ëρμο really m eans ‐thread,‒ but in O rphic speech it stands for sem en. It is
conjectured that this group corresponded to a set of cult-im ages in the
sanctuary. The conjecture is supported by w hat w e know  of the history of
the cult, w hich is supposed to have been originally a Phoenician cult of
father and son,20 an old and a young C abir w ho w ere m ore or less
assim ilated to the G reek gods. The double figure of the adult and infant
D ionysus lends itself particularly w ell to this assim ilation. O ne m ight also



call it the cult of the big and little m an. N ow  D ionysus, under his various
aspects, is a god in w hose cult the phallus occupied a prom inent position,
as for instance in the w orship of the A rgive D ionysus-bull. M oreover the
phallic herm  of the god gave rise to a personification of the phallus of
D ionysus in the form  of the god Phales, w ho w as nothing but a Priapus. H e
w as called Ϊρήάξμο or πϊΰηφ ιμο Ώήητάμς.21 The paradox of great and sm all,
giant and dw arf in the U panishadic text is expressed less drastically here as
m an and boy, or father and son. The m otif of deform ity (cf. fig. 13), w hich
constantly appears in the C abiric cult, is also present in the vase-painting,
w here the parallel figures to D ionysus and Ν ήάο are the caricatured Ι άρμο
and ·Ζξήρωθήμο.22 Just as form erly the difference in size led to their
separation, so now  they are separated by deform ity.

Fig. 13. O dysseus as a C abiric dw arf, w ith C irce
From  a bow l by the C abiri Painter (?), c. 400 B .C.

[185]     A ll this goes to show  that though the term  ―libido,‖ introduced by
Freud, is not w ithout a sexual connotation,23 an exclusively sexual
definition of this concept is one-sided and m ust therefore be rejected.
A ppetite and com pulsion are the specific features of all im pulses and
autom atism s. N o m ore than the sexual m etaphors of com m on speech can
the corresponding analogies in instinctual processes, and the sym ptom s
and dream s to w hich they give rise, be taken literally. The sexual theory of
psychic autom atism s is an untenable prejudice. The very fact that it is
im possible to derive the w hole m ass of psychic phenom ena from  a single
instinct forbids a one-sided definition of ―libido.‖ I use this term  in the
general sense in w hich it w as understood by the classical authors. C icero
gives it a very w ide m eaning:



Fig. 14. The banquet of the C abir
From  a bow l by the C abiri Painter, c. 435 B .C.

They hold that from  tw o kinds of expected good arise desire and delight, in the sense that delight
is concerned w ith present good, and desire w ith future good “  since desire, being tem pted and
en-flam ed, is carried aw ay tow ards w hat seem s good.“  For all m en naturally pursue those
things that seem  good and shun their opposites. W herefore, as soon as anything presents itself
that seem s good, nature herself im pels them  to obtain it. If this is done w ith m oderation and
prudence, the Stoics call that kind of striving ίμκθδπζο, and w e call it w ill. In their opinion this is
found only in the w ise m an, and they define it as follow s: w ill is a rational desire, but w hen it is
divorced from  reason and is too violently aroused, that is ―libido,‖ or unbridled desire, w hich is
found in all fools.24

[186]     H ere libido m eans a ‐w ant‒ or a ‐w ish,‒ and also, in contradistinction
to the ‐w ill‒ of the Stoics, ‐unbridled desire.‒ C icero uses it in this sense
w hen he says: ―[G erere rem  aliquam ] libidine, non ratione‖ (to do
som ething from  w ilful desire and not from  reason).25 Sim ilarly Sallust:
―Iracundia pars est libidinis‖ (rage is a part of desire), or, in a m ilder and
m ore general sense w hich com es closer to our use of the w ord: ―M agisque
in decoris arm is et m ilitaribus equis, quam  in scortis atque conviviis
libidinem  habebant‖ (they took m ore pleasure in fine w eapons and w ar-
horses than in w hores and drinking parties).26 O r again: ―Q uod si tibi bona
libido fuerit patriae‖ (if you have a proper concern for your country).27 The
use of libido is so general that the phrase ―libido est scire‖ m erely m eans ‐I
like,‒ ‐it pleases m e.‒28 In the phrase ―aliquam  libido urinae lacessit,‖ libido
has the m eaning of ‐urge.‒ It can also have the nuance of ‐lasciviousness.‒
St. A ugustine aptly defines libido as a ―general term  for all desire‖ and
says:

There is a lust for revenge, w hich is called rage; a lust for having m oney, w hich is called avarice;
a lust for victory at all costs, w hich is called stubbornness; a lust for self-glorification, w hich is
called boastfulness. There are m any and varied kinds of lust, som e of w hich are specifically
nam ed, others not. For w ho could easily give a nam e to the lust for dom ination, w hich, as w e



know  from  the civil w ars, is nevertheless very pow erful in the m inds of tyrants?29

[187]     For him  libido denotes an appetite like hunger and thirst, and so far as
sexuality is concerned he says: ―Pleasure is preceded by an appetite that is
felt in the flesh, a kind of desire like hunger and thirst.‖30 This very w ide
use of the term  in the classics coincides w ith the etym ological context:

[188]     Libido or lubido (w ith libet, form erly lubet), ‐it pleases‒; libens or
lubens, ‐gladly, w illingly‒; Skr. løbhyati, ‐to experience violent longing,‒
lòbhayati, ‐excites longing,‒ lubdha-h, ‐eager,‒ lòbha-h, ‐longing,
eagerness‒; G oth. liufs, O H G . liob, ‐love.‒ A lso associated w ith G oth.
lubains, ‐hope,‒ and O H G . lobòn, loben, lob, ‐praise, glory‒; O B ulg.
ljubiti, ‐to love,‒ ljuby, ‐love,‒ Lith. lißupsinti, ‐to praise.‒ 31

[189]     W e can say, then, that the concept of libido in psychology has
functionally the sam e significance as the concept of energy in physics
since the tim e of R obert M ayer.32



II

THE CONCEPT OF LIBIDO

[190]     Freud introduced his concept of libido in his Three Essays on the
Theory of Sexuality,1 and there, as w e have said, he defined it sexually. The
libido appears subject to displacem ent, and in the form  of ―libidinal
affluxes‖ can com m unicate itself to various other functions and regions of
the body w hich in them selves have nothing to do w ith sex. This fact led
Freud to com pare the libido w ith a stream , w hich is divisible, can be
dam m ed up, overflow s into collaterals, and so on.2 Thus, despite his
definition of libido as sexuality, Freud does not explain ―everything‖ in
term s of sex, as is com m only supposed, but recognizes the existence of
special instinctual forces w hose nature is not clearly know n, but to w hich
he w as bound to ascribe the faculty of taking up these ―libidinal affluxes.‖
A t the back of all this lies the hypothetical idea of a ―bundle of instincts,‖3

in w hich the sexual instinct figures as a partial instinct. Its encroachm ent
into the sphere of other instincts is a fact of experience.4 The resultant
Freudian theory, w hich held that the instinctual forces of a neurotic system
correspond to the libidinal affluxes taken up by other, non-sexual,
instinctual functions,5 has becom e the keystone of the psychoanalytical
theory of neurosis and the dogm a of the V iennese school. Later, how ever,
Freud w as forced to ponder w hether libido m ight not in the end coincide
w ith interest in general. (H ere I w ould rem ark that it w as a case of
paranoid schizophrenia that gave rise to these considerations.) The
operative passage, w hich I set dow n w ord for w ord, runs:

A  third consideration w hich arises from  the view s that have been developed in these pages is as
follow s. A re w e to suppose that a general detachm ent of the libido from  the external w orld
w ould be an effective enough agent to account for the ―end of the w orld‖? O r w ould not the ego-
cathexes w hich still rem ained in existence have been sufficient to m aintain rapport w ith the
external w orld? To m eet this difficulty w e should either have to assum e that w hat w e call
libidinal cathexis (that is, interest em anating from  erotic sources) coincides w ith interest in
general, or w e should have to consider the possibility that a very w idespread disturbance in the
distribution of the libido m ay bring about a corresponding disturbance in the egocathexes. B ut



these are problem s w hich w e are still quite helpless and incom petent to solve. It w ould be
otherw ise if w e could start out from  som e w ell-grounded theory of instincts; but in fact w e have
nothing of the kind at our disposal. W e regard instinct as being the concept on the frontier-line
betw een the som atic and the m ental, and see in it the psychical representative of organic forces.
Further, w e accept the popular distinction betw een ego-instincts and a sexual instinct; for such a
distinction seem s to agree w ith the biological conception that the individual has a double
orientation, aim ing on the one hand at self-preservation and on the other at the preservation of
the species. B ut beyond this are only hypotheses w hich w e have taken up‍ and are quite ready
to drop again‍ in order to help us to find our bearings in the chaos of the obscurer processes of
the m ind. W hat w e expect from  the psycho-analytic investigations of pathological m ental
processes is precisely that they shall drive us to som e conclusions on questions connected w ith
the theory of instincts. These investigations, how ever, are in their infancy and are only being
carried out by isolated w orkers, so that the hopes w e place in them  m ust still rem ain unfulfilled.6

[191]     N evertheless, Freud finally decides that the paranoidal alteration is
sufficiently explained by the recession of sexual libido. H e says:

It therefore appears to m e far m ore probable that the paranoic‒s altered relation to the w orld is to
be explained entirely or in the m ain by the loss of his libidinal interest.7

[192]     In this passage Freud broaches the question of w hether the w ell-
know n loss of reality in paranoia and schizophrenia,8 to w hich I have
draw n attention in m y Psychology of D em entia Praecox,9 is to be traced
back solely to the recession of the ―libidinal condition,‖ or w hether this
condition ordinarily coincides w ith ―objective interest.‖ It can hardly be
supposed that the norm al ―fonction du rçel,‖ to use Janet‒s term ,10 is
m aintained only through affluxes of libido or erotic interest. The fact is
that in very m any cases reality disappears entirely, so that the patient
show s no trace of psychological adaptation. (In these states, reality has
been buried under the contents of the unconscious.) O ne is com pelled to
adm it that not only the erotic interest, but all interest w hatsoever, has
com pletely disappeared except for a few  feeble flickers, and w ith it the
m an‒s w hole relation to reality. If the libido w ere really nothing but
sexuality, w hat w ould happen in the case of eunuchs? In their case it is
precisely the ―libidinal‖ interest that has been cut off, but they do not
necessarily react w ith schizophrenia. The term  ―afflux of libido‖ connotes
som ething that is highly questionable. M any apparently sexual contents
and processes are m ere m etaphors and analogies, as for instance ―fire‖ for
passion, ―heat‖ for anger, ―m arriage‖ for a bond or union, etc. Presum ably
no one im agines that all plum bers w ho connect up m ale and fem ale pipe-
joints, or all electricians w ho w ork w ith m ale and fem ale outlets, are
blessed w ith particularly potent ―affluxes of libido‖?



[193]     Earlier, in The Psychology of D em entia Praecox, I m ade use of the
term  ―psychic energy,‖ because w hat is lacking in this disease is evidently
m ore than erotic interest as such. If one tried to explain the loss of
relationship, the schizophrenic dissociation betw een m an and w orld,
purely by the recession of eroticism , the inevitable result w ould be to
inflate the idea of sexuality in a typically Freudian m anner. O ne w ould
then be forced to say that every relationship to the w orld w as in essence a
sexual relationship, and the idea of sexuality w ould becom e so nebulous
that the very w ord ―sexuality‖ w ould be deprived of all m eaning. The
fashionable term  ―psychosexuality‖ is a clear sym ptom  of this conceptual
inflation. B ut in schizophrenia far m ore is lacking to reality than could
ever be laid at the door of sexuality in the strict sense of the w ord. The
―fonction du rçel‖ is absent to such a degree as to include the loss of
certain instinctual forces w hich cannot possibly be supposed to have a
sexual character, for no one in his senses w ould m aintain that reality is
nothing but a function of sex! A nd even if it w ere, the introversion of
libido in the neuroses w ould necessarily be follow ed by a loss of reality
com parable w ith that w hich occurs in schizophrenia. B ut that is far from
being the case. A s Freud him self has pointed out, introversion and
regression of sexual libido leads, at the w orst, to neurosis, but not to
schizophrenia.

[194]     The attitude of reserve w hich I adopted tow ards the sexual theory in
the preface to The Psychology of D em entia Praecox, despite the fact that I
recognized the psychological m echanism s pointed out by Freud, w as
dictated by the general position of the libido theory at that tim e. The theory
as it then stood did not perm it m e to explain functional disturbances w hich
affect the sphere of other instincts just as m uch as that of sex, solely in the
light of a one-sided sexual theory. A n interpretation in term s of energy
seem ed to m e better suited to the facts than the doctrine set forth in
Freud‒s Essays on the Theory of Sexuality. It allow ed m e to identify
―psychic energy‖ w ith ―libido.‖ The latter term  denotes a desire or im pulse
w hich is unchecked by any kind of authority, m oral or otherw ise. Libido is
appetite in its natural state. From  the genetic point of view  it is bodily
needs like hunger, thirst, sleep, and sex, and em otional states or affects,
w hich constitute the essence of libido. A ll these factors have their
differentiations and subtle ram ifications in the highly com plicated hum an
psyche. There can be no doubt that even the highest differentiations w ere



developed from  sim pler form s. Thus, m any com plex functions, w hich
today m ust be denied all trace of sexuality, w ere originally derived from
the reproductive instinct. A s w e know , an im portant change occurred in the
principles of propagation during the ascent through the anim al kingdom :
the vast num bers of gam etes w hich chance fertilization m ade necessary
w ere progressively reduced in favour of assured fertilization and effective
protection of the young. The decreased production of ova and sperm atozoa
set free considerable quantities of energy w hich soon sought and found
new  outlets. Thus w e find the first stirrings of the artistic im pulse in
anim als, but subservient to the reproductive instinct and lim ited to the
breeding season. The original sexual character of these biological
phenom ena gradually disappears as they becom e organically fixed and
achieve functional independence. A lthough there can be no doubt that
m usic originally belonged to the reproductive sphere, it w ould be an
unjustified and fantastic generalization to put m usic in the sam e category
as sex. Such a view  w ould be tantam ount to treating of C ologne C athedral
in a text-book of m ineralogy, on the ground that it consisted very largely
of stones.

[195]     C onsequently, to speak of libido as the urge to propagation is to
rem ain w ithin the confines of a view  w hich distinguishes libido from
hunger in the sam e w ay that the instinct for the preservation of the species
is distinguished from  the instinct for self-preservation. In nature, of course,
this artificial distinction does not exist. There w e see only a continuous
life-urge, a w ill to live w hich seeks to ensure the continuance of the w hole
species through the preservation of the individual. Thus far our conception
of libido coincides w ith Schopenhauer‒s W ill, inasm uch as a m ovem ent
perceived from  outside can only be grasped as the m anifestation of an
inner w ill or desire. This throw ing of psychological perceptions into
m aterial reality is know n in philosophy as ―introjection.‖11 Through
introjection one‒s w orld picture becom es subjectivized, and it is to this
sam e process that the physical concept of force ow es its existence. A s
G alileo aptly rem arked, its origin is to be sought in the subjective
perception of our ow n m uscular pow er. Sim ilarly, the concept of libido as
desire or appetite is an interpretation of the process of psychic energy,
w hich w e experience precisely in the form  of an appetite. W e know  as
little about w hat underlies it as w e know  about w hat the psyche is per se.



[196]     H aving once m ade the bold conjecture that the libido w hich w as
originally em ployed in the production of ova and sperm atozoa is now
firm ly organized in the function of nest-building, for instance, and can no
longer be em ployed otherw ise, w e are com pelled to regard every striving
and every desire, including hunger and instinct how ever understood, as
equally a phenom enon of energy.

[197]     This view  leads to a conception of libido w hich expands into a
conception of intentionality in general. A s the above quotation from  Freud
show s, w e know  far too little about the nature of hum an instincts and their
psychic dynam ism  to risk giving priority to any one instinct. W e w ould be
better advised, therefore, w hen speaking of libido, to understand it as an
energy-value w hich is able to com m unicate itself to any field of activity
w hatsoever, be it pow er, hunger, hatred, sexuality, or religion, w ithout
ever being itself a specific instinct. A s Schopenhauer says: ―The W ill as a
thing-in-itself is quite different from  its phenom enal m anifestation, and
entirely free from  all form s of phenom enality, w hich it assum es only w hen
it becom es m anifest, and w hich therefore affect its objectivity only, and
are foreign to the W ill itself.‖12

[198]     N um erous m ythological and philosophical attem pts have been m ade
to form ulate and visualize the creative force w hich m an know s only by
subjective experience. To give but a few  exam ples, I w ould rem ind the
reader of the cosm ogonic significance of Eros in H esiod,13 and also of the
O rphic figure of Phanes (pl. X II), The Shining O ne, the First-C reated, the
―Father of Eros.‖ O rphically, too, he has the significance of Priapus; he is
bisexual and equated w ith the Theban D ionysus Lysius.14 The O rphic
significance of Phanes is akin to that of the Indian K am a, the god of love,
w ho is likew ise a cosm ogonic principle. To the N eoplatonist Plotinus, the
w orld-soul is the energy of the intellect.15 H e com pares the O ne, the
prim ordial creative principle, w ith light, the intellect w ith the sun ( ), and
the w orld-soul w ith the m oon ( ). O r again, he com pares the O ne w ith the
Father and the intellect w ith the Son.16 The O ne, designated as U ranos, is
transcendent; the Son (K ronos) has dom inion over the visible w orld; and
the w orld-soul (Zeus) is subordinate to him . The O ne, or the ousia of
existence in totality, is described by Plotinus as hypostatic, and so are the
three form s of em anation; thus w e have ιάή μὉπάή Ἃκ ρξζπάκ ὊνμπρΩπβπζκ
(one being in three hypostases). A s D rew s has observed, this is also the



form ula for the C hristian Trinity as laid dow n at the councils of N icaea and
of C onstantinople.17 W e m ight add that certain early C hristian sects gave a
m aternal significance to the H oly G host (w orld-soul or m oon). A ccording
to Plotinus, the w orld-soul has a tendency tow ards separation and
divisibility, the sine qua non of all change, creation, and reproduction. It is
an ―unending A ll of life‖ and w holly energy; a living organism  of ideas
w hich only becom e effective and real in it.18 The intellect is its progenitor
and father, and w hat the intellect conceives the w orld-soul brings to birth
in reality.19 ―W hat lies enclosed in the intellect com es to birth in the w orld-
soul as Logos, fills it w ith m eaning and m akes it drunken as if w ith
nectar.‖20 N ectar, like som a, is the drink of fertility and im m ortality. The
soul is fructified by the intellect; as the ―over-soul‖ it is called the
heavenly A phrodite, as the ―undersoul‖ the earthly A phrodite. It know s
―the pangs of birth.‖21 It is not w ithout reason that the dove of A phrodite is
the sym bol of the H oly G host.

[199]     The energic standpoint has the effect of freeing psychic energy from
the bonds of a too narrow  definition. Experience show s that instinctual
processes of w hatever kind are often intensified to an extraordinary degree
by an afflux of energy, no m atter w here it com es from . This is true not
only of sexuality, but of hunger and thirst too. O ne instinct can tem porarily
be depotentiated in favour of another instinct, and this is true of psychic
activities in general. To assum e that it is alw ays and only sexuality w hich
is subject to these depotentiations w ould be a sort of psychic equivalent of
the phlogiston theory in physics and chem istry. Freud him self w as
som ew hat sceptical about the existing theories of instinct, and rightly so.
Instinct is a very m ysterious m anifestation of life, partly psychic and partly
physiological by nature. It is one of the m ost conservative functions in the
psyche and is extrem ely difficult, if not im possible, to change.
Pathological m aladjustm ents, such as the neuroses, are therefore m ore
easily explained by the patient‒s attitude to instinct than by a sudden
change in the latter. B ut the patient‒s attitude is a com plicated
psychological problem , w hich it w ould certainly not be if his attitude
depended on instinct. The m otive forces at the back of neurosis com e from
all sorts of congenital characteristics and environm ental influences, w hich
together build up an attitude that m akes it im possible for him  to lead a life
in w hich the instincts are satisfied. Thus the neurotic perversion of instinct
in a young person is intim ately bound up w ith a sim ilar disposition in the



parents, and the disturbance in the sexual sphere is a secondary and not a
prim ary phenom enon. H ence there can be no sexual theory of neurosis,
though there m ay very w ell be a psychological one.

[200]     This brings us back to our hypothesis that it is not the sexual instinct,
but a kind of neutral energy, w hich is responsible for the form ation of such
sym bols as light, fire, sun, and the like. The loss of the reality function in
schizophrenia does not produce a heightening of sexuality: it produces a
w orld of fantasy w ith m arked archaic features.22 This is not to deny that,
particularly at the beginning of the illness, violent sexual disturbances m ay
som etim es occur, though they occur just as often in any intensive
experience, such as panic, rage, religious m ania, etc. The fact that an
archaic w orld of fantasy takes the place of reality in schizophrenia proves
nothing about the nature of the reality function as such; it only
dem onstrates the w ell-know n biological fact that w henever a m ore recent
system  suffers deterioration it is likely to be replaced by a m ore prim itive
and therefore obsolete one. To use Freud‒s sim ile, one begins firing w ith
bow s and arrow s instead of w ith guns. A  loss of the latest acquisitions of
the reality function (or adaptation) m ust of necessity be replaced, if at all,
by an earlier m ode of adaptation. W e find this principle in the theory of
neurosis w hich holds that any failure of adaptation is com pensated by an
older one, that is, by a regressive reactivation of the parental im agos. In
neurosis the substitute product is a fantasy of individual origin and scope
w ith hardly a trace of those archaic features w hich are characteristic of the
fantasies of schizophrenics. A gain, in neurosis there is never an actual loss
of reality, only a falsification of it. In schizophrenia, on the other hand,
reality has all but disappeared. I m ust thank m y erstw hile pupil J.
H onegger, w hose w ork 23 w as unfortunately cut short by an early death, for
a sim ple illustration of this: A  paranoid patient of good intelligence, w ho
knew  very w ell that the earth w as a sphere and rotated round the sun,
superseded all our m odern view s of astronom y by an elaborate system  of
his ow n devising, w here the earth w as a flat disc over w hich the sun
travelled. Spielrein, too, gives som e interesting exam ples of archaic
definitions w hich, in the course of the illness, begin superim posing
them selves on the m eanings of w ords. Thus, one of her w om en patients
declared that the m ythological analogue of alcohol w as an ―em ission of
seed,‖ i.e., som a.24 She also hit upon a sym bolism  of cooking w hich
parallels the alchem ical vision of Zosim os, w ho saw , in the ―bow l‖ of the



altar, people being transform ed in boiling w ater.25 The patient substituted
earth,26 and also w ater,27 for ―m other.‖ (C f. pls. X X IV a, X X V I.)

[201]     W hat I said above about a disturbed reality function being replaced by
an archaic substitute is supported by a rem ark of Spielrein‒s: ―I often had
the illusion that the patients m ight sim ply be victim s of a deep-rooted folk
superstition.‖23 A s a m atter of fact, patients do set up, in place of reality,
fantasies very like certain archaic ideas w hich once had a reality function.
B ut, as the vision of Zosim os show s, the old superstitions w ere sym bols 29
that sought to give adequate expression to the unknow n in the w orld (and
in the psyche). The ―conception‖ (Auffassung) gives us a ―handle‖ (G riff)
by w hich to ―grasp hold‖ of things (fassen, begreifen), and the resultant
―concept‖ (Begriff) enables us to take possession of them . Functionally,
the concept corresponds to the m agically pow erful nam e w hich gets a grip
on the object. This not only renders the object harm less, but incorporates it
into the psychic system , thus increasing the m eaning and pow er of the
hum an m ind. (C om pare the prim itive respect for nam e-giving in the
A lvissm al of the Elder Edda.) Spielrein evidently thinks sym bols have a
sim ilar significance w hen she says:

Thus a sym bol seem s to m e to ow e its origin to the striving of a com plex for dissolution in the
com m on totality of thought.“  The com plex is thus robbed of its personal quality.“  This
tendency tow ards dissolution or transform ation of every individual com plex is the m ainspring of
poetry, painting, and every form  of art.30

[202]     If, for ―com plex,‖ w e substitute the idea of ―energy value,‖ i.e., the
total affectivity of the com plex, it is clear that Spielrein‒s view s fall into
line w ith m y ow n.

[203]     It seem s as if this process of analogy-m aking had gradually altered
and added to the com m on stock of ideas and nam es, w ith the result that
m an‒s picture of the w orld w as considerably broadened. Specially
colourful or intense contents (the ―feeling-toned‖ com plexes) w ere
reflected in countless analogies, and gave rise to synonym s w hose objects
w ere thus draw n into the m agic circle of the psyche. In this w ay there
cam e into being those intim ate relationships by analogy w hich Lçvy-B ruhl
fittingly describes as ―participation m ystique.‖ It is evident that this
tendency to invent analogies deriving from  feeling-toned contents has been
of enorm ous significance for the developm ent of the hum an m ind. W e are
in thorough agreem ent w ith Steinthal w hen he says that a positively



overw helm ing im portance attaches to the little w ord ―like‖ in the history of
hum an thought. O ne can easily im agine that the canalization of libido into
analogy-m aking w as responsible for som e of the m ost im portant
discoveries ever m ade by prim itive m an.



III

THE TRANSFORM ATION OF LIBIDO

[204]     In w hat follow s I should like to give som e concrete exam ples of this
canalization of libido. I once had to treat a w om an patient w ho suffered
from  catatonic depressions. A s there w as a m ild degree of psychosis, I w as
not surprised by the num erous hysterical sym ptom s she exhibited. A t the
beginning of the treatm ent, w hile she w as telling m e of a very painful
experience, she fell into an hysterical dream -state in w hich she show ed all
the signs of sexual excitem ent. (It w as abundantly evident that during this
state she w as com pletely unaw are of m y presence.) The excitem ent
culm inated in an act of m asturbation. This act w as accom panied by a
singular gesture: she kept on m aking a violent rotary m ovem ent w ith the
forefinger of the left hand against the left tem ple, as though she w ere
boring a hole there. A fterw ards there w as com plete am nesia for w hat had
happened, and nothing could be elicited about the singular gesture w ith the
hand. A lthough this perform ance could easily be recognized as an act of
thum b-sucking, or of nose- or ear-picking, transferred to the tem ple, and
hence as an analogy of the m asturbatory act, it nevertheless struck m e as
som ehow  significant, though at first I did not know  w hy. W eeks later I had
an opportunity of speaking w ith the patient‒s m other, and she told m e w hat
a very exceptional child her daughter had been. W hen only tw o years old
she w ould sit for hours w ith her back to an open cupboard door,
rhythm ically banging it shut w ith her head1 and driving the w hole
household distracted. A  little later, instead of playing like the other
children, she began boring holes in the plaster of the w all w ith her finger.
She did this w ith little turning and scraping m ovem ents, w hich she w ould
keep up for hours on end. To her parents she w as a com plete m ystery.
From  about her fourth year she began to m asturbate. So it is clear that in
the earlier infantile occupation w e have the prelim inary stage of the later
activity.



[205]     The boring w ith the finger, then, can be traced back to a very early
stage of childhood w hich antedates the period of m asturbation. That period
is very obscure psychologically, because there w ere no individual
m em ories. Such a peculiar m ode of behaviour is highly rem arkable in a
child of that age. W e know  from  her subsequent history that her
developm ent‍ w hich w as, as alw ays, bound up w ith parallel external
events‍ led to a m ental illness w hich is w ell know n for the individuality
and originality of its products, nam ely schizophrenia. The peculiarity of
this disease lies in the startling em ergence of an archaic psychology. That
accounts for the innum erable points of contact w ith m ythological m aterial,
and w hat w e take to be original and individual creations are m ostly
products w hich can only be com pared w ith those of antiquity. W e have to
apply this criterion to probably all the products of this rem arkable illness,
including perhaps this odd sym ptom  of boring. A s w e have seen, it dates
from  a very early period, and it w as revived from  the distant past only
w hen the patient, after several years of m arriage, fell back into her early
m asturbatory habits follow ing the death of her child, w ith w hom  she had
identified herself through an over-indulgent love. W hen the child died, the
infantile sym ptom s again inflicted them selves on the still healthy m other
in the form  of fits of m asturbation, accom panied by this sam e act of
boring. The prim ary boring, as w e have said, appeared som e tim e before
the infantile m asturbation. This fact is im portant inasm uch as the boring is
seen to be distinct from  a sim ilar and later habit w hich supervened after
she began m asturbating.

[206]     W e know  that in infants the libido first m anifests itself exclusively in
the nutritional zone, w here, in the act of sucking, food is taken in w ith a
rhythm ic m ovem ent. A t the sam e tim e there develops in the m otor sphere
in general a pleasurable rhythm ic m ovem ent of the arm s and legs (kicking,
etc.). W ith the grow th of the individual and developm ent of his organs the
libido creates for itself new  avenues of activity. The prim ary m odel of
rhythm ic m ovem ent, producing pleasure and satisfaction, is transferred to
the zone of other functions, w ith sexuality as its ultim ate goal. This is not
to say that the rhythm ic activity derives from  the act of nutrition. A
considerable part of the energy supplied by nutrition for grow th has to
convert itself into sexual libido and other form s of activity. This transition
does not take place suddenly at the tim e of puberty, as is com m only
supposed, but only very gradually during the course of childhood. In this



transitional period there are, so far as I am  able to judge, tw o distinct
phases: the phase of sucking, and the phase of rhythm ic activity in general.
Sucking still belongs to the sphere of the nutritive function, but outgrow s it
by ceasing to be a function of nutrition and becom ing an analogous
rhythm ic activity w ithout intake of nourishm ent. A t this point the hand
com es in as an auxiliary organ. It appears even m ore clearly as an auxiliary
organ in the phase of rhythm ic activity, w hich then leaves the oral zone
and turns to other regions. N um erous possibilities now  present them selves.
A s a rule, it is the other body openings that becom e the m ain object of
interest; then the skin, or special parts of it; and finally rhythm ic
m ovem ents of all kinds. These, expressed in the form  of rubbing, boring,
picking, and so forth, follow  a certain rhythm . It is clear that this activity,
once it reaches the sexual zone, m ay provide occasion for the first attem pts
at m asturbation. In the course of its m igrations the libido carries traces of
the nutritional phase into its new  field of operations, w hich accounts for
the m any intim ate connections betw een the nutritive and the sexual
function. Should this m ore developed activity m eet w ith an obstacle that
forces it to regress, the regression w ill be to an earlier stage of
developm ent. The phase of rhythm ic activity generally coincides w ith the
developm ent of m ind and speech. I therefore propose to call the period
from  birth up to the tim e of the first clear m anifestations of sexuality the
―pre-sexual stage.‖ A s a rule it falls betw een the first and the fourth year,
and is com parable to the chrysalis stage in butterflies. It is characterized by
a varying m ixture of elem ents from  the nutritional and sexual phases.
C ertain regressions go right back to the presexual stage: so far as one can
judge from  experience, this seem s to be the rule w ith regressions in
schizophrenia and epilepsy. I w ill give tw o exam ples. O ne is the case of a
young girl w ho developed a catatonic state during her engagem ent. The
first tim e she saw  m e she suddenly cam e up to m e and gave m e a kiss,
saying, ―Papa, give m e som ething to eat!‖ The other case concerns a
young servant-girl w ho com plained that people w ere pursuing her w ith
electricity, and that this caused a queer feeling in her genitals, ―as if it ate
and drank dow n there.‖

[207]     These things show  that the earlier phases of libido are capable of
regressive reactivation. It is a road that is easily travelled, and has often
been travelled in the past. If this assum ption is correct, it is very likely that
in earlier stages of hum an developm ent this w ay of transform ation w as not



just a pathological sym ptom , but a frequent and norm al occurrence. It
w ould therefore be interesting to see w hether it has left any historical
traces.

