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INTRODUCTION

The overarching concern of my comparative study lies in the
understanding of the human being not as a fragmented being but as
a total or whole being.

Looking back upon the history of humankind, genuine thinkers,
in their life context, have described and understood the human
being as a total being, taking into consideration the human being’s
relation to his or her neighbours, to nature and to transcendental
values. However, since the strong impact of the Enlightenment,
gsuch relations have been discarded, and are no longer considered
important for understanding the human being. As a result, one’'s
fragmentation or alienation from one‘’s self, one’s neighbours,
nature, and transcendence as "others" has emerged as a modern
reality. Furthermore, such fragmentation in life has produced a
parochial or provincial view of the human being and history.

The fragmented view of the human being has produced many
problems for understanding "others", especially since Western
contact with other cultures and religious traditions. Before the
contact of Western Christians with non-Western cultures and
religious traditions, the Western Christian understood the Western
non-Christian and the Western non-Christian understocod the Western
Christian as ‘"others". The rationalistic attitudes toward
Christians and the exclusivistic attitudes toward non-Christians as
"others" can be found in the eighteenth, nineteenth and twentieth
centuries in the West. Such a limited perspective toward "others"
is readily apparent in the Christian, apologetic, defensive

writings for an exclusive “"Christianity" and rationalistic,
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exclugivistic writings against "religion" as a dimension of human
life itself. Both sides do not allow any alternatives. The mode
of "anti-alternativism" can be found as the Kkey problem for
developing the understanding of marginalities.’

However, serious modern Western chinkers, in the face of such
religious exclusivism and secular dogmatic rejection of "religion",
sought alternative perspectives. On the part of religionists the
search for a new perspective moved from a sense of other religious
traditions and faith as no longer "over against" to a sense of the
"togetherness" of diverse religious traditions and faith. Thus
they did not defend the exclusive or exhaustive claims of
Christianity but sought to show an endemic religious function in
human life, but individual and societal. Against the pervasive
milieu of early nineteenth century rationalism, Schleiermacher
wrote his apology for religion titled On Religion: Speeches to its

leur Despigers.’ In the twentieth century, which can be
interpreted in part as the rationalistic extension of previous

centuries, Rudolf Otto wrote his apology for religion in The Idea

of Holy,! and, recently Paul Tillich wrote his apology for religion
in The Courage To_Be.* In addition, even though his psychology and

philosophy did not fully relate to the above thinkers, William

James wrote an apology for religion in The Varieties of Religiousg

* which identified religion as the necessary foundation

Experience,
of human life. In a word, to these thinkers, over against the
general secular milieu of modern life, religion is not an addendum

or addition to normal human life, but the foundation of humanity



itself.

I think that, due to their fundamental understanding of the
human being as a spiritual or religious being in the strong secular
milieu of the twentieth-century, Jung’s and Smith’s understanding
of the human being are related to that of the thinkers mentioned
above. Thus, for Jung and Smith, there ig no difference between a
religious being and a genuine human being. This point as a common
comparable ground should be kept in mind when attempting to
understand their thinking.

Despite such a fundamental iink between Jung and Smith, there
are some differences. Jung fundamentally situated his
understanding of humanity within the boundaries of the psyche,
whereas Smith understood the human being as an historical being
from the perspective of global history. This point as the basic
difference between Jung’s and Smith’s understanding of human being
will be discussed in this work.

Within this general overview of the common grounds and
differences between C.G. Jung and W.C. Smith, I will compare Jung’s
understanding of psyche with Smith’s understanding of person in the
following manner.

In the first chapter, I will discuss the problems inherent in
the general modern academic and cultural milieu that Smith and Jung
have discovered in relation to understanding the human being. I
will discuss their new understanding of the human being and their
method of verification of their understanding.

In the second chapter, I will discuss how Jung, in his
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psycnology, understood the human being. BAbove all, I will discuss
Jung's psychological understanding of religion as experience, and
how such experience has come out and is expressed in life through
the dialectical process between consciousness and the unconscious
in the psyche. Furthermore, I will show how Jung understood a
human being to become fully human through such a dialectical
process of consciousness and the unconscious--a process of
individuation.

In the third chapter, I will discuss, in terms of his glcbal
view, how Smith, as an historian, has understood the human being.
Above all, I will discuss the foundation of humanity as
"transcendental awareness", which occurs in the human being’s heart
in relation to and beyond religious traditions. This outloock is
the result of Smith’s comparative analysis of human history. After
this, I will discuss Smith’s understanding of person in relation to
tradition and faith. Finally, I will discuss such relations in
terms of Smith’s understanding of participation.

In the fourth chapter, I will discuss the understanding of
history as process rather than as a deterioration or development,
because, to Jung and Smith, history is a complex process of
deterioration and development. Even though Jung is not an
historian, I will attempt to interpret his view of history in terms
of history as process.

In the final chapter, on the basgis of the aforementioned four
chapters, I will discuss some similarities or parallels and some

differences between Jung’s and Smith’s understanding of the human
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being. Furthermore, I will express my personal cpinion ot their
understanding.

The thesis is an interdisciplinary thesis relating the
disciplines of the history of religion and Jung's depth psychology.
The thesis is generally sympathetic to the work of Smith and Jung.
I will adopt a comparative method for the development of my work.
However, I will not proceed in my comparison between Jung and Smith
as a third person moderator. Rather, I will compare Jung’s
undergtanding of psyche with Smith’s understanding of person in
terms of a Smithian perspective. On the bagis of Smith’s thought,
T will summarize Jung’s understanding, and then compare it with
Smith’s understanding.

As the term, comparison reveals, I will articulate several
fundamental similarities or parallels, and some differences in the
thoughts of C.G. Jung and W.C. Smith. Furthermore, I will suggest
that the contributions of Smith and Jung complement each other
towards a fuller understanding of authentic human life, at the
personal, social and historical levels.

In my research, I have not found any comparative studies of
C.G. Jung and W.C. Smith. My dissertation will be the first.
However, there have been gsimilar comparative studies between Jung'’s
psychology and other scheolars in the field of Religious Studies.
The psychology of C.G. Jung, as is now acknowledged, has made a
contribution tc many disciplines such as Religious Studies,
Psychology, Anthropology, Sociology, Theology, History and

Philosophy. The representative case, in religious studies, can be
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discovered in Van der Leeuw's and M. Eliade’s studies of C.G.
Jung,® especially regarding the concept of archetype and symbol
formation. A more current study of C.G. Jung and the relation of
his psychology to "religion" can be found in John P. Dourley’s and
David Miller's works.’

As Huston Smith® and John Hick® commented, Smith as an
historian, is the most ugeful, important living historian of
"religion" and his thought has been very influential and powerful
in the circle of Religious Studies, Anthropology, Sociology,
Theology, History and Philosophy. Furthermore, Smith is recognized
in the circle of psychology of religion. The representative case
can be discovered in the works of James Fowler'’s faith development
psychology.!® The fundamental basis of James Fowler’s thinking
lies in Smith’s understanding of Faith. BAnother representative
case can be found in David Wulff’s work "Psychological Approaches"
in the section on "Psychology of Religion" in Contemporary

Approacheg to_the Study of Religion, Volume II: The Social
Scienceg, edited by Frank Whaling. Furthermore, David Wulff, like

James Fowler, delineates the psychology of religion in terms of

Smith’s understanding of religious life in his book Pgychology of

Religion: Clasgic_and Contemporary Views.!
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CHAPTER 1. PROBLEMS OF MODERN HUMAN UNDERSTANDING IN THE
TEHOUGHT OF C. G. JUNG AND W.C. SMITH

In his ground-breaking book Truth and Method, Hans Georg-
Gadamer clearly states that methodological problems have been the
main issue in any kind of study in academia since the nineteenth
century.’ The problems have been especially evident in the
Humanities and the Social Sciences. Due to this fact, conventional
questions such as, "What is God?", "What is humanity?", "What is
truth?", etc., have been dropped, and, instead, new guestions have
been asked. The questions being asked now are: "How can we know
God?", "How can we know man?", "How can we know the truth?", and so
on. The new questions are not concerned with the object of the
study, but rather are interested in the method used to study the
object. Due to such new directions, many university departments
are distinguished according to the methodology each department has
adopted. In the midst of such methodological struggles, C.G. Jung
and W.C. Smith have illuminated some of the problems inherent in
the study of human beings: Jung in psychology, and Smith in
history. Through their studies, these two thinkers discovered that
academia treats the human being mechanistically, as a "thing" or
object of study, rather than dynamically, as a person or subject
equal to the researcher, who is also a subject.

In this first chapter, I will describe the problems of modern
human consciousness discovered by C.G. Jung as a psychologist and

W.C. Smith as an historian.
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1. Psychotherapeutic understanding and verification cf human
understanding: C.G. Jung.

i) Questions and issues of modern human consciousgness.

a) Materialism vs. Spiritualism.

By examining the Zofingia Lectures, delivered by Jung at
University of Basel when he was between twenty-one and twenty-three
years of age, one can easily discover how Jung understood the
modern materialist®: oriented consciousness. In November 1896 Jung
delivered his first lecture, after joining the Basel section of
nZofingia" club, titled "The Border Zones of Exact Science." In
this lecture, he strongly criticized modern materialistic society
as follows:

I consider it disgraceful for an educated man to accept

the idea of the preeminent power of money. It is even

more disgraceful if he tips his hat and shows his

reverence to a sack of gold. But it is most disgraceful

of all if he uses--or rather abuses--his knowledge and

skills to gain bliss from the one thing that can give it,

the nersonal possession of Mammon.?

Jung especially criticized modern educated pecple’s apathetic
heart; an apathy occurring as a result of their indirect
involvement in four factors of modern materialistic society.
According to Jung, these factors are: an overabundance of inane
books; a transformed direction of study (instead of studying to
know onegelf the emphasis in modern times is studying to make money
or to earn a good 1living); the blind acceptance of scientific
explanation; and, the total indifference towards what, how, or why

people study.’

In his second lecture, titled "Some Thoughts on Psychology"
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(May 1897), Jung pointed out another aspect of materialism in the
realm of psychology. Here, he pointed out the vital principle of
life beyond the level of consciousuwss--his concept of soul. Jung
defines soul as "the intelligence independent of space and time."*
Even though it is beyond the level of consciousness, it plays an
important role in maintaining the dynamic functions of the body.
Thus, he thought that modern materialistic consciousness could be
cured through recognition of the soul beyond finite, mundane,
consciousness, that is, he thought that the modern ravages of
materialism could be redressed through the experience of the soul
in an individual’s life.

In the third lecture titled "Inaugural Address, Upon Assuming
the Chairmanship of the Zofingia Club" (Winter Semester, 1897/98),
Jung urged the members of the club to reflect upon the club’s

cause.

The Zofingia must form human, not political animals,

human beings who laugh and weep, human beings conscious

of their minds and wills, human beings who know that they

are living among other human beings and that they must

all put up with each other because they are all condemned

to be human.’
Here, Jung clearly indicates that the club should focus on the
study or the understanding of the human being as a dynamic human
being. He does not seek to understand the human being according to
their material possessions (the "to have’s" of Erich Fromm).® He
wants himself and the club to develop "the way of learning to know
man as man and not as some lovable form of social livestock".’

In his fourth lecture, Jung delivered his essay titled

"Thought on the Nature and Value of Speculative Inquiry" (Summer
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1898). In this lecture, Jung indicted widespread materialism in
relation to external things; that is, he pointed out that the
happiness of modern people is dependent upon external
circumstances, for example, financial gecurity.? In opposition to
the materialistic or external criteria, Jung thought that
"happiness ig purely subjective and bears no necessary relationship
to anything external."® Furthermore, he suggested that the
gubjective aspect of happiness develops into the basis of
metaphysics or religion.

As described above, in Jung’s early thought materialism in
modern society was a critical problem needing to be solved.
Against such one-sided consciousness--materialism--Jung suggested
the compensatory consciousness of a spirituality, one of whose
faces the early Jung explored in spiritualism.'” This early search
for spirituality as manifest in spiritualism is found in his
dissertation for the wmedical degree: "On the Psychology and
Pathology of So-called Occult Phenomena" (1902). It is this study
which adumbrated very much of his later work. The subject of his
study was his cousin, Miss Héléne Preiswerk (pseudonym S.W.), a
young fifteen and a half year old Protestant girl. The study was
based on Jung’'s observations of the cousin’s spiritualistic medium
activity from 1899 to 1900.

After observing the seven-seances conducted by her, Jung found
no physical evidence for hysterical stigma. Instead, he discovered
many psychological aspects of the seances. He especially came to

realize that the influence of the "spirits" was indeed operative in
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the seances. However, in his dissertation Jung did not fully
develop his psychological theory about spirits. Instead, he only
described the seances phenomenologically by accepting his cousin’s
understanding of the sgpirits rather than his own later
understanding of the spirits as being projections of the archetypal

dimension of the psyche,

The world of gods and spirits is truly "nothing but" the
collective unconscious inside me. To turn this sentence round
so that it reads "The collective unconscious is the world of
gods and spirits outside me," no intellectual acrobatics are
needed, but a whole human 1lifetime, perhaps even many
lifetimes of increasing completeness.'

Jung described his cousin’s mental state during her possession
by the spirits in a somnambulistic state.'” During her vision, she
was led by the spirits to a distant place. Jung came to realize
that Miss S.W. was an excellent medium after he observed that she
could control the external world, for example, her feat of table
turning in July 1899,"” and Jung later discovered her to be
fraudulent. At the same time, he discovered that she could see and
hear her spirits who were walking or standing among those who
participated in her seances.™ During the period of the seance,
she showed her deep religious feeling but revealed no hint of a
pietistic attitude. Her speech, in the middle of the seance, did
not contain Biblical jargon, but rather, the jargon of her guide or
spirit.?

According to Jung, the controlling spirit was without
exception her grandfather. Many other spirits, in addition to this
spirit, were also working with her; for example, Mr. P.R. and many

Miss S.W.’'s dead relatives were playing a role in the seances as
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spirits. When she worked with the spirits, she operated under the
name of ‘Ivenes’; that is, the spirit Ivenes controlled S.W.'s
state of semi-somnambulism. Ivenes, according to the dialogue with
her, was a spiritual being who was of higher rank than the other
spirits. Ivenes had to embody himself every two hundreds years, in
contrast to other spirits who were concretized in the course of
centuries. According to Miss S.W., two other human beings, in
addition to her, received the spirit Ivenes; namely, Swedenborg and
Miss Florence Cook.'

