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It may well be that the future of the world, and thus the sense of the present and the
significance of the past, will depend in the last analysis on contemporary
interpretations of Hegel’s work.

Aléxandre Koléve

.

When enough individuals are carriers of the ‘consciousness of wholeness,’ the world itself will
become whole....[Such are] the outlines of a new myth which I believe is emerging from the life
) and work of Jung.

Edward Edinger
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Introduction

the arqument "=

The overarching concern of this study is to provide an
EXample of a way of thinking which refuses to comply with the

widespread and deép;seated tendency of the humian intellect

4
-~

toward simplificatioh, reductionism, and fragmentation. While
this tendency continues to be the’éubject of harsh criticism
« from exponents of various Xkinds of holistic thinking, the
latter often 1lack a sufficiently comblex grasp of the
conceptual and methodological issues at stake, and so risk
lapsing into an equally simplificatory and reductionistic
stance dominated by an abstract concept of the whole. To avoid
both varieties of simplification and reductionism, it is

necessary to cultivate an understanding of what I shall call

the principle of complex holism. The major claim of this study
is- that a dialogue between Hegel and Jung will contribute

-

significantly to such a cultivation. g

The principle of complex holism, which received its
foundational articulation in Hegel's concept of the Absolute,
recognizes- that such terms as nature and spirit, the finite and
the infinite, the universal and the particular, the individual
angd fhe collectiyity, are dialectically related or mutually

implicative. Any position which maintains the absolute
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priority of either term 1is necéssarilyi abstract, and,
“therefore, ultiﬁately false. |

Now while Hegel is ungquestionably a holist, he exélicitly
affifms that the universal is actual only in and through its
particular instantiations, that the Absolute as Spirit lives
and breathes only in real, incarnate, individual human beings.
Conversely, while Jung argues for the unique individual as the
+ ex¢lusive bearer of existential wvalue and meaning, his
understanding of the archetypal basis of individuation
recogﬂizes the symbolic coincidence in depth of the individual
(Self) with the Absolute (as God-image). Individuation and the
Absolute, therefore, are correlative concepts, the dialogical
synthesis of which will constitute the major task of this

study.

-

With myself as moderator, the two interloqutors (Hegel and
Jung) agree to explore the implications of their respective
views as' they ﬁnfold 'éfound the central concept of complex
holism. 7 The argument of) the' text, or the texture of the
dialogue, consists in anL‘interweaving of two complementary
approaches--the speculative with the empirical, or the
philosophical with the psychological--around the guiding
pattern of the central concept. Though the methodological

stance of this study is non-aligned with either of the two

approaches, neither deces it assume the fallacy of "scientific"
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objectivity and impartiality. Its methodological bias, along

-

with its érganizational structure;- is determined by the central
concept itself which, as I demonstrate.in*fhe,Cpnélusion, is
fully consistent with«the leading formulations of the emerging
ﬁaradigm of the New Science (as evidenced in such figures as

David Bohm, Ken Wilber, and Edgar Morin)n

As to previous work on Hegel.and Jung, . the case of Walter
Kaufmann is tfpical. In his last book, Discovering the Mind,
wﬁich has a gection on Hégel in the first wvolume and one on
Jung in the third, Kaufmann fails to see that both thinkers
could . have anything to say to one another.l Among the
Jungians, Edward Edinger and John Dourley have each noted areas
of essential agreement--Edinger even implies the need for some
kind of synthesis--but this (understan&ébly, given the context)
in the space of a few paragraphs.2 To dételf haQé found only
one article which treats of Hegel and Jung.in an explicit -and
relatively detailed manner: Seifert's "Ideendialektik und.

Lebensdialktik.?3 The principal aim of the article is to argue

A lsee Walter Kaufmann, Discovering the Mind, 3 vols. {McGraw-
“Hill, 1980).

25ee .Edward Edinger, Ego and Archetype (Baltimore: Penguin
Books, 1974) pp. 179-193; and John P. Dourley, The Illness that
We Are: Jung's Critique of Christianity (Toronto: Inner City ~
Books, 1984) pp. 45-47.

) A}
3s5ee Friedrich Seifert, "Ideendialektik und
Lebensdialektik," in Die Kulturelle Bedeutung der Komplexen
‘Pgsychologie (Berlin: Verlag von Julius Springer, 1935) pp. 237-
270. :
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the priority . of thé dialectic as lived--and as described
empirically by Jung--over the dialectic as a mere procession of
ideas as described by Hegéll Apart from not being quite fair

¥

to Hegel, the article offers a (not unexpectedly) limited

picture of the extensity of the correspbndences, and does not-

A Y
sufficiently appreciate the complementarity of the differences,

between Hegel and Jung. The pfesent studv, by contrast, avoids

these shortcomings by' centéring the dialogue around the

principle of complex holism.

Apartzfrom my own preliminary reflections on "Hegel, Jung,
and the Spirit - of History"? (the substance of which appears,
rejedited, as section two of Chapter Eight) I know of only two
more recent articles dgealing wit? the relation between Hegel
and Jung.‘ Barbara Eckman's brief article on "Jung, Hegel,rand
the Subjective Universe,"? unfortunately, is too superficial,
especially with regard to the complexities of’ Hegel's
philosdbﬁ&cal position. Her attéﬁpt to draw a parallel
between Jung's theory of the archetype and Hedel's
unde¥standing of the World Soul and the cosmic nous of the
ancients as analogous formulations of a "subjectivity which is

external to human persons" is unintelligible on both sides of

the analogy ' (as neither Hegel nor Jung eveér " concerned

4Tn De Philosophia: '84 (Department of Philosophy,

University of ottawa) pp. 1-19.

S5spring: '86 (Dallas: Spring Publications) pp. 88-99.

-
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' themselves with such a notion of subjectivity) . Wolfgang
_Giegerich's responsé to Eckman's a%ticle, by contrast, displays
a much fin%rybhilosophical acumen (particularly, as we shall
;ee in Cgépter One, with regarl to Jung's problematical
relation to Kant). Glegerich recoénizes that, "...despite the
rejection of him by Jung himself, Hegel nevertheless seems to
be the only one who could provide to Jung's psychology the kind
of logic with which—alone it could comprehend and say what it
has to say;“6 Bea@use of his allegiance to James Hillman's
revisioning of Jung's psychology, however, Giegerich is blind
to what must be the.focal point of any serious dialogue between
Hegel and Juﬁg: namely, the concept of the Self as complex

whole.’

historical excursus

[} .\- :-)
Though Jung claims not to have been inflgenced by Hegel,

: .
nor to have studied him properly, he admits in the same letter
that there exists "a remarkable coincidence between certain

tenets of Hegelian philosophy and my findings concerning the

6rThe Rescue of the World," in Spriﬁé: '87, pPp.1l07-114:
p.107.

7Hiliman rejects Jung's concept of the Self as an
unnecessary and even pathological holdover from Judaeo-Christian
~ monotheism. Whatever the merits of Hillman's approach, his
rejection of the concept of the Self 1leaves his psychology
theoretically truncated and so unable to provide an adequate
account of the nature of the psyche in its wholeness and
complexity. ' - .
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collective ungonscious."8 That there is no question of direct

influence is confirmndj indirectly" in Jung's autobiogfaphy,

Memories, Dreams, Reflections, in the chapter where Jung runs

ﬁhrough the figures which had a major impact on his thinking
during his formative years. The closest contact Jung seems to
have made witﬁmcléssical Hegelianism is the theolog& of Alois
Biedermann (a qualified "right" Hegelian),® whose Christliche
| Dogmatik Jung fﬁund in his father's library. This was the
period of Jung's inwardly turbulent adolescence, fraught with
increasing tensions between, on the one hand, his intense-
personal religious expériences——in the form of moods, dreams,
visions, and fantasies—-along with a precociously meditative,
and blatantly heretdical theoIogical bent, and on the other, a
growing alienation,/%rom the contempo?ary Christian spirit
(represented by his\fgﬁher, a Protestant minister). Searching
for some kind of confirmation of his personal insights, Jung
made several forays into Biedermann's ‘'weighty tome on
dogmatics" which, however, he finally condemned as "nothing but

fancy drivel." 10 what Jung found mos+t objectionable was the

attempt to articulate the meaning of God in terms of "a

8retters of C.G. Jung (Priﬁgeton University Press, 1975)
vol.2, pp.- 500-502. ‘ .

9Gee the section on Biedermann in James C. Livingston's
Modern Christian Thought: From the Enlightenment to Vatican IX
(New York: MacMillan, 1971) pp. 157-161.

l0Memories, Dreams, Reflections (Glasgow: Collins Fount,
1982) p.785.
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personality to be conceived after the analogy of the human ego:
the unique, utterly supramundane ego who embraces the entire
cosmos." "I felt the strongest resistance," he continues, "to
imagining God by analogy with my own ego. That seemed to me
boundlessly arrogant, 1if not downright blasphemous."11 A
. strange critic%sm, this, considering Jung's. own highly
questionable musings on the "dark side" of God with which he
was then struggling, and which would continue to dominate his
mature ref}ection. What seems to have irked him most, however,
was not so much the link drawn between the nature of G;d and
human personality, as the pretension to being able to give an

exhaustive account, in purely rational terms, of the mystery of

e
the divine.

Some little time after his contact with Biedermann, Jung
read through (at least two) compendia of phllosophy, evincing
the same emot10na1 reaction teo all ratlonallstlc attempts at
grasping the nature of God and of reality as a whole. The
Schoolmen, he says, "left me cold." 0Of the nineteenth-century
philosophers, he continues, "Hegel put me off by his language,
as érrogant as it was laborious; I regarded him with downright

mistrust. -He seemed like a man who was caged in the edifice of:

v

1l1pid. .

120ne of them by Hegel's contemporary critie, W.T. Krug
(the book in question being the General Dictionary of the
Philosophical Sciences, second edition, 1832). See Memories,
p.79. ¥
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his own words and was pompously gesticulating in his prison."13
This rather harsh judgment is elaborated in alsection of Jung's
late essay, "On the Nature of the Psyche," which represents his
. official, if brief, assessment of Hegel's significance in the
history of modern Western thought. "The victory of Hegel over

Kant," he writes,

dealt the gravest blow to reason and the further
development of the German and, ultimately, of the
Eurcpean mind, all the more dangerous as Hegel was a
psychologist in disguise who projected great truths
out of the subjective sphere into a cosmos he himself
had created.... A philosophy like Hegel's is a self-
revelation of the psychic background and,
philosophically, a presumption. The peculiar high-
flown language Hegel uses bears out this view: it is
reminiscent of the megalomaniac language of
schizophrenics, who use terrific spell-binding words
to reduce the transcendent to subjective form, to
give banalities the charm of novelty, or pass off the
commonplace as searching wisdom. So bombastic a

terminology is a smetom of weakness, ineptitude, and
lack of substance.X?

Given Jung's later admission of the "striking coincidence"
between his own theoretical position and that of Heéel, along
with the strong emotional tone of the preceding negative
" judgments, one might conjecture that Hegel's image elicited the

projection of Jung's inner shadow figure.l® Thus if Hegel is a

13Tpid., pp.87-88.

l4The collected Works_of C.G. Jung (Bollingen Series XX).
Tr. R.F.C. Hull (Princeton University Press, 1953-79): volume 8,
paragraphs 358 and 360 (hereafter refered to as CW 8:358&360). .
The volume and paragraph numbering is identical to that of the
Gesammelte Werke (Walter Verlag, A.G. Olten).

157he shadow, as we shall see in Chapter Four, is Jung's term

for the unconsciocus, "inferior," and generally repressed, side of
the personality.
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‘"psychologist in disguiﬁg,“ Jung, for his part, is juét as much
a philosbphef in disguise. Jungl§ repeated claims to being a
strict empiricist, and no‘metaphysician, fly in the face of his
many philosophical pronouncements on everything from God and

evil to the meaning of history and the ground of being. This,

of course, in no way invalidates his credibility as a
psychologist. What this does mean is that philosophy and
psychology, as Jung himself puts it, "are 1linked by
indissoluble bonds." The 1link between botq disciplines

hconsists @n this, that both are systems of ‘Bpinion about
oﬁjects which cannot be...adequately comprehended by a purely
empirical approach. Both fields of study thus encourage
speculatiofi.” Neiéher discipline, Jung asserts, "can do without
the other, and the one invariably furnishes the unspoken--and
generally unconscious-—-assumptions of the other."16
| <
Despite Jung's recognition that Hegel's philosophy

contains "great truths" concerning the "psychic background"
(i.e., the unconscious), his aversion to Hegel's perceived
rationalistic excess explains why, however unjustly, he styles
Hegel aé an adversary of the tradition to which he, as a depth
psychologist, feels himself aligned. The tradition in gquestion
has its roots in the Romantic protest against Enlightenment;

rationalism. 1In this tradition, the light of reason is either

16cw 8:659.



10

subordinated to, grounded in,.or.relativizeq by,,fhe hotion of
the unconscious; Although, as we shall see in Chapteré Two and
Three, the notion of the unconscious plays a significant,
albeit generally overlooked, role in Hegel's mature system,
Jung traces its history back to Schelling and Schopenhauer
(both of whom, incidentally, became, along with Kierkegaard,
Hegel's greatest opponents) through C.G. Carus, BE. von
Hartmann, -and Nietzsche. But for Schelling and Kierkegaard,
the major works 5f all these figures were familiar to Jung
during " his intellectually formative years. Through
Schopenhauer, Jung discovered Ként, whose theory of a priori
categories and the limits of reason, though not expressed in
terms of unconscious processes, Jung foqndlhighly congenial to
his ﬁay ofwthinking; while von Hartmann's Philosophy of the
ﬁnconscious, which Jung read "assidudusly,"l7 attempts to
reconcile Schobenhauer and Hegel, there is no iﬁdication that
Jung picked up on the Hegelian cgmponents of the work. Above
all others, it is perhaps Nietzsche who struck the most
resounding chord in Jung's inquiring mind (the former's
dynamic conception of personality and his critique of

Christianity, in particular, seem to have found their way into

L]

17Memories, p.122.
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Jung's mature thought).L.With Nietzsche, however, there is no
question of a direct link with Hegel.l8

. .J . .
Toward the end of his student years, Jung came into
R

contact with another manifestation of the counter-current to

Enlightenment rationalism--namely, the spiritualist movement of

the late‘ﬁineteenth century. One of Jung's female cousins‘was

known locally as a medium and became the subject of his

doctoral thesis, On_ the Psychology and_ Patholoay of so-called

Occult Phenomena (1902).19 Though he maintained a life-long
interest in the occult, his attention guring the early
psychiatric phase of his career turned to the related question
of somnambulistic states <(dréams, hypnotism) and the
diséociative phenomena associated with hysteria and the
schizophrenias (or dementia praecox, as it was then called).
It was at this time that Jung first made contact with Freud
(through his writings, as early as 1900, then personally in

1907) .

181 stress the word direct because Nietzsche, who in many
ways is. Hegel's antipode, is closer to his predecessor than
might immediately be apparent ("les extrémes se touchent," as
“the saying goes). Or to use another metaphor, one could say
that Hegel and Nietzsche stand to one another as two great
arches on the path of modernity--beginning and end, or end and
new beginning--and that their apparently opposed perspectives,
from the proper vantage point, can be seen to converge along
the same path.

19500 cw 1.
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Jung quickly became Freud's first champion, recogni;ing

him as a féTpr pioneer in the exploratio;HBT\phe uncoqscious[
Despite their shared concerns, however, the profound

—— .
differences in fundamental outlooks, which were held in check

at first through Jung}s-enthusiasm for Freud's .obvious genius,

eventually surfaced and drove the two men apart. In his

autobiography, Jung notes that he had ‘"grown up in the
intensely historical atmosphere of Basel. at the end of the

nineteenth century, and had acquired, thanks to reading the

‘0ld philosophers, some knowledge of the history of

psychology."20 By contrast, Jung had the impression that
"Freud's intellectual history began with Blacher, Moleschott, Du
Bois Raymond, and Darwin."21l Freud's uncomproﬁiging allegiance
to niﬁeteenth century positivism and rationaliétic naturalism
was clearly at od@s with Jung's general philosophical m;nd—set!

At a deeper level, Jung wondered why Freud

¥

never asked himself why. he was compelled to talk
continually of sex, way this idea had taken such
possession of him. He remained unaware that his
"monotony of interpretation" expressed a flight from
himself, or from that other side of him which might
pérhaps be called mystical. So long as he refused to
acknowledge that side, he could never be reconciled
with himself. He was blind towards the paradox and
ambiguity of the contents of the unconscious, and did
not Xknow that everything which arises out the

20Memories, p.184.
o,

21l1pid..
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unconscious has a top and a. bottom, an inside and an
outside.

. - ‘\ )
Jung, for his part, had always been open to the other,
"mystical™ side of the unconscious (in true Romantic fashion),
and the paradoxical gquality of the depths of the psyche
gradually became, the focal point of his psychological
investigations (culminating with his last major work on
alchemy, Mysterium_cConiunctionis).?3 Far from being, as some
have thought, a "woolly-minded mystic,” Jung maintained an
equal respect for reason and the scientific attitude. Both

sides were not, he felt, incompatible, and indeed demanded to

be articulated with one another.

Given the essential correspondences between Hegel and
Jung--a correspondence which, as I have‘claimed, is grounded in
the principle of complex holism that informs the thinking of
both men--it is significant to note that Hegel's intellectual
stance can be understoéd, analogously to Jung's, in tgrms of a
‘desire to mediate between two complementary, though potentially

antagonistic, cultural trends. In his last book, Discovering

the Mind, Walter Kaufmann sees these two trends as embodied in

221pid., pp.175-176. There are, of course, other (mostly
psychoanalytical) accounts which focus on more personal or
biographical considerations, These accounts, howeVer, do not
affect Jung's basic argument, concerned as it is with primarily
theoretical differences. Cf., for instance, Peter Homans, Jung in
Context: Medernity and the Makimg of a Psychology (Chicago and
London: University of Chicago Press, 1979).

235ee CW 14.
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the figures of Goethe vs Kant--creative poet and ‘pseudo-
scientist, respectively. In his Heqel, Charles Taylor proposes
a more elaborate, though very similar, thesis concerning "the
fundamental problems and aspirations which Hegel's philosophy
was addressed to.'" Taylor suggests that

we can best see these in the light of the yearning of

his time to find a .way of life and thought which

would unite two powerful aspirations, which were both

connected yet opposed. One is to that unity with

nature, with other men and himself which man demands

as an expressive being; the other is the radical

moral autonomy which reached paradigm expression in

‘Kant and Fichte.?24

Hegel's attempt to mediate the conflicting demands of the
Enlightenment ideal of rational autonomy and Romantic
expressivism is analogous to, and continuous with, Jung's
desire to reconcile the "mystical” and speculative with’ the
scientific and empirical. For both men, as we shall see, the

key to this mediation or reconciliation lay in a conception of

human personality as complex whole.

The "young Hegelian" Bruno Bauer claimed that it would
require-a "history of the Self" to demonstrate the existéntiql
meaning of Hegel's speculative insights. In the same vein,
Feuerbach iooked forward to a "better time" when philosophy "no

longer leaves empiricism outside of itself, but penetrates and

; 24Hegel (Cembridge University Press, 1978), p.76.
\

Loy
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“vindicates it." 25 Jung's findings in the field of deptﬁ
psychology herald the advent of this "better time." But if
Jung's psychology can serve as a counterpoint (both
confirmatory and corrective) to Hegel's speculative itsights,
it is equally true that the metaphysical 1m§11catlons of the
former demand articulation in more systematic and phllosophlcal
form. As we shall see in the chapters that follow, it is the
principle of complex holism which will allow for these two
complementary movements td téke place.

2

prospectus

' . -
":;;;t\‘sQe provides a speculative depth-analysis of the

concept of personality in relation to the theory of the
ﬁncopscious. The first chapter establishes the conceptual and
terminological gr;undwork for the dialogque between Hegel and
Jung through a cqnsideration of the onto- and metapsycho-
logical structure gnd dynamics of the personality as Self or
complex whole, which constitutes the middle term between the
correlative concepts of the BAbsolute and individuation. The
rest of Part One examines the relation of individual

personality to, and its emergence out of, its naturally and

socially determinate ground or matrix. f

255ee J.E. Toews, Hedelianism: the Path Toward Dialectical
Humanism (Cambridge University Press, 1985) pp. 305 & 335.
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Part Two traces the development of individual personality
towards self-consciousness through the dialectic of three
constitutive polar relations: ego and other, subject and
object, knowing and doing. In each instance the telos of

development is articulated around the concept of the Self as

. complex whole, a whole which both includes and transcends the

bounds of individual personality as ordinarily conceived.
’ \

Part Three pursues the trans-individual implications of
the concept of the Self through a consideration of the relation
between the individual and the Absolute as the Whole, first in
terms of an analysis of the nature of religion and the concept

tf God, and secondly, through an in7ﬁiry into the meaning and

end of history.



PART ONE

PERSONALITY AND THE UNCONSCIOUS

4

The cardinal discovery of transpersonal psychology Is that the collective psyche, the deepest fayer of
the unconscious, is the living ground current from which is derived everything to do with a
particularized ego possessing consciousness: upon this it is based, by this it is nourished, and

) without this it cannot bxist. .

-

t
Eric Neumann



Chapter One

)

LOGICAI. CATEGORIES AND ARCHETYPES

The "concrete existence of the Concept," writes Hegei in

the Science of Logic, "is individual personality.“1 ~ The

unpacking of this central claim will establish the conceptual
énd termin;logical framework for the succee@ing chapters. Just
what Hegel means by the Concept (der Beqriff) will become more
evident as we go along. By way of anticipation, however, one
could say that the Concept——whicb might better be translated as
"comprehension"--can be described as the cogﬁitive form‘through
which the Whole or the Absolute is ap,rehended and
discursively articulated. In non metaphysical terms, the
Concept can be described as Hegel's term for the cognitive or
methodological stance informed by the principle of complex
holism. That Hegel should characterize the "concrete
existence™ of the Concept as {individual-personality" arques
strongly for a dialogical articulation of the c§tegories of the
Logic with Jung's findings in the are:x of depth‘psychdiogy.
Though primarily a scientist and by no means a systematic
thinker, Jung did elaborate a metapsychology of which he

himself, as we shall see, recognized the philosophical, and

o lHegel's Science of logic, tr. A.V. Miller (Humanities
Press, . 1969) p. 583; Werke 6: Wissenschaft der Logik, 1IIX
(Frankfurt am Main: Suhrkamp Verlag, 1969) p.253: hereafter
referred to as S. Logic.
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' mof%"'specifically metaphysical, implications. Just as the
Logic=--which can be said to provide the deep structures of the

Science of Wisdom--demands, to *be fully intelligible,

articulation with a sufficiently complex depth psycholeogy, so

Jung's metapsychological musings call ocut to - be set on a firm

speculative/philosophical basis. It is with both these sides

of the dialogical task in mind that we will proceed, in this
first chapter, with an/investigation into the relation between
. Hegel's logical categories and Jqu}é archetypes.

,/

Speaking metaphorically, Hegel at one point says oE the
Logic that it entails "the presentation of God ... és he is in
his eternmal essence before the creation of nature and finite
spirit."2 In properly philosophical terms, one might say that
the Logic ié‘concerned with the concept of the Abgolute ("God")
as infinite potential (“before the creation" etc.). The Logic
itself .consists in a movement of dialectically related
- categories, arranged in order of conceptuai complexity and
concreteness. These cateqories are meant to descfibé the
entire range of cognitive experience; aﬁd more than this, they
are also to be understood as the very categories of being.
According to Hegel, the principles of logic are to be sought

"in a system of thought-types or fundamental categories

(Denkbestimmungen), in which the opposition between subjective

21pid., p.50; Werke 5, p.44.
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and objective, inf its usual sense, vanishes."3 oOr again; in

stronger terms: "Logic therefore coincides with Metaphysics,

the science of things set and held in thoughts-- thoughts
accredited able to express the essential reality of thingsf"ﬂhﬂ_
As Hegel states in the Introduction to the Science of logic,

the justification for the standpoint of Logic is to be found in

\
the argument of the Phenomenology of Spirit, which exhibits
"conscigusness \3n its movement onwards from the first

immed?ate -oppositidh of itself and the object to absolute

knowing"5

"The activity of 4+thought," states Hegel 1in the second

Preface to the Science of Logic, "which is at work in all our

ideas, purposes, interests and actions is ... unconsciously
busf (natural _10gic)."6 The content of ‘natural logic"

consists in these same fundamental categories or thought-

types, but in the form of unconsciouz "impulses" (Triebe) or

3Hegel's logic (Part I of the Encyclopaedia of cthe
Philosophical Sciences, 1830) tr. W. Wallace (Oxford University
Press, 1975); Werke 8, section 24, Zusatz (addition): hereafter
referred to as E. Logic. For the main text of the E. Logic, I
have sometimes used the translation of Theodore Geraets
{unpublished). Both translations, however, have occasionally
been modified for the sake of terminological consistency.

-~

41bid..
d.
5 5. Lodic, pp. 48-49; Werke 5, pp.42-43. The first part of
the Phenomenology--"Consciousness"--is treated in Chapters Four

and Five, the path to absolute knowing in Chapters Seven and
Eight. .

®Ibid., -p.36/26 (of Werke), my emphasis.
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4
instincts whose "basis is the soul (Seele) itself."’ As we
shall see in the following chapter, Hegel's concept of the
soul 1is a clear 'anticipation of Jung's concept of the
collective unconsciohs. For the moment it is sufficient to

note‘\the connection Hegel himself draws between logical

categories and the notion of unconscious processes.

Jungaéhosé the Kantian (aﬁd Platonic) term archetvpe to
designate the so-called dominants' of the collective
unconscious. Jung's reinterprétation of the notion of
‘archetypes arose out of his personal experiencé-—mostly in the
form of dreams--then lééer the experience of his patients at
the Burgh&lzli sanitorium in Zdrich, of images or motifs which
were found to have~ parallels throughout the world's
literature.® These suggested the existence of universal, a
priori dominants, capable of producing similar images or
motifs anywhere at any time. Although Jung's understandipg of
the archetype underwent considerable development from the time
- of ité first formulation, the essential features remained
constant. In his early essay “Iﬁstinct and the Unconscious"

(1919), Jung described the archetypes as

7Ibid., p.37/27.

8See Memories, pp. 37f., 185, 197, 248, 289, 359, 380,
411f.; and CW 5:149f..
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the necessary a_priori determinants of all psychic
processes. Just as the instincts compel man to a
specifically human' mode of existence, so the
archetypes force his ways of perception and
apprehension into specifically human patterns. The
instincts and the archetypes together form the
vcollective unconscious."?

In a later essay (1938), Jung states that

the archetype in itself is empty and purely formal,

nothing but a facultas praeformandi, a possibility of

representation which is given a priori. The

representations .themselves are not inherited, only

the forms, and in that respect they correspond in

every way to the instincts, which also are determined

in form only. The existence of the instincts can no '
more be proved than the exiktence of the archetypes,

so long as they do not manifest themselves

concretely.

Oone might say that the theory of archetypes is concerned,
in Hegel's terms, with thé sphere of natural logic, with

"Seclenbestimmungen” rather than Denkbestimmungen. In

contrast with the Logic proper, whose methodological stance is
"speculative," and whose element is thé self-consciousness of
"pure thought," depth psychology adopts the methodological
stance of empiric-analytic science. Accordingly, in place of
the self-consciousness of pure thought, depth ﬁpsychology
postulates the concept of the collective ggconscioﬁs as the

hypothetical ground of empirical consciousness. "Through the

9cw 8:270.

10cy 9i:155.
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act of cognition," writes Jung, "we 'posit' the reality of the
archetypes, or more precisely, we postulate the existence of

such’ contents on a cognitive basis.n1l

As we saw in the Introduction, however, Jung himself
recognized the abstract character of the distinction between
the speculative and the empiric-analytic as cognitive modes.
And indeed, Jung's iater reflections on the nature, of the
archetype are clearly speculative in tone, if not in
‘substance. In his essay "On the Natﬁre of Psyche," for
instance, Jung speculates cbncerning‘ the essential unity of

matter and psyche.

Since psyche and matter are contained in the same
world, and moreover are in continuous contact with
one another and ultimately rest. on irrepresentable,
transcendental factors, it is not only possible but
fairly probable, even, that psyche and matter_are two
different aspects of one and the same thing.

A little earlier, Jung speaks of the archetype as beinc;; both
spirit and anti-spirit, depending upon the attitude of the
human mind (that is, according to the onesidedness of the
conscious orientatipn, which determines the attitude of the

unconscious) .13 Anti-spirit is "h%;ce synonymous with

llew 7:158.
“12c 8:418.

131pia., 4o0s6.
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instinct--the psychological correlate to the body's
physiolog%cal procdesses (of which we shall have more to say
later on). It is implied, therefore, that the archetype might
be conceived as the middle term between-mind (or psyche) and
matter. In another later essay, Jung came to the conclusion
that the nature of the archetype "contains very much more than
can be included in a psychological explanatiqn." It points "to
the sphere of the unus mundus, the unitary world, towards which
the psychologist and the atomic physicist are converging along
separate paths...."l4 Jung is more explicit on this point in

the following passage from his 1last major work, Mysterium
/
coniuncionis.

o
The common background of miéro-physics and depth-
psychology is as much physical as psychical and
therefore neither, but rather a third thing, a
neutral nature which can at most be grasped in hints
since its essence is transcendental.

. The background of our empirical world thus
appears to be 1in fact a unus mundus....the
transcendental psychophysical background corresponds
to a ‘"potential world" in so far as all those
conditions which determine the form~of empirical
phenomena are inherent in it.13

Finally, we can note that, while Jung claims to have exercised

great cavtion in his approach to "the further metaphysical

l4cw 10:852.

150w 14:768-69.



25
significance.that may possibly underlie archetypal statements,®
he admits in the next sentence that there is "nothing to stop
their ultimate ramifications from penetrating to the ultimate
éround of the universe."16

]

These passages clearly show that,\despite~Jung's ségted
allegiance to kantian phenomeﬁalism, aréhetypes are not teo be
conceived as mere cognitiye categories or '"modes of
apprehension," but simultaneously as the deep structures of
being itself.

While Jung may be said to have provided an éécoﬁnt of Qhat
Hegel refers to as natural logic, given the inferface between
the cognitive and the ontological in the _concept of the
_archetype, the Logic proper can, in turn, be said to providé
us with a speculative anatomy of the collective ﬁnconscious.
The principal divisions of the Logic are determined according
to the developmental or processional structure of the "Idea"
itself--that is, according to the final category--which,
because the True, as Hegel says, "is the process of its own

becoming, the circle that presupposes its end as its goal,"17

informs the movement of the whole. The pattern which best
‘r

16cw 11:295.