[208]     W e are indebted to A braham 2 for draw ing attention to the ethnological
connection betw een boring and fire-m aking. The latter subject has been
elaborated in the w ork of A dalbert K uhn.3 From  these investigations w e
learn that the fire-bringer Prom etheus m ay possibly be brother to the
Indian pram antha, the m asculine fire-stick. The Indian fire-bringer w as
called M atarisvan, and the activity of fire-m aking is alw ays referred to in
the sacred texts by m eans of the verb m anthÿm i,4 ‐to shake, to rub, to bring
forth by rubbing.‒ K uhn relates this verb to G r. ιήκεΩκφ , ‐to learn,‒ and
has also explained the conceptual relationship betw een them .5 The tertium
com parationis m ay lie in the rhythm , the m ovem ent to and fro in the m ind.
A ccording to K uhn, the root m anth- or m ath- leads, via ιήκεΩκφ  (ιΩεδιή,
ιΩεδπζο) and νξμ-ιδεΪμιήζ, to Ν ξμιδεϊο, the w ell-know n G reek fire-
robber. H e points out that just as the Thuric Zeus bore the especially
interesting cognom en Ν ξμ-ιήκεβϊs, so Ν ξμ-ιδεβϊs m ight be not an
original Indo-European w ord related to the Skr. pram antha, but only a
cognom en. This view  is supported by a gloss of H esychius, explaining the
nam e IεΩο as Ἴ ρ̈́ κ Tζρßκφ κ ηΫξςλ Ν ξμιδεβὊs (Prom etheus, the herald of
the titans). A nother gloss of H esychius explains ßεήëκμιήζ (₤ήëκφ , ‐to
heat, m elt‒) as εβξιήëκμιήζ, ‐to grow  hot,‒ so that ‐Iεßο acquires the
m eaning ‐Flam ing O ne,‒ sim ilar to A íεφ κ or Σ θβΰϊήο.6 The relation of
Prom etheus to pram antha is therefore questionable. O n the other hand,
Ν ξμιδεβὉs is highly significant as a cognom en for ‐Iεßο, since the
―Flam ing O ne‖ is the ―Forethinker.‖7 (Pram ati, ‐precaution,‒ is also an
attribute of A gni, the god of fire, although pram ati is of different
derivation.) Prom etheus, how ever, belongs to the line of Phlegians w hom
K uhn puts into incontestable relationship w ith the Indian priestly fam ily of
B hrigu.8 The B hrigu, like M atarisvan (―he w ho sw ells in the m other‖),
w ere also fire-bringers. K uhn cites a passage to show  that the B hrigu arose
from  the fire like A gni. (―B hrigu arose in the flam e; B hrigu roasted, but
did not burn.‖) This idea leads to a root cognate w ith B hrigu: Skr. bhrÿy,
‐to shine,‒ Lat. fulgeo, G r. ϒθἋΰφ  (Skr. bhargas, ‐splendour,‒ Lat. fulgur).
B hrigu therefore appears as the ―Shining O ne.‖ Σ θβΰϊήο denotes a certain
species of eagle distinguished for its burnished yellow  colour. The
connection w ith öθΪΰβζκ ‐to burn,‒ is obvious. H ence the Phlegians w ere



fiery eagles.9 Prom etheus, too, w as a Phlegian. The line from  pram antha to
Prom etheus does not go via the w ord, but m ore probably through the idea
or im age, so that Prom etheus m ay in the end have the sam e m eaning as
pram antha10 O nly, it w ould be an archetypal parallel and not a case of
linguistic transm ission.

[209]     For som e tim e it w as believed that Prom etheus took over the m eaning
―Forethinker‖ (as the figure of Epim etheus, the ―A fter-thinker,‖ testifies)
only quite late, and that the w ord w as originally connected w ith
pram antha, m anthÿm i, m athÿyati and had, etym ologically, nothing to do
w ith νξμιδεΪμιήζ, ιΩεδιή, ιήκεΩκφ . C onversely, pram ati, ‐precaution,‒
w hich is associated w ith A gni, has no connection w ith m anthâm i. Lately,
how ever, there has been a tendency to derive Prom etheus from  ιήκεΩκφ
after all.11 The only thing that can be established w ith any certainty in this
com plicated situation is that w e find thinking, precaution, or foresight
som ehow  connected w ith fire-boring, w ithout there being any
dem onstrable etym ological connections betw een the w ords used for them .
In considering the etym ology, therefore, w e have to take into account not
only the m igration of the root-w ords, but the autochthonous revival of
certain prim ordial im ages.

[210]     The pram antha, or instrum ent of the m anthana (fire-sacrifice), is
conceived under a purely sexual aspect in India, the fire-stick being the
phallus or m an, and the bored w ood underneath the vulva or w om an. The
fire that results from  the boring is the child, the divine son A gni. (Pl.
X IIIb.) The tw o pieces of w ood are ritually know n as pururavas and
urvasi, and, w hen personified, are thought of as m an and w om an. The fire
is born12 from  the genitals of the w om an. W eber gives the follow ing
account of the fire-producing cerem ony:

A  sacrificial fire is kindled by rubbing tw o fire-sticks together. O ne of the fire-sticks is taken up
w ith the w ords: ―Thou art the birthplace of fire,‖ and tw o blades of grass are placed upon it: ―Y e
are the tw o testicles.‖ The priest then places on them  the adhararani (the underlying piece of
w ood), saying: ―Thou art U rvasi,‖ and anoints the uttararani (upperm ost piece) w ith butter:
―Thou art the pow er‖ (sem en). This is then placed on the adhararani, w ith the w ords: ―Thou art
Pururavas.‖ R ubbing them  together three tim es the priest says: ―I rub thee w ith the
G ayatrim etrum : I rub thee w ith the Trishtubhm etrum : I rub thee w ith the Jagatim etrum .‖13

[211]     The sexual sym bolism  is unm istakable. W e find the sam e idea and
sym bolism  in a hym n of the R ig-V eda:

H ere is the gear for friction, here tinder is m ade ready for the spark.



B ring the m istress of the people:14 w e w ill rub A gni in ancient fashion forth.
In the tw o fire-sticks lies Jatavedas, safe as the seed in pregnant w om en;
D aily let A gni be praised by m en w ho w atch and w orship w ith oblations.
Let this (staff) enter into her as she lies there outstretched, O  you skilled ones;
Straightw ay she conceives, has given birth to the fructifier:
W ith his red pillar lighting his path, the son of Ila is born from  the precious w ood.15

[212]     It is to be noted that in this hym n the pram antha is also A gni, the
begotten son: the phallus is the son, or the son is the phallus. In colloquial
G erm an today there are distant echoes of this prim itive sym bolism : a lout
or urchin is know n as a Bengel, ‐club, cudgel,‒ and in the H essian dialect
as a Stift, ‐peg,‒ or Bolzen, ‐bolt.‒16 The plant Artem isia abrotanum , called
in G erm an Stabw urz, ‐stick-root,‒ is know n in English as ―boy‒s-love.‖
The vulgar designation of the penis as ―boy‖ w as rem arked even by the
brothers G rim m . C erem onial fire-m aking lingered on in Europe as a
superstitious custom  until w ell into the nineteenth century. K uhn m entions
one such case w hich occurred in G erm any in 1828. This m agical rite,
practised w ith due cerem ony, w as called the ―N odfyr‖ (need-fire),17 and the
charm  w as used m ainly against cattle epidem ics. K uhn quotes from  the
C hronicles of Lanercost, in the year 1268, a particularly interesting case of
―N odfyr‖ w hich plainly reveals the sexual sym bolism  of the cerem onies:

In order to safeguard the integrity of divine faith, let the reader rem em ber that w hen the herds of
cattle in Laodonia w ere ravaged this year by the pest called lung-sickness, certain cattle-
breeders, m onastery folk by habit or dress but not by disposition, taught the ignorant rustics to
m ake fire by rubbing pieces of w ood together, and to set up an im age of Priapus, and in this w ise
to help their anim als. A fter a C istercian lay brother had done this near Fenton in front of the
courtyard, he dipped the testicles of a dog in holy w ater and sprinkled the anim als w ith it.“ 18

[213]     These exam ples, com ing from  different periods of history and from
different peoples, prove the existence of a w idespread tendency to equate
fire-m aking w ith sexuality. The cerem onial or m agical repetition of this
age-old discovery show s how  persistently the hum an m ind clings to the old
form s, and how  deep-rooted is the m em ory of fire-boring. O ne m ight be
inclined to see the sexual sym bolism  of fire-m aking sim ply as a gratuitous
addition to priestly lore. That m ay be true of certain ritualistic elaborations
of the fire m ystery, but the question rem ains w hether fire-m aking
originally had a deeper connection w ith sex. W e know  that sim ilar rites are
practised am ong prim itives from  studies of the W achandi, of A ustralia,19
w ho in spring perform  the follow ing piece of fertility-m agic: They dig a
hole in the ground, so shaping it and setting it about w ith bushes that it



looks like a w om an‒s genitals. Then they dance round this hole all night,
holding their spears in front of them  in im itation of an erect penis. A s they
dance round, they thrust their spears into the hole, shouting: ―Pulli nira,
pulli nira, w ataka!‖ (N ot a pit, not a pit, but a c____!). O bscene dances of
this kind are found am ong other tribes as w ell.20

[214]     In this rite of spring21 there is enacted a sacram ental m ating, w ith the
hole in the earth representing the w om an, and the spear the m an. The
hieros gam os w as an essential com ponent of m any cults and played an
im portant part in various sects.22

[215]     O ne can easily im agine that just as the A ustralian bushm en perform  a
sort of hieros gam os w ith the earth, so the sam e or a sim ilar idea could be
represented by producing fire from  tw o pieces of w ood. The ritual coitus is
enacted, not by tw o people, but by tw o sim ulacra, Pururavas and U rvasi,
the m ale and fem ale fire-sticks. (C f. pl. X IIIb.)

Fig. 15. The phallic plough
From  a G reek vase

[216]     O f all the com ponents of the psyche, sex is undoubtedly the one w ith
the strongest affective tone. C ertain persons are therefore inclined to
assum e that everything w hich bears an obvious analogy to sex m ust of
necessity be derived from  it, on the hypothesis that the sexual libido com es
up against som e sort of barrier w hich com pels it to seek a substitute
activity in the form  of a ritual analogy. In order to account for the partial
conversion and transform ation of libido, Freud assum ed that the barrier
w as the incest-taboo. Strictly speaking, how ever, the incest-taboo is a



check on the endogam ous tendency in m an. For an instinct to be forcibly
converted into som ething else, or even partially checked, there m ust be a
correspondingly higher energy on the opposite side. Freud rightly
supposed that this energy cam e from  fear, and in order to explain the fear,
he had to resort to the m ore or less plausible hypothesis of the prim al
horde, w hich, like a herd of gorillas, w as tyrannized over by a ferocious
patriarch. To com plete the picture, w e w ould have to add an equally aw e-
inspiring m atron w ho instils fear into the daughters, just as the prim ordial
father com pels the savage respect of the sons. W e w ould then have a
patrilineal and a m atrilineal source of anxiety to m atch the prim itive
conditions. I can w ell im agine that the m ore neurotic am ong the
troglodytes ―thought‖ in this m anner.

Fig. 16. The tw irling-stick
From  an Aztec hieroglyph-painting

[217]     Such a derivation of the m otive for checking the instincts seem s to m e
som ew hat doubtful, to say the least of it, for the sim ple reason that the
tensions inside a prim itive group are never greater than those involved in
the struggle for existence of the group as a w hole. W ere it otherw ise, the
group w ould speedily perish. W hat does constitute a serious threat to the
prim itive group is the endogam ous tendency, w hich has to be checked in
order to exorcize the danger. The best m eans to this end seem s to be the
w idespread custom  of cross-cousin-m arriage,23 because it keeps the
endogam ous and exogam ous tendencies balanced. The danger that then
threatens the group com es from  the very advantages it has gained through
checking the endogam ous tendency to w hich the incest-taboo applies. The
group acquires an inner stability, opportunities for expansion, and hence



greater security. That is to say, the source of fear does not lie inside the
group, but in the very real risks w hich the struggle for existence entails.
Fear of enem ies and of hunger predom inates even over sexuality, w hich is,
as w e know , no problem  at all for the prim itive, as it is far sim pler to get a
w om an than it is to get food. Fear of the consequences of being unadapted
is a com pelling reason for checking the instincts. C onfronted w ith disaster,
one is obliged to ask oneself how  it is to be rem edied. The libido that is
forced into regression by the obstacle alw ays reverts to the possibilities
lying dorm ant in the individual. A  dog, finding the door shut, scratches at
it until it is opened, and a m an unable to find the answ er to a problem  rubs
his nose, pulls his low er lip, scratches his ear, and so on. If he gets
im patient, all sorts of other rhythm s appear: he starts drum m ing w ith his
fingers, shuffles his feet about, and it w ill not be long before certain
distinctly sexual analogies m anifest them selves, such as m asturbation
gestures. K och-G rúnberg, w riting on South A m erican rock-paintings, tells
us how  the Indians sit on the rocks and scratch lines on them  w ith sharp
stones w hile w aiting for their canoes to be transported round the rapids.24 In
the course of tim e there have arisen chaotic draw ings or scribbles that
m ight perhaps be com pared w ith doodling on blotting-pads. This m akes it
easier to understand w hat M aeterlinck tells us in his Blue Bird:25 the tw o
children w ho are looking for the blue bird in the Land of the U nborn find a
boy w ho picks his nose. It is said that one day he w ill discover a new  fire
w hen the earth has grow n cold. Spielrein‒s patient26 associated the act of
boring w ith fire and procreation. She said: ―Y ou need iron to bore through
the earth. W ith iron you can m ake cold people out of stone. W ith a hot iron
you can bore through the m ountain. The iron becom es red-hot w hen it is
pushed into a stone.‖

[218]     N ow  w hen the libido is forced back by an obstacle, it does not
necessarily regress to earlier sexual m odes of application, but rather to the
rhythm ic activities of infancy w hich serve as a m odel both for the act of
nutrition and for the sexual act itself. The m aterial before us does not seem
to preclude the possibility that the invention of fire-m aking cam e about in
the m anner suggested, that is, through the regressive reaw akening of
rhythm .27 This hypothesis seem s to m e psychologically possible, though I
w ould not m aintain that this is the only w ay in w hich the discovery of fire
could have been m ade. It could just as w ell have been m ade from  striking
flints together. A ll I am  concerned w ith here is the psychological process,



w hose sym bolism s suggest that fire-m aking m ay possibly have been
discovered in this w ay.

[219]     Even if these rhythm ic activities give one the im pression of a gam e,
one is nevertheless im pressed by the intentness and energy w ith w hich this
alleged gam e is conducted. It is w ell know n that such rites (for that is how
w e m ust regard them ) are perform ed w ith great seriousness and an
uncom m on display of energy, w hich is in m arked contrast to the notorious
laziness of prim itive m an. The so-called gam e takes on the character of
purposeful effort. If certain tribes can dance all night long to a m onotonous
tune of three notes, then, to our w ay of thinking, the play-elem ent is
entirely lacking: it is m ore like an exercise w ith a set purpose. This is in
fact the case, for rhythm  is a classic device for im pressing certain ideas or
activities on the m ind, and w hat has to be im pressed and firm ly organized
is the canalization of libido into a new  form  of activity. Since the rhythm ic
activity can no longer find an outlet in the act of feeding after the
nutritional phase of developm ent is over, it transfers itself not only to the
sphere of sexuality in the strict sense, but also to the ―decoy m echanism s,‖
such as m usic and dancing, and finally to the sphere of w ork. The close
connection w hich w ork alw ays has w ith m usic, singing, dancing,
drum m ing, and all m anner of rhythm s in prim itive societies, indeed its
absolute dependence on these things, is very striking. This connection
form s the bridge to sexuality, thus giving the prim itive an opportunity to
sidetrack and evade the task in hand. B ecause diversions of this kind are a
frequent occurrence, and are to be found in all spheres of culture, people
have been led to believe that there is no differentiated achievem ent that is
not a substitute for som e form  of sexuality. I regard this as an error, albeit
a very understandable one considering the enorm ous psychological
im portance of the sexual instinct. I m yself once held sim ilar view s, at least
in so far as I assum ed that the various form s of attraction and protection of
the young cam e from  the splitting and differentiation of an originally
sexual libido, or of the reproductive instinct in its w idest sense, and w ere
therefore the prelim inary stages of all cultural activities, so far as these are
by nature instinctive. O ne reason for this error w as the influence of Freud;
the other, and m ore cogent, reason w as the elem ent of rhythm  w hich often
attaches to these functions. O nly later did I realize that the rhythm ic
tendency does not com e from  the nutritional phase at all, as if it had
m igrated from  there to the sexual, but that it is a peculiarity of em otional



processes in general. A ny kind of excitem ent, no m atter in w hat phase of
life, displays a tendency to rhythm ic expression, perseveration, and
repetition, as can easily be seen from  the repetition, assonance, and
alliteration of com plex-toned reaction-w ords in the association
experim ent.28 R hythm ic patterns therefore offer no ground for assum ing
that the function they affect originated in sexuality.

[220]     The psychological im portance of sexuality and the existence of
plausible sexual analogies m ake a deviation into sex extrem ely easy in
cases of regression, so that it naturally seem s as if all one‒s troubles w ere
due to a sexual w ish that is unjustly denied fulfilm ent. This reasoning is
typical of the neurotic. Prim itives seem  to know  instinctively the dangers
of this deviation: w hen celebrating the hieros gam os, the W achandi, of
A ustralia, m ay not look at a w om an during the entire cerem ony. A m ong a
certain tribe of A m erican Indians, it w as the custom  for the w arriors,
before setting out on the w arpath, to m ove in a circle round a beautiful
young girl standing naked in the centre. W hoever got an erection w as
disqualified as unfit for m ilitary operations. The deviation into sex is used
‍ not alw ays, but very frequently‍ as a m eans of escaping the real
problem . O ne m akes oneself and others believe that the problem  is purely
sexual, that the trouble started long ago and that its causes lie in the rem ote
past. This provides a heaven-sent w ay out of the problem  of the present by
shifting the w hole question on to another and less dangerous plane. B ut the
illicit gain is purchased at the expense of adaptation, and one gets a
neurosis into the bargain.

[221]     In an earlier paragraph w e traced the checking of the instincts back to
fear of the very real dangers of existence in this w orld. B ut external reality
is not the only source of this instinct-inhibiting fear, for prim itive m an is
often very m uch m ore afraid of an ―inner‖ reality‍ the w orld of dream s,
ancestral spirits, dem ons, gods, m agicians, and w itches. A lthough w e, w ith
our rationalism , think w e can block this source of fear by pointing to its
unreality, it nevertheless rem ains one of those psychic realities w hose
irrational nature cannot be exorcized by rational argum ent. Y ou can free
the prim itive of certain superstitions, but you cannot talk him  out of his
alcoholism , his m oral depravity, and general hopelessness. There is a
psychic reality w hich is just as pitiless and just as inexorable as the outer
w orld, and just as useful and helpful, provided one know s how  to



circum vent its dangers and discover its hidden treasures. ―M agic is the
science of the jungle,‖ a fam ous explorer once said. C ivilized m an
contem ptuously looks dow n on prim itive superstitions, w hich is about as
sensible as turning up one‒s nose at the pikes and halberds, the fortresses
and tall-spired cathedrals of the M iddle A ges. Prim itive m ethods are just
as effective under prim itive conditions as m achine-guns or the radio are
under m odern conditions. O ur religions and political ideologies are
m ethods of salvation and propitiation w hich can be com pared w ith
prim itive ideas of m agic, and w here such ―collective representations‖ are
lacking their place is im m ediately taken by all sorts of private idiocies and
idiosyncrasies, m anias, phobias, and daem onism s w hose prim itivity leaves
nothing to be desired, not to speak of the psychic epidem ics of our tim e
before w hich the w itch-hunts of the sixteenth century pale by com parison.

[122]     N otw ithstanding our rationalistic attem pts to argue it out of existence,
psychic reality is and rem ains a genuine source of anxiety w hose danger
increases the m ore it is denied. The biological instincts then m eet not only
w ith outer obstacles but w ith an internal resistance. The sam e psychic
system  w hich, on one side, is based on the concupiscence of the instincts,
rests on the other side on an opposing w ill w hich is at least as strong as the
biological urge.

[123]     Except w hen m otivated by external necessity, the w ill to suppress or
repress the natural instincts, or rather to overcom e their predom inance
(superbia) and lack of co-ordination (concupiscentia), derives from  a
spiritual source; in other w ords, the determ ining factor is the num inous
prim ordial im ages. These im ages, ideas, beliefs, or ideals operate through
the specific energy of the individual, w hich he cannot alw ays utilize at w ill
for this purpose, but w hich seem s rather to be draw n out of him  by the
im ages. Even the authority of the father is seldom  pow erful enough to keep
the spirit of the sons in perm anent subjection. This can only happen w hen
the father appeals to or expresses an im age w hich, in the eyes of hum anity,
is num inous, or at any rate backed up by the consensus of opinion. The
suggestive pow er of the environm ent is itself a consequence of the
num inosity of the im age and intensifies it in turn. If there is no such
suggestion, the collective effect of the im age w ill be negligible, or non-
existent, even though it m ay be extrem ely intense as an individual
experience. I m ention this circum stance because it is a controversial point



w hether the inner im ages, or collective representations, are m erely
suggested by the environm ent, or w hether they are genuine and
spontaneous experiences. The first view  sim ply begs the question, because
it is obvious that the content suggested m ust have com e into existence
som ehow  and at som e tim e. There w as a tim e w hen the utterances of
m ythology w ere entirely original, w hen they w ere num inous experiences,
and anyone w ho takes the trouble can observe these subjective experiences
even today. I have already given one exam ple29 of a m ythological statem ent
(the solar phallus) com ing alive again under circum stances w hich rule out
any possibility of direct transm ission. The patient w as a sm all business
em ployee w ith no m ore than a secondary school education. H e grew  up in
Zurich, and by no stretch of im agination can I conceive how  he could have
got hold of the idea of the solar phallus, of the vision m oving to and fro,
and of the origin of the w ind. I m yself, w ho w ould have been in a m uch
better position, intellectually, to know  about this singular concatenation of
ideas, w as entirely ignorant of it and only discovered the parallel in a book
of D ieterich‒s w hich appeared in 1910, four years after m y original
observation (1906).30

[224]     This observation w as not an isolated case: it w as m anifestly not a
question of inherited ideas, but of an inborn disposition to produce parallel
thought-form ations, or rather of identical psychic structures com m on to all
m en, w hich I later called the archetypes of the collective unconscious.
They correspond to the concept of the ―pattern of behaviour‖ in biology.31

[225]     The archetype, as a glance at the history of religious phenom ena w ill
show , has a characteristically num inous effect, so that the subject is
gripped by it as though by an instinct. W hat is m ore, instinct itself can be
restrained and even overcom e by this pow er, a fact for w hich there is no
need to advance proofs.

[226]     W henever an instinct is checked or inhibited, it gets blocked and
regresses. O r, to be m ore precise: if there is an inhibition of sexuality, a
regression w ill eventually occur in w hich the sexual energy flow ing back
from  this sphere activates a function in som e other sphere. In this w ay the
energy changes its form . Let us take as an exam ple the W achandi
cerem ony: in all probability the hole in the earth is an analogy of the
m other‒s genitals, for w hen a m an is forbidden to look at a w om an, his
Eros reverts to the m other. B ut as incest has to be avoided at all costs, the



hole in the earth acts as a kind of m other-substitute. Thus, by m eans of
cerem onial exercise, the incestuous energy-com ponent becom es as it w ere
desexualized, is led back to an infantile level w here, if the operation is
successful, it attains another form , w hich is equivalent to another function.
It is to be assum ed, how ever, that the operation is accom plished only w ith
difficulty, for the prim ary instinct is com posed of an endogam ous
(―incestuous‖) tendency and an exogam ous one, and m ust therefore be
split into tw o. This splitting is connected w ith consciousness and the
process of becom ing conscious. The regression is alw ays attended by
certain difficulties because the energy clings w ith specific force to its
object, and on being changed from  one form  carries som ething of its
previous character into the next form .32 So although the resultant
phenom ena have the character of a sexual act, it is not a sexual act any
longer. In the sam e w ay fire-boring is only an analogy of the sexual act,
just as the latter often has to serve as a linguistic analogy for all sorts of
other activities. The presexual, early infantile stage to w hich the libido
reverts is characterized by num erous possibilities of application, because,
once the libido has arrived there, it is restored to its original
undifferentiated polyvalency. It is therefore understandable that the libido
w hich regressively ―invests‖ this stage sees itself confronted w ith a variety
of possible applications. Since, in the W achandi cerem ony, the libido is
bound to its object‍ sexuality‍ it w ill carry at least part of this function
into the new  form  as an essential characteristic. The result is that an
analogous object is ―invested‖ and takes the place of the one thrust into the
background. The ideal exam ple of such an object is the nurturing earth-
m other. (P1. X IV a; cf. also fig. 1.) The psychology of the presexual stage
accounts for her nourishing character, and sexuality for her m ost typical
form  of w orship, the hieros gam os. From  this arise the age-old sym bols of
agriculture. In the w ork of tilling and sow ing the fields hunger and incest
interm ingle. The ancient cults of M other Earth saw  in this the fertilization
of the m other. B ut the aim  of the action is to bring forth the fruits of the
field, and it is m agical rather than sexual. H ere the regression leads to a
reactivation of the m other as the goal of desire, this tim e as a sym bol not
of sex but of the giver of nourishm ent.

[227]     It is just possible that w e ow e the discovery of fire to som e such
regression to the presexual stage, w here the m odel of rhythm ic activity can
co-operate effectively. The libido, forced into regression by the checking



of instinct, reactivates the infantile boring and provides it w ith objective
m aterial to w ork on‍ fittingly called ―m aterial‖ because the object at this
stage is the m other (m ater). A s I have pointed out above, the act of boring
requires only the strength and perseverance of an adult m an and suitable
―m aterial‖ in order to generate fire. C onsequently, the production of fire
m ay have originally occurred as the objective expression of a quasi-
m asturbatory activity analogous to the aforem entioned case of
m asturbatory boring. Though w e can never hope to advance any real proof
of our contention, it is at least thinkable that som e traces of these first
exercises in fire-m aking m ay have been preserved. I have succeeded in
finding a passage in a m onum ent of Indian literature w hich describes this
conversion of libido into fire-m aking. It occurs in the B rihadaranyaka
U panishad: 33

H e (A tm an34) w as as big as a m an and w om an joined together; he divided him self into tw o,
and thus husband and w ife w ere born.“ 35 H e joined him self to her, and thus m en w ere born.

She thought: ―H ow  should he lie w ith m e after having produced m e? I w ill hide m yself.‖ She
becam e a cow , he becam e a bull; they joined and cattle w ere born. She becam e a m are, he a
stallion; she becam e a she-ass, he an ass; they joined and the hoofed anim als w ere born. She
becam e a she-goat, he a goat; she becam e a ew e, he a ram ; they joined and goats and sheep w ere
born. Thus he created everything dow n to the ants, m ale and fem ale.“

Then he knew : ―I am  this creation, for I produced it all from  m yself.‖ Such w as creation. H e
w ho possesses this know ledge creates his ow n being in that creation.

Thereupon he rubbed thus [holding his hands before his m outh]. From  his m outh, the fire-
hole (yoni), and from  his hands, he brought forth fire.36

[228]     I once observed a year-old baby m aking a very peculiar gesture: it
held one hand before its m outh and kept rubbing it w ith the other. It lost
this habit after som e m onths. Such cases show  that there is som e
justification for interpreting a m ythologem  like the above as being based
on a very early infantile gesture.

[229]     The baby‒s gesture is interesting in another respect, too: it lays
em phasis on the m outh, w hich at this early age still has an exclusively
nutritive significance. The pleasure and satisfaction it finds in feeding is
localized in the m outh, but to interpret this pleasure as sexual is quite
unjustified. Feeding is a genuine activity, satisfying in itself, and because it
is a vital necessity nature has here put a prem ium  on pleasure. The m outh
soon begins to develop another significance as the organ of speech. The
extrem e im portance of speech doubles the significance of the m outh in
sm all children. The rhythm ic activities it carries out express a



concentration of em otional forces, i.e., of libido, at this point. Thus the
m outh (and to a lesser degree the anus) becom es the prim e place of origin.
A ccording to the B rihadaranyaka U panishad, the m ost im portant discovery
ever m ade by prim itive m an, the discovery of fire, cam e out of the m outh.
A s w e m ight expect, there are texts w hich draw  a parallel betw een fire and
speech. The A itareya U panishad says:

Then he drew  forth a Person (purusha) from  the w aters and shaped him . H e brooded upon him ,
and w hen he had brooded him  forth, a m outh split open like an egg. From  the m outh cam e
speech, and from  speech fire.37 [C f. pl. X IIIb.]