When Jung talked with S.W. about Kant’'s Natural Higtory,
theory of the Heavens, also of the laws of the conservation of
energy and of the different forms of energy, Jung realized that she
thought that "the primary force is the original cause of creation
and is a spiritual force.""

As I said before, Jung, in this work, treated the phenomena of
occultism strictly in terms of the patient’s own explanation and
urged modern medical intellectuals to spend their time studying the
phenomena not as superstition but as real phenomena. In contrast
to the study of spirits in terms of the patient’s view, Jung
insisted upon the reality of spirits from his own intellectual and
psychological perspective in a later article titled "Psychological
Factors Determining Human Rehaviour."(Originally published in
English at The Harvard Tercentenary Conference of Arts and
Sciences, 1936.) He insisted upon the reality of spirit as a
hypothetical category in comparison to the accepted hypothetical

existence of matter in physics:
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.just as matter is ultimately to be conceived of merely

as a working hypothesis of physics, so also spirit, the

subject of religion and phllosophy, is a hypothetical

category in constant need of relnterpretatlon The so-

called reality of matter is attested pr1mar14y by our

senge-perception, while belief in the existence of spirit

is supported by psychic experience.

In the article, "The Psychological Foundations of Belief in
Spirits, " Jung also shows that the reality of spirits are universal
in the history of humankind:

..a universal belief in the existence of phantoms or
etherea. belngs who dwell in the neighbourhood of men and

who exercise an invisible yet powerful influence upon

them. These beings are generally supposed to be the

spirits or souls of the dead."

Although Jung regarded spirit as existing in the history of
humankind, the reality of spirit has been denied in modern Western
culture because of the influence of rationalism and scientific
enlightenment over the last one hundred and fifty years.”™ Due to
such influences or education, Western educated people have
suppressed the transcendental or the metaphysical aspects of life,
according to Jung.

Jung explained the existence of spirit in the 1light of
psychology rather than in philosophical or theological discussions.
Thus, Jung did not try to answer a metaphysical question of whether
spirits really exist or not, or what the spirits are, but, rather,
Jung was interested in how the psyche generated the consensus
gentium, humanity’s widespread consensus about the reality of the
spiritual world, which itself may entail Platc’s metaphysics.

According to Jung,

Spirits, therefore, viewed from the psychological angle,
are unconscious autonomous complexes which appear as
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projections because they have no direct association with

the ego.?
Jung described three characteristics of spirit in "The
Phenomenology of the Spirit in Fairytales." They are:

firstly, the principle of spontaneous movement and
activity; secondly, the spontaneous capacity to produce
images independently of sense perception; thirdly, the
autonomous and sgovereign manipulation of these images.?®
The psychological wunderstanding of the spirit as psychic
manifestations implies that the reality of spirit is of an
archetypal expression of the psyche.? In other words, the
existence or the phenomena of the spirit derives £from the
primordial imagery generated by the collective unconscious in which

an individual inheres or participates. A concrete description of

the image making process will be presented in the second chapter.

b) Provincialism vs. Universalism

In his autobiography Memorieg, Dreams, Reflections, Jung
reflects on his life as "a story of the self-realization of the

unconscious."®

According to him, the life of consciousness is a
small but significant part of the whole life of the psyche. The
other half is the unconscious which is the foot of consciousness.
Above all, Jung has thought that the neglect of the unconscious or
the suppression of the unconscious by rationalism or scientific
enlightenment results in understanding the human being in a

truncated manner or only within the boundary of consciousness,

rather than as a whole being.
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Jung has shown the lost or suppressed part of the Western
educated human being through his comparative analysis of other
cultures: the Indian, the Chinese, the Native American, the African
and so on. For example, in an article titled "Whac India Can Teach
Us", published in English 1939, Jung clearly showed that the Indian
life does not ignore the unconscious part of life but realizes it
in the daily cultural 1life. In relation to the study of
'thinking’, he described the Indian life as follows:
...an Indian, in as much as he is really Indian, does not
think, at least not what we call "think". He rather
perceives the thought. He resembles the primitive in

this respect. I do not say that he 1s primitive, but
that the process of his thinking reminds me of the

primitive way of thought-production. The primitive'’'s
reagoning is mainly an unconscious function, and he
perceives its result. We should expect such a

peculiarity in any civilization which has enjoyed an
almost unbroken continuity from primitive times.?

According to Jung, Indians can appreciate the whole of the human
being instead of understanding only one aspect--consciousness. In
other words, they could avnid the fatal dissociation between the
conscious part of the psyche and the unconscious through
consciousness which retains a living link to the ‘primitive’
natural unconscious.® Through such a link between consciousness
and the unconscious, the Indians have shown "the other way of
civilizing man, the way without suppression, without violence,
without rationaligm,"?

In "Yoga and thg West" (1936), Jung criticizes the Westerner’s
conscious suppression of the unconscious:

What he lacks is conscious recognition of his inferiority

to the nature around and within him. He must learn that
he may not do exactly as he willis.?
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Juny also warned against the tendency of turning everything into a

technigque in the West:

Since Western man can turn everything into a technique,

it is true in principle that everything that locks like

a method ig either dangerous or condemned to futility.

In so far as Yoga is a form of hygiene, it is as useful

toe him as any other system. In the deepest sense,

hcwever, Yoga does not mean this but if I understand it

correctly, a great deal more, namely the final release

and detachment of consciousness from all bondage to

object and subject. But since cne can not detach oneself

from gsomething of which one is unconscious, the European

must first learn to know his subject. This, in the West,

is what one calls the unconsciocus.?

Against a simple adoption of Eastern Yoga, Jung asks the West to
recover muted or missing parts of the western tradition and would
include western mystics, gnosticism, and alchemy.® This
compensatory spirituality produces its own Yoga.

In "The Psychology of Eastern Meditation,"(1943), Jung
compared the Western understanding of religion with the Eastern,
especially, the Indian,. In a word, he sees that the West has
emphasized the world of appearance, whereas the Indian has
emphasized the soul.? Such an emphasis in the West has been
especially prevalent since the Renaissance and the Great Schism,
because the Western Church, due to the effect of the Renaissance,
suppressed the Western experience of the soul in Gnosticism and
Alchemy.¥® As a result of such suppression, the Western
understanding, in contrast to the Indian, has been perceived as

follows:

We speak of religious uplift and exaltation; for us God
is the Lord of the universe, we have a religion of
brotherly love, and in our heaven-aspiring churches there
is a high altar. The Indian, on the other hand, speaks
of dhyEna, of self-immersion, and of sinking into
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meditation; God is within all things and especially
within man, and one turns away from the outer world to
the inner.*

In relation to the principle of causality, Jung indicates
another agpect of a one-gided rationalism-consciousness which
ignores the synchronicity principle found in the East, especially
in Chinese philosophy. 1In his "Foreword to the I Ching" translated
by the German missionary, Richard Wilhelm, who was working in
China, Jung compared Western causality with Chinese synchronicity

based on the unconscious:

While the Western mind carefully sifts, weighs, selects,
classifies, isolates, the Chinese picture of the moment
encompasses everything down to the minutest nonsensical

detail, because all of the ingredients make up the
observed moment.¥

To summarize, Jung asserts that the Western mind has been familiar
with mechanistic and efficient causality which describes the
sequence of events, but the Chinese mind has been more familiar
with synchronicity and formal causality which deals with the
coincidence of events, naturally.

So far I have described Jung’s comparative study between the
Western mind and the Eastern mind. At this point, it could be
understood that Jung has thought of the Eastern mind as "a sort of
compensatory symbol" to the Western mind. As such, Jung is
interested in démonstrating the Western mind’s suppressed part--the
unconscious--through the study of the Eastern mind. It does not
mean that he wants to adopt the Eastern mind in the West blindly,
but that he wants to revive the lost wholeness or totality of the

human in the historical religiocus development in the West. Hence,
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Jung declares,

...I would not identify our attempt at compensation with

Eastern psychology as it actually is, because I reject

the political and social conditions as they are in China

or India, and I would not even like to have the same kind

of mind.¥
Because Jung believes that simple adoption of Eastern meditation or
theosophy is unhealthy for the Western mind, he does not urge
Westerners to accept the Eastern way of life but, rather, to think
of it as a momentum or symbol which enables the Western mind to
revive the lost part of its total being. Jung illustrates this
point in the following quote:

A beggar is not helped by having alms, great or small,

presgsed into his hand, even though this may be what he

wants. He is far better helped if we show him how he can

permanently rid himself of his begging by work.

Unfortunately, the gpiritual beggars of our time are too

inclined to accept the alms of the East in bulk and

imitate its way unthinkingly. This is a danger about

which too many warnings can not be uttered, and one which

Wilhelm (the German missionary, Richard Wilhelm) f£felt

very dearly.™

According to Jung, the difference between the Western mind and
the Eastern mind lies in the way that each relates to the
unconscious. One significant aspect of Jung’'s attempt to
understand the unconscious through his cross-cultural analysis of
the mandala. To Jung, the mandala, which is a universal
phenomencn, is a primary expression of the unconscious; it is a
symbolic expression of the unconscious in consciousness. Jung
concluded that although the expressions or the forms assumed by the
mandala are different between different cultures they are all from

the same area of the psyche, the unconscious. Thus, they can be

seen as universal expressions of a universal quality inherent in
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human beings, the unconscious.,

Jung, in the article titled "Concerning Mandala Symbolism",
informs us that "the Sanskrit word 'mandala’ means circle and it is
the Indian term for the circle drawn in religious rituals."Y 1In
psychotherapy, the mandala can be found in the patient’s efforts to
express something on paper. In modern times, many of the patient'’'s
spontaneous drawings of the mandala, usually in the recovery of the
stability of relating to one’s divine centre, can be compared to
the paintings of the mandala in the East or to those occurring in
other cultures. Through the mandala drawings, the patients try to
express the deeper meaning of their inner experience, and
egpecially their need for integration.

As Jung informs us about the Eastern mandala, in his article
titled "Concerning Mandala Symbolism”, the mandalas of India are
Yantras and play &a role as ‘'instruments of meditation,
concentration, and self-immersion, £for the purpose of realizing
inner experience."® At the same time, they show an inner order
after "the chaotic, disordered states marked by conflict and
anxiety."® In other words, they produce "the idea of a safe
refuge, of inner reconciliation and wholeness;"% that is, they
indicate some hints of self-healing in the case of the patients.
The self-healing does not come from conscious reflections, but from
an instinctive, spiritual impulse, as is the case with religious
mandalas.’  Furthermore, due to the natural occurrence of the
mandala from the inner experience, Jung has concluded,

...that there must be a transconscious disposition in
every individual which is able to produce the same or
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very similar symbols at all times and in all places.
Since this disposition is usually not a conscious
possession of the individual I have called it the
collective unconscious, and, as the basis of its

symbolical products, I postulated the existence of
primordial images, the archetypes.®

c) Objectivity vs. Objective Subjectivity

Looking back upon Jung’s academic life, it can be seen that he
struggled with the scientific and objective surroundings of the
medical tradition to which he belonged in the early period of his
intellectual life. First of all, he had gtruggles with psychiatry.
According to him, psychiatry, ultimately, did not concern itself
with the state of the psyche or the mind but with the state of the
body or the brain. Thus a dogma was formed and accepted in text
books and the circle of psychiatry:

Thus was'laid the foundation of the dogma which you will

find repeated §n every text-book_of Bsychiatry: "Mental

diseases are diseases of the brain."

Due to its concentration on the physical aspect of mental diseases,
Jung charged psychiatry with "gross materialism."® According to
Jung, the fundamental problem of psychiatry is its inability to
recognize the unconscious. Thus, to Jung, the fundamental first
step of curing psychiatry is to recognize the existence of the
unconscious in the psyche of the human being.

In one article called "On Psychological Understanding® (1914),
Jung concretely describes how he understands the existence of the

unconscious. His understanding of it is not the same ag Freud’s.

While Freud emphasized the emancipation of the suppressed part of
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early childhood experience, through the investigation or the search
for the ultimate meaning reductively, Jung employed the synthetic
and constructive method on the basis of the future. Jung referred
to the Freudian understanding as "retrospective understanding' and
named his own ‘"prospective understanding."® In other words,
Freudian understanding is based on the modern scientific
explanation of mental diseases--the relationship between cause and
result--but Jungian understanding is beyond the general scientific
principle of causality, because Jung argues that mental diseases
can not be understood or cured by this approach alone.

Jung also sees understanding on the basis of causality as
objective understanding. Objective understanding is accomplished
through mechanistic or technical causal explanations. However,
according to Jung, all understanding is fundamentally the product
of the subjective process of the subject or the researcher. Thus,
objective understanding can not be perfectly established without
the researcher’s own subjective perspective. Unfortunately, modern
understanding is fully based on the scientific objective validity
or verification irrespective of the recognition of the subjective
process of the subject. In this sense, Jung wants to establish not
dry objective but rather objective-subjective understanding which

does not ignore the subjective aspect.

Jung compares simple objective understanding with objective-

subjective understanding through his study of Goethe'’s Faugt. Jung
concludes that the objectivity of those who understand Faugt on the

basis of causality, is like the objectivity of those who understand
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a Gothic cathedral on the basis of the historical, technical and
mineralogical study of the cathedral. This type of understanding
fails to consider the aesthetic, religious meaning of the cathedral
in itself and for those individuals who participated in the
construction of the cathedral and who come to the cathedral to
worship or to visit, In other words, objective understanding
ignores the psychological or the asubjective process which has
occurred through participation in the cathedral as worker, devotee
or visitor.

According to Jung, the meaning of Faust is not to be found in
the work itself but in the experience of the work by the reader.
As Jung puts it,

A causal understanding of Paust tells us very clearly how

it came to be a finished work of art, but it does not

show us its living meaning. That meaning only lives when

we experience it in and through ourselves. In so far as

ocur actual life, the life we live here and now, is

something essentially new and not just a continuation of

the past, the main value of a work of art does not lie in

its causal development but in its living effect upon

ourselves. We should be depreciating a work like Faust

if we regarded it merely as something that has come to

be, and is finished and done with. Paust is understood

only when it is apprehended as something that becomes

alive and creative again and again in our own

experience.¥
This does not mean that Jung’s understanding of the psychic process
denies the scientific, objective and analytical study. Jung wanted
to find out, through his synthetic and constructive method, how the
psyche has developed and how the present psyche transforms
individual and culture through religious symbols or art. In other

words, he wants to study the psychic process in individual cases in

two ways. On the one hand, he wants to study the experience of
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the past individual’s (what has been) as it is manifest through the
analysig of the individual psyche, here and now. On the other
hand, on the basis of past experience, he wants to outline what the
future state of the individual’s psyche will be. Thus it can be
gaid that, to Jung, the state of the individual’s present psyche is
the result of the past psychic or subjective process and, at the
same time, the psyche yields the symbolic expression which lead
into the future. As a result of the mixture between the past and
the future in the present, his understanding is called constructive
understanding.