17phenomenololy of Spirit, tr. A.V. Miller (Oxford
University Press, 1981) paragraph 18; Phanomenclogie  des
Geistes (Verlag Ullstein, 1973) p.;21: hereafter referred to as
Phen. Sp.. ’
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typifies this movement consists of three steps or phases: the
in-itself, or immediacy--the "doctrine of Being"; the for-
itself, or mediation (or more pre isely, intermediation)--the
"doctrine of Essence"; énd the \ in-and-for-itself, or

-

intramediation--the "doctrine of the goncept.”

In his brief but perceptive article on Jung's relation to
Kant and Hegel, Giegeriphﬁyrites tha& "an.accurate description
of the logical locus of Jung's position would have to go beyond
the simple linear succession of three parts of Hegel's logic
and introduce internal differentiations...." If such were made,
", _..it would be possible to show thét Jung's theoretical stance

does not simply belong to the first part (being). Rather, it is

"to be located in the second part (that of Wesen)....“18 As we

shall see, however, there 1is no reason to stop with essence;

for individual personality, as ‘Hegel says, is "the concrete '

existence of the Concept.

The doctrine of Being begins with the antinomy
being/nothing. As the most abstract category, being--pure
being--is egquivalent to absolute immediacy or ‘'pure

indeterminateness and emptines's."19 Being is not this or that

180p. cit., p. 108.

195 Logic, p. 82/82.
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particular being. It is, in fact, no thing at all. Being,
therefore; as the "indeterminaté immediate, 1is in fact
nothing, and neither more nor less than ‘nothing."20 The
dialectic of being and nothing elucidates Jung's otherwise
cryptic statement that the psycholegical condition of any
unconscious content "is one of potential reality,
characterized by the polar opposites ‘'being and non-
being'...."21 Though unconscious contents do, in some sense,
have being-:an inductive claim based upon inference from the
observation of such phenomena as memory, dreams, hypnotic
states, etc.--from the point of view of the conscious ego,
they are as nothing. Prior to their manifestation in
consciousness, their being can onij be inferred~§r postulated
as potentially existent. "By virtue of its indefinite

extension," writes Jung,

the unconscious might be compared to the sea, while
consciousness is 1like an island rising out of its
midst. This comparlson, however, must not be pushed
too far; for the relation of conscious to unconscious
is essentially different from that of an island to
the sea. It is not in any sense a stable
relationship, but a ceaseless welling-up, a constant
shifting of content; for, 1like the conscious, the
unconscious is never at rest, never stagnant. It
lives and works in a state of perpetual interaction
with the conscious. Conscious contents that have
lost their intensity, or their actuality, sink into
the unconscious, and this - we call forgetting.
Conversely, out of the unconscious there rise up new

201pid., p.82/83.

2lcw 12:557.
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jdeas and tendencies which, as they emerge into
consciousness, are known to us as fantasies and

impulses. The unconscious is the matrix out of which "’f
consciousness grows. ,

The truth of the antinomy being/nothing, as the root
determination of unconscious contents, therefore, is the
movement of their own becoming, which Jung describes in terms
of the "constant shifting" and "perpetual interaction" between
the conscious and the unconscious. As Hegel puts it, the truth
of the antimony is "this movement of the immediate vanishing of
the one in the other: becoming...."23 The condebt of becoming
is the determination of the psyche as rocess, the specific
character of which will,;as we shall see, find more adequate
expression in the notion o% development as individuation or the

AN
coming-to-be of the Self.?24

As "the first concrete thought, and therefore the first
concept,"2® however, becoming does not result in the abstract

negativity of mere indeterminate change. The sublation2® of

220y 17:102.

233 16gic, 83/83.

24por a corresponding demonstration of the particular
relevance of the categories of being, nothing, and becoming to
contemporary natural science (especially physics), cf. Erol
Harris's brilliant book, Formal, Tra%scendental, and Dialectical

Thinking: Logic _and Reality (Albany: State University of New York
Press, 19&7) pp. 173f..

ZSE_LQ;ic, section 88 Z.

26gee note 48 of Chapter Two.
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the antinomy being/nothing unfolds into the categories of
determinate being--quality and quaﬁﬁityQ—which find their
identity in the cdncept of measure (das Mass). Measure implies
the notions of proportion, harméhy, and equilibrium. = Purely
quantitative change, when pushed beyond a certain 1limit,
results in a qualitative leap. Any determinate entity is what
it is only to the extent that it does not overstep the limits
of its proper measure. The concept of measure applies to all
organized systems,. to matter (substance) as well as psyche
{subject). "The unconscious processes that compensate the
conscious ego," writes Jung, “coptain all the elemeﬁts that are
necessary for the self-regulation of the psyche as a wholei"zi
The regulation process is grounded in the nature of the
archetype which, "because of its ‘power to unite opposites,
mediates between the unconscious substratum and the conscious
ming.n28 It is, as we shall see, the polar or antinomial
structure of the archetype which constitutes thé  dynanmic
potential of the psyche as a self-regulating system.

II

As the truth of the dialectic of becoming, the category of

measure signals the transition from the sphere of Being and

27¢cw 7:275.

280w 9i:293.
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its immediécy to the sphere of ‘essence. To grasp the proper
me%sure of Eomething is to know its determinate being--that
is, to know what makes something what it is, and not something
else. To grasp the measure of something, in other words, is to
distinguish between the essential and the non-essential in what
constitutes the thing. The sphere of Essence, we have said, is
governed by the princiﬁle of inter-mediation. "In the sphere
of Being," writes Hegel, "the reference of one term to another
is only implicit [an_sich]}; in Essence, on the contrary, it is
explicit [gesezt}. And this in general is the distinction .
between the forms 6f Being and Essence: -in Being everything is
immediate, in Essencé everything is relative.“29_
\

The concept of Essence, as distinct from that of Being,
involves the element of reflection--ie., the explicit
reference to the activity of consciousne$s (the thinking
ego) .29 The principles of reflection, which were implicitly at
work in the dialectic of becoming and the concept of measure,

are identity, difference, and ground. Coénsciousness is always

29g logic, section 111 Z.

30T the Phenomenoclogy of the Encyclopaedia, Hegel defines
conscinusness as "Spirit at the stage of reflection or
relationship, that is, as appearance" (section  413). This "is
Petry's translation in Hegel's Philosophy of Subjective Spirit, 3
vols. (D. Reidel Publishing Company, 1979). I have generally,
though nct always, used Petry for material from the Subjective
Spirit of the Encyclopaedia. For the Philosophy of Spirit as a
whole, I have used, apart from Petry, Wallace and Miller's
Hegel's Philosophy of Mind (Oxford University Press, 1978),
especially when referring to the additions (Zusatze).

L
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consciéusness of something. All conscious contents are, in the
first place, determinéd by the principle of identity (A=A)..
The something which consciousness intends is recognized as a
something. It appears in cecnsciousness as an entity--i.e., it
ppssesses the quality ‘of being or self-subsistence.’ But
precisely because it is recognized as a something, and not
someﬁhiﬁg else, it is negatively determined by the principle of

.difference (A is not equal to B).

N

-

The inter-mediation of the (abstract) prineiples of

identity and difference becomes explicit with the polar op;f
position (Entgegensetzung) of positive and negative in the

concept of "essential difference." 1In essentialldifference,

the different is_not confronted by any other but by
its other. That is, each of these two [positive and
negative] has its own determination only in its
relation to the other: the one is only reflected in
itself as it is reflected in the other. BAnd so with
the other. Each in this way is the other's own
-other. ' '

P
f

We have seen how the self-regulation of the psyche proceeds
from the dynamic structure of the archetype. Archetypes,

writes Jung, "are always bi-polar: they have both a positive

and a negative side."32 In the language of the Logic; the

31g 1ogic, section 119.

32¢cw 10:461.
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archetypes are the ground’ of all polar oppositions. - Hegel
defines the concept of the ground as "the unity of identity
and diffgrencai the truth of what identity and difference have
turned out to be--the reflection-into-self, which is equally a
reflectionminté-other. It is Essence put explicitly as a

totality."33

In the Science of lodgic, the doctrine of Essence begins
with the oppositidn of essence and '"appearance" (Schein).
Essenée here is not £he\explicit “totélity“ which has emerged
with the concept of the g}ound. Taken as one element in the
polar relation, it is simply the reflection—into—sélf of
Being, as contrasted with the reflection—into—other of
appearance. Jung makes an analAgous distinction with regard
to the archetype. Becéuse of his allegiance to Kant and the
empiricism of modern scienge, however, Jung lapses into the
Kantian dualism of ‘phenomena and noumena. "The archetypal
representations," Jung claims, "should not be confused ‘;ith
the archetype as such. They are very varied structurés which
all point back to !one essentially ‘'irrepresentable'
[unanschaulich] basic form."34 Recalling Kant's thing-in-
itself, the archetypes, "like thg psyche itself, or matter,

are unknowable as such."3>

- 33E logic, section 121.
y 34cw 8:417; cf. also 8:440.

35cW 11:555.
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In her article. on Jung and Kant, Stephanie de Voogd
correctly notes that, while Jung believed he was being true to
KantJ in adopting this distinction, this in fact is not the
case, foif,"Jung's archetypal psfchology implieg an
epistemologié;; stance which renders the  "whole noumena-
phenomena distinction wholly unnecessary. 36 The implicit
stance to which de Voogd refers arises from'Jung's conviction

that all reality is essentially psycﬁi&al. "The psyche"

creates reality every day," says Jung.

What indeed is reality if it is #not a reality in
ourselves, an esse in_anima. Living reality is the
product neither of the actual, objective behaviour of
things nor of the formulated idea exclusively, but
rather of the combination of both in the _living
psychological process, through esse’in anima.

Jung even asserts that "the psyche is the world's pivot...the
one great condition for the eiistence of the world at
all....n38 It is in the 1light of éuch statements that one
may gquestion Jung's desire to reintroduce the Kantian split
within the psyche itself. De Voogd believes that the superior

stance that Jung adopts when championing the reality of the

36uc G.. Jung: Psychologist of the Future, 'Philosopher' of
the Past," in Spring, 1977 (Dallas: Spring Publications) pp. 175-
181.

37¢cw 6:77.

38cw 8:423.
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.psyche is evidence that he "dissolved rather than developed" .

the Kantian dualism. While thig amounts to a very strong, and
highly questionable, claim, it is arguable that the main thrust
of Jung's psychology militates against his alleged Kantianism.
This should already be evident from our consideration of tﬁe

nature of the archetype as ground of all polar oppositions.

In a similar vein, Giegerich argues that Jung's alleged
Kantianism can be seen as a defense againgt the full
implications of Kant's critique. While Jung “tﬂought he had
based his psychology on Kant he had in fact relapsed to the

pre-Kantian metaphysical level."

The very mode by which he hoped to meet Kant's
critique is what makes his .ideas subject to his
critique: Jung's asserting his findings to be of a
strictly empirical and his theories to be of a merely
hypothetical nature. Kant has shown beyond any doubt
that precisely if such realities as the ones Jung
discovered are considered part of the
'phenomenal' (positive-factual, we could also say
*literal') world, we have succumbed to metaphysics,
i.e., daimones and Gods [along with,all numinous and
paraoxical manifestations of the” unconscious] as
empirical 1literal realities, as (to wuse Jung's
phrase) "archetypes in themselves." As long as Jung
clings to his label 'empiricist first and last,'
Kant would show him that he has no right to posit,
for example, a psychoid archetype level in which the
subject-object dichotomy would be overcome.

D=4

3%p. cit., p.11l.
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w To return to de Voogd's claim about Jung, if anYone can

truly be said to have dissolved the Kantian dualism (or
attempted to do so), surely it 1is Hegel, who was perhaps
Kant's greatest critic.40 To say that knowledge cannot
transcend the realm of the phenomenal_is one thing, but t; say
that the mind cannot, in principle, know things-in-themselves
is,‘Heéel argues, logically untenable. To begin with, Kant is
clearly dealing with the ancient distinction between appearance
and reality. Knowledge can éést on mere appearance, or rise to
the higher level of truth which conceives of things as they
;nreally“-are. If one denies the possibilitf of such a higher
form of knowledge, then the distinction between things as they
really are and things as they appear clearly makes no éense.
" But if‘Kant wishes to maintain the distinction, then he is
fo£ced to admit that the very notion of things—in-thgmselves,
even withaut any further specification, nevertheless
constitutes a form of knowlesége. Put somewhat differentlf: the

distinction between things as tﬁey appear and things-in-

themselves is in any case a distinction within thought. To

Hegél, Kant's understanding of the noumenal amounts to "utter

abstraction" and "total emptiness." It is easy to see, he

says, "that this caput mortuum is still only a product of

thought, such as accrues when thought 1is carried on to

. 40pe Voogd's article, though it illuminates™gomewhat Jung's
relation to Kant, does not so much as mention Hegel in this
connection. ‘

-
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abstraction unalloyed: that it is the work of the empty 'Ego'
which makes an object of this empty self-identity of its
own."4l Because Kant's notion of the noumeﬁél involves an act
of knowing--a knowiné, moreo&er, of the poorest and most
abstract kind--Hegel concludes that "one can only read with

surprise the perpetual remark that we do not know the Thing-in-

itself. on the contrary, there is nothing we can know so

easily."42‘

In Hegel's opinion, to conceive of things as they are in
themselves implies .a_ desire to know things as they are in
"truth." For this to be possible, however, requires that
knowledge rise from the level of pure abstraction to the
conceptual concreteness proper to the truth.

Thus the man, by or in himself, is the child. And
what the child has to do is to rise out of this
abstract and undeveloped "in-himself," and become
"for himself" what he is at first only "in
himself"--a free and responsible being.... In the

same sense the germ may be calls? the plant in-
itself.43 :

In the argumeht of the Logic proper, this conception of

the relation of necessary reciprocity between the in-itself

41y logic, section 44.
A21riq..

431bid., section 124 Z.
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and the for-itself is elaborated in Hegel's treatment of‘the
correlative categories of essence and appearance. "The
Essence," ‘writes Hegel, "must appear or shine.forth."44 Hegei
had  already vargued this point quite convincingly in\ the

Phenomenology.

The inner world, or supersensible beyond, has...come
into_being: it comes from the world of appearance
which has mediated it; in other words, appearance is
its essence and, in fact, its filling. The
supersensible is the sensuous and the perceived
posited as it is in truth; but the truth of the
sensuous and the perceived is to be appearance. The
supersensible 1is therefore appearance dgua
appearance. 45

Appearance here is not mere "show" (Schein). It is no longer
a question of the phenoﬁenal in the K?ntian sense. Hegel's
understanding of appearance is, as Taylo; remarks, "the exact
opposite of Kant's. Instead of pointing by contrast to the
essential hiddenness of the traQ§cendenta1 real, it rather
expresses the essential manifesé—pesé of all realitf.“46
Implicit in the dialectic of appeaiﬁpce is a richer, more

»
concrete expression of the truth toward which speculative

thought is drawn. This truth is "actuality" (Wirklichkeit)

itself.

441pid., section 131.
' 45phen. Sp., 147/92.

460p. cit., p. 274.
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Actuality is the unity, become ~immediate, of essence
with existence, or of the internal and the external.
The externalization of the actual is the actual

itself: so that the actual remains just as/pssential
in this [externalization] and only is e\é’!sential,7 in

so far as it is in- immediate external existence.?

This dialectical resglution of the Kantian dualism can
justifiably be applied to Jung's theory of the archetype. The
notion of an unknowablé archetybe is, as with Kant's noumenon,
unacceptable on purely logical grounds. To begin with, the
distinction between the archetype ﬁs such and its particular

manifestations is a distinction within t+hought. Put somewhat

differently, to say that the archetype in-itself, or as sﬁch,
is unknowagie, is nevertheless a knowledge claim. Jung makes
the mistake of attributing ontological status to the notion of
the archetype in isolation from its particular manifestations.
The actuality of the‘archetype, on the contrary, must embrace
the particular within the universal, appearance within essence.
Jung himself admits that archetypes "can only be recognized
from the effects they produce.-"48 We can know nothing of the
archetypes "so long as they do po; manifest - themselves

concretely."49 such an understanding of the actuality of the

archetype would be more consistent with the principle of

47E Togic, section 142.
48cw 11:222n..

49cw 9i: 155.
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complex holism which informs the main thrust of Jung's

thought.
IIT
The actuality of the archetype, then, consists in the

dialectical relation between the in-itself and the for-

itself, or more generally between the unconscious and the

conscious. In the language of the Science of Iogic, this is
the "Absolute Relation," whose cdlminating category is

reciprocity (die Wechselwirkung), which Hegel defines in terms
of the polarity of action and reaction. The category of

reciprocity finds its correlate in ‘Jung's understanding of the
)

principle of compensation. "Experience 1in analytic

psychology," writes Jung,

has amply shown that the conscious and the
unconscious seldom agree as to their contents and
tendencies. This lack of parallelism is not Jjust
accidental or purposeless, but is due to the fact
that the unconscious behaves in a compensatory manner
towards the conscious. We can also put it the other
way round and say that the conscious behaves in a
complementary manner towards the unconscious.?9

The principle of compensation is grounded in the actuality of

the archetype. Recalling thé category of measure, the

50cy 8:132.
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reciprocal action of the conscious and the unconscious points
to the nature of the psyche as a self-regulating system. Jung

describes the principle of compensation as
~

functional adjustment in general, an inherent self-
regulation of the psychic apparatus....As a rule, the
unconscious compensation does not run counter to
consciousness, but is rather a balancing’' or
supplementing of the conscious orientation.

The process of self-regulation, while implicit in the concept

of the archetype generally, is attributed by Jung to the

archetype of the Self.

The Self can be defined as the psyche in its totality, as
the union of_the conscious and the unconscious. As such, the
Self is the fullest expression of the actuaiity of the
archetype. "The beginnings of our whole péychic life," writes
Jung, "seem to be inextricably rooted in this point, and all ”
our highest and ultimate purposes seem to be striving towards

jt."32 The self

has somewhat the character of a result, of a goal
attained, something that has come to pass gradually
and with much travail. So too the Self is our life's
goal, for it is the completest expression of that
fat-ful combination we call individuality....>3

1

Slcw 6:694.
520w 7:399.

531bid., 404.
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Thése passages are a clear echo of HeQel's description of the
True in the Phenomenology as "the process of “its own becoming,
the circle that presupposes its end as its goal, having its end
also as its beginning; and only by being worked out to its end,
is it actual."5% A little later we read that the Self "is like
that immediacy and simplicity of the beginning, because it is
the result, that which has returned into itself, the later
being similarly just the Self."55 In the Logic, however, Hegel
does not speak in terms of the Self, but of the Concept (der

-
Begriff).

The doctrine of the Concept constitutes the third and
final part of the Logic.' The Concept is "the truth of Being
and Essence."96 Because "each of its moments is the whole
that it is, and is posited as inseparable unity with it, the
Concept is totality; thus in its identity with itself it is

what is in-and-for-itself determinate.">7? Corresponding to

>y

the principles of identity, difference, and ground, and the

categories of essence, appearance, and actuality in the sphere

of Essence, the three moments of the Concept are: the

S54phen. Sp., 18/21.
551pid., 22/23.
56F 10gic, section 159.

-571pbid., section 160. ¢
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universal, the particular, and the individual. Each of these

42

categories, as Hegel says, is the whole which the Concept is,
in the sense that, as moment,. each is informed by the movement

of the whole. The Concept, therefore, 1is a complex

whole--that is, a dialectifally self-articulating totality,
which manifests itself through the differentiation or

particularization of its-ufiversal or self-identical essence
;// ‘

into the actual individual which is its ground. The Concept,
N

we read in the Science of Logic, "when it has developed into a
~

concrete existence that is itself free, is none other than the

I or pure self-consciousness."

But the I is, first, this pure self-related unity,
and it 1is so not 1mmed1ately but only as making
abstraction from all determinateness and content and
withdrawing into the freedom of unrestricted equality
with itself. As such it is universality; a unity
that is unity with itself only through its negative .
attltude, which appears as a process of abstraction,
and thaft consequently contains all determinateness
dissolved in it. Secondl the I as self-related
negativity is no less 1mmed1ately individuality or is
absolutely determined, opposing itself to all that is

other aq? excluding it--individual ‘perscnality.

The concrete existence of the Concept is individual

personality. Hegel's understanding of the nature of

personality as such--its genesis and development--will be

M

treated separately in connection with his philosophy of

subjectivz Spirit (anthropoiogy, phenomenology, and

585 logic, p.583/253 (of Werke 6).
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psychology).%® .For the moment it is sufficient that we recall
that the form of individual personality is the Self (Hegel's
"It or «"pure self-consciousness"). As the psyche in its
totality,” the Self is the dialectical unity of conscious and
unconscious, of ego apd archgtﬁpe, or in terms of the moments
of the Concept, of particularity and universality. "The
essence of conscious procegses," as Jung says, "is adaptation,
which takes pléce‘in a series of particulars. The [collective]
unconscious, on the other hand, is universal: it not only binds
individuals together into a nation or race, but uﬂites.them
with the men of the past and their psychology."so

-

As complex whole, the Self is not to be conceived as 'a

static entity, but, as we have seer as process and becoming.

‘The development of the Self, its explicit unfolding into

individual personality, is what Jung understands by the term

individuation. Corresponding to the category of individuality

(Einzelnheit) as the <concrete differentiation or
particularization of the abstract universal, individuation "is
a process of differentiation, having for its goal the
development of the individual personality.”®l While the self

is the wgoal of individuation, it "exists from the beginning,

29gee Chapters Two, Four, and Five, respectively.
60cyw 5:258.

6lcw 6:757.
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but is layent, that is u_nconscious."_62 Individuality has "an
a priori unconscious existence, but it exists consciously only
in so far as a consciousness of its peculiar nature is
present, i.e., in sol far as there exists a conscious
distinctiveness from other individuals."63 Individuation
appears, on the one hand, "as the synthesis of a new unity,"
and on the other, "as the revelation of something which
existed Eefore the ego and is in fact its father and creator
and also- its totality.“64 Similarly, Hegel states of the
Concept that it "embraces the contradiction of simplicity and

difference, and therefore its own restless nature impelg it to

actualize itself, to .unfold into actuality....that whole, of

which to begin with it contained only the possibility."55

As Self, the Concept is the truth of subgéctivity. As
concrete universal, however, its subjectivity is "overarching"
(ufergreifendé)66 --which is to say that subject and object, as
normally coﬁceived, are both comprehended (begreiffen) as
abstract moments of the Concept's concrete totality. The

Il
larger portion of the doctrine of the Concept is devoted to a

620w 12:104n..

63cW 6:755.

64c1 11:400.

65phil. Sp., section 397 Z.

4

66See.E Logic, section 21%\
' . (.
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developm%nt of both moments into the forms of the judge ent and

45

A

the syllogism (subjective Concept),/ on.-the one hand, and the

notions of mechanigm, chemism, and teleology (objective

Concept), on the other. The result of the development is the -

explicit positing--in the sense of the full comprehension--of
the 009Cépt as the dialectical unity of cubject and object, of
though£‘ and being, and indeed of all conceivable polar
oppositions. This full comprehension; which is nothing other
than the content of the Logic itself grasped as complex whole
or dialectically self-articulating totality, is what Hegel

understands by the Idea.

The Idea is essentially procegs, because its identity
is only the absolute and free identity of the Concept
insofar as it 1is absolute  negativity and hence
dialectical. . The Idea is the development [consisting
in the fact] that the Concept, as the universality
that is individuality, determines itself to
objectivity and to opposition against this
objectivity, and that this outwardness that the
Cogcept has with regard to its substance, leads
itdelf back, through its immanent dialectic, into
subjectivity.®”?

As the truth of the immanent dialectic of the Concept, the
Idea is the absolute category, or the category of the
Absolute. The concrete existence of the Concept, as we have
seen, is individual personality in the form of the. Self.

While the Idea is the absolute content of the Concept, the

67g Logic, section 215.

\n
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conceptual fOrm og the Absolute remains that of the Self. The
Absolute and _indivi@ual personality, therefore, are
correlative concepts, with the Self as middle tefm. The
Absclute is the Self. Not, to be sure, a.particular self  in
opposition to other ‘selves, but the Self,®8 in the sense that,

as Concept or complex whole, the Self is the form of the

MAbsoluté as the Whole. .

According to Jung, the Self 1is a 'transcendental
postulate" which, "aithough fustified empirically, does not
allow of scientific proof."®9 "This step beyond science," he
continues, "is an unconéitional requirement of the
psychological devélopment I have sought to depict, because
without tﬁis p;stulate I could givé no adequate formulation of
theé psychic processes that occur empirically.“70 Though he
does not make the explicit metaphysical Flaim that'the Self is

4

the Absolute, Jung's invesfigations into the phenoﬁenology of

68uThe Absolute," as Josiah Royce puts it, "is essentially a
Self--not any one individual self, but a completely self-
determined being, of whom our varied individuality is an
expression." Lectures on Modern Idealism (Yale University Press,
1964) p. 226. Or in Stanley Rosen's formulation: "The Absolute
manifests itself in individual form: this is one of the crucial

l_points in Hegel's logic. The Absolute is the process of

individuation. Consequently, the Absolute is not separate from
but identical with itself as the differentiated individuals."
G.W.F. Hedel: an Introduction to the Science of Wisdom (Yale
University Press, 1974) p. 62.

69cwW 7:405.

701pid. .
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the Self--in particular, his discovery that symbols of the
Deity are empirically indistinguishable from symbols of the

self’l--clearly point in this.direction.

. In its most succinct formulation, the Self can be defined

as ;\énmplexio oppositorum.’2 As the psyche in its totality,

-

//"tge Self "can only be de%cribed in antinomial terms."’3 It is
AY

"both ego and non-ego, S?Ljective and objective, individual and

collective. It is the J'uniting symbol' which epitomizes the

&
total union of opposites."’4 similarly, Hegel says of the Idea

that it can be grasped as "the subject-object, as the unity of

the idea1 and the real, of the finite and the infinite, of the

soul and the body, as the_possibility which has its actuality

in_its own right, as that whose nature can be comprehénded only

as existing, and so forth.n75 A

Hegel's treatment of the Idea falls into three
momenté-—life, cognition, and the absolute Idea--the first two
of which constitute the last main polarity of the Logic. As

strictly logical deterﬁinations, life and cogq}tion correspond

—a

Tlgee Chapter Seven below.

L]
Y ‘
72cf., for instance, CW 6:790;~9ii:355, 423; 11:283, 716;
12:259.

73cw 9ii:115.

Tdcy 16:474.

75E 1ogic, section 214.
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to Jung's understanding of the instinct/spirit antithesis as a

fundamental expression of the bipolarity of the archetype.

‘Life is the Idea in the form .of immediacy.76 It is the
principle of nature as animate totality. The nature of life
is epitomized in the bodily processes of the organism, the
vitality of which is naturally determined as instinct.
According to Jung; instincts are "typiéal modes of action."77i

More specifically, instinct is "man's animal nature,"’8
which manifests itself in regularly occurring, unconsciously
motivated compulsions to act. James Hillman sums up the

concept of instinct as follows.

By "instinet I mean native impulsion....TI

* consider instinct to refer to congenitally

" given...affectively charged psychic events in which

"the body" is a paramount referent. (We imagine the

body to be either the locus’ of instinct or its

significance--[manifested in such things as] hunger,
reproduction, defense, ete....’9

The concept of instinct is. central to Hegel's
understanding of the life of the organism, which he describes

with the now somewhat outmoded notions of sensibility,

~

76¢f, ibid., section 216.

77cw 8:273.

78cy 7:35.

7?Revisioninq Psychology (Harper and Row Publishers, 1977),

pp. 244%5.
\ S
N
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irritability, and reproduction. . His extremely condensed
discussion of these notions, however, is still valuable for
the 1light it throws on the relation between two of the most
fﬁndamental insﬁincts-—hunger and sex. Both of these are seen
in fact to be manifestations of a common instinct--which is
defined‘_negatively as a "defect" or "want" (Mangel)--which
works to nullify the contradiction. or resistance the organism
sensega:between ipself and the éﬁgzronment.go The organism
cannot yet comprehend its essential oneness with the
objectivity that confronts it. It is as yet only immediately
Idea. Accordingly; it is driven to realize this unity in the

most immediate manner--through eating and sexual union.

The organism, then, 'strives to oyercome, its inherent
particularity, to achieve the universality which it implicitly
is. The goal of this sf}iving, Hegel tells us, "is first

achieved in spirit which, just by winning this wvictory,

distinquishes itself from nature...."81 The logical forpm of
spirit is cognition. While nature as life is the Idea iy the
form of immediagy, spirit as cognition is t mediate

Idea--that is, the 1Idea returned from its otherness, or
reflected into itqf}f: "Every activity of spirit is nothing but

a distinct mode of *reducing what is external to the inwardness

80we will return to this aspect of instinct in Chapter Four.
L

8lphil. Sp., section 381 Z. v

¢
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which spirit itself is, and it is only by this reduction, by
this idealization or assimilation of what is external that it .

becomes and is spirit.w82 | i

Jung, for his part, associates the concept of spirit with
the process of reflection and the freedom from natural

compulsion which this implies. Reflection, he writes,

reenacts the process of excitation [of instinctive
discharges] and carries the stimulus over into a
series of images which, if "the impetus is strong
enough, are reprodyced in- some form of expression.
This may take place directly, for instance in speech,
or may appear in the form of abstract thought,
dramatic representation, or ethical conduct, or
again, in scientific achievement or a work of art.8°

"Two of these expressions of spirit--abstract thought and

ethical conduct;—correspond to the two forms of cognition (the
theoretical and the practical, respectively) discussed by
Hegel. The former is described as the "drive [or
instinct--Trieb] of knowing after truth,"” and the latter as

"the drive Jf the Good towards its own accomplishment."84

821pid..

83cw 8:241.

84 £  Logic, section 225. This, perhaps initially
surprising, characterization of cognition as "drive" is consonant
with Jung's attribution of the manifestations of spirit to the
so-called "reflective ipstinct" QEf. CW 8241-3, and 406),.
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The drive of cognition is rooted in the life of the Idea.

Thé tension or contradiction in the life-process between the
organism and its environment, between the natural universality
of the genus~pqece§g (ie., reproduction) and the organism's
finite particularity , is played out at a higher level in the
dialectic of subjectland object in the process of cognition.
The ;esolution of the tension, the overcoming -of the
contradiction, is achieved only through a re-cognition of the
true and the good in the Idea..as "concrete totaiity"85 or
complex whole. This re-cognition, which amgunt§ to a_second
order refleétion or negétion of negation (the first negation
being the emergence of cognition as the reflection of life), is

[y

‘the Absolute Idea, which "alone is being, imperishable life,

self—#gowingxiruth, and is all truth,"86
P

*«\The Absodute Idea, then, is the intelligible ground of
natu;g\and sp?rit, which are "in general modes of presenting
its [the Absolute Idea's] existence...." 87 Implicitly, as
Hegel says in the Lectures on the Philosophy of Religion,

nature and spirit "are identical_in the one Idea." They are

both "only the mirror of one and the same and have their one

853 togic, pp.B29-30/555-6 (of Werke 6).

