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EDITORIAL NOTE

The concept of archetypes and its correlate, that of the collective unconscious, are among the better
known theories developed by Professor Jung. Their origins may be traced to his earliest publication,
“On the Psychology and Pathology of So-called Occult Phenomena” (1902),* in which he described
the fantasies of an hysterical medium. Intimations of the concepts can be found in many of his
subsequent writings, and gradually tentative statements crystallized and were reformulated until a
stable core of theory was established.

Part I of Volume 9 consists of essays—written from 1933 onward—describing and elaborating the
two concepts. The volume is introduced by three essays establishing the theoretical basis, followed by
others describing specific archetypes. The relation of these to the process of individuation is defined
in essays in the last section.

Part II of the volume, entitled Aion and published separately, is devoted to a long monograph on the
symbolism of the self as revealed in the “Christian aeon.” Together the two parts give the nucleus of
Jung’s work on the theory and meaning of archetypes in relation to the psyche as a whole.

*

While the illustrations that accompany the last two papers are the same subjects published with the
Swiss versions in Gestaltungen des Unbewussten, they have now been rephotographed and improved
in presentation. It has been possible to give the entire pictorial series illustrating “A Study in the
Process of Individuation” in colour and to add seven additional pictures, which were chosen by the
author from those in his possession (par. 616). Several of the illustrations for “Concerning Mandala
Symbolism,” also, are now given in colour. Grateful acknowledgment is made to Mrs. Aniela Jaffé
and to Mrs. Margaret Schevill-Link for their kind assistance in connection with the pictures. The
frontispiece was published in the Swiss magazine Du (April 1955), with the brief article by Professor
Jung on mandalas which is given in the appendix. This “Mandala of a Modern Man” was painted in
1916.



 
 

EDITORIAL NOTE TO THE SECOND EDITION

Bibliographical citations and entries have been revised in the light of subsequent publications in the
Collected Works  and essential corrections have been made. Jung’s acknowledgment in his Memories,
Dreams, Reflections of having painted the mandala illustrated in the frontispiece, and four other
mandalas in this volume, is explained on page 355, n.1.



 
TRANSLATOR’S NOTE

Grateful acknowledgment is made to those whose translations have been consulted: Mr. W. S. Dell,
for help derived from his translations of two papers: “Archetypes of the Collective Unconscious” and
“The Meaning of Individuation” (here entitled “Conscious, Unconscious, and Individuation”), both
published in The Integration of the Personality; Mrs. Cary F. Baynes and Miss Ximena de Angulo, for
permission to use, virtually unchanged, long portions of their translations of “Psychological Aspects
of the Mother Archetype” and “Concerning Rebirth,” issued in Spring (New York), 1943 and 1944;
and to Miss Hildegard Nagel, for reference to her translation of “The Psychology of the Trickster-
Figure,” in Spring, 1955.
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ARCHETYPES OF THE
COLLECTIVE UNCONSCIOUS

______

THE CONCEPT OF THE
COLLECTIVE UNCONSCIOUS

______

CONCERNING THE ARCHETYPES,
WITH SPECIAL REFERENCE
TO THE ANIMA CONCEPT



 
ARCHETYPES OF THE COLLECTIVE UNCONSCIOUS1

[1]      The hypothesis of a collective unconscious belongs to the class of ideas that people at first find
strange but soon come to possess and use as familiar conceptions. This has been the case with the
concept of the unconscious in general. After the philosophical idea of the unconscious, in the form
presented chiefly by Carus and von Hartmann, had gone down under the overwhelming wave of
materialism and empiricism, leaving hardly a ripple behind it, it gradually reappeared in the
scientific domain of medical psychology.

[2]      At first the concept of the unconscious was limited to denoting the state of repressed or
forgotten contents. Even with Freud, who makes the unconscious—at least metaphorically—take
the stage as the acting subject, it is really nothing but the gathering place of forgotten and repressed
contents, and has a functional significance thanks only to these. For Freud, accordingly, the
unconscious is of an exclusively personal nature,2 although he was aware of its archaic and
mythological thought-forms.