Jung’s constructive understanding is not based on fixed goals
or universal validity (as scientists in general claim for their
understanding) . The goal and validity of constructive
understanding is not immediately known, due to the complexity of
the psyche and the unique character of the individual psyche. As
Jung informs us,

The constructive method, working with highly complex

material, has to build up towards an unknown goal. This

obliges the investigator to take account of all the
forces at work in the human psyche. The reductive method
tries to replace the religious and philosophical needs of
mankind by their more elementary components, following
the principle of "nothing but," as William James nicely

says; but the constructive method accepts them as such

and cgnsiders them indispensable ingredients of its
work.

Through rejecting the reduction of psychic phenomena into the
physical--as the psychiatrists frequently did in the field of
medicine--Jung tried to show that, ultimately, the concern of
psychiatry should not only be with the problem of the physical

aspect but with the mental as well. In fact, for Jung, the
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psychological Aaspect, as well as the physical, is an equally, if
not more, important factor in the origin of the psychological
disease. According to Jung, the main reason why the physical
aspect is emphasized in psychiatry, is the blind adoption of the
premise that "medicine is a natural science, and the psychiatrist
as a physician is a natural scientist."¥

If Jung rejected traditional scientific validity for the study
of the psyche, the question, "What is his criteria for determining
the validity of his study?" must be asked. Jung does not establish
a general or universal verification rule from the perspective of
the researcher, while ignoring the perspective of the object of
study, the patient. His verification is not from the impogition of
his framework or theory on the patient or other human beings. He
indicates two factors which have contributed to the position which
ignores the perspective of the patient and other forms of human
suffering in the current West.® The first factor is from medieval
scholasticism. Medieval scholasticism projected its own
understanding of the human being from its own framework and applied
its own universal validity to the study of the human being. The
second factor is from modern scientism, which understands human
beings on the basis of scientific materialism, the principle of
causality. Jung’s main reason for rejecting these two
verifications arises from his psychological understanding of the
human being; namely, that the human being can not be judged only
from the outside, according to appearance. As Jung says,

One can judge the subjective mental process from the
outside as one can judge everything else. But such a
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judgment is inadequate, because it is of the nature of

the subjective that it can not be judged objectively.

The subjective can only be understood and Jjudged

subjectively, that is, constructively.®

The human being (the patient) is fully involved in his or her

own subjectivism distinct from the objective world or the society.
He or she, at the same time, does not understand himself or herself
in relation to others, because he or she understands himself or
herself only subjectively. This is true of a full psychosis.
The subjective aspect prevents the individual £from having
intelligible communication with not only the coming of
consciousness, the ego, but with other persons, including the
analyst.

In order to have real communication, the analyst tries to
establish the language and mental range of the patient and to make
this understanding intelligible to the patient® as well as to the
analyst. If the understanding is not accepted by the patient, the
understanding is not proper. Thus, Jung concludes his verification
understanding quoting Feuerbach’s words:

As Feuerbach says, understanding is real and effective

only when it is in accord with that of other reasonable

beingg. Then it becomes objective and connects with
life.

4} Monologue vs. Dialogue

As it was described in the previous part of this present
chapter, the modern method of understanding the human being has

been founded on the scientific and objective principle of efficient
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and technical causality. This principle is imposed on the objects
of study according to the researcher’s own will or technigue. By
imposing its own theory or method on the objects of study this
principle excludes the dialogical aspect between the subject and
the object. In this principle, it is very difficult to think about
the dialectical relationship between the subject and the object.
Due to the fact of the researcher’'s method oriented study, the
opinion or the meaning of the object is ignored, and so the study
can be called a monological study rather than a dialogical study.

Jung studies the human being from the dialogical perspective
as opposed to the monological. In his autobiography, Memories,
Dreamg, Reflectiong Jung clearly identifies his own understanding
ag a dialogue:

I maintained that psychiatry in the broadest sense, is a

dialogue between the sick psyche and thespsyche of the

doctor, which is presumed to be ‘normal.’
Of course, Jung’s understanding of the human being does not focus
solely on the mental diseases or neuroses but, rather, the whole
human being. Thus, Jung says that, "my aim was to show that
delusions and hallucinations were not just specific symptoms of
mental diseases but also had a human meaning."® In this sense,
Jung thinks that in therapy the important point is to realize that
the problem is not caused from the symptoms themselves but from the
whole person, with roots in consciousness as well as the
unconscious. Because of his humane trust in the human being (or
the patient), Jung clearly rejects mechanically imposing any

universal theoretical or methodclogical  assumptions for
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understanding or curing the human being. ‘Not only does he
criticize the use of a general, universal methodelogy, but, he also
criticizes the employment, by an individual doctor, of a favourite
method. According to Jung, all human beings are different from
each other and uniquely created. Thus, in treating human beings,
a unique language and method must be developed through dialogue
between the aralyst and analysand in order to understand the
individual. In order to understand the unique individual, Jung
thinks that, first of all, a trust or rapport must be developed
between the analyst and the analysand. If this first step is not
reached, the dialogue is not only ineffective but also meaningless

and superficial:

For psychotherapy to be effective a close rapport is

needed, so close that the doctor can not shut his eyes to

the heights and depths of human suffering. The rapport

consista, after all, in a constant comparison and mutual

comprehension, in the dialectical confrontation of two
opposing psychic realities. 1If for some reason these
mutual impressions do not impinge on each other, the
psychotherapeutic process remains ineffective, and no
chauge is produced. Unless both doctor and patient
become a problem to each other, no solution is found.*

At the same time, when the analysis is in process through
dialogue between the analyst and analysand. the analyst and the
analysand sit facing each other, eye to eye, and they exchange
their dialogue one to the other. The reason for such an exchange
is that not only does the analyst have something to say to the
analysand, but also the analysand can have something to say to the
analyst. When the analysand says something, the analyst must
accept it as it is and place much value on the analysand’s

statements, without ignoring what the analysand says.
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If psychotherapy is a dialectical process which can be formed
through a dialogue or a discussion between the analyst and the
analysand, then it is necessary to maintain "the reciprocal
reaction" between the two persons. Without the mutual reaction, a
real dialogue between the two is imposaible. For the construction
of a real dialogue, Jung fundamentally rejects adopting an attitude
of superiority over the analysaﬁd. As Jung puts it:

If I wish to treat another individual psychologically at

all, I must for better or worse give up all pretensions

to superior knowledge, all authority and desire to

influence. I must perforce adopt a dialectical procedure

consisting in a comparison of our mutual findings. But

this becomes possible only if I give the other person a

chance to play his hand to the full, unhampered by my

assumptions. In this way his system is geared to mine

and acts upon it; my reaction is the only thing with

which I as an individual can legitimately confront my

patient.¥

First of all, Jung sees the individuality of every human being
as the indispensable element for respecting all human beings. Fox
Jung, individuality is something "absolutely unique, unpredictable,
and uninterpretable."™® Due to this fact, he abandons "all the
preconceptions and techniques and confines himself to a purely
dialectical procedure, adopting the attitude that shuns all
methods."® In other words, according to Jung, the psychotherapist
should not regard himself or herself as "the agent of treatment but
a fellow participant in a process of individual development."® At
the same time, the therapist should be aware of the possibility
that his or her own personal attitude prevents the patient’s

recovery. “hus, to Jung, the therapist should not become a

superior agent:
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The demand that the analyst must be analyzed culminates
in the idea of a dialectical procedure, where the
therapist enters into relationship with another psychic
system both as questioner and answerer. No longer is he
the superior wise man, judge, and counsellor; he is a
fellow participant who finds himself involved in the

dialectical process just as deeply as the sgo-called
patient.®

To Jung, the role of the therapist is sufficient enough to act
as a "signpost" for the patient and, at the same time, the
therapist must admit that there is a possibility that ‘'in
intelligence, sensibility, range and depth the patient’s
personality is superior to his own."$? Furthermore, Jung asks the
therapists to be always checking his or her own mental conditions
very honestly; for psychoanalysis, the therapist's condition is as
important as the patient’s for the process of curing.

Becausgse of the restrictions placed on the therapist to prevent
any interference with the patients, Jung says that "the best thing
the doctor can do must leave the individual way to healing open,
and then the cure will bring about no alteration of perscnality but
will be the process we call ‘individuation.’"® Here, Jung puts
trugt in the individual patient’s ability, because the patient
knows the way of curing which is necessarily peculiar to him or her
self. Thus, the therapist’s role, to some extent, is "a necessary
evil," in Jung’s understanding of the human being.

Between this Scylla and this Charybdis lies the peril,
but also the healing power.®

As Jung says in his article titled "What is Psychotherapy?",
in the process of healing, the most important factor is the

patience of the therapist and the patient, for time is an
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irreplaceable factor in healing.® With strong patience as a
principle, the doctor should always keep in mind that for the
healing process nature should rule and influence the patient’s own
philosophical, social and political bent, rather than the
interference of the doctor. Thus, to Tung, this form of healing
can be called "self-healing", naturally, through the dialogical
process.

e) Pesychoanalysis: A therapeutic tocl for the
improvement of modern human consciousness.

Jung clearly indicated three aspects of the modern spiritual
problems in his article titled "The Spiritual Problem of Modern
Man." The first one is spiritual impoverishment. According to
him, the modern human being has lived with the renouncement of
sanctified or spiritual life. To Jung, this aspect stands opposite
the history of human kind because history proves that the human
being of history has lived with the strong sense of the sanctity of
gpiritual life. Thus, Jung criticizes modern human consciousness
as "unhistorical® and calls it the promethean sin.®* The second
aspect 1is the complete disregard of "all the metaphysical
certainties" that were rooted in medieval times.¥ Instead of such
certainties of the meaning of life, modern human consciousness is
taking "to ideals of material security, general welfare and
humanitarianism.* The third aspect is the lack of religious
experience. Modern consciousness is longing for the religious
experience through the person’s own psyche, independent of the

outer world; that is, the modern human being wants to have some
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experiences which the outer world can not give. Traditionally, the
expectations have been met through participation in religious
traditions as expressions of and access to the life of psyche.
However, to Jung, the modern religious forms or traditions have
been perceived as not something from within but something from
without like other items in the external world. Thus, there is no
real experience of the Christian tradition in modern consciousness:

For him [modern man] the various forms of religion no

longer appear to come from within, from the psyche; they y

seem more like items from the inventory of the outside

world. No spirit not of this world vc:~hsafes him inner

revelation; instead, he tries on a variety of religions

and beliefs as if they were Sunday attire, only to lay

them aside again like worn-out clothes.®

In fact, the three aspects discussed above can be sSeen asg
indicating the lack of religious experience from within (the
psyche) in modern consciousness, and culture. Due to this fact,
‘Jung, ultimately, understands psycho-neurosis as the suffering of
a soul which can not find its place or its meaning in modern
consciousness. In other words, it is caused from spiritual
stagnation or psychic sterility. Stagnation means that the living
spirit in the psyche does not grow or else it outgrows the
varieties or forms of the earlier religious experience inherent in
the Christian tradition. If the spirit does not find a way to
express itself, then psychological problems will occur. Thus,
modern stagnant or sterile consciousness should be extended into
allowing the spirit to develop freely.

According to Jung, those who come to him as a result of some

psychic problem come fundamentally due to the absence of a
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religious outlook or sense in their life. Thus, Jung thinks that,
to cure the soul of his patients, such an absence sghould be
remedied by the revival of the spiritual energies in the
uncongcious psyche.

The cure of souls can only be practised in the stillness

of a colloguy, carried on in the healthful atmosphere of

unreserved confidence. Soul must work on soul, many

doors be unlocked that bar the way to the innermost

sanctuary. Psychoanalysis possesses the means of opening

doors otherwise tightly closed.®

In other words, the work of doctors and patients must focus on
the hidden and unmanifest "whole" man which means the archetype of
the God-image. Furthermore, their work should lead the unmanifest
to express itself in life. If not allowed to do so, the soul,
which has no place to express its own "faculty of relationship to
God" in the process of 1life, will be sick mentally or
gpiritually.” Thus, to Jung, the role and goal of psychoanalysis
ig to allow the soul to express its own faculty of relationship to
God. If modern consciousness does not respond to religious
traditions, the living traditions should be developed in order to
serve religious life. Thus, the idea of religious wvitality is
primary and the traditions are, actually secondary, in the service
of that life. Due to this fact, the concept of archetype is very
important in Jung’s understanding of the psyche. This concept will
be discussed in the next chapter in greater detail.

Psychoanalysis, according to Jung, 1is a psychological
technique, as already discussed in the early part of the present

chapter, which has focused on laying bare the contents o0f the

unconscious to consciousness. Thus, Jung urges that psychoanalysis
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study more "the realm of the collective unconscious, the natural
matrix of the human mind, the very soul of humanity," rather than
restrict itself to the study of the conscious area:

The great decisions in human life usually have far more
to do with the instincts and other mysterious unconscious
factors than with conscious will and well-meaning
reasonableness. The shoe that fits one person pinches
another; there is no universal recipe for living. Each

of ug carries his own life-form within him--an irrational
form which no other can outbid.”

2. Personal understanding and verification of human
understanding: W.C. Smith

1) Questions and issues of modern human consciousness.

a) Externalism vs. Personalism

In his article "Thinking about Person", Smith notes that human
exigtence, individual or social, has been historically Llived
through the process of participation in three inter-connected
worlds: the natural world; the personal world; and, the
transcendent world, which is the source of human values.” This
process has been the rule of human life, traditionally. However,
the rule, according to Smith, has been broken down in the modern
Western world. The traditional role of the transcendent world is
no ionger functioning as the source of human values. Furthermore,
the relationship between the natural world and the personal world
has been broken down in modern Western and, to some extent, Eastern
life. Moreover, the traditional values from the transcendent world
have been totally ignored and have been seen as the least important

of modern human values. As Smith puts it well,
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In virtually all human history and every culture other

than our own, the world has been perceived in inter-

relation with man and in inter-relation with value. The

recent West is an exception. Our innovation, differing

from our own past and from all other human communities,

has been to separat2 off the natural world from man and

to view it "objectively," impersonally, unrelatedly. At

the same time, we reversed the hierarchical order of

levels: also for the first time, Western man has

perceived the natural world of things as the basic or
priwary reality, the world of man as derivative and
gsecondary, and the transcendent realm - the world of
value of religion, of art and poetry, of the imagination,

of the ideal and paradoxically, even of the intellect

itself, and its apprehension of truth, as tertiary, or

even all together fanciful, unreal: a frill, or bogus.”