861pid., p.825/549.
p .
871pid. .
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root in the Idea." 88 Now although spirit as cognition arises
out of nature or life as instinct, since it is onll}gr as a
cognitive (or re-cognitive) act that the. truth of life's
striving is grasped as the concretes ﬁniversality of the
Absolute Idea--cognition overarches 1life, spirit overarches
nature. 89 This‘conceptual overarching effects a speculative
inVersion of the relation of priority between the élements
(nature and spirit) constituting the Whole. "For us," writes

Hegel,

spirit has nature as its presupposition. It is the
truth of nature, and, therefore, its absoclute prius.
Nature has vanished in this truth, and spirit has
yielded itself as the Idea which has attained to its
being-for-self, the gbject of which, to the same
extent as its subject, is the Concept. This identity

- is absolute negativity, for the Concept has its
complete external objectivity in nature, and has A

become identical with itself in that this its
externalization has been sublated.?0

881ectures on the Philosophy of Religion: vol.I,
Introduction and the Concept of Religion, ed. Peter C. Hodgson
(University of cCalifornia Press, 1984) p. 225, n.107. This
edition has indications in the margins for the corresponding
pages of the German edition edited by W. Jaeschke.

89¢f. L.P.R., I, p.325: "Spirit is spirit and nature. It is
on the one hand one side of the union, and on the other hand what
also overreaches the other side; hence it is the<unity of itself
and an other."

90 phil. Sp., section 381. Stanley Rosen's caveat is worth
quoting herg) "In order to avoid any misunderstanding on this

sensitive pdint, I again emphasize that, in this process [the
speculative inversion], externality or nature is not “annulled!
in the ‘svnse of being turned info “mere thought'. Instead,
externality is understood. Spiritual 1life is a higher, more
comprehensive, stage than natural life, but it contains nature as
its exterior dimension." Op. cit., p.240, my emphasis.
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At first glance, Hegel's speculative concept of spirit
would seem to outstrip Jung's use of the term as the polar
opposite of instinct. In fact, however, Jung often uses the
term in a mannerl essentially consonant‘ with Hegel's
understanding of spirit. ‘'This is especially true in the
context of Jungis discussions of 'ﬁhe Christian Trinity, of
which we shall have more to say in Chapter Seven. For the
present, we are concerned with the notion of spirit as it
pertaiﬁs to the archetype. In this connection, one statement
of Jung's 1is particularly relevant: "In spite or perhaps

because of its affinity with instinct, the archetype

represents the authentic element of s irit, but a spirit which
is not to be identified with the human intellect, since it is

the latter's spiritus rector."9l The archetype, as we have

seen, is conceived by Jung g& a dynamic of potential which
encompasses all possible p?iar oppositions, one of the most

significant of these being the antithesis instinct/spirit. Now

although \it is true that spirit must first oppose itself to
instinct--pr as Hegel would sa&, "distinguish itself from

nature"--tod achieve the degree of autonomy necessary for the

)
¢

process of cognition, if cognition is not to end in mere

abstract intellection, it must overcome the tendency to impose ™

91 CW 8:406, my emphasis. In commenting on a poem of
Hélderlin's, Jung at one point describes spirit as "the totality
of primary forms from which the archetypal images come." CW 5:641.
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absblute distinctions and deal in fixed oppositions. ‘As Jung
remarks:”’ "Although the first .step in the cognitivé process 1is
to discriminate and divide;‘in the second step it will unite
what has been divided, ané_will be satisfactory only when it
achieves a synthesis." 92 1t is tﬂrough this type of higher
cognition that the true nature of the archetype is grasped. At
the same time, a new form of spifit, or more precisely, the
v"authentic element of spirig," is born. This Spirit--which,
from this point forward, will be diétfnguished from the use of
the term as the polar opposite of instinct by a capital
ngv-_is the authentic Spirit because it is the truth of, or

implicit in, the nature of  the archetype itself. The

p

-~
archetype, as Jung says (and this is particularly true of the

archetype or the Self), "is a spiritual goal toward whichk the

whole nature of man strives."93

We can perhaps clarify the dquestion of the relation of
priority between nature and Spirit through & distinction
which, while preserving +the insightt of Hegel's specuiative
pd%ition, gives sufficient wejight to t?e empiric-analytic view
of modern science (ambivalently represented by Jungj}.
Granting the spec%iftive or logical priority of Spirit over

nature, .one would\ simultaneously recognize the eco-logical

920w '10:852.

93cw 8:415; cf. also 11:277.
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priority of nature over spirit.24 Although it is true that

the grasping of nature as nature--that is, as something other
than the reflecting consciousness that arises out of jt--is
itself a cognitive act, and therefore a moment of Spirit as
the Whole, it is nevertheless true that, without this natureh
without this embodied 1life, spirit (Geist) is nothing more

than a ghoét, 95
v

%4For ecologized thinking, writes Morin, "there can be no
description or explanation of phenomena outside the double
inscriptioh and double implication, at the heart of a complex
dialogic which associates, in a complementary fashion, both
competitively and antagonistically, the autonomous and internal
logics proper to the phenomenon, on the one hand, and the eco-

logics of its environment, on the other." La Vie de 1la Vie
(Paris: Editions du Seuil, 1980) p.87. : \
95wrife and spirit," as Jung says, "are two powers or

necessities between which man is placed. Spirit gives meaning to
his life, and the possibility of its greatest development. But
life is essential to spirit, since its truth is nothing if it
cannot live."CW 3:648. :
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Chapter Two rd
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THE LIFE OF THE UNCONSCIOQUS ~

v

Altﬁough the movement of reflection and idealization
implicit in nature and iife becomes actual as spirit in the
form of human subjectivity, the awakening of spirit, as we have
seen, does rot constitute an absolute break szh the natural
order. Human subjectivity, though conceived as. the crown,
apex, or as Hegel phrases it, the truth of the natural order,
nevértheless remains grounded in that order. Spirit and

?nature——or mind and matter--are in fact mediated by a common

\term, which Hegel calls soul.l
\

i

Whereyer thdre is Nature, the soul is its universal
immaterialism, its simple "ideal" life. Soul is the -
substance or ‘"absolute" basis of all the
particularizing and individualizing of spirit: it is
in the soul that spirit finds the material of its
determination, and the soul remains the pervading, )
identical reality of it all.? }

@

Hegel's consideration. of the nature of soul constitutes

/

the first and largest portion of the philosophy cf subjective

Spirit. As Findlay indicates with the subtitle to his

lye .have already encountered the notion of soul in
connection with our discussion of the Idea in the form of
immediacy. There it was described as "the concept of lifa": "As
soul the Concept is realized in a body of whose externality the
soul is the immediate self-relating universality."E._ _Logic,
section 216. ' .

2phil. Sp., section 389. <+

{
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commentary to this part of the system,3 Hegel's notion of
| subjective Spirit encompasses what we would call psychology.
The part which deals with the nature of soul Hegel hea@s with
the term Anthropology, for its subject-matter is "the basig of
mah,“4 a basis which he dgscribes as "sgpirit which is still in
the grip of nature and connected with corporeity, spirit which
is not yet in communion with itself...."® From the perspective
of depth psychology, the section on Anthropoleogy 1s remarkable
for its abundance of empirical detail, and for the light it

—
sheds on Hegel's understanding of unconscious processes.

According to Hegel, the soul is "an immediate unconscious
totaligy.ﬁ & It is "the sleep of Spirit...which is potentially
all things." 7 This description recalls Jung's claim that “"the
psychological condition of any unconscious content is one of
potential reality...."8 As the realm of psychic potential, the
unconscious encompasses all possible oppositions. It is, as we
have seen, a store-house of latent polarities. As long as any

o~
content reﬁ?ins unconscious, it is subject to mutual

3cf. J.N. Findlay, Hegel: a Re-Examination (Humanities
Press, 1958).

41bid., section 387 Z.
51bid..

6Ibid., section 440 Z.
7Ibid., section 389.

.

8CcW 12:557. Cf. above, n. 21 of Chapter One.
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' contamination ﬁy other unconscious contents. As Hegel puts it,
*in soul difference," by which. he means the. ability to
differentiate or make rational distinctions, "is shrouded in
the form of undifferentiatedness and therefore of

unconsciousness. "%

Although it lacks the element of differentiation proper to

the sphere of consciousness, the soul does posseass its own
determinateness or specificity. At its deepest, pre-individual
level, the soul is identical with the living unity or immediate

concrete universality of the cosmos. As such, it is the World

Soul (anima mundi). But this World Soul, says Hegel, "has its
actual truth only as individuality, as subjectivié;." 10 1t is
through the soul that each individual participates in the life
of the cosmos. When contrasted with the "macrocosm of natﬁre,“
the soul can be described as "the microcosm into which the
former is compressed...." 1l As microcosm, the individual soul
is a monad: "it is itself the posited totality of its
particular Qorld, which is included in it and constitutes its
filling....“lzl Elsewhere, Hegel speaks of the individual soul

as "a world of toncrete content with an infinite periphery...."

9phil. Sp., section 389 Z.
101pnid., section 391.
1lrpig., z.

121bid., section 403.

-
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...we have within' us a countless host of
relationships and connectiomns-which are always in us
even if they do not enter into our sensation and
ideation and which, no matter héy much these
relationships can alter, even without our knowledge,
nonetheless belong *to the concrete content of the
human soul, so that the latter, on account of the
infinite wealth of its content, may be described as
the soul of a world, as the individually determined
world-soul .13

Hegel's understanding of the individually determined
world-soul. is a clear anticipation of Jung's notion of- the
collective unqonscious: "The collective unconscious contains,
or is, an historical mirror-image of thé world. It too is a
world, but a world of images."l4 These images are grounded in
the archetypes, the so—cailed "dominants" of the collective
uﬁconscious, which stand as the middle term between the
individual (microcosm)'and the natural order (macrocosm). From
the point of view of the individual, the 1link between the
archetypes and the natural order can be understood, to begin
with, in terms of psychic projection. "The starry vault of
heaven," writes Jung--which is the root image of the experience
of cosmos (ordér) and the inspirer of primal religious awe--"is

in truth the open book o0of cosmic projection, in which are

reflected -the mythologems, i.e., the archetypes."13 "It is

131pid., section 402 2.
l4cy 7:507; cf. also 300, and 6:281.

15¢cw 8:392.



\ws

not enough for the primifive to see the sun rise and set," Jung

=

remarks elsewhere,

this external observation must at the same time be a
psychic happening: the sun in its course must
. represent the fate of a god or hero who, in the last
A~ analysis, dwells nowhere except in the soul of man.
All the mythologized processes .of nature, such as
summer and winter, the phases of the moon, the rainy
seasons and so forth, are in no sense allegories of
these objective occurrences; rather they are symbolic
expressions of the inner, unconscious drama- of the
psyche which becomes accessible to man's
consciousness by way of Egojection—-that is, mirrored

in the events of nature.
Since, froﬁ the psychogenetic point of view, the archetype "can
Le cecnceived as a mnemic deposit...which has arisen éhrough the
condensation of countless processes;of similar kind,ﬁl7 the
notion of projection musfl be complemented with that of
introjéction.18 At the same_time,-hbwevér, it is a mistake to
conceive of this -imprinting or introjection in the manner of
skmon's "engrams." For, as Jung points out, those archetypes
which seem most intimately bound up with such natural procesges
as the course of the sun or the changing of the seasons do not
simply reproduce those processes in the fashion Qf the camera
obscura. Rather, such processes servé as symbolic expressions

of the analogical relation that obtains between the individual

and tﬁé cosmos.*?  The archg;yper'therefore, "ig related just

16cy 9i:7.
170w 6:748.
18¢cf., cw 9i:54.

19¢cf. cw 8:325f.. ¢

-
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as much to certain palpable, self—perpetuating,band continually
operative natural _procesées as it 1is to certain inner
determinants of psychic life and of life in general."20
%, While Hegel recognizes that the spul or psyche "takes part
in the general planetary 1ife; feels the differences of
climates,_the changes of the seasons, and the periods of the
day, etec," 21 he does not, 1ike Jung, show an appreciation for
the symbolic and mytﬁopoeic value of this participation. "Thi;
life of nature,” says.Hegel, "for the main shows itself only in-'léﬁ;
occasional strain or disturbance ;f mental tone."22 ~ Hegel's
apparent blindness to the deeper significance of natural

sympathy is in ¥eeping with his marked preference for concepts -

-

(Begriff) over representation (Vorstellung). °'As we shall see
in Chapters Six—and Seven, Jung's insights can serve as a

‘corrective in this respect.

For both Hegel and Jung, the outer reaches of the World-

Soul or collective unconscious, respectively, ramify into less
L]

inclusive collectivities corresponding to differences in race.

L

~ Hegel explains this ramification as follows.

20cyw 6:748. -
2lphil. Sp., section 392.

&
2271pid..
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The universal planetary life of the natural spirit
particularizes itself into the concrete differences
of the Earth and separates. the particular natural
spirits. On the whole, these express the nature of
the geo%faphical continents, and constitute racial
variety.?3 ‘ ‘
Similarly, Jung recognizes that inasmuch "as there are
differentiations corresponding to race, tribe, and even family,
tHere is also a collective psyche limited to race, tribe, and
family over and above the ‘'universal' collective psyche."24
The charge of racism sometimes levelled at Jung's notion of a
racial unconscious is quite\unfounded: for the notion is not
valuative or discriminatory. On the contrary, it provides a
psychologicai basis for respecting differences of culture.
Besides, it must be remembered that, despite such '‘differences,
. N
all share a common ground or heritage--the basis for a mutual

sympathy-~-at the level of the '"universal" collective

unconscious. £

r

The psyche, we have said, is an inwardly reflected image
of the .cosmos. The ipherent order of the cosmos manifests
itself in the“regularf@y af its motions--in the paghs of the
heavenly bodies and the pattern of the seasons. The psyche toq\\‘
has its seasons--childhood, youth, adulthood, and old age--or
perhaps mére appropriately, f%s life-cycle. While Jung's

understanding of these four stages is more detailed ‘and

2371pid., section ii?.

240w 7:235.
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lpsychologically informed than Hegél's, both agree, for the most

part, on the essential characteristics of eijg, stage.
According'to Hegel, the different stages in the "process of
development of the natural - individual" arise out of the

"different felationship of the individual to the genus....These

differences repreéent the differences of the Concept."25 The

three moments of the Conceét, as we have‘seén, are universality
(corresponding to ‘“genus" above), particularity, and
individuality. The moment of universality corresponds to the
stage of childhood, in which we see fmind wrapped up in
itself.n26 Childhood is "the time of nqéural harmony, of the

peace of the ina}bidual with himself gﬁé with the worlgi the

-~

‘ N .
beginning which contains no opposition.n27 The child is its

w

—own universe. However, the merely natural universality of the

child is not concrete in Hegel's sense, but a purely abstract
universality. Hegel;s ’hatural or abstract universality
corresponds to Jung's not&gp of the unconsciougﬁ\Self as a
developmentgl category. Edinger calls this the phgge of ego-
Self ider}tity.28 “Acgording to Eric Neumann, any discussion
from the standpoint of analytical psychology of the.development

of the personality

25phjil1. Sp., section 396 Z.
26Ibid., section 396. N
27tpid., z.

-

28¢f. Edinger (1974), ps. S5f., 40, 102.

.' )
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--and especially of the child's personality--must
start from the assumption that the unconscious comes
first and that consciousness follows. The total
personality and its directing centre, the Self, exist
before the ego takes form and develops into the
centre of consciousness; the laws governing the
development of the ego and consciousness are
dependent on the unconscious and on the_  total
personality, which is represented by the Self.29

In the embryonic phase, writes Neumann, "the mother's body is
the world in which the child- lives, not yet endowed with a

controlling and perceiving consciousness and not yet ego-

- centered."30 This stage of spirit, as Hegel puts it, "is the

stage éf its darkness: its determinations are not yet developed
to consciou§ and undefstandable content."31 The condition of
the «child in its mother's womb, he continues, is "a
relationship exclusive neither to corporeality nor to
spirituality, for it is psychic--a relatiénship of the ;',oul."32

In the addition to this section Hegel states that "the Self of
the cnild is utterl} incapable as yet of resisting the Self of
the mother, but it is completely open to the influence of the .
mother's soul."33 This state of affairs is more or less

continued into infancy. To be sure, as compared to the

embryonic child, the infant is now a distinct individual with a

29The .child (Harper and Row, 1976) p.9.
301pid., p. 10.

31lphil. Sp., section 404.

321pid., section 405.

331pbid. .
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developing ego. This ego, however, is still‘very weak and,
consequently, still submerged im.or encompassed by tﬁe sphere
of the mother and the child's own unconscious Self, which at
this stage exist in a kind of participation mistigge. "For the
child in this phasé," says Neumann; "the mother is neither
outside nor inside; it does not experience her breasts as alien
and outside, or .its body as its own. As in the uterine phase,
child and mother are still so intermeshed as to be one."34
The unconscious participation between mother and child, what
Neumann calls the "primal relationship,“ is gradually replaced
by the more{differentiated relationality of childhood proper.
With the ﬁiéengthening of the ege comes a greater mobility

within the environmental periphery determined by the parents.

|

¥

The second main stage iﬁ‘ the 1life-cycle--youth~-begins
. .
around puberty. Hegel describes the period of youth as the

stage of

the developed opposition of the tension between the
ideals, imaginings, reformings, hopes, etc. of a
universality which is itself still subjective, and
immediate individuality; on the one side there is the
world which is inadequate to the yearnings, on the
other the attitude to this world of an individual
whose existence is still lacking in independence and
maturity.

34Neumann (1976) p.12.

35phil. Sp., section 396.

<1
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This is the stage of the "fully developed antithesis" because
the ego is now a relatively autonémous complex, the focal point
in the individual's field of conscious%ﬁff;/ﬁ\Irl recognizing
itself ag a self, the individual distinguishes itself from the
other. Jung, similarly, seels the period &f youth as being
dominated by "an awareness of the divided, or dualistic,
state."36 In terms of Hegel's understanding of the Concept,
this state typifies the moment of particularity. or difference.
, Hegel sees the main division in the "strain and struggle" of
subjective ideals against what he calls the_ "immediate
individuality" of the world (its inherent limitations) and the
youth's own immaturity. According to Jung, these ideals often
take the“ form of "illusions that are contrary to reality,"
illusions which reveal a 'more or less potent clinging to the
childhood level of consciousness," accompanied by a "resistance

to the fateful forces in and around us which would involve us

in the world.n37 Despite the struggle and resistance,
however, youth is nevertheless a period of growth and
expansion. What 1is resisted, says Jung, is the iﬁbulse to a

"widening of the horizon of life.n38 Hegel says much the same

thing with respect to the youthful ideal: "In this subjectivity

T

éf the substantial content of such an ideal there is involved

36cw 8:758.
371pid., 764.

381pid., 765.
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its opposition to the existing world, but also the urge to
remove this opposition by realizimng the ideal."39

Taking into hand the realization of ideals, with the full
consciousness of practical 1limitations, constitutes  the
transition to adulthood. In this stage, according to Hegel,

the man attains to the true relationship; he
recognizes the objective necessity and rationality of

the implemented world with which he is confronted,

and by obtaining a confirmation of and a place for

his activity in the being-in-and-for self with which

the works of +this world are accomplished, the

individual becomes somebody, an actual presence with
an objective value.

The individual is an adult to the extent that he or she
successfully adapts to the tensions that beset the youth,
tensions arising from the seeming irreconcilability of the
ideal and the real, of disposition and circumstance. As
adults, Jung says, "we are forced to limit ourselves Fo the
attainable, and differentiate particular aptitudes in order.to

become socially effective individuals."4l

39phil. Sp., section 3926 Z.
401pid., section 396.

4lcw g8:768. This is my translation of ‘'welche das
eigentliche Wesen des sozial leistungsfihigen Individuums ist"®
(lit: "which constitutes the essence of the socially effective
individual). The official translation of the Collected Works
reads "in which the socially effective individual discovers his
true self". This is a misleading translation, as the German does
» not refer to the Self (Selbst) or to a "true self" at all.




At this point Jung'é understanding of the typical course

of the 1life-cycle differs conside&ably from Hegel's. As a

b

practicing psychiatrist, Jung had much clinical experience with
the problems peculiar to adults. The most common' forms of
adult neurosis, especially the so-called "mid-life crisis," he
saw to be either, on the one hand, the result of some kind of
long term neglect or evasion or, on the other hand, the
consequence of a previously appropriate adaptive strategy. To

become a socially effective individual, one must sacrifice

A

certain inner potentialities. Those which are activated to
meet the demands of social adaptation maintain their dominance

or superiority at the cost of neglected, underdeveloped

portions of the total personality.

-

>

To illustrate why previously adaptive strategies begin to

b
lose their effectiveness, Jung likens the life-cycle to the

course of the sun. Ideally, the period of adulthood enjoys the
fruits of ycuthful endeavour. This is the sun at its zenith.
But the adult must also acknowledge the beginning of the sun's

decline. "The significance of the morning," writes Jung,

undoubtedly 1lies in the development of the
individual, our entrenchment in the outer world, 'the
propagation of our kind, and the care of our
children. This is the obvious purpose of nature.
But when this purpose has been attained--and more
than attained--shall the earning of money, the
extension of conquests, and the expansion of life go
steadily on beyond the bounds of all reason and



69

-

sense? Whoever carries over into the afternoon the
law of the morning, or the natural aim, must pay for
it with damage to his pgoul; just as surely as a .,
growing youth who tries to carry over his childish
egoism into adult life must pay for this mistake with
social failure.42

The natural rhythm of the psychophysical organism reaches a
peak around mid-life. The subsequent decline brings with it a
gradual reversal of inner dominénts, "a revaluation of the
earlier values,"43 Jung draws particular attention to the
subtle sexual changes, both hormonal and attitudinal, which
normally accompany the transition to the second half of life.%4

This transition may become problematic to the extent that the
individual has 1led a onée-sided existence, neglecting the
opportunity to cultivate the full-range of his or her psychic
potential. Since adaptation entails differentiation, and thus
onesidedness, the gradual reversal of dominants accompanying
the onset of middle age does not represent a simple decline,
cPut a natural impetus toward the actualization of the

psychophysical organism's tendency to wholeness.

In- the 1last phase” of the 1life-cycle--old age—--the

N,

individual must come to terms with the ever approaching

inevitability of death. With the reversal of dominants comes

421pig., 787.
43¢y 7:115.

44cf, cW 8:780-83.
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the irretrievable loss of the powef and potentialities of 1life.
Turning again to Hegel, the rxasiliency and 4daptability of
youth and adulthood pass over, /he writes, into Ythe inactivity
of deadening habit."45 on the positive side, however, old age
brings withkit a calming of the tensions which formerly beset
the individual. In this way, the individual "gains freedom
from the limited interests and entanglements of the outward
present.“45 The conceptual meaning of the movement toward
death is "the in-forming of the genus- within the
individuality," or of the universal within the particular.4”
Realizing and accepting this "in-forming" constitutes  the
wisdom of old age. Such wisdom is sensitive to the relative
truth of all seemingly absolute oppositions. In terms very
reminiscent of Hegel, Jung writes that the reversal that sets
in at mid-life should not mean "conversion into the opposite
but conservation of previous values together with the

recognition of their opposites."48

45phil. Sp., section 396.
461phid.. .
471pid., Z. ' .

48¢cy 7:116. This, of course, is a clear evocation of
Hegel's notion of sublation (aufheben). Apparently unaware of
this central Hegelian notion, Jung laments that "our Western
mind...has never yet devised a concept, nor even a name, for
the union of opposites through the middle path, that most
fundamental item of human experience...."CW 7:327; see also
116, and infra, pp. 166 f..
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For both Hegel and Jung, therefore, the subla?ioni of
opposites is the ultimate goal of the individuation process.
Identity, differentiation, sublégg;;: these are the three
momen;s in the rhythm of life. Though all three are effective,
to varying degrees, in every phasé of the 1life-cycle, the
moment of differentiation tends to dominate the first half of
life (childhood and youth), and the moment of sublation the
second (adulthood and old age). As we have seen, the moment of
identity or universality corresponds to Jung's notion of the
unconscious, while differentiation or particularity corresponds

to the ego. As we saw in the previods chapter, "individuality"

(Einzelnheit), as the dynamic unity, or sublation, of the first
two moments, can be understood as a description of the ideal,

because concrete, goal of what Jung terms individuation.

The transition from the moment of identity or universality
to that of difference or particularity around the mid-point in
the life~cycle_ is mirrored, on the diurnal plane, in the
alternation between slgeping and waking. '"Sleep," says Hegel,
"is the state in which the soul is immersed in differenceless
unity. Waking, on the other hand, is the state in which the
soul has entered into opposition to this simple unmity."4°
Hegel stresses the essential unity of both states in what can

be termed the dynamic integrity of the Self.

49phil. s ., section 398 2.
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Tt is not merely for us, or externally, that waking
is distinguished from sleep; it - is itself the
judgement [Urteil:primary partition] of the
individual soul, the being-for-self of which is, for
it, the relation of this its determination to its
being, the distinguishing of itself from its still
_undifferentiated universality.>3?

In terms of Jung's model of the psyche, the alternation of
sleeping and waking is conceived in termé of the depotentiation
and repotentiation of the ego. In sleep, unconscious processes
dominate the psychic economy. The ego complex is not
obliterated, but merely depotentiated. ' One sees this most
clearly in the act of dreaming, in which the ego, though still
the recognizable centre of personal identity, is circumscribed

by the world of the dream, which pursues its autonomous course.

As to the nature of the dream itself, Hegel's view of the

matter 1is deéidedly less satisfying than Jung's. Hegel's main
‘gfpoint about dreams is that they operate in a p{g:;pgical,

’ pufely subjective psychical mode. The dream iqfﬁbé "goverped
by the categories of intellect."91 Consequent%;, in the wofld

of the dream, "it is only our picture—éhinking, not our
conceptual thinking, whose interest is aroused."52 Hegel does

not, as does Jung, attribute a compensatory function to dreams

501pid., section 398.
511pid., section 398 Z.

521pid.. .
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(comﬁensatopy, that is, to the standpoint of consciousness).
Nor does he draw pafticular attention to what Jung calls "biqg,"
or archetypal, dreams. Given the formal correspondencé between
the archetype of the Self and the logical 1Idea, it is
surprising that Hegel failed to discover the presence of the
latter in the drean, albeit in the symboiic form of
representation. Hegel, of course, did not have Jung's
experience, hoth personal and c¢linical, with l}térally
thousands of critically examined dreanms. Also, Hegei's
understanding of the dream as irrational or pre-logical might
have prejudiced him against an approach to the Idea through

symbol and image.

The state of unconscious identity or immediate
universality characteristic of the soul in sleep finds a
parallel in two groups of ifénomena described by Hegel under
the heading of "the feeling soul in its }mmediacyﬁ" The key
notion in Hegel's explanation of the first group is that of
"the geniUS}" which involgjg' "the selfhood and totality of
spirit in so far as it exists for itself and constitutes the
subjective substantiality of another which 1is .only posited
externally. as an individual, and which has only a formal being-
for-self.">3 In the ordinary course of nature, says Hegel,
"this is the condition of the. child in its mother's womb," a

g™

531pid ; |
’~Ibid., section 405. g
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condition which, as we have éeen,ris v"exclusive neither to
corporeality ‘nor. to spirituality, for it is psychic--a
relafionéhip of the scul.">4 The fetus; it will be recalled,
possesses only the rudiments 6f an autonomously differentiated
ego—~consciousness.  Just as the body of the fetus shares the

mother's oxygen and nutrients through the umbilical cord, so

the fetal psyche participates directly in the mother's psychic .

life. Hegel uses the conception of a sharing of souls to
explain the possible effects thé mother's constitution can have
on that of the child. These can include "its predisposition to
illness, as well as its further endowments in respect of bodily
shape, temper, character, talent, idiosyncrasies, etc.."55 The
mother is thus the "genius" of the ehild. The primal relation
of mother and <c¢hild 1is the prototype Egr the state of
participation mystigue.56 This state, however, 1is viewed by
Jung as only one manifestation of the more fundamental state.of
psychic identity, wﬁich is defined in general' terms as

unconscious conformity.>’

Hegel also speaks ;;_;;é relation of the mature individual

to his or her genius. By genius, in this instance, Hede%

541hi4. .
551bid.. o
56cf, CW 6:781.

\

57¢cf. ibid., 741-42; and 11:817 & n..
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Ny

understands '"the particular nature of a man whicl, in every

situation and circumstance, decides his action and destiny."38

The. genius "forms the objective element which'aéserts itself .

P

These descriptions c¢orrespond to what Juhg first called his
. . / -

"number two'personality;"ﬁo In terms of his later model,of the

psyche, Hegel}swpotlon of the genius is a clear. representatlon

of the~gﬁtonjmous unconsc1ous or the Self as ruling archetype.

!
}

The secdond group of phenomena which exhibit the state of
e _ .
unconscious identity characteristic of sleep comprises

"magnetic somnambulism [i.e. hypnotis®] and cognate states."6l

Because these states involfe a more or less unnatural

relinquishing of the fully conscious and rational state, Hegel

&

looks upon 'them és forms of "disease." The individual in such

a morbid state "relates itself without mediation to the’

cohcrete content of 1tse1f"—-that is, \fo thé contents of tQJ/

unconscious--"and retains 1ts self-possessed ‘consciousness of\
|

what pertains to it and of the undexstandable conngctedness of

the woxld, as a‘distinct state...."%2 Hegel attributes this

;-
Pl

58phii. Sp., section 405 Z.
591bid. . |

n

60cf. Memories, pp. 49-50. !

61Phil. Sp., section. 406.
621bid. .
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immediate contact with the unconscious to a regression

(Herabsinken) to the level of the feeligﬁ subjectivity. As in
the state of sleep, the regression in somnambulism brings about
a depotentiation of the ego, which is the seat of consciousness

and directed thinking (Hegel's "judgement through which

k]

consckousness...tqkes its conten to be an external
objectivity"); Hegel describes the statk_of ego-depotentiation

in the following terms:

Since it is the developed, adult, cultured i
consciousness ,which is degraded to this state of
feeling, it retains along with its content the formal -
factor of 1its being-for-self. Yet this formal
intuiting and knowing does not progress to the
. judgement through which consciocusness,. when it is

- healthy and awake, takes its' content to be an o
external objectivity. The individual is therefore’ /
the monad which knows inward%% of its actuality, the
self-intuiting of the genius.

w

W .
y, ‘Hegel does not accord much value to the contents brought tog
&ight by the somnambulistic regression. Tgsksignificance of
<2

o such .cohtents does not extend beyond the somnambulist's
{ v . : :
AN "individually determined world of particular interesgé and

\\\Parrow relationships."64 ~ What is revealed, in Jung's

terminology, is merely the personal unconsciou
-4

As we saw to

-y ) N \\t-.
— 641pid. . o



-

77
fact that he is willing to admit a kind of collective

unconscious.