[230]     H ere, then, speech becom es fire, but a little later on (2, 4) w e are told
that fire becom es speech. There is a sim ilar connection betw een the tw o in
B rihadaranyaka U panishad:

―Y ajïavalkya, w hat is the light of m an?‖
―The sun is his light,‖ he answ ered. ―It is by the light of the sun that ß m an rests, goes forth,

does his w ork and returns.‖
―Q uite so, Y ajïavalkya. B ut w hen the sun is set, w hat then is the light of m an?‖
―The m oon is his light,‖ he answ ered. ―It is by the light of the m oon that a m an rests, goes

forth, does his w ork and returns.‖
―Q uite so, Y ajïavalkya. B ut w hen the sun is set, and the m oon is set, w hat then is the light of

m an?‖
―Fire is his light,‖ he answ ered. ―It is by the light of the fire that a m an rests, goes forth, does

his w ork and returns.‖
―Q uite so, Y ajïavalkya. B ut w hen the sun is set, and the m oon is set, and the fire has gone

out, w hat then is the light of m an?‖
―Speech is his light,‖ he answ ered. ―It is by the light of speech that a m an rests, goes forth,

does his w ork and returns.‖
―Q uite so, Y ajïavalkya. B ut w hen the sun is set, and the m oon is set, and the fire has gone

out, and speech is hushed, w hat then is the light of m an?‖
―Self is his light,‖ he answ ered. ―It is by the light of the Self that a m an rests, goes forth, does

his w ork and returns.‖38

[231]     This association of m outh, fire, and speech is not as strange as it
w ould seem : w e speak of a m an being ―fired‖ or ―inflam ed‖ by another‒s
w ords, of a ―fiery‖ speech, ―burning w ords,‖ etc. In the language of the
O ld Testam ent m outh and fire are frequently connected, as in II Sam uel
22:9: ―There w ent up a sm oke out of his nostrils, and fire out of his m outh.
“ ‖ Isaiah 30: 27: ―The nam e of the Lord com eth from  afar, burning w ith
his anger “  his lips are full of indignation, and his tongue as a devouring
fire.‖ Psalm  29:7 (R V ): ―The voice of the Lord scattereth flam es of fire.‖
Jerem iah 23:29: ―Is not m y w ord like as a fire?‖ A nd in R evelation 11:5
fire proceeds out of the m outh of the tw o prophetic w itnesses.



[232]     A gain and again fire is called ―devouring,‖ ―consum ing,‖ a rem inder
of the function of the m outh, as in Ezekiel 15:4: ―It is cast into the fire for
fuel; the fire devoureth both the ends of it, and the m idst of it is burned.‖
D euteronom y 4: 24: ―For the Lord thy G od is a consum ing fire, even a
jealous G od.‖ Perhaps the best-know n exam ple is A cts 2:3‌4: ―A nd there
appeared unto them  cloven tongues [ΰθ΅ ππήζ] like as of fire, and it sat
upon each of them . A nd they w ere all filled w ith the H oly G host, and
began to speak w ith other tongues [ΰθ΅ ππήζο], as the Spirit gave them
utterance.‖ The ΰθ΅ ππή of the fire caused the glossolalia of the apostles. In
a negative sense the Epistle of Jam es 3:6 says: ―A nd the tongue is a fire, a
w orld of iniquity: so is the tongue am ong our m em bers, that it defileth the
w hole body, and setteth on fire the course of nature; and it is set on fire of
hell.‖ Proverbs 16:27 says likew ise: ―A n ungodly m an diggeth up evil: and
in his lips there is as a burning fire.‖ The dragons or horses of the
A pocalypse (R ev. 9:17) breathe forth fire and sm oke and brim stone, and as
for Leviathan (Job 41:19f.): ―O ut of his m outh go burning lam ps, and
sparks of fire leap out.‖

[233]     The connection of the m outh w ith fire and speech is indubitable.
A nother fact to be considered is that the etym ological dictionaries connect
the Indo-European root *bhÿ w ith the idea of ‐bright,‒ ‐shining.‒ This root
is found in G r. ϒΩφ , ϒήάκφ , ϒΩμο; in O Ir. bÞn, ‐w hite‒; and in the G .
bohnen, ‐to polish, m ake shining.‒ B ut the hom onym ous root *bhÿ also
signifies ‐speaking‒: it is found in Skr. bhan, ‐to speak‒; in A rm en. ban,
‐w ord‒; in G . Bann, bannen, ‐to ban, put a spell on‒; in G r. ϒή-ιë, Ἇϒήκ,
ϒΩρζο, Lat. fÿ-ri, fÿtum .

[234]     The root la, ‐to sound, to bark,‒ occurs in Skr. las lßsati, ‐to resound,
reverberate,‒ and in las lßsati, ‐to radiate, shine.‒

[235]     A  sim ilar archaic fusion of m eanings occurs in a certain class of
Egyptian w ords derived from  the cognate roots ben and bel, duplicated
into benben and belbel. The original m eaning of these w ords w as ‐to burst
forth, em erge, sw ell, w ell out,‒ w ith the associated idea of bubbling,
boiling, roundness. Belbel, accom panied by the obelisk sign, m eant a
source of light. The obelisk itself had several nam es: teshenu, m en,
benben, and m ore rarely berber and belbel.39 The Indo-European root *ςel,
m eaning ‐to w ave about like fire,‒ occurs in Skr. ulunka, ‐blaze,‒ G r.
FήθἌή, A tt. ΩθἌή, ‐w arm th of the sun,‒ G oth, ςulan, ‐undulate,‒ O H G . and



M H G . W alm , ‐w arm th.‒ The related Indo-European root *ςçlkò, ‐to
lighten, glow ,‒ occurs in Skr. ulka, ‐firebrand,‒ G r. Fβθτᾬκμο, ‐V ulcan.‒
The sam e root *κel also m eans ‐to sound‒; in Skr. κÿnĩ, ‐tone, song,
m usic‒; C zech κolati, ‐to call.‖ The root *sςçno occurs in Skr. svan,
svßnati, ‐to sound,‒ Zend qanaït, Lat. sonare, O Iran. sem n, W elsh sain,
Lat. sonus, O E. sςinsian. The related root *sςçnos, ‐noise,‒ occurs in V ed.
sςßnas, Lat. sonor, sonorus. A  further related root is *sκonñs, O Iran. son,
‐w ord.‒ The root *sςç (n), locative *sςçni, dative *sςnçi, m eans ‐sun‒; in
Zend qeng (cf. above, *suçno, Zend qanaït); G oth, sun-na, sunnò.40
A lthough the stars are only perceived by their light, w e still talk of the
m usic of the spheres and celestial harm ony, just as Pythagoras did. G oethe
opens his ―Prologue in H eaven‖ in the sam e w ay:

The day-star, sonorous as of old,
G oes his predestined w ay along,
A nd round his path is thunder rolled,
W hile sister-spheres join rival song.41

A gain, in Part II:

H earken to the storm  of hours!
R inging out for spirits‒ ears
N ow  the new -born day appears.
G ates of rock grind back asunder,
Phoebus com es w ith w heels of thunder,
Light brings tum ult in his train.
D rum s and trum pets far resounding,
D azzling, deafening, dum bfounding,
A  din the ears can scarce sustain.
Into bells of blossom  creep,
Lie there quietly, as in sleep,
Into rock and under leaf:
If it strikes you, you are deaf.42

[236]     N or should w e forget the verses of H ôlderlin:
W here are you? D runken w ith all your glory
M y soul dream s; yet even now  I hearken,
A s full of golden tones the radiant sun-youth
R aises his evening song on the heavenly lyre
To the echoing w oods and hills.“ 43

[237]     These im ages point back to the sun-god A pollo, w hose lyre m arks him
out as the divine m usician. The fusion of sound, speech, light, and fire is
expressed in an alm ost physiological w ay in the phenom enon of ―colour-



hearing,‖ i.e., the perception of the tonal quality of colours and the
chrom atic quality of m usical tones. This leads one to think that there m ust
be a preconscious identity betw een them : the tw o phenom ena have
som ething in com m on despite their real differences. It is probably no
accident that the tw o m ost im portant discoveries w hich distinguish m an
from  all other living beings, nam ely speech and the use of fire, should have
a com m on psychic background. B oth are products of psychic energy, of
libido or m ana. In Sanskrit there is a term  w hich expresses in all its
nuances the preconscious situation I have suggested. This is the w ord tejas,
and it com bines the follow ing m eanings:

1. Sharpness, cutting edge.
2. Fire, brightness, light, ardour, heat.
3. H ealthy appearance, beauty.
4. The fiery and colour-producing faculty of the hum an organism

(located in the bile).
5. Strength, energy, vital force.
6. Passion.
7. Spiritual and m agical pow er; influence, position, dignity.
8. Sem en.44

[238]     Tejas, therefore, describes the psychological situation covered by the
w ord ―libido.‖ It really denotes subjective intensity. A nything potent, any
content highly charged w ith energy, therefore has a w ide range of
sym bolic m eanings. This is obvious enough in the case of language, w hich
is capable of expressing practically anything. B ut it m ay not be out of
place to say a few  w ords about the sym bolism  of fire.

[239]     The Sanskrit w ord for fire is agnis (Lat. ignis45), personified as A gni,
the god of fire, a divine m ediator (cf. pl. X IIIb) w hose sym bolism  has
certain affinities w ith C hristian ideas.

[240]     A n Iranian nam e for fire is N airyosagha, ‐m asculine w ord.‒ (C f. the
Indian N arasam sa, ‐w ish of m en.‒46) M ax M úller says of A gni:

It w as a fam iliar idea w ith the B rahm ans to look upon the fire both as the subject and the object
of a sacrifice. The fire em braced the offering, and w as thus a kind of priest; it carried it to the
gods, and w as thus a kind of m ediator betw een gods and m en. B ut the fire represented also
som ething divine, a god to w hom  honour w as due, and thus it becam e both the subject and the
object of the sacrifice. H ence the idea that A gni sacrifices him self, that he offers a sacrifice to
him self, and likew ise that he offers him self as a sacrifice.47



[241]     The affinity betw een this line of thought and the C hristian sym bol is
obvious. K rishna expresses the sam e idea in the B hagavad G ita:

A ll‒s then G od!
The sacrifice is B rahm , the ghee and grain
A re B rahm , the fire is B rahm , the flesh it eats
Is B rahm , and unto B rahm  attaineth he
W ho, in such office, m editates on B rahm .48

[242]     The w ise D iotim a in Plato‒s Sym posium  has a rather different
conception of the divine m essenger and m ediator. She teaches Socrates
(ch. 23) that Eros is ―the interm ediary betw een m ortals and im m ortals “  a
m ighty daem on, dear Socrates; for everything daem onic is the
interm ediary betw een G od and m an.‖ H is function is to ―interpret and
convey m essages to the gods from  m en and to m en from  the gods, prayers
and sacrifices from  the one, and com m ands and rew ards from  the other,
thus bridging the gap betw een them , so that by his m ediation the universe
is at one w ith itself.‖ D iotim a gives an excellent description of Eros: ―H e
is bold and forw ard and strenuous, alw ays devising tricks like a cunning
huntsm an; he yearns after know ledge and is full of resource and is a lover
of w isdom  all his life, a skilful m agician, an alchem ist, a true sophist. H e is
neither m ortal nor im m ortal; but on one and the sam e day he w ill live and
flourish (w hen things go w ell w ith him ), and also m eet his death; and then
com e to life again through the force of his father‒s nature. Y et all that he
w ins is forever slipping aw ay from  him .‖49

[243]     In the A vesta and in the V edas, fire is the m essenger of the gods. In
C hristian m ythology, too, there are points of contact w ith the A gni m yth.
D aniel 3: 24f. speaks of the three m en in the burning fiery furnace:

Then N ebuchadnezzar the king w as astonied, and rose up in haste, and spake, and said unto
his counsellors, D id w e not cast three m en bound into the m idst of the fire? They answ ered and
said unto the king, True, O  king.

H e answ ered and said, Lo, I see four m en loose, w alking in the m idst of the fire, and they
have no hurt; and the form  of the fourth is like the Son of G od.

[244]     The Biblia pauperum  (1471) m akes the follow ing com m ent:
W e read in the third chapter of the book of the prophet D aniel that N abuchodonosor, the K ing of
B abylon, caused three m en to be placed in a glow ing furnace, and that the king cam e to the
furnace and looked in, and saw  w ith the three a fourth, w ho w as like the Son of G od. The three
signify for us the H oly Trinity of the person, and the fourth the unity of being. Thus C hrist in his
transfiguration signified the Trinity of the person and the unity of being.



[245]     A ccording to this interpretation the legend of the three m en in the
furnace is a m agical procedure during w hich a ―fourth‖ is produced. The
fiery furnace, like the fiery tripod in Faust, is a m other-sym bol. From  the
tripod com e Paris and H elen, the royal pair of alchem y, and in popular
tradition children are baked in the oven. The alchem ical athanor, or
m elting-pot, signifies the body, w hile the alem bic or cucurbita, the
H erm etic vessel, represents the uterus. The ―fourth‖ in the fiery furnace
appears like a son of G od m ade visible in the fire.50 Jehovah him self is a
fire. Isaiah 10:17 (R SV ) says of the saviour of Israel: ―A nd the light of
Israel w ill becom e a fire, and his H oly O ne a flam e.‖ A  hym n of Ephraem
the Syrian says of C hrist: ―Thou w ho art all fire, have pity on m e.‖ This
view  is based on the apocryphal saying of our Lord: ―H e w ho is near unto
m e is near unto the fire.‖

[246]     A gni is the sacrificial flam e, the sacrificer and the sacrificed. Just as
C hrist left behind his redeem ing blood, a true ϒΩξιήημκ ỵεήκήπάήο, in the
w ine, so A gni is the som a, the holy drink of inspiration, the m ead of
im m ortality.51 Som a and fire are identical in V edic literature. The ancient
H indus saw  fire both as a sym bol of A gni and as an em anation of the inner
libido-fire, and for them  the sam e psychic dynam ism  w as at w ork in the
intoxicating drink (―fire-w ater,‖ Som a-A gni as rain and fire). The V edic
definition of som a as ―sem inal fluid‖52 confirm s this view . The ―som atic‖
significance of A gni has its parallel in the C hristian interpretation of the
Eucharistic B lood as the body of C hrist.

[247]     Som a is also the ―nourishing drink.‖ Its m ythological characteristics
coincide w ith those of fire, and so both are united in A gni. The drink of
im m ortality, A m rita, w as stirred by the H indu gods like the fire. (P1. X V .)

[248]     So far our exposition has been based on the pram antha com ponent of
the A gni sacrifice, and w e have concerned ourselves w ith only one
m eaning of the w ord m anthÿm i or m athnÿm i, nam ely w ith that w hich
expresses the idea of rubbing. B ut as K uhn has show n, the w ord can also
m ean ‐to tear or break off,‒ ‐to snatch,‒ and also ‐to rob.‒53 In his view  this
m eaning is apparent even in the early V edic texts. Legend alw ays
conceives the discovery of fire as a robbery, and to that extent it is akin to
the w idespread m otif of the ―treasure hard to attain.‖ In m any m yths fire-
m aking is som ething forbidden, a crim inal act of usurpation w hich can
only be accom plished by cunning or violence, but m ostly by cunning.54 The



religious law s of the ancient H indus threatened w ith severe penalties
anyone w ho prepared fire in an incorrect m anner. It is the custom  in the
C atholic C hurch to light a new  fire at Easter. So, even in the O ccident,
fire-m aking is an elem ent in a religious m ystery, w hich testifies to its
sym bolical and am biguous character. The rules of the ritual m ust be
scrupulously observed if it is to have its intended m agical effect. G enerally
the rite has a prophylactic, apotropaic significance, and w hen incorrectly
perform ed or used m ay conjure up the very danger it w as intended to avert.
Speech and fire-m aking represent prim itive m an‒s victory over his brutish
unconsciousness and subsequently becam e pow erful m agical devices for
overcom ing the ever-present ―daem onic‖ forces lurking in the
unconscious. B oth these applications of libido require attention,
concentration, and inner discipline, thereby facilitating a further
developm ent of consciousness. O n the other hand incorrect perform ance
and use of the rite cause a retrograde m ovem ent of the libido, a regression
w hich threatens to reproduce the earlier, instinctual, and unconscious state.
The danger lies in those w ell-know n ―perils of the soul‖‍ a splitting of the
personality (―loss of a soul‖) and reduction of consciousness, both of
w hich autom atically increase the pow er of the unconscious. The
consequences of this are a serious danger not only for prim itives; in
civilized m an, too, they m ay give rise to psychic disturbances, states of
possession, and psychic epidem ics.

[249]     The blocking of libido leads to an accum ulation of instinctuality and,
in consequence, to excesses and aberrations of all kinds. A m ong them ,
sexual disturbances are fairly frequent, as w e m ight expect. A  particularly
instructive exam ple is the psychology of incendiarism : incendiarism  is
really a regressive act of fire-m aking, and in certain cases it is com bined
w ith m asturbation. Schm id55 tells of an im becile peasant youth w ho started
num erous fires. O n one occasion he aroused suspicion by standing in the
door of a house w ith his hands in his trouser-pockets, gazing w ith delight
at the conflagration. Later, under exam ination, he adm itted that he alw ays
m asturbated w hile enjoying the spectacle of the fires he had started.

[250]     The preparation of fire is an im m em orial custom , harm less enough in
itself, w hich soon ceased to have anything very m ysterious about it. B ut
there w as alw ays a tendency to prepare fire in a m ysterious cerem onial
m anner on special occasions‍ just as w ith ritual eating and drinking‍ and



to do it according to prescribed rules from  w hich no one dared to differ.
This ritual serves to rem ind us of the original num inosity of fire-m aking,
but apart from  that it has no practical significance. The anam nesis of fire-
m aking is on a level w ith the recollection of the ancestors am ong
prim itives and of the gods at a m ore civilized stage. From  the
psychological point of view  the cerem ony has the significance of a
m eaningful institution, inasm uch as it represents a clearly defined
procedure for canalizing the libido. It has, in fact, the functional value of a
paradigm , and its purpose is to show  us how  w e should act w hen the libido
gets blocked. W hat w e call the ―blocking of libido‖ is, for the prim itive, a
hard and concrete fact: his life ceases to flow , things lose their glam our,
plants, anim als, and m en no longer prosper. The ancient C hinese
philosophy of the I C hing devised som e brilliant im ages for this state of
affairs. M odern m an, in the sam e situation, experiences a standstill (―I am
stuck‖), a loss of energy and enjoym ent (―the zest‍ libido‍ has gone out
of life‖), or a depression. O ne frequently has to tell the patient w hat is
happening to him , for m odern m an‒s pow ers of introspection leave m uch
to be desired. If, even today, the new  fire is kindled at Eastertide, it is in
com m em oration of the redem ptive and saving significance of the first fire-
boring. In this w ay m an w rested a secret from  nature‍ the Prom ethean
theft of fire. H e m ade him self guilty of an unlaw ful intervention,
incorporating a fragm ent of the age-old unconscious into the darkness of
his m ind. W ith this theft he appropriated som ething precious and offended
against the gods. A nyone w ho know s the prim itive‒s fear of innovations
and their unforeseen consequences can im agine the uncertainty and uneasy
conscience w hich such a discovery w ould arouse. This prim ordial
experience finds an echo in the w idespread m otif of robbery (sun-cattle of
G eryon, apples of the H esperides, herb of im m ortality). A nd it is w orth
rem em bering that in the cult of D iana at A ricia only he could becom e her
priest w ho plucked the golden bough from  the sacred grove of the goddess.



IV
THE ORIGIN OF THE HERO

[251]     The finest of all sym bols of the libido is the hum an figure, conceived
as a dem on or hero. H ere the sym bolism  leaves the objective, m aterial
realm  of astral and m eteorological im ages and takes on hum an form ,
changing into a figure w ho passes from  joy to sorrow , from  sorrow  to joy,
and, like the sun, now  stands high at the zenith and now  is plunged into
darkest night, only to rise again in new  splendour.1 Just as the sun, by its
ow n m otion and in accordance w ith its ow n inner law , clim bs from  m orn
till noon, crosses the m eridian and goes its dow nw ard w ay tow ards
evening, leaving its radiance behind it, and finally plunges into all-
enveloping night, so m an sets his course by im m utable law s and, his
journey over, sinks into darkness, to rise again in his children and begin
the cycle anew . The sym bolic transition from  sun to m an is easily m ade,
and the third and last creation of M iss M iller‒s follow s this pattern. She
calls it ―C hiw antopel, A  hypnagogic dram a,‖ and gives us the follow ing
inform ation concerning its origin:

A fter an evening of trouble and anxiety, I had gone to bed at half past eleven. I felt restless;
unable to sleep although very tired. I had the im pression of being in a receptive m ood. There w as
no light in the room . I closed m y eyes, and had the feeling of w aiting for som ething that w as
about to happen. Then I felt a great relaxation com e over m e, and I rem ained as com pletely
passive as possible. Lines, sparks, and spirals of fire passed before m y eyes, sym ptom s of
nervousness and ocular fatigue, follow ed by a kaleidoscopic and fragm entary review  of recent
trivial events.

[252]     The reader w ill share m y regret that w e cannot know  the cause of her
w orry and anxiety. It w ould have been of great im portance for w hat
follow s to have inform ation on this point. This gap in our know ledge is the
m ore regrettable because, betw een the first poem  (1898) and the fantasy
now  to be discussed (1902), four w hole years have passed. A ll inform ation
is lacking regarding this period, during w hich the problem  w as assuredly
not slum bering in the unconscious. M aybe this lack has its advantages, in
that our interest in the general validity of the fantasy now  struggling to be



born is not obscured by any sym pathetic concern for the personal fate of
the author. This obviates the difficulty w hich often prevents the doctor, in
his daily w ork, from  turning his eyes aw ay from  the w earisom e m ass of
petty detail to those w ider relationships w here every neurotic conflict is
seen to be part of hum an fate as a w hole.

Fig. 17. The first three labours of H eracles
C lassical sarcophagus relief

[253]     The state of m ind depicted by our author is very m uch like that w hich
usually precedes a case of intentional som nam bulism ,2 and has often been
described by m edium s. A  certain w illingness to give ear to these faint
nocturnal voices m ust be there, otherw ise these subtle and hardly
perceptible inner experiences w ill pass unnoticed. W e can discern in this
listening attitude an inw ard-flow ing current of libido, leading tow ards a
still invisible and m ysterious goal. It is as if the libido had suddenly
discovered, in the depths of the unconscious, an object w hich exercises a
pow erful attraction. A s our life is directed outw ards and does not norm ally
allow  of such introversions, w e have to suppose a rather exceptional
condition, for instance a lack of external objects, w hich forces the
individual to seek a substitute in his ow n psyche. It is hard to believe that
this teem ing w orld is too poor to provide an object for hum an love‍ it
offers boundless opportunities to everyone. It is rather the inability to love
w hich robs a person of these opportunities. The w orld is em pty only to him
w ho does not know  how  to direct his libido tow ards things and people, and
to render them  alive and beautiful. W hat com pels us to create a substitute



from  w ithin ourselves is not an external lack, but our ow n inability to
include anything outside ourselves in our love. C ertainly the difficulties
and adversities of the struggle for existence m ay oppress us, yet even the
w orst conditions need not hinder love; on the contrary, they often spur us
on to greater efforts. R eal difficulties alone w ill never drive the libido back
to the point w here a neurosis arises, because the conflict w hich is the
precondition for every neurosis is lacking. O nly a resistance, w hich
opposes its obstinate ―w on‒t‖ to the ―w ill,‖ is capable of producing a
regression that m ay becom e the starting-point for a pathogenic
disturbance. R esistance to loving produces the inability to love, or else that
inability acts as a resistance. Just as the libido m ay be com pared to a
steady stream  pouring its w aters into the w orld of reality, so a resistance,
dynam ically considered, resem bles, not a rock that juts up from  the river-
bed and causes the stream  to flow  round it, but a flow ing back tow ards the
source. Part of the psyche really w ants the external object, but another part
of it strives back to the subjective w orld, w here the airy and lightly built
palaces of fantasy beckon. W e can take this dichotom y of the hum an w ill,
for w hich B leuler has coined the term  ―am bitendency,‖3 as a constant
factor, bearing in m ind that the m ost prim itive m otor im pulses are
essentially antithetical, since, even in a sim ple act like stretching, the
flexor m uscles m ust be innervated. N orm ally, how ever, this am bitendency
never leads to the inhibition or prevention of the intended act, but is
absolutely necessary for its co-ordination and execution. If, from  this
harm ony of delicately balanced opposites, there should arise any resistance
to the act, then it m ust be due to an abnorm al plus or m inus quantity on
one side or the other. The resistance springs from  the intervention of this
third factor. This is true also of the dichotom y of the w ill w hich is the
cause of so m any hum an problem s. The abnorm al ―third factor‖ loosens
the paired opposites w hich are norm ally bound tightly together and m akes
them  appear as separate tendencies, as a genuine ―w on‒t‖ and ―w ill‖ that
get in each other‒s w ay.4 H arm ony thus turns into disharm ony. This is not
the place to investigate w here the unknow n third factor com es from  and
w hat it is. Freud sees the root com plex in the incest problem , since in his
view  the libido that regresses to the parents produces not only sym bols, but
sym ptom s and situations that can only be regarded as incestuous. This is
the source of all those incestuous relationships w ith w hich m ythology
sw arm s. The reason this regression is so easy seem s to lie in the specific



inertia of the libido, w hich w ill relinquish no object of the past, but w ould
like to hold it fast forever. Stripped of its incestuous covering, N ietzsche‒s
―sacrilegious backw ard grasp‖ is only a m etaphor for a reversion to the
original passive state w here the libido is arrested in the objects of
childhood. This inertia, as La R ochefoucauld says, is also a passion:

O f all the Passions w e are exposed to, none is m ore concealed from  our K now ledge than
Idleness. It is the m ost violent, and the m ost m ischievous of any, and yet at the sam e tim e w e are
never sensible of its V iolence, and the dam age w e sustain by it is very seldom  seen. If w e
consider its Pow er carefully, it w ill be found, upon all O ccasions, to reign absolute over all our
Sentim ents, our Interests, and our Pleasures. This is a R em ora that can stop the largest Ships, and
a C alm  of w orse C onsequence in our A ffairs, than any R ocks, and Storm s. The Ease and Q uiet
of Sloth is a secret C harm  upon the Soul, to suspend its m ost eager Pursuits, and shake its m ost
perem ptory R esolutions. In a W ord, to give a true im age of this Passion, w e m ust say that it is a
supposed Felicity of the Soul, that m akes her easie under all her Losses, and supplies the Place
of all her Enjoym ents and A dvantages.5

[254]     This dangerous passion is w hat lies hidden beneath the hazardous
m ask of incest. It confronts us in the guise of the Terrible M other6 (pl. X V I,
cf. also pl. X X X V III), and is indeed the m other of innum erable evils, not the
least of w hich are neurotic disturbances. For out of the m iasm as arising
from  the stagnant pools of libido are born those baneful phantasm agorias
w hich so veil reality that all adaptation becom es im possible. H ow ever, w e
shall not enquire further into the, origin of incest fantasies; the bare
m ention of the incest problem  m ust suffice. H ere w e are concerned only
w ith the question w hether the resistance w hich, in the case of our author,
led to a regression, signifies a conscious external difficulty or not. If it
w ere an external difficulty, then the libido w ould be violently dam m ed
back, and w ould produce a flood of fantasies w hich could best be
described as plans to overcom e the obstacle: ideas that toy w ith solutions,
perhaps even som e hard thinking w hich m ight lead to anything rather than
a hypnagogic poem . The passive state described above does not fit in w ith
the idea of an external obstacle, but, through its very acquiescence, points
to a tendency that scorns real solutions and prefers a fantastic substitute. In
the last resort, therefore, w e m ust be dealing w ith an internal conflict,
som ew hat after the style of those earlier experiences w hich resulted in the
first tw o unconscious creations. W e are thus forced to conclude that the
external object sim ply cannot be loved, because an overw helm ing
proportion of the libido prefers an internal object that rises up from  the
unconscious as a substitute for the m issing reality.



[255]     The visionary phenom ena produced by the first stage of introversion
can be classed am ong the w ell-know n sym ptom s7 of hypnagogic vision.
They provide the basis for the actual visions or ―self-perceptions‖ of the
libido in the form  of sym bols.

[256]     M iss M iller continues:
Then an im pression that som ething w as on the point of being com m unicated to m e. It seem ed as
if these w ords w ere repeating them selves in m e‍ ―Speak, Lord, for thy servant heareth‍ O pen
thou m ine ears.‖

[257]     This passage describes the underlying intention very clearly; the w ord
―com m unication‖ (com m uniquç) is actually a com m on expression in
m edium istic circles. The B iblical w ords contain an invocation or ―prayer,‖
that is, a w ish addressed to G od, a concentration of libido on the G od-
im age. The prayer refers to I Sam uel 3:1ff., w here Sam uel w as called three
tim es by G od during the night, but thought it w as Eli calling him , until Eli
told him  that it w as G od, and that if he w as called again, he should answ er:
―Speak, Lord, for thy servant heareth.‖ The dream er uses these w ords in
the opposite sense, in order to direct her w ishes, her libido, into the depths
of the unconscious.