Smith has observed such a separation as being morally or
historically wrong, and furthermore has identified the separation
as the main cause of externalism or impersonalism, which emphasizes
the external phenomenon itself, ignoring those who have been
involved in such phenomena.

Before developing my understanding of Smith'’s ideas with some
examples, Smith’s unique term "person" should be defined, so that
his personalism can be more clearly understood. Smith distinguishes
his concept of "person" from that of "individual". According to
him, all individuals have become persons "through being inter-
involved with other persons."™ In other words, all individuals
become persons in society. Furthermore, to him, the society can
become a community by being involved with persons genuinely, and,
in reverse, it can become "dehumanized, a juxtaposition or
congeries of alienation, "™ by ignoring the personal involvement.
In this sense, Smith thinks that, if there is no consideration of
"human involvement" in human affairs, a genuine understanding of

human affairs cannot occur; the understanding becomes impersonal or
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external.

Smith articulated his "personalistic understanding" of human
affairs in his article "Objectivity and the Human Sciences,"
delivered in Toronto at the 1974 meeting of the Royal Society of
Canada, with three examples.

First of all, Smith describes his "personal" understanding of
the Minakshi temple in Madurai, India. External or impersonal
understanding would focus upon the structures of the temple itself-
-architecture, paintings, qualities of stones and so on--but
personal understanding would concentrate upon "persons worshipping
within it, and their worship."™ According to Smith, the locus of
"meaning" of the temple is not located in the building itself,
objectively, but in the heart or consciocusness of the persons who
participate in the building, as devotees. Thus, to Smith, the
genuine meaning of the building lies in the person’s relation with
that building. The relational meaning, of course, does not ignore
the understanding of the building itself but, the meaning is
extended in terms of "what it means, has meant, in the lives and
consciousness (including the subconsciousness) of persons."” The
same type of understanding--personal understanding--can be applied
to an understanding of the moon. If the moon is "explained away"
scientifically, externally, the explanation cannot satisfy poets’
hearts and others who have perceived it differently.

Secondly, Smith elaborated his personalistic understanding
over against a behaviourist’s understanding. Smith identifies the

behaviourist’s understanding as that of being "externalistic and
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explicitly out of consideration for the self-consciousness of those
involved. "™ For Smith, in order to understand the human being, it
is necessary to understand not only what the human being dces, like
the behaviourists do, but, more than that, "What he refrains from
doing; what he dreams of doing, what he fears to do; what he does
with exultation, hesitation, guilt or boredom."”

As pointed out above, Smith does not ignore the study of
objective facts--buildings, texts, hymns, paintings and so on--but,
rather, he urges the observer to see how those physical facts have
been perceived in self-consciousness, from the devotees'’
involvement with those facts. Furthermore, for example in the case
of tlie temple, Smith urges one to observe how shopkeepers around
the temple, how iconoclastic Muslims or Christians and how atheists
or Marxists have perceived the temple.

Thirdly, Smith reveals his understanding of, nineteenth-
century Christian Missionary, Bishop Reginald Heber’s understanding
of other religious traditions. According to Smith, Bishop Heber
does not have a proper understanding of the Hindu tradition because
Heber simply concludes that the participant in the tradition "bows
down to wood and stone." In other words, Heber’s understanding is
the same as the behaviourist’s understanding, which focuses upon
the external phenomena, ignoring the devotee’s self-transcendent
sense through such physical objects. As such, "in his externalist
observation Heber was a forerunner of modern behavioral
scientistsg."®

In his recent article, "Idolatry in Compa. :r ‘e Perspective,"
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Smith further articulated his own understanding in relation to
Bishop Heber'’'s perception of physical cbjects. In this article,
Smith points out that the meaning of any idol or sacred object
comes from the devotee’s relationship or involvement with that idol
or object. Therefore, if the study is restricted simply to the
analysis of the idol or sacred object itself, the relational
meaning would be missed, and the devotees would be further
stigmatized as idol worshippers. Due to this reason, Smith urges
the observer "to dismiss ‘idolatry’as a concept."¥ Smith’s

dismissal should be seriously considered when interpreting the

other’s religious life.

Smith, fundamentally, thinks that the meaning located in the
self-consciousness of persons in relation to any sacred objects is
bigger, wider and deeper than the explicit meaning of the objects.
Smith clearly articulates this point in his article "The World
Church and The World History of Religion: The Theological Issue."

Yet evidently it would differ from Rahner in any sense of
ontological priority here. He would seem to suggest that
explicit Christianity as expressed in creeds and dogmas
and institutions is at a higher level that the prior
implicit faith and grace and the salvific life of God
within human life that he seems to think of as at a
lesser level. I on the other hand would hold that the
grace, that mystery, that divine self-giving in human
lives, however imperfectly apprehended and responded to
and lived, is yet closer to the truth, to reality, to God
Himself, than are the ideas and statements and doctrines
and forms to which it has given rise and by which then
too it has been nurtured. My reason for striving, as an
intellectual to intellectualize what one learns is so
that those intellectualizations can in turn serve both
myself and others to introduce us to the realities of
which they are never more than subordinate
representations. Explicit Christianity is for me less
noble, less divine, less eternal than the implicit
personal life in God (which I call faith) that -
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approximately only- it at times articulates.®

Due to Smith’s seriocus search for the meaning of "persons" in
relation to religious traditions, Smith has seen the history of
religion as that of persons, and clearly identified his
understanding of "religion" as personalist in his famous book, The
Meaning and End of Religion, as follows:

The irreverent, even insensitive studies of certain

scholars have done little to refute this [the studies of

ignoring the references of symbols]). Such scholars might
uncharitably be compared to flies crawling on the outside

of a goldfish bowl, making accurate and complete

observations on the fish inside, measuring their scales

meticulously, and indeed contributing much to a knowledge

of the subject but never asking themselves, and never
finding out, how it feels to be a goldfish.®

b) Parochialism vs. Pluralism

As political or economic isolationism has disappeared in the
modern world, religious isolaticnism is also vanishing. In the
modern world, the isolated or parochial opinion or understanding
has been corrected by the personal or global perspective, in all
areas of 1life. Smith has devoted his whole 1lifetime to
articulating his new understanding of the human being in the light
of personalism and globalism.

In Lkig article, "The Christian in a Religiously Plural World, "
Smith clearly announced that the traditional, parochial or
isolationalistic understanding of "religious" persons should be
transformed into a pluralistic or global understanding. His

critical evaluation of the great twentieth-century philosopher and
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theologian, Paul Tillich, shows Smith’s clear awareness of the

religiously plural world as follows:
probably Tillich belongs to the last generation of
theologians who can formulate their conceptual system as
religiously isolationist. The era of religious
igolationism is about to be as much at an end as that of
political isolationism already is. The pith of Tillich'’s
exposition has to do with its deliberate aptness to the
intellectual context in which it appears: the correlation
technique, of questions and answer. But that context as
he sees it is the mental climate of the Western world;
and he has spoken to it just at the end of its separatist
tradition just before it is superseded by a new context,
blowing in £rom the other parts of the planet. The new
generation of the church, unless it is content with a
ghetto, will live in a cosmopolitan environment, which
will make the work of even a Tillich appear parochial.™
The self-consciousness of religious pluralism is a unique
phenomenon in the modern religious world. Traditionally, scholars
have looked to India as a model of religious pluralism. However,
India is religiously plural but idealized not in terms of its
actual historical situation but in terms of its metaphysice. Smith
identifies China as exemplifying the pluralistic religious
situation. This is reflected in the title of a chapter in his book
The Faith of Other Men (a compilation of lectures originally given
on the CBC radio program "University on the Air" in 1962), where he
discusses "Chinese Religion®" rather than "Buddhism, Confucianism
and Taoism."® However, more recently, China has opted for a
Marxist oriented ideology, ignoring its traditional wvalue of
religious pluralism. Nevertheless, Smith has discovered "various
resources"® for the study of religious pluralism in the
traditional Chinese concept of San Chiao (three religious

traditions: Taoistic tradition, Buddhist tradition and Confucian
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tradition). Compared to the Eastern traditions, in the Jewish and
Christian or Greco-Roman tradition religious pluralism is a very
unique or strange modern phenomenon.

However, in the modern global setting, religious pluralism is
. not only the problem of the West but also a practical problem of
the East. In fact, it is a world problem,¥ a problem for humanity
which modern Western intellectuals, for Smith, especially must
tackle. However, he does not fail to challenge modern Eastern
intellectuals to seriously reflect upon practical pluralism based
upon historicity and modernity. As I have pointed out, in the
East, especially India, the problem of religious pluralism has been
solved metaphysically but not practically or historically. The
problem of the caste system is an example of how religious
pluralism has not been solved practically. Smith clearly indicates
the relative lack of a practical, historical consideration of
religious pluralism in the Hindu tradition in his article "Study of
Religion in Indian Universities."

Now Professor Mahadevan will of course say that the

Hindu intellectual world, with its concept of the

essential unity of all religions, has already done this.

In a sense, this is true; and the Christian must come to

understand this. 1In another sense, it is not true; and

the Hindu must come to understand that. Forgive me for

speaking frankly: but I do feel strongly, and not glibly,

that anyone who believes that our problem has already

been solved is in danger of appearing to be an

isolationist. The belief can itsgelf be divisive. It is,

admittedly not so divisive as the contrary, Western,

Christian, error - yet divisive nonetheless.®

Moreover, Smith criticized the metaphysical solution to the

problem of pluralism as being an obstinate obstacle rather than a

practical solution to the problem in human life.
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Doctrinal unity, therefore, may be an obstacle to real
unity. It is our historical convergence that to a
Western mind is the foundation for the intellectual and
gpiritual unity of mankind; and it is not metaphysically,
but has to be constructed by us here on earth. What is
metaphysically given is not our unity, but the imperative
and the capacity to achieve it.¥
Modern religiocus pluralism, to Smith, is really a modern

problem, so that, in order to understand the problem, one must

carefully understand this modern religious context. Precisely
speaking, as Gordon E. Pruett rightly comments in his recent
article,” to Smith, the meaning of the problem, at present, does
not lie in the solution, but in a new awareness of the problem in
the modern world. This new awareness should not ignore traditional
self-awareness of one’s own tradition, but, rather, it should
extend the horizon of such awareness or reform the traditional
self-awareness, in relation to other traditions, globally.

However, the new awareness of modern pluralism will not be focused

upon producing a fixed form of awareness of other traditions in

terms of one’'s own community, or ideology.”

Given Smith’s emphasis upon collaborative awareness, the
comparative understanding of religious pluralism, what is the
criterion to proceed with such a perspective? Smith has suggested
his own alternative criterion. He has been well aware of the
problem of the criterion, and the fact that if the traditional
criterion is modified, a kind of scepticism or absolute relativism
would come about as the criterion. As a historian, Smith very

strongly rejected such an attitude or criterion for religious

pluralism. He suggests a kind of '"relative relativism,” which
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means that all religious traditions should be subordinated to the
history of human and divine relationships. That is, to him, all
traditions have been and are part of human history. Thus, compared
to previous times, the self-consciousness of one’s own tradition as
part of the history of humanity is slowly being realized in modern
pluralism.

Absolute relativism is to be rejected, on multiple

grounds: it is unhistorical, irrational, unchristian,

unislamic, even unhindu.... Being an historian I am

interested in the movement in our day of each traditional

gystem into, through,and perhaps beyond what one might

call a relative relativism--without which each is closer

to its limited and now inadequate past than to what we

may surely hope to construct as our more comprehensive

future. The problem, one might say, ig8 how to be

pluralist without being simply relativist.®

On the basis of relative relativism, Smith rejects any
intention "to absolutize its own premises, its own channels of
interpretation."”® To Smith, "the truth has always transcended any
human interpretation of it."® Due to this reason, Smith
criticized modern positivistic, linguistic philosophy’s absolutized

understanding of religion.

The polemical tone of the intellectual assault, the self-

confidence in the group’'s own ideational scheme, the lack

of imaginative sympathy or appreciation, are to me

startlingly similar in this sort of modern linguistic

analysis to, for instance, nineteenth century Christian

missionary writing about Islamic or Hindu theology.®

Smith correctly criticizes the mainstream philosophy, that is,
the modern analytic philosophy. As Smith indicates in his
introduction to, Indian philosopher, J.L. Mahta'’s book, India and
the West,® the self-awareness of pluralism in philosophy is not

yet established in comparison to the religious thinker’s or the
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cultural anthropologist‘s awareness of religious or cultural
pluralism. Furthermore, in his recent article, "Religious
Pluralism and Theology in Canada" (199%0), Smith points out that
modern secular philosophy does not listen to theclogy as theology
has done in the West. To Smith, such an attitude of modern secular
philosophy 1is very "disparaging", for "fully mutual respect"
between philosophy and theology.®

Smith, also, has accurately recognized the problem of
"misgion" in a religiously plural world. He articulated his
understanding of mission in his article "Mission, Dialogue and
God’'s Will for Us," delivered at the S0th anniversary of the
International Missionary Fellowship, in 1988 at Madras Christian
College. In this article, Smith points out three transformations
in the understanding of "mission" in the twentieth century. These
transformations are as follows: from a theologically explicit
operation to a policy of social service and human welfare; from
direct evangelism to an emphasis on helping sister Churches or
younger Churches in other countries; and, lastly, from the Church’s
mission to God’'s mission, with an emphasis upon one’s own area
rather than a distant area as the place of mission.”

Smith, generally, evaluated these transformations positively,
but criticized the limited relation between old and young Churches
within the boundary of the Christian tradition. Rather, he
suggested that the boundary be further extended into other

traditions as follows:

I myself take evangelism, in the Greek sense of the word
if not in some of its modern senses, much too seriously
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to abandon or to by-pass the matter of talking with
persons outside the church on the deepest spiritual and
human and eternal matterg. I have been blessed through
this by being able also to listen: for instance, to the

good news that Euddhists and the others manifestly have
to share.”

c) Monologue vs. Dialogue and Ceolloquy.