- Hegel devotes a paragraph to the phenomenocn of the
rapport, otherwise kncﬁn as the transference, between the

somnajmbulist and the "magnetizer" (that is, the hypnotist).

"Again’, the phenomenon is explained by the notion of the genius,

ip this case recalling the psychical bond betweeﬁ mother and
fetus. In.“his- discussion of the ra eét, Hegel shows an
appreciation far, .the secondary phenomenon of suggeetion,
warnlng that it is often impossible to determlne which elements
of the trance originate with the somnambullst and which with
the hypnotist.

/

Hegel's '"cognate states" comprise what is currently
refeﬁied to as occult or parapsychological pheqemena. Hegel
refers specifically to the so-calied divihers (water or metal),
te the ability of sleep-walkers to sSee with closed eyes, and
most importantly, to the phenomenon.of\glairvoyance. Hegel
does not question the ;ﬁthenticity of - éuch phenomena, but

\.I
nelther does he fall back. upon the notion of the supernatural

as an explanatory pr1n01ple.x; Z(/FH}B
) as </

4

£ o _—

.This is likewide the' case with Jung, whose 1life-long

interest in the occu led him to the formulation of the notion

L
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Bf synchronicity, which he defines as “an a-causal connecting

principle." The synchronistic factor

¥ v
~ merely stipulates the existence of an intellectually,
necessary principle which could be added as a fourth
to “the recognized triaa of space, time, and
causality. - These factors are necessary but not
( absolute--most psychic contents are non-spatial, -time
and causality are psychically relative--agd .in--the
same way. the synchronistic fagtor proves to be only
condit%gnally valid. But unlike Cﬁusality, which
reigns “despotically over the whole !picture of the
macrophysical world and whose universal rule is
shattered only in certain lower orders of magnitude,
synchronicity is a phenomenon that seems to be
f  primarily connected with psychic .conditions, that is
&‘ to say with processes in’the unconscious.

Though Jung 1links synchronicity with unpconscious

o
perceived correspondence Pjetween internal and external events.

-]
Synchronicity thus."consists ofl}wo factors: a) An unconscious
image comes into consciousness either dir%gtly.;.or
indirectly...in the form of a dream, idea, or premonition. b}

SAn objective situation coincides ;}th this content."6%
Correspdndénces of this kind will, as a rule, be perceived as
highly meaningful, which is why Jung sometimes deScribes

H
synchronicity as "meaningful coinci@ence."67

| ¥ .
» ' ' ) G
65cw 8:958. .
661pid., 858.
& ’ »
x 67¢f, ibid., 8%9; 10:593; and 14:662. _
o : .
J € s
~ ¢

processes, all genuine\gi;chronistic phenomena must involve a

€
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Hegel warns that lto comprehend the nature of such
?coincidences "js impossible, so long as we assume independent
personalities, independent of one another and of the objective
world which is their content--so long as we aSSﬁme spatial and

material juxtaposition to be generally absolute."%8 Hegel, of

makes no such aésumption. And neither does Jung,

pours
thoéugh he r;:BQnizes that the tendency to do so

. is absolutely necessary if we are to gain reliable
/- knowledge of our world, but philoscphically it has
the disadvantage of breaking up, or obscuring, the
universal interrelationship of events so that a
recognition of the greater relationship, i.€. of the
unity of the world, becomes more and more difficult.
Everything that happens, however, happens in/the same
"one world" and “is part of it....the syn¢hronistic
principle...suggests that there is an intefconnection
or unity of causally unrelated events,\ and thus
postulates a unitary aspect of being_ which\can very
well be described as the unus mundus.

For Jung, the ground of this "one world" is the "psychoig"
archetype. Just as Hegel's %ogical categories are at the same
time ontological categories, “so“the archetypes, as we have
seen, represent the structures common to both mind and matter,
experience and being.

Though Hegel does not propose an explanatory concept

analogous to the principle of synchronicity, his understanding

68phil. Sp., section 406. j& ‘ ~—\\_
) =

690y 14:662.
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" of how synchronistic phenomena come about is quite congenial to

Jung'

s view of the matter. AAcqg::ing to Hegel, such phenomena

occur as the result of a particularly profound regression, when

the

life of ‘consciousness, "its external world and

its

relationship ‘with "it" is "enshrouded, and the soul is sunk in

sleep...."’? Hegel seems to have some sort of trance state in

mind.

In such a state, "the individual's immanent actuality

remains the same substantial totality, although it is now a

life of feeling which sees and knows inwardly."’ This inward

vision and conscioushess can result in various forms of

immediate knowledge.

Characteristic of this knowledge 1is...that.

consciousness in this immanence should have immediate
knowledge, since it can view the same content as that
which for the healthy consciousness is objective as
an understandable actuality, and if it is to be known
self-possessedly involves the whole real extent of
its understandable mediation. This intuiting is a
clairvoyance in so far as it knows!{ through the
undivided substantiality of the genius and finds
itself within the essence of the connectedness. It
is therefore not bound to the series of mediating,
mutually external conditions which has__to be
traversed by self-possessed consciousness....’?

The sphere of ego-consciousness is circumscribed and determined

by the categories of space, time, and causality.

categories, however, lose their influence with

70phil, sp., section‘doﬁ.
7l1bid..

721pid. .
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depotentiation of the egé-in the process of regression. In
certain instances, this process brings the residual ego into
immediate contact with the deeper 1levels of the "feeling
soul"--to the point of intersection with the unus mundus or
collective unconscious--releasing or stimulating contents
which, from the point of viewsof the waking consciousness, seem

occult or parapsychological in nature or effect.

In terms of Jung's model of the psyche, it is not strictly
necessary that such a regression occur to produce synchronistic
phenomena. The essential point. is the activation of the
archetype and the corfesponding apprehension of the previously
unconscious content. When it is not a question of regression,
h&éever, one must at least assume that the affective tone of
the individual's consciousness was of such a quélity or
intensity as to provoke or at least facilitate the ingress of
the unconscicus content. "Every emotiqnal state," as Jung

§

remarks,

produces an alteration of consciousness...thatlis to
say there is a certain narrowing of consciousness and
a -corresponding strengthening of the unconscious
which, particularly in the case of strong affects, is
noticeable even to the layman. The tone of the
unconscious ‘is heightened, thereby creating a
gradient for the unconscious to flow toward the

conscious. The conscious then comes under the
influence of unconscious instinctual impulses and
contents. These are as a rule complexes whose

ultimate .basis is the archetype....’3

73¢cW 8:856.
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Synchr?ﬁistic phenomena, fhe somnambulistic or hypnotié
trance; the phenomenon of the genius, and the procéssa of
dreaming, each presuppose a state of identity between the ego
and the unconscious (that is, bnekgg_ips/contents). Thoﬁgh
Hegel speaks of the various manifestations of this identity as
forms of "the feeling soul in its immediacy," he also makes a
distinction between the "normal" or healthy forms (dreaming énd
the genius) and the "morbid" or pathological ("somnambulism and
the cognate states"). The latter are considered pathological
because they involve a separation or regréssion from the level
of autonomous rational coﬁsciousness. According to Hegel, the
life of feeling,. considered as a "state" or "form" of the
"self-conscious, cultured, self-possessed person," 1is a
ndisease."’4 Such disease, however, still does not violate the
organic unity of the psyche. The somnambulist or medium may be
subject to the tide of regression or the spontaneous influx of
unconscious contents, but his or her psychic infegrity remains

intact. Where this is not the case, we have, according to

Hegel, insanity or derangement (Verucktheit). It is in this

state, according to Hegel,

that the subjectivity of the soul not merely
separates itself from its substance with which in
somnambulism it is still immediately identical, but
comes into direct opposition to it, into complete

74phil. Sp., section 406,
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contradi¢tion with +the objective consciousness,
thereby becomin% a purely formal, empty, abstract
subjectiz,fty....‘5 S

In the paragraph which corresponds to this passage from the
additions, Hegel proposes the following definition of insanity
or mental derangementé "...the subject...finds itself involved
in a contradiction between the totality systematized in its
consciousness and the particular determinateness which is not

fluidified and is given its rank and place within it.n76

- These formulations clearly anticipate the notion of
dissociation which was to assume a central position in the
dynamic psychologies of Janet, Freud, and Jung.’’ "By
dissociation," writes Jung,

the French school meant a weakening of consciousness
due to the splitting off of one or more sequences of
ideas; they separate themselves from the hierarchy of
ego-consciousness and begin to lead a more or less
independent existence of their own. The Breuer-Freud
theory of hysteria grew up on this basis. According
to the more recent formulations of Janet,

" 75%1Ipbid., section 408 Z.
76Ibid., section 408.

77In his Discovery of the Unconscious (New York: Basic
Books, 1970) Ellenberger attributes the introduction of the
notion of the 3idée fixe to Janet and Charcot (cf.pp.102,373).
More than half a century earlier, however, Hegel spoke of a
besondere or vereinzelten Vorstellung. In his Psyche (1846),
C.G. Carus proposes that "The concept of illness means that
another principle, a foreign idea, asserts itself in the organism
alongside the life idea." Psyche: On the Development of the Soul
(Naw, York: Spring Publications, 1970) p. 68. Jung was a great
fan of Carus's.
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dissociation ' is the result of the abaissement du
niveau. mental, which destroys the hierarchy and
promotes, or actually creates, the formation of
automatisms.

’

Jungl himself identified Janet's idée fixe with 2iehen's

Komplex, taking up the latter term, with certain modifi

into his own psychology.’?

The nineteenth century came to distinguish between tﬁo
primary forms of "mental derangement or insanity"--neurosis and
psychosis. The most common form of psychosis was first
labelled dementia praecox, but later renamed schizophrenia by
Bleuler. "Neurosis is self division," writes Jung.80 The

fundamental difference between neurosis and schizophreni&ka

™,

! )
lies in the maintenance of the potential unity o% the(
personality. Despite the fact that consciousness can’
sdbe split up into several personal consciousnesses,
the unity of all the dissociated fragments is not
only visible to the professional eye but can be
reesiablished by means of hypnosis. This is not the
case with schizophrenia....in a schizophrenic patient
the connection between ego and some of the complexes
is more or less completely lost.

For Hegel, the psychical dissociation characteristic of

.insanity manifests 1itself 1in a contradiction or lack of

7

; 78cw 3:55.
. 79¢f. Ellenberger, p.692.
80cw 7:18.

Bigﬂ 3:506; cf. also 18:1155.
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'corréspondence between subjective presentations and the world
of objective facts. The insane person "believes his merely
subjective idea to be objegtively present to him and clings to
it in face of the actual objectivity which contradicts it.w82
A particulaf idea’ can be called insane, or delusionallas we
would now say, "if the madman regards-aniempty;abstraction and
a mere possibility as something concrete and actual."83  Janet
later described this condition as a loss of the fonctioﬁ du
réel (Freud's function of "reality testing"). "As' we know,"
writes Jung, "the commonest form of insanity, dementia Qraecof
or schizophrenia, consists essentially in the fact that the
unconscious...usurps the reality function and substitutes its
own reality.“84 As Hegel puts it, "in insanity the dreap falls

within the waking limits."85

In contrast with the pu}ely symptom-determined nosological
divisions devised by the- great clinical psychologists of the
second half of the nineteenth century (notably Kraepelin),
Hegel attempts to classify the principal forms of mental
illness according to the different moments of the concept of

insanity, whose main characteristic, as we have seen, is

<

82phil. sp., fiff}on 408 7.

8371pid..
Bdoyw 7:469. ~

85phil. 9p., section 408.
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dissociation (Zer}issenheit, literally "tornness,"™ though
Heéel, thus far, has used only such words as Entaegensetzen--
"opposition" and Widerspruch--"contradiction").

The first moment is the "“quite indeterminate state of
sélf-absorption."86 Hegel gives three graded clinical pictures
corresponding to this moment. The first--"IdioCy"--includes
the‘ most severe, and often congenital, forms of mental
impairment (cretinism, for instance). But Hegel also mentions
such symptoms as catalepsy and general stupor, suggesﬁing
catatonic schizophrenia or hysteria (if the symptoms are
transient). The second -clinical picture is that of "the
distracted mind;" which consists generally in & “non—awareneés.
of the immedidte present."87 The distracted person "confuses
his true situation' in a particular case with a false one,
apprehends external circumstances in a one-sided manner, not in
the totality of their relationships."88 As the humorous
illustratidns Hegel provides conform to the image of the
absent-minded professor, the distracted mind would be more
propérly defined as a character type (Jung's ‘introverted
thinking type comes to mind) than a trﬁiy pathblogical‘stateQﬁ

The third clinical picture is the flip-side or complement to

861pbid., Z. = |

-

871pbid.. d

881pid. .
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the distracted mind--namely the “rambling mind." The rambling
mind "interests itself in everything. This springs from an
inability to fix one's attention on anything definite, and
consists in the. malady of stumbling from one object to
another."8A  The rambling mind manifests itself.in senseless”
chattering and general hyperactivity. ~In severe cases, the
individual indulges in nseemingly irrational disruptive
actions——Hegel\wgiQes the . example of a patient overturning
furniture and uprooting house-plants. In general, this and the
preceding clinical ‘}dctures may be said to correspond to
Bleuler's distinction between the schizoid an syhtonic
character tfpes, whose patholdgical manifestations are,

respectively, the schizophrenias and manic-depressive’

illness.®0 \

The seco

main form of insaﬁity—-“madness
ﬁroper"*ﬂ"occurs, en the'natural mind...acquires a definite

content and this_ content becomes a fixed idea...."91 As
<fi11ustrations, Hegel mentions "lunatics‘whoh;for example, take

themselves to be God, or Christ,- or a King," or those who

N .
"jmagine themselves to be a grain of barley, gyﬁﬁﬂgog, or to

891pid.-

90cf, A.A. Brill, Psychoanalytic Psychiatry (New York:
vintage Books, 1955) p.89. ~

Slphil. Sp., section 408 Z.
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have a carriage in their stomach."92 Here, Hegel clearly has

the delusions of paranoid schizophren%gg in mind.23

The third and last main‘férm of " insanity is "mania or
frenzy."  In contrast with the’ preceding, the maniac . or
frenzied individual is painfully conscious of the contradiction®
between his delusion or fixed idea and the objective world,
"and yet cannot rid himself of this idea but is fullykintent'on
making it an actuality or on destroying what is actual."®4 The
element of dissociation implicit in all forms of ifisanity hgré
becores explicit. The individual suffers from an "inner
tornness™ (inneren Zérrissenheit).95 A.’éonsequencé‘:;f this
dissociatiﬁn is that "the dark, infernal powers‘of the heart
are set free."9% Hegel remarks that such individuals commonly
manifest a jéal&us, suspiciaus,' reﬁfntful, and generally

P

mischievous disposition, which not “infrequently will work

itself into a murderous rage. Here again, we see the clear
indications of paranoid schizophrenia. Current
921pid. .

v 93Included in the treatment of "madness proper" is a passage
on melancholy as related to the general feeling of "disgust with
life." Though interesting in its own right, it does not seem to
fit into this clinical picture, but would perhaps have been more
at home in the section on the distracted mind.

941piqd..
951pid..

961bid..
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classificatibns, however, do ‘not recognize the distinctive
feature -of Hegel's presentag}on_ of this clinical
picture--namely, that the individual is fully conscious of his
or her torn and contradictory existence.

A Beyond the re?ognition of constit&tional factors, - it is
only with this las£ form of insanity that Hegel, ventures to
speculate on a possible dynamic aetiology. The schizophrenic
dissociation "can be brouqht'about especially by a stroke of
misfortune, by a derangement of the person's individual world,
or by the violent upheaval and putting out of Jjoint of the
general state of the world...."97 Hegel points to the French
Revolution as an example of the latter eventuality. The
implication 1is that the -integrity of the personality is
intimately 1linked with tﬁg character of the collective
consciousness. When dominant cultural and social values
collapse or suffer an wunusually rapid transformation,
individual wholeness is correspondingly imperiled.®8 "without
being aware of if, " as Jung remarks, "the neurotic
partigipates in the dominant currents of his age and feflects

them in his own conflict."®® Neurosis, therefore, can be said

971vid..

981his theme is taken up in greater detail in Chapter Eight.

. oy
99%¢cw 7:17.
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'.1to repreaént "an unsuccessful attempt on the part 0% the
:1nd1v1dua1 to solve the general ‘problem in his own person."100

In keeping with  his view on the value of dreams and
reVeLaﬁions origirnating in the trance state, Hegel refuses to
grant any deeper, universal significance to the “delusions of

the insane.

\

The spiritual content liberated in this natural state
consists of the self- seeklng determinations of the
heart, of vanity, - prlde, and the rest of the
pas fons, and of the imaginings, hopes, love and hate
of e subject. This earthiness becomes rampant once
what is mnatural is no longer completely subject and
subservient to the power of self-possession, of what
is universal, of theoretical moral principles; for
since the heart in its immediacy is natural and

selflsh this evil is implicitly present within
it.

+

Hegel,is muﬁg closer to Freud than to "Jung in this respect.
But this limiting of the unconscious to the merély perscnal is
contfgry to Hegel's conception of the universal ideality of
soul (which, as we have seen, corrésponds to Jung's céllective
unconscious). While, to Hegel, tﬁe lunatic's delusion that he
is Ged, Christ, or a King, )is an indication of the merely
selfisﬁl passions that govern‘ the insane, to Jung they are

symbolg of the Self--images of whole and self-possessed

1001hi4., 18.

101ppis Sp., section 408. 3

1
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bersonhood—-which function ingSEﬁaﬁsatory presentations to the
individual in his or her dissociated state.

~y

_Hegel does, however, lay great stress on the insane
person's ‘"better self,"lq2 to which the therapist must
endeavour to gain access: "The right psychical
treatment...keeps in view the truth that insanity is not an
abstract loss of reason...but only derangement, only a’
contradiction in a still subsisting reason."103 It should be
recalled that - "reason,” along with the correlative notion of
_ideality, here refers to the essential identity-in-difference
of the personality (rather than to the intellecﬁ, or

understanding [Verstand], as the faculty of ratiocination). °

Hegel concludes the Anthropology with the concept of the

actual soul (die Wirklicth/Seele). In contrast with the
abstract universality or immediate identity of the natural soul

: v
\(the collective unconscious as naturally determined), on the

one hand, and the inwardly torn or dissociated~states of the

feeling soul, on the other, the actual soul "hhas developed

forth from this separation into mediated unitg with its

1021pid., z.

10371pi4..
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naturality...which, in its corporeity, is for itself in a

1)

concrete manner."104 °

The logical category of'actualitYJ it will be reﬁalled,
emerges es the dialectical unity of essence and appearance, or
more generally, of inner and outer. The concept of the actual
soul, accordingly, describes the psychophysical isomorphism
that obtains in the well-adjusted individeal. This manifests
itself in the free translatien into appropriate behaviour of
the individualfs inper psychic disposition. The actual soul is
the condition wherein the body is recognized-as "the likeness
of its [the soul's] identity and freedom."105 1In this idealiéy
and freedom, the actual soul is the‘ground which sustains and
out of. which emerges the complex centre of personal
identity--the ego of individual self-consciousness. "Soul, "
writes Hegel, "which posits its being over against itself,
having sublated and determined it as its own [through habit],
has lost the significa;ce of being soul, the immediacy of

Spirit." The actual soul,

in its habitual sentience and concrete .self-
awareness, being inwardly recollected and infinitely

1041p3id., section 411 Z. The transition from the feeling to
the actual soul is effected through the concept of habit (die
Gewohnheit), which is the process of "building up the particular
or corporeal determinations of feeling into the being of the
soul" as its " second nature." TIbid., section 410. Habit is the

state of ‘'"being-at-home-with-oneself" (bei-sich-selber-sein).

Ibid., section 410 2.

i

1051pid., section 412 Z.



self~related in its externallt
being-for-self of" L¢h@g
deterninatenesses. In so far:9g
for abstract unlversallty, this " belng-for—self of

. is implicitly the

‘free universality is its higher awakening as egg, or

abstract universality.

—m '\_\

1061h3ig., section 412.

La;ueality of ‘its
;ﬁhe soul has being
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: : | Chapter Three

THE PSYCHO-SOCIAL MATRIX

The previous chapter concluded with the notion of the
emergence of the ego as the centre of personal identity. Before
taking up"the nature and development of individual
c0n§ciousness as such, we must consider its psycho-social
matrix in the 1life OJf the .family, along with the set of’
fundamental archetypes constellated by this matrix.

According‘to Hegel, the individual is a- vital member'of
his or. her society through participationlih its ethical‘life
{Sittlichkeit). Ethical life might be described as the culturai
life~blood of a people--the substantial actuality of the
Volksgeist. Ethical 1ife‘consists generally in the unreflected
customs, belidfs, and vélues——in short, the ethoi--of a
particuiar people. Such ethoi find their objective embodiment

in the various laws and institutions of a nation.

As a SPi;itual totality, ethical life is characterized by
a constitutive dynamic, -an inner differentiation into opposed,
yet complémentary elements. Hegel describes these in terms of
two laws--the human and the divine--which correspond to two
spheres: the community or nation and the family. 1In,

psychological terms, these two spheres correspond to a certain

L]



" 1 v 95
extent with the collective consciousness and the collective
unconscious, respectively. "Ego-consciousness," writes Juné}
"seems to be dependent on two factors: firsg}y,' on the
--eonditions of the collective, i.e., the sopial conéciousness;
and secondly on the archetypes, or dominants, of the collective
unconscious."l The human law or collectivg_consciousness, as
Hegel says, is "the known law, and the prevailing custom;" it

is the spirit of the community or "the nation as a whole" in

"the form of a reality that is conscious of itself."? The

t

collective consciousness or “publicly manifest spirit,"
however, " has the root of its power in the nether
world"--i.e., the collective unconscious. Hegel amplifies the

suggestive image of the nether world by saying that the "self-
certéinty and self-assurance of a nation possesses the truth of
its oath, which binds all into one, solely in the mute
unconscious substance of all, in the wﬁters of forgétfulness.“3
The living source of these waters, from which proceeés not the
human, but the divine law, is the family as "the unconscious,
still inner concept [of the i;%ical order]...."4 Neither of
the two laws, Hegel stresses, "is by itself absolutely wvalid."

—_

The human law

lew 3:423.
2phen, Sp., pars.447-8/251-52.
31bid., par. 474/267-68.

41pid., par.450/252, modified.
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proceeds in its living process from the divine, the
law valid on earth from that of the nether world, the
conscious from the wunconscious, mediation from
immediacy--and equally returns from whence it came.
The power of the nether world, on the other hand, has
its actual existence on earth; through consc1ousness,
it becomes:® exlstence and act1v1ty.

This passage shows profound psychological - insight. Written
. - .

almost a full century before the emergence of depth psychology,

Hegel not only recognizes the collective unconscious as

logically and developmentally prior to the collective

consciousness, but he sees as well, in clear anticipation of

7; Jung, the dialectical relation that obtains betwééh* b9tH .

,realms.

Hegel also anticipates Freud aad Jung in recognizing the
significance of the family as the matrix or generative habitus
of the unconscious deep. structufes which determine- the
organization of social life. The common, everyday relations
within the family, writes Jung, "which are eternally repeated,

create the mightiest archetypes of all...."® The cumulative

.depoéit of the collective human experience of family relations,

"of father, mother, child, husband and wife..., has exalted
this group- of archetypes into the supreme regulating principles

of religious and even political 1life, in unconscious

51bid., par. 460/258-9.

Scw 8:336.
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recb@ﬁition of their tremendous psychic'powér."_7 The family,
then, is tﬁe pstho—social matrix ‘for the constellation. of
fundamental archetypes.

"

The first in‘importance, as the parents of those which
follow, are the archetypes of the mother and the father.
According to Jung, considered as archetfpal image, the mother
is the symbol of the collective unconscious as a whole. As

such, she is the Great Mother (alma mater). 8 The collectlve

unconsqious is the matrix of in@ividual personality, the womb
of the cumulative experience of the human race from the time of
i£s beginnings. It is, as Hegel says, the nether world of
departed souls. Now while the symbolic link which Jung draws
between the iﬁage of the mother and the collectiv? unconscious
.as the matrix of individual personality is immediately
intelligible on the grounds of analogy, the corresponding
generalization that the unconscious as such is "feminine" 1is
much less so0.? The confusion, it seems, lies in a failure to
distinguish between the unconscious as a developmental, vs. the
unconscious. as a functional, category. Developmenta}ly, the

unconscious "gives birth" to consciousness, and in this sense

71pid., 337.
Bof. CcW 12:92; and 5:393.
9¢cf. CW 5:672; 14:172, 181, 364, 736; and Eric Neumann, The

Oorigins and History of Consc1ousness (Bollingen Series XLII,
Princeton University Press, 1973) pp.180 f., and 340 n..
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is Ufeminine." Functionally, however, the unconscious is
strictly neither masculine nor "feminine, ér it is bé#h, since,
as we shall -éeé momentarily, che unconscious life of the
individual is typically personified (in the dream, for
instance) by the figure of the inner contrasexual.l®

. i“\ ‘ ) .

The archetypal‘zfather, by .contrast,\fés/Jsymbolically~"
associated with the collective consciousness.ll As the "other"
who, through his claims upon the mother, at the same time
intrudes upon and complexifies the primal rélationship between
mother and child--in the process constellating the nuclear
family--the father comes to be associéted with the principle of
differentiation and the wider gdphere of social life.
Phylogenetically, the archetypal significance of the father-
image is grounded in the structure of what Edgar Morin térms
the "arkhe-society," by which he means the type or "matrix" of
early sapient social organization. "The affective intimacy and

proximity between man and woman," writes Morin,

4

bring together man and child. Long before the
* recognition of genetig paternity, the lineaments of
psychological paternity are already defined. The

)

10as pDemaris Wehr remarks in her book, Jung and Feminism:
Liberating Archetypes (Boston: Beacon Press, 1987), there is one
sense in which the characterization of the wunconscious as
"feminine" can be taken as generally valid: "Since the major
social institutions and modes of knowing all reflect a masculine
consciousness, what has gone underground for everyone are women's
perceptions, and thus the unconscious is feminine." (p.117)

Y -

ller, cw 12:92.
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latter emerges once the otective and possessive
authority of the mascul} _glass . individualizes
itself and becomes more inyimately related to the
child:; once, that is, alongside the woman appears a
familiar and intimate man.Af. . ‘

Sooner or later, after sapiens, ...the
paternalized brother becomes uncle, the uncle-spouse
becomes father, and his paternity is definitively
established once he is recognized as genitor.

In this way the nuclear family is first
constituted. Paternity widens the mother-child
nucleus by introducing the man, and at the same time
introduces the principle of masculine hierarchy into
thé new nucleus of father-mother-child. The
phenomenon which hominization initiates, and which

\. sapiens accomplishes, 1is not the "murder" of the
. father, but the "birth" of the father.

This foundational event has-at least one element
in common with the mythic Freudian "murder of the
father": for the child, it spells ambiquity. The
father is at cnce protector and usurpator (who takes
away part of the maternal affection); he is at once
support and enemy (whose authority represses
infantile desires). Thus the ambiguous significance

of the father 1is rendered sociologically
intelligible: the father introduces complexity, that
is., the contradiction intermal to the micro=-structure
which is created: the family.'?

,It is doubtless because of his particular role (both

“phylogenetically, and, to the extent that this situation is

recapitulated. "anew in the early 1life of the child,

ol : T

ontogenetically) in the constitutive dynamics of the nuclear

family that the image $f the father, as Stevens notes,
S

continues to possess "a centrifugal orientation (i.e. towards

[}

12pqgar Morin, Le Paradigme perdu (Paris: Editions du
Seuil, 1973) pp. 172-3. My translation.
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‘society and the outer world) in contrast.«#n moth?ris
centripetal concern (i.e. with home and family)...."13

Social constructionists, and feminists in. ﬁartiéular,
might object at ‘this point, 'questioning the legitimacy of
attributing such symbolic associations to archetypal factors,
which has the effect ¢f lending an eternal sanction to what in
fact may be nothing more than the cherished stereotypes of
patriarchél society. Such a@ objection raises issues of extreme
complexity: such as the relgtion between nature and nurture,
the individual and the species, and freedom and detegminism,.a
detailed consideration of which is beyond the scope of this
chapter. However, as a éorrec%ive to Jung's platonizing (and,
as we have seern, his kantian) tendency, it must be emphasized °
that the archetypes are not eternally fixed, but, Llike
everything human, and indeedsﬁhe universe as a wholq< are the
product of evolution, éhd 50 sdbject‘ to on-going
transformatiqn. But even recognizing as much, short of simplf
feﬁecting the theory of archetypes as completely groundless, it
is difficult to sée how the traditional symbolic significance
d# the images_of mothe:- énd father can be entirely reduced to
the status of arbitrary social conventions or cultural
stereotypes. There is, of course, no a priori reason why a man

should not be a home-maker and take an active role in the

13prchetypes: a Natural History of the Self (New York: Quill
Books, 1983) p.1l07.
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rearing of children, or a woman th= "bread-winner"--a situation
which, in fact, is 1ncrea51ngly common in contemporary post- ‘
industrial society. But 1% is equally foolish to deny that the
deép structures of something so constitutively human as the
family are, 'if not “the product, then at least organically,
continuous with, éhe cumulative history (and pre-history) of
our Ccommon socio—biological eﬁglution, which, as far'as the
nuclear family is 'concgrned, stretches back at least some
80,000 yeérs prior to the historical period. The fundamental
archetypes constellated by the family are the vital deposits of

this evolution, and it is arguable that, until such time as

‘human beings as a species no longer issue from the womb of the

mother, the power of these archetypes will endure.}* As we
shall see shortly, however, :a much stronger. case can, and
indeed must, be made for the soccial constructionist and
feminist positiéns with regard to Hegel's and Jung's blatantly
androcentric views on gender roles outside the archetypal

context of the family.

l4pyen if such a Brave New World were to come to pass, one
might predict that the power of the fundamental archetypes, which
appear to possess a kind of half-life, would per51st
indefinitely. "Even in the rare cases where the infant's prlmary
caretaker is a man," writes Wehr, "the infant -has spent -nine
months in the womb. This still gives the mother a certain
primacy, although such an 1nfant would be more likely than most

children to project the “primary caretaker image'...on the
father." Op. cit., p.118.
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While Freud looks to the myth of Oedipus as the symbolic
prototype which most e;emplifies the psycho-social dynamics
determined byJéﬁe deep structures of the family--in this case,
the relatién of the son to the parents--Hegel foéuses on the
story of Antigone, the daughter of Oedipus, and the tragic
character of her unconditiénal love for her brother, Polynices.
According to Hegel, the relationship between brother and sister
is the.most spirituéi:—that is, the most expressive of that
concrete freedom whicfl is the essence of Spiritf-beqause they
are -of "the same blood which has, however, in them reached a
state of rest a;d equilibrium." Consequently, '"they do not
~desire one another, nor have they given to, nor received from,
one another this independent bei?gjggr—self: on the contrary,:

.
they are free individualities in regard %o each other." 1In the

¥

brgther-sistgr relation, "the moment 6f the individual self,
recognizing“and being rééognized, can here assert its r%ght,
because it is linked £o the equilibrium of the bjlood and is a
relation devoid of desire."13

We will take up th%/reiation between desire and mutual
recognition Iﬁ’fhe—fﬁfi;;ing cﬁgpter. For the moment, we may
note that - Hegel 1is evidently at great pains to stress the

purity of the bond between brother and sister. Antigone and

Polynices, however, are themselves the issue of an incestuous

15phen. sp., par. 457/257.
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uniion, and the sin of their parents remains an implicit sous-
entendu. The deeper significance of the love between brother
and sister lies in the archetypal image of the hieros games,
which in the esoteric tradition (Egyptian religion,
Hermeticism, Alchemy, and mysticism generally) as in the world
of the dream, is often symbolized by the image of brother-
sister incest. "Although the union of close blood-relatives is
everywhere tabbo," writes Jung, "it is yet the prerogative of
kings (witness the incestuous marriages of the Pharaohs etc.)."