[3]     A more or less superficial layer of the unconscious is undoubtedly personal. I call it the
personal unconscious. But this personal unconscious rests upon a deeper layer, which does not
derive from personal experience and is not a personal acquisition but is inborn. This deeper layer I
call the collective unconscious. I have chosen the term “collective” because this part of the
unconscious is not individual but universal; in contrast to the personal psyche, it has contents and
modes of behaviour that are more or less the same everywhere and in all individuals. It is, in other
words, identical in all men and thus constitutes a common psychic substrate of a suprapersonal
nature which is present in every one of us.

[4]      Psychic existence can be recognized only by the presence of contents that are capable of
consciousness. We can therefore speak of an unconscious only in so far as we are able to
demonstrate its contents. The contents of the personal unconscious are chiefly the feeling-toned
complexes, as they are called; they constitute the personal and private side of psychic life. The
contents of the collective unconscious, on the other hand, are known as archetypes.

[5]      The term “archetype” occurs as early as Philo Judaeus,3 with reference to the Imago Dei (God-
image) in man. It can also be found in Irenaeus, who says: “The creator of the world did not fashion
these things directly from himself but copied them from archetypes outside himself.”4 In the
Corpus Hermeticum,5 God is called τò άρχέτυπov φώς (archetypal light). The term occurs several
times in Dionysius the Areopagite, as for instance in De caelesti hierarchia, II, 4: “immaterial
Archetypes,”6 and in De divinis nominibus, I, 6: “Archetypal stone.”7 The term “archetype” is not
found in St. Augustine, but the idea of it is. Thus in De diversis quaestionibus LXXXIII he speaks of
“ideae principales, ‘which are themselves not formed … but are contained in the divine
understanding.’”8 “Archetype” is an explanatory paraphrase of the Platonic . For our purposes
this term is apposite and helpful, because it tells us that so far as the collective unconscious
contents are concerned we are dealing with archaic or—I would say—primordial types, that is, with



 
universal images that have existed since the remotest times. The term “représentations collectives,”
used by Lévy-Bruhl to denote the symbolic figures in the primitive view of the world, could easily
be applied to unconscious contents as well, since it means practically the same thing. Primitive
tribal lore is concerned with archetypes that have been modified in a special way. They are no
longer contents of the unconscious, but have already been changed into conscious formulae taught
according to tradition, generally in the form of esoteric teaching. This last is a typical means of
expression for the transmission of collective contents originally derived from the unconscious.

[6]      Another well-known expression of the archetypes is myth and fairytale. But here too we are
dealing with forms that have received a specific stamp and have been handed down through long
periods of time. The term “archetype” thus applies only indirectly to the “représentations
collectives,” since it designates only those psychic contents which have not yet been submitted to
conscious elaboration and are therefore an immediate datum of psychic experience. In this sense
there is a considerable difference between the archetype and the historical formula that has evolved.
Especially on the higher levels of esoteric teaching the archetypes appear in a form that reveals
quite unmistakably the critical and evaluating influence of conscious elaboration. Their immediate
manifestation, as we encounter it in dreams and visions, is much more individual, less
understandable, and more naïve than in myths, for example. The archetype is essentially an
unconscious content that is altered by becoming conscious and by being perceived, and it takes its
colour from the individual consciousness in which it happens to appear.9

[7]      What the word “archetype” means in the nominal sense is clear enough, then, from its relations
with myth, esoteric teaching, and fairytale. But if we try to establish what an archetype is
psychologically, the matter becomes more complicated. So far mythologists have always helped
themselves out with solar, lunar, meteorological, vegetal, and other ideas of the kind. The fact that
myths are first and foremost psychic phenomena that reveal the nature of the soul is something they
have absolutely refused to see until now. Primitive man is not much interested in objective
explanations of the obvious, but he has an imperative need—or rather, his unconscious psyche has
an irresistible urge—to assimilate all outer sense experiences to inner, psychic events. It is not
enough for the primitive to see the sun rise and set; this external observation must at the same time
be a psychic happening: the sun in its course must represent the fate of a god or hero who, in the last
analysis, dwells nowhere except in the soul of man. All the mythologized processes of nature, such
as summer and winter, the phases of the moon, the rainy seasons, and so forth, are in no sense
allegories10 of these objective occurrences; rather they are symbolic expressions of the inner,
unconscious drama of the psyche which becomes accessible to man’s consciousness by way of
projection—that is, mirrored in the events of nature. The projection is so fundamental that it has
taken several thousand years of civilization to detach it in some measure from its outer object. In
the case of astrology, for instance, this age-old “scientia intuitiva” came to be branded as rank
heresy because man had not yet succeeded in making the psychological description of character
independent of the stars. Even today, people who still believe in astrology fall almost without
exception for the old superstitious assumption of the influence of the stars. And yet anyone who can
calculate a horoscope should know that, since the days of Hipparchus of Alexandria, the spring-
point has been fixed at o° Aries, and that the zodiac on which every horoscope is based is therefore