In contrast to the general tendency to study "dead" and
"primitive" religious traditions, in the beginning of Religicus
Studies, Smith has uniquely directed researchers to reflect upon
living religious traditions, especially, world religious
traditions, and, further, to seriously participate in a dialogue
with living persons who practice their own traditions in their
daily or intellectual life. 1In a word, Smith has extended the
horizon of religionswissenschaft from the study of "dead" or
"primitive" traditions to the study of living traditions, and from
the study of external things of each tradition--rituals, symbols,
beliefs, architectureg, scriptures and so on--to the study of the
internal state of 1living persons who participate in such
traditions. Even in the study of dead traditions or persons, Smith
does not simply study "the observable manifestations of some human
concern as if they were the concern itself."'® Instead, he tries
to penetrate into the manifestations to see the self-consciousness
which is expressed through the manifestations, by "inference."®

Throughout his whole academic career, Smith has articulated
the dynamic qualities of persons; qualities which have been

expressed through their traditions. The dynamic gualities have
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been located in the hearts of persong, so that, in order to
understand other traditions or persons, Smith has thought that the
best way to see the qualities is through direct encounter or
sympathetic or imaginative inference. Furthermore, Smith has tried
to realize his general rule or principle "that an outsider cannot
understand a civilization or a great religion unless he approaches
it with humility and love."'® Smith, of course, does not push his
principle to be applied to an inhumane phenomenon such as Fascism
or Nazism, in the name of sympathetic understanding.

Over against a neo-orthodox Christian scholar, Hendrik
Kramer's understanding of other traditions simply from the
perspective of "distant or objective" observer (as can be seen in

Kramer’'s book The Christian Message in a_ Non-Christian World),

Smith, quite differently, suggested that religious scholars
participate in living encounters among persons; as a collaborator,
a chairperson (or mediator in the meeting of Etwo religious
traditions) or a participant - . real living dialogue in daily
life.!® Smith succinctly summarized his evaluation of an
understanding of other traditions in pronominal terms as follows:

The traditional form of Western scholarship in the study
of other men’s religion was that of an impersonal
presentation of an "it." The first great innovation in
recent times has been the personalization of the faiths
observed, so that one finds a discussion of a "they."
Presently the observer becomes personally involved, so
that the gituation is one a "we" talking about a "they."
The next step is a dialogue where "we" talk to "you." If
there is listening and mutuality, this may become that
"we" talk with "you." The culmination of this progress
is wh%? "we all" are talking with each other about
"ua".

The above quotation can be identified as the development of
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personalistic understanding of other traditions in terms of a
regearcher or as the development of monologue (the first and second
stage) into the dialogue (the third), and the colloguy (the
fourth). The monologue stage does not consider the personalistic
understanding of other traditions, but the stages of dialogue and
collogquy are involved with the personalistic study of other
traditions. I will expand upon these four stages over the next few
pages.
Smith regards the history of the understanding of other
religious tradition as the history of dialogue and has described it
from the perspective of a comparative historian of humankind in

four ways.'®

The first dialogue is the dialogue between the
researcher or religionist and ’'it’ ({(the object of study). This
dialogue is not concerned about the religious people who expressed
the ’'it’ religiously, but about the ‘it’ itself as thing. This
dialogue has been done especially by: the early circle of
comparative religion; the early circle of Christian missionaries or
Western travellers; and, negative secularists of modern culture.
Reflecting upon the early history of comparative religion, the
early religionists have been strongly influenced by the early
period of the nineteenth-century--’past’ oriented Romanticism, and
by the middle period of the nineteenth-century--evolutionary
theory. Thus, they focused on the study of the origin of religion,
ignoring the 1living meaning, experience, and function of
religion.'™ Also, due to the search for the historical origin of

religion, they placed much value on comparative religion in
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relation to the ‘'primitive’ religious traditions or ’‘dead’
traditions, rather than living religious traditions.'" They did
not include much of the elements of meaning and faith in their
data. They did not even try to understand religious traditions,
but only concerned themselves with the origin of religion itself in
the light of the very positivistic and evolutionary perspectives.

Next, in the case of missionaries and travellers, they were
quite interested in the strangeness of other religious traditions
or curiousness of other cultures. But, to them, the meaning of
such traditions in relation to the devotee was not much of a
concern. The last circle is that of negative secularists who
criticize the religious people as irrational, superstitious and
'out of step’ with modern times. This position has been rapidly
gpreading in the modern Western consciousness and begins to see
religious people in the light of a sectarian perspective.

The second dialogue is the dialogue which causes the
religionist to find a slight meaning from the data to be dealt
with. It makes the religionist discover the religious
consciousness from the data. However, this does not mean that it
directly aims for dialogue with those who made the data. It only
guesses the slight meaning through the inference of the data, and
g0 it ends in the recognition that the data is not ‘it’ but is
‘they’; that is, it transforms the religionist’s conaciocusness of
the data as ’‘it’ (or thing) into the consciousness of the data as
'they’. This transformation of consciousness indicates that the

other traditions are not simply seen as ’‘things’ unrelated to the
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human beings of those traditions, Instead, they are seen as
personal 'somethings’ related to the human beings who participate
in those traditions which are different from the religionist's
tradition.

The third dialogue is dialogue through participation in the
religious tradition concerned in the study. The second dialogue is
usually done in the armchair of the ivory tower of academia but the
third is done through the direct participation in the observation
of the concerned tradition in the light of the religionist’s own
framework or theory rather than that of the tradition. 1In this
dialogue, the religionist still tries to impose his own method on
the observed religious tradition and approaches other traditions as
others not related to himself but separated from his own
traditions--academic tradition and religious tradition. Even
though the researcher sees the concerned tradition not as a thing
but as ’'they’, the ‘they’ is not related to the religionist’s
tradition except for his own academic interest.

The above three ways of dialogue are not dialogue precisely
speaking because the religionist does not participate religiously
in the dialogue with the tradition examined. Thus, it is more
appropriate to refer to it as 4 ’'monologue’, initiated by the
religionist who imagines the ’they' aspect in his or her own
perspective,

The fourth dialogue is contrasted to the above three
dialogues. The three dialogues are indirectly done but the fourth

cne is directly proceeded through mutual exchange of opinions
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between the religionist and the representative (devotee) of the
religious tradition concerned. W.C. Smith has lived his academic
life according to the principle of direct dialogue. 1In fact, Smith
organized the Institute of Islamic Studies at McGill University
according to the principle of direct dialogue. Half the
Institution is composed of Western staff and student members while
the other half is non-western staff and students. This direct
dialogue has also played a major role in the development of The
Centre for the Study of World Religions at Harvard University.
Degpite Smith’s emphasis on direct dialogue for human
understanding intellectually, the direct dialogue is not the primal
dialogue in his thought. Smith sees the direct dialogue as the
dialogue from the relation between ‘we’ and 'you’. This dialogue
guggests a formal dialogue for solving the problems of doctrine or
for understanding other traditions through listening to the other
party in the dialogue--'you’. This kind of dialogue has
significantly contributed to helping people understand other
traditions more honestly. At the same time, it has lessened the
internal problems of each religious tradition. For example, in the
cagse of the Christian tradition, the gap between Catholicism and
Protestantism has been reduced since the middle of the twentieth-
century, resulting in the forma'.i1on of the Department of Dialogue
in the World Council of Churches (for Protestantism) and the
devalopment of Vatican II (for Catholicism).'® Furthermore,
through such departments, traditional understanding of "others" has

been modified at the present time.
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However, Smith sees the above four dialogues as remaining in
a self-oriented or confrontational idea of a "we - they" or "we -
you" encounter, without considering the possibility of a trialogue
or a tetralogue such as the tetralogue exemplified in medieval
Spain (Jewish tradition, Christian tradition, Islamic tradition,
and Philosophical tradition),!® and in the East. Furthermore,
people engaged in one of these four dialogues do not congider the
mutual transformation seriously through their encounters. Smigh
fundamentally thinks that, through encounter, the potential self of
each party can be realized and can come true. This point will be
discussed in the next part of this chapter.

Due to the idea of "two" in the term, dialogue, Smith does not
agree with the term but suggests a new term, colloguy - his final
stage, "we" talk about "us".'"” This awareness of "we talk about
us" in any encounter cannot be easily realized if not considered in
terms of a global perspective rooted in the history of humanity,

from the perspective of a world-community.

d) Objectivity, Methodology va. Cooperate
Critical Self-consciousness.

In his provocative article, "Methodology and the Study of
Religion: Some Misgivings" delivered at the University of Iowa,
Smith clearly indicated why, in modern scholarship, the problem of
methodology has been so often discussed, and further points out why

he did not follow a fixed methodology in his scholarship.
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Smith described three reasons why methodology has been wrongly
perceived as an important concern of modern scholarship.'" The
first reason lies in the influence of German technically oriented
education on the modern American education system, rather than that
of philosophic idealism. In the development of American life,
philosophic idealism i1is not prerceived as important but the
pragmatic outlook has been developed in relation to German
technical emphasis.

The second reason why methodology has been seen as important,
lies in the radical transformation in academic studies "from
subject matter to discipline."' According to  Smith,
traditionally, each department or faculty member of a university is
accustomed to being divided in accordance with their objects of
study rather than their methods of study. However, at the present
moment, the situation is the reverse of the past situation, so that
the importance of the object of study has been reduced to that of
methods.

The third reason lies in the influence of science and its
emphasis upon "abstract theory rather than in concrete actuality,
in universal generalization rather than particular facts."'"”
According to Smith, in the fields of the humanities or social
sciences, the validity of one’'s research is dependent upon whether
it is scientific or not, in accordance with the procedure of
gcience. Smith thinks that the study of the human being should
proceed differently from the simple application of scientific

methodology upon the study of the human being as is done in the
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pehavioral sciences. Smith thinks that such a naive application is
not even approved by natural scientists, as he puts it:

the position on the study of man that I champion is

in fact more scientific, than the one I reject: both in

the sense of being a closer parallel toc the natural

sciences’ studies, and in the sense of being more likely

to be acknowledged as such by natural scientists.'™

Smith’s proposal to distinguish humane studies from scientific
study in the natural sciences does not mean ignorance of a
rigorous, systematic approach. As Smith says,

I am not against methed; I am sorry if I give that

impression. I do not think one can do anything without

doing it in some fashion. And I am certainly not a?ainst

being rigorous, systematic, critical, and so on."
Rather, Smith thinks that the duty of human understanding is "not
to be scientific, but to be rational--in ways appropriate to our
subject matter--and effective.""® Smith, fundamentally, thinks
that "the goal of the humanities is to know and to understand", so
that "to perceive persons as entities, contributing to more
rarefied theories, is inherently to misunderstand those
persons. """ He thinks that the problem of method should be always
subordinated to the object of study, so that, to him, method is not
a fixed tool, but, always, a dynamic tool to be modified, depending
upon the situations of the study. As he well puts it,

Sensitivity, openness, creative response CtO new

awareness, are inimical, so far as I can discern, to the

pre-articulated methodological neatness, Western-derived

and Western-controlled, that wins the heart of the

methodological school.!'®

Smith, especially, has thought that a dogmatic methodology

itself does not allow room for the transcendental or spiritual

dimension, which has been experienced in human life, historically.



of the interpretation of transcendental wvalues

Furthermore, dogmatic methodology prevents researchers

especially in the case of human understanding.

Now my suggestion is that maybe it is relevant to our
concerns that the modern intellect has tended to deny
transcendence, and therefore to stultify itself. Of
course, specifically in the study of religion an openness
to transcendence might be thought to be the inescapable
prerequisite. I am speaking not solely or even primarily
about the study of religion, however, and certainly our
speaking about an openness not to the idea of
transcendence but rather to transcendence itself--and in
the first instance, to the transcendence of reality over
the known. The interest in epistemology, method, and
disciplinary control is in some measure a confining of
the intellect to what is already known, or is about to be
known, and therefore to ideas, and grows out of a failure
to recognize that the proper object of our intellect is
something that transcends our knowledge: namely, tne real
world. We must have the courage to recognize that in the
university, as in all true intellectual inquiry, we are
oriented to a transcendence itself, which is simply
reality itself. If we are not more concerned with our
subject-matter, which we do not know, than with our
methods, which we do, we have ceased to be true
inquirers. (When I say that we do not know our subject-
matter, I mean of course that we do not know it except
partially, inadequately).'”
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from

realizing that their object of study always '"transcends" their

previous knowledge or present interpretation of the object,

Furthermore, Smith, in his recent article, "Theology and the

academic world.

World’s Religious History", thinks that "ultimately, methodology,
...is a modern form of atheism",!® due to the dogmatic exclusion

in the modern

If Smith does not agree with a fixed or dogmatic methodology,

human knowledge?

what is Smith’s method for understanding the human being or for

Although there are a number of places in his writings which
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indicate his perception of human understanding, Smith clearly
articulates his mode of human understanding in his article,
"Objectivity and the Humane Sciences: A New Proposal" and in the
second part of his book, Towardg a World Theology, "The History of
Religion: Academic, Rational."

Smith has observed that human knowledge has been developed in
three areas in the modern academic tradition: the natural sciences
(including the life sciences), which studies nature and the
biological aspect of living beings; the social sciences, which
studies the relationship between society and human beings; and, the
humanities, which studies the mental and spiritual aspects of human
beings.'? Smith distinguishes the natural sciences from the
social sciences and humanities by the lack of a personal
understanding of the human being in the natural sciences. Smith
also distinguishes ‘human’ knowledge from ‘humane’ knowledge.'?
Human knowledge aims for the study of the person as an object like
the objects of study in the natural sciences. In this knowledge,
the subject sees the cbject of study--person--as a ‘thing’, just as
scientists see nature as a thing which has no consciousness. Thus,
the subject reduces the meaning occurring in the heart of the
object to the framework of the subject. However, humane knowledge
is the study of the object not as a thing Lut as a subject equal to
the researcher who is also a subject. According to Smith, "It is
our knowledge of man that I am calling humane knowledge--that is

knowledge of man [the object] by man [the subject]."'®

Smith has strongly suggested that two basic premises be
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maintained for humane knowledge in the social sciences and
humanities. The first one is the premise that the object of study

in humane knowledge is different from other objects.

man [as object of study] is patently different, in
ways highly significant, from material objects, and from
other forms of life known to us; so that any ideas from
man to underestimate his uniqueness or downplay his
humanity are prima facie inadequate or worse. Human
qualities such as self-transcendence, a sense of justice,
a creative and destructive imagination, a capacity to
respond to and to create beauty, a capacity for
wickedness and also for dignity, freedom, compassion,
rationality; a cunning capacity to deceive and alsc a
drive or aspiration towards intellectual and moral
integrity; the pursuit of truth; a sense of remorse, an
ability to forgive; moral responsibility; and so on and
on and on: these are manifest facts; and frankly, it
strikes me as rather stupid either to propound or to put
up with theories that, whether in their presuppositions
or in their conclusions, or often both, fail to do
justice to these facts.'®

The second premise is the fact that,
the knowing mind {[the subject] is human; is not

outside, and cannot get outside, the human race to look

at it extermally, objectively.'®

On the basis of these two premises, Smith criticized very
strongly the weak points of a modern academic tradition’s
understanding of the object and suggested his own understanding of
the object. One weak point of modern academic tradition,
identified by Smith, concerns the establishment of objective
knowledge or objectivity, even in the social sciences and
humanities. Smith sees the establishment of objectivity as a kind
of "sacred symbol"'® in modern academic tradition and notes that
"perfect objectivity would be a good thing if only we could be

innocent enough or clever enough to achieve it."'7

The natural sciences have been studied according to the
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priﬁciple of objectivity. But the social sciences and humanities
can not be understood only by the principle of objectivity, because
the object of the social sciences and humanities is dynamic. It is
the person who lives in the society. Objectivity can not be
applied to the dynamic process of meaning coming out of the heart
of the object.