Incest symbolizes 4union with one's own being, it

means individuation or becoming a Self, and, because

this is so wvitally important, it exerts an unholy

fascination--not, perhaps, as a crude reality, but

certainly as a _psychic process controlled by the

unconscious, a fact well known to anybody who is

familiar with psychopathology. It is for this reason,

and not because @f;occasional cases of human incest,

that the first gods were believed to propagate their

kind incestuously. Incest is simply the union of like

with like, which is the next stage in the development

of the primitive idea of self-fertilization.?!
Hegel's insistence on the lack of sexual desire in the love
between brother and sister, therefore, undcvscores the symbolic
or archetypal character of the relation. The communality (or
"equilibrium") of blood, which allows for the assertion of "the

moment of the individual self,' points to the notion of

individuation as "union with one's own being."

16w 16:419.
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The constitutive dynamics of the Self as complex whole

are, as we have seen, played: out in terms of the relation
between ego and unconscious. AaAlthough, in terms of tﬁe
funaamental archetypes, the collective unconscious is
symbolized by the ‘image of the Great Mother, from the point of
view of the sexually .differentiated égo, thé unconscious
characteristically manifests itself in the form of the inner
contrasexual--the "anima" for men and the "animus" for women
(L. anima, soul).l?” As Samuels remarks, "a man will, quite
naturally, image what is 'other' to him in the symbolic form of
a woman--a being with an—other'anatdmy. A woman will symbolize
what is foreign or mysterious to her in terms of the kind of
body she does not herself have."18 Together, anima and animus
constitute what Jung calls the syzygy, a Gnosf{ic term referring

. ~—

to the twin emanations or pairs of subordinate deities which
issue from\the Godhead.l® Anima and anipus are as sister and
brother, tﬁé twin birth of the collective unconscious (the
matrix of the fundamental archetypes). More specifically, the
archetypes of anima and animus, writes Jung, "represent
functions which filter the contents of the collective

unconscious to the conscious mind."29 As Goldenberg, Hillman,

17¢f. CW 6:797~811; 7:296f.; and 9ii:20f..

l8andrew Samuels, Jung and the Post-Jungians (London:
Routledge and Kegan Paul, 1985) p.212.

19gee my The Psychology of the Gnostic Phenomenon (1981),
M.A. thesis, Carleton University. g

W

200w 9ii:40.
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"and Wehr (among others) have demonsi;rated,21 there are serious
problems with Jung's anima/animus theory, along with his
general views on male/female differences (thch, as I ,said,
suffer from an insufficiently critical androcentric bias). What
is significant for the present arguﬁent, however, is that ﬁhe
conscious/unconscious dynami? which Hegel maps onto the
brother/sister relation is complexified by Jung through the
recognition that both individuals (i.e., "“brother" and
"sister",‘or male and female) must each be considered from the

point of view of the distinction between consciousness and the’

unconscious.

That Hegel chooses to couch his discussion of the brother-
sister relation in the context of the myth of Antigone is
another indication that we have to do here not merely with the
literal or empirical family as such, but with the archetypal
structures.ﬁndeflying it. However, though he describes brother
and sister as being "free individualities in regard to each
other," Hegel's corresponding pronouncements on the respective
social roles determined by the essential differences between
wpman"® and '"woman" are clearly biased in favour of typical
patriarchal’values, and so hardly conducive to.the freedom aﬁd

mutual recognition which he sees as the goal of psycho-social

.

2lgee Naomi R. Goldenberg, The Changing of the Gods (Boston:
Beacon Press,1979) esp. pp-57-62; James Hillman, "Anima", in
Spring, 1973, pp.97-132; and Wehr, op. cit..
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and political development.22 In the Philosophy of Right, for
instance, Hegel sums up the psychosocial differences between

the sexes as follows:

Thus one sex is Spirit in its self-diremption into
explicit personal self-subsistence and the knowledge
and volition of free universality, i.e. the self-
consciousness of conceptual thought and the volition
of objective final end. The other sex is Spirit
- maintaining itself in unity as knowledge and volition
of the substantive, but knowledge and volition in the
form of concrete individuality and feeling. 1In
relation to externality, the former is powerful and
active, the latter passive and subjective. It follows
that man has his actual substantive life in the
state, in learning, and so forth, as well as in
labour and struggle with the external world and with
himself so that it is only out of his diremption that
he fights his way to self-subsistent unity with
himself. In the family he has a tranquil intuition of
this unity, and there he lives a subjective ethical
life on the plane of feeling. Woman, on the other
hand, has her substantive destiny in the family, and
to be imbued with family piety is her ethical frame
- of mind.

Jung, for his part, is guilty of perpetu@ting the same
stereotypes, as one can see, for example, in the following

description of the difference between the conscious attitudes

of men and women:

22For a well-argued feminist critique of the political
implications of Hegel's views on male/female differences, see
Joanna Hodge, "Women and the Hegelian State", in Women in Western
Political Philosophy, ed. Ellen Kennedy and Susan Mendus
(Brighton: Wheatsheaf Books, 1987) pp.1l27-159.

 23Hedgel's Philosophy of Right, tr. T.M. Knox (Oxford
University Press, 1976), Werke 7, par. 166: hereafter referred to
as Phil. Right.




107

The conscious attitude of woman is in general far
more exclusively personal than that of a man.. Her
world is made up of fathers. and mothers, brothers and
sisters, husbands and children. The rest of the world
consists likewise of families, who nod to each other
but are, in the main, interested essentially in
themselves. The man's world is the nation, business
concerns, etc.. His family is simply a means to an
end, one of the foundations of the state, and his
wife is not necessarily the woman for him (at any
rate not as the woman means it when she says "my
man"). The general means more +to him than the
personal; his world consists of a multitude of co-
ordinated factors, whereas her world, outside her
husband, terminates in a kind of cosmic nist.24

We have seen how the respective roles of man and woman in the

constitution of the nuclear family give to the mother-image a

typically "centripetal," and to that of the father, a
& '
vcentrifugal," orientation. Both Hegel and Jung, however,

unjustifiably restrict the . general scope of gender roles to
their archetypal significance within the matrix of the nuclear
family. Hegel's association of "woman" with feeling, intuition,
and the substantiality which binds the family together, on the
one hand, and of "man" with thinking and extraverted engagement
with the world at large, on the other, is echoed in Jung's
equating of the masculine principle with the concept of Lagoé
and the feminine with that of Eros. By Logos, writes Jung, one
is to understand "discfimination, judgement, insight," and by

~

Eros "the capacity to relate."22

24cw 7:338.

25¢c 14:224.
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The animus corresponds to the paternal Logos just as
the anima corresponds to the maternal Eros. But I do
not wish to give these intuitive concepts too
specific a definition. I use Eros and Logos merely as
conceptual aids to describe the fact that woman's
consciousness is characterized more by the connécﬁive
quality of Eros than by the_ discrimination land
cognition associated with Logos.

4
[%

Insofar as the concept of Logoé stands for the politically
effective domain of commqnicative exchange, it is no doubt the
case that, within‘the context of patriarchal society, Logos is
; predominantly masculine affair.2’? By linking the concept of
Logos with the archetypal notion of the animus, however, Jung
legitimizes fhe traditional exclusion of women from the public
realm. This does not mean, however, that thére is no deeper
truth to some such characterization of fundamental male/female
differences. While the Eros/Logos distinction may be suspect,
the essential gqualities of relatedness .and continuity vs.
discrimination and discontinuity may very well rest upon a
deeﬁer, psycho-biological, or archetypal, "nature" which
precedes (both logically ana historically) the emergence of

patriarchal society. Mary O'Brien, for instance, argues that

male reproductive conciousness

26cy 9ii:29.

27There  is no question, writes Ken Wilber, "but that
historically the major sphere of consciousness denied access to
the feminine principle by the newly emergent patriarchy was that
of socio-cultural communication; i.e., free mental exchange, free
access to heaven, free ideation." Up From Eden (Boulder:
Shambhala, 1981) p. 232.
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is splintered and discontinuous, and cannot e
mediated within reproductive process. Female

reproductive consciousness .1is continuous/+ﬁhd
integrative, for it is mediated within Yeproductive

process.... The value' which is produded by

reproductive labour might be- called /"synthetic"

value. It .xepresents the’ unity ovf-.se tient beings

with natural process and the integrity and the

continuity of the race. These are what men lose in

the alienation of the seed, .and, in a very real

sense, nature- is unjust to men. She includes and

excludes at the same -moment. It is an injustice,
however, which male praxis might reasonably be' said

to have overcorrected.

At any rate, Jungians themselves are the first to admit
that, even within the constraints of patriarchal society, where
men as a class .are granted privileged access to the Logos
principle, it is by no means the case that individual men are
always and necessarily deep thinkers, truly insightful, or

0
particularly discriminating, or that individual women are less '
capable of possessing these qualities. In fact, to the extent
that men or women identify exclusively with the Logos
principle, the contrary will inevitably result. For it is Eros
which gives depth +to thought, substance to insight, and
grounding to discrimination. By the same token, while women do
not have a monopoly on relationship, Eros without Logos,
similarly, leads to indiscriminate loyalties and confused or
misguided alliances. In other words, regardless of whether they

are archetypally based or socially constructed (which in any

case is a false opposition to begin with), the essential point

28Mary O'Brien, The Politics of Reproduction (London:
Routledge and Kegan Paul, 1986) pp. 59-60.

7
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is that Logos and Eros are complementary principlés, which is
I .

-
to say that each is a necessary element, or moment, as Hegel

would say, of a mare inclusive, complex whole. While Hege

{ .
_ recognizes this much, he makes the mistake of idenﬁifying these

principles with the notions of "man" and "womJn" in _toto.
Although Jung's understanding of the bisexual coﬂstitution of
the human psyche represents a definite advance!over Hegel's
ego- and gender-bound view of perscnality, fthe former's
panpsychism (along with his Platonic aﬁd Kantian ﬁias) tends to
underestimate the determinative influence of the socio-
historical context on the delimitation of gender roles. As we
have geen, Hegel, for his part, shows an equal 1lack of

sensitivity to gender-role stereotypes, in flagrant opposition

to his otherwise fine sense of the socio-historical factor.

Accordingdto Hegel,‘the harmony of ethical life rests upon
the "immediate interpenetration" of the human and the divine
laws--that is, in the natural dialectic between the conscious
and the unconscious. This dialectic is symbélized in the union
of "mﬁn" and "woman"--or in Jungian terms, qf Logos and Eros
(with the preceding qualifications in mind)--which "constitutes
the active middle term of the whole and the element which

sunders itself into these extremes of human and divine law."2°

However, that Hegel singles out the woman as the "middle term"

29phen. Sp., par. 463/316.
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Ehrough which _."the unconscious Spirit rises out .of its
unreality into actual -existence," betrays the fact that he has
generalized‘the dynamics of his own, masculine, psychology to
characterize the structure of a more complewahole. For in the
case of the woman, as we have seen, it is the animus which, as

projected onto the male partner, corstitutes the symbolic link

between the conscious and the unconscious. Like the anima, the

animus, as Jung notes, "is a psychopomp, a mediator between the
conscious and the unconscious and a personification of the
latter.m30 To complete the picture, therefore, we have to
double the gamic relation, or link the conscious union of
husband and wife with the unconscious union of the syzygy
(symbolized bygthe image of brother and sister) in a crosswise
fashion. This results in the image of the marriage quaternio
which, writes Jung, "expresses on the one hand the structure of
the individual, i.e., a male or female ego in conjunction with
the contrasexual unconscious, and on the other hand the ego's
relation to the other sex, wifhout which the psychological

individual remains incomplete."31

»animus
(sister) (brother)

30cy 9ii:33.

3lcw 14:613.

b
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Jung and Layard, moreover, have shown that the marriage
quaternio "provides a schema not only for the Self but also for
the structure of archaic sociéty with its cross-cousin
marriage, marriage classes, and division of settlements- into
quarters."32 ’,I‘he_ Foriginal function of this schema was to
mediate between the contradictory pulls of endogamous e.md‘.
exogamous li):)ido'.:"3 We have already considered the general
psychological significance of incest. In thé socio—-biolc}gical
sphere, the desire for incest can be taken as the purest
expression of the Eros which works to keep the family unit
intact. .In this context, the function of the incest taboo, as
0dajnik J':emarks, was '"not to prevent incest, but ‘to forestall
the danger to the survival of the species originally embodied
in the matriarchal clan."-? While the clan provided internal
support for its members, interaction between clans was
primarily of a competitive nature. As the human population

increased, so did thetf; need to establish wider, more complex,

, social affiliations for the sake of cooperation and mutual

32cy 9ii:42.

. z"'
33cf. "The Psychology of the Transference," in CW 16:424f..

34yolodymyr Walter Odajnk, Jung and Politics (Harper and
Row, 1976) p. 152.
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defense (exogamous 1ibido) .35 out of this need arose the

practice of cross-cousin marriage.

Although the ancient Greek society which serves Hegel as‘
model for his cpnCept of ethical life obviously represents a
more complex form of social organization than that of the
marriage classes-which superseded the archaic clan, the same
dynamics are clearly at work. The balancing of exogamous and
endogamous libido corresponds to Hegel's notion of the
"equilibrium" of blooJ between brother and sister, and more
generally to the harmony of the human and divine laws. The
"beautiful harmony" of ethical life, however, exists only as a
tr?nsitional phase. Its dissolution is rendered inevitable by
the preponderance of exogamous libiA; in the service of
increasingly more complex forms of sbcial organization. The
interests of the city-state take precedence over those of the
family. The tragedy of the conflict is expressed by the fate of
Antigone who, in accordance with her symbolic role as sigter
and gﬁardian of the divine law, must defy Creon by sprinkling
dust over her brother's unburied body. Through such a deed,
"the ethical essence has split itself into two laws, and
consciousness, as an undivided attitude towards law, ié

assigned only to one."3% Because the deed has the effect of

35This process of complexification, as Morin notes, "is
closely linked to the extension and deepening of the power of the
‘masculinf class." Morim (1973) p. 174.

36phen. Sp., par. 468/263.
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- breaking or 'splitting up the iﬁmediate totality of ethical
life, it is considered a crime . (Verbrechen) and is—accompaniéd
by the senseiqf guilt. "The doer," writes Hegel, "cannot deny

the crime or his guilt:"
I3
A

the 51gn1f1cance of the deed is that what was unmoved
‘has been set in motion, and what was locked up in
mere possibility-has been brought out into the open,
hence to 1link together the unconscious with the
conscious, non-being with being. In this truth,
therefore, the deed is brought out into the light of
day, as something in which the conscious is bound up :
with the unconscious, what is one's own with what is
alien to it, as an entity divided within itself,
whose other aspect consciousness experiences and also
finds to be its own, but_as the power it has violated
and roused to hostility.

In the ‘breaking' up of ethical life, the deed becomes "the
negative moment, or the eternal necessity, of a dreadful fate
which engulfs in the abyss of its single nature divine and
human law alike...--and for us passes over into the absolute
being-for-self of the ézre individual self-consciousness."38
In terms of the stages of the individuation process, what Hegel
is here describing is the differentiation of the personal ego

out of the state of identity with the (relatively unconscious)

collective psyche.39

371pid., par. 469/265.
381bid., par. 464/261.

39Ken' Wilber's transpersonal or consciousness-spectrum

analysis of human evolution would seem to support Hegel's placing

the emergence of the personal ego within the context of early

Greek tragedy. "The low egoic period," writes Wilber, "was a

time of transition; the breakdown of the membership structure,
' v
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the emergence of the egoic structure; the resulting rearrangement
of society, philosophy, religion and politics. This early period
continued until sometime during the first millennium [B.C.], when
an unmistakably “modern ego' tentatively emerged. Gebser marks
this point... with the appearance of the Iliad, Jaynes with the
odyssey, others might like to mark Solon of Greece as most
outstanding....At—any rate, from the sixth century B.C., the
world was never the same--this middle egoic period lasted until
around 1500 A.D., with the Renaissance, and shortly after,

alileo and Kepler, and then ©Newton...," which marks the’

ransition to the modern, "high egoic" period. Wilber (1981)
pp.laeélsl.



PART TWO

FROM THE EGO TO THE SELF
4

”

The immanence in the individual mind of the principle of wholeness generates, from this
consciousness of self and other, a conception of a more adequate and complete realization of that
universal principle—in other words, of a better state of the seff and its world. The universal nisus

, towards this wholeness is thus, in the self, the nisus toward self-fulfifment.

Erol E. Harris



? Chapter Four

THE INDIVIDUATING EGO AND INTERSUBJECTIVITY

Hegel's account of the development of self-consciousﬁééél
‘begins with a treatment of immediate or implicit éelf—
consciousness in the form of desire, and of Life as the mirror
of consciousness. According to Hegel, the "simple substance of

Life" \\,\

/ ig the splitting-up of itself into shapes and at the
sa time tite dissolution of these existent
differences; ana the dissolution of the splitting-up
is {just as much a splitting-up and forming of
nenkers. With this, the two sides of the whole
movement which befnare were distinguished, wviz. the
passive separateness of the shapes in the general
medium of independence, and the processes of Life,
collapse into one another.?2

ﬁ&fe, from this description, is synonymous with the notion of
Nature as vital whole, as self-organizing totality. In its,
most succinct formulation, life is "the self-developing whole
which dissolves its development and in this movement simply

preserves itself."3 As vital whole--and more specifically, as

immediate (because unconscious) self-differentiating or self-

11 "am referring here” to the sections of the Phenomenocloqy
entitled ."The Truth of Self-Certainty" and "Lordship and
Bondage," ,long with the corresponding paragraphs of the
Phenonenoldgy of the Encyclopaedia.

2phen. Sp., par. 171/111.

31bid..
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articulating totality--Life is the natural or eco-logical
presupposition of- Spirit as gelf;

L]

The life of nature, or the nature of lifé, is epitomized
in the physical organism, whose substantial unity is maintaiggd
through the seIf-articulation of its constituent members or
parts. -In the sphere of Ldgic, the inner processes of the
organism constitute the first of three moments which
characterize the concept of the living being.4 The organic
unity of 'the_ living béing itself consists of an internal
mediation of the universal and the particuiar. This mediation
is characterized by Heéel as "the urge of-each single, sgecific
moment to produce itself, and equally to raise its
particularity to _universality, sublate the other moments
external to it and produce itself at their expense, but no less
to sublate itself and make itself a means for the others.">

This description echoes, in the categories of the Concept, the

earlier description of Life in the Phenomenoloqy.

Because the organism is finite, having its being or

reality in space and time, 1its inner determinateness or

4In the Science of Logic, Hegel deals witp, this moment under

the heading: '"The 1living Individual." In ‘the Logic of«the
Ericyclopaedia, no separate headings appear. Instead, Hegel

simply refers, in the paragraph itself, to "the 1living being
inside itself." E Logic, section 218.

55 Logic, p. 767/476 (of Werke 6).
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particularity manifests itself as a pecesgg;x relation to an
external other--its environment in -Qeneral% This relation
constitutes the second moment in the concept of the living
being. Here the saTe movement of mediation--which, internélly,
describes the organic unity of the living being--takes the form
of "thé urge to posit thisqgggg; world as its own, as similar
to itself, to sublate it and to objectify itself.n6 Hegel
characterizes the inner perception of this urge with the
notions of want or “ﬁeed" and "pain."7 In assimilating this
other--with the ingestion of food, for instance--the living
being actualizes the concrete un%versality of its organic unity

/
and shows itself to be implicitly or "in-itself Species™ (anc

sich Gattung).8

The species relation, however, is explicitly played out
~through the -dynamics of sexual differentiation (die

Geschlechtsdifferenz). The species relation is the third

moment in the concept of the living being, "the truth of life—

in so far as this is still confined within its sphere."

This sphere is the self-related process of the
individual, where externality is its immanent moment;
secondly, this externality is itself, as living, a

totality, an objectivity that for the individual is

61pid., p.770/481.

7This is very close to Freud's understanding of the nature
of instinct and its relation to the pleasure principle.

8E Logic, section 220.
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its own self, an objectivity in which, not as

sublated but as persisting, the individual has the
certainty of itself. e

h]

Because the individual achieves the certainty of self-feeling
throﬁgh physical wunion with an other whose substantial
individuality ne&ertheless persists, the species relation
involves an inherent contradiction. Thus, sgys Hegel, "the
living -being is again an urge,"10 Though one could make a
distinction between the urges of the second and third moments
in terms of the hunger. instinct and the sex  instinct,
éggbectively, there is in fact but one urge, £he constan£'g0a1
of which is to maintain the self-identity or organic unity of

the living being through a sustained relation to an other.

/

e

Al
Turning from the Logic back to—~the Phenomenology, we do

not find the same articulation of the concept of the living
being,ll but instead, the more general treatment of the concept
of Life in terms ‘of a movement from immediate unity through

differentiation ("the moments of formation and of process") to

a higher or mediated ur}ity.12 As in the Logic, however, the

-

9s Logic, p. 773/484.

101pig. .

1lat least not in the connection With the section on Life.
Much of the content, however, does appean in the section on the
observation of nature with reference to organic teleology. Phen.
Sp., pars. 255-94/152-73. '

12

P

Phen. Sp., par. 172/111.
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movement of Life culmihates with‘the conéept of the species
(but with no explicit reference to éhe notion of sexuval
differentiation). This movement, as we have seen, can be
charécterized negatively as the urge towards the abolition of .
otherness, which the organism senses as want and pain. Becausé'
the species—proce;s can only‘achieve an immediate and fleeting
abolition of the contradiction inherent :in the 1life of the
organism, the life-urge, in the categories of the Logic, seeks
its truth in the sphere of Cognition. In the FPhenomenology,
similarly, "Life points to something other than itself, viz. to
consciousness...."13 Life, in facﬁ, c?n be described as the
mirror of cénsciousness, and consciousness as the inward

reflection of the organic unity of Life.
e

il

In the Phenomenology of the Encyclopaedia, Hegel defines
consciousness as "Spirit at the stage of reflection or

relationship, that is, as appearance."

Although ego is Spirit's infinit elf-relation, it
is so in that it is subjective/éelf-certainty, the
immediate jidentity of the natural soul being raised
to the pure and ideal nature of this self-identity,
for which its content is reflectioh. which is for
itself, i.e. a general object. The being-for self of
pure and abstract freedom lets its determinateness,
the natural life of the soul, go forth from.itself as
being equally free, as independent object, and in
that it first knows of.this object as being external
to it, ego is consciousness....It is one aspect of
the relationship and the whole relationship,--the
light which manifests another as well as itself.l4

1371pia..

lipnil. s ., section 413.
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.

The key terms in this characterization of consciousness are

ego, relationship, appearance, and knowing.

In essential agreement with. Hegel, Jung defines
consciocusness as '"the relation of psychic contents to the
eqgo."1d The ego forms the "the centre of the field of
consciousness."16 This field consists of everything which
"appears" to the ego, "for no content can be conscious unless
it is represented to a subject."l?7 consciousness, moreover, is
knowing. The appearance of psychic contents to the ego forms

‘the basis of the knowledge relation.

According to Hegel, the ego, as the "subjective
reflection-in self" of Spirit,. now relates to the immediate
identity of the natural soul as to "that wﬂich is dark and
beyond it."18 As we saw in Chapter Two in our consideration of
ﬁegel's concept of soul, the dark beyond of consciousness, the
generél other of the ego, corresponds to the unconscious life
of the psyche. The reflection-in-self of Spirit describes the

differentiation of the ego from the unconscious. This reading

15cw 6:700.
16cw 9ii:1.
171pid..

i

18phil. Sp., section 414.
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of Hegel's characterization of the nature of consciousness
finds support in: the text of Hegel's 1825 1ectures on
Phenomenology and Psychology. There we read that consciousness
is "purdened with an object,” |

i.e. consciousness consists of relation to an object
which is lso a beyond for knowledge, a non-
ego,....We hqve knowledge, certalnty and object, and
in this opposition the,object is what is unconscious
(das Bewusstlose). We ha a moment of consciousness
as such, and anéther moment consisting of the
unconscious die Bewusstolosigkeit) opposed to

: O\
conscilousness. )
\\* e

s

‘The notion of the differentiation of the ego from the

unconscious is expressed by Hegel with reference to the soul
"having drawn itself forth from corporeity, having separated

off and expelled from itself feeling, finding, etc."20 =

To summariée, we can say, with Edinger, that the
experience of consciousness "is made up of two factors,
tknowing' and ‘withness', i.e., knowing in the presence of an
'other', in a setting of twoness."?¢1 This other, in its
simplest determination, corresponds to the notion of the
unconscious. The actualization of consciousness, then-—-insofar

as this entails a recognition of the unconscious—--requires that

19petry, III, p. 283, modified.

20Tphid., p.285.

2lpdqward Edinger, The Creation of Consciousness: Jung's Myth

for Modern Man (Toronto: inner City Books, 1984) p-.17.

s
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the égo come to see itself in that which confronts it as other.
Such recognition, as we shall see, .gives fise to the more
concrete grasp of subjectivity as complex wholei or
dialectically self-articulating totality-~that is, as Self or

Spirit.

N
™

-~

—

Life, we have said, is the mirror of consciousness. For
Hegel, the triadic structure of the concept of the organism is
reflected in consciousness as the movement from desire through
the struggle for récognition to universal consciousness (Reason
or Spirit).22 The urge (Trieb) of the organism to abolish the
contradiction between itself and its environment is reflected
in consciousneéé as deSire_ (Begierde). Immediate self-
consciousness, writes Hegel, Iis "certain of itself only by
superseding this other that presents itself to self-
consciousness as an independent life; self-consciousness is
Desire."?23 Though Hegel speaks of self-certainty in the
satisfaction of desire, it 1is clear that "immediate" self-
consciousness is not yet self-consciousness at all. This is
made evident in the corresponding section of the Encyclopaedia
where Hegel tells us that, to begin with, désire "still has no

further determination than that of a drive."24 The ego of

227his is the order in the Encyclopaedia. In the
Phenomenoloqy the section on "The Freedom of Self-consciousness"

mediates between the struggle for recognition and universal self-
consciousness.

23phen. Sp., par. 174/111.

24phil. Sp., section 426 Z.
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immediate self-consciousness (Hegel's “pure" or “"simple i") is
implicit merely--what Neumann and Edinger refer to as the jg’£
germ (br germinal ego)Q-and exists in a s%ate of complete

identification with the unconscious life of the instincts.

- ’ . \

Implicit in Hegel's ltreatment of immediate self-
consciousness ‘is the proposition that, as long as desire (or
"drive") is more or less satisfied, no development of
consciousness can take place. Immediate self-consciousness
"remains within the monotonously self-perpetuating alternation
of desire and its satisfaction, i.e. it remains involved in
subjectivity which is constantly relapsing into itself out of
its objectification."25 | The transition from immediate to
_ developing self-consciousness is, in fact, mediatéd through the
frustration of desire. A break in the immediate gratification -
of instinctual demands is required to initiate the
differentiation of the germinal ego. Though this
differentiation is implicit in the nature of the psyche as
latent possibility, it would appear that the movement of
differentiation itself is triggered by what Jung refers to as
repeated "collisions" between "the somatic factor and the
environment."26 These collisions allow for the reflection of

instinctual energies to quicken, as it were, the germinal ego,

L

251bid., section 429 Z.

26¢cy viize.
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initiating its proper :éifferentiation.‘ This initial
differentiation establishes the core of individual
subjectivity as what Jung refers to as the égo—complex. "The

product of this process," as Hegel puts it, "is the ego's self-

integration (das Ich sich mit sich selbst zusammenschliesst) .27

Despite this initial integration, however, the ego; to
begin with, is still dominated by the life of the instincts.
"Desire," writes Hegel, "is therefore generally destructive in
its satisfaction, just as it is self-seeking in respect of its
content...."28 The further development of Consciousness at
this stage is subject to the requirements of adaptation. The
process of socialization beginning Iwith life in the family
imposes limits on the individual's instinctive demands, which
he or she must gradually learn to master. This kind of
learning, which the individual accomplishes (in Freudian terms)
by ‘means of rspression and sublimation, constitutes the
rudimentary determination of consciousness’' as a .form of

knowing.

As ~knowing, consciousness involves the negation or the

(2%

positing of difference (between ego and other, right and wrong,

etc.). In the course of adaptation to environmental
)

27phil. Sp., section 428; cf. also Neumann, 1973, pp.332-4.

28phil,. Sp., section 428.
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limitAtions, developing consciousness is differentiated in such
a way that -it selects (in the sense of favouring) certain
persbnality potentials over others. Those potentials which
stand opposed to the diffe;entiated standpoint of consciousness

-

remain unconscious (whether passively through neglect or
actively through repression). The sunm ;f these unconscious
potentials Jung calls the shadow. "By shadow," writes Jung, "I
mean the 'negative! siée-of personality, the sum of all those
unpleasant éualities we like to hide, together' with the

insuffidiently developed functions and contents of the personal

unconscious. 29

/

'Jung's notion of the shadow can'be described-ééfﬁh%\symbol
of negation. The emergence of consciousness is the positing of
difference between ego and other, or ;he negation of their
former unconscigus identity. Now the arch?typAi image of
consciousness is 1ight. As the focal point of determinate
consciousness, the ego is related to its other as liéht to its
shadow. For, as Hegel says, "just as light is manifestation of
jtself and its other, that which is dark, and can only reveal
itself by revealing that other, so too with the ego, which is
only revealed to itself in so far as its other is revealed to

it in the shape of something independent of it."30

29y ':103n..

30phil. Sp., section 413 Z.