[258]     W e know  that how ever m uch individuals differ from  one another in
the content of their conscious m inds, they becom e all the m ore alike w hen
regarded from  the standpoint of the unconscious. The psychotherapist
cannot fail to be im pressed w hen he realizes how  uniform  the unconscious
im ages are despite their surface richness. D ifferences only arise through
individuation‍ a fact w hich provides the psychological justification for an
essential portion of the philosophies of Schopenhauer, C arus, and von
H artm ann, w hose view s have as their psychic basis the obvious uniform ity
of the unconscious. The unconscious consists, am ong other things, of
rem nants of the undifferentiated archaic psyche, including its anim al
stages. The reactions and products of the anim al psyche have a uniform ity
and constancy of w hich w e seem  able to discover only sporadic traces in
m an. M an seem s to us far m ore individual than the anim als. This m ay
perhaps be a delusion, since w e have in us a convenient tendency to
discern differences m ainly in the things w hich interest us. Psychological
adaptation m akes this inevitable, for w ithout the m inute differentiation of
im pressions all adaptation w ould be im possible. So strong is this tendency
that w e have, in fact, the greatest difficulty in recognizing the com m on



connection betw een the things w e have to do w ith in everyday life. It is
m uch easier to recognize the connection in things that are rem ote from  us.
For instance, it is alm ost im possible for a European to distinguish at first
betw een the faces in a C hinese crow d, although the C hinese have just as
individual a physiognom y as w e Europeans; but w hat their faces have in
com m on is m uch m ore evident to the outsider than their individual
differences. If w e live am ong the C hinese, the im pression of uniform ity
gradually disappears, and in the end they too becom e individuals.
Individuality is one of those conditioned factors w hich are greatly
overrated on account of their practical im portance; it does not com e into
the category of those self-evident, universal truths upon w hich a science
m ust be founded. The individual content of consciousness is therefore the
m ost unfavourable object im aginable for psychology, precisely because it
has differentiated the universal to the point of unrecognizability. The
essence of conscious processes is adaptation, w hich takes place in a series
of particulars. The unconscious, on the other hand, is universal: it not only
binds individuals together into a nation or race, but unites them  w ith the
m en of the past and w ith their psychology. Thus, by reason of its supra-
individual universality,8 the unconscious is the prim e object of any real
psychology that claim s to be m ore than psychophysics.

[259]     M an as an individual is a very suspicious phenom enon w hose right to
exist could be questioned by the biologist, since from  that point of view  he
is significant only as a collective creature or as a particle in the m ass. The
cultural point of view  gives m an a m eaning apart from  the m ass, and this,
in the course of centuries, led to the developm ent of personality and the
cult of the hero. The efforts of rationalistic theology to preserve the
personal Jesus as the last and m ost precious rem nant of a divinity w hom
w e are no longer capable of im agining, are quite in keeping w ith this
tendency. In this respect the C atholic C hurch proved m ore adaptable, since
she m et the universal need for a visible hero by recognizing G od‒s vicar
upon earth. The concrete reality of religious figures assists the canalization
of libido into the equivalent sym bols, provided that the w orship of them
does not get stuck at the outw ard object. B ut even if it does, it at least
rem ains bound to the representative hum an figure and loses its original
prim itive form , even though it does not attain the desired sym bolic form .
This need for a visible reality has been secretly preserved in a certain
personalistic brand of Protestant theology w hich insists on the historical



Jesus. N ot that m en have ever loved the visible G od: they do not love him
for w hat he appears to be, a m ere m an, because if the pious w ant to love
hum anity they have only to turn to their neighbours or their enem ies. The
religious figure cannot be a m ere m an, for it has to represent w hat it
actually is, nam ely the totality of all those prim ordial im ages w hich
express the ―extraordinarily potent,‖ alw ays and everyw here. W hat w e
seek in visible hum an form  is not m an, but the superm an, the hero or god,
that quasi-hum an being w ho sym bolizes the ideas, form s, and forces w hich
grip and m ould the soul. These, so far as psychological experience is
concerned, are the archetypal contents of the (collective) unconscious, the
archaic heritage of hum anity, the legacy left behind by all differentiation
and developm ent and bestow ed upon all m en like sunlight and air. B ut in
loving this inheritance they love that w hich is com m on to all; they turn
back to the m other of hum anity, to the psyche, w hich w as before
consciousness existed, and in this w ay they m ake contact w ith the source
and regain som ething of that m ysterious and irresistible pow er w hich
com es from  the feeling of being part of the w hole. It is the problem  of
A ntaeus, w ho could only keep his giant strength through contact w ith
m other earth. This tem porary w ithdraw al into oneself seem s, w ithin certain
lim its, to have a favourable effect upon the psychic w ell-being of the
individual. A s one w ould expect, the tw o fundam ental m echanism s of the
psyche, extraversion and introversion, are also to a large extent the norm al
and appropriate w ays of reacting to com plexes‍ extraversion as a m eans
of escaping from  the com plex into reality, introversion as a m eans of
detaching oneself from  external reality through the com plex.

[260]     The story in I Sam uel 3:1ff. illustrates how  the libido can be directed
inw ards: the invocation expresses this introversion, and the explicit
expectation that G od w ill speak em pties the conscious m ind of activity and
transfers it to the divine being constellated by the invocation, w ho, from
the em pirical point of view , m ust be regarded as a prim ordial im age. It is a
fact of experience that all archetypal contents have a certain autonom y,
since they appear spontaneously and can often exercise an overw helm ing
com pulsion. There is, therefore, nothing intrinsically absurd about the
expectation that ―G od‖ w ill take over the activity and spontaneity of the
conscious m ind, for the prim ordial im ages are quite capable of doing
precisely this.



[261]     N ow  that w e have inform ed ourselves of the general purpose of the
prayer, w e are prepared to hear m ore about the visions of our dream er.
A fter the prayer, ―the head of a sphinx in an Egyptian setting‖ appeared,
only to disappear again im m ediately after. A t this point the dream er w as
disturbed, and w oke up for a m om ent. The vision recalls the fantasy of the
Egyptian statue m entioned in the beginning, w hose rigid gesture is entirely
in place here as a functional phenom enon, the light stages of hypnosis
being technically know n as ―engourdissem ent‖ (stiffening). The w ord
―sphinx‖ suggests ―enigm a,‖ an enigm atic creature w ho propounds riddles,
like the Sphinx of O edipus, and stands on the threshold of m an‒s fate as
though sym bolically announcing the inevitable. The Sphinx is a sem i-
theriom orphic representation of the m other-im ago, or rather of the Terrible
M other, w ho has left num erous traces in m ythology. I shall be told that
nothing except the w ord ―Sphinx‖ justifies our allusion to the Sphinx of
O edipus. B ut, in the absence of any context, an individual interpretation of
the vision is im possible. The ―Egyptian‖ fantasy hinted at in Part I (par.
52) is far too vague to be used here. Therefore, in order to understand the
vision at all, w e have to turn boldly to the ethnological m aterial, on the
assum ption that the unconscious coins its sym bols today in m uch the sam e
w ay as it did in the rem ote past. W ith regard to the Sphinx, I w ould rem ind
the reader of w hat I said in Part I (par. 24) about theriom orphic
representations of the libido. (C f. pl. IV a.) They are w ell know n to the
doctor from  the dream s and fantasies of his patients, w here instinct is often
represented as a bull, horse, dog, etc. O ne of m y patients, w ho had
questionable relations w ith w om en, and w ho began the treatm ent w ith the
fear that I w ould forbid him  his adventures, dream t that I had very skilfully
speared a strange anim al, half pig, half crocodile, to the w all. D ream s are
full of these theriom orphic representations of libido. H ybrids and
m onsters, like the one found here, are not at all infrequent. B ertschinger9
has given us a series of illustrations in w hich the low er (anim al) half in
particular is represented theriom orphically. The libido so represented is the
―anim al‖ instinct10 that has got repressed. In the above-m entioned case, one
asks oneself in som e bew ilderm ent w here the repression can lie in such a
m an, since he obviously lives out his instincts as m uch as possible. B ut w e
m ust rem em ber that sex is not the only instinct, nor can instinct be
identified outright w ith sex. It is therefore conceivable that m y patient w as
dam aging his instinct precisely through his m anifest lack of sexual



repression. H is fear of m y im posing som e m edical prohibition on him  is
reflected a little too faithfully in the dream  for the latter to be altogether
above suspicion. D ream s w hich repeat the real situation too em phatically,
or insist too plainly on som e anticipated reality, are m aking use of
conscious contents as a m eans of expression. H is dream  is really
expressing a projection: he projects the killing of the anim al on to the
doctor. That is the w ay it appears to him , because he does not know  that he
him self is injuring his instinct. The pointed instrum ent generally m eans the
needle of the intellect, w ith w hich insects are pinned dow n and classified.
H e has ―m odern‖ ideas about sex, and does not know  that he has an
unconscious fear of m y taking his pet theories aw ay from  him . This
possibility is rightly feared, for if it w ere not in him  he w ould hardly have
had this dream . Thus the theriom orphic sym bols alw ays refer to
unconscious m anifestations of libido.

[262]     There are tw o m ain reasons w hy these instinctual im pulses are
unconscious: the first is the general unconsciousness w hich w e all share to
a greater or less degree; the other is a secondary unconsciousness due to
the repression of incom patible contents. This is not a cause, but rather a
sym ptom , of a neurotic attitude w hich prefers to overlook unpleasant facts,
and unhesitatingly risks a w hole chain of pathological sym ptom s for the
sake of som e sm all advantage in the present.

[263]     R epression, as w e have seen, is not directed solely against sexuality,
but against the instincts in general, w hich are the vital foundations, the
law s governing all life. The regression caused by repressing the instincts
alw ays leads back to the psychic past, and consequently to the phase of
childhood w here the decisive factors appear to be, and som etim es actually
are, the parents. B ut the inborn instincts of the child play a distinct role
aside from  the parents, as can be seen from  the fact that the parents do not
exercise a uniform  influence on their children, w ho each react to them  in a
different w ay. They m ust, therefore, possess individual determ inants. Y et,
to the em pty consciousness of the child, it m ust seem  as if all the
determ ining influences cam e from  outside, because children cannot
distinguish their ow n instincts from  the influence and w ill of their parents.
This lack of discrim ination in the child m akes it possible for the anim als
w hich represent the instincts to appear at the sam e tim e as attributes of the
parents, and for the parents to appear in anim al form , the father as a bull,



the m other as a cow  (cf. pl. La), and so on.11

[264]     If the regression goes still further back, beyond the phase of childhood
to the preconscious, prenatal phase, then archetypal im ages appear, no
longer connected w ith the individual‒s m em ories, but belonging to the
stock of inherited possibilities of representation that are born anew  in
every individual. It is from  them  that there arise those im ages of ―divine‖
beings, part anim al, part hum an. The guise in w hich these figures appear
depends on the attitude of the conscious m ind: if it is negative tow ards the
unconscious, the anim als w ill be frightening; if positive, they appear as the
―helpful anim als‖ of fairytale and legend.12 It frequently happens that if the
attitude tow ards the parents is too affectionate and too dependent, it is
com pensated in dream s by frightening anim als, w ho represent the parents
just as m uch as the helpful anim als did. The Sphinx is a fear-anim al of this
kind and still show s clear traces of a m other derivative. In the O edipus
legend the Sphinx w as sent by H era, w ho hated Thebes on account of the
birth of B acchus. O edipus, thinking he had overcom e the Sphinx sent by
the m other-goddess m erely because he had solved her childishly sim ple
riddle, fell a victim  to m atriarchal incest and had to m arry Jocasta, his
m other, for the throne and the hand of the w idow ed queen belonged to him
w ho freed the land from  the plague of the Sphinx. This had all those tragic
consequences w hich could easily have been avoided if only O edipus had
been sufficiently intim idated by the frightening appearance of the
―terrible‖ or ―devouring‖ M other w hom  the Sphinx personified. (C f. pls.
X V I, X LV III.) H e w as far indeed from  the philosophical w onderm ent of
Faust: ―The M others, the M others, it has a w ondrous sound!‖ Little did he
know  that the riddle of the Sphinx can never be solved m erely by the w it
of m an.

[265]     The genealogy of the Sphinx has m anifold connections w ith the
problem  touched upon here: she w as a daughter of Echidna, a m onster w ith
the top half of a beautiful m aiden, and a hideous serpent below . This
double being corresponds to the m other-im ago: above, the lovely and
attractive hum an half; below , the horrible anim al half, changed into a fear-
anim al by the incest prohibition.13 Echidna w as born of the A ll-M other,
M other Earth, G aia, w ho conceived her w ith Tartarus, the personification
of the underw orld. Echidna herself w as the m other of all terrors, of the
C him era, Scylla, the G orgon (pl. X IV b), of frightful C erberus, of the



N em ean lion, and of the eagle that devoured the liver of Prom etheus. She
also gave birth to a num ber of dragons. O ne of her sons w as O rthrus, the
dog of the m onster G eryon, w ho w as slain by H eracles. W ith this dog, her
ow n son, Echidna incestuously begat the Sphinx. This should be sufficient
to characterize the com plex w hose sym bol is the Sphinx. It is evident that
a factor of such m agnitude cannot be disposed of by solving a childish
riddle. The riddle w as, in fact, the trap w hich the Sphinx laid for the
unw ary w anderer. O verestim ating his intellect in a typically m asculine
w ay, O edipus w alked right into it, and all unknow ingly com m itted the
crim e of incest. The riddle of the Sphinx w as herself‍ the terrible m other-
im ago, w hich O edipus w ould not take as a w arning.

[266]     If, in spite of the lack of subjective m aterial, w e m ay venture an
inference concerning the sphinx sym bol in the case of M iss M iller, w e m ay
perhaps say that its m eaning for her is approxim ately the sam e as it w as for
O edipus, even though O edipus w as a m an. W e w ould alm ost expect a
m asculine sphinx, and as a m atter of fact there are m asculine as w ell as
fem inine sphinxes in Egypt. This m ay have been know n to M iss M iller.
(The Sphinx of Thebes w as undoubtedly fem inine.) If our expectations are
correct, it w ould have to be a m asculine m onster, because the danger for a
w om an com es not from  the m other, but from  the father. W e shall leave this
question undecided for the m om ent, and turn back to the facts. A fter M iss
M iller had concentrated her thoughts again, the vision continued as
follow s:

Suddenly, the apparition of an A ztec, com plete in every detail: hand open, w ith large fingers,
head in profile, arm oured, w ith a head-dress resem bling the plum ed crests of the A m erican
Indians, etc. The w hole is som ew hat suggestive of the carvings on M exican m onum ents.

[267]     O ur conjecture that a m asculine figure w as hidden in the Sphinx is
now  confirm ed. The A ztec is a prim itive Indian, or rather a prim itive
A m erican. O n the personal level he represents the prim itive side of the
father, since M iss M iller w as an A m erican. I have frequently observed in
the analysis of A m ericans that the inferior side of the personality, the
―shadow ,‖14 is represented by a N egro or an Indian, w hereas in the dream
of a European it w ould be represented by a som ew hat shady individual of
his ow n kind. These representatives of the so-called ―low er races‖ stand
for the inferior personality com ponent of the m an. B ut M iss M iller is a
w om an. Therefore her shadow  w ould have to be a fem inine figure. B ut



w hat w e have here is a m asculine figure w hich, in view  of the role it plays
in the M iller fantasies, m ust be regarded as a personification of the
m asculine com ponent of the w om an‒s personality. (C f. pl. X V II.) In m y
later w ritings I have called this personification the ―anim us.‖15

[268]     The details of this vision are w orth going into, because there are
several things to be noticed. The head-dress of eagle‒s feathers has a
m agical significance. The Indian takes on som ething of the sun-like nature
of this bird w hen he adorns him self w ith its feathers, just as he assim ilates
the courage and strength of his enem y w hen he eats the latter‒s heart or
takes his scalp. A t the sam e tim e the feather crest is a crow n w hich is
equivalent to the rays of the sun. (Pl. X X Ib.) The im portance of the sun
identification w as m ade clear in Part I. Further proof of this is furnished
not only by innum erable ancient custom s, but by equally ancient religious
figures of speech, as in the W isdom  of Solom on 5: 16: ―Therefore shall
they receive “  a beautiful crow n from  the Lord‒s hand.‖ There are
countless other passages of this kind in the B ible. A  hym n by J. L. K .
A llendorf says of the soul:

The soul is freed from  all care and pain
A nd in dying it has com e
To the crow n of joy; she stands as bride and queen
In the glitter of eternal splendour,
A t the side of the great king.

It [the soul] sees a clear countenance [sun]:
H is [the sun‒s] joyful loving nature
N ow  restores it through and through:
It is a light in his light.
N ow  the child can see the father.
H e feels the gentle em otion of love.
N ow  he can understand the w ord of Jesus.
H e him self, the father, has loved you.
A n unfathom able sea of benefits,
A n abyss of eternal w aves of blessing
Is disclosed to the enlightened spirit:
H e beholds the countenance of G od,
A nd know s w hat signifies the inheritor
O f G od in light and the co-heir of C hrist.
The feeble body rests on the earth:
It sleeps until Jesus aw akens it.
Then w ill the dust becom e the sun,
W hich now  is covered by the dark cavern:



Then shall w e com e together
W ith all the pious, w ho know s how  soon,
A nd w ill be for eternity w ith the Lord.16

[269]     A nother hym n, by Laurentius Laurentii (1660‌1722), says:
To the bride, because she conquers,
N ow  is given the eternal crow n.17

[270]     In a hym n by G . W . Sacer (1635‌99) w e find the passage:
A dorn m y coffin w ith garlands
Just as a conqueror is adorned,
From  those springs of heaven,
M y soul has attained
The eternally green crow n:
The true glory of victory,
C om ing from  the son of G od
W ho has so cared for m e.18

[271]     Special im portance seem s to attach to the hand, w hich is described as
―open,‖ w ith ―large‖ fingers. It is rather odd that the accent should fall on
the hand, as one w ould rather have expected a description of the face and
its expression. It is w ell know n that the gesture of the hand is significant;
unfortunately, further details are lacking here. N evertheless, w e m ight
m ention a parallel fantasy w hich also concerns the hand: a patient in a
hypnagogic condition saw  his m other painted on a w all, like a m ural in a
B yzantine church. She held one hand up, w ide open, w ith splayed fingers.
The fingers w ere very large, sw ollen at the ends into knobs, each
surrounded by a sm all halo. The im m ediate association w ith this im age
w as the fingers of a frog w ith suckers at the ends; then the resem blance to
a phallus. The antiquated setting of the m other-im age is also im portant.
Presum ably the hand in this fantasy had a sperm atic and creative
significance. This interpretation is borne out by other fantasies of the sam e
patient: he saw  w hat looked like a skyrocket going up from  his m other‒s
hand, w hich on closer inspection proved to be a shining bird w ith golden
w ings‍ a golden pheasant, it then occurred to him . W e have seen in the
last chapter that the hand actually has a phallic m eaning, and that it plays a
corresponding role in the production of fire. Fire is bored w ith the hand;
therefore fire com es from  the hand; and A gni, fire, w as w orshipped as a
golden-w inged bird.19

[272]     M iss M iller says of the A ztec: ―In m y childhood I w as particularly



interested in A ztec rem ains and in the history of Peru and the Incas.‖
U nfortunately, she tells us nothing m ore in this connection. W e can,
how ever, conclude from  the sudden appearance of the A ztec that the
unconscious w as w illing to let itself be im pressed by her reading,
presum ably because this m aterial had a natural affinity w ith her
unconscious contents or w as able to give them  satisfactory expression. Just
as w e surm ised an aspect of the m other in the Sphinx, so the A ztec is
probably an aspect of the father. The m other‒s influence is m ainly on the
Eros of her son, therefore it w as only logical that O edipus should end up
by m arrying his m other. B ut the father exerts his influence on the m ind or
spirit of his daughter‍ on her ―Logos.‖ This he does by increasing her
intellectuality, often to a pathological degree w hich in m y later w ritings I
have described as ―anim us possession.‖ These spiritual influences played a
not unim portant part in the personal history of our author and, as I pointed
out in the Forew ord to the second edition of this volum e, finally led to
insanity. A lthough the A ztec is a m asculine figure and thus clearly betrays
the influence of the father, it w as the fem inine Sphinx that cam e first. In an
A m erican girl this m ight conceivably point to the preponderance of the
fem inine elem ent. M other com plexes are extrem ely com m on in A m erica
and often very pronounced, probably because of the strong m aternal
influence in the hom e and the social position of w om en generally. The fact
that m ore than half the capital in A m erica is in w om en‒s hands gives one
som ething to think about. A s a result of this conditioning m any A m erican
w om en develop their m asculine side, w hich is then com pensated in the
unconscious by an exquisitely fem inine instinct, aptly sym bolized by a
Sphinx.

[273]     The figure of the A ztec appears w ith all its ―heroic‖ qualities: it
represents the m asculine ideal for the prim itive, fem ale side of our author.
W e have already m et this ideal in the Italian naval officer, w ho ―so softly
and silently vanished aw ay.‖ Though, in certain respects, he cam e up to the
unconscious ideal that floated before M iss M iller, he w as not able to
com pete w ith this rival because he lacked the m ysterious charm  of the
―dem on lover,‖ of the angel w ho takes a tender interest in the daughters of
m en, as angels som etim es seem  inclined to do. (H ence the rule that w om en
m ust cover up their hair in church, w here the angels hover near!) W e now
understand w hat it w as that turned against the naval officer: it w as M iss
M iller‒s spirituality, w hich, personified as the A ztec, w as far too exalted



for her ever to find a lover am ong m ortal m en. H ow ever reasonable and
unexacting the conscious attitude m ay be in such a case, it w ill not have
the slightest effect on the patient‒s unconscious expectations. Even after
the greatest difficulties and resistances have been overcom e, and a so-
called norm al m arriage is m ade, she w ill only discover later on w hat the
unconscious w ants, and this w ill assert itself either as a change of life style
or as a neurosis or even a psychosis.

[274]     A fter this vision M iss M iller felt that a nam e w as form ing itself in her
―bit by bit,‖ a nam e that seem ed to belong to this A ztec, w ho w as the ―son
of an Inca of Peru.‖ The nam e w as ―C hi-w an-to-pel.‖20 The author says that
it w as som ehow  connected w ith her rem iniscences. The act of nam ing is,
like baptism , extrem ely im portant as regards the creation of personality,
for a m agical pow er has been attributed to the nam e since tim e
im m em orial. To know  the secret nam e of a person is to have pow er over
him . A  w ell-know n exam ple of this is the tale of R um pelstiltskin. In an
Egyptian m yth, Isis perm anently robs the sun-god R a of his pow er by
com pelling him  to tell her his real nam e. Therefore, to give a nam e m eans
to give pow er, to invest w ith a definite personality or soul.21 H ere the
author rem arked that the nam e rem inded her very m uch of ―Popocatepetl,‖
w hich as w e all know  belongs to the unforgettable m em ories of our
school-days and, m uch to the indignation of patients under analysis,
occasionally turns up in a dream  or association. A lthough one m ight
hesitate to regard this schoolboy joke as of psychological im portance, one
m ust nevertheless inquire into the reasons for its existence. O ne m ust also
ask: W hy is it alw ays Popocatepetl and not the neighbouring Ixtaccihuatl,
or the even higher and m ore beautiful O rizaba? The latter is a nicer nam e
and is far easier to pronounce. Popocatepetl, how ever, is im pressive
precisely because of its onom atopoeic nam e. In English the onom atopoeia
that com es to m ind is pop or pop-gun; in G erm an and French, the w ords
H inter-pom m ern, Pum pernickel, Bom be, petarde (le pet = flatus). The
G erm an w ord Popo, ‐posterior,‒ does not exist in English,22 but on the
other hand to break w ind is som etim es called to pop or to poop, and the act
of defecation is com m only know n as to poop or to poo-poo in childish
speech. A  jocular nam e for the posterior is bum . (Poop also m eans the rear
end of a ship.) In French, pouf! is onom atopoeic; pouffer, ‐explode,‒ la
poupe, ‐poop of a ship,‒ le poupard, ‐baby in arm s,‒ la poupçe, ‐doll.‒
Poupon is a pet nam e for a chubby-cheeked child. In D utch, pop is ‐doll‒;



in Latin, puppis m eans poop of a ship, though Plautus uses it jokingly for
the backside of the body; pupus, ‐child,‒ pupula, ‐girl, little doll.‒ The
G reek νμννΊγφ  denotes a sm acking, snapping, or blow ing noise. It is used
of kissing, but also (in Theocritus) of the subsidiary noises connected w ith
flute-playing.

[275]     O ne of m y patients, in his boyhood, alw ays associated the act of
defecation w ith the fantasy that his posterior w as a volcano in full
eruption, w ith violent explosions of gas and gushings forth of lava. The
w ords for the elem ental occurrences of nature are not, as a rule, very
poetical: one thinks of a beautiful phenom enon like the m eteor, w hich in
G erm an is called ―Sternschnuppe‖ (sm ouldering w ick of a star, w hich is
―snuffed‖ out). C ertain South A m erican Indians call it ―piss of the stars.‖
The V oile de la V ierge w aterfall in the V alais, fam ous for its beauty, has
only recently been called by this poetic nam e. Form erly it w as know n as
the Pissevache. O ne takes the nam e from  the nearest source.

[276]     It seem s very puzzling at first w hy the figure of C hiw antopel, w hom
M iss M iller aw aited w ith positively m ystical expectation and w hom  she
herself com pared, in a note, to a m edium istic control, should get into such
a disreputable neighbourhood that his very essence‍ his nam e‍ appears to
be bound up w ith those out-of-the-w ay regions of the body. In order to
understand this, w e have to realize that w hen som ething is produced from
the unconscious, the first thing to com e up is the infantile m aterial that has
long been lost to m em ory. W e have, therefore, to adopt the point of view
of that tim e, w hen this m aterial w as still on the surface. So if a m uch
venerated object is related by the unconscious to the anal region, w e have
to conclude that this is a w ay of expressing respect and attention, such as
the child feels for these forbidden functions. N aturally traces of this
infantile interest still linger on in the adult. The only question is w hether
this interest corresponds to the psychology of the child. B efore w e attem pt
to answ er this question, it m ust be said at once that the anal region is very
closely connected w ith veneration. A n O riental fairy-tale relates that the
C rusaders used to anoint them selves w ith the excrem ent of the Pope in
order to m ake them selves m ore form idable. O ne of m y patients, w ho had a
special veneration for her father, had a fantasy in w hich she saw  her father
sitting on a com m ode in a dignified m anner, w hile people filed past
greeting him  effusively. W e m ight also m ention the intim ate connection



betw een excrem ent and gold:23 the low est value allies itself to the highest.
The alchem ists sought their prim a m ateria in excrem ent, one of the arcane
substances from  w hich it w as hoped that the m ystic figure of the filius
philosophorum  w ould em erge (―in stercore invenitur‖). A  very religiously
brought-up young patient once dream t that she saw  the C rucifix form ed of
excrem ent on the bottom  of a blue-flow ered cham ber-pot. The contrast is
so enorm ous that one can only assum e that the valuations of childhood are
totally different from  ours. A nd so, indeed, they are. C hildren bring to the
act of defecation and its products an interest24 such as is later evinced only
by the hypochondriac. W e can only begin to understand this interest w hen
w e realize that the young child connects defecation w ith a theory of
propagation. This puts a som ew hat different com plexion on the m atter.
The child thinks: that is how  things are produced, how  they ―com e out.‖

[277]     The sam e child on w hom  I reported in m y ―Psychic C onflicts in a
C hild‖ and w ho had a w ell-developed anal birth theory, like Freud‒s
―Little H ans,‖25 later contracted the habit of sitting for hours on the toilet.
O n one occasion her father, grow ing im patient, w ent to the toilet and
called: ―C om e out at once! W hatever are you doing?‖ W hereupon the
answ er cam e from  w ithin: ―I‒m  doing a little cart and tw o ponies!‖ So the
child w as ―m aking‖ a little cart and tw o ponies, things she particularly
w anted at that m om ent. In this w ay one can m ake w hatever one w ishes.
The child w ishes passionately for a doll or, at heart, for a real baby‍ that
is, she is practising for her future biological task; and in exactly the sam e
w ay that things in general are produced, she m akes the ―doll‖26 that stands
for the baby and all her other w ishes. From  a patient I got a parallel fantasy
dating from  her childhood: in the toilet there w as a crack in the w all, and
she used to im agine that a fairy w ould com e out of this crack and give her
everything she w ished for. The toilet is w ell know n as the place of dream s
w here m uch is created that w ould later be considered unw orthy of this
place of origin. Lom broso recounts a pathological fantasy of tw o insane
artists, w hich is relevant here:

Each of them  thought he w as G od A lm ighty and the ruler of the universe. They created or
produced the w orld by m aking it com e forth from  the rectum , like a bird‒s egg from  the oviduct
(or cloaca). O ne of these artists w as gifted w ith real artistic sense. H e painted a picture of him self
in the act of creation: the w orld cam e forth from  his anus, his m em ber w as in full erection, he
w as naked, surrounded by w om en and by all the insignia of his pow er.27

[278]     It w as only after I realized these connections that an observation I



m ade m any years ago, w hich kept on bothering m e because I had never
rightly understood it, finally becam e clear to m e. The patient w as an
educated w om an w ho w as separated from  her husband and child under
tragic circum stances and taken to an asylum . She exhibited a typical
apathy and slovenliness w hich w ere considered due to ―affective
deterioration.‖ A s I rather doubted this deterioration and w as inclined to
regard it m ore as a secondary phenom enon, I took great pains to find out
how  I could get at the blocked source of affect. Finally, after m ore than
three hours‒ hard w ork, I hit upon a train of thought that suddenly
produced a violent outburst of affect in the patient. C om plete affective
rapport w as instantly established. This happened in the m orning, and w hen
I returned at the appointed tim e in the evening to see her in the w ard, she
had sm eared herself w ith excrem ent from  head to foot for m y reception,
and cried out laughingly: ―H ow  do you like m e now ?‖ She had never done
this before; it w as obviously a gesture intended for m y benefit. The
im pression it m ade on m e w as so pow erful that for years afterw ards I w as
convinced of the affective deterioration of such cases. In reality this
cerem ony of w elcom e w as a drastic attem pt to w ard off the transference‍
in so far as the patient acted as an adult. R ut in so far as she acted on the
level of regressive infantilism , the cerem ony denoted an outburst of
positive feeling. H ence the equivocal ―D o you like m e now ?‖

[279]     The birth of C hiw antopel from  Popocatepetl therefore m eans: ―I
m ake, produce, invent him  out of m yself.‖ It is the creation or birth of m an
by the infantile route. The first m en w ere m ade from  earth or clay. The
Latin lutum , w hich really m eans ‐m ud,‒ also had the m etaphorical m eaning
of ‐filth.‒ Plautus even uses it as a term  of abuse, som ething like ―Y ou
scum !‖ The idea of anal birth recalls the m otif of throw ing som ething
behind one. A  w ell-know n exam ple of this is the story of D eucalion and
Pyrrha, the sole survivors of the Flood, w ho w ere told by the oracle to
throw  behind them  the bones of the G reat M other. They thereupon threw
stones behind them , from  w hich m ankind sprang. There is a sim ilar legend
that the D actyls sprang from  the dust w hich the nym ph A nchiale threw
behind her. In this connection one thinks of the hum orous significance that
attaches to anal products: in popular hum our excrem ent is often regarded
as a m onum ent or souvenir (w hich in the case of crim inals plays an
im portant part in the form  of the grum us m erdae). Everyone know s the
joke about the m an w ho w andered through labyrinthine passages looking



for a hidden treasure, and w ho, after shedding all his clothing, deposited an
excrem entum  as a last sign-post for the journey back. In the distant past no
doubt such a sign possessed as great a significance as the droppings of
anim als to indicate a m an‒s w hereabouts or the direction taken. Stone
m onum ents w ill later have replaced this m ore perishable m em orial.