 
quite arbitrary, the spring-point having gradually advanced, since then, into the first degrees of
Pisces, owing to the precession of the equinoxes.

[8]      Primitive man impresses us so strongly with his subjectivity that we should really have guessed
long ago that myths refer to something psychic. His knowledge of nature is essentially the language
and outer dress of an unconscious psychic process. But the very fact that this process is unconscious
gives us the reason why man has thought of everything except the psyche in his attempts to explain
myths. He simply didn’t know that the psyche contains all the images that have ever given rise to
myths, and that our unconscious is an acting and suffering subject with an inner drama which
primitive man rediscovers, by means of analogy, in the processes of nature both great and small.11

[9]      “The stars of thine own fate lie in thy breast,”12 says Seni to Wallenstein—a dictum that should
satisfy all astrologers if we knew even a little about the secrets of the heart. But for this, so far, men
have had little understanding. Nor would I dare to assert that things are any better today.

[10]      Tribal lore is always sacred and dangerous. All esoteric teachings seek to apprehend the
unseen happenings in the psyche, and all claim supreme authority for themselves. What is true of
primitive lore is true in even higher degree of the ruling world religions. They contain a revealed
knowledge that was originally hidden, and they set forth the secrets of the soul in glorious images.
Their temples and their sacred writings proclaim in image and word the doctrine hallowed from of
old, making it accessible to every believing heart, every sensitive vision, every farthest range of
thought. Indeed, we are compelled to say that the more beautiful, the more sublime, the more
comprehensive the image that has evolved and been handed down by tradition, the further removed
it is from individual experience. We can just feel our way into it and sense something of it, but the
original experience has been lost.

[11]      Why is psychology the youngest of the empirical sciences? Why have we not long since
discovered the unconscious and raised up its treasure-house of eternal images? Simply because we
had a religious formula for everything psychic—and one that is far more beautiful and
comprehensive than immediate experience. Though the Christian view of the world has paled for
many people, the symbolic treasure-rooms of the East are still full of marvels that can nourish for a
long time to come the passion for show and new clothes. What is more, these images—be they
Christian or Buddhist or what you will—are lovely, mysterious, richly intuitive. Naturally, the more
familiar we are with them the more does constant usage polish them smooth, so that what remains
is only banal superficiality and meaningless paradox. The mystery of the Virgin Birth, or the
homoousia of the Son with the Father, or the Trinity which is nevertheless not a triad—these no
longer lend wings to any philosophical fancy. They have stiffened into mere objects of belief. So it
is not surprising if the religious need, the believing mind, and the philosophical speculations of the
educated European are attracted by the symbols of the East—those grandiose conceptions of
divinity in India and the abysms of Taoist philosophy in China—just as once before the heart and
mind of the men of antiquity were gripped by Christian ideas. There are many Europeans who began
by surrendering completely to the influence of the Christian symbol until they landed themselves in
a Kierkegaardian neurosis, or whose relation to God, owing to the progressive impoverishment of
symbolism, developed into an unbearably sophisticated I-You relationship—only to fall victims in



 
their turn to the magic and novelty of Eastern symbols. This surrender is not necessarily a defeat;
rather it proves the receptiveness and vitality of the religious sense. We can observe much the same
thing in the educated Oriental, who not infrequently feels drawn to the Christian symbol or to the
science that is so unsuited to the Oriental mind, and even develops an enviable understanding of
them. That people should succumb to these eternal images is entirely normal, in fact it is what these
images are for. They are meant to attract, to convince, to fascinate, and to overpower. They are
created out of the primal stuff of revelation and reflect the ever-unique experience of divinity. That
is why they always give man a premonition of the divine while at the same time safeguarding him
from immediate experience of it. Thanks to the labours of the human spirit over the centuries, these
images have become embedded in a comprehensive system of thought that ascribes an order to the
world, and are at the same time represented by a mighty, far-spread, and venerable institution called
the Church.