L
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According to Jung, as that pért of the totalrpersonality
which is determined as the other of the ego, the shadow can
appear imﬁediately as -é content of consciousness only in
projected form.  Projection, in Marie-Louise von 'Franz';
paraphrase of Jung's view, "is an involuntary transposition of
something. unconscious in ourselves into an outer object."31

Because the shadow is cast by the ego, it necessarily appears

_as another egqo. The constitutive dynamics of individual self-
consciousness, therefore, can only be played out in nelation to

another self-consciousness. -

Hegel arrives at the same conclusion through the
dialectical explication of the concept of desire. As immediate
éelf—consciousness, desire is the implicit certainty of the ego
that the other which‘confronts it is its other, that it exists
for the ego. For this tmplicit certainty to become explicit,
the other must be capable of mirroring the ego in its
certaipty. This is possible only if the other is also an ego.
"Self-consciousness achieves its satisfaction only in another
self-consciousness,"32 Edinger effects ‘a very similar

transition- based upon the concept of consciousness as "knowing

with":

3lc.g. Jung: His Myth in Our Time (Hodder and Stoughton,
1975) p.77. . .

32phen. Sp., par. 175/125. -
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~ The experience of knowing with can be understood to
~mean the ability to participate in a knowing process
simultaneously as subject and object, the knower and

~the known, This is only possible within a
relationship to an object that can also be a
subject.33

Hegel describes the immediate character of
intersubjectivity as a struggle for recogniﬁion. This is the
second, and cenpral, stage - in the development of self-
consciousness. At this point, Hegel's perspective diverges
fromw Jung's, though they remain parallel to one another. While
Hegel focuses on the'oﬁtgr dynamics of intersubjectivity, Jung
keeps to the inner, properly psychological dynamics cf the
same. Taken together both perspeEtives allow for a more
complex understaqding of the nature and development of self-

consciousness.
"

According to Hegel, when an individual self-consciousness
is confronted with another self-consciousness, its immediate
self-certainty suffers an inner tension or contradiction. For
although, as we have seen, the truth of self-consciousness
demands that the ego come to see itself 1in the other,
initially, . the experience of the other has the mere effect of
chéllenging the immediate self—qprtainty of the ego. Through
the felt contradiction, "self-consciousness acquifes the drive

~S
33gdinger (1984) p. 53.
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to disélay itself ;s a free self, and to be there as such for
the other."34 A strﬁggle for recoénition ensues which, because
eachs individual seeks the unconditional negation of the other's
claim to self-certainty; ends either in the death of one or
both, or in the complete submission of one to the domination of
the other. In the latter case we arrive at the relationship of

master to slave.

While the master is recognized- by the slave as an
autonomgus -and independent self-consciousness, the slave is
simply tféatengé'a means to the satisg§action of the master's
desires. The master's autonomy, however, is ‘abstract or
onesided. Despite the granted récognition, the master in fact
comes to depend materially on the laboar of the slave. ‘The
slave, moreover, cannot adequatelf mirror the self-certainty of

the master because the slave himself is not fully recognized as

an autonomous self-consciousness.

"Self-consciousness," writes Hegel, "is faced by another

self-consciousness; it has come out of itself (es ist ausser

sich gekommen).3® TFrom the perspective of the psychodynamics

—

of intersubjectivity, this points to the role of the

unconscious other and the mechanism of projection. The shadow,

34phil. Sp., section 430.

35phen. Sp., par. 179/114; Cf. Rosen, op. cit., p. 159.

».
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as we have seen, is the symbolic figure of the inner other
which is excluded from ‘the field’of consciousness as a result
of the diffefentiation of the ego. gecause the shadow

"personifies everything that the subject refuses to acknowledge

abcut himself,"36 it appea:s\}:s projected onto #inferior"
personalities. In relation to Fgel's characterization of tﬁgﬁ
struggle for recognition, there*ore, the ego stands to the

shadow as the master to the slavel

T ’—\\_’___/f ™~

4

As a rélation between two self-conscious individuals,
however, there are in fact two projections involved. For, as
Hegel puts it, though the movement of sélf—consciousness in
relation tohanother self-consciousness has been "represented as
the ac%ion of one self-consciousness,...the action Pf the one
has itself the double significance of‘being both its own action
and the action of the other as well."37 The relation betw;én
the two individuals, then, can be represented as a quaternity
bound by a double- projection.

master (ego slave(ego)

shadow —=3shadow

36cw 9i:513.

37phen. Sp., par. 182/114.
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/ﬁv,/ According to Hegel, the further development of self- .

consciousness proceeds from the side of the slave. ,Though
unrecognized as an autonomous individual, the slave--motivated
by "the fear of the Lord"--"works off the singularity and
egoism of his will in the service of. the master...."38 This
marks tpe transition to the third and final stage--universal

self~-consciousness.

"
~

From the psychological perspective, the transition to
universal self-consciousness is effected through the withdrawal
of projections. This can occur, however, onlffto the extent
that the individual succeeds in relativizing the absolute
claims of the ego. Without such a relativization, the ego
.reﬁéins blind to the presence and determinate qualities of the
inner other (i.e. the shadow) which persists in appearing to
the ego aé-something external and alien. The transition'dg?urs
on the side of the slave pré@isely because, as Hegel says, he
"works off the singularity and egoism of his will in the
servéce-of the master.™" Though, to begin with, the ego of both
indi;iduals is intrapsychically dominant, the onesided result
of the struggle for recognition means that the slave must
assume the.rgle of his own shadow towards the master. However,
as the ego of the slave is now determined by the master as
other, the shadow of the slave takes on the positive potential

=

A\

33Phi1. Sp., section 435. °

-
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'of the master. It is“a positive potential becguse the fiéure
of ﬁhe master is recognized as an autonomous self-
consciousness. The relativization of the ego on the part of
the slave allows this positive potential to surface, which the
slave now recognizes as its other. In the long run, writes
Kojeve, "all slavish work realizes not the master's will, but
the will--at the first unconscious--of the slave."39 The
withdrawai of the p;gjébtgd shadow results in self-
consciousness findinq its truth in consciousnéss of the

Self--the complex whole of ego and unconscious.

The former slave-consciousness has developed to the point
where, as consciousness of the Self, mastery and slavery are
recognized as essentially inner determinations. But what of
ﬁge master-consciousness? As long as the master refuses to
abnegate the absolute claims of the ego, he will’continue to
prpject his shadow onto the "slave" who, in consequence, cannot
be recognized as an autonomous self-consciousness. Without
such recognition, the slave--despite the inner transformation
of consciousness--remains a slave.

The full actualization of self;consciousness, therefore,
demands that recognition be mutual. Both individuals, says

Hegel, must "recognize themselves as mutually recognizing one

3% 1exandre Kojéve, Introduction to the Reading of Hegel
(Cornell University Press, 1969) p.30.
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another."40 pBut this, as we have seen, .is impossible without

the mutual withdrawal of projections.

Mutual ,recognition is the foundation of universal selfg
consciousness, which Hegel describes as '"the affirmative
knowing of one's self in the other self."4l In the
Phenomencology, this marks the first appearance of Spirit——"thié
absoluée substance which is thq. unity of the differént
independentu~self-consciousnésses which, in their opposition,
enjoy perfect freedom and independence: 'I' that is 'We' and

'We' that is 'I'."42

At this :;E}ﬁfxlgng's perspective reconverges with that of
Hegel. The concepts $£\Spirit and Self'each describe the truth
of subjectivity as Fbmplex whole or dialectically self-
articulating totality/ the constitutive dynamics of which are
played out in the qialectic §§tween ego and other. The
withdrawal of projecti%ns in mutualéyecognition effgcts a shift
in the psychic economy from the &fgo to the Self, from
oppositional interaction to authentic intersubjectivity. The
process of individuation--which Jung defines as "the coming-to-

be of the Self'"--leads "to more intense and broader collective

-

Phen. Sp., par. 184/115.

40

4lphil. s ., section 436.

_‘42Phen. Sp., par. 177/113.
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rélationships. and not isolation."43 Echoing Hegel's
characterization of Spirit 'as the "'I' that is 'We' and 'We'
~ ) .'--://--

that is 'I'," the Self, writes Jung, "comprises infinitely more

than a mere ego," for it "is as much one's self, and all other

‘/Eglves, as the ego. Individuation does not éﬁh§ one out from

the world, but gathers the world to oneself."44

-

43cW 6:758; cf. also 16:554f.. -

440y 8:432.



Chapter Five '

THE DIALECTIC OF SUBJECT AND OBJECT

Central to Jung's understanding of the dynamics ‘of the
psyche 1is the ‘view that there exist two fundamental
attitudes—-introversion and extraversion--which characterize
the intentional flow of consciousness. Introversion meané "an
inward-turning of libido, in the sense of a negative relation
of subject to object. interest does not move towards tﬁe
object but withdraws from it into the éubject.“1 Extraversion,
conversely, denotes "a positive movement of subjective interest
towards the object."2 The two attitudes function as a kind of
bias which determines the relative importance of the subjective
and objective poles in the field of éonsciouéness. Though, as
Jung says, both attitudes "are one-sided and of limited
validity, so that each needs the influence of the other,“3
individuals tend to favour one of the two. ,Which of the two
predominates will depend ﬁp5h the combined influence of
aisposition ~and circﬁmstance (initially, the family

constellation).4

lew 6:769.
21pid., 710.
31bid., 582.

4cf. ibid., 560-1.
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fhe concepts of introversion and extraversion form the
basis of Jung's theory 6f ‘psychological types. Jung also
distinguishes between four basic functions of
. consciousness--thinking, feeling, sensation, and intuition. As
I shall demonstrate shortly, two of these functions--sensation
and thinking--play a determinative role in Hegel's account of

the development of consciousness.

Jung's interest in the notion of psychological types arose
out of his desire to account for the problematic situation
that, to an impartial observer, the phenomenon of neurosis
could be explained  from two radically different
perspectives--in this instance, those of Freud and Adler.
Though individual cases of neurosis might beyfbetter treated
from one perspective or the other, the theoretical problem of
the divergence in perspectives remained. Gradually, it became
clear to Jung that the theoretical divergence was a
manifestation of two opposed, yet complementary, attitudes to
experience aé a whole. Freud's position, with its emphasis on
the object, was 'extraverted, while Adler's was introverted.®

Jung's extensive researches into the history of Western thought

5"Certainly," writes Jung, ‘'"both investigators see the
subject in relation to the object:; but how differently this
relation ;s seen! With Adler the emphasis is placed on a subject
who, no wmatter what the object, seeks his own security and
supremacy; with Freud the emphasis is placed wholly upon objects,
which according to their specific character, either promote or
hinder the subject's desire for pleasure." CW 7:59.
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-led_him to the conclusion that many of the great feligious and
philosophical controversies could also be cast in teFms of the
conflict between tﬁ; perspectives of 4dntroversion and
extraversion: Gnosticism versus orthodox Christianity, realism

versus nominalism, idealism versus materialism, etc..

More significant for our purposes is the fact that Jung
draws attention to William Jaﬁes, Nietzsche, and Schiller, as
three exanmples of modern philosaphers who have proposed
typelogies in some wéy analogous to his own. It would appear,
however, that J.G. Fichte was the first philosopher of modern
times to propose, in terms very similar to Jung's notions of
introversion and extraversion, that there exist two possible
perspectives from which to view the truth of experience. "A
finite rational being," writes Fichte, "has nothing beyond
experience; it is this that comprises the entire staple of his

thought."

But he is able to abstract; that is, he can separate
what 1is conjoined in experience through the freedom
of thought. The thing, which must be determined
independently of our freedom and to which our
knowledge must conform, and the intelligence, which
must know, are in experience inseparably connected.
The philosopher can leave one of the two out of
consideration, and he has abstracted from experience
and raised himself above it. If he leaves out the
former, he retains an intelligence in itself...as a
basis for explaining experience; if he leaves out the
latter, he retains a thing-in-itself...as a similar
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basis of explanation. The first method of experience
is called idealism, the second dogmatism.®

Like Jung, Fichte attributeé the continuing conflict between
these two philosophical optipns to the existence of "two major
 types of man."7 The philosophy one chooses depends "on what
sort of man one is; for qﬁpﬁilosophical system is not a dead

o

piece of furniture tﬁgé we can reject or accept as we wish; it
is rather a thing an;hatgd”by the soul of the person who holds
it."8 That Fichte labels the extraverted option "dpgmatism"
leaves no doubt as to which camp he belongs. Despite the
recognition of the determinative influence of type, Fichte is
an idealist précisely because--so he argues--it is only from*
this perspective that the facts of experience, which include
no£ only the data of sense, but the fact of the knowing
subject, can be rendered fully intelligible. We will not,
however, foljlow Fichte in his deduction of the categories of

experience from the principle of the Absolute Ego, for it is

not our tasklto defend (or refute) his variety of idealism.

In his early Fichtean phase, Schelling adopted the same

distinction between the two fundamental philosophical

6érhe Science of Knowledge (Cambridge University Press, 1982)
Pp.8-9.

71bid., p.15.

81bid., p.16.
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attitudes, 'opposing dogmatism (the hain exponent I;éing Spinoza) .
to "criticism" (by which he -meant Fichte's, and his own,.‘
idealist position). As Copleston remarks, however, one sees
even in this early work that Schelling saw the positions of
both as essential’ly one-sided. For "Spinoza is depicted as
absolutizing the object and Fichte as absolutizing the subject.
And the implication is' theat the Absc_a—lute must transcend the
distinction between subjectivity and objectivity and between
subject and object in identity."?
<
Schelling's philosophy of lidentity marks the first
articulation of absolute idealism. According" to Hegel,
however, the principle of identity as artirmlated by Schelling,
with its bare formalism of "A=A," merely plunges cognition into
"the night in which all cows are black."10 By contrast, the
purpose of the Phenomenoloqy, as the "Science of the Experience
of Conscic;usness,“ was to provide a "ladder" to the standpoint
of the Absolute. Though Hegel does not explicitly refer to the
distinction between what Jung termed +the introverted and
extraverted attitudes to the truth of experience, the dialectic
of subject and object which underlies this distinction is)

clearly evident throughout the system. This is particularly

9 F. copleston, A History of Pphilosophy, vol.7, Part I:
Fichte to Hegel, (Garden City, N.Y.: Image Books, 1965) p.1l32.

10

Phen. Sp.,. par. 16/20.
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true of the first part of the Phenomenology, entitled
"Conscitusness."11l As we shall see, the result of the

dialectic of subject and object coincides with the result of
the dialectic of ego and other. Both movements transcend the

initial opposition in a grasp of subjectivity as complex whole.

Hegel's account of consciousness begins with a
%

consideration of '"sense-certainty"--the '“poorest," most
immediate form of knowing. This is knowledge of "what simply
" is." . Because .of the undifferentiated richness of its content,

sense-certainty“"appeafs to be the truest knowledge; for if has
not yet omitted anythihg from the dbject, but has the object
before it in its enti&ety."lz Here we have what might be
described as consciousness in the form of imﬁediaté or pre-
reflective extraversion. At this stage the egé is reiatively

unconscious of its determinative role as subject in the

knowledge relation.

)111 have chosen to reverse Hegel's order in my treatment of
the Qdevelopment of consciousness. For, though Hegel begins the
Phenomenology (along with the Phenomenology of the Encyclopaedia)
with, "Consciousness," it is clear that, from a psychogenetic -or
developmental perspective, the contents of "Self-Consciousness"--
which were treated in the preceding chapter--ought to come first.
Why Hegel chose to begin the Phenomenology with the abstract
epistemological section on "Consciousness," rather than with the
more immediate and fundamental account of the emergence of self-
consciousness through desire, might be attributed to Hegel's
notion of logical concreteness. On the other hand, it might also
be evidence of Hegel working himself free from the
epistemological framework which he inherited from Fichte and Schelling.

121pid., par. 91/65. ¢
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form of a simple, immediate being,“or as essence, the
object; the other, however, 1% posited as what is
unessential and “mediated, something which in sense-
certainty is not in__itself but through [the
mediation] of ancother, the 'I', a knowing which knows.
the object only because the object 1s, while the
knowing may or may not be.l3 ‘

One of the terms is posited in /ghse—certainty in' the
ﬁ:

g
e

i

+The immediate extraversion of sense-certainty constitutes
the experiential standpoint of naive realism. The inadequacy
of this standgpint, however, becomes apparent as soon as the
knowing subject tries to articulate the content of its
experience. The object which sense-certainty points to as
self-evidently existenﬁ'or true is simply "this," or that which
exists "here" and "now." But everything is a "this." And when
I say "here," that to which I refer becomes a "there" as soon
as 1 change posifions. Similarly, the  "now" which I utter
immediately becomes a "then." The words f;his," "here," and
"now" are in fact purely abstract determinations which stand
above the flux of sense-data to which they refer. The true

object of s~ense-certainty, therefore, 1s no particular and

abiding sensuous content, but the abstract universal of thought

itself.
131pid., par. 93/66. This state of sense-certainty
corresponds to desire in the sphere of self-consciousness. But

whereas in desire, the subject (the ego's feeling of self-
certainty) is the focal point of consciousness, here it is the
other as object.

-,
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The refl§ctivg/’articulation of the content of sense-
Lo \ . i
certainty has the effect of reversing the initial relation of

consciousness to its object from an attitude’ of immediate
P :
extraversion to that of an equally immediate introversion.l4

ey

The truth of self-certainty, as Hegel says, "lies now iﬁ tﬁe
'I;, in the immediac;y of my seeing, hearing and  so on; the
vanishing of the single Now and ﬁere that we mean [or intend,
meinen] is prevented by the fact that I hold them fast."}® 1In
contrast with the preceding pésition of naive realism, we: now
have a }ciind of subjective 1::11‘t9.noménalism.16 But introverted
sense—-certainty ‘is as incapable of mainﬁaining its claim to
- immediate truth as is its extraverted counterpart. For that
lﬁhich I hear'and see is in some way different frém what yod;
and every oné else, hears and sees. The only constant is the

nIr itself which, as with "here" and "now," is no immediate

particular of sensuous consciousness, but an abstract universal

3

The claim of the position of sense-certainty to grasp the
immediate and the particular is thus ungrounded (in that it

cannot be stated without falling into contradiction). ANy

l41hid., pgr.100/68.
151hid., par. 101/68.

16cf, Jean Hyppolite, Genesis and Structure of Hegel's

Phenomenoloqy of Spirit (Northwestern University Press, 1974}
p.93.
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articulatioﬁ of the particulars of sensuous conscioushess
réveals the determinative presenée of the qniversal. The
standpoint of consciousness.which takes the sensuous particular
as it is in truth--that is, as necessarily grounded in"thg
uﬁl ersality of thought-determinations--is '"perception"

(wahtnehmen-~-literally, "to take truly").

< L]

+

\ )

The standpoint /of perception is characterized by the
attitude of reflecéive extraversion——reflective, because
consciohsness now articulates its sensuous contents with the
help of the wuniversal thought-determinations of the
subject/object relation. In terms of the functions of
consciousness, sensation nowJenlists the powers of thinking as
auxiliary.}? Perception is extraverted, because it pefsists in
considering the perceived objeét as what -is essential, while
the act of perceiving ig regarded as secondary Qr unessential.
For perception, "the object, defined as the simple [entity], is
the essence regardless of ‘whether it is perceived or not; but

the act of perceiving, as a movement, 1is the unessential

l,_moment, the unstable factor which can be as ;gll as not be."18

>
™~

174The term thinking," writes Jung, "should, in my view, be

confined to the 1linking of ideas (Vorstellungen) by means of a

concept (Beqriff), in other words, to an act of judgement, no
. matter whether this act is intentional or not." CW 6:830.

’ 18

Phen. Sp., par.l1i1/73.
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1. perception, the object of consciouspess is no longer

merely "this,"™ but the "thing" characterized by a set of

universals or properties. - A salt crystal, for instance, is
whiﬁe, cubical, and so on. Although these  properties
constitute the particularity of the salt crysta1 as a member in
ther class of things, they are, 1in themselves, ‘universal
determinations (i.e., they are present in the differen?
configurations of other things, or they themselves each

Lonstitute a class--white things, cubical things, etc.). The

characteristic set of properties is attributed to the exclusive

unity of the thing, which is conceived as the substance or

universal medium of the properties.

The reflective movement of perceptual consciousness,

however, soon reveals a series of contradictions in the

’

experience of the Thing. "It is impossible," as Findlay

remarks,"

to reconcile the unity and exclusive character of the -
Thing of Perception with the ‘presence in it of

several mutually distinct sense-qualities, which are

likewise present in other similar Things. If the

distinctness and universality of the properties be

stressed, the Thing's unity and separateness become

shadowy....But if, on the other, the unity and

separateness of the Thing are emphasized, the mutual

distinctness of the properties, as well as their

geauine universality, falls into jeopardy .12

1%%p. cit., p.91.

/
/_‘/-,’-‘
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In attempting to resolve the contradictions implicit in its
experience of the Thing, perceptual consciousness may adopt the
same strategy employed by ‘sense-certainty in its cognitive
éfisié'aﬁd effect a qualified reversgl of attitudes. Hegel
describé; this introversion of perception as "the aspect of
consclousness being driven back intc itself."20 Thougﬁ the
objecéxls still regarded as the f?ge, the knowing subject is
granted'a determ%native role in the experience of the Thing.
Either the exclusive unity of the Thing is deemed primary, in
which case the sensuous multiplicity of distinct propertiés is
attributed to the act of perceiying (multiplicity exists oniy
in consciousness), or if the elément of sensuous multiplicity
is deemed primary, the excluéive ‘unity is regarded as a
function of the synthetic activity which the perceiving subject
imposes on its experience of the Thing. In kneither case,
however, is the contradiction resolved. Perceptual
consciouspéss therefore renounces its qualified introversion
and resorts to the view that the Thing is essentially one and
self~identical, its apparent multiplicity being the product of

its interaction wjth other Things. But this last

is equally unsuccessful in avoiding the contradictiogs
perceptual conscigésness, which must continually describe its
experience of the'Thing ambiguously with such qualifiers as

v31so" and "in so far as."

20phen. Sp., par. 118/78..
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The contra@isg;éi; arising -out of reflection upon the data
of sense-perception cannot be resolvéd on a merely sensuous
plane. Consciousness therefore passes from péréeption to the
ﬁode of appp;hension characteristic of the scientific
understanding (Verstand). In tefms of the functions of
consciousness,.the movement of reflection in the development
from sense-certainty through perception to]#the understanding

reveals a progressive differentiation of thinking from

sensation, the contengs of which the wunderstanding now

‘cHaracterizes as "appearance" (Erscheinung) which in turn finds

its truth in a supersensible realm of explanatory entities

(such as the concept of force, or better the principle of law

‘governinq the play of forces). - Though the function of

sensation is no longer dominant, the thinking of the
understanding still clings to the extraverted attitude typical
of sense-certainty ‘and perception--the supersensible realm of
explanatory entities "is still just an object for it.n21
'
‘The cognitive split in the thinking of the understanding
is perhaps most apparent in kant's critical philosophy which,

however, in contrast with the scientific and metaphysical bias

21ypid., par. 132/84.
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of the period, is radically introverted.22 - This radical
inéroversion finds its articulation in Kant's doctrine of the
transcendental ego qu the categories of the understanding, the
a priori forms which constitute the rational intelligibility of
experience.23 The reflective introversion of Kant's position,
ﬂowever, is just as one-sided as the varieties of the
scienéific understanding which it attempts +to supersede.
Despite the recognition of the logical priority of the
subjective factor, Kant's position is burdened with the notion
of an objective noumenon, the unknowable thing-in-itself. "In
spite of positively .convulsive efforts to ensure the

superiority of <the ego," writes Jung, for the introverted

thinking type, "the object comes to exert an overwhelming

224egel's position with regard to the understanding
presupposes the radical shift of attitudes represented by the
critical philosophy of Kant. The shift is usually accounted for
interms of the history of ideas with reference to the crisis in
thought arising out of the Humean skepticism. Hegel's own
account (in the transition from Culture to Morality in the
Phenomenoloqgy) is much broader in scope, concerned as it is with
the dynamics of the revolutionary Zeitgeist rather than with the
interaction of abstract ideas. The one-sidedness of the
revolutionary ideology of absolute freedom, which culminates in
the Reign_ of Terror, effects a radical introversion of the
collective “consciousness which, writes Hegel, "is drawn together
out of the f{ole expanse of existence or manifested aims and

judgements and concentrated into the simple self....Into its
conscious will all objectivity, the whole world, has withdrawn.
Tt is absolutely free in that it knows its freedom, and just this
knowledge is )its substance and purpose and its sole content."
Phen. Sp., pafs. 594/332 and 598/335.

23ugust gs we might take Darwin as an example of the normal
extraverted thinking type," writes Jung, "the normal introvérted
thinking type could be represented by Kant....Darwin ranges over
the wide field of objective reality. Kant restricts himself to a
critique of knowledge." CW '6:632.
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influence....As a result of the ego's unadaptéd relation to the
object...a compensatory relation arises in thé unconscious
which makes itself felt as an absolute and-irrepressiblé tie to
the object."24 The contradiction between the constitutive
claims of the trahscendental ego and the notion of the thing-
in-itself is the focal point of Hegel's critique of the Kantian
understanding. We have already considered the gubstance of

this critique in our treatment of the relation between the

notions of logical category and archetype.’ All we nee%/addfﬂﬁng/;*k_f‘

Hyppolite remarks, is that for Hegel

&

this beyond of the phenomenon is a kind _of optical
illusion. Understanding hypostatizes its own
reflection, it does not reflect it back on itself,
and it fails to see in nature the self-knowledge that
is implicit in it. Knowledge of the phenomenon is a §
self-knowledge and, as such, it has a truth that is
no longer located "in the beyond. But in order to
reach such an idealism, reflection, which Kant uses
in his critical philosophy, must reflect itself.?25

In other words, what is required 1is a second-order
reflection on the abstract position of the understanding. Only
then does it become possible to circumvent the oscillation
between the equally one-sided introverted ind extraverted

attitudes .to the truth of experience. In place of the

oppositiaﬂfbetween the knowing subject and the beyond of the

\

24cw 6:626.

250p. cit., pp. 126-7.
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phepomenon; the truth of the knowledge relation must be grasped
dialecticaliy as '"the syllogism which has for its extremes the
inner being of Things and the Understanding, and for its middle

3 term appeai‘ance."26 ~The two extremes of this syllogism, writes
Hegel, |

y -
have now coincided, and Jjust as they, gua extremes,
have vanished,* so too the middle term, as something
otHer than these extremes, has also vanished. This
b“\h/;£$<::) curtain [of appearance] hanging before the inner
world is therefore drawn away, and we have the inner -
being [the 'I'] gazing into the inner world--the
vision of the undifferentiated selfsame being, which
repels itself from itself, posits itself as an inner
being containing different moments but for which
equally these moments are immediately not
different--self-consciousness.?’

As we saw in the preceding chapter, this "inner being" of
self-consciousness 1is consciousness of the Self as complex
whole. The dialectic of subject and object recapitulates, in
the sphere of cognition, the same movement which is played out
in the relation between egg and other in the dynamics of

J
jectivity. The treatment of the development of self-

ss, it w%}l be recalled, concluded with the concept
of mutual recognition as the truest expression of consciousness

of the Self. In the more abstract sphere of cognitian,

similarly, the oscillation between the equally onesided

1
Sy

26phen. Sp., par.145/91. We shall return to the contrast
between the positions of the understanding and syllogistic
thinking in the next chapter.

271pbid., par.165/105.
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attitudes of introversion and extraversion in the movement from
sensé-certainty to the understanding resolves itself through a
second-order reflection on//the contradictions generated by
reflective consciousness in\Fhe differentiation of the thinking
function. This second-order reflection constitutes a 'thi;d
attitude which, in contrast with the ego-bound attitudes of
introversion and extraversion, is the attitude proper to the
development of the Self. 1In terms of the syllogistic structure
of the knowledge-relation, thiéi attitude is directed
exclusively neither to the subject nor to the object, but to
the middle ternm which overarches bd?g. The Self, it will be
recalled, can be conceived simultaneously as ;Ehe centre and
circumference of the psyche in its totality. Following
Neumann, we can describe the attitude proper to the Self as

centroverted. Centroversion, writes Neumann,

may derive its contents from outside andw insid
equally, and is fed by introversion.as much as
extraversion. Its centre of gravity, howevefj lies
not in objects and objective dealings, irrespective
of whether the objects. be external: or internal, but
in self-formation; that is to say, in the building up

™ and filling out of a personality which, as the
nucleus of all life's activities uses the objects of
the inner and outer worlds as building material for
its own wholeness.?28

If the contradiction between introversion and extraversion

7

arises out of the abstract position of Egﬁ understanding

28Neumann (1973) p.35.
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(Verstand), its dialectical sublation in the concept of
centroversion must be attributed to the activity of reason
(Vernunft), the hidden presence of which, of course, has
determined the development of the argument throughout. *The

truth constituted by reason," writes Hegel,

is in_and for itself, the simple identity of the
subjectivity of the Concept with its gbjectivity and
universality. Consequently, to the extent that the
universality of reason signifies the object, which is
merely given as such in consciousness, but which,
since it is itself wuniversal, now pervades and ~
encompasses the ego, it also signifies the pure ego,
the pure form which includes and encompasses the
object within itself.29

;
/

P A . . e -
The obfiective universality of reason encompasses or overarches

(abergreifen) the abstract subjectivity of the ego. The ego,
in +turn, becomes the object of a supraordinate
© totality-—-Hegel's "pure ego" or Self. Though Hegel is not very
c;ear on this point, it is, as we have seen, essential to make
a critical distinction between the ego and the Self. For the
ego, Wwrites Jung, stands to the Self "as the; moved to the
mover, or as the object to the subject, because the determining
factors which radiate out from the Self surround the ego on all

sides and are therefore supracrdinate to it.w30

4

29phil. Sp., section 438.

30cw 11:391.
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Chapter Six

o
-~

THE ACTUALIZATION OF THRE SELF AS KNOWING AND DOING

We have traced thé development of consciousness through a
consideration of the dynamics of two constitutive oppositions.
The first--ego and other--found its sublation in the concept of
mutual recognition as the withdrawal of p;qjections. The
second--subject and object--found its sﬁblati;n at a higher

level of abstraction in the concept of reason as the process of

centroversion. In both cases the telos of development was the

concept of Spirit or the BSelf s complex whole (or
dialectically.self—articulating totality). This chapter will
pursue the actualization of the Self in the complementary and
more conﬁrete mpdes of knowing and doing (which correspond to
the moments of theoretical and practical Spirit in Hegel's

"psychology").

Psychology, according to Hegel, 1is the science of
subjective Spirit, which "“has determined itself as the truth of
the simple immediate totality of the sdul and consciousness."l
Findlay remarks that the section on psychology "is an
independent tréatment which might have followed on straight
from the anthropological section," and that the section on

phenomenclogy "was probably put in to obtain a threefold

~lphil. sSp., section 440.