[280]     A s a parallel to C hiw antopel‒s em ergence into consciousness, M iss
M iller m entions another instance of a nam e suddenly obtruding itself on
her m ind: ―A -ha-m a-ra-m a,‖ w hich, she felt, had som ething A ssyrian
about it. A s a possible source there cam e into her m ind the w ords:
―A surabam a (w ho m ade cuneiform  bricks).‖ This fact w as unknow n to m e.
W e know  that A ssurbanipal left behind him  the cuneiform  library
excavated at K uyunjik, and it m ay be that ―A surabam a‖ has som ething to
do w ith ―A ssurbanipal.‖ W e m ust also consider the nam e ―A holibam ah,‖
w hich w e m et in Part I. The w ord ―A ham a-ram a‖ likew ise has associations
w ith A nah and A holibam ah, those daughters of C ain w ith the sinful
passion for the sons of G od. This possibility points to C hiw antopel as the
longed-for son of G od. W as B yron thinking, perhaps, of the tw o w horish
sisters A holah and A holibah (Ezek. 23)? A holibam ah w as the nam e of one
of Esau‒s w ives (G en. 36:2 and 14), and another w ife w as called A dah. D r.
R iw kah Schârf has draw n m y attention to a dissertation by G eorg M ayn
(1887) on B yron‒s ―H eaven and Earth,‖ in w hich the author points out that
A nah w as probably A dah in the original draft, but that B yron altered it to
A nah because A dah had already occurred in his dram a ―C ain.‖ So far as
the m eaning of the w ords is concerned, A holibam ah is rem iniscent of
A holah and A holibah: A holah m eans ―(she has) her (ow n) tabernacle,‖ i.e.,
her ow n tem ple, and A holibah m eans ―m y tabernacle is in her,‖ i.e., in
Jerusalem , just as A holah is the nam e of Sam aria (Ezek. 23:4). In G en.
36:41 A holibam ah is also the nam e of one of the ―dukes of Edom .‖ The
C anaanites w orshipped on hilh‍ bam oth‍ and a synonym  for hill is
ram ah. W hether M iss M iller‒s neologism  ―A ham aram a‖ can legitim ately
be connected w ith this is open to question.

[281]     M iss M iller rem arks that besides the nam e ―A surabam a‖ she also
thought of ―A hasuerus.‖ This association points to a very different aspect
of the problem  of the unconscious personality. W hile the previous m aterial
told us som ething about the infantile theory of hum an birth, this
association gives us a glim pse into the dynam ics of the unconscious



creation of personality. A hasuerus is the W andering Jew , w hose m ain
characteristic w as that he had to w ander restlessly over the earth till the
end of the w orld. The fact that this particular nam e occurred to the author
justifies us in follow ing his trail.

[282]     The legend of A hasuerus, w hose first literary traces are to be found in
the thirteenth century, appears to be of O ccidental origin. The figure of the
Eternal Jew  has undergone even m ore literary elaboration than that of
Faust, practically all of it dating from  the last century. If the figure w ere
not called A hasuerus, it w ould still exist under another nam e, perhaps as
the C om te de Saint-G erm ain, the m ysterious R osicrucian, w hose
im m ortality is assured and w hose present w hereabouts are supposed to be
know n.28 A lthough the stories about A hasuerus cannot be traced beyond
the thirteenth century, the oral tradition m ay go m uch further back, and it
is possible that a link w ith the O rient once existed. There the parallel
figure is K hidr or El-K hadr, the ―eternally youthful C hidher‖ celebrated in
song by Friedrich R úckert. The legend is purely Islam ic.29 The strange
thing is, how ever, that K hidr is not only regarded as a saint, but in Sufic
circles even has the status of a deity. In view  of the strict m onotheism  of
Islam , one is inclined to think of him  as a pre-Islam ic, A rabian deity w ho,
though not officially recognized by the new  religion, w as tolerated for
reasons of expediency. B ut there is nothing to prove that. The first traces
of K hidr are to be found in the com m entaries on the K oran by al-B ukhari
(d. 870) and al-Tabari (d. 923), and especially in the com m entary on a
notew orthy passage in the 18th Sura. This is entitled ―The C ave,‖ after the
cave of the seven sleepers w ho, according to legend, slept in it for 309
years, thus escaping the persecution, and w oke up in a new  age. It is
interesting to see how  the K oran, after lengthy m oral reflections in the
course of this sam e sura, com es to the follow ing passage, w hich is
especially im portant as regards the origin of the K hidr m yth. I quote the
K oran literally:30

A nd M oses said to his servant (Joshua the son of N un): ―I w ill not cease to w ander until I have
reached the place w here the tw o seas m eet, even though I journey for eighty years.‖ B ut w hen
they had reached the place w here the tw o seas m eet, they forgot their fish (w hich they had
brought w ith them  for food), and it took its w ay through a canal to the sea. A nd w hen they had
gone past this place, M oses said to his servant: ―B ring us our breakfast, for w e are w eary from
our journey.‖ B ut his servant answ ered: ―See w hat has befallen m e! W hen w e w ere encam ped
there by the rock, I forgot the fish. O nly Satan can have caused m e to forget the fish and put it
out of m y m ind, and in w ondrous w ise it took its w ay to the sea.‖ Then M oses said: ―That is the



place w e seek.‖ A nd they w ent back the w ay they had com e. A nd they found one of O ur
servants, w hom  W e31 had endow ed w ith O ur grace and w isdom . M oses said to him : ―Shall I
follow  you, that you m ay teach m e for m y guidance som e of the w isdom  you have learnt?‖ B ut
he answ ered: ―Y ou w ill not be able to endure m e, for how  should you have patience to bear w ith
things you cannot com prehend?‖

[283]     M oses now  accom panies the m ysterious servant of G od, w ho does
divers things w hich M oses cannot com prehend; finally the U nknow n takes
leave of him  and speaks as follow s:

The Jew s w ill ask you about D hulqarnein.32 Say: I w ill tell you a story of him . W e established his
kingdom  on earth and gave him  the m eans of fulfilling all his w ishes. H e took his w ay until he
cam e to the place w here the sun sets, and it seem ed to him  as if it set in a black m uddy spring.“

[284]     N ow  follow s a m oral reflection, then the story continues:
Then he took his w ay further, until he cam e to the place w here the sun rises.“

[285]     If w e w ish to know  w ho the unknow n servant of G od is, this passage
tells us that he is D hulqarnein, A lexander; he goes to the place of setting
and the place of rising, like the sun. The com m entators explain that the
unknow n servant of G od is K hidr, ―the V erdant O ne, the tireless w anderer,
the teacher and counsellor of pious m en, w ise in divine know ledge, the
im m ortal.‖33 O n the authority of al-Tabari, K hidr is connected w ith
D hulqarnein: K hidr, follow ing the arm ies of A lexander, reached the
―stream  of life,‖ and they both unw ittingly drank of it, and so becam e
im m ortal. M oreover, K hidr is identified by the old com m entators w ith
Elias (Elijah), w ho also did not die, but ascended to heaven in a fiery
chariot, a feature he shares w ith H elios.34 It has been conjectured that
A hasuerus ow es his existence to an obscure passage in the B ible. This
passage occurs in M atthew  16:28. First com es the scene w here C hrist
appoints Peter as the rock of his C hurch and nam es him  the holder of his
pow er; then follow s the prophecy of his death, ending w ith the w ords:

V erily I say unto you, There be som e standing here, w hich shall not taste of death, till they see
the Son of M an com ing in his kingdom .

[286]     This is follow ed im m ediately by the Transfiguration:
A nd (he) w as transfigured before them : and his face did shine as the sun, and his raim ent w as

w hite as the light.
A nd, behold, there appeared unto them  M oses and Elias talking w ith him .
Then answ ered Peter, and said unto Jesus, Lord, it is good for us to be here: if thou w ilt, let us

m ake here three tabernacles; one for thee, and one for M oses, and one for Elias.

[287]     From  these passages it is clear that C hrist is som ehow  equated w ith



Elias w ithout being identical w ith him ,35 although the people regarded him
as Elias. The ascension, how ever, form s a parallel betw een Elias and
C hrist. C hrist‒s prophecy show s that there are one or tw o im m ortals
besides him self w ho shall not die until the Second C om ing. A ccording to
John 21:21ff., John him self w as considered to be one of these im m ortals,
and in legend he is in fact not dead, but m erely sleeping in the earth until
the Second C om ing, and his breath causes the dust to sw irl around his
grave.36

[288]     A nother legend37 says that D hulqarnein brought his ―friend‖ K hidr to
the source of life, that he m ight drink of im m ortality.38 A lexander him self
bathed in the stream  of life and perform ed the ritual ablutions. In the
A rabian legend K hidr is the com panion, or else he is accom panied (either
by D hulqarnein or by Elias, being ―like unto‖ them  or identical w ith
them ).39 There are, therefore, tw o figures w ho resem ble one another but are
nevertheless distinct. The analogous situation in C hristianity is the scene
by the Jordan, w here John leads C hrist to the source of life. C hrist, as the
baptized, is here the subordinate, w hile John plays the superior role, as in
the case of D hulqarnein and K hidr, or K hidr and M oses, and K hidr and
Elias. V ollers com pares K hidr and Elias on the one hand w ith G ilgam esh
and his prim itive brother Eabani or Enkidu, and on the other hand w ith the
D ioscuri, one of w hom  w as m ortal and the other im m ortal. This relation
applies equally to Jesus and John the B aptist,40 and Jesus and Peter. The
last-nam ed parallel can be explained only by com parison w ith the M ithraic
m ysteries, w hose esoteric content is revealed to us in part by the surviving
m onum ents. O n the m arble relief at K lagenfurt,41 M ithras is show n
crow ning H elios w ith a crow n of rays, as he kneels before him  or floats up
to him  from  below . O n the O sterburken m onum ent, M ithras has in his
right hand the shoulder of the m ystic bull and holds it above the head of
H elios, w ho stands bow ed before him ; his left hand rests on his sw ord hilt;
a crow n lies betw een them  on the ground. C um ont42 rem arks that this scene
probably represents the divine prototype of initiation into the degree of
M iles, w hen a sw ord and crow n w ere conferred on the neophyte. H elios is
therefore appointed the M iles of M ithras. In general, M ithras seem s to act
in the capacity of patron to H elios. This recalls the bold attitude of
H eracles tow ards the sun: on his w ay to fight the m onster G eryon the sun
burned too fiercely, so H eracles w rathfully threatened him  w ith his
invincible arrow s. H elios w as com pelled to yield, and thereupon lent the



hero the sun-ship w hich he used for crossing the sea. Thus H eracles cam e
to Erythia, to the sun-cattle of G eryon.43

[289]     O n the K lagenfurt m onum ent, M ithras is also show n shaking H elios
by the hand, either in farew ell or in agreem ent. (P1. X X IV a.) In another
scene he m ounts the chariot of H elios for the ascension or sea-journey.44
C um ont is of the opinion that M ithras perform s a kind of cerem onial
investiture: he consecrates the divine pow er of H elios by crow ning him
w ith his ow n hands.45 This relationship corresponds to that betw een C hrist
and Peter. Peter‒s attribute, the cock, gives him  a solar character. A fter
C hrist‒s ascension he becom es the visible representative of G od; therefore
he suffers the sam e death‍ crucifixion‍ as his m aster, replaces the chief
deity of the R om an im perium , the Sol invictus, and becom es the head of
the C hurch M ilitant and Trium phant. In the M alchus scene he already
appears as the M iles of C hrist, the holder of the sw ord. H is successors all
w ear the triple crow n. B ut the crow n is a solar attribute, hence the Pope is
a sym bolical ―solis invicti com es‖ like the R om an C aesars. The setting sun
appoints a successor w hom  he invests w ith his solar pow er. D hulqarnein
gives K hidr eternal life, K hidr im parts his w isdom  to M oses; there is even
a legend that M oses‒ forgetful servant Joshua unw ittingly drank from  the
fountain of life, w hereupon he becam e im m ortal and, as a punishm ent, w as
placed in a boat by K hidr and M oses and cast out to sea‍ another fragm ent
of a sun-m yth, the m otif of the ―sea-journey.‖46

[290]     The sym bol for that portion of the zodiac in w hich the sun re-enters
the yearly cycle at the tim e of the w inter solstice is C apricorn, originally
know n as the ―G oat-Fish‖ (aëΰñτβξφ s, ‐goat-horned‒): the sun m ounts like
a goat to the tops of the highest m ountains, and then plunges into the
depths of the sea like a fish. The fish in dream s occasionally signifies the
unborn child,47 because the child before its birth lives in the w ater like a
fish; sim ilarly, w hen the sun sinks into the sea, it becom es child and fish at
once. The fish is therefore a sym bol of renew al and rebirth.

[291]     The journey of M oses w ith his servant Joshua is a life-journey (it
lasted eighty years). They grow  old together and lose the life-force, i.e., the
fish, w hich ―in w ondrous w ise took its w ay to the sea‖ (setting of the sun).
W hen the tw o notice their loss, they discover at the place w here the source
of life is found (w here the dead fish revived and sprang into the sea) K hidr
w rapped in his m antle,48 sitting on the ground. In another version he w as



sitting on an island in the m idst of the sea, ―in the w ettest place on earth,‖
w hich m eans that he had just been born from  the m aternal depths. W here
the fish vanished K hidr, the V erdant O ne, w as born as a ―son of the w atery
deep,‖ his head veiled, proclaim ing divine w isdom , like the B abylonian
O annes-Ea (cf. fig. 18), w ho w as represented in fish form  and daily cam e
out of the sea as a fish to teach the people w isdom .49

Fig. 18. Priest w ith a fish-m ask, representing O annes Relief, N im rud
[292]     O annes‒ nam e w as brought into connection w ith John‒s. W ith the

rising of the reborn sun the fish that dw elt in darkness, surrounded by all
the terrors of night and death,50 becom es the shining, fiery day-star. This
gives the w ords of John the B aptist a special significance (M atthew  3:11):

I indeed baptize you w ith w ater unto repentance; but he that com eth after m e is m ightier than I



“  he shall baptize you w ith the H oly G host, and w ith fire.

[293]     Follow ing V ollers, w e m ay com pare K hidr and Elias (or M oses and
his servant Joshua) w ith G ilgam esh and his brother Eabani (Enkidu).
G ilgam esh w anders through the w orld, driven by fear and longing, to find
im m ortality. (Pl. X IX .) H is journey takes him  across the sea to the w ise
U tnapishtim  (N oah), w ho know s how  to cross the w aters of death. There
G ilgam esh has to dive dow n to the bottom  of the sea for the m agical herb
that is to lead him  back to the land of m en. O n the return journey he is
accom panied by an im m ortal m ariner, w ho, banished by the curse of
U tnapishtim , has been forbidden to return to the land of the blessed. B ut
w hen G ilgam esh arrives hom e, a serpent steals the m agic herb from  him
(i.e., the fish slips back into the sea). B ecause of the loss of the m agic herb,
G ilgam esh‒s journey has been in vain; instead he com es back in the
com pany of an im m ortal, w hose fate w e cannot learn from  the fragm ents
of the epic. Jensen51 believes that this banished im m ortal is the prototype of
A hasuerus.

[294]     O nce again w e m eet the m otif of the D ioscuri: m ortal and im m ortal,
the setting and rising sun. The M ithraic bull-sacrifice is often represented
as flanked by the tw o dadophors, C autes and C autopates, one w ith a raised
and the other w ith a low ered torch. (C f. pl. X X b.) They form  a pair of
brothers w hose characters are revealed by the sym bolic position of the
torches. C um ont not unjustly connects them  w ith the sepulchral Erotes,
w ho as genies w ith inverted torches have a traditional m eaning. O ne w ould
stand for death, the other for life. There are certain points of resem blance
betw een the M ithraic sacrifice (w here the bull in the centre is flanked on
either side by dadophors) and the C hristian sacrifice of the lam b (or ram ).
The C rucified is traditionally flanked by tw o thieves, one of w hom  ascends
to paradise w hile the other descends to hell.52 The Sem itic gods w ere often
flanked by tw o paredroi; for instance, the B aal of Edessa w as
accom panied by A ziz and M onim os (B aal being astrologically interpreted
as the sun, and A ziz and M onim os as M ars and M ercury). A ccording to the
B abylonian view , the gods are grouped into triads. Thus the tw o thieves
som ehow  go together w ith C hrist. The tw o dadophors are, as C um ont has
show n, offshoots53 from  the m ain figure of M ithras, w ho w as supposed to
have a secret triadic character. D ionysius the A reopagite reports that the
m agicians held a feast in honour of ρμΊ ρμú ρξζ-νθήπëμς M ëεξμκ54 (the



threefold M ithras).55

[295]     A s C um ont observes,56 C autes and C autopates som etim es carry in their
hands the head of a bull and of a scorpion respectively. Taurus and Scorpio
are equinoctial signs,57 and this is a clear indication that the sacrifice w as
prim arily connected w ith the sun cycle: the rising sun that sacrifices itself
at the sum m er solstice, and the setting sun. Since it w as not easy to
represent sunrise and sunset in the sacrificial dram a, this idea had to be
show n outside it.

[296]     W e have already pointed out that the D ioscuri represent a sim ilar idea
in som ew hat different form : one sun is m ortal, the other im m ortal. A s this
w hole solar m ythology is psychology projected into the heavens, the
underlying idea could probably be paraphrased thus: just as m an consists
of a m ortal and an im m ortal part, so the sun is a pair of brothers, one of
w hom  is m ortal, the other im m ortal. M an is m ortal, yet there are
exceptions w ho are im m ortal, or there is som ething im m ortal in us. Thus
the gods, or figures like K hidr and the C om te de Saint-G erm ain, are our
im m ortal part w hich continues intangibly to exist. The sun com parison
tells us over and over again that the dynam ic of the gods is psychic energy.
This is our im m ortality, the link through w hich m an feels inextinguishably
one w ith the continuity of all life.58 The life of the psyche is the life of
m ankind. W elling up from  the depths of the unconscious, its springs gush
forth from  the root of the w hole hum an race, since the individual is,
biologically speaking, only a tw ig broken off from  the m other and
transplanted.

[297]     The psychic life-force, the libido, sym bolizes itself in the sun59 or
personifies itself in figures of heroes w ith solar attributes. A t the sam e tim e
it expresses itself through phallic sym bols. B oth possibilities are found on
a late B abylonian gem  from  Lajard‒s collection (fig. 19). In the m iddle
stands an androgynous deity. O n the m asculine side there is a snake w ith a
sun halo round its head; on the fem inine side another snake w ith a sickle
m oon above it. This picture has a sym bolic sexual nuance: on the
m asculine side there is a lozenge, a favourite sym bol of the fem ale
genitals, and on the fem inine side a w heel w ithout its rim . The spokes are
thickened at the ends into knobs, w hich, like the fingers w e m entioned
earlier, have a phallic m eaning. It seem s to be a phallic w heel such as w as
not unknow n in antiquity. There are obscene gem s on w hich C upid is



show n turning a w heel consisting entirely of phalli.60 A s to w hat the sun
signifies, I discovered in the collection of antiquities at V erona a late
R om an inscription w ith the follow ing sym bols:61

[298]     The sym bolism  is plain: sun = phallus, m oon = vessel (uterus). This
interpretation is confirm ed by another m onum ent from  the sam e collection.
The sym bols are the sam e, except that the vessel62 has been replaced by the
figure of a w om an. C ertain sym bols on coins can probably be interpreted
in a sim ilar m anner. In Lajard‒s Recherches sur la culte de Vçnus there is a
coin from  Perga, show ing A rtem is as a conical stone flanked by a
m asculine figure (alleged to be the deity M en) and a fem ale figure (alleged
to be A rtem is). M en (otherw ise called Lunus) appears on an A ttic bas-
relief w ith a spear, flanked by Pan w ith a club, and a fem ale figure.63 From
this it is clear that sexuality as w ell as the sun can be used to sym bolize the
libido.

[299]     O ne further point deserves m ention here. The dadophor C autopates is
often represented w ith a cock64 and pine-cones. These are the attributes of
the Phrygian god M en (pl. X X Ia), w hose cult w as very w idespread. H e w as
show n w ith the pileus65 (or ―Phrygian cap‖) and pine-cones, riding on the
cock, and also in the form  of a boy, just as the dadophors w ere boyish
figures. (This latter characteristic relates both them  and M en to the C abiri
and D actyls.) N ow  M en has affinities w ith A ttis, the son and lover of
C ybele. In Im perial tim es M en and A ttis m erged into one. A ttis also w ears
the pileus like M en, M ithras, and the dadophors. A s the son and lover of
his m other he raises the incest problem . Incest leads logically to ritual
castration in the A ttis-C ybele cult; for according to legend the hero, driven
m ad by his m other, m utilates him self. I m ust refrain from  going into this
question m ore deeply at present, as I w ould prefer to discuss the incest
problem  at the end of this book. H ere I w ould only point out that the incest
m otif is bound to arise, because w hen the regressing libido is introverted
for internal or external reasons it alw ays reactivates the parental im agos
and thus apparently re-establishes the infantile relationship. B ut this



relationship cannot be re-established, because the libido is an adult libido
w hich is already bound to sexuality and inevitably im ports an
incom patible, incestuous character into the reactivated relationship to the
parents.66 It is this sexual character that now  gives rise to the incest
sym bolism . Since incest m ust be avoided at all costs, the result is either the
death of the son-lover or his self-castration as punishm ent for the incest he
has com m itted, or else the sacrifice of instinctuality, and especially of
sexuality, as a m eans of preventing or expiating the incestuous longing.
(C f. fig. 20.) Sex being one of the m ost obvious exam ples of instinctuality,
it is sex w hich is liable to be m ost affected by these sacrificial m easures,
i.e., through abstinence. The heroes are usually w anderers,67 and w andering
is a sym bol of longing,68 of the restless urge w hich never finds its object, of
nostalgia for the lost m other. The sun com parison can easily be taken in
this sense: the heroes are like the w andering sun, from  w hich it is
concluded that the m yth of the hero is a solar m yth. It seem s to us, rather,
that he is first and forem ost a self-representation of the longing of the
unconscious, of its unquenched and unquenchable desire for the light of
consciousness. B ut consciousness, continually in danger of being led
astray by its ow n light and of becom ing a rootless w ill o‒ the w isp, longs
for the healing pow er of nature, for the deep w ells of being and for
unconscious com m union w ith life in all its countless form s. H ere I m ust
m ake w ay for the m aster, w ho has plum bed to the root of these Faustian
longings:

Fig. 19. A ndrogynous divinity



Late Babylonian gem

Fig. 20. C ybele and her son-lover A ttis
Rom an coin

M EPH ISTO PH ELES: This lofty m ystery I m ust now  unfold.
G oddesses throned in solitude, sublim e,
Set in no place, still less in any tim e.
A t the m ere thought of them  m y blood runs cold.
They are the M others!
“  “  “  “  “  “

G oddesses, unknow n to m ortal m ind,
A nd nam ed indeed w ith dread am ong our kind.
To reach them  you m ust plum b earth‒s deepest vault;
That w e have need of them  is your ow n fault.

FA U ST: W here leads the w ay?

M EPH ISTO PH ELES:     There‒s none! To the untrodden,
U ntreadable regions‍ the unforgotten
A nd unforgettable‍ for w hich prepare!
There are no bolts, no hatches to be lifted,
Through endless solitudes you shall be drifted.
C an you im agine N othing everyw here?
“  “  “  “  “  “
Supposing you had sw um  across the ocean
A nd gazed upon the im m ensity of space,
Still you w ould see w ave after w ave in m otion,
A nd even though you feared the w orld should cease,
Y ou‒d still see som ething‍ in the lim pid green
O f the calm  deep are gliding dolphins seen,



The flying clouds above, sun, m oon, and star.
B ut blank is that eternal V oid afar.
Y ou do not hear your footfall, and you m eet
N o solid ground on w hich to set your feet.
“  “  “  “  “  “
H ere, take this key.
“  “  “  “  “  “
The key w ill sm ell the right place from  all others:
Follow  it dow n, it leads you to the M others.
“  “  “  “  “  “
Then to the depths!‍ I could as w ell say height:
It‒s all the sam e. From  the Existent fleeing,
Take the free w orld of form s for your delight,
R ejoice in things that long have ceased from  being.
The busy brood w ill w eave like coiling cloud,
B ut sw ing your key to keep aw ay the crow d!
“  “  “  “  “  “
A  fiery tripod w arns you to bew are,
This is the netherm ost place w here now  you are.
Y ou shall behold the M others by its light,
Som e of them  sit, som e w alk, som e stand upright,
Just as they please. Form ation, transform ation,
Eternal M ind‒s eternal recreation.
Thronged round w ith im ages of things to be,
They see you not, shadow s are all they see.
Then pluck up heart, the danger here is great,
A pproach the tripod, do not hesitate,
A nd touch it w ith the key.69



V
SYM BOLS OF THE M OTHER AND OF REBIRTH

[300]     The vision that follow s the birth of the hero is described by M iss
M iller as a ―sw arm  of people.‖ W e know  that this im age sym bolizes a
secret,1 or rather, the unconscious. The possession of a secret cuts a person
off from  his fellow  hum an beings. Since it is of the utm ost im portance for
the econom y of the libido that his rapport w ith the environm ent should be
as com plete and as unim peded as possible, the possession of subjectively
im portant secrets usually has a very disturbing effect. It is therefore
especially beneficial for the neurotic if he can at last disburden him self of
his secrets during treatm ent. I have often noticed that the sym bol of the
crow d, and particularly of a stream ing m ass of people in m otion, expresses
violent m otions of the unconscious. Such sym bols alw ays indicate an
activation of the unconscious and an incipient dissociation betw een it and
the ego.

[301]     The vision of the sw arm  of people undergoes further developm ent:
horses appear, and a battle is fought.

[302]     For the tim e being, I w ould like to follow  Silberer and place the
m eaning of these visions in the ―functional‖ category, because,
fundam entally, the idea of the sw arm ing crow d is an expression for the
m ass of thoughts now  rushing in upon consciousness. The sam e is true of
the battle, and possibly of the horses, w hich sym bolize m ovem ent or
energy. The deeper m eaning of the horses w ill only becom e apparent in
our treatm ent of m other-sym bols. The next vision has a m ore definite
character and a m ore significant content: M iss M iller sees a ―dream -city.‖
The picture is sim ilar to one she had seen a short tim e before on the cover
of a m agazine. U nfortunately, further details are lacking. B ut one can
easily im agine that this dream -city is som ething very beautiful and
ardently longed for‍ a kind of heavenly Jerusalem , as the poet of the
A pocalypse dream t it.2 (C f. pl. X X IIa.)



[303]     The city is a m aternal sym bol, a w om an w ho harbours the inhabitants
in herself like children. It is therefore understandable that the three m other-
goddesses, R hea, C ybele, and D iana, all w ear the m ural crow n (pl. X X IV b).
The O ld Testam ent treats the cities of Jerusalem , B abylon, etc. just as if
they w ere w om en. Isaiah (47 : 1ff.) cries out:

C om e dow n, and sit in the dust, O  virgin daughter of B abylon, sit on the ground: there is no
throne, O  daughter of the C haldaeans: for thou shalt no m ore be called tender and delicate.

Take the m illstones, and grind m eal: uncover thy locks, m ake bare the leg, uncover the thigh,
pass over the rivers.

Thy nakedness shall be uncovered, yea, thy sham e shall be seen:
I w ill take vengeance, and I w ill not m eet thee as a m an.“
Sit thou silent, and get thee into darkness, O  daughter of the C haldaeans: for thou shalt no

m ore be called, The lady of kingdom s.

[304]     Jerem iah (50:12) says of B abylon:
Y our m other shall be sore confounded; she that bare you shall be asham ed.

[305]     Strong, unconquered cities are virgins; colonies are sons and
daughters. C ities are also harlots; Isaiah (23:16) says of Tyre:

Take an harp, go about the city, thou harlot that hast been forgotten,

and (1:21):

H ow  is the faithful city becom e an harlot!

[306]     W e find a sim ilar sym bolism  in the m yth of O gyges, the prehistoric
king of Egypt w ho reigned in Thebes, and w hose w ife w as appropriately
called Thebe. The B oeotian city of Thebes founded by C adm us received
on that account the cognom en ―O gygian.‖ This cognom en w as also applied
to the great Flood, w hich w as called ―O gygian‖ because it happened under
O gyges. W e shall see later on that this coincidence can hardly be
accidental. The fact that the city and the w ife of O gyges both have the
sam e nam e indicates that there m ust be som e relation betw een the city and
the w om an, w hich is not difficult to understand because the city is
identical w ith the w om an. There is a sim ilar idea in H indu m ythology,
w here Indra appears as the husband of U rvara. B ut U rvara m eans the
―fertile land.‖ In the sam e w ay the seizure of a country by the king w as
regarded as his m arriage w ith the land. Sim ilar ideas m ust also have
existed in Europe. Princes at their accession had to guarantee a good
harvest. The Sw edish king D om aldi w as actually killed as a result of
failure of the crops (Y nglinga Saga, 18). In the H indu R am ayana, the hero



R am a m arries Sita, the furrow . To the sam e circle of ideas belongs the
C hinese custom  of the em peror‒s having to plough a furrow  on ascending
the throne. The idea of the soil as fem inine also em braces the idea of
continuous cohabitation w ith the w om an, a physical interpenetration. The
god Shiva, as M ahadeva and Parvati, is both m ale and fem ale: he has even
given one half of his body to his w ife Parvati as a dw elling-place (pl.
X X III). The m otif of continuous cohabitation is expressed in the w ell-
know n lingam  sym bol found everyw here in Indian tem ples: the base is a
fem ale sym bol, and w ithin it stands the phallus.3 (P1. X X V .) This sym bol is
rather like the phallic baskets and chests of the G reeks. The chest or casket
is a fem ale sym bol (cf. fig. 21 and pl. LIII), i.e., the w om b, a com m on
enough conception in the older m ythologies.4 The chest, barrel, or basket
w ith its precious contents w as often thought of as floating on the w ater,
thus form ing an analogy to the course of the sun. The sun sails over the sea
like an im m ortal god w ho every evening is im m ersed in the m aternal
w aters and is born anew  in the m orning.