[12]      I can best illustrate my meaning by taking as an example the Swiss mystic and hermit, Brother
Nicholas of Flüe,13 who has recently been canonized. Probably his most important religious
experience was the so-called Trinity Vision, which preoccupied him to such an extent that he
painted it, or had it painted, on the wall of his cell. The painting is still preserved in the parish
church at Sachseln. It is a mandala divided into six parts, and in the centre is the crowned
countenance of God. Now we know that Brother Klaus investigated the nature of his vision with the
help of an illustrated devotional booklet by a German mystic, and that he struggled to get his
original experience into a form he could understand. He occupied himself with it for years. This is
what I call the “elaboration” of the symbol. His reflections on the nature of the vision, influenced as
they were by the mystic diagrams he used as a guiding thread, inevitably led him to the conclusion
that he must have gazed upon the Holy Trinity itself—the summum bonum, eternal love. This is
borne out by the “expurgated” version now in Sachseln.

[13]      The original experience, however, was entirely different. In his ecstasy there was revealed to
Brother Klaus a sight so terrible that his own countenance was changed by it—so much so, indeed,
that people were terrified and felt afraid of him. What he had seen was a vision of the utmost
intensity. Woelflin,14 our oldest source, writes as follows:

All who came to him were filled with terror at the first glance. As to the cause of this, he himself
used to say that he had seen a piercing light resembling a human face. At the sight of it he feared
that his heart would burst into little pieces. Therefore, overcome with terror, he instantly turned his
face away and fell to the ground. And that was the reason why his face was now terrible to others.

[14]      This vision has rightly been compared15 with the one in Revelation 1 : 13ff., that strange
apocalyptic Christ-image, which for sheer gruesomeness and singularity is surpassed only by the
monstrous seven-eyed lamb with seven horns (Rev. 5 : 6f.). It is certainly very difficult to see what
is the relationship between this figure and the Christ of the gospels. Hence Brother Klaus’s vision
was interpreted in a quite definite way by the earliest sources. In 1508, the humanist Karl Bovillus
(Charles de Bouelles) wrote to a friend:

I wish to tell you of a vision which appeared to him in the sky, on a night when the stars were



 
shining and he stood in prayer and contemplation. He saw the head of a human figure with a
terrifying face, full of wrath and threats.16

[15]      This interpretation agrees perfectly with the modern amplification furnished by Revelation 1 :
13.17 Nor should we forget Brother Klaus’s other visions, for instance, of Christ in the bearskin, of
God the Father and God the Mother, and of himself as the Son. They exhibit features which are very
undogmatic indeed.

[16]      Traditionally this great vision was brought into connection with the Trinity picture in the
church at Sachseln, and so, likewise, was the wheel symbolism in the so-called “Pilgrim’s Tract.” 18

Brother Klaus, we are told, showed the picture of the wheel to a visiting pilgrim. Evidently this
picture had preoccupied him for some time. Blanke is of the opinion that, contrary to tradition,
there is no connection between the vision and the Trinity picture.19 This scepticism seems to me to
go too far. There must have been some reason for Brother Klaus’s interest in the wheel. Visions like
the one he had often cause mental confusion and disintegration (witness the heart bursting “into
little pieces”). We know from experience that the protective circle, the mandala, is the traditional
antidote for chaotic states of mind. It is therefore only too clear why Brother Klaus was fascinated
by the symbol of the wheel. The interpretation of the terrifying vision as an experience of God need
not be so wide of the mark either. The connection between the great vision and the Trinity picture,
and of both with the wheel-symbol, therefore seems to me very probable on psychological grounds.