{
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scheme...."2 If Findlay had been sufficiently.éwa:e of Jung's
concept of the Self, however, he might have thought otherwise.
For the Self, as we have seen, is to be understocod as the
psyche in ifs totality, that is, as the dialectical unity of
ego (Hegel's “consciousness'") and uncoqscious (Hegel's "“soul").

Whereas soul, writes Hegel, "was truth only as an immediate

unconscious totality, and whereas in gconsciousness, on the

contrary, this totality was divided into the ego and the object
external to it, free Spirit is to be recognized as self-knowing
truth."3 The subject of psychology, then,_is free Spirit or
‘the Self as "immanent developed totality" (als bestimmt in sich

unterschiedene Totalitat).4 In contrast with sense-perception

or the abstract understanding which, as determined by the
subject/object split, confronts its contents as something
alien, psychology fecognizes the conteqts of consciousness as
products of the Self's own activity. As we have said, there
are two modes of this activity: theoretical and practical

Spirit, or knowing and doing.5

20p. cit.Ljpp.301—2.
!
3phil. Sp., section 440 Z.

41pid.. Cf. the first paragraph of the Fragment on the
Philosophy of Spirit where Hegel writes that the philosophy of
Spirit has as its general object "Spirit as our inner Self" (den
Geist als unser innere Selbst). Petry, I, p-91.

- 5fFor Hegel, the practical Spirit of psychology is "not yet

deed and action"(Phil. Sp., section 444), but only the activity
of the rational will. Because the realm of objective Spirit will
not be receiving separate treatment, I have chosen to integrate
the section on practical Spirit with the relevant parts of the
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Hegel distinguishes between three‘moménts of theoretical
Spirit: intuition, pep;esentation, and thinking. Intuition is
the most immediate form éf knowing. It 1is the "subdued
internal stirring" of Spirit which '"possesses the whole
material of its knowledge."® 1Intuition is immediate knowledge
of "a totality, a connected profusion of determinations."’
Intuition, however, is not yet “cognitive knowledge," since itl
"confineés itself to apprehending the unexplicated substance,
which is still enclosed within the secondary essentiality of

what is external and contingent."8 N

According to Jung, as I have said, intuition is one of the
four orienting functions.? It can be characterized as
perception via the unconscious. It is, as Jung puts it, "the

function that mediates perceptions in an unconscious way."10

L

section on Morality from the Phenomenclogy under the general
heading of "doing." '

6Ibid., section 44s6.
71bid., section 449 Z.

81pbid..

9We have already considered sensation and (in a preliminary
fashion) thinking in the previous chapter.

10cy 6:770.
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Ecﬁg}ng Hegel's description, Jung writes thét in intuition, "a
dqntent pfesents itself wholé and comﬁlete, without our being
able to explain.for discover how this, content came into
existence."1l Along with sensation, intuition is "the matrix
out of wﬁich thinking and feeling develop as rational

‘functions."12

As the function which allows for the 'apprehension ‘of
wholes, intuition is the foundation of spiritual cognition.
Because - of its immediacy, however, the contents of
intuition--whether the simple Gestalt, gut feelings, or flashes
of insight--are, by themselves, relatively inarticulate. "In
immediate intuition," writes 'Hegel, "I certainly have the whole
matter before nie, but it is only in cognition retﬁrning into
the form of simple intuition unfolded in all ifs aspects that
the matter stands before my spirituality as an inwardly
articulated, systemic totality."”13 The theoretical activity of
Spirit or the Self, accordingly, proceeds through a progressive
inwardizing--a kind of internal processing--of the contents

immediately given in intuition. This it accomplishes, to begin

with, through the mediating power of representation .

(Vorstellung).

1l1pid..
121pid., 772.

13phil. Sp., section 449 2. .



.

157

The first moment of representation is recollection
(Erinnerung), which is the process wherein the contents of
intuition in their sensuous immediacy are appropriated by "the.
unive_sality of the ego."l4 Through recollection one is able
to call something to mind, to represent a content which, though
not immediately present as perception, is internall&
apperceived as a determinate image.l® Although, to begin with,
the recollection of an image is triggered by an immediate
sensuous perception (or intuition) to which the image
?orresponds, in tire the image by itself can be recollected
more or less at will.l® This abstraction of the image from the
particularity of sensuous intuition gives rise to general
represgntations. The fact that the mind can re-cognize
anything“at all presupposes the pridr existence, in poteﬁtial
form, of such general representations. The mind, therefore, is
ngt only "the conscicusness and determinate being, but as such
the subject and implicitness of its own determination%;

recollected within it, the image is no longer existent, put {is

preserved unconsciously. "+’ Hegel stresses that, in one

l41hid., section 452.

15The image, writes Juﬁg;’éggp always be distinguished from
_sensugus reality by the fa hat it is an ~“inner' image."CW
6:743.

L4

16cf. phil. Sp., section 454 2.

17phjl. Sp., section 453, my emphasis.
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'respect, "to grasp intelligence as this night—liké abyss -
[ndchtichen Schact]Aﬁithin which a world of infinitely numerous

images and representations is preserved without be%pg in

. . . '-_.‘_“"-' [
consciousness, is the general and universal need to grasp the
s

concept in its concreteness." In other words, the mind, as the
concrete existence of the Concept, must be grasped as the
dialectical unity of conscious and unconscious (i.e., as the

Selfj, and not simply as the activity of the conscious ego.

The dialectic of ego and upconécious is most evident in
the third moment of representation: the imagination
(Einbildungskratf) and particularly in phantasy, which Hegel
gescribes as "the symbolizing, allegorizing or poetical power

of the imagination."18 It is through the products of phantasy
that the mind first apprehends, or apperceives, the concrete

universa..

Phantasy is the central point in which the
universal and being, one's own and what 1is
appropriated, inner and outer being, are given the
completeness of a unit. Although the preceding
synthesés of intuition, recollection, etc. are
unifications of the same moments, they are syntheses,
whereas in phantasy intelligence has being, for the
first . time, not as the indeterminate abyss and
universal, - but as individuality, Ji.e. as concrete
subjectivity, in which the self-relation is
determined in respeéct of being as well as
universality.l° )

p
i

dgaIbid., section 456.

191pid., section 457. ' —_—
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The currency of phantasy is the symbol.20 It is in the

medium of symbolic expression that phantasy achieves the

r .
unification of inner and outer, of thought and being. In
‘giving expression to general representations, phantasy "selects
only that sensuous material which has independent significance

corresponding to the specific content of the universal to be

imagined."21 The one is finked to the other through the bond

of analogy. The symbol as &uch, writes Hegel,

is an external ex1stent glven or immediately present
"to contemplation, which yet is to be understocod not
simply as it confronts us immediately on its own
account, but in a wider and more universal sense.
Thus at once there are two distinctions to make in
the symbol: (i) .the meaning, and (ii} the expression
thereof. The first is a [general] representation or
topic [Gegenstand], no matter what its content, the

second is a sensuous existent or an image of some
 kind or other.?

-

Initially, however, the symbolic unity of inner and outer, of

meaning and image, is purely immediate. Because the_ two sides
".

of the relation have, not yet been explicitly ?lsited as

20The word symbol (Gr. symbolon) means literally "tHat which
has been thrown together." "In original Greek usage," writes
Edinger, "symbols referred to the two halves of an object such as
a stick or a coin which two‘parties broke between them as a
pledge and to prove ‘later the identity of the presenter of one
part to the holder of the other." Edinger (1974) p.130.

2lphil. sp., section 457 Z.

22Heqel's Aesthetics, tr. T.M. Xnox, 2 vols. (Oxford
University Press, 19755, I, pp. 303-4/394 (of Werke 13).
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distinct, Uthere is strictly no questiop of a difference
. betwee# “inner and outerf mesning. and shape [Geépdlt].;..If
therefore we speak hefe of meaning; this is our reflection
which proceeds for us from the needlto regard the [external]
form (which affqrds [to others].a [mere direct] ihtuition of
the spiritual and inward) as in general something
external...."23- In other words, the component of meaning--or
-more ﬁrecisely, the latent general representation which, when
Iverbally articulated, is appercéived as meaning--is
Eﬂggnscious.24\ I. {
\ /
A | J

This view _is in full agre@meﬁf with Jung's general
/ . .

understanding of the symbol. Alsymbol, he writes, "always
;§Bresupposes that the chosen expression 1is the best possible
description or formulation of a relatively unknown [i,e,
unconscious] fact, which {s none the less known to exist or is
posited as existing."25 \“Symbols are "produceH\ out of the
unconscious by way of reJilation or intuition.%26 More

specifically, symbols

231bid., p.324/419.

24ps Hegel himself recognizes. The section of the
Aesthetics from which the preceding passages are taken is
entitled "Unconscious Symbolism." .
25cH 6:814.
26¢cw '8:92.
< )
v
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are always grounded in the unconscious archetype, but
their manifest forms are molded by the ideas acquired
by the conscious mind. 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.2§

The role of the archetype here correspoﬁds to that of the
general representation in Hegel's understanding of the symbol.

We will have more to say about the archetype shortly.

‘Jung emphasizes the need to distinguish the concept of the
symbol from that of the sign. A sign is "an analogue or an
abbreviatea‘designation for a known thing:"28 for instance, the
white flag in war time.. Hegel makes much the same distinction.
Though the symbol is nprima facie a sign,” he writes, in a mere
sign, "the connection which meaning and expression have with
one another i$ only a purely arbitrary linkage.“29
Nevertheless, in Hegel's acéount of the development of
theoretical Spirit, the symbol is superseded by the sign which,
precisely because of this "purely arbitrary linkage," is better
suited as a vehicle for the full articulation of the universal

meaning that the symbol can only image forth. Because, in the

sign, the general representation is "liberated from the content

27¢cw 5:344.
28cy 6:815.

29pesthetics, I, p.304/394.

14
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of tﬁe image," "it makes itself into something intuitable
- within an external material volunﬁarilg seiected by
itself....n30 '

The systematic articulation of verbal signs constitutes
language. Like the symbol, the verbal sign (i.e. the worg) has
both an outer and an inner éspect-—tone and. meaning. In the
. word, however, the analogical. bond governing the immediatec.
fusion, in +the symbol, of sensuous particularity and
intelligible universality is replaced by the digital relation
of signification--this (particular word) stands for, or means,
that (genﬁral representation). .In verbal communication, the
mind re-mehbers the signification of a word--i.e., it links the
sign to 1its proper meaning. _ The linguistic memory
(Gedachtnis), in Hegel's opiéion, is the most differentiated

|
function of representation.3l

The ability, through language, to recognize meaning in a
system of more or less arbitrarily chosen signs, to understand
someﬁping without immediate reference to its representative
image, constitutes the nature of thinking in general: the third
and last moment of theoretical Spiriﬁ. Hegel's discussion of

thinking in the Psychology. complements the treatment it

30phil. Sp., section 457 Z, modified.

31cf. ibid., sections 461-4.
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‘receives in the Phenomenolaogy. There, as we saw in the

previous chapter, it was a question of the differentiation of
thinking from sensation in the context of the subject/object
split of.abstract cognition (the understanding of the thinking
ego). Here, on the other han?, thinking is differentiated from
intuition which, as the function of immediate holistic
cognition, is, as we have seen, the matrix of the theoretical
activity of subjectivé Spirit or the Self. "Thinking," writes

Hegel,

is the third and last main stage in the development
of intelligence, for it 1is within it that the
immediate, implicit unity of subjective and objective
present in intuition is reconstituted, out of the
subsequent opposition of the two aspects in
representation, as a unity which is in and for itself
through its being enriched by this opposition.-?

The three moments of thinking are understanding,
judgement, and syllogism or reason; The moment of
understanding consists in the process of abstracting from the
manifold of recollected representations the rules or universal
categories (genera, species, laws, etc.) through ‘which the

contents of consciousness can be classified. It is the formal

power which arranges, more or less externally, the contents of

&onsciousness by means of the abstract universal. As we saw in
the preceding chapter, the understanding constitutes a

first~-order reflection--in this case, a reflection of the

327pid., section 465 Z, modified.
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general representation mediated by linguistic signs. Judgement
is really the transition between the morents of understanding
and reason. It is the activity« of thought whereby the
immediaterkotality of rep;esentation is split or severed {(hence
ur-teilen) into the abstract opposition of universal and
particular, subject and predicate, etc. At the same time,
however, since judgement' (A=B) also relates the oppoéed terms,
it, along with the activity of the understanding, become
moments of the syllogistic thinking of speculative reason. In
syllogistic thinking, "it is the upderstanding itself that
determines the content by sublating this difference of form [in
the judgement], and with insight into necessity, there is the
disappearance of the last immediacy still attaching to formal
thought."33 In this third and culminating moment of thinkﬁﬁé,

"the universal 1is cognized as self-particularizing and as

gathering itself out of the particularizing into indivi&uality,

‘which is as much as to say that the particular is reduced from

the state of independence to being a moment of the Concept.."34
Thus, in contrast with the thinking of the understanding,
reason or syllogistic thinking constitutes a gecond—order
reflection on the contenﬁs and relations which the

understanding itself has posited.

331pid., section 467.

- 341pid., 2, modified.
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The Self, it w?ll be recal}ed, is the form of the Concept,
whose concrete existence is individual personality. As we saw
in the previous chapter, the movement from the understanding to
reason entails a shift in the psychic economy from the ego to
the Self. According to Jung, the cognitive process
accompanying this shift involves the operation of wha£ he cails
"the transcendent function." In general terms, the
transcendent function "arises from the union of conscious and
unconscious.contents."35 By "transcendent” Jung does not wish
to imply any metaphysical quality, "but merely the fact that
this function facilitates a transition from one attitudg to
another."3® The need for such a transition arises when the ego
finds itself trapped between two seemingly. irreconcilabile
positions--for instance, between the promptings of intuition or
feeling and the so-called dictates of feason, or between the
security of 1ong-cﬁzrished values and the lure of innovative
change, etc. In any such confliect situation, the individual
can either chocse one of the alternatives, or purposely
maintain the ceunflict until a creative and unforeseen solution
presents iiself. In this case, the confrontation of the two
positions‘"generates a tension charged with energy and creates
a liv;ng, third thing--not a logical stillbirth in accordance

with the principle tertium non datur but a movement out of the

35cw 8:131.

36cw 6:828.
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suspension between oppoéﬁtes, a living birth‘that leads to a
new level of being, a new sitgation.h37 ‘Elsewhere Jung writes
that "there no& emerges a néw content, constellated by thesis
and antithesis in equal measure and standing in a compensatory

relation to both. It thus forms the middle ground on which the

opposites can be united."38

This middle term and "living, third thing" is the symbol,
or more precisely the "living symbol."3? We have just seen how
both Hegel and Jung conceive of the symbol as a synthesis of
opposites. In contrast with Hegel, howgver, for whom the
immediate synthesis of c;pposites in the symbol is merely a
prefiguration of the fully articulated synthesis finally
achieved conceptually in the form of syllogistic thinking, for

Jung "the mediating position between the opposites can be

reached only by the symbol."40 Far from being a merely
rational product or "logical stillbirth," the "profundity and
pregnant significance of the symbol appeal just as strongly to
thinking as to feeling, while its peculiar plastic imagery,

when shaped into sensuous form, stimulates sensation as much as

5

37¢cw g8:189.
38cyw 6:825.
3%f. ibid., 814-29.°

401pid., 178, my emphasis.
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inéuiti%p."41 It must be' said, however, that the kind of
thinking Jung has in mind is the thinking of the understanding

"and not that of speculative reason, the possibility of which he
did not seem to recognize. "Unfortunately," Jung laments in
another es?ay, "our Western mind, lacking all culture in this

respect, has never yet devised a concept, nor even.a name, for

the union of opposites through the middle path, that most
fundamental item of inwafd experience which could be
respectaﬁly set against the Chinese'conéept of Egg."42 Here we
must conclude that Jung was ignorant of Hegel's concept of
aufheﬁén which, as the negation of negation, is Jjust sqch a

"middle path."

Jung's position raises the issue of which has priority:
concept or symbol. The issue revolves around how one defines

what is meant by "meaning." In his Lectures on the Philosophy

of Reliqgion, Hegel gives a twofold answér to this important

question. If we begin with a representation--for instance,

4l1pid., 823. At one point Hegel himself seems to grant the
same importance to representation in general as Jung does to the
symbol. "Representation," he writes, "is the middle term in the
syllogism in the elevation of intelligence, it is the linking of
the dual significance of self-relation, of the being and
universality which are determined in consciousness as object and
subject." Phil. Sp., section 455.

42cw 7:327; cf. also 116. Jung makes the same claim in his
essay on the Trinity: "Consciousness certainly possesses no
conceptual category for anything of this kind, for such a union
is simply inconceivable except as a violent collision in which
the two sides cancel each other out. This would mean their
mutual annihilation."™ CW 11:277.
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‘with the symbol of God as Trinity--and ask what the meaning of -
this representation is, what we want to know "is the Absolute,
éhe Idea, the conceptualized nature of God grasped in thought,
or the logical essence of the same. This is one meaning of
'meaning'."43 When, on the other hand, "we start from pure
categories of thought and not from representation," what is
required is "an intuition or representation of the thought-
category, an example or an accompaniment of the content that so
far has only been given in thought."44 A complex understanding
of meaning, therefore, demands that we recognize the dynamic
complementarity of conceét and symbol, of thinking and
intuition, that the fullness of meaning apises' out of the
mutual or reciprocal determinaﬁion of both forms or modalities
of the theoretical activity of Spirit or the Self. This
twofold meaning of meaning, as Hegel says, "points us to the
Idea"--that is, to the principle of complex holism—-"as the
inner concept or pure thought, which, however, likewise
proceeds to its externalization and furnishes itself with
examples of itself, and in doing so remains the essential and
yet becomes for itself the example of itself."45 This position
is in harmony with Jung's understanding of the transcendent

" function. .For, although Jung wishes to safeguard the autonomy
T

43LPR, I, p-118.
441pid..

451pid., p. 118, n.13.
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of the living symbol as bearer of trénsformative meaning, he
himself recognizes that, as a synthesis of functions, the
meaning of the living symbol can also be grasped, though not

exhaustively, in thought.4® m"one tendency," he concludes,

seems to be the regulating principle of the other;
both are bound together in a compensatory
relationship....So far as it 1is possible at this

stage to draw more general conclusions, we could say \
that aesthetic formulation needs understanding of the’
meaning {in thought)], and understanding needs

aesthetic formulation. The two sugglement each other
to form the transcendent function.

Although the notion of the complementarity of the symbolic
and the conceptual modes of grasping meaning might seem to go
against Hegel's repeated claim that the form of the Concept
supersedes that of representation, this is so only from the
point of view of the abstract reflection of the understanding.
The true significance of the preservation of the moment of
representation in the sublation of the Concept becomes fully

aﬁQifent when we consider that the Concept is concrete, or

]
I

A

46Although any ‘reflection on the 51gn1f1cance c¢f a symbol
constitutes® an "1nterpretat10n," and therefore a translation into
the form of thought, the meaning. of a living symbol is never
exhausted in this way. For if it were, the symbeol would cease
being a symbol and become a mere 51gn. "The symbol is alive,”
writes Jung, "only so long as it is pregnant with meaning. But
once its meaning has been born out of it, once that expression is
found which formulates the thing sought, expected, oxr divined
even better than the hitherto accepted symbol, then the symbol is
dead, i.e., it possesses only an historical significance." CW 6:816.

47cw 8:177.
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actual only as Spirit, which, as. Hegel himself recognizes,
nitself 's a_re resenyatio w48  Because it ﬁcomes to be for
itself in repreéenﬁation,"49 Spirit is the living symbol par
egcellence.so Though the rational articulation of its content
is fully achieved only in the sylleogistic thinking of
speculative reason, the concrete meaning of this. articulation
is intelligible only in the context of the representational
"s?nthesis" which precedes it, and to which, cohsequently, it
must re-fer itself. One can think here of Hegel's description
of the Science of Wisdom as the "circle of circles" in
conjunction with his characterization of the True as "the
circle that presupposes its end as its goal, having its end
also as its beginning." The truth of Spirit is the movement of
this circle, a movement wherein the rational articulation of

representation as the Concept culminates in the re-presentation.

of its own becoming as Spirit.>l Spiritual cognition,

fo .

481pR T, p. 401, my emphasis.

491pid., p. 140.

writes Jung, "is a psychic \complex lying within the orbit of our
ego-consciousness. It will mot bring forth, nor will it achieve
anything moré than we have put into it. But spirit that demands a
symbol for its expression is a psychic complex that contains the
seeds of incalculable possibilities." CW 8:644.

50"Spif1t that can beggzanslated into a definite concept,"

5lce. LPR, I, pp. 142-43: "Spirit is in the most concrete
sense. The absolute or highest mode of being belongs to it. But
Spirit is, and this belongs to it, only insofar as it is for
itself, i.e., insofar as it posits itself or brings itself forth;
for it is_only as activity....Spirit comes to itseli; this is a
movement, am~activity, a mediation of itself with itself. It
involves distinections and directions; and this sgccession of

f ol

f
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_ therefore; is only possible. as an ongoing dialectic of

thinking and intuition, of concept and symbol. True

satisfaction, as Hegel says,
p _

(/

is afforded only by an intuiting pervaded by
understanding and Spirit, by rational representation,
by productions of phantasy etc. pervaded by reason,
exhibiting ideas, that 1s to .say, by cognitive
intuiting, representing etc. The verity ascribed to
such satisfaction ‘lies in the intuiting, the
representing etc. being not isolated, but present

only as_ a moment of the totality, of cognizing
itself.%? :

Thinking in terms of the Concept involves a return "into the
form of simple intuition 'uﬁfolded in all its aspects...."53
The recursivity®? of spiritual cognition, the truth of knowing
as the movement of the circle of circles, suggésts the image of

the mandala®> which, as Jung's researches™have shown, is a

[y

directed movements is' the path by which Spirit comes to itself,

for Spirit itself is the goal. The dbsolute goal is to recognize
itself, to be for itself."

&

52phil. Sp., section 445, my emphasis.

531bid., section 449 Z.

34p process is recursive, writes Morin, when it
"causes/produces the effects/products necessary for its. own
regeneration." Pour sortir du XXe sidcle (Paris: Fernand Nathan,
1981) p. 162. Recursivity is the "circuitous process whereby the
ultimate effect or product becomes the initial element or first

‘cause." La Méthode, IJ: Ia Nature de la nature (Paris: Editions

du Seuil, 1977) p. 186,
o
55Mandala is a Sanskrit word meaning "circle." It refers to
a wide-spread motif in religious iconography--most notably in the
devotional paintings of Tibetan Buddhism--which is used to
symbolize variocus "spheres" of being or consciousness, and even

e
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favoured symbol of the Self as archetype of wholeness. In

keeping Wwith our earlier characterization of _reason as the
process of centronersion, and in' full recognition of the
preservatlon of 1ntu1tlon and the symbol in the swmblation of
conceptual thlnklng, splr;tual cognltlon mlght therefore - be
described as the actiﬁity|of mandalic reason.®® The ¢entre of
the mandaigiais the * speculum--the rpoint which reflects' the
nature of the whole.57 *fn contrast with the onesided thinking
- of the understandlng, mandallc reason is speculatlve in that it

keeps to thlS centre.

e .

. I
;‘.

In his prefatory remarks to the “Transcendent Funct?%n,"

iung warns that "the meaning and wvalue of these

-

fanta51es"—-that is, the fantasies tnat arise in the course of’

&

the dialogue with the unconscious--"are revealed only thfb&%b

A

- . . ) 1
the totality of existence itse%f(eg.- the Tibetan "Wheel of
Life"). ‘ .

56Accordlﬁg to Ken Wilber, who counts both Hegel and Jung
among his most format1ve= influences, mandalic reason 1is the
"mind's attempt to put intc mental symbols that which is finally
" trans-mental, and the result is always eventually.paradoxical."
The Soc1able God: Towards a New Understanding of Religion (New
Science Librarxy, 1984), p. 113. It is the mode.of cognition
which comes into play when "the mind attempts to reason about the
absolite."Eye to Eye: .the OQuest for -the New "Paradigqm, (Anchor
Bocks, 1983), p. 175. r\%h

_ 57In medieval philosophy the mind was congigered to be the
speculum (Lat. mirror) of nature and God.

L ~
b .

N | .
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their integration into the personality‘?s a whole--that is to
say, at the moment when one is conffonted not only with what
they mean but also with their moral -demands."58 In other
Qords, the transformative'power of the.transcendent function
cannot be. fully actualized if the process ends in mere
aesthetic contemplation of the living symbol or with an
intellectually satisfying "interpretation." The integration of

meaning into the personality as a whole, the carrying through

to its practicai implications, demands that theoretical insight

 be translated into’ concrete action. Thus knowing passes over
into doing. It is in the transition from knowing to doing that

the "moral demands" to which Jung refers <come into play.

For Hegel, the transition to practical Spirit is effected .

’}hrough the fact that, in the syllogistic thinking of

IS

I}spegulative reason, Spirit achieves the theoretical realization

that the world of which it is conscious, & objectivity in

general, is not some alien other, but is determined in and

throqgh the concrete universality of Spirit itself.

"Intelligence," he writes, "knowing itsglf to be the

N

determinant of the content, which is determindd as its own no

less than as being, is will."3® as will, Spir) "knows itself

as deciding in itself. and fulfilling itself' from out of

s _58% p.68. ' \,-

59phjl. Sp., section 468.h_q

g
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itself."60 The will's activity "consists in ‘annulling the
contradiction between subjectivity and objectivity and giving

its . aims an objective...character, while at the same time

L
»

remaining by iﬁseLﬁ even in obje__ctivity."61 The gocal of the
will's activity 1is freedom as "sélfﬂdetermining
universality"®2--that is, not the "free will" as such, but the
"absolutely®" free willy which "is not mere ‘potentiality,
eapacity, potency (potentia), but the infinite in actuality

(infinitum actu)...."63 For only in freedom of this kind

- 4 s
¥

is the will by itself without qualification, because
then it is related to nothing except itself and so is
released from every tie of dependence on anything
else. The will is then true, or rather truth itself,
because its self-ggggrmination consists 1in a
correspondence betwe what it is in its existence
(i.e., what it is as objective to itself) and its
concept, or in other words, the pure concept of the
will has the intuition of itself for its goal and its
éreality.‘s4

t‘ s

Whereas the theoretical activity of subjective Spirit (or

the psyche) has its beginning in . the’ immediacy of simple
4

- v N "
intuition, practical Spirit is rooted in'fégling (das Gefihl).

e e
TQough practicéi Spirit, as will, determines its own content, &

5

v

N L 9

607pid., section 469.

61lphil. Right, section 28.
N

‘szIbid., section }1.
63Ibid.,'section 22.

641pid., section 23.
Lo Y
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;E is not, to begin with, conscious of the fact. To the extent

that a given content conforms immediately to the needs and
-
| . . -
Qesires of the individual, it s determingd by "the wholly
subjectiﬁe and superficial feeling of what is pleasant or

k]
3

ungleasant.“65 L
{ -

>) (g o

The feelding will consists therefore of the comparing’
of _ its immediate determinedness, which comes to it
from without, with that of its determinedness which
is posited through its own nature. Since the latter

£ has the significance of that which ought to be, will
demands of the affection that it should agree with

{ it. This agreement is what is pleasant; disagreement
is unpleasant. %%

This is very close to Jung's general understanding of feeling.

According to Jung, feeling--which he counts among the four

"basic psychological functions--"is primarily a process that

N 22
. takes place between. the ego and a given content, a process,

o .
moreover, that imparts to the content a definite wvalue in the

jSense of acceptance or rejection ('like' or ‘'dislike')."67

Like thinkipg, feeling is a rational function, "since values in

general are assigned according to the laws of reason....ﬂﬁB
!
Fal
65phil. Sp., section 472.
€61pid., 2z.
67cw 6:724.

&

631pid., 727. ‘ B
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. Whereas the, subjective side of the valuative activity of

rlfeeling is the partiéular sensation of 1like or _dislike,
| pleasant or unpleésant; the objective side manifests itself as
the formal "ought." Tﬁis Ought is the expression of the

pérceived tension'q; léck of correspondence between a given

sciousness and the specific needs or desires of

the individual \to which the content corresponds. One would

like things to.be a certain way, but they are not—-—-or the

" reverse. Because of this tension, the individual is driven to

act. The will, therefore, is not simple feeling, hut impulse
i

or inclination (Trieb, Neigung).®® Impulses or/inclinations,

however, vary according 'fo ‘the often conflicting needs and
desires upon which they are based. To preserve its sense of
autonomy, éccordingly, the will reflects itself in thought, and
in this way seeks to arrive at a more or less ratiénal choice.
While Jung opposes feeling to thinking, it would seem,
therefore, that the valugtivg.activziy of feeling arisgs out of
the dialectic with thinking, and only in this sense can feeling
be considered a "rational" function. "In that it is thinking
implicitly free," as Hegel says;'"the will distinguishes

itsdlf from the particularity of the impulses, and places

—+self above their multiple content as the simple subjectivity

of thought." It is as "reflecting will" that Spirit "assumes"ﬁ\\“

=

69¢cf. phil. Sp., section 473

»t
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‘the -Standpoint of choosing between inclinations and

constitutes willfulness {or free choice--willkﬁhr]."70

The compulsion of instinct or inclination, however, does
not cease with the making of a rﬁtional choice. Moréover;
though the will as reflected in thought may possess the sense
of its own autonomy, it must renounce it anew with every
particular choice, for to choose one interest among ﬁany is

(1

still to act out of -interest. "aAs  the contradicﬁion of

actualizing itself within a particuIérity which is at the same
time a nullity for it," writes Hegel,
and of possessing in this particularity a
satisfaction which it at the same time has emerged .
from, will is initially the unending process of
diversion, of sublating one inclination or enjoyment

by means of another, and of being as satisfied as it
is dissatisfied by further satisfaction.”!

-

To escape this "unending process of diversign," the will must
establish some kind of long-term sténdafd or generalized
principle to determine the appropriateness of particular
choices. This leads the will to the notion of a universal
satisfactfgn-—in the lecture notes Hegel refers specifically to
the system of eugaemonism-~"in which impulses in their
particularity are posited as being negative, and as having to

be either wholly or partially sacrificed partly to one another
/

701bid., sections 476, 477; cf. also phil. Right, sectin 20.