[307]     Frobenius w rites:
If, then, w e find the blood-red sunrise connected w ith the idea that a birth is taking place, the
birth of the young sun, the question im m ediately arises: W hose is the paternity? H ow  did the
w om an becom e pregnant? A nd since this w om an sym bolizes the sam e idea as the fish, w hich
m eans the sea (on the assum ption that the sun descends into the sea as w ell as rises out of it), the
strange prim itive answ er is that the sea has previously sw allow ed the old sun. The resulting m yth
is that since the sea-w om an devoured the sun and now  brings a new  sun into the w orld, she
obviously becam e pregnant in that w ay.5

[308]     A ll these sea-going gods are solar figures. They are enclosed in a
chest or ark for the ―night sea journey‖ (Frobenius), often in the com pany
of a w om an (pl. X X IIb)‍ an inversion of the actual situation, but linking up
w ith the them e of continuous cohabitation w e m et above. D uring the night
sea journey the sun-god is shut up in the m other‒s w om b, and often
threatened by all kinds of dangers.

[309]     Instead of using num erous separate exam ples, I shall content m yself
w ith reproducing the diagram  w hich Frobenius constructed from
num berless m yths of this sort:



[310]     Frobenius gives the follow ing legend by w ay of illustration:
A  hero is devoured by a w ater-m onster in the W est (devouring). The anim al travels w ith him  to
the East (sea journey). M eanw hile, the hero lights a fire in the belly of the m onster (fire-
lighting), and feeling hungry, cuts him self a piece of the heart (cutting off of heart). Soon
afterw ards, he notices that the fish has glided on to dry land (landing); he im m ediately begins to
cut open the anim al from  w ithin (opening); then he slips out (slipping out). It w as so hot in the
fish‒s belly that all his hair has fallen out (heat and hair). The hero m ay at the sam e tim e free all
those w ho w ere previously devoured by the m onster, and w ho now  slip out too.6

[311]     A  very close parallel is N oah‒s journey over the Flood that killed all
living things; only he and his anim als lived to experience a new  C reation.
A  Polynesian m yth7 tells how  the hero, in the belly of K om bili, the K ing
Fish, seized his obsidian knife and cut open the fish‒s belly. ―H e slipped
out and beheld a splendour. Then he sat dow n and began to think. ‐I
w onder w here I am ?‒ he said to him self. Then the sun rose up w ith a
bound and threw  itself from  one side to the other.‖ The sun had again
slipped out. Frobenius cites from  the R am ayana the story of the ape
H anum an, w ho represents the sun-hero:

The sun, travelling through the air w ith H anum an in it, cast a shadow  on the sea, a sea-m onster
seized hold of it and drew  H anum an dow n from  the sky. B ut w hen H anum an saw  that the
m onster w as about to devour him , he stretched him self out to enorm ous size, and the m onster
follow ed suit. Then H anum an shrank to the size of a thum b, slipped into the huge body of the
m onster, and cam e out on the other side.7a H anum an thereupon resum ed his flight, and
encountered a new  obstacle in another sea m onster, w ho w as the m other of R ahu, the sun-
devouring dem on. She also drew  H anum an dow n to her by his shadow .8 O nce m ore he had
recourse to his earlier stratagem , m ade him self sm all, and slipped into her body; but scarcely w as
he inside than he sw elled up to gigantic size, burst her, and killed her, and so m ade his escape.9

W e now  understand w hy the Indian fire-bringer M atarisvan is called ―he w ho sw ells in the
m other.‖ The ark (fig. 21), chest, casket, barrel, ship, etc. is an analogy of the w om b, like the sea
into w hich the sun sinks for rebirth. That w hich sw ells in the m other can also signify her
conquest and death. Fire-m aking is a pre-em inently conscious act and therefore ―kills‖ the dark



state of union w ith the m other.

[312]     In the light of these ideas w e can understand the m ythological
statem ents about O gyges: it is he w ho possesses the m other, the city, and is
thus united w ith the m other; therefore under him  cam e the great flood, for
it is typical of the sun m yth that the hero, once he is united w ith the w om an
―hard to attain,‖ is exposed in a cask and throw n out to sea, and then lands
on a distant shore to begin a new  life. The m iddle section, the night sea
journey in the ark, is lacking in the O gyges tradition. B ut the rule in
m ythology is that the typical parts of a m yth can be fitted together in every
conceivable variation, w hich m akes it extraordinarily difficult to interpret
one m yth w ithout a know ledge of all the others. The m eaning of this cycle
of m yths is clear enough: it is the longing to attain rebirth through a return
to the w om b, and to becom e im m ortal like the sun. This longing for the
m other is am ply expressed in the literature of the B ible. I cite first the
passage in G alatians 4 : 26ff. and 5:1:



Fig. 21. N oah in the A rk
Enam elled altar of N icholas of Verdun, 1186,

K losterneuburg, near Vienna
B ut Jerusalem  w hich is above is free, w hich is the m other of us all.
For it is w ritten, R ejoice, thou barren that bearest not; break forth and cry, thou that travailest

not: for the desolate hath m any m ore children than she w hich hath an husband.
N ow  w e, brethren, as Isaac w as, are the children of prom ise.
B ut as then he that w as born after the flesh persecuted him  that w as born after the Spirit, even

so it is now .
N evertheless w hat saith the scripture? C ast out the bondw om an and her son: for the son of the

bondw om an shall not be heir w ith the son of the freew om an.
So then, brethren, w e are not children of the bondw om an, but of the free.
Stand fast therefore in the liberty w herew ith C hrist hath m ade us free “

[313]     The C hristians are children of the H igher C ity, not sons of the earthly



city-m other, w ho is to be cast out; for those born after the flesh are
opposed to those born after the spirit, w ho are not born from  the fleshly
m other but from  a sym bol of the m other. H ere again one thinks of the
A m erican Indians w ho say that the first m an w as born from  a sw ord-hilt
and a shuttle. The sym bol-creating process substitutes for the m other the
city, the w ell, the cave, the C hurch, etc. (C f. pls. X X IIa, X X X a.) This
substitution is due to the fact that the regression of libido reactivates the
w ays and habits of childhood, and above all the relation to the m other;10 but
w hat w as natural and useful to the child is a psychic danger for the adult,
and this is expressed by the sym bol of incest. B ecause the incest taboo
opposes the libido and blocks the path to regression, it is possible for the
libido to be canalized into the m other analogies throw n up by the
unconscious. In that w ay the libido becom es progressive again, and even
attains a level of consciousness higher than before. The m eaning and
purpose of this canalization are particularly evident w hen the city appears
in place of the m other: the infantile attachm ent (w hether prim ary or
secondary) is a crippling lim itation for the adult, w hereas attachm ent to the
city fosters his civic virtues and at least enables him  to lead a useful
existence. In prim itives the tribe takes the place of the city. W e find a w ell-
developed city sym bolism  in the Johannine A pocalypse, w here tw o cities
play a great part, one being cursed and execrated, the other ardently
desired. W e read in the R evelation (17 : 1ff.):

C om e hither; I w ill show  unto thee the judgem ent of the great w hore that sitteth upon m any
w aters:

W ith w hom  the kings of the earth have com m itted fornication, and the inhabitants of the earth
have been m ade drunk w ith the w ine of her fornication.

So he carried m e aw ay in the spirit into the w ilderness: and I saw  a w om an sit upon a scarlet
coloured beast, full of nam es of blasphem y, having seven heads and ten horns.

A nd the w om an w as arrayed in purple and scarlet colour, and decked w ith gold and precious
stones and pearls, having a golden cup in her hand full of abom inations and filthiness of her
fornication:

A nd upon her forehead w as a nam e w ritten: M ystery, B abylon the G reat, the M other of
H arlots and A bom inations of the Earth.

A nd I saw  the w om an drunken w ith the blood of the saints, and w ith the blood of the m artyrs
of Jesus: and w hen I saw  her, I w ondered w ith a great adm iration. [Fig. 22.]

[314]     There now  follow s a barely intelligible interpretation of the vision, the
m ain points of interest being that the seven heads of the dragon signify
―seven m ountains, on w hich the w om an sitteth.‖ This is probably a direct
allusion to R om e, the city w hose tem poral pow er oppressed the w orld at



that tim e. ―The w aters w here the w hore [the m other] sitteth‖ are ―peoples,
and m ultitudes, and nations, and tongues,‖ and this too seem s to refer to
R om e, for she is the m other of peoples and possesses all lands. Just as
colonies are called ―daughters,‖ so the peoples subject to R om e are like
m em bers of a fam ily ruled over by the m other. In another scene the kings
of the earth, i.e., the ―sons,‖ com m it fornication w ith her. The A pocalypse
continues (18:2ff.):

B abylon the great is fallen, is fallen, and is becom e the habitation of devils, and the hold of
every foul spirit, and a cage of every unclean and hateful bird.

For all nations have drunk of the w ine of the w rath of her fornication, and the kings of the
earth have com m itted fornication w ith her.

[315]     This m other, then, is not only the m other of all abom inations, but the
receptacle of all that is w icked and unclean. The birds are soul-im ages,11 by
w hich are m eant the souls of the dam ned and evil spirits. Thus the m other
becom es the underw orld, the C ity of the D am ned. In this prim ordial im age
of the w om an on the dragon12 w e recognize Echidna, the m other of every
hellish horror. B abylon is the sym bol of the Terrible M other, w ho leads the
peoples into w horedom  w ith her devilish tem ptations and m akes them
drunk w ith her w ine (cf. fig. 22). H ere the intoxicating drink is closely
associated w ith fornication, for it too is a libido sym bol, as w e have
already seen in the som a-fire-sun parallel.



Fig. 22. The G reat W hore of B abylon
N ew  Testam ent engraving by H . Burgkm aier, Augsburg, l523

[316]     A fter the fall and curse of B abylon, w e find the hym n (R ev. 19 : 6ff.)
w hich brings us from  the low er half of the m other to the upper half, w here
everything that incest w ould have m ade im possible now  becom es possible:

A lleluia: for the Lord G od om nipotent reigneth.
Let us be glad and rejoice, and give honour to him : for the m arriage of the Lam b13 is com e,

and his w ife hath m ade herself ready.
A nd to her w as granted that she should be arrayed in fine linen, clean and w hite: for the fine

linen is the righteousness of saints.
A nd he saith unto m e, W rite, B lessed are they w hich are called unto the m arriage supper of

the Lam b.

[317]     The Lam b is the Son of M an w ho celebrates his nuptials w ith the



―w om an.‖ W ho the ―w om an‖ is rem ains obscure at first, but R ev. 21:9ff.
show s us w hich ―w om an‖ is the bride, the Lam b‒s w ife:

C om e hither, I w ill show  thee the bride, the Lam b‒s w ife.14

A nd he carried m e aw ay in the spirit to a great and high m ountain, and show ed m e that great
city, the holy Jerusalem , descending out of heaven from  G od. [C f. pl. X X IIa.]

[318]     A fter all that has gone before, it is evident from  this passage that the
C ity, the heavenly bride w ho is here prom ised to the Son, is the m other or
m other-im ago.15 In B abylon the im pure m aid w as cast out, according to
G alatians, in order that the m other-bride m ight be the m ore surely attained
in the heavenly Jerusalem . It is proof of the m ost delicate psychological
perception that the C hurch Fathers w ho com piled the canon did not allow
the A pocalypse to get lost, for it is a rich m ine of prim itive C hristian
sym bols.16 The other attributes that are heaped on the heavenly Jerusalem
put its m other significance beyond doubt (R ev. 22:1f.):

A nd he show ed m e a pure river of w ater of life, clear as crystal, proceeding out of the throne
of G od and of the Lam b.

In the m idst of the street of it, and on either side of the river, w as there the tree of life, w hich
bare tw elve m anner of fruits, and yielded her fruit every m onth: and the leaves of the tree w ere
for the healing of the nations.

A nd there shall be no m ore curse.

[319]     In this passage w e m eet the w ater-sym bol w hich w e found connected
w ith the city in the case of O gyges. The m aternal significance of w ater (pl.
X X V I) is one of the clearest interpretations of sym bols in the w hole field of
m ythology,17 so that even the ancient G reeks could say that ―the sea is the
sym bol of generation.‖ From  w ater com es life;18 hence, of the tw o deities
w ho here interest us m ost, C hrist and M ithras, the latter is represented as
having been born beside a river, w hile C hrist experienced his ―rebirth‖ in
the Jordan. C hrist, m oreover, w as born of the Ν δΰΫ,19 the sem piternal fons
am oris or M other of G od, w hom  pagan-C hristian legend turned into a
nym ph of the spring. The spring is also found in M ithraism . A  Pannonian
dedication reads ―Fonti perenni.‖ A n inscription from  A pulum  is dedicated
to the ―Fons aeternus.‖20 In Persian, A rdvisura is the fount of the w ater of
life. A rdvisura-A nahita is a goddess of w ater and love (just as A phrodite is
the ―foam -born‖). In the V edas, the w aters are called m alritam ah, ‐m ost
m aternal.‒ A ll living things rise, like the sun, from  w ater, and sink into it
again at evening. B orn of springs, rivers, lakes, and seas, m an at death
com es to the w aters of the Styx, and there em barks on the ―night sea



journey.‖ Those black w aters of death are the w ater of life, for death w ith
its cold em brace is the m aternal w om b, just as the sea devours the sun but
brings it forth again. Life know s no death; as the Spirit says in Faust:

In flood of life, in action‒s storm
I ply on m y w ave
W ith w eaving m otion
B irth and the grave,
A  boundless ocean,
C easelessly giving
W eft of living,
Form s unending,
G low ing and blending.“ 21

[320]     The projection of the m other-im ago upon w ater endow s the latter w ith
a num ber of num inous or m agical qualities peculiar to the m other. A  good
exam ple of this is the baptism al w ater sym bolism  in the C hurch (pl. X X V II).
In dream s and fantasies the sea or a large expanse of w ater signifies the
unconscious. The m aternal aspect of w ater coincides w ith the nature of the
unconscious, because the latter (particularly in m en) can be regarded as the
m other or m atrix of consciousness. H ence the unconscious, w hen
interpreted on the subjective level,22 has the sam e m aternal significance as
w ater.

[321]     A nother equally com m on m other-sym bol is the w ood of life (λϊθμκ
γφ Ϋ ), or tree of life. The tree of life m ay have been, in the first instance, a
fruit-bearing genealogical tree, and hence a kind of tribal m other.
N um erous m yths say that hum an beings cam e from  trees, and m any of
them  tell how  the hero w as enclosed in the m aternal tree-trunk, like the
dead O siris in the cedar-tree, A donis in the m yrtle, etc. (C f. fig. 23.)
N um erous fem ale deities w ere w orshipped in tree form , and this led to the
cult of sacred groves and trees. H ence w hen A ttis castrates him self under a
pine-tree, he did so because the tree has a m aternal significance. Juno of
Thespiae w as a bough, Juno of Sam os a plank, Juno of A rgos a pillar, the
C arian D iana w as an unhew n block of w ood, A thene of Lindus a polished
colum n.23 Tertullian called the C eres of Pharos ―rudis palus et inform e
lignum  sine effigie‖ (a rough and shapeless w ooden stake w ith no face).
A thenaeus rem arks that the Latona at D elos w as λήθζκμκ ύιμξϒμκ, ‐an
am orphous bit of w ood.‒ Tertullian also describes an A ttic Pallas as a
―crucis stipes‖ (cross-post). The naked w ooden pole, as the nam e itself
indicates ( ßθδ , palus, Pfahl, pale, pile), is phallic (cf. pl. X X V III). The



ϒήθθñο is a pole, a cerem onial lingam  carved out of figw ood, as are all the
R om an statues of Priapus. Σ ßθμ  m eans the peak or ridge of a helm et, later
called η΅ κμ , ‐cone.‒ Σ ßθθδκμs (from  ϒήθθñs) m eans ‐w ooden‒; öaθ-
ßΰΰφ ιa is a cylinder; ößθaΰλ, a round beam . The M acedonian shock-troops
w hen draw n up in battle array w ere also know n as a phalanx, and so is the
finger-joint.24 Finally, w e have to consider öήθñ , ‐bright, shining.‒ The
Indo-European root is *bhale, ‐to bulge, sw ell.‒25 W ho does not think of
Faust‒s ―It glow s, it shines, increases in m y hand!‖26

[322]     This is ―prim itive‖ libido sym bolism , w hich show s how  direct is the
connection betw een libido and light. W e find m uch the sam e thing in the
invocations to R udra in the R ig-V eda:

M ay w e obtain favour of thee, O  ruler of heroes, m aker of bountiful w ater [i.e., urine].“
W e call dow n for our help the fiery R udra, w ho fulfils the sacrifice, the seer w ho circles in

the sky.“
H e w ho yields sw eetness, w ho hears our invocations, the ruddy-hued w ith the gorgeous helm ,

let him  not deliver us into the pow er of jealousy.
The bull of the M arut has gladdened m e, the suppliant, w ith m ore vigorous health.“
Let a great hym n of praise resound to the ruddy-brow n bull, the w hite-shining (sun); let us

w orship the fiery god w ith prostrations; let us sing of the glorious being of R udra.
M ay the arrow  of R udra be turned from  us; m ay the anger of the fiery god pass us by.

U nbend thy firm  bow  (?) for the princes; thou w ho blessest w ith the w aters of thy body, be
gracious to our children and grandchildren.27

[323]     H ere the various aspects of the psychic life-force, of the
extraordinarily potent,‖ the personified m ana-concept, com e together in
the figure of R udra: the fiery-w hite sun, the gorgeous helm , the puissant
bull, and the urine (urere, ‐to burn‒).

[324]     N ot only the gods, but the goddesses, too, are libido-sym bols, w hen
regarded from  the point of view  of their dynam ism . The libido expresses
itself in im ages of sun, light, fire, sex, fertility, and grow th. In this w ay the
goddesses, as w e have seen, com e to possess phallic sym bols, even though
the latter are essentially m asculine. O ne of the m ain reasons for this is that,
just as the fem ale lies hidden in the m ale (pl. X X IX ), so the m ale lies hidden
in the fem ale.28 The fem inine quality of the tree that represents the goddess
(cf. pl. X X X I) is contam inated w ith phallic sym bolism , as is evident from
the genealogical tree that grow s out of A dam ‒s body. In m y Psychology
and Alchem y I have reproduced, from  a m anuscript in Florence, a picture
of A dam  show ing the m em brum  ςirile as a tree.29 Thus the tree has a
bisexual character, as is also suggested by the fact that in Latin the nam es



of trees have m asculine endings and the fem inine gender.30

[325]     The tree in the follow ing dream  of a young w om an patient brings out
this herm aphroditism :31 She w as in a garden, w here she found an exotic-
looking tree w ith strange red fleshy flow ers or fruits. She picked and ate
them . Then, to her horror, she felt that she w as poisoned.

[326]     A s a result of sexual difficulties in her m arriage, the dream er‒s fancy
had been m uch taken by a certain young m an of her acquaintance. The tree
is the sam e tree that stood in Paradise, and it plays the sam e role in this
dream  as it did for our first parents. It is the tree of libido, w hich here
represents the fem inine as w ell as the m asculine side, because it sim ply
expresses the relationship of the tw o to one another.

[327]     A  N orw egian riddle runs:
A  tree stands on the B illinsberg,
D rooping over a lake.
Its branches shine like gold.
Y ou w on‒t guess that today.

[328]     In the evening the sun‒s daughter collects the golden branches that
have dropped from  the w onderful oak.

B itterly w eeps the sun-child
In the apple orchard.
From  the apple-tree has fallen
The golden apple.
W eep not, sun-child,
G od w ill m ake another
O f gold or bronze,
O r a little silver one.

[329]     The various m eanings of the tree‍ sun, tree of Paradise, m other,
phallus‍ are explained by the fact that it is a libido-sym bol and not an
allegory of this or that concrete object. Thus a phallic sym bol does not
denote the sexual organ, but the libido, and how ever clearly it appears as
such, it does not m ean itself but is alw ays a sym bol of the libido. Sym bols
are not signs or allegories for som ething know n; they seek rather to
express som ething that is little know n or com pletely unknow n. The tertium
com parationis for all these sym bols is the libido, and the unity of m eaning
lies in the fact that they are all analogies of the sam e thing. In this realm
the fixed m eaning of things com es to an end. The sole reality is the libido,



w hose nature w e can only experience through its effect on us. Thus it is
not the real m other w ho is sym bolized, but the libido of the son, w hose
object w as once the m other. W e take m ythological sym bols m uch too
concretely and are puzzled at every turn by the endless contradictions of
m yths. B ut w e alw ays forget that it is the unconscious creative force w hich
w raps itself in im ages. W hen, therefore, w e read: ―H is m other w as a
w icked w itch,‖ w e m ust translate it as: the son is unable to detach his
libido from  the m other-im ago, he suffers from  resistances because he is
tied to the m other.

[330]     The w ater and tree sym bolism , w hich w e found as further attributes of
the sym bol of the city, likew ise refer to the libido that is unconsciously
attached to the m other-im ago. In certain passages of the A pocalypse w e
catch a clear glim pse of this longing for the m other.32 A lso, the author‒s
eschatological expectations end w ith the m other: ―A nd there shall be no
m ore curse.‖ There shall be no m ore sin, no m ore repression, no m ore
disharm ony w ith oneself, no guilt, no fear of death and no pain of
separation, because through the m arriage of the Lam b the son is united
w ith the m other-bride and the ultim ate bliss is attained. This sym bol recurs
in the nuptiae chym icae, the coniunctio of alchem y.33

[331]     Thus the A pocalypse dies aw ay on that sam e note of radiant, m ystic
harm ony w hich w as re-echoed som e tw o thousand years later in the last
prayer of ―D octor M arianus‖:

O  contrite hearts, seek w ith your eyes
The visage of salvation;

B lissful in that gaze, arise
Through glad regeneration.

N ow  m ay every pulse of good
Seek to serve before thy face,

V irgin, Q ueen of M otherhood,
K eep us, G oddess, in thy grace.34

[332]     The beauty and nobility of these feelings raises in our m inds a
question of principle: is the causal interpretation of Freud correct in
believing that sym bol-form ation is to be explained solely by prevention of
the prim ary incest tendency, and is thus a m ere substitute product? The so-
called ―incest prohibition‖ w hich is supposed to operate here is not in itself
a prim ary phenom enon, but goes back to som ething m uch m ore
fundam ental, nam ely the prim itive system  of m arriage classes w hich, in its



turn, is a vital necessity in the organization of the tribe. So it is m ore a
question of phenom ena requiring a teleological explanation than of sim ple
causalities. M oreover it m ust be pointed out that the basis of the
―incestuous‖ desire is not cohabitation, but, as every sun m yth show s, the
strange idea of becom ing a child again, of returning to the parental shelter,
and of entering into the m other in order to be reborn through her. B ut the
w ay to this goal lies through incest, i.e., the necessity of finding som e w ay
into the m other‒s body. O ne of the sim plest w ays w ould be to im pregnate
the m other and beget oneself in identical form  all over again. B ut here the
incest prohibition intervenes; consequently the sun m yths and rebirth
m yths devise every conceivable kind of m other-analogy for the purpose of
canalizing the libido into new  form s and effectively preventing it from
regressing to actual incest. For instance, the m other is transform ed into an
anim al, or is m ade young again,35 and then disappears after giving birth,
i.e., is changed back into her old shape. It is not incestuous cohabitation
that is desired, but rebirth. The incest prohibition acts as an obstacle and
m akes the creative fantasy inventive; for instance, there are attem pts to
m ake the m other pregnant by m eans of fertility m agic. The effect of the
incest-taboo and of the attem pts at canalization is to stim ulate the creative
im agination, w hich gradually opens up possible avenues for the self-
realization of libido. In this w ay the libido becom es im perceptibly
spiritualized. The pow er w hich ―alw ays desires evil‖ thus creates spiritual
life. That is w hy the religions exalt this procedure into a system . It is
instructive to see the pains they take to further the translation into
sym bols.36 The N ew  Testam ent gives us an excellent exam ple of this: in the
dialogue about rebirth (John 3:4ff.), N icodem us cannot help taking the
m atter realistically:

H ow  can a m an be born w hen he is old? C an he enter the second tim e into his m other‒s w om b,
and be born?

[333]     Jesus tries to purify the sensuous cast of N icodem us‒ m ind by rousing
it from  its dense m aterialistic slum bers, and translates the passage into the
sam e, and yet not the sam e, w ords:

V erily, verily, I say unto thee, Except a m an be born of w ater and of the Spirit, he cannot
enter into the kingdom  of G od.

That w hich is born of flesh is flesh, and that w hich is born of the Spirit is spirit.
M arvel not that I said unto thee, Y e m ust be born again.
The w ind blow eth w here it listeth, and thou hearest the sound thereof, but canst not tell



w hence it com eth, and w hither it goeth: so is every one that is born of the Spirit.

[334]     To be born of w ater sim ply m eans to be born of the m other‒s w om b;
to be born of the Spirit m eans to be born of the fructifying breath of the
w ind, as can be seen from  the G reek text of the passages italicized above,
w here spirit and w ind are expressed by the sam e w ord, are expressed by
the sam e w ord, νκβΊιή: ―ρð ΰβΰβκκδιΪκμκ Ἃη ρ͂ s πήξηðs πßξλ Ἃπρζκ, ηήê
ρð ΰβΰκκδιΪκμκ Ἃη ρμΊ νκβὊιήρμs νκβΊιß Ἃπρζκ.“  Tð νκβΊιή ὀνμς εἌθβζ
νκβῌ.‖

[335]     This sym bolism  arose from  the sam e need as that w hich produced the
Egyptian legend of the vultures: they w ere fem ale only and w ere fertilized
by the w ind. The basis of these m ythological statem ents is an ethical
dem and w hich can be form ulated thus: you should not say that your
m other is im pregnated by a m an in the ordinary w ay, but is im pregnated in
som e extraordinary w ay by a spiritual being. A s this stands in com plete
contrast to the em pirical truth, the m yth bridges over the difficulty by
analogy: the son is said to have been a hero w ho died, w as born again in a
rem arkable m anner, and thus attained to im m ortality. The need responsible
for this dem and is evidently a desire to transcend reality. A  son m ay
naturally believe that a father begot him  in the flesh, but not that he
him self can im pregnate his m other and so cause him self to be born young
again. Such a thought is prohibited by the danger of regression, and is
therefore replaced by the above dem and that one should, in certain
circum stances, express the problem  of rebirth in sym bolical term s. W e see
the sam e thing in Jesus‒ challenge to N icodem us: D o not think carnally, or
you w ill be flesh, but think sym bolically, and then you w ill be spirit. It is
evident that this com pulsion tow ards the sym bolical is a great educative
force, for N icodem us w ould rem ain stuck in banalities if he did not
succeed in raising him self above his concretism . H ad he been a m ere
Philistine, he w ould certainly have taken offence at the irrationality and
unreality of this advice and understood it literally, only to reject it in the
end as im possible and incom prehensible. The reason w hy Jesus‒ w ords
have such great suggestive pow er is that they express the sym bolical truths
w hich are rooted in the very structure of the hum an psyche. The em pirical
truth never frees a m an from  his bondage to the senses; it only show s him
that he w as alw ays so and cannot be otherw ise. The sym bolical truth, on
the other hand, w hich puts w ater in place of the m other and spirit or fire in



place of the father, frees the libido from  the channel of the incest tendency,
offers it a new  gradient, and canalizes it into a spiritual form . Thus m an, as
a spiritual being, becom es a child again and is born into a circle of brothers
and sisters: but his m other has becom e the ―com m union of saints,‖ the
C hurch (pl. X X X a), and his brothers and sisters are hum anity, w ith w hom
he is united anew  in the com m on heritage of sym bolical truth. It seem s that
this process w as especially necessary at the tim e w hen C hristianity
originated; for that age, as a result of the appalling contrast betw een
slavery and the freedom  of the citizens and m asters, had entirely lost
consciousness of the unity of m ankind.

[336]     W hen w e see how  m uch trouble Jesus took to m ake the sym bolical
view  of things acceptable to N icodem us, as if throw ing a veil over the
crude reality, and how  im portant it w as‍ and still is‍ for the history of
civilization that people should think in this w ay, then one is at a loss to
understand w hy the concern of m odern psychology w ith sym bolism  has
m et w ith such violent disapprobation in m any quarters. It is as necessary
today as it ever w as to lead the libido aw ay from  the cult of rationalism
and realism ‍ not, indeed, because these things have gained the upper hand
(quite the contrary), but because the guardians and custodians of
sym bolical truth, nam ely the religions, have been robbed of their efficacy
by science. Even intelligent people no longer understand the value and
purpose of sym bolical truth, and the spokesm en of religion have failed to
deliver an apologetic suited to the spirit of the age. Insistence on the bare
concretism  of dogm a, or ethics for ethics‒ sake, or even a hum anization of
the C hrist-figure coupled w ith inadequate attem pts to w rite his biography,
are singularly unim pressive. Sym bolical truth is exposed undefended to the
attacks of scientific thought, w hich can never do justice to such a subject,
and in face of this com petition has been unable to hold its ground. The
truth, how ever, still rem ains to be proved. Exclusive appeals to faith are a
hopeless petitio principii, for it is the m anifest im probability of sym bolical
truth that prevents people from  believing in it. Instead of insisting so glibly
on the necessity of faith, the theologians, it seem s to m e, should see w hat
can be done to m ake this faith possible. B ut that m eans placing sym bolical
truth on a new  foundation‍ a foundation w hich appeals not only to
sentim ent, but to reason. A nd this can only be achieved by reflecting how
it cam e about in the first place that hum anity needed the im probability of
religious statem ents, and w hat it signifies w hen a totally different spiritual



reality is superim posed on the sensuous and tangible actuality of this
w orld.