[17]      This vision, undoubtedly fearful and highly perturbing, which burst like a volcano upon his
religious view of the world, without any dogmatic prelude and without exegetical commentary,
naturally needed a long labour of assimilation in order to fit it into the total structure of the psyche
and thus restore the disturbed psychic balance. Brother Klaus came to terms with his experience on
the basis of dogma, then firm as a rock; and the dogma proved its powers of assimilation by turning
something horribly alive into the beautiful abstraction of the Trinity idea. But the reconciliation
might have taken place on a quite different basis provided by the vision itself and its unearthly
actuality—much to the disadvantage of the Christian conception of God and no doubt to the still
greater disadvantage of Brother Klaus himself, who would then have become not a saint but a
heretic (if not a lunatic) and would probably have ended his life at the stake.

[18]      This example demonstrates the use of the dogmatic symbol: it formulates a tremendous and
dangerously decisive psychic experience, fittingly called an “experience of the Divine,” in a way
that is tolerable to our human understanding, without either limiting the scope of the experience or
doing damage to its overwhelming significance. The vision of divine wrath, which we also meet in
Jakob Böhme, ill accords with the God of the New Testament, the loving Father in heaven, and for
this reason it might easily have become the source of an inner conflict. That would have been quite
in keeping with the spirit of the age—the end of the fifteenth century, the time of Nicholas Cusanus,
whose formula of the “complexio oppositorum” actually anticipated the schism that was imminent.
Not long afterwards the Yahwistic conception of God went through a series of rebirths in
Protestantism. Yahweh is a God-concept that contains the opposites in a still undivided state.

[19]      Brother Klaus put himself outside the beaten track of convention and habit by leaving his



 
home and family, living alone for years, and gazing deep into the dark mirror, so that the wondrous
and terrible boon of original experience befell him. In this situation the dogmatic image of divinity
that had been developed over the centuries worked like a healing draught. It helped him to
assimilate the fatal incursion of an archetypal image and so escape being torn asunder. Angelus
Silesius was not so fortunate; the inner conflict tore him to pieces, because in his day the stability
of the Church that dogma guarantees was already shattered.

[20]      Jakob Böhme, too, knew a God of the “Wrath-fire,” a real Deus absconditus. He was able to
bridge the profound and agonizing contradiction on the one hand by means of the Christian formula
of Father and Son and embody it speculatively in his view of the world—which, though Gnostic,
was in all essential points Christian. Otherwise he would have become a dualist. On the other hand
it was undoubtedly alchemy, long brewing the union of opposites in secret, that came to his aid.
Nevertheless the opposition has left obvious traces in the mandala appended to his XL Questions
concerning the Soule,20 showing the nature of the divinity. The mandala is divided into a dark and a
light half, and the semicircles that are drawn round them, instead of joining up to form a ring, are
turned back to back.21

[21]      Dogma takes the place of the collective unconscious by formulating its contents on a grand
scale. The Catholic way of life is completely unaware of psychological problems in this sense.
Almost the entire life of the collective unconscious has been channelled into the dogmatic
archetypal ideas and flows along like a well-controlled stream in the symbolism of creed and ritual.
It manifests itself in the inwardness of the Catholic psyche. The collective unconscious, as we
understand it today, was never a matter of “psychology,” for before the Christian Church existed
there were the antique mysteries, and these reach back into the grey mists of neolithic prehistory.
Mankind has never lacked powerful images to lend magical aid against all the uncanny things that
live in the depths of the psyche. Always the figures of the unconscious were expressed in protecting
and healing images and in this way were expelled from the psyche into cosmic space.

[22]      The iconoclasm of the Reformation, however, quite literally made a breach in the protective
wall of sacred images, and since then one image after another has crumbled away. They became
dubious, for they conflicted with awakening reason. Besides, people had long since forgotten what
they meant. Or had they really forgotten? Could it be that men had never really known what they
meant, and that only in recent times did it occur to the Protestant part of mankind that actually we
haven’t the remotest conception of what is meant by the Virgin Birth, the divinity of Christ, and the
complexities of the Trinity? It almost seems as if these images had just lived, and as if their living
existence had simply been accepted without question and without reflection, much as everyone
decorates Christmas trees or hides Easter eggs without ever knowing what these customs mean. The
fact is that archetypal images are so packed with meaning in themselves that people never think of
asking what they really do mean. That the gods die from time to time is due to man’s sudden
discovery that they do not mean anything, that they are made by human hands, useless idols of
wood and stone. In reality, however, he has merely discovered that up till then he has never thought
about his images at all. And when he starts thinking about them, he does so with the help of what he
calls “reason”—which in point of fact is nothing more than the sum-total of all his prejudices and



 
myopic views.