In contrast to medieval times (in which a theological
criterion was the only rule for the study of the human being,
gociety and even the world of nature), in modern times science has
been the criterion of study; increasing its influence even on the
study of human beings and society in the social sciences and
humanities.

As Smith recognizes, in the scientific method, objectivity has
contributed to "explain" the true natural world but has not been
sufficient enough for a comprehensive "understanding" of the human
world. Thus, for precise understanding of the human being, as
Dilthey and Polanyi did,'® Smith has insisted on overcoming the
limitations of objectivity.

The second weak point of modern academic tradition lies in the
opposite direction of objectivity--subjectivism. Smith thought
that the new method, subjectivism, "is no royal road to truth,
either."'™ Smith asserts this because, as he says,

Of much that goes into our actions, our feeling, our

moral choices, our thinking, we are ignorant; and of what

we know, much we distort. We deceive ourselves, as well

as others. We elude ourselves, not only outsiders.'®

Smith has sought to overcome the limitations of objectivity

and subjectivism for the humane understanding of the human being,
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and has suggested his own unigue understanding of the huma. being,
which he calls "corporate-critical self-consciousness." In the
following pages, I will discuss and summarize this concept in two

parts: corporate self-consciocusness and critical gelf -

consciousness.

{(a) Corporate self-consciousness.

In Smith’s thought, the fundamental rirst step for the humane
understanding of the object is that the subject should not treat
the object as a static "thing", and, furthermore, should not impose
his or her own presupposed methodology on the dynamic object. This
first step should be maintained in order to understand the
consciousness of the object without any bias or presuppositions by
the subject. It demands a lot of effort from the subject to
understand the object. Smith sees the relationship between the
subject and object as a mutual relationship which can be
established through the process of genuine or existential contact
between the subject’s consciousness and the object’s consciousness.
The contact is not superficial but very deep and personal. Thus,
the relationship between the subject and the cbject can not be
separated at the level of mutual understanding.

Corporate self-consciousness is an indispensable, fundamental
consciousness for understanding other religious traditions. If we
understand other traditions in terms of Smith’s consciousness, we

will come to realize that the relationship between the subject--the
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religionist--and the object--the devotee--is not in a subordinate
relationship but in an equal humane relation between the subject
and another subject,

In the search for humane knnwledge, Smith insists that, when
attempting to understand the consgciousness of the object, the
subject should always be sensitive to the object; not in terms of
the subject’s perspective, but in terms of the object’s
perspective. In this sense, Smith’s sensitiveness is very similar
to Raimundo Panikkar’'s "dialogical dialogue" in  human

understanding.'!

Furthermore, the subject’s pre-suppositions
about the object 8hould be given up for Smith’s humane
understanding of the object. In addition, the subject’s
understanding of the object should be approved by the object
replying in the affirmative to the subject’s study by saying ’'ves.’
On the basis of the humane relationship, corporate self-

consciousness should be employed in modern social sciences and

humanities, in order to fully understand the human being.

(b) Critical self-consciocusness.

After the establishment of corporate self-consciousness, Smith
says that corporate self-consciousness should be extended into new
transformed self consciousness through the process of critical
self-consciousness in relation to "others". This point also is
very similar to Panikkar’s "mutual enrichment and fecundation".'®

This consciousness is, individually, the turning point in life to
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make individual human peings more mature and, in terms of
knowledge, to develop scientific knowledge in modern times.'

Secondly, critical self-consciousness should be developed in
three relationships: the first one is the relationship between the
subject’s tradition and the object’s tradition; the second one is
the relation between the subject and the academic tradition; and,
the last one is in the relation between the subject and his own
religious traditiom. Thus Smith’'s corporate critical selt-
consciousness should be created from the corporate perspectives of
the subject’s own tradition, the object’s tradition, and the
subject’s academic intellectual tradition. Thisg relationship can
be interpreted as the process of the humane verification of the
study of the object.'”™ The study is not only verified by the
subject’s own tradition, but also by the object’s tradition and by
the subject’s academic tradition.

If every human knowledge of the object were to be developed
through corporate verification, the knowledge would contribute to
developing the humane world community and would review traditional
human knowledge more critically. At the same time, it will be the
key which will make moder. fragmented consciousness into global
self-consciousness so that eventually the division Letween the
subject’s consciousness and the object’s consciousness would be
coalesced. In this self-consciousness, the subject (religionist)
will never see or approach the object (devotee) as different from
the subject (religionist) but as a relational subject to the

subject. Smith summarizes his concept of corporate-critical self-
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rconsciousness as follows:
By corporate-critical self-consciousness I mean that
critical, rational, inductive self-consciousness by which
a community of persons, constituted at a minimum by two
persong, the one being studied and the one studying, but
ideally by thc whole human race, is aware of any given
particular human condition or action asg a condition or
action of itself as a community, yet of one part but not
of the whole of itself; and is aware of it as it is
experienced and understood simultaneously both
subjectively (personally, existentially) and objectively

{externally, critically, analytically; as one used to
say, scientifically)."

e) Comparative Study cf Religion as a Humane Tool for
the Understanding of Self-consciousness of
Humanity.

As pointed out earlier in this work, Smith’s fundamental
principle of humane learning is that humane learning is not
achieved through the application of a methodologically fixed
framework, but in an understanding of what human beings have been,
truly or ultimately in their own life, historically. Thus, to
Smith, humane learning is the process of becoming one’'s self more
truly through the process of humane understanding. In other words,
to study human beings in humane knowledge is to study ultimately
"oneself," even though there is a big gap of cultural or
geographical distance or time between the researcher and the object
of study--human beings or human ideas. Due to this conviction,
Smith thinks that the researcher of humane learning,

is therefore exposing his actual self to his potential

self; 1is participating in that process of self
transcendence in which being human in part consists.!®
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The actual self of the researcher is extended through the process
of realization of the potential self in humane learning, so that
"knowing something new" can be the foundation for becoming "a new
kind of person."Y

Furthermore, Smith thinks that, through humane leariing of
human beings’ ideas--artsg, religion, politics and so on--common
humanity would be awakened from its dormancy inherent in the
regsearcher’s heart, and in the case of living conversation between
regearcher and the person or devotee, the two person’s common
humanity would be revived more truly.

On the basis of humane learning, Smith clearly points out the
task of the religionist as follows;

The student of religious history is engaged in the task

of discovering, and of making intelligible to others, how

each of the data of man’s religious life here or there

across the centuries and across the globe constitutes one

more clue for our deepening awareness of the

incogprehensible, yet herein manifest, humanity of
man.

Due to the study of humanity, Smith has referred to the study of
religion as that of persons, and, furthermore, he has thought that
the history of religion is the history of persons. In so doing,
ultimately, the task of comparative religion is to cultivate "the
profound self-awareness of man in his and her unintegrated
wholeness, " or "the disciplined self-consciousness of man’s
variegated and developing religious life. "

In order to understand common humanity through the study of
religious phenomena, the religionist should always be aware of not

the religious phenomenon itself but the persons who have expressed
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guch phenomena, Smith, due to his fundamental and ultimate
principle of humane or personalistic understanding, is not
gatisfied with the so called phenomenology of religion. He
clarifies this in the following guotation.

The modern upsurging study calling itself phenomenology

of religion, which is certainly generic enough, is also

object oriented in that it has addressed itself to

religious phenomena but hardly to the persons who relate
themselves to some or other among these and thereby makes

them religious.'!

Smith concretely suggests three stages'? for human
understanding in comparative religion, in his book The Faith of
Qther Men.

The first stage is that of information gathering. 1In this
stage, the various traditicns themselves are examined; that is, the
language, the scripture, the ritual, the socio-political structure
and history of each tradition should be mastered. According to
Smith, such study of traditions themselves have been quite well
developed in the field of history of religion. Despite such good
development, Smith discovers that the study of tradition itself
does not give a thorough understanding of the tradition in relation
to the devotees who have participated in the tradition. Thus, he
urges a second stage, that of interpretation. In this stage it is
the task of the subject to interpret how the meaning of the
tradition has been accepted in the heart of the devotee through the
devotee's participation in his or her tradition, and, further, how
transcendental reality has been experienced in the devotee’s own

personal life through their own tradition. Due to the search for

discovering or interpreting the meaning, Smith clearly states that



65
the locus of religious experience, or meaning, 18 not in the
tradition itself but in the heart of the devotee. Thus, Smith has
ingsisted that the comparative study of religion should be the study
of the human being." Finally, Smith suggests a third stage, that
of generalization of the interpretation, ‘World Theology’. In this
stage the task of the religionist is to see the unified history of
humankind as the process of interaction between human beings and
transcendental reality or truth.

On the basis of the above three suggestions for the direction
of comparative study of religion, Smith has tried to extend modern
fragmented consciousness into the wunified or corporate
consciousness critically. He has found two forms of fragmented or
parochial consciousness in relation to "others" in the modern
world. They are the consciousness of negative secularists and of
theologians. Because of such parochial consciocusness the
comparative study of religion has been confronting a 1lot of
difficulties in the development of the study. However, in contrast
to the ear.y period of modern comparative study of religion, the
present period is one of reconciliation between Theology and
Religious Studies. In the period of the nineteen-sixties, the
conflicts between theology and religious studies were extreme but
gince the period of the nineteen-eighties the conflicts have been
resolving and listening to each other.'¥#

However, still the negative secularism is the most obstinate
obstacle for development of human understanding. According to

Smith, the exclusion of the transcendent aspect of life from the
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modern academic tradition is an anomaly in terms of the history of
human kind, because, historically or ontologically, all human
beings have lived with the experience of transcendence or truth in
their life. This is an empirical fact. Thus, to Smith, the modern
tendency to exclude the transcendent aspect of 1life in modern
academic tradition has produced a fragmented understanding of the
human being.

Smith, in his recent article, "Theology and the Academic Study
of Religion", points out that such a modern academic tendency has
come from the incorrect conviction that "enlightenment rationalism"
is the final value. As he puts it,

Certain early conclusions of enlightenment rationalism
had become accepted and critically as final with
alternatives dismissed as not worth consideration. The
present recognition is that, instead, our understanding
of the human scene is by no means final, that secular
orthodoxy is no more sacrosanct than any other rigid
orthodoxy, and that it has once again become the task of
intellectuals ... specifically, of humanists... to think
through carefully and with considerable humility what
human 1life and society are ultimately all about.
Humanists have right along earned their bread and butter
partly by questioning from time to time the entrenched
orthodoxies of their day; and at the present moment the
orthodoxy that is beginning to be questioned is the
confident inherited assertion that there is no
transcendence, that metaphysics and religion are bunk,
that the almost universal human recognition is not
allowed to be considered seriously that we human beings
are in touch however remotely with a realm of wvalue
higher than ourselves.'

To summarize, for Smith, comparative religion has been a
profound humane tool used to axplore human history integrally.
Furthermore comparative religion has allowed for corporate critical
self-consciousness in the history of humanity. Through a

comparative analysis of modern academic understanding of human
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beings, Smith has noted that human beings have been interpreted as
fragmented in the modern academic tradition, and, further, that
such interpretation has produced impersonalization in modern life,.
In order to correct such impersonalization, Smith has urged modern

academia, especially in the West, to seriously reflect upon modern

fragmentation of life, and, moreover,

... to heal the split in Western soul, to overcome the
gplit in Western civilization. Qurs is the only
civilization, incidentally, that has been consciously
built on two distinct sources, Greece and Rome on the one
hand, Palestine on the other...which is the ultimate
basis of our odd Western polarity between something that
we call "religion"” and the rest of culture. The two
components have been, over the centuries, at times in
harmony, at times juxtaposed, recently in conflict, never

fully fused though at times integrated in a larger well
functioning whole.'®
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CHAPTER 2 PSYCHE AS TEE LOCUS OF HUMAN EXPERIENCE: C.G. JUNG

Jus: as Edgar Sheffield Brightman described human experience
as the meaning of "all the data and processes of consciousness,"!
C.G. Jung thought that human experience occurs through
consciousness, even though it is rooted in the unconscious. In
this chapter, what I have tried to articulate is not the human
experience itself but the place where human experience is rooted
and how human experience maintains human life, meaningfully. This
place is not only the place in which human experience is created,
but, it is also the location of re-experiencing the accumulation of
human experience., It is in this sense that I use the term locus.
In other words, my main focus of this chapter lies in the
articulation of how the human psyche plays a role as the basis of
the deepest human experience which is religious experience. First
of all, I will describe Jung’s understanding of religion in
relation to the human psyche, and then, I will describe
consciousness and the unconscious which constitute the human
rgyche. Finally, I will discuss the process of individuation which
proceeds through the dialectical relation between consciousness and

the unconscious.

1. Meaning of Religion as Experience.

C.G. Jung discussed his understanding of religion as

immediate, numinous experience, following Rudolf Otto’s

understanding of religion as the experience of numino:..-a, in the
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Terry lectures held at Yale University in 1937.
Religion, as the Latin word denotes, is a careful and
scrupulous observation of what Rudolf Otto aptly termed the
numinosum, that is, a dynamic agency or effect not caused by
an arbitrary act of will. On the contrary, it seizes and

controls the human subject, who is always rather its victim
than its creator.®

The experience can not be controlled by the individual
consciousness or will, but, rather, possesses the individual. The
experience of the numinosum can occur through two media:' one is
through "a quality of visible object" and the other one is through
"an influence of invisible presence" such as spirits or grace. In
other words, the experience can happen naturally or unconsciously
at the moment of touching or seeing the wvisible object. In the
cagse of the absence of the visible object, the affect of the
invisible presence can cause an individual to have the experience
or the feeling. For Jung this experience is quite similar to
Schleiermacher’s understanding of religion as "the feeling of
absolute dependence'.