[337]     The instincts operate m ost sm oothly w hen there is no consciousness to
conflict w ith them , or w hen w hat consciousness there is rem ains firm ly
attached to instinct. This condition no longer applies even to prim itive
m an, for everyw here w e find psychic system s at w ork w hich are in som e
m easure opposed to pure instinctuality. A nd if a prim itive tribe show s even
the sm allest traces of culture, w e find that creative fantasy is continually
engaged in producing analogies to instinctual processes in order to free the
libido from  sheer instinctuality by guiding it tow ards analogical ideas.
These system s have to be constituted in such a w ay that they offer the
libido a kind of natural gradient. For the libido does not incline to
anything, otherw ise it w ould be possible to turn it in any direction one
chose. B ut that is the case only w ith voluntary processes, and then only to
a lim ited degree. The libido has, as it w ere, a natural penchant: it is like
w ater, w hich m ust have a gradient if it is to flow . The nature of these
analogies is therefore a serious problem  because, as w e have said, they
m ust be ideas w hich attract the libido. Their special character is, I believe,
to be discerned in the fact that they are archetypes, that is, universal and
inherited patterns w hich, taken together, constitute the structure of the
unconscious. W hen C hrist, for instance, speaks to N icodem us of spirit and
w ater, these are not just random  ideas, but typical ones w hich have alw ays
exerted a pow erful fascination on the m ind. C hrist is here touching on the
archetype, and that, if anything, w ill convince N icodem us, for the
archetypes are the form s or river-beds along w hich the current of psychic
life has alw ays flow ed.

[338]     It is not possible to discuss the problem  of sym bol-form ation w ithout
reference to the instinctual processes, because it is from  them  that the
sym bol derives its m otive pow er. It has no m eaning w hatever unless it
strives against the resistance of instinct, just as undisciplined instincts
w ould bring nothing but ruin to m an if the sym bol did not give them  form .
H ence a discussion of one of the strongest instincts, sexuality, is
unavoidable, since perhaps the m ajority of sym bols are m ore or less close
analogies of this instinct. To interpret sym bol-form ation in term s of
instinctual processes is a legitim ate scientific attitude, w hich does not,
how ever, claim  to be the only possible one. I readily adm it that the



creation of sym bols could also be explained from  the spiritual side, but in
order to do so, one w ould need the hypothesis that the ―spirit‖ is an
autonom ous reality w hich com m ands a specific energy pow erful enough to
bend the instincts round and constrain them  into spiritual form s. This
hypothesis has its disadvantages for the scientific m ind, even though, in
the end, w e still know  so little about the nature of the psyche that w e can
think of no decisive reason against such an assum ption. In accordance w ith
m y em pirical attitude I nevertheless prefer to describe and explain sym bol-
form ation as a natural process, though I am  fully conscious of the probable
one-sidedness of this point of view .

[339]     A s w e have said, sex plays an im portant part in this process, even
w hen the sym bols are religious. It is less than tw o thousand years since the
cult of sex w as in full bloom . In those days, of course, they w ere heathens
and did not know  any better, but the nature of the sym bol-creating forces
does not change from  age to age. If one has any conception of the sexual
content of those ancient cults, and if one realizes that the experience of
union w ith G od w as understood in antiquity as a m ore or less concrete
coitus, then one can no longer pretend that the forces m otivating the
production of sym bols have suddenly becom e different since the birth of
C hrist. The fact that prim itive C hristianity resolutely turned aw ay from
nature and the instincts in general, and, through its asceticism , from  sex in
particular, clearly indicates the source from  w hich its m otive forces cam e.
So it is not surprising that this transform ation has left noticeable traces in
C hristian sym bolism . H ad it not done so, C hristianity w ould never have
been able to transform  libido. It succeeded in this largely because its
archetypal analogies w ere for the m ost part in tune w ith the instinctual
forces it w anted to transform . Som e people profess to be very shocked
w hen I do not shrink from  bringing even the sublim est spiritual ideas into
relation w ith w hat they call the ―subhum an.‖ M y prim ary concern,
how ever, is to understand these religious ideas, w hose value I appreciate
far too deeply to dispose of them  w ith rationalistic argum ents. W hat do w e
w ant, anyw ay, w ith things that cannot be understood? They appeal only to
people for w hom  thinking and understanding are too m uch bother. Instead,
w e ask for blind faith and praise it to the skies. B ut that, in the end, only
m eans educating ourselves to thoughtlessness and lack of criticism . W hat
the ―blind faith‖ so long preached from  the pulpit w as able to do in
G erm any, w hen that country finally turned its back on C hristian dogm a,



has been bloodily dem onstrated before our eyes by contem porary history.
The really dangerous people are not the great heretics and unbelievers, but
the sw arm  of petty thinkers, the rationalizing intellectuals, w ho suddenly
discover how  irrational all religious dogm as are. A nything not understood
is given short shrift, and the highest values of sym bolic truth are
irretrievably lost. W hat can a rationalist do w ith the dogm a of the virgin
birth, or w ith C hrist‒s sacrificial death, or the Trinity?

[340]     The m edical psychotherapist today m ust m ake clear to his m ore
educated patients the foundations of religious experience, and set them  on
the road to w here such an experience becom es possible. If, therefore, as a
doctor and scientist, I analyse abstruse religious sym bols and trace them
back to their origins, m y sole purpose is to conserve, through
understanding, the values they represent, and to enable people to think
sym bolically once m ore, as the early thinkers of the C hurch w ere still able
to do. This is far from  im plying an arid dogm atism . It is only w hen w e,
today, think dogm atically, that our thought becom es antiquated and no
longer accessible to m odern m an. H ence a w ay has to be found w hich w ill
again m ake it possible for him  to participate spiritually in the substance of
the C hristian m essage.

[341]     A t a tim e w hen a large part of m ankind is beginning to discard
C hristianity, it m ay be w orth our w hile to try to understand w hy it w as
accepted in the first place. It w as accepted as a m eans of escape from  the
brutality and unconsciousness of the ancient w orld. A s soon as w e discard
it, the old brutality returns in force, as has been m ade overw helm ingly
clear by contem porary events. This is not a step forw ards, but a long step
backw ards into the past. It is the sam e w ith individuals w ho lay aside one
form  of adaptation and have no new  form  to turn to: they infallibly regress
along the old path and then find them selves at a great disadvantage,
because the w orld around them  has changed considerably in the m eantim e.
C onsequently, any one w ho is repelled by the philosophical w eakness of
C hristian dogm atism  or by the barren idea of a m erely historical Jesus‍
for w e know  far too little about his contradictory personality and the little
w e do know  only confuses our judgm ent‍ and w ho throw s C hristianity
overboard and w ith it the w hole basis of m orality, is bound to be
confronted w ith the age-old problem  of brutality. W e have had bitter
experience of w hat happens w hen a w hole nation finds the m oral m ask too



stupid to keep up. The beast breaks loose, and a frenzy of dem oralization
sw eeps over the civilized w orld.37

[342]     Today there are countless neurotics w ho are neurotic sim ply because
they do not know  w hy they cannot be happy in their ow n w ay‍ they do
not even know  that the fault lies w ith them . B esides these neurotics there
are m any m ore norm al people, m en and w om en of the better kind, w ho
feel restricted and discontented because they have no sym bol w hich w ould
act as an outlet for their libido. For all these people a reductive analysis
dow n to the prim al facts should be undertaken, so that they can becom e
acquainted w ith their prim itive personality and learn how  to take due
account of it. O nly in this w ay can certain requirem ents be fulfilled and
others rejected as unreasonable because of their infantile character. W e
like to im agine that our prim itive traits have long since disappeared
w ithout trace. In this w e are cruelly disappointed, for never before has our
civilization been so sw am ped w ith evil. This gruesom e spectacle helps us
to understand w hat C hristianity w as up against and w hat it endeavoured to
transform . The transform ing process took place for the m ost part
unconsciously, at any rate in the later centuries. W hen I rem arked earlier
(par. 106) that an unconscious transform ation of libido w as ethically
w orthless, and contrasted it w ith the C hristianity of the early R om an
period, as a patent exam ple of the im m orality and brutalization against
w hich C hristians had to fight, I ought to have added that m ere faith cannot
be counted as an ethical ideal either, because it too is an unconscious
transform ation of libido. Faith is a charism a for those w ho possess it, but it
is no w ay for those w ho need to understand before they can believe. This is
a m atter of tem peram ent and cannot be discounted as valueless. For,
ultim ately, even the believer believes that G od gave m an reason, and for
som ething better than to lie and cheat w ith. A lthough w e naturally believe
in sym bols in the first place, w e can also understand them , and this is
indeed the only viable w ay for those w ho have not been granted the
charism a of faith.

[343]     The religious m yth is one of m an‒s greatest and m ost significant
achievem ents, giving him  the security and inner strength not to be crushed
by the m onstrousness of the universe. C onsidered from  the standpoint of
realism , the sym bol is not of course an external truth, but it is
psychologically true, for it w as and is the bridge to all that is best in



hum anity.38

[344]     Psychological truth by no m eans excludes m etaphysical truth, though
psychology, as a science, has to hold aloof from  all m etaphysical
assertions. Its subject is the psyche and its contents. B oth are realities,
because they w ork. Though w e do not possess a physics of the soul, and
are not even able to observe it and judge it from  som e A rchim edean point
―outside‖ ourselves, and can therefore know  nothing objective about it
since all know ledge of the psyche is itself psychic, in spite of all this the
soul is the only experient of life and existence. It is, in fact, the only
im m ediate experience w e can have and the sine qua non of the subjective
reality of the w orld. The sym bols it creates are alw ays grounded in the
unconscious archetype, but their m anifest form s are m oulded by the ideas
acquired by the conscious m ind. The archetypes are the num inous,
structural elem ents of the psyche and possess a certain autonom y and
specific energy w hich enables them  to attract, out of the conscious m ind,
those contents w hich are best suited to them selves. The sym bols act as
transform ers, their function being to convert libido from  a ―low er‖ into a
―higher‖ form . This function is so im portant that feeling accords it the
highest values. The sym bol w orks by suggestion; that is to say, it carries
conviction and at the sam e tim e expresses the content of that conviction. It
is able to do this because of the num en, the specific energy stored up in the
archetype. Experience of the archetype is not only im pressive, it seizes and
possesses the w hole personality, and is naturally productive of faith.

[345]     ―Legitim ate‖ faith m ust alw ays rest on experience. There is, how ever,
another kind of faith w hich rests exclusively on the authority of tradition.
This kind of faith could also be called ―legitim ate,‖ since the pow er of
tradition em bodies an experience w hose im portance for the continuity of
culture is beyond question. B ut w ith this kind of faith there is alw ays the
danger of m ere habit supervening‍ it m ay so easily degenerate into
spiritual inertia and a thoughtless com pliance w hich, if persisted in,
threatens stagnation and cultural regression. This m echanical dependence
goes hand in hand w ith a psychic regression to infantilism . The traditional
contents gradually lose their real m eaning and are only believed in as
form alities, w ithout this belief having any influence on the conduct of life.
There is no longer a living pow er behind it. The m uch-vaunted ―child-
likeness‖ of faith only m akes sense w hen the feeling behind the experience



is still alive. If it gets lost, faith is only another w ord for habitual, infantile
dependence, w hich takes the place of, and actually prevents, the struggle
for deeper understanding. This seem s to be the position w e have reached
today.

[346]     Since faith revolves round those central and perennially im portant
―dom inant ideas‖ w hich alone give life a m eaning, the prim e task of the
psychotherapist m ust be to understand the sym bols anew , and thus to
understand the unconscious, com pensatory striving of his patient for an
attitude that reflects the totality of the psyche.

[347]     A fter this digression, let us return to our author.
[348]     The vision of the city is im m ediately follow ed by that of a ―strange

conifer w ith knotty branches.‖ This im age no longer seem s strange to us
after w hat w e have learned about the tree of life and its association w ith
the m other, the city, and the w ater of life. The attribute ―strange‖ probably
expresses, as in dream s, a peculiar em phasis or num inosity. U nfortunately
the author gives us no individual m aterial in this connection. A s the tree
already suggested in the sym bolism  of the city is specially em phasized in
the further developm ent of the visions, I feel it necessary to discuss at
som e length the history of tree sym bolism .

[349]     Trees, as is w ell know n, have played a large part in religion and in
m ythology from  the rem otest tim es. (Pl. X X X I.) Typical of the trees found
in m yth is the tree of paradise, or tree of life; m ost people know  of the
pine-tree of A ttis, the tree or trees of M ithras, and the w orld-ash Y ggdrasill
of N ordic m ythology, and so on. The hanging of A ttis, in effigy, on a pine-
tree (cf. fig. 42), the hanging of M arsyas, w hich becam e a popular them e
for art, the hanging of O din, the G erm anic hanging sacrifices and the
w hole series of hanged gods‍ all teach us that the hanging of C hrist on the
C ross is nothing unique in religious m ythology, but belongs to the sam e
circle of ideas. In this w orld of im ages the C ross is the Tree of Life and at
the sam e tim e a Tree of D eath‍ a coffin (cf. pl. X X X V I). Just as the m yths
tell us that hum an beings w ere descended from  trees, so there w ere burial
custom s in w hich people w ere buried in hollow  tree-trunks, w hence the
G erm an Totenbaum , ‐tree of death,‒ for coffin, w hich is still in use today.
If w e rem em ber that the tree is predom inantly a m other-sym bol, then the
m eaning of this m ode of burial becom es clear. The dead are delivered



back to the m other for rebirth. (C f. fig. 23 and pl. X LII.) W e m eet this
sym bol in the m yth of O siris as handed dow n by Plutarch.39 R hea w as
pregnant w ith O siris and his tw in sister Isis, and they m ated together even
in their m other‒s w om b (night sea journey w ith incest). Their son w as
A rueris, later called H orus. Isis is said to have been ―born in the A ll-
W etness‖ (Ἃκ νήκὉΰξoζs ΰβκΪπεaζ), and of O siris it is related that a certain
Pam yles of Thebes, w hilst draw ing w ater, heard a voice from  the tem ple of
Zeus w hich com m anded him  to proclaim  that O siris, ―the great and
beneficent king‖ (ιΪΰas ίaπθβὉs βὉβξΰΪρδs), w as born. In honour of this
Pam yles the Pam ylia w ere celebrated, sim ilar to the Phallophoria. Pam yles
seem s, therefore, to have been originally a phallic daim on, like D ionysus.
In his phallic form  he represents the creative pow er w hich ―draw s‖ things
out of the unconscious (i.e., the w ater) and begets the god (O siris) as a
conscious content. This process can be understood both as an individual
experience: Pam yles draw ing w ater, and as a sym bolic act or experience of
the archetype: a draw ing up from  the depths. W hat is draw n up is a
num inous, previously unconscious content w hich w ould rem ain dark w ere
it not interpreted by the voice from  above as the birth of a god. This type
of experience recurs in the baptism  in the Jordan, M atthew  3:17.

[350]     O siris w as killed in a crafty m anner by the god of the underw orld, Set
(Typhon in G reek), w ho locked him  in a chest. H e w as throw n into the
N ile and carried out to sea. B ut in the underw orld O siris m ated w ith his
second sister, N ephthys. O ne can see from  this how  the sym bolism  is
developed: already in his m other‒s w om b, before his extra-uterine
existence, O siris com m its incest; and in death, the second intra-uterine
existence, he again com m its incest, both tim es w ith a sister, for in rem ote
antiquity brother-and-sister m arriages w ere not only tolerated, but w ere a
m ark of the aristocracy. Zarathustra likew ise recom m ended
consanguineous m arriages.

[351]     The w icked Set lured O siris into the chest by a ruse, in other w ords
the original evil in m an w ants to get back into the m other again, and the
illicit, incestuous longing for the m other is the ruse supposedly invented by
Set. It is significant that it is ―evil‖ w hich lures O siris into the chest; for, in
the light of teleology, the m otif of containm ent signifies the latent state
that precedes regeneration. Thus evil, as though cognizant of its
im perfection, strives to be m ade perfect through rebirth‍ ―Part of that



pow er w hich w ould / Ever w ork evil, but engenders good!‖40 The ruse, too,
is significant: m an tries to sneak into rebirth by a subterfuge in order to
becom e a child again. That is how  it appears to the ―rational‖ m ind. A n
Egyptian hym n41 even charges Isis w ith having struck dow n the sun god R a
by treachery: it w as because of her ill w ill tow ards her son that she
banished and betrayed him . The hym n describes how  Isis fashioned a
poisonous snake and set it in his path, and how  the snake w ounded the sun-
god w ith its bite. From  this w ound he never recovered, so that he finally
had to retire on the back of the heavenly cow . B ut the cow  w as the cow -
headed m other-goddess (pl. X X X b), just as O siris w as the bull A pis. The
m other is accused as though she w ere the cause of his having to fly to her
in order to be cured of the w ound she herself had inflicted. B ut the real
cause of the w ound is the incest-taboo,42 w hich cuts a m an off from  the
security of childhood and early youth, from  all those unconscious,
instinctive happenings that allow  the child to live w ithout responsibility as
an appendage of his parents. There m ust be contained in this feeling m any
dim  m em ories of the anim al age, w hen there w as as yet no ―thou shalt‖
and ―thou shalt not,‖ and everything just happened of itself. Even now  a
deep resentm ent seem s to dw ell in m an‒s breast against the brutal law  that
once separated him  from  instinctive surrender to his desires and from  the
beautiful harm ony of anim al nature. This separation m anifested itself in
the incest prohibition and its correlates (m arriage law s, food-taboos, etc.).
So long as the child is in that state of unconscious identity w ith the m other,
he is still one w ith the anim al psyche and is just as unconscious as it. The
developm ent of consciousness inevitably leads not only to separation from
the m other, but to separation from  the parents and the w hole fam ily circle
and thus to a relative degree of detachm ent from  the unconscious and the
w orld of instinct. Y et the longing for this lost w orld continues and, w hen
difficult adaptations are dem anded, is forever tem pting one to m ake
evasions and retreats, to regress to the infantile past, w hich then starts
throw ing up the incestuous sym bolism . If only this tem ptation w ere
perfectly clear, it w ould be possible, w ith a great effort of w ill, to free
oneself from  it. B ut it is far from  clear, because a new  adaptation or
orientation of vital im portance can only be achieved in accordance w ith the
instincts. Lacking this, nothing durable results, only a convulsively w illed,
artificial product w hich proves in the long run to be incapable of life. N o
m an can change him self into anything from  sheer reason; he can only



change into w hat he potentially is. W hen such a change becom es
necessary, the previous m ode of adaptation, already in a state of decay, is
unconsciously com pensated by the archetype of another m ode. If the
conscious m ind now  succeeds in interpreting the constellated archetype in
a m eaningful and appropriate m anner, then a viable transform ation can
take place. Thus the m ost im portant relationship of childhood, the relation
to the m other, w ill be com pensated by the m other archetype as soon as
detachm ent from  the childhood state is indicated. O ne such successful
interpretation has been, for instance, M other C hurch (cf. pl. X X X a), but
once this form  begins to show  signs of age and decay a new  interpretation
becom es inevitable.

[352]     Even if a change does occur, the old form  loses none of its attractions;
for w hoever sunders him self from  the m other longs to get back to the
m other. This longing can easily turn into a consum ing passion w hich
threatens all that has been w on. The m other then appears on the one hand
as the suprem e goal, and on the other as the m ost frightful danger‍ the
―Terrible M other.‖43

[353]     A fter com pleting the night sea journey, the coffer containing O siris
w as cast ashore at B yblos and cam e to rest in the branches of a cedar-tree,
w hich shot up and enclosed the coffer in its trunk (cf. fig. 23). The king of
the country, adm iring the splendid tree, caused it to be cut dow n and m ade
into a pillar supporting the roof of his house.44 This period of O siris‒
absence (the w inter solstice) coincides w ith the age-old lam ent for the dead
god, and his βὋξβπζο (finding) w as celebrated as a feast of joy.

[354]     Later on Set dism em bered the body and scattered the pieces. W e find
this m otif of dism em berm ent in num erous sun-m yths45 as a contrast to the
putting together of the child in the m other‒s w om b. A ctually Isis collected
the pieces together again w ith the help of the jackal-headed A nubis. H ere
the dogs and jackals, devourers of corpses by night, assist in the
reconstitution or reproduction of O siris.46 To this necrophagous function
the Egyptian vulture probably ow es its sym bolic m other significance. In
ancient tim es the Persians used to throw  out their corpses for the dogs to
devour, just as, today in Tibet, the dead are left to the vultures,46a and in
B om bay, w here the Parsis expose their corpses on the ―tow ers of silence.‖
The Persians had the custom  of leading a dog to the bedside of a dying
m an, w ho then had to give the dog a m orsel to eat.47 This custom  suggests



that the m orsel should belong to the dog, so that he w ill spare the body of
the dying m an, just as C erberus w as pacified w ith the honey-cakes w hich
H eracles gave him  on his journey to hell. B ut w hen w e consider the jackal-
headed A nubis (pl. X X X IIa) w ho rendered such good service in gathering
together the rem ains of O siris, and the m other significance of the vulture,
the question arises w hether this cerem ony m ay not have a deeper m eaning.
This problem  has been taken up by C reuzer,48 w ho com es to the conclusion
that the deeper m eaning is connected w ith the astral form  of the dog
cerem ony, i.e., the appearance of the dog-star at the highest point of the
solstice. H ence the bringing in of the dog w ould have a com pensatory
significance, death being m ade equal to the sun at its highest point. This is
a thoroughly psychological interpretation, as can be seen from  the fact that
death is quite com m only regarded as an entry into the m other‒s w om b (for
rebirth). The interpretation w ould seem  to be supported by the otherw ise
enigm atic function of the dog in the M ithraic sacrifice. In the m onum ents a
dog is often show n leaping upon the bull killed by M ithras. In the light of
the Persian legend, and on the evidence of the m onum ents them selves, this
sacrifice should be conceived as the m om ent of suprem e fruitfulness. This
is m ost beautifully portrayed in the M ithraic relief at H eddernheim  (pl.
X X X III). O n one side of a large (form erly rotating) stone slab there is a
stereotyped representation of the overthrow  and sacrifice of the bull, w hile
on the other side stand Sol w ith a bunch of grapes in his hand, M ithras
w ith the cornucopia, and the dadophors bearing fruits, in accordance w ith
the legend that from  the dead bull com es all fruitfulness: fruits from  his
horns, w ine from  his blood, corn from  his tail, cattle from  his sem en, garlic
from  his nostrils, and so forth. O ver this scene stands Sylvanus, the beasts
of the forest leaping aw ay from  him .



Fig. 23. O siris in the cedar-coffin
Relief, D endera, Egypt

[355]     In this context the dog m ight very w ell have the significance
suspected by C reuzer. M oreover the goddess of the underw orld, H ecate, is
dog-headed, like A nubis. A s C anicula, she received dog sacrifices to keep
aw ay the pest. H er close relation to the m oon-goddess suggests that she
w as a prom oter of grow th. H ecate w as the first to bring D em eter new s of
her stolen daughter, another rem inder of A nubis. D og sacrifices w ere also
offered to Eileithyia, the goddess of birth, and H ecate herself (cf. pl. LV III)
is, on occasion, a goddess of m arriage and birth. The dog is also the
regular com panion of A esculapius, the god of healing, w ho, w hile still a
m ortal, raised a m an from  the dead and w as struck by a thunderbolt as a
punishm ent. These associations help to explain the follow ing passage in
Petronius:

I earnestly beseech you to paint a sm all dog round the foot of m y statue “  so that by your
kindness I m ay attain to life after death.49

[356]     B ut to return to the m yth of O siris: although Isis had m anaged to
collect the pieces of the body, its resuscitation w as only partially
successful because the phallus could not be found; it had been eaten by the
fishes, and the reconstituted body lacked vital force.50 The phantom  O siris
lay once m ore w ith Isis, but the fruit of their union w as H arpocrates, w ho



w as w eak ―in the low er lim bs‖ (ΰςëoκ), i.e., in the feet. In the above-
m entioned hym n, R a w as w ounded in the foot by the serpent of Isis. The
foot, as the organ nearest the earth, represents in dream s the relation to
earthly reality and often has a generative or phallic significance.51 The
nam e O edipus, ‐Sw ell-foot,‒ is suspicious in this respect. O siris, although
only a phantom , now  m akes the young sun (his son H orus) ready for battle
w ith Set, the evil spirit of darkness. O siris and H orus represent the father-
son sym bolism  m entioned at the beginning. O siris is thus flanked by the
com ely H orus and the m isshapen H arpocrates, w ho is m ostly show n as a
cripple, som etim es distorted to the point of freakishness. It is just possible
that the m otif of the unequal brothers has som ething to do w ith the
prim itive conception that the placenta is the tw in-brother of the new -born
child.

[357]     O siris is frequently confused in tradition w ith H orus. The latter‒s real
nam e is H orpi-chrud,52 w hich is com posed of chrud (child), and H or (from
hri, ‐up, above, on top‒). The nam e thus signifies the ―up-and-com ing
child,‖ the rising sun, as opposed to O siris, w ho personifies the setting sun,
the sun ―in the W estern Land.‖ So O siris and H orpi-chrud are one being,
both husband and son of the sam e m other. K hnum -R a, the sun-god of
Low er Egypt, is a ram , and his consort, the fem ale divinity of the nom e, is
H atm ehit, w ho w ears the fish on her head. She is the m other and spouse of
B i-neb-did (‐ram ,‒ the local nam e for K hnum -R a). In the hym n of H ibis,
A m on-R a is invoked as follow s:

Thy R am  dw elleth in M endes, united as the fourfold god Thm uis. H e is the phallus, lord of the
gods. The bull of his m other rejoiceth in the cow , and the husband m aketh fruitful through his
seed.53

[358]     In other inscriptions54 H atm ehit is called the ―m other of M endes.‖
(M endes is the G reek form  of B i-neb-did.) She is also invoked as ―The
G ood,‖ w ith the subsidiary m eaning of tanofert, ―young w om an.‖ The cow
as a m other-sym bol (cf. pl. La) appears in all the innum erable form s and
variations of H athor-Isis (cf. pl. X X X b), and also in the fem inine aspect of
N un (w hose parallel is the prim itive goddess N it or N eith), the prim ary
substance‍ m oisture‍ w hich is both m asculine and fem inine by nature.
N un is therefore invoked55 as ―A m on, the prim ordial w aters,56 w hich w as in
the beginning.‖ H e is also called the father of fathers, the m other of
m others. The corresponding invocation to N un-A m on‒s fem inine aspect,



N it or N eith, says:
N it, the A ncient, the M other of G od, M istress of Esne, Father of Fathers, M other of M others,

w ho is the Scarab and the V ulture, w ho w as in the beginning.
N it, the A ncient, the m other w ho bore R a, the G od of Light, w ho, brought forth w hen there

w as nothing w hich brought forth.
The C ow , the A ncient, w ho bore the sun and set the seeds of gods and m en.57 [C f. figs. 24,

25.]

Fig. 24. N ut giving birth to the Sun
Relief, Egypt

[359]     The w ord nun m eans ‐young, fresh, new ,‒ and also the new  flood-
w aters of the N ile. In a m etaphorical sense it is used for the chaotic w aters
of the beginning, and for the birth-giving prim ary substance,58 w hich is
personified as the goddess N aunet. From  her sprang N ut, the sky-goddess,



w ho is represented w ith a starry body or as a heavenly cow  dotted w ith
stars (figs. 24, 25).

[360]     So w hen the sun-god R a retires on the back of the heavenly cow , it
m eans that he is going back into the m other in order to rise again as H orus.
In the m orning the goddess is the m other, at noon she is the sister-w ife,
and at evening once m ore the m other w ho takes back the dead into her
w om b.

Fig. 25. The D ivine C ow
From  the tom b of Seti I, Egypt

[361]     Thus the fate of O siris is explained: he enters into the m other‒s w om b,
into the coffer, the sea, the tree, the A starte colum n; is dism em bered, put
together again, and reappears in his son H orpi-chrud.

[362]     B efore w e enter upon the other m ysteries w hich this m yth has in store
for us, it w ill be as w ell to say a few  w ords m ore about the sym bol of the
tree. O siris com es to rest in the branches of a tree, w hich grow  up round
him .59 The m otif of em bracing and entw ining is often found in the sun
m yths and rebirth m yths, as in the story of Sleeping B eauty, or the legend
of the girl w ho w as im prisoned betw een the bark and the w ood of a tree.60
A  prim itive m yth tells of a sun-hero w ho has to be freed from  a creeping



plant.61 The girl dream s that her lover has fallen into the w ater; she tries to
rescue him , but first has to pull seaw eed out of the w ater, then she catches
him . In an A frican m yth the hero, after his deed, has to be disentangled
from  the seaw eed. In a Polynesian story the hero‒s canoe is caught in the
tentacles of a giant polyp, just as R a‒s barge w as entw ined by the nocturnal
serpent on the night sea journey. The m otif of entw ining also occurs in Sir
Edw in A rnold‒s poetic version of the story of B uddha‒s birth:

Q ueen M aya stood at noon, her days fulfilled,
U nder a palsa in the palace-grounds,
A  stately trunk, straight as a tem ple-shaft,
W ith crow n of glossy leaves and fragrant bloom s;
A nd, know ing the tim e com e‍ for all things knew ‍
The conscious tree bent dow n its boughs to m ake
A  bow er about Q ueen M aya‒s m ajesty:
A nd Earth put forth a thousand sudden flow ers
To spread a couch; w hile, ready for the bath,
The rock hard by gave out a lim pid stream
O f crystal flow . So brought she forth her child.62

[363]     There is a very sim ilar m otif in the cult-legend of the Sam ian H era.
Every year her im age ―disappeared‖ from  the tem ple, attached itself to a
lygos-tree som ew here on the seashore, and w as entw ined in its branches.
There it w as ―found‖ and regaled w ith w edding-cakes. This festival w as
undoubtedly a hieros gam os, for in Sam os there w as a legend that Zeus
had previously had a long-draw n-out clandestine love-affair w ith H era. In
Plataea and A rgos a w edding procession w as staged in their honour w ith
bridesm aids, w edding feast, etc. The festival took place in the ―w edding
m onth‖ of G am elion (beginning of February). The im age w as carried to a
lonely spot in the w oods, w hich is in keeping w ith Plutarch‒s story that
Zeus kidnapped H era and hid her in a cave on M ount C ithaeron. A fter our
previous rem arks w e have to conclude that there is still another train of
thought connected w ith the hieros gam os, nam ely, rejuvenation m agic.
The disappearance and hiding of the im age in the w ood, in the cave, on the
seashore, its tw ining-about by the lygos-tree,63 all this points to death and
rebirth. The early springtim e, G am elion, fits in very w ell w ith this theory.
In fact, Pausanias64 tells us that the A rgive H era becam e a virgin again by
taking a yearly dip in the fountain of K anathos. The significance of this
bath is further increased by the report that, in the Plataean cult of H era
Teleia, Tritonian nym phs appeared as w ater-carriers. The Iliad describes



Zeus‒ conjugal couch on M ount Ida as follow s:
A s he spoke, the Son of C ronos took his w ife in his arm s; and the gracious earth sent up fresh
grass beneath them , dew y lotus and crocuses, and a soft and crow ded bed of hyacinths, to lift
them  off the ground. In this they lay, covered by a beautiful golden cloud, from  w hich a rain of
glistening dew drops fell.“  The Father lay peacefully on top of G argarus w ith his arm s round his
w ife, conquered by sleep and love.“ 65

[364]     D rexler sees in this description66 an allusion to the garden of the gods
on the extrem e W estern shore of the ocean‍ an idea w hich m ight have
been taken from  a pre-H om eric hieros gam os hym n.67 The W estern Land is
the land of the setting sun; H eracles and G ilgam esh hasten thither, w here
the sun and the m aternal sea are united in an eternally rejuvenating
em brace. This seem s to confirm  our conjecture that the hieros gam os is
connected w ith a rebirth m yth. Pausanias m entions a related m yth-
fragm ent w hich says that the im age of A rtem is O rthia w as also called
Lygodesm a, ‐w illow -captive,‒68 because it w as found in a w illow -tree.
There seem s to be som e connection here w ith the popular G reek festival of
the hieros gam os and its above-m entioned custom s.