[23]      The history of Protestantism has been one of chronic iconoclasm. One wall after another fell.
And the work of destruction was not too difficult once the authority of the Church had been
shattered. We all know how, in large things as in small, in general as well as in particular, piece
after piece collapsed, and how the alarming poverty of symbols that is now the condition of our life
came about. With that the power of the Church has vanished too—a fortress robbed of its bastions
and casemates, a house whose walls have been plucked away, exposed to all the winds of the world
and to all dangers.

[24]      Although this is, properly speaking, a lamentable collapse that offends our sense of history, the
disintegration of Protestantism into nearly four hundred denominations is yet a sure sign that the
restlessness continues. The Protestant is cast out into a state of defencelessness that might well
make the natural man shudder. His enlightened consciousness, of course, refuses to take cognizance
of this fact, and is quietly looking elsewhere for what has been lost to Europe. We seek the effective
images, the thought-forms that satisfy the restlessness of heart and mind, and we find the treasures
of the East.

[25]      There is no objection to this, in and for itself. Nobody forced the Romans to import Asiatic
cults in bulk. If Christianity had really been—as so often described—“alien” to the Germanic tribes,
they could easily have rejected it when the prestige of the Roman legions began to wane. But
Christianity had come to stay, because it fits in with the existing archetypal pattern. In the course of
the centuries, however, it turned into something its founder might well have wondered at had he
lived to see it; and the Christianity of Negroes and other dark-skinned converts is certainly an
occasion for historical reflections. Why, then, should the West not assimilate Eastern forms? The
Romans too went to Eleusis, Samothrace, and Egypt in order to get themselves initiated. In Egypt
there even seems to have been a regular tourist trade in this commodity.

[26]      The gods of Greece and Rome perished from the same disease as did our Christian symbols:
people discovered then, as today, that they had no thoughts whatever on the subject. On the other
hand, the gods of the strangers still had unexhausted mana. Their names were weird and
incomprehensible and their deeds portentously dark—something altogether different from the
hackneyed chronique scandaleuse of Olympus. At least one couldn’t understand the Asiatic
symbols, and for this reason they were not banal like the conventional gods. The fact that people
accepted the new as unthinkingly as they had rejected the old did not become a problem at that
time.

[27]      Is it becoming a problem today? Shall we be able to put on, like a new suit of clothes, ready-
made symbols grown on foreign soil, saturated with foreign blood, spoken in a foreign tongue,
nourished by a foreign culture, interwoven with foreign history, and so resemble a beggar who
wraps himself in kingly raiment, a king who disguises himself as a beggar? No doubt this is
possible. Or is there something in ourselves that commands us to go in for no mummeries, but
perhaps even to sew our garment ourselves?

[28]      I am convinced that the growing impoverishment of symbols has a meaning. It is a



 
development that has an inner consistency. Everything that we have not thought about, and that has
therefore been deprived of a meaningful connection with our developing consciousness, has got
lost. If we now try to cover our nakedness with the gorgeous trappings of the East, as the
theosophists do, we would be playing our own history false. A man does not sink down to beggary
only to pose afterwards as an Indian potentate. It seems to me that it would be far better stoutly to
avow our spiritual poverty, our symbol-lessness, instead of feigning a legacy to which we are not
the legitimate heirs at all. We are, surely, the rightful heirs of Christian symbolism, but somehow
we have squandered this heritage. We have let the house our fathers built fall into decay, and now
we try to break into Oriental palaces that our fathers never knew. Anyone who has lost the historical
symbols and cannot be satisfied with substitutes is certainly in a very difficult position today:
before him there yawns the void, and he turns away from it in horror. What is worse, the vacuum
gets filled with absurd political and social ideas, which one and all are distinguished by their
spiritual bleakness. But if he cannot get along with these pedantic dogmatisms, he sees himself
forced to be serious for once with his alleged trust in God, though it usually turns out that his fear of
things going wrong if he did so is even more persuasive. This fear is far from unjustified, for where
God is closest the danger seems greatest. It is dangerous to avow spiritual poverty, for the poor man
has desires, and whoever has desires calls down some fatality on himself. A Swiss proverb puts it
drastically: “Behind every rich man stands a devil, and behind every poor man two.”