Jung explored his understanding of religion in relation to the
numinous experience in the following three aspects. First Jung
shows a metaphysical understanding of religion. He describes his
understanding of religion in the second section of "The
Undiscovered Self" (1957), ‘Religion as the Counterbalance to
Massmindness’, as follows: "Religion... teaches another authority
opposed to that of the ’‘world’." 1In the same gection, Jung calls
the authority a "transcendent authority",’ because it does not come
from the mundane surroundings, but from,

...8imply and solely the empirical awareness, the
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incontrovertible experience of an intensely personal,
reciprocal relationship between man and an extramundane
authority which acts as a counterpoise to the 'world’ and
its 'reason’. This formation will not please either the
mass man or the collective believer.®

Thus, Jung understands religion as "a subjective relationship to
certain metaphysical, extramundane factors."’ It should be
understood in the context of his total work that the relation of
consciousness to these extramundane powers transcends the ego but
remains intrapsychic. 1In other words, the meaning and purpose of
religicn,

lie in the relationship of the individual to God

(Christianity, Judaism, 1Islam) or to the path of

salvation and liberation {(Buddhism) .}
Furthermore, Jung locates the individual‘s autonomy in relation to
the extramundane factor as follows:

Just as man, as a social being, can not in the long run

exist without a tie to the community, so the individual

will never find the real justification for his existence

and his own spiritual and moral autonomy anywhere except

in an extramundane principle capable of relativizing the

overpowering influence of external factors. The

individual who is not anchored in God can offer no

resistance on his own resources to the physical and moral

blandishments of the world.®

Secondly, Jung shows us how religion functions in individual
life. Accoiding to him, the function of religion is to maintain
the state of balance of the psyche against the interruptions of the
repressed feeling from within and the unfortunate events from
without.

Its [religion’s] evident purpose is to maincain the

psychic balance, for the natural man has an equally

natural ’'knowledge’ of the fact that his conscious

functions may at any time be thwarted by uncontrollable

happenin%s coming from inside as well as from
outside.
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Thirdly, Jung shows his understanding of religion in relation
to faith, belief, and creeds. The ecclesial, institutional,
formulations of faith is the self-perception of a prior religious
experience, and so it is a secondary phenomenon. Jung understood
two kinds of faith: one is the faith rooted in religious experience
and the other one is the faith rooted in the authority of
tradition, irrespective of experience.'' Jung puts much value on
the first one but does not ignore the second one. However, Jung
identified many dangerous possibilities in the second kind of
faith, in spite of the fact that "the power of tradition embodies
an experience whose importance for the continuity of culture is
beyond question.""” The faith rooted in the authority of tradition
tends to lead the devotee to follow his or her tradition blindly
without reflection or thinking and to remain in the spiritual
status quo. As Jung puts it,
But with this kind of faith there is always the danger of
mere habit supervening--it may so easily degenerate into

spiritual inertia and a thoughtless compliance which, if
persisted in, tureatens stagnation and cultural

regression."

This mechanical dependence forces the devotees to rely on "the
psychic regression to infantilism,"* and to memorize the
formalities of tradition without the experience which gave rise to
the tradition which should influence the devotees’ life. 1In this
case, the infantile dependence upon tradition would prevent the
very continuous religious experience, which the tradition exists to
mediate. Jung denounces today’s spiritual state in the West as one

of infantile dependence on the authority of tradition. 1In a word,
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Jung sees faith inherent in experisnce as "legitimate" faith."” He
gseeg that faith occurs from the awareness that,

...something happened to us in the first place which
instilled wiorig into us--that is, trust and loyalty.'®

On the basis of the definition of religion as the experience
of the numinosum, Jung also distinguishes his understanding of
religion from that of creeds. The main reason for such a
distinction ariges from his understanding that religion is an
immediate experience, whereas creeds are not the first experience
but the intellectual expressions of the original experience. The
creeds are originally based on "loyalty, faith and confidence in
a certain experience of a numinous nature and in the change of
consciousness that ensues."" In the Christian tradition, the
representative case is that of Saul’s transformation from a
persecutor into St. Paul; that is, the numinosum changed Saul'’'s
peculiar conscious attitude, and persecution of Christians, into
one of endorsement. Thus, the numinous experience has the power to
transform an individual’s conscious attitude.

The original experience is preserved in creeds and reactivated
through sacrament and ritual or practices for inducing and
recreating the same experience. Some experiences have been
practised by many peoples in the process of history for thousands
of years, without any alteration to the experience. Even though
there have been some changes to the original experience, the
changes usually have been done within the boundary of the original
experience. The lack of an additional or alternative

interpretation of creeds in relation to the original experiences
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has maintained the present creeds and dogmas, even though they no
longer mediate the experience that gave rise to them.

Jung, as a psychologist, is not primarily concerned with the
value of creeds or fdogmas as unique or eternal truths, but, rather,
he seeks to interpret the psychological meaning of creeds or dogmas
focusing on the original religious experience. Pue to such
psychological understanding, he puts his first emphasis on psyche
in which the original religious experience occurs in the history of
humankind. In other words, he does not argue the aistory of creeds
or dogmas from the perspective of theology but from that of "the
psychology of homo religiosus."" He argues his fundamental
position of the understanding of the original experience as

follows:

As a matter of fact, the only form of existence of which

we have immediate knowledge is psychic. We might well

say...that physical existence is a mere inference, since

we know of matter only in so far as we perceive psychic

images mediated by the senses.'
This does not mean that Jung disregards creeds or dogmas themselves
in religious traditions, but that he wants to see the psychological
meaning through the process of relationship between the devotee and
creeds or dogmas; that is, he tries to understand how the devotee
has sensed or experienced his or her own deep structure of the
psyche (the unconscious) through the medium of creeds or dogmas.
Jung refers to the real experience, through this medium, as "living
mystery" or "numinosum of divine experience."® .

In contrast to the experience of the numinosum through

immediate experience of the unconscious, if the medium does not
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allow the devotee to experience his or her own deep structure of
the psyche, then the medium will not give any energy, meaning or
moral affect to the life of the devotee. In this case, there is
only "religious sentimentality"? or blind obedience divested of
religious expefience, the numinosum.

In the case of the absence of religious experience in the
devotee’s life through participation in the medium, of creed or
rite there is another means to compensate for this absence, namely,
through dreams. To Jung, dream analysis is very important because
such analysis reveals the compensation toward wholeness urged by
the self in relation to the dreamer’'s or devotee’'s present life.
Furthermore, if there are many similar dreams which would indicate
some compensation of collective consciousness, each religious
tradition should seek to incorporate such compensation in its myth
rather than abandon the myth itself. Usually, the construction can
be done through new interpretation of the present religious medium
which allows the present devotee to recover his or her own
experience of the numinosum within his or her own psyche.

In a summary statement of the compensation which Jung saw in
a number of contemporary dreams moving toward a new myth he writes
of their specifically religious import. As a representative
compensatory dream of the modern devotee, Jung shows the indication
of guaternity as follows:

But the quaternity as produced by the modern psyche

points directly not onl¥ to the God within but to the

identity of God and man.®

The concept of quaternity does not presume that the traditional
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idea of trinity should totally disappear but presupposes that the
idea of trinity should be extended into the lost or the repressed
realm of trinity, a conception of divinity which would include the
agspects of material, the feminine and evil in the case of the
Christian trinity. These three aspects should be sanctified and so
ircluded in the symbol of trinity. To Jung, this change would mean
a compensation from the collective unconscious which, effectively,
would create a new myth with a more inclusive symbol of God through
divinizing elements in c¢reation excluded from the Christian
Trinity.

From the perspective of compensation of the present state of
the devotee’s psyche, in his third lecture of Terry lectures
(1937), "The History and Psychology of a Natural Symbol, " Jung sees
dreams as revelations of the deeper psyche. As Jung writes,

Revelation is an ’'unveiling’ of the depths of the human

soul first and foremost, a ‘laying bare’; hence it is an

essentially psychological event, though this does not, of

course, tell us what else it might be.®

As indicated Above, Jung does not ignore the medium of the
dream, but urges us to see the dynamic aspect of the medium in
light of its development, that is, it is not a static thing but
always preserves its own dynamic realm in relation to the devotee’s
consciousness which the dream compensates toward wholeness. In
this sense, even though the medium of the dream is playing the role
of an agent which enables the devotee to sense the deeper psyche as
a universally operative agency, it is always historically and
individually determined. Thue though it is universally operative

the unconscious and its expressions are always relative and time-
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bound in relation to the individuals they address. In a word, to
Jung, the meaning of the dream, as medium depends upon the
individual’s consciousness, which it seeks to compensate toward
wholeness:

A dogma is always the result and fruit of many minds and

many centuries, purified of all the oddities,

shortcomings, and flaws of individual experiences. But

for all that, the individual experience, by its very

povertz, is immediate life, the warm red blood pulsating

today.

For Jung, neither belief nor faith can be the substitute for
experience or feeling. Creedal dogmatic belief is the intellectual
expression of the collective convictions of faith, and faith is the
individual’s awareness and conviction of his or her original
experience. Thus, the fundamental aspect of religion lies in the
realm of experience, and the last in the realm of belief, creeds or
dogmas. In this sense Jung does not put his primary emphasis on
traditional, social and cultural expression. Rather, he is mainly
concerned with the individual’s numinous experience.

To summarize, for Jung, the meaning of religion as experience
is generated by the psyche, becausec the meaning can not be
experienced without the basis of religious experience, in the
psyche. Thus Jung fundamentally understood the human being as homo
religlosus, and further saw religion not as an addition to a human
being’s life but as an essential component of it. As Jung says,

Religion...is an instinctive attitude peculiar to man,

and its manifestations can be followed all through human
history.?®
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2. Consciousness as the Expression ¢f Human Experience

i) The Ego as the Agent of Consciousness

I have argued that, to Jung, religious experience is the
source of religious traditions--myths, scriptures, religious
organisations, symbols, forms of worship and so on. In other
words, all religious traditions are the expressions or forms of
religious experience, which, in turn, originates in the psgyche.

In this section, the results of the experience will be
discussed in relation to the level of consciousness. The
understanding of symbols will be described later.

The main reason that this section is titled "Consciousress as
the Expression of Religious Experience," ig the fact that religious
experience occurs through the impact of the archetypal unconscious
on consciousness. According to Jung, the experience itself, though
intensely personal, cannot be fully understood except though
examining the relation of the experience to its conscious and
historical wvariants. Thus, the understanding of religious
experience should start from the level of religious consciousness
perceptible in religious traditions.

According to Jung, the psyche is composed of two realms: one
is the realm of consciousness and the other one is that of the
unconscious. The latter will be discussed in the next section of
the present chapter. Tiese two realms, in fact, can not be
separately understood because they are organically, dialectically

related to each other. Consciousness can not be understood without
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the consideration of the unconscious. The same holds true in the
case of the unconscious because without consideration of
consciousness, which is the expression of the unconscious, the
unconscious can not be known. However, for the sake of necessity,
in comparing Jung'’s idea of psyche and Smith’s idea of person, the

relationship will be separately described.

Generally speaking, as the realm of the unconscious is "...by
definition unlimited...", and "...of indefinite extent with no
assignable limits...",” the realm of consciousness is not easily

limited because it functions to express the limitless unconscious.
It is very difficult to draw the boundary of consciousness, because
"it is capable of indefinite extension."?” However, the realm of
consciousness "always finds its limit when it comes up against the
unknown."® Thus, it is understandable that the West especially
since the Enlightenment believed that the field of consciousness
was everything, absolute and dominant. However, a rpre-
Enlightenment philosopher Leibniz, Kant, Schelling, Schopenhauer
and Eduard veon Hartmann discovered the realms of the psyche beyond
consciousness, and further, in modern times, thanks to Sigmund
Freud’'s development of the subjective and persoral unconscious
(mainly suppressed consciousness) and C.G. Jung'’s cultivation of
the transpersonal collective unconscious, the understanding of
consciousness has been relativized and wider circles of current
culture have begun t> see the relationship between the two realms.

As there is a center in the field of the unconscious referred

to as the self, there 1is also a center in the field of
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consciousness referred to as the ego.?® The ego is the centre of
consciousness in the psyche. Thuis, to Jung, conscicusness in terms
of self-awareness means the ego. As Jung said,

We know of no other kind of consciousness, nor can we

imagine a consciousness without an ego. There can be no

consciousness where there is no one to say: "I am
conscious. "

The ego is, also, an agent which can actively lead individuals
to adapt to or decide upon their surroundings or behaviours.®
Thus, to some extent, it is related to the will. However, it does
not mean that the ego is the center of the whole personality, it is
just the center of the consciousness and has free-will within the
boundary of consciousness. It is Jjust part of the whole
personality. In other words, will also is dependent upon "the
qualities of this ’'extra-conscious’ psyche,"®? the unconscious.
Thus, it also 1is limited in its freedom in relation to the
unconscious.

Upon examining the roles of the ego, we see that the ego is
"not a simple or elementary factor but a complex one which can not
be described exhaustively."?® The ego, specifically, is rooted in
two realms;* the first one is the realm of the somatic basis.
Here, the ego is developed in relation to "the totality of
endosomatic¢ perceptions." The second one is the realm of the
psychic basis. Here, the psychic basgis means the milieu in which
the instinctual processes can be modified or reflected from the
pergpective of the will. 1In other words, the ego relates to two

realms: consciousness and the unconscious as endosomatic and as

psychic. The foregoing means that the expression of the



90
unconscious in the conscious ego is the only way in which the
unconscious becomes conscious and so actualized in consciousness.
The process of how the unconscious is expressed in the realm of

consciousness will be described in the next section.

ii) Symbol as Conscious Form of the Unconscious

In his famous book, Symbols of Transformation, Jung describes
the importance of symbol as a conscious form. He especially
ingists upon this importance in the section titled, "Two Kinds of
Thinking."