[365]     The m otif of ―devouring‖ (pls. X X X IIb, X X X IV ), w hich Frobenius has
show n to be one of the com m onest com ponents of the sun m yth, is closely
connected w ith em bracing and entw ining. The ―w hale-dragon‖ alw ays
―devours‖ the hero, but the devouring can also be partial. For instance, a
six-year-old girl w ho hated going to school once dream t that her leg w as
encircled by a large red w orm . C ontrary to w hat m ight be expected, she
evinced a tender interest in the creature. A gain, an adult patient w ho w as
unable to separate from  an older w om an friend on account of a strong
m other transference to her, dream t that she had to cross a broad stream .
There w as no bridge, but she found a place w here she could step across.
Just as she w as about to do so, a large crab that lay hidden in the w ater
seized hold of her foot and w ould not let go.69

[366]     This picture is borne out by etym ology. There is an Indo-European
root *ςçlu-, w ith the m eaning of ‐encircling, enveloping, w inding,
turning.‒ From  this are derived: Skr. val, valati, ‐to cover, envelop,
surround, encircle‒; valli, ‐creeping plant‒; ulũta, ‐boa-constrictor‒ = Lat.
volutus; Lith. vel÷, velti = G . w ickeln, ‐to w ind, w rap‒; C hurch Slav, vlina
= O H G . w ella, ‐a w ave.‒ A  related root is vlvo, ‐covering, coil, m em brane,
w om b.‒ Skr. ulva, ulba, has the sam e m eaning; Lat. volva, volvula, vulva.
Vçlu is also cognate w ith ulvora, ‐fruitful field, sheath or husk of a plant.‒



Skr. urvßrÿ, ‐sow n field‒; Zend urvara, ‐plant.‒ The sam e root vel also has
the m eaning of G . w allen, ‐boil, undulate.‒ Skr. ulm uka, ‐conflagration‒;
G r. FaθΪa, FΪθa, G oth. vulan = w allen. O H G . and M H G . w alm  =
‐w arm th.‒70 (It is typical that in the state of ―involution‖ the hero‒s hair
alw ays falls out w ith the heat.) Vel is also found w ith the m eaning ‐to
sound,‒71 and ‐to w ill, w ish.‒

[367]     The m otif of entw ining is a m other-sym bol.72 The entw ining trees are
at the sam e tim e birth-giving m others (cf. pl. X X X IX ), as in the G reek m yth
w here the  are ash-trees, the m others of the m en of the B ronze
A ge. The B undahish sym bolizes the first hum an beings, M ashya and
M ashyoi, as the tree R ivas. A ccording to a N ordic m yth, G od created m an
by breathing life into a substance called tre73 (tree, w ood).74 G r.  also
m eans ‐w ood.‒ In the w ood of the w orld-ash Y ggdrasill a hum an pair hide
them selves at the end of the w orld, and from  them  w ill spring a new  race
of m en.75 A t the m om ent of universal destruction the w orld-ash becom es
the guardian m other, the tree pregnant w ith death and life.76 The
regenerative function of the w orld-ash helps to explain the im age in the
chapter of the Egyptian B ook of the D ead called ―The G ate of K now ledge
of the Souls of the East‖:

I am  the pilot in the holy keel, I am  the steersm an w ho allow s him self no rest in the ship of R a.77
I know  the tree of em erald green from  w hose m idst R a rises to the height of the clouds.78

[368]     Ship and tree (i.e., the ship of death and tree of death) are closely
related here. (P1. X X X V .) The idea is that R a rises up, born from  the tree.
The representations of the sun-god M ithras should probably be interpreted
in the sam e w ay. In the H eddernheim  R elief (pl. X L) he is show n w ith half
his body rising from  the top of a tree, and in other m onum ents half his
body is stuck in the rock, w hich clearly points to the rock-birth. O ften
there is a stream  near his birthplace. This conglom eration of sym bols79 is
also found in the birth of A schanes, the first Saxon king, w ho grew  from
the H arz rocks in the m iddle of a w ood near a fountain.80 H ere all the
m other sym bols are united‍ earth, w ood, and w ater. So it is only logical
that in the M iddle A ges the tree w as poetically addressed w ith the
honorific title of ―Lady.‖ N or is it surprising that C hristian legend
transform ed the tree of death, the C ross, into the Tree of Life, so that
C hrist is often show n hanging on a green tree am ong the fruit (pl. X X X V I).
The derivation of the C ross from  the Tree of Life, w hich w as an authentic



religious sym bol even in B abylonian tim es, is considered entirely probable
by Zôckler,81 an authority on the history of the C ross. The pre-C hristian
m eaning of so universal a sym bol does not contradict this view ; quite the
contrary, for its m eaning is life. N or does the existence of the cross in the
sun-cult (w here the regular cross and the sw astika represent the sun-w heel)
and in the cult of the love-goddesses in any w ay contradict its historical
significance. C hristian legend has m ade abundant use of this sym bolism .
The student of m edieval art w ill be fam iliar w ith the representation of the
C ross grow ing from  A dam ‒s grave (pl. X X X V II). The legend says that
A dam  w as buried on G olgotha, and that Seth planted on his grave a tw ig
from  the tree of Paradise, w hich grew  into C hrist‒s C ross, the Tree of
D eath.82 A s w e know , it w as through A dam ‒s guilt that sin and death cam e
into the w orld, and C hrist through his death redeem ed us from  the guilt. If
w e ask, In w hat did A dam ‒s guilt consist? the answ er is that the
unpardonable sin to be punished by death w as that he dared to eat of the
tree of Paradise.83 The consequences of this are described in a Jew ish
legend: one w ho w as perm itted to gaze into Paradise after the Fall saw  the
tree and the four stream s, but the tree w as w ithered, and in its branches lay
a babe. The ―m other‖ had becom e pregnant.84

[369]     This curious legend corresponds to the Jew ish tradition that A dam ,
before he knew  Eve, had a dem on-w ife called Lilith, w ith w hom  he strove
for suprem acy. B ut Lilith rose up into the air through the m agic of G od‒s
nam e and hid herself in the sea. A dam  forced her to com e back w ith the
help of three angels,85 w hereupon Lilith changed into a nightm are or lam ia
(pl. X X X V IIIa) w ho haunted pregnant w om en and kidnapped new -born
infants. The parallel m yth is that of the lam ias, the nocturnal spectres w ho
terrify children. The original legend is that Lam ia seduced Zeus, but the
jealous H era caused her to bring only dead children into the w orld. Ever
since then, the raging Lam ia has persecuted children, w hom  she destroys
w henever she can. This m otif is a recurrent one in fairytales, w here the
m other often appears as a m urderess86 or eater of hum an flesh (cf. pl.
ήX X X V IIIb); a w ell-know n G erm an paradigm  is the story of H ansel and
G retel. Lam ia is also the nam e of a large, voracious fish,87 w hich links up
w ith the w hale-dragon m otif w orked out by Frobenius. O nce again w e
m eet the idea of the Terrible M other in the form  of a voracious fish, a
personification of death.88 In Frobenius there are num erous exam ples of the
m onster devouring not only m en (pl. X X X V IIIb), but anim als, plants, and



even an entire country, w hich are all delivered by the hero to a glorious
rebirth.

[370]     The lam ias (cf. pl. X X X V IIIa) are typical nightm ares w hose fem inine
nature is abundantly docum ented.89 Their universal peculiarity is that they
ride their victim s. Their counterparts are the spectral horses w ho carry
their riders aw ay at a m ad gallop. O ne can easily recognize in these
sym bols the typical anxiety dream  w hich, as Laistner90 has show n, holds an
im portant clue to the interpretation of fairytales. The riding takes on a
special aspect in the light of researches into child psychology: the tw o
contributions of Freud and m yself91 have established the fear-significance
of horses on the one hand, and the sexual m eaning of riding fantasies on
the other. The essential feature is the rhythm , w hich assum es a sexual
significance only secondarily. If w e take these factors into account, it w ill
not surprise us to hear that the m aternal w orld-ash Y ggdrasill is called the
Schreckross (terrible horse) in G erm an. C annegieter says of nightm ares:
―Even today the peasants drive aw ay these fem ale spirits (m other-
goddesses, m oirae) by throw ing the bone of a horse‒s head upon the roof,
and you can often see such bones on peasant houses hereabouts. B ut at
night they are believed to ride at the tim e of the first sleep and to tire out
the horses for long journeys.‖92 A t first sight, there seem s to be an
etym ological connection betw een nightm are and m are (fem ale horse)‍ G .
M ar and M âhre. The Indo-European root for ‐m are‒ is *m ark; cf. O Ir.
m arc. M are is akin to O H G . m eriha (fem . of m arah, ‐stallion‒), O E. m yre
(fem . of m earh, ‐stallion‒), O N . m err. The supposed source of nightm are is
O E. and O N . m ara, ‐ogress, incubus, dem on,‒ and, by extension,
‐nightm are.‒ F. cauchem ar com es from  Lat. calcare, ‐to tread,‒ in the
reiterative sense of ―treading‖ the grape; it is also used of the cock that
―treads‖ the hen. This m ovem ent is equally typical of the nightm are; hence
it w as said of K ing V anlandi: ―M ara trad hann,‖the M ara trod him  to death
in sleep.93 A  synonym  for the nightm are is the troll or ―treader.‖ The
treading m ovem ent has been verified by the experience of Freud and
m yself w ith children, w hich show s that a secondary sexual m eaning
attaches to stam ping or kicking, though the rhythm  is obviously prim ary.
Like the M ara, the ―Stem pe‖ treads.94

[371]     The Indo-European root *m er, *m or, m eans ‐to die.‒ From  it also
com e Lat. m ors, G r. ιñξoο, ‐fate,‒ and possibly M μħξa, the goddess of



fate.95 The N orns w ho sit under the w orld-ash are w ell-know n
personifications of fate, like C lotho, Lachesis, and A tropos. W ith the C elts
the conception of the Fates probably passed into that of the m atres and
m atronae,96 w ho w ere considered divine by the Teutons. The divine
significance of the m others com es out in Julius C aesar, w here he says,
―The m atrons should declare by lots and divinations w hether it w as
expedient to join battle or not.‖97

[372]     In connection w ith the etym ology of M ar and (night)m are, it should
be added that F. m ære has a strong phonetic resem blance to m are, although
this, etym ologically speaking, proves nothing. In Slavonic, m ara m eans
‐w itch‒; in Polish, m ora m eans ‐nightm are.‒ M or or M ore in Sw iss-
G erm an m eans ‐sow ‒ (it is also used as a sw ear-w ord). The C zech m ura
m eans both ‐nightm are‒ and the Sphinx or haw k m oth. This strange
connection is explained by the fact that the butterfly is a sym bol and
allegory of the psyche. The Sphingidae are evening m oths‍ they com e,
like the nightm are, in darkness. Finally, it should be m entioned that the
sacred olive-tree of A thene w as called ιoξëή, w hich is derived from  ιñξoο,
‐fate.‒ H alirrhothios w anted to cut dow n the tree, but killed him self w ith
the axe in the attem pt.

[373]     The phonetic connection betw een G . M ar, F. m ære, and the various
w ords for ‐sea‒ (Lat. m are, G . M eer, F. m er) is certainly rem arkable,
though etym ologically accidental. M ay it perhaps point back to the great
prim ordial im age of the m other, w ho w as once our only w orld and later
becam e the sym bol of the w hole w orld? G oethe says of the M others that
they are ―thronged round w ith im ages of all creation.‖98 Even the C hristians
could not refrain from  reuniting their M other of G od w ith the w ater: ―A ve
m aris stella‖ are the opening w ords of a hym n to M ary. It is probably
significant that the infantile w ord m a-m a (m other‒s breast) is found in all
languages, and that the m others of tw o religious heroes w ere called M ary
and M aya. That the m other is in fact the child‒s ―horse‖ is apparent in the
prim itive custom  of carrying the child on the back or riding it on the hip.
A nd O din hung upon the m aternal w orld-ash, upon his ―terrible horse.‖

[374]     A s w e have seen, Isis, the m other of the gods, played an evil trick on
the sun-god w ith the poisonous snake, and, according to Plutarch, she
behaved equally treacherously tow ards her son H orus. H orus vanquished
the w icked Set w ho had m urdered his father O siris, but Isis set him  free



again. O utraged, H orus lifted his hand against his m other and snatched the
royal diadem  from  her head,99 in place of w hich Thoth gave her a cow ‒s
head (cf. pl. X X X b). H orus then vanquished Set for a second tim e. In the
G reek legend, Typhon (Set) is a dragon. B ut even w ithout this
confirm ation it is evident that H orus‒ fight is the typical fight of the sun-
hero w ith the ―w hale dragon‖ w ho, as w e know , is a sym bol of the Terrible
M other, of the voracious m aw , the jaw s of death in w hich m en are
crunched and ground to pieces.100 (C f. pl. X X X V IIIb.) W hoever conquers this
m onster w ins to eternal youth. B ut to this end, defying all danger, he m ust
descend into the belly of the m onster101 (―journey to hell‖) and sojourn
there for som e tim e (―night sea im prisonm ent‖: Frobenius). (C f. diagram ,
p. 210; pl. X X IIb.)

[375]     The fight w ith the ―nocturnal serpent‖ accordingly signifies conquest
of the m other, w ho is suspected of an infam ous crim e, nam ely the betrayal
of her son. C om plete confirm ation of all this is furnished by the fragm ents
of the B abylonian C reation Epic discovered by G eorge Sm ith, m ost of
w hich com e from  the library of A ssurbanipal. The text dates from  about
the tim e of H am m urabi (2000 B .C.). From  this account of the C reation w e
learn that Ea, the son of the w atery deep and god of w isdom ,102 has
overthrow n A psu. A psu is the progenitor of the great gods, so Ea has
conquered the father. B ut Tiam at, the m other of the gods, plots revenge,
and arrays herself for battle against them :

M other H ubur, w ho created everything,
Procured invincible w eapons, gave birth to giant snakes,
Sharp of tooth, unsparing of fang,
Filled their bodies w ith venom  instead of blood,
R oaring dragons she clothed w ith terror,
M ade them  to sw ell w ith a terrible splendour, m ade them  to prance,
So that he w ho beholds them  shall perish of terror.
Their bodies shall rear up, and none shall turn them  back.
She set up lizards, dragons, and sphinxes,
H urricanes, m ad dogs, scorpion-m en,
Lion-dem ons, fish-m en, and centaurs,
B earing w eapons that spare not, fearless in battle.
M ighty are Tiam at‒s com m ands, irresistible are they.

A nd w hen Tiam at had com pleted her handiw ork,
She prepared for battle against the gods, her descendants.
To avenge A psu, Tiam at did evil.



W hen Ea now  heard this thing,
H e w as sore afraid, and he sat dow n sorrow fully.

H e w ent to the father, his creator, A nsar,
To relate to him  all that Tiam at plotted:
Tiam at, our m other, is incensed against us,
She has m ustered a riotous throng, furiously raging.103

[376]     A gainst the fearful hosts of Tiam at the gods finally put up M arduk,
the god of spring, w ho represents the victorious sun. M arduk prepares
him self for battle and forges his invincible w eapons:

H e created the evil w ind, Im hullu, the sou‒w ester, the hurricane,
The fourfold w ind, the sevenfold w ind, the w hirlw ind, and the harm ful w ind,
Then he let loose the w inds he had brought forth, all seven of them :
To stir up confusion in Tiam at‒s vitals, they follow ed behind him .
Then the Lord raised up the cyclone, his m ighty w eapon;
For his chariot he m ounted the storm -w ind, m atchless and terrible.

[377]     H is chief w eapons are the w ind and a net w ith w hich he hopes to catch
Tiam at. H e approaches Tiam at and challenges her to single com bat:104

Then Tiam at and M arduk, the w ise one am ong the gods, joined issue,
G irding their loins for the fight, draw ing near for battle.
Then the Lord spread out his net and caught her;
Im hullu, w hich follow ed behind, he let loose in her face,
W hen Tiam at opened her m outh, as w ide as she could, to consum e him ,
H e let Im hullu rush in and her lips could not close.
W ith the raging w inds he filled her belly,
H er inw ard parts w ere seized and she opened w ide her m outh.
H e sm ote her w ith the spear, he hew ed her in pieces,
H e cut up her bow els and m ade m incem eat of her heart,
V anquished her and put an end to her life,
Threw  dow n her carcass and tram pled upon it.

[378]     A fter M arduk had slain Tiam at, he sat dow n and planned the creation
of the w orld:

Then the Lord paused to contem plate her dead body,
That he m ight divide up the m onster and do artful w orks.
H e split her like a flat fish into tw o parts,105

O ne half he set up and w ith it he covered the sky.

[379]     In this m anner M arduk created the w orld from  the m other. (C f. fig.
41.) Evidently the killing of the m other-dragon here takes the form  of a
negative w ind-fertilization. The w orld is created from  the m other, i.e., w ith



the libido that is w ithdraw n from  her through the sacrifice, and through
prevention of the regression that threatened to overcom e the hero. W e shall
have to exam ine this significant form ula m ore closely in the final chapter.
A s G unkel106 has pointed out, the m yth has interesting parallels in the
literature of the O ld Testam ent. Isaiah 51 : 9f. says:106a

A w ake, aw ake, put on strength, O  arm  of the Lord; aw ake, as in the days of old, the
generations of long ago. W as it not thou that didst cut R ahab in pieces, that didst pierce the
dragon?

W as it not thou that didst dry up the sea, the w aters of the great deep; that didst m ake the
depths of the sea a w ay for the redeem ed to pass over?

[380]     The nam e R ahab is frequently used for Egypt in the O ld Testam ent (in
Isaiah 30:7, Egypt is called ―R ahab w ho sits still‖), and also for dragon; it
therefore m eant som ething evil and hostile. R ahab appears here as the old
dragon Tiam at, against w hose evil pow er M arduk or Y ahw eh goes forth to
battle. The term  ―the redeem ed‖ refers to the children of Israel w ho w ere
delivered from  bondage; but it is also m ythological, because the hero sets
free those w ho had previously been devoured by the w hale-dragon
(Frobenius).

[381]     Psalm  89:10:
Thou didst crush R ahab like a carcass.“

[382]     Job 26: 12f.:
B y his pow er he stilled the sea,
by his understanding he sm ote R ahab.
B y his w ind the heavens w ere m ade fair,
his hand pierced the fleeing serpent.

[383]     G unkel equates R ahab w ith chaos, i.e., Tiam at. The dragon R ahab
also appears as Leviathan, the m onster of the deep and personification of
the sea.

[384]     Psalm 74:13ff.:
Thou didst divide the sea by thy m ight;
thou didst break the heads of the dragons on the w aters.
Thou didst crush the heads of Leviathan,
thou didst give him  as food for the creatures of the w ilderness.

[385]     There is a further parallel in Isaiah 27:1:
In that day the Lord w ith his sore and great and strong sw ord shall punish Leviathan the piercing
serpent, even Leviathan that crooked serpent; and he shall slay the dragon that is in the sea.



[386]     W e com e upon a special m otif in Job 41:1f.:
C anst thou draw  out Leviathan w ith an hook?
O r his tongue w ith a cord w hich thou lettest dow n?
C anst thou put an hook into his nose?
O r bore his jaw  through w ith a thorn?

[387]     This m otif has num erous parallels in the prim itive m yths collected by
Frobenius, w here the sea-m onster w as likew ise fished for.

[388]     W e have seen that the incest prohibition prevents the son from
sym bolically reproducing him self through the m other. It is not m an as such
w ho has to be regenerated or born again as a renew ed w hole, but,
according to the statem ents of m ythology, it is the hero or god w ho
rejuvenates him self. These figures are generally expressed or characterized
by libido-sym bols (light, fire, sun, etc.), so that it looks as if they
represented psychic energy. They are, in fact, personifications of the
libido. N ow  it is a fact am ply confirm ed by psychiatric experience that all
parts of the psyche, inasm uch as they possess a certain autonom y, exhibit a
personal character, like the split-off products of hysteria and
schizophrenia, m edium istic ―spirits,‖ figures seen in dream s, etc. Every
split-off portion of libido, every com plex, has or is a (fragm entary)
personality. A t any rate, that is how  it looks from  the purely observational
standpoint. B ut w hen w e go into the m atter m ore deeply, w e find that they
are really archetypal form ations. There are no conclusive argum ents
against the hypothesis that these archetypal figures are endow ed w ith
personality at the outset and are not just secondary personalizations. In so
far as the archetypes do not represent m ere functional relationships, they
m anifest them selves as αaάιoves, as personal agencies. In this form  they
are felt as actual experiences and are not ―figm ents of the im agination,‖ as
rationalism  w ould have us believe. C onsequently, m an derives his hum an
personality only secondarily from  w hat the m yths call his descent from  the
gods and heroes; or, to put it in psychological term s, his consciousness of
him self as a personality derives prim arily from  the influence of quasi-
personal archetypes.107 N um erous m ythological proofs could be advanced
in support of this view .

[389]     It is, then, in the first place the god w ho transform s him self, and only
through him  does m an take part in the transform ation. Thus K hnum , ―the
m aker, the potter, the builder,‖ shapes his egg on the potter‒s w heel (pl.



X LIb), for he is ―im m ortal grow th, his ow n generation and his ow n self-
birth, the creator of the egg that cam e out of the prim eval w aters.‖ The
Egyptian B ook of the D ead says: ―I have risen like the m ighty haw k108 that
com es forth from  his egg,‖ and: ―I am  the creator of N un, w ho has taken
up his abode in the underw orld. M y nest is not seen and m y egg is not
broken.‖ Y et another passage speaks of ―that great and glorious god in his
egg, w ho created him self for that w hich cam e forth from  him .‖109 (C f. fig.
36.) Therefore the god is also called N agaga-uer, the ―G reat C ackler.‖
(B ook of the D ead 98:2: ―I cackle like the goose, and w histle like the
haw k.‖)

[390]     The canalization of regressive libido into the god justifies the
m ythological statem ent that it is the god or the hero w ho com m its incest.
O n the prim itive level no further sym bolization is required. This only
becom es necessary w hen the m ythological statem ent begins to bring the
god into discredit, w hich obviously only happens at a higher level of
m orality. Thus H erodotus reports:

I have already m entioned the festival of Isis at B usiris: it is here that everybody‍ tens of
thousands of m en and w om en‍ w hen the sacrifice is over, beat their breasts: in w hose honour,
how ever, I do not feel it is proper for m e to say.

A t Paprem is there is a special cerem ony in addition to the ordinary rites and sacrifices as
practised elsew here. A s the sun draw s tow ards setting, only a few  of the priests continue to
em ploy them selves about the im age of the god, w hile the m ajority, arm ed w ith w ooden clubs,
take their stand at the entrance of the tem ple; opposite these is another crow d of m en, m ore than
a thousand strong, also arm ed w ith clubs and consisting of m en w ho have vow s to perform . The
im age of the god, in a little w ooden gold-plated shrine, is conveyed to another sacred building on
the day before the cerem ony. The few  priests w ho are left to attend to it put it, together w ith the
shrine w hich contains it, in a four-w heeled cart, w hich they drag along tow ards the tem ple. The
others, w aiting at the tem ple gate, try to prevent it from  com ing in, w hile the votaries take the
god‒s side and set upon them  w ith their clubs. The assault is resisted, and a vigorous tussle
ensues in w hich heads are broken and not a few  actually die of the w ounds they receive. That, at
least, is w hat I believe, though the Egyptians told m e that nobody is ever killed. The origin of
this festival is explained locally by the story that the m other of A res110 once lived in the tem ple;
A res him self w as brought up elsew here, but w hen he grew  to m anhood he w ished to get to
know 111 his m other and for that purpose cam e to the tem ple w here she w as. H er attendants,
how ever, not know ing him  by sight, refused him  adm ission, and succeeded in keeping him  out
until he fetched help from  another tow n and forced his w ay in by violence. This, they say, is w hy
the battle w ith clubs is part of the cerem ony at the festival of A res.112

[391]     A  Pyram id Text, describing the dead Pharaoh‒s fight for suprem acy in
heaven, says:

The sky w eeps, the stars shake, the keepers of the gods trem ble and their servants flee, w hen
they behold the K ing rising up as a spirit, as a god w ho lives on his fathers and possesses his



m others.113

[392]     It is clear that the votaries fight and even kill each other for their share
in the m ystery of divine incest.114 In this w ay they participate in the action
of the god.115 The death of B aldur, by being w ounded w ith the branch of
m istletoe, is analogous to the death of O siris and seem s to require a sim ilar
explanation. The legend says that all creatures had pledged them selves not
to harm  B aldur; only the m istletoe w as forgotten, because she w as
supposed to be too young. Y et it w as the tw ig of m istletoe that killed
B aldur. The m istletoe is a parasite. The fem ale fire-stick, the fire-m other,
w as obtained from  the w ood of a parasitic or creeping plant for the Indian
fire-boring cerem ony.116 In G erm anic legend the M ara, after its nightly
jaunt, is said to rest on the ―m ârentakken,‖ w hich G rim m  suggests is
another nam e for m istletoe.117 M istletoe w as also a sovereign rem edy
against barrenness.118 In G aul, it w as only after offering sacrifice that the
D ruid w as allow ed, am id solem n cerem onies, to clim b the sacred oak and
cut the ritual branch of m istletoe. That w hich grow s on the tree is the child
(pl. X X X IX ), or oneself in renew ed and rejuvenated form ; and that is
precisely w hat one cannot have, because the incest prohibition forbids it.
W e are told that the m istletoe w hich killed B aldur w as ―too young‖; hence
this clinging parasite could be interpreted as the ―child of the tree.‖ B ut as
the tree signifies the origin in the sense of the m other, it represents the
source of life, of that m agical life-force w hose yearly renew al w as
celebrated in prim itive tim es by the hom age paid to a divine son, a puer
aeternus. The graceful B aldur is such a figure. This type is granted only a
fleeting existence, because he is never anything but an anticipation of
som ething desired and hoped for. This is so literally true that a certain type
of ―m other‒s son‖ actually exhibits all the characteristics of the flow er-
like, youthful god, and even dies an early death.119 The reason is that he
only lives on and through the m other and can strike no roots in the w orld,
so that he finds him self in a state of perm anent incest. H e is, as it w ere,
only a dream  of the m other, an ideal w hich she soon takes back into
herself, as w e can see from  the N ear Eastern ―son-gods‖ like Tam m uz,
A ttis, A donis, and C hrist. The m istletoe, like B aldur, represents the ―child
of the m other,‖ the longed-for, revivified life-force that flow s from  her.
B ut, separated from  its host, the m istletoe dies. Therefore, w hen the D ruid
cuts it, he kills it and by this act sym bolically repeats the fatal self-
castration of A ttis and the w ounding of A donis by the boar‒s tusk. This is



the dream  of the m other in m atriarchal tim es, w hen there w as as yet no
father to stand by the side of the son.
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R om ulus and R em us w ith the She-W olf
Painted w ood northern Italian, m edieval



C hrist in the V irgin‒s w om b
U pper Rhenish M aster G erm any c. 1400



a. B oar-headed m other goddess: shakti of boar-headed V ishnu
Relief, northern India, 7th century



b. Scenes from  the Eleusinian M ysteries
From  a burial urn, Rom e, 1st century A .D .

a. V eneration of the B uddha‒s teachings as a sun-w heel
Stupa of Am aravati, India, 2nd century A .D .



b. The Son of M an betw een the Seven C andlesticks
From  the Beatus C om m entary on the Apocalypse, late 12th century



The initiation of A puleius
From  a 17th-century French edition of The G olden A ss



The w inged sun-disc, above the K ing
Throne of Tut-Ankh-Am on, 14th century B .C.



The O vershadow ing of M ary
Tem pera painting on w ood, Erfurt C athedral, 1620‌40



a. W inged sun-m oon disc and tree of life
H ittite relief, Sakjegeuzi, northern Syria

b. C rucifixion, and the serpent lifted up
Thaler struck by the goldsm ith H ieronym us M agdeburger of Annaberg
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Painting by Franz Stuck (1863‌1928), G erm any



a. The K ing, attended, sacrifices to the sun-god
Stele of K ing N abupaliddina, Babylon, 870 B .C.
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Bronze figure, Sôderm anland, Sw eden



Phanes in the egg
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a. The fire-god Tjintya
W ood-carving, Bali