7114id., section 478.
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and partly directly, on behalf of this purpose."72 This
universal satisfaction is "happiness" [Glukseligkeit] or self-

. {
interest. But the eudaemonistic ethic suffers from the same

inner contradiction. Its notion of universai happiness is an
abstract ideal. For, despite the reflective arbitration of the
rational will, "since happiness has affirmative content only in
impulses, it is they that arbitrate, and subjective feeling and
whim that have to decide where happiness is to be placed."’3
The contradiction in the rational will cannot be resolved
as long as the autonomy for which the will strives is
determined according to the -abstract universal of the
understanding. A second-order reflection 1is required--a
grounding of the will in the concrete univefsglity of reason,
the concept of which, as we have seen, emergéd as the truth of

theoretical Spirit. Rational action is only possible in the

context of rational cognition. It is "only as thinking
intelligence," writes Hegel, "that the will is genuinely

free."’4 While knowing must actualize itself in doing, right
\ .
doing, in ‘turn, must be informed by right knowing. Only in the

complex relationship of the mutual determination of

721pid., section 479.
731bid. .

74Phil.'Riqht, section 21.

—
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theoretical and practical Spirit does the will find true

freedom:

/

l

Will which is actually free is the unity of
theoretical and practical Spirit; it is the free will
which, in that the formalism, _.contingency and
limitedness of the preceding pracfical content has
sublated itself, has being for itself as free will.
Through the sublation of the mediation involved in
this content, it is immediate, self-positing
individuality, which is however to the same extent
purified into the universal determination of freedom
itself. It is only in that it thinks itself, knows
this determination to be its concept, is the will as
free intelligence, that the will has this universal
determination as its general object and purpose.’5

Though Jung has not provided us with suqh a systématié
account of the dialectic of the Self's practicai activity, his
view of the nature of psychological freedom confirms the‘
validity of Hegel's conclusions. For Jung, as for Hegel, true
freedom does not consist in the abstract claim of the ego to
absolute autonomy. As we have seen, individuation--or the
unfolding of‘individual personality--can only proceed through
the mediation of opposites in the transcendent function, where
thinking and feeling, sensation and intuition, and more
geﬁérally ego and unconscious, enter into creative dialogue.
The abstract, and therefore ultimatély illusory, autonomy of

the ego finds its truth in the concrete freedom of the Self:

75phil. Sp., section 481, modified.
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Psychology therefore culminates of necessity in a
developmental process which is peculiar to the psyche
and consists in integrating the unconscious contents
into consciousness....Once these unconscious
components are made conscious, it results not only in
their assimilation to the already existing ego-
personality, but in a transformation of the
latter....Although it 1is able to preserve its
structure, the ego is ousted from its central and
dominating. position and thus finds itself in the role
of a passive observer who lacks the power to assert
his will under all circumstances, not so much because
it has been weakened in any way, as because certain
considerations give it pause. That is, the ego
cannot help discovering that. the afflux of
unconscious contents has vitalized the personality,
enriched it and created a figure that somehow dwarfs
the ego in scope and intensity. This experience
paralyzes an over-egocentric will and convinces the

- ego that in spite of all difficulties it is better to
be taken down a peg than to get involved in a
hopeless struggle in which one is invariably handed
the dirty end of the stick. 1In this way the will, as
disposable energy, gradually subordinates itself to
the stronger factor, namely to the new totality
figure I call the Self.

P}

: =
As far as the practical activity of the Self is concerned, the
unconscious contents which must be integrated for individuation
to proceed are the instinctual components of the psyche--the
impulses and inclinations which_bind us to the world around
us.?7 This integration cannot take place as long as the
individual continues to identify his or her personality as a

whole with the conscious ego which, as a rule, tends to regard

76cw 8:430; cf. also 9iiz9-11.

7InThis 1ntegrat10n of the instincts is a prerequlslte for
individuation.™" CW 9i:660.
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.all irrational, unconscious promptingé—-and even the body
L,

Jitself--as something fundamentally other and alien.

The modern prototype for the moral standpoint of the

)

abstract ego is the practical philosophy of Kant. ngel's

holistic ethic, in fact, can be seen in large measure as a
critical response to Kant's‘moral ideal.’8 Though Jung nowhere
pronounces judgement on Kant in this respect, the Kantian
morality 1is clearly incompatible with his understanding of

"individuation as the coming-to-be of the Self.

For Kant, human action is moral only to the extent that™it

is guided by the dictates of reason in the form %f the™

L

categorical imperative. This imperative is the voice of duty.

—a

Now an action done from duty must wholly exclude the
influence of inclination, and with it every object of
the will, so that nothing remains which can determine
the will except objectively the law, and subjectively
pure respect for this practical law, and consequently
the maxim that I should follow the law even to the
thwarting of all my inclinations.”?9

78Hegel makes a critical distinction between morality
(Moralitidt) and ethical life (Sittlichnkeit): "Morality is the
form of the will in general in its subjective side. Ethical life
is more than the subjective form and self-determination of the
will; in addition it has as its content the concept of the will,
namely freedom.” Phil. of Right, section 141 Z.

79frundamental Principles c¢f the Metaphysics of Morals, in
the Essential Kant, ed. Arnulf 2weig (A Mentor Book, 1979)
pPp.306~7.
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-Latér on Kant states that the inclinations themselves, "being
sources of wént, are so far from having an absolute worth for
which they should be desired that, on the contrary, it must be
the universal wish of evéry rational being to be wh&lly free

from them.w80

5
4L

Psychologically, the Kantian morality; iév_not only
unrealistic-~it is also dangerous. To advocate su?ﬂ a radical -
split between consciousness and the instinctual life (duty and
inclination) can only lead to a pathological dissociaticn.81
Consciousness must be gqrounded in instinct, otherwise it is
powerless to act, for all action requires the impulsion of
instinct. "Impulse and passion," as Hegel says, "constitute
‘nothing other than the ’'liveliness of the subﬁect...in
accordance with which it is itself involved in its purpose and
in the carrying out of the same.:'82 ."Nothing great,"” he

asserts %1at1y, "has been, nor can it be accomplished without

801pid., p.330. \)

81Though Freud has been heralded as the great liberator of
the instincts, his dualistic model of the psyche, which g fully
consistent with his general allegiance to the ' mechanistic
Newtonian paradigm, is incapabfe, by itseglf, of informing a
holistic ethic. Kant's abstract opposition of reason and passion.
reappears in Freud's concepts of the (super)e and the id. Just
as Hegel's concept of Spirit as complex whole overcomes the
dichotomy within the Kantian morality, so does Jung's concept of
the Self with respect to Freud's dualistic model of the psyche.

82phil1. Sp., section 475.

i -~
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passion."33- Hegel, therefore, regards Kant's position as one

of unwitting self-deception.
—

// Moral consciousness asserts that its purpose is pure,

is independent of inclinations and impulses, which
implies it has eliminated within itself sensuous
purposes. But this alleged elimination of the
element of sense it dissembles....It acts, brings its
purpose into actual ex1stence, and the self-conscious
sense-nature which is supposed to be ellm}nated is
precisely this middle term or mediating element
between pure consciousness and actual existence--it
is the instrument or organ of the former for its
realization, and what is called impulse, inclination.
Moral consciousness is not, therefore, in earnest
with the elimination of inclinations and impulses,
for it is just these that are the self-realizing
self-consciousness...for moral action is nothing but
consciousness realizing itself, thus giving itself
the shape of an impulse, i.e. it is immediately the
present harmony of impulse and morality.

The good Kantian, however, is blind—tQ)this "*present harmony."
Hegel shows profound psychological insight in recognizing the
necessary presence of "inclination" in all action, no matter

B
how "pure" the motive.

We saw in.Chapter Four how, given the dynamicé of the
psyéhe unconscious desire is projected externally. -+ Thus the‘”}
lmmedlate consequence of the moral agent's unconsciousness of
the co-p.esence of instinct and reason in ethical behaviour is

a postulated harmony beyond time and this world. ?his
831hid., section 474.
84

Phen. Sp., par. 622/346. \

Py,
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compensatory projection is buttressed 'with the notion of a
transcendent divine legislator who will ensure-the postulated

harmony. !

.

b

The Kantian morality, based as it is on a radical split
between consciousness and fnstinct, is caught in a hopeless
contradiction. The section in the Phenomenology that follows

*

upon Hegel's Eritique-of'this contradiction is concerned with

two equally orie-sided stances which arise from the Kantian
»
position--the man of conscience and the "Beautiful Soul." For

the man of conscience, duty - ' \\Hﬂ }

is no longer the upiversal that stands over against
the Self; on the contrary, it is known to have no
validity when thus .separated. It is now the law that
exists for the sake of the Self, not the self that
exists for the sake of the law. '

.The man of cons‘nce (éewissen) is certain (gewiss) 'of his
duti. He acts spontaneously without bothering gbout the purity
of his motives. Action is intuitive rather than rational,
inﬁtinctive rather than reflective. This immediac; of

Y

conscientious action, however, cannot claim t:ye’ﬁﬁiversality. -

consciences.,

851bid., par. 639/355.
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The figure of +the Beautiful Soul, by contrast, is_
extremely conscious of the purity of his intentions: so
conscious, in fact, that it pgiqi him‘%Ovsuilylhis intentions

| the

by ‘transforming them into inevitable imperfection of

o
-concrete action. The Beautiful Soul, in consequence,

lacks the power to externallze itself, the power to
make itself into a' Thing, and to endure {mere] being.
It lives in dread of besmirching the splendour ofyits
inner being by action and existence.

The Beautiful Soul, however, is not affaid, to” speak its
'moraliﬁy. Unhesitatingly, it Qili pronounce judgemeﬁt on the
purportedly "conscientious" man of actioh.\ But the figure of
the Beautiful Soul is just as guilty as the one he criticizes,
for to .judge is also to act. Thus the radical split in the
Kantian position can only resul£ in the burden of guilt.

Hegel finds a solution to this moral impasse in the
Christian notion of the mutual forgiveness of sins. Just as
the an of action "has to surrender its onesided;
unacknowledged existence of its particular bein$y-for-self," so
too Imust the Beautiful Soul "set aside its onesided,
unacknowleaged judgement.“?7 The principle underlying the

forgiveness of sins is the reconciliation of opposites which,

.801bid., par. 658/366.

871pbid., par. 669/373.
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. . ) o
as we have seen, is the principle of individuation as
\

underétood by Jung. . The fundamental psychical oppositfon is
théf betweén the ego and the unconscious. Thié cérresponds to
the opposition between reason and inclination, or reflection
and action, at the heart of the kantian mofality. The dialogue
betweeén ego and unconscious, however, cannot occur without a
certain tolerance or' forebearence toward that sidg of the
personality toward which one is most apt to be impatient and
critical--i.e., the shadow. The more one lends an ear to the
shadow, the less :gcélcitrant and objectionable does it become.
This works to compensate the onesided orientation of
consciousness and leads to an incréased wholeness of being.
Gradually, the centre of gravity shifts from the ego to the
Self. Here we have a récapitulation of the movement in self-
consciousness toward mutual recognition as the withdrawal of

projection.

‘In the Phenomenology, +the mutual forgiveness of sins

signals the first appearance of absolute Spirit.

The word of reconciliation is the objectively
existent Spirit, which beholds the pure knowledge of
itself gua universal essence, in its opposite, in the
pure knowledge of itself qua absolutely self-
contained and exclusive individualitx——a. reciprocal
recognition which is absolute Spirit.

/

I

/[

3

BBI}%i‘d., par. 670/373.
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'Hegel's terminology coincides with Jung's at this point.
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In

the transitional passage from morality to absolute Spirit,

Hegeﬂ“speaks of an inner dialectic which gives rise to the

"Self" (Selbst) or "actual 'I'" (das wirkliche Ich).

T
w
unity

diffe

Through this externalization, this knowledge which in
its existence is self-discordant returns into the
unity of the Self. It is the actual 'I', the
universal knowledge of itself 1in 1its absolute
opposite, in the knowledge which remains
internal....The reconciling Yea, in which the two
"I's let go their antithetical existence, 1is the
existence of the °I' which has expanded into a
duality, and therein remains identical with
itself....89

F A%
o

This Self must not be coenceived 1in static terms.

Its

or identity is a Unity-in-discord, an identity-in-

rence. The dialectic is its very soul. Hegel is clearest

on Ehgs point in the 1latter part of the Logic in his
) L

descr

iptions of the Idea. As we saw in Chapter One, the Idea

is the supréhe logical category, the truth of the whole

prece

the P

ding dialectic. It is the logical equivalent of what,

henomenoloqy, is called Self or absolute Spirit.

The Idea itself Es the dialectic which forever
divides and distinguishes the self-identical from the
differentiated, the subjective from the objective,
the finite from the infinite, soul from body. Only
on these terms is it .an eternal creation, eternal

vitality, and eternal spirit....the Idea 1is the -

eternal vision of itself in the other.90

A

891bid., par. 671/374.

90g Logic, section 214.

in
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®* Although the Idea is the truth of the whole procession of
logical categories, within the context of the Doctrine of the
Concepf, it will be recgaled, it arises as the unity‘of "iifel
and "cognition." The emergenoe of the logical Idea, therefore,
parallels the resolution of the conflict between inciination

and reason in the Phenomenoclogy. In both instances the split

in the Kantian morality has been overcome.

A corollary to this reconciliation is a new, complex
vision of the relation between the is and ' the ought, the
coincidence of -which, to Kant, could‘only be pbstulated in an
infinitely remote "beyond." For Hegel, by contrast, the Good,
"the absolutely Good, is eternally accomplishing itself in the
world: and the result is that it need not wait upon us, but is
already by implication, as 'well as in full actuality,
acé%ﬁplished."gl The uncoﬁditiénal character of Kant's "ought"
marks it as an abstract universal. It stands completely over
and against the "is" of finite human endeavour. Consequently,
any attempt to approximate this ought is doomed to an infinite
progression-—-which means, of course, no real progress at all;
Hegel, on-the other hand, realizes that it is onliy through
conditioned, finite  action that the good, as concrete

universal, can actualize itself. The finite world of human

91ipid., section 212 2.
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endeavour, therefore, 'is the good.?2 This:&s the practical
significance of Hegel's kin)famous phrase, the actual is the
rational, and the rational is the actual.‘93

{t must, however, be emphasized that,  as concrete
universal, the good—ig enly as érocess. . The harmony between
the is and the ought, as Hegel puts it, "is not torpid and
rigidly stationary. Good, the firnal end of the world, has
being -only while it constantly produces itself.n94 In
psychological terms, individuation, or the approximation of the

ego to the Self, writes Jung, "must be a never ending'.process."95

92¢f, ibid., section 234 Z.
93¢cf. phil. Right, p. 10.
94E Iogic, section 234 Z.

95cw 9ii:a4. >



PART THREE

<

INDIVIDUATION-AND THE ABSOLUTE

The Absolute manifests Itself in individual form: this is one of the crucial points in Hegel's logfc. The
Absolute is the process of individuation. Consequently, the Absolute is not separate from but identical
with itself as the differentiated individuals.

Stanley Rosen
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Iﬁ-Part Two we traced the development of consciousness
from its geneéﬁs in the 1life of desire. to its full
actqalization as Spirit,_ffdm the ego of personal identity to
the Self as the form of concrete individuality. Spirit or the
Self has fevealed'itself’as a mediation of opposites——egoﬁand
other, subject and object, knowing'and doing, the ideal and the
real. The notions of integration as mutpal recognition, of
reason as cent:pversion, of freedom andw;econciliation which
have emerged as.the truth of these oppositions, each ertailed a
progressive widening and deepening of the concept of
individuality to the point where the concept of Spirit or the
Self, as complex whole, éalls‘fPr further articulation in terms
of the absoclute aélggg Whole. The question of the relation of
the individual to the Whole is, to begin with, the special
concern of religion. Out of}fhe story of this relation, out of
the story (mythos) of the manifestatién of the Eternal in time,
comes the consciousriess of history as humanityﬂs recoilected
account of its collective development and destiny. . The
consummation of this consciousness marks the beginning of the

Science of Wisdom, whose central informing principle, as(we

shall see in the Conclusion, also constitutes the wisdom ofithe

"~

new science.
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W '._ Chapter Seven

RELIGION AND THE INCARNATION OF THE SELF

‘With religion, the problem of the relation between the.

{ :
individual and 'the Absolute, and so the transpersonal
implications of the principle of complex holism, first become

the explicit focal point of our investigation.

"Religién can exist without philosophy," writes Hegel,
"hut philosophy cannot exist without religion. For it
encompasses religion."l Despite the priority .given to
religion, Hegel indicates elsewhere that, in terms of content
at least, philosophy and religion are essentially identical
activities. "The obiect of reiigion, like that of philoéophy,
is the eternal truth, God and nothing but God " and the
explication of God. "2 Philosophy, therefore, "is only
explicating itself when )it explicates religion, aﬁd when it
explicates itself it is explicating ;eligion."3 As Hegel sees

R

it, religion recognizes that "God is the beginning of all

things and the end of all things."? God is "the sacred center,f

lpreface to the Second Edition of the Encyclopaedia.

21PR, I, pp. 152-3.
3Ibid..

41bid., p. 84.
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which animates and inspires all things."> In religion, "human .
beings place themselves in relationship to this center, . in

which all other relationships coalesce...."®

Reliéion an&“~philosophy; ‘however, though ‘identical in

content, are distinct in form. What in religion is apprehended

——

as repfésentation (Vorstelluan, philosophy.érasps as concept

(Begriff). In seeking to expreés'his or her relation to Geod,
the religious person will, to begin with, proceed analogically.
God relates to humanity like a father to his children. The
world arises frdm God as his creation, eéc. Religious
representation will, therefore, make use of sensuous "pictures"
(Bilder) or "images" (in the widest sense of the term). To the
extent, however, that all such analogical expressions are meant
to describe a reality which transcends the merely human,
feligious representation will always include an element of

intentionality which points beyond the representational sphere

as such. Representation, as Hegel puts it, "is the image
elevated into the form of “universality or thought...."?
Representation

is still essentially entargled in -it [the sensible]
and needs it and this struggle against the sensible

51pid., p. 150. :
6Ibid., p. 84.

71bid., p. 239.
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in order to be itself....Moreover, the universal of
which representation is conscious is only the
abstract universality of its object, only its
indeterminate essence....In order to define' the
essence, it again requires the determinacy that
belongs to the sensible, the figurative, but assigns
the latter, as sensible, the position of being
something distinct from what it signifies, and treats

it as a %oint at which it is not possible to
remain.... ,

In characterizing thg igﬁéhtional "beyond" as the
universal, Hegel has left the realm of representation as such
and transfigured its content into the form of the Concept. In

hpurely conceptual (1.e. philosophical) terms, religious
representation has to do with the relation of the finite to the
infinite. Its true content, in Hegel's terminology, is the
Absolute--which can be conceived as the identity-in-difference
of the finite and the infinite.® The logical category of the

Absolute, as we have seen, is the Idea--which can in general be

defined as +the dialectical unity of opposites (complexio

oppositorum) .

As we saw 1in the previous chapter, despite Hegel's
insistence on the superiority of <conceptual over

representational thinking, the .Absolute itself, grasped as

8Ibid., p.241.

9This is my proposal for a synthetic formulation of the
meaning of the Absolute. Cf. The Difference between the Fichtean
and Schellingian_ Systems of Philosophy, tr. by Jere Paul Surber
(Ridgeview Publishing Co., 1978), pp.73 and 87.
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Spirit, is a representation—-orrto be more pregise, it is the,
dialectic Jf concept and r%presentation, Similarly, though
Jund regards the living symbol as the exclusive bearer of
transformative meaning, he nevertheless recognizes that, as
thinking beings, we are driven to reflect upoﬁ the implications
of this meaQingl  This is especially Erue of the great
religious symbSls, which for increasingly lafge portions of the
population are, if not dead, then increasingly moribund.
"Faith," writes Jung, "is a charisma‘for those who possgés it,
_ but it is no way for those who need to understand before they

can believe."10

Instead of insisting so glibly on the necessity of
faith, the theologians, it seems to me, should see
what can be done to make this faith possible. But
that means placing symbolic truth on a new
foundation--a foundation which appeals not only to
sentiment, but to reason. And this can only be
achieved by reflecting how it came about in the first
place that humanity needed the improbability of
religious statements, and what it signifies when a
totally different spiritual reality is superimposed
on the sensuous and tangible actuality of this
world.1ll

Jung hoped that psycholeogy (his own variety of depth

A
psychology, that 4s) would contribute to the laying of such a
foundationl The same, of course, is true of Hegel and

speculative philosophy. The foundation as a whole, if its

10cw 5:342.

1lrpid., 33s6.
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structure is to be consistent with the principle of complex

holism which informs the thought of both men, will obviously

have to recognize the coﬁplementarity, and work toward a

dialogical synthesis, of both methodological approaches.

‘We have seen how, in Jung's view, symbolé are grounded in
the unconscious archetypé. The archetypes are '"the numinous,
structural elementé of the psycﬁe 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."lz' At this poiﬁﬁ‘ Jung's understanding of the
symbol coincides with his general view of religion, which he

=N
defines as "a scrupulous observation...of the numinosum."!3

The numinosum--a term which Jung adopted from Otto's Idea of

the Holy--refers in general to

certain dynamic factors that are conceived as
'powers': spirits, daemons, gods, laws, ideals, or
whatever name man has given to such factors in his
world as he has found powerful, dangerous, or helpful
enough to be taken into careful consideration, or
grand, beautiful, and meaningful enough to be
devoutly worshipped and loved.l4 '

The religious symbol is the link between consciousness and the

numinous powers of the unconscious. For Hegel, similarly,

121pia., 344.
13cw 11:6.

l41hi4., 8.

N
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. religiéus* representétion makes use of ~sénsuous ?iﬁages"‘ to
indicafe a relation to- a transcendent beyoﬁd—-most
characteristically, the "Infinite." -  Understood
psychologically, this "beyond" corresponds Eo‘thé notion of the
unconscious, the contents of which find their materiél
analogues in the form of symbols. Likewise for Hegel, as
Fackenheim stresses, the religious relation "requires a symbol
which péints to the divine Infinity while being itself finite..
It thus mediates bétweéh the Divine and the human, at once
relating them and keeping them apart."ls'
4

Jupg, as we have seen, lays great stress on the mediating
function of the symbol?l6 Because the symbol "is born of man's
highest spiritual aspirations and must at the same time spring
from the deepest roots of his being, it cannot be a onesided
product of the most highly differentiated}men%al functions but
must derive equallf from the lowest and most primitive
functions of the psyche."17 Referring to the four ofienting

functions, Jung notes that the "profundity and pregnant

Fi
+

157he Religious Dimension of Hegel's Thought (Chicago:
University of Chicago Press, 1982) p.l22.

16Tt would seem that Schiller had a profound influence in
this respect. This is particularly true of Schiller's notion of
"living form" as the mediated unity of the two fundamental
instincts--i.e. the sensuous and the formal. Cf. The ILetters on
the_ Aesthetic Education of Man, tr. by Reginald Snell (New York:
Frederick Unger Publishing Co., 1981). For Jung's psychological
commentary on this work, see Psychological Types, C.W. 6:101 f.

17cw 6:824.
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significance 9f the symbol appeal just as strongly to thinking
as to feeling, whjle its peculiar plastic imagery, when shaped
into sensuous form, stimulates .sensation as much as
intuition."%8  We have already seen how Hegel attributes a
copresence of thought and the sensuous in religious
fepresentat&on. This would correspond to Fhinking and
perception (or intuition)*in Jung's model of the psyche. For
Jung, however, thé opposite of thinking is feeling. It might
seem that Juﬁg's notion of symbol--which unites thinking and
feeling as well as sensation and intuition--is more inclusive
or comprehensive than the notion of representation as
understood by Hegel. In - fact, however, Hegel's extensive
treatment of the element of feeling in the religious relation?
suggests a closer appro;imation to Jung's position with regard

to the religious function of the symbol.20

To attain its maximum efficacy, however, the truth of the

religious symbol as mediator between the human and the diviné;

must not only be felt or represented, but acted out. This is

accomplished in worship or cultus, \Q:ffi/FrincipaJ.wgorm’ is

181hid., 823.

19¢cf. LPR, I, pp. 268-81.

20as Fackenheim remarks: "Just as feeling must be inwardly
bound up with representation to be religious, so representation
must be bound up with feeling to be religious....The required
aspects of religious representation all unite in the religious

symbol." Op. cit., p.1l22.

¢



includi. within m self, of myself with God

' 4
ritual enactment. In .worship, writeés Hegel, "God is onh one

side, I am on the other, and the determination is the

. the knowing

of mygelf within God d of God within me."2l ynion with God

as the goal of worship "is to be attained by me and in me, and
that toward which the action....tends is just this surrender of

myself, with me no longer clinging possessively to the self as
. b
personal property existing on its own account."22
"
/

The culgﬁs thus contains a negative moment, but in
such, a way that it 1is practical activity of the
subject upon itself, [namely] to surrender and let go
its’ subjectivity. This moment of renunciation occurs
concretely in positive religion in the shape of
sacrifices; admittedly the negation is more concerned
with externals here, but there 1is an essential
reference to the inner life, as the inner life comes
increasingly to the fore in confession, purification,

repentance, and so on.?23 “\\

T

}
' Clearly, a key element in Hegel's understanding of worship

is the renunciation of the ego as a sacrificial act. Jung has
thrown coésiderable light on the psycholoéy of ritual sacrifice
in his essay "Transformation Symbolism in the Mass," in which
he amplifies the archetypal content of the mass through

compariéon with gnostic and alchemical parallels. What is most

significant for our purposes is the manner in which he

211pR, I, p. 443.
221pid., p. 349.

231bid., p. 350.
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characterizes and accounts for the paradoxical nature of the
sacrifice. Thej/paradox involves the co-existence, in the
symbolic mode of representgtion, of two perspectives——the human
and the divine--from which the sacrifice can be viewed.
Speaking of the ﬁ%ss, Jung remarks tpat, from the human point
of view, "éifts are offered to God at the altar, signifying at
the same time the self-oblation of. the priest and the
congregation."24 The ritual act "commemorates and represents
the Last Supper...,the whole Incarnation, Passion, Death, and
Resurrection of Christ."25 From the divine point of view,
however, "this anthropomorpﬁic action is only the outer shell

or husk in which what is really happening is not a human action

at all but a divine eveht."26

s
%

14

For an instant the life of Christ, eternally existent
outside time, becomes visible and is unfolded in
temporal succession, but in condensed form, in the
sacred action....In the utterance of the words of i
consecration the Godhead intervenes, Itself acting
and truly present, and thus proclaims that the
central event in the Mass is Its act of grace, in
which the priest has only the significance of a
minister....The presence of the Godhiad binds all
parts of the sacrificial act into a mystical unlty,
so that it is God himself who offers himself as a
sacrifice in the substances, in the priest, and in
the congregation, and who, in the human form of the
Son, offers himself as}gm atonement to the Father.Z27

24cy 11:378.
255bid. .
- 261hiqd. .

271pidg.
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To make psychological sense of the paradoxical
identification of sacrificer and sacrificed, it is evident that
the distinction between ego and unconscious, by itself, will

-not suffice. To the psycholdogist, the symbolic statement that
God sacrifices himself to himself points to the concept of the

Self as complex whole or dialectically self-articulating

totality:

The ego stands to the Self as the moved to the mover,
or as the object to the subject, because the
determining factors which radiate out from the Self
surround the ego from all sides and are therefore
supraordinate to it.

Jung's concept of the Self enables him to formulate the

psychological significance of the'saérifiqe in the following

terms:

What I sacrifice is my own selfish claim, and by
doing this I give up myself. Every sazrifice is
therefore, to a greater or lesser degree, a self-
sacrifice....Hence it is the Self that causes me to
make the sacrifice; nay, more, it compels me to make
it. The Self is the sacrificer, and I am the
sacrificed gift, the human sacrifice.

281pid., 391.

29Ib%d., 397.
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The paradoxical identification of sacrificer and sacrificed is
rendered psychologically intelligible with the recognition that
the individual subject stands to the Godhead as the ego to the

Self. In Hegel's terminology, in worship

the subject knows the absolute substance into which
it has to sublate itself to be at the same time its
essence, its substance, in which, therefore, self-
consciousness is implicitly conserved. It is the
unity, reconciliation, restoration of the subject and
its self-consciousness, the positive feeling of
sharing and partaking in this absolute and
actualizing one's unity with it--in this sublation of

the cleavage--which constitutes +the sphere of
worship.

The concept of the Absolute as the identity-in-difference
of the finite and the infinite formulates the truth of the
religious relation. Similarly, the conceﬁt of the Self--Jung's
"absolute" psychological category--encompasses the (finite) ego
and the (infinite) unconscious.3! The religious consciousness,
however, cannot by itself grasp the conceptual truth of the
religious relation. In Hegel's terminology, though it may at
times feel or act out its unity with the divine, it. will
nevertheless continue to represent the divine as fundamentally

other. From the psychological point of view, as we have seen,

30L,PR, I, pp. 189-90.

3lsee CW 18:1672 (where Jung says of the unconscious that it
"has no known limits") and 11:3920. In the Differenzschrift, the
Absolute is characterized by Hegel as 'the identity of the
conscious and the unconscious." Op. cit., p. 32.
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' this is inevitable. The experience of the numinous contents of

the unconscious is mediated in the form of symbolic images.

Insofar as these images originate from beyond -the sphere of

© ego-consciousness, they naturally possess the quality of

autonomy:

The God-image thrown up by a spontaneous act of
creation is a living figure, a being that exists in
its own right and therefore confronts its ostensible
creator autonomously. As proof of this it may. be
mentioned that the relation between the created and
the creator is a dialectical one, and that, as
experience shows, man has often been the person who
is addressed. From this the naive-minded person
concludes, rightly or wrongly, that the figure
produced exists in and for itself, and he is inclined
to assume that it was not he who fashioned it, but
that it fashioned itself in him....As it is a natural
gprocess, it cannot be decided whether the God-image
is created or whether it creates itself.

The natural autonomy of the God-image corresponds to the

element of transcendence in the God-con&ept.  The psychologist

+

is not explicitly concerned with the poésible existence of a

transcendent referent in any metaphysical sense. It is enough

to recoékize that the God-image confronts the ego as something
gggg;. Considered simply as a psychological fact, Jung writes
that, “as.the highest value and supreme dominant in the psychic
hierarchy fhe God-image is immediately related to, or identical

b

with, the Self....w33 !

32¢w 5:95.

33cW 9ii:170; cf. also 11:282, and 14:778.
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Hegel and Jung both finé the truth of the relation between
the human subject'ang the God-image in the internal dialectic
of the central concept itself--that is, ‘in the concept of
Spirit or the Self as‘complex whole. The friadic pattetn of
this coh%ept——immediate unity, differentiation, mediate
unity--serves 'Hegel as the framework for his speculatjve
reconstruction of the ﬁistory of religions. "When we considér

the sequence of the determinate religions under the guidance of

the Concept," he writes,

..the sequence of the historical religions emerges
for us from it, and thus we have the history of
religions before us at the same time. For what is
necessary through the Concept must have existed, and
the rellglons, as they followed one another, have not
arisen in a contingent manner.

<
\

The three principal divisions of "determinate" religion are: 1)

the religion of nature, 2) the religion of. spiritual
individuality, and 3) the '"consummate" or ‘"revelatory"
(vollendete, offenbare