Jung explored his understanding of symbol in relation to the
two types of thinking. The first one is "the directed and adopted"
thinking.”® It usually operates for the purpose of dialogue or
communication. It is very conscious or reflective thinking. Thus,
it operates according to the individual’'s will and so can be
changed at will to be better adapted to reality. 1In contrast to
the former, the second one is "dreaming or fantasy thinking."* It
does not come from the intellectual or conscious effort of
reflection but from natural, spontaneous and unconscious motives.
Thus, it does not adapt to reality and correct its previous opinion
or thinking according to the individual’s will. Rather, it
addresses reality from its own perspective in the unconscious and
builds its own subjective world.

The two types of thinking should compensate each other, and

move toward synthesis. If directed thinking is dominant, life in
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modern Western society will become technological or mechanical,

History shows that directed thinking was not always as

developed as it is today. The clearest expression of

mecdern directed thinking is science and the technique
fos-ered by it.¥
In reverse, if the dreaming or fantasy thinking is dominant, the
world would be perceived as an illusion, as a schizophrenic or
psychotic would see the world. As Jung says,

This state of mind has been described in the first place

ag infantile and autoerotic, or, with Bleuler, as

‘autistic,’ which 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,

whereas infantile autoeroticism is more characteristic of

neurogis,®*

Jung does not agree with the separation of these two worlds
that would develop from the two types of thinking. The reason is,
in the case of the first, that a directed thinking oriented society
would keep individuals from the 1link with the realm of the
unconscious, and 80 it would be a dry society. Jung saw modern
Western society as being on the way to this type of a society. 1In
the case of the second, the reason lies in the fact that the
overwhelming explosion of the unconscious would result in the
formation of an abnormal society which has no ideal form through
which the unconscious can be refined and extended into the realm of
consciousness.

Jung thought that the emergence of the two worlds could be
overcome through the formation of symbols. To him, the first world
results from the lack of symbols which would help make the

conscious link to the unconscious. It does not mean that there is
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no symbol in the first world. Even though there are some symbols,
they are no longer playing a role as symbols, but, rather, as
allegories or signs. According to Jung, such consciousness
divest2d of living symbols should be transformed by being recharged
by the energies of Lhe unconscious working, for example, through
dreams or fantasies which engage archetypal energies.

Through fantasy-thinking, directed thinking is brought
into contact with oldest layers of the human mind, long

buried beneath the threshold of
consciousness.¥

The second world is filled with the unconscious energies but can
lack the medium or form provided by the symbol which would carry
such energy to consciousness and so make such energy available to
consciousness in a disciplined manner. Jung puts it as follows,
It has no meaning whatever unless it strives against the
resistance of instinct, just as undisciplined instincts
would bring nothing but ruin to man if the symbol did not
give them form.*
The form should be built according to the collaboration between
congciousness and the unconscious. Gsuch collaboration can produce
many posgible forms which would be able to receive the unconscious.
The symbols it creates are always grounded in the
unconscious archetype, but their manifest forms are
moulded by the ideas acquired by the conscious.¥
Symbolization can be done through the process of giving form
to the energy which is flowing in the instinct. This energy is
generally called libido. 1In the case of Freud, in his book, Three
E n_the Th f lity, he defined the 1libido as

gexuality. In the case of Adler, it is defined as power. Jung

does not deny the sexual and the power aspect of libido, but he
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does not agree with a narrow definition of the libido which equates
it solely with sexuality or power.

Jung, in hig earlier work, The Paychology of Dementia Praecox,
gave a general definition of libido as "psychic energy."® Also,
in relation to the modern physics, he gave his understanding of the
libido as follows:

...the concept of libido in psychology has functionally

the same significance as the concept of energy in physics

since the time of Robert Mayer.®
Thug, just as energy is natural to the world of physics, so is
libido natural to the psyche. As Jung says,

The latter term [libide] denotes a desire or impulse

which is unchecked by any kind of authority, moral or

otherwise. Libido is appetite in its natural state.

From the genetic point of view it is bodily needs like

hunger, thirst, sleep, and sex, and emotional states or

affects, which constitute the essence of libido.%

Furthermore, Jung identifies his concept of 1libido with
Schopenhauer’s concept of will. According to Schopenhauer, the
perception of the outside world is not the perception of the world
itself but is "the manifestation of an inner will or desire;"¥
that is, just as alchemists project their own psyche into matter to
transform that matter into gold, Schopenhauer sees the grasp of the
outside world as a psychological movement into the world rather
than a world movement into the psyche. This movement is recognized
as "introjection" in philosophy. Through the process of
introjection, the individual’s world perception is interiorized
and, at the same time, from the perspective of psychology, the

physical world can be recognized as it is in itself when

projections are withdrawn. In a word, Jung’s concept of libido can
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be understood as "an interpretation of the process of psychic
energy, which we experience precisely in the form of an
appetite."® Libido, thus understood, is not limited to specific
areas such as sexuality, power, hunger and hatred. Rather, for
Jung, 1libido is initially undetermined and can move in many
directions, including those cited above. 1In his mature writing
Jung came to understand the movement of libido to be toward that
wholeness the experience of which he identified with religious
experience.

As early as his groundbreaking work with Freud, Juag posited
a power in the unconscious which he called "spirit", pnssibly the
basis of his later conception of the self. "Spirit", thus
understood, could transform sexual energies into more usable forms
of energy through the formation of symbols, which effected the
synthesis of the spiritual with the power of the sexual. In
relation to the realm of religion, the energy could be shared in
religious form, by the "gpirit" as follows:

I readily admit that the creation of symbols could also

be explained from the spiritual side, but in order to do

80, one would need the hypothesis that the ’‘spirit’ is an

autonomous reality which commands a specific energy

powerful enough to bend the instincts round and constrain
them into spiritual forms.¥

In an extended sense the spirit came to mean the numinous
energy grounded in the archetype which gave such overwhelming
energy to religious symbols. As Jung clearly says,

The archetypes are the numinous, structural elements of the

psyche and possess a certain autonomy and specific energy

which enables them to attract, out of the conscious mind,
those contents which are best suited to themselves.*
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If the libido is the raw energy for the formation of symbols,
how does the energy transform itself into symbols? According to
Jung there are four ways which enable the trangformation of the
libidinal energy into symbols.® The first one 1is through
"comparison by analogy." As we have seen in the above discussion
of various definitions of the libido, to Jung, the outside world is
perceived as the projection or introjection of the libido. Many
similar elements in the world are symbolized through analogy. For
example, the concept of sun and fire as energy can be compared to
the libido and thus they can be seen as symbolic representations of
the libido.

The second one is through "causative comparison," which is
concerned with objects. . In causative comparison the libido is
symbolized by its object, for example, the health-giving sun. The
sun is symbolizing the aspect of health in relation to the libido.

The third one is the same as the second. However the elements
or forms are not found in the outside world but in the body of the
individual. For example, the libido is symbolized by the phallus
or its analogue, the snake.

The fourth one is through "functional comparison." For
example, the libido is able to be interpreted as the energy which
shows fury like the bull, danger like the lion or boar, lustfulness
like the ever-rutting ass and so on.

The four ways of symbolization have produced the limitless
images of libido through various symbols. However, the various

symbols can be perceived not as the expressions of many sources,
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but those of a single source, the libido. Thus, in the light of
psychology, it can be said that, in relation to religious symbols,
the history of religious symbols is that of the libido. As Jung
puts it,

these comparisons represent so many possible ways of
gymbolization, and for this reason all the infinitely
varied symbols, so far as they are libido-images, can be
reduced to a common denominator--the 1libido and its
properties. This psychological simplification is in
accord with the historical attempts of civilization to

unify and simplify, in a higher synthesis, the infinite
number of gods.¥

As I have indicated, the libido is always flowing in the
unconscious and it is able to be canalized into the level of
consciousness through the media or form of symbol. Here, the
important thing which should be kept in mind, very carefully, is
th2 fact that, to Jung, primarily, the transformed thing is not the
flowing libido in the unconscious, but symbol itself. 1In other
words, the conscious forms--symbols--are always changing according
to "the intentionality of the libido."¥ Due to this fact, if the
libido is not properly canalized or carried into consciousness, the
libido will be prevented from finding expression and will result in
psychological suffering. Jung describes the blocking of libido in
the following quotations:

What we call the ‘blocking of 1libido’ is, for the

primitive, a hard and concrete fact: his life ceases to

flow, things lose their glamour, plans, animals, and men

no longer prosper...modern man, in the same situation,

experiences a standstill (’'I am stuck’), a loss of energy

and enjoyment (’'the zest-libido--has gone out of life’),
or depression.®

In order to overcome "the blocking of libido," symbols always
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maintain the dynamic characteristics of symbols rather than the
static dimension of signs., If libido is not reaching consciousness
and the individual is undergoing what the primitives call loss of
soul and moderns call depression, symbols can reconnect the
individual with the libidinal unconscious by hearing its energies
to consciousness for the purpose of its revitalization. 1In this
sense the work of the symbol is always religious because it bears
life's energies to consciousness. In fact, to Jung, the religious
libido itself is trying to search for new ieligious forms according
to the directions of the numen, "the specific energy stored up in
the archetype."® Thus, the libido is not searching for outside
objects as symbols which are not related to the inner forms as
archetypes, but for the inner archetypal forms which give rise to
new symbols in consciousness. Jung clearly outlines this point in
the following paragraph,

We are thus forced to conclude that the external object

simply can not be loved, because an overwhelming

proportion of the libido prefers an internal object that

rises up from the unconscious as ‘a substitute for the

missing reality.®

Religious symbols, especially, are laden with numinous energy,
and so, as far as they maintain the character of the numinosity,
they will preserve the conviction or the spontaneous will of the
whole personality of the devotee. The experience of the numinosity
would give an indescribable and a thorough possessive feeling to

the devotee.

The symbol works by suggestion; that is to say, it
carries conviction and at the same time expresses the
content of that conviction. It is able to do this
because of the numen, the specific energy stored up in
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the archetype. Experience of the archetype is not only
impressive, it seizes and possesses the whole
personality, and is naturally productive of faith.“

In a word, to Jung, consciousness is the living expression of

the unconscious through symbol formation as a conscious form.

3, The Unconscious as the Matrix of Human Experiernce

1) The Personal Unconascious and Personal
Experience

By examining Jung’s early article titled "On the Importance of
the Unconscious in Psychopathology" (1914), it can be shown that
Jung concentrated his understanding of the unconscious in terms of
the personal unconscious. As such, during his early period of
study his understanding of the unconscious is almost the same as
that of his mentor, Sigmund Freud. According to Freud, the
unconscious is the suppressed consciousness of early childhcod
experience. To him, the unconscious is not formed from outside the
boundary of personal experience but from early and personal
experience. On the basis of the personal unconscious, Freud
explained away the meaning of religious experience as an illusion
in his book, The Future of an Illugion, as wishes compensating for
the dissatisfaction of reality. Freud's research into the
unconscious has strongly influenced the psychological school of
"object relations," which is represented by such thinkers as Anna
Freud, Melanie Klein, Winnicott, Fairbain.*® They share Freud’s

understanding of the unconscious as formed in early childhood
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experience. Thus they aldo see the formation of the unconscicus in
relation to early experience, even though there is a difference in
the age of the early experience between Freud and the others, and
among themselves.

Jung'’s early understanding of the unconscious does not differ
from the general understanding of the unconscious followed by the
Freudian psychologists. According to Jung, "the conception of the
uncongcious is the sum of all psychic processes below the threshold

of consciousnesz. "

Furthermore, he insisted that "everything in
the personality that is not contained in the conscious should be
found in the unconscious."® He concretely defined the personal
unconsgcious in his article titled "On the Psychology of the
Unconscious."

The personal unconscious contains lost memories, painful

ideas that are repressed (i.e., forgotten on purpose},

subliminal perceptions, by which are meant sense-

perceptions that were not strong enough to reach

consciousness, and finally, contents that are not yet

ripe for consciousness. It corresponds to the figure of

the shadow so frequently met with in dreams.™®

The persconal unconscious is not inherited from somewhere
outside of personal experience, but limited to the individual’s own
experience. According to Jung, the experience is confined mainly
to that of "infancy." Thus, the personal unconscious is filled out
in the process of the lifetime of an individual human being. 1In
other words, the personal unconscious is that of "here and now."
Furthermore, it is a private unconscious, and so it differs

substantially according to each individual’s personal experience.

It can not be interpreted as general or homogeneous forms, ideas or
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structures except for its interpretation as complexes. Asg Jung
puts it,

...the contents of the personal unconstious are chiefly

the feeling-toned complexes...; they constitute the

personal and private side of psychic life.®

Jung, furthermore, developed his understanding of the personal
unconscious in relation to the idea of compensation® as a Freudian
psychologist, Melanie Klein did her idea of reparation.” 1In other
words, he was concerned with the idea in light of the function of
the personal unconscious. To Jung, the concept of compensation is
not spontaneously derived from the side of the conscious, but from
that of the unconscious, because consciousness is the expression of
the unconscious. However, the personal unconscious, in fact, has
a past history as consciousness, because it is an experienced,
forgotten consciousness. Thus, to Jung, the personal unconscious
is not only a partial but significant influence on the
consciousness, but also the suppressed expressions or suppressed
consciousness of the infantile experience; that is, it is playing
two roles as "receiver and sender" at the same time. These two
roles are always maintaining their dynamic relationships. The role
of "receiver" is mainly formed in the period of infancy even though
Jung does not ignore the later period as Sigmund Freud and the
psychologists of object-relatione did and do. But the role of
"gsender" is that of compensation which fulfils a necessary quality
lacking in consciousness.

Jung clearly describes the role of the personal unconscious as

one of compensation in two ways. The first one is the description
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of mental disease as being due to a disruptive invasion of
consciousness by the unconscious. In this case, even though there
is a failure of unconscious compensation, in reverse, the function
of consciousness, which should be able to assimilate the rough
invasion of the unconscious into the realm of consciousness, is not
operating properly. In other words, this case ig that of the
absence of the indispensable function of consciousness; the
psychoses are the representatives of this case. The second one is
the case of consciousness extremely resisting the unconscious, and
its preferred compensation towards wholeness. This case is not
that of the over-explosion of the unconscious like the first one,
but the state of blocking the unconscious with extremely resistant
consciousness. The representative cases are those of the neurosis
and mental diseases. Jung clearly indicated that modern Western
consciousness was neurotic in this second sense.

Even though many mocdern dreams have shown that modern
consciousness should be compensated by the unconscious in mental
disturbances, the function of consciousness is still dominantly
that of governing the psyche. However, the suppressed unconscious
is always appearing Iin. a "distorted" form,