[29]      Just as in Christianity the vow of worldly poverty turned the mind away from the riches of this
earth, so spiritual poverty seeks to renounce the false riches of the spirit in order to withdraw not
only from the sorry remnants—which today call themselves the Protestant church—of a great past,
but also from all the allurements of the odorous East; in order, finally, to dwell with itself alone,
where, in the cold light of consciousness, the blank barrenness of the world reaches to the very
stars.

[30]      We have inherited this poverty from our fathers. I well remember the confirmation lessons I
received at the hands of my own father. The catechism bored me unspeakably. One day I was
turning over the pages of my little book, in the hope of finding something interesting, when my eye
fell on the paragraphs about the Trinity. This interested me at once, and I waited impatiently for the
lessons to get to that section. But when the longed-for lesson arrived, my father said: “We’ll skip
this bit; I can’t make head or tail of it myself.” With that my last hope was laid in the grave. I
admired my father’s honesty, but this did not alter the fact that from then on all talk of religion
bored me to death.

[31]      Our intellect has achieved the most tremendous things, but in the meantime our spiritual
dwelling has fallen into disrepair. We are absolutely convinced that even with the aid of the latest
and largest reflecting telescope, now being built in America, men will discover behind the farthest
nebulae no fiery empyrean; and we know that our eyes will wander despairingly through the dead
emptiness of interstellar space. Nor is it any better when mathematical physics reveals to us the
world of the infinitely small. In the end we dig up the wisdom of all ages and peoples, only to find
that everything most dear and precious to us has already been said in the most superb language.
Like greedy children we stretch out our hands and think that, if only we could grasp it, we would



 
possess it too. But what we possess is no longer valid, and our hands grow weary from the grasping,
for riches lie everywhere, as far as the eye can reach. All these possessions turn to water, and more
than one sorcerer’s apprentice has been drowned in the waters called up by himself—if he did not
first succumb to the saving delusion that this wisdom was good and that was bad. It is from these
adepts that there come those terrifying invalids who think they have a prophetic mission. For the
artificial sundering of true and false wisdom creates a tension in the psyche, and from this there
arises a loneliness and a craving like that of the morphine addict, who always hopes to find
companions in his vice.

[32]      When our natural inheritance has been dissipated, then the spirit too, as Heraclitus says, has
descended from its fiery heights. But when spirit becomes heavy it turns to water, and with
Luciferian presumption the intellect usurps the seat where once the spirit was enthroned. The spirit
may legitimately claim the patria potestas over the soul; not so the earth-born intellect, which is
man’s sword or hammer, and not a creator of spiritual worlds, a father of the soul. Hence Ludwig
Klages22 and Max Scheler23 were moderate enough in their attempts to rehabilitate the spirit, for
both were children of an age in which the spirit was no longer up above but down below, no longer
fire but water.

[33]      Therefore the way of the soul in search of its lost father—like Sophia seeking Bythos—leads
to the water, to the dark mirror that reposes at its bottom. Whoever has elected for the state of
spiritual poverty, the true heritage of Protestantism carried to its logical conclusion, goes the way of
the soul that leads to the water. This water is no figure of speech, but a living symbol of the dark
psyche. I can best illustrate this by a concrete example, one out of many:

[34]      A Protestant theologian often dreamed the same dream: He stood on a mountain slope with a
deep valley below, and in it a dark lake. He knew in the dream that something had always prevented
him from approaching the lake. This time he resolved to go to the water. As he approached the
shore, everything grew dark and uncanny, and a gust of wind suddenly rushed over the face of the
water. He was seized by a panic fear, and awoke.

[35]      This dream shows us the natural symbolism. The dreamer descends into his own depths, and
the way leads him to the mysterious water. And now there occurs the miracle of the pool of
Bethesda: an angel comes down and touches the water, endowing it with healing power. In the
dream it is the wind, the pneuma, which bloweth where it listeth. Man’s descent to the water is
needed in order to evoke the miracle of its coming to life. But the breath of the spirit rushing over
the dark water is uncanny, like everything whose cause we do not know—since it is not ourselves. It
hints at an unseen presence, a numen to which neither human expectations nor the machinations of
the will have given life. It lives of itself, and a shudder runs through the man who thought that
“spirit” was merely what he believes, what he makes himself, what is said in books, or what people
talk about. But when it happens spontaneously it is a spookish thing, and primitive fear seizes the
naïve mind. The elders of the Elgonyi tribe in Kenya gave me exactly the same description of the
nocturnal god whom they call the “maker of fear.” “He comes to you,” they said, “like a cold gust
of wind, and you shudder, or he goes whistling round in the tall grass”—an African Pan who glides
among the reeds in the haunted noontide hour, playing on his pipes and frightening the shepherds.



 
[36]      Thus, in the dream, the breath of the pneuma frightened another pastor, a shepherd of the

flock, who in the darkness of the night trod the reed-grown shore in the deep valley of the psyche.
Yes, that erstwhile fiery spirit has made a descent to the realm of nature, to the trees and rocks and
the waters of the psyche, like the old man in Nietzsche’s Zarathustra, who, wearied of humankind,
withdrew into the forest to growl with the bears in honour of the Creator.

[37]      We must surely go the way of the waters, which always tend downward, if we would raise up
the treasure, the precious heritage of the father. In the Gnostic hymn to the soul,24 the son is sent
forth by his parents to seek the pearl that fell from the King’s crown. It lies at the bottom of a deep
well, guarded by a dragon, in the land of the Egyptians—that land of fleshpots and drunkenness
with all its material and spiritual riches. The son and heir sets out to fetch the jewel, but forgets
himself and his task in the orgies of Egyptian worldliness, until a letter from his father reminds him
what his duty is. He then sets out for the water and plunges into the dark depths of the well, where
he finds the pearl on the bottom, and in the end offers it to the highest divinity.

[38]      This hymn, ascribed to Bardesanes, dates from an age that resembled ours in more than one
respect. Mankind looked and waited, and it was a fish—“levatus de profundo” (drawn from the
deep)25—that became the symbol of the saviour, the bringer of healing.

[39]      As I wrote these lines, I received a letter from Vancouver, from a person unknown to me. The
writer is puzzled by his dreams, which are always about water: “Almost every time I dream it is
about water: either I am having a bath, or the water-closet is overflowing, or a pipe is bursting, or
my home has drifted down to the water’s edge, or I see an acquaintance about to sink into water, or
I am trying to get out of water, or I am having a bath and the tub is about to overflow,” etc.

[40]      Water is the commonest symbol for the unconscious. The lake in the valley is the unconscious,
which lies, as it were, underneath consciousness, so that it is often referred to as the
“subconscious,” usually with the pejorative connotation of an inferior consciousness. Water is the
“valley spirit,” the water dragon of Tao, whose nature resembles water—a yang embraced in the
yin. Psychologically, therefore, water means spirit that has become unconscious. So the dream of
the theologian is quite right in telling him that down by the water he could experience the working
of the living spirit like a miracle of healing in the pool of Bethesda. The descent into the depths
always seems to precede the ascent. Thus another theologian26 dreamed that he saw on a mountain a
kind of Castle of the Grail. He went along a road that seemed to lead straight to the foot of the
mountain and up it. But as he drew nearer he discovered to his great disappointment that a chasm
separated him from the mountain, a deep, darksome gorge with underworldly water rushing along
the bottom. A steep path led downwards and toilsomely climbed up again on the other side. But the
prospect looked uninviting, and the dreamer awoke. Here again the dreamer, thirsting for the
shining heights, had first to descend into the dark depths, and this proves to be the indispensable
condition for climbing any higher. The prudent man avoids the danger lurking in these depths, but
he also throws away the good which a bold but imprudent venture might bring.

[41]      The statement made by the dream meets with violent resistance from the conscious mind,
which knows “spirit” only as something to be found in the heights. “Spirit” always seems to come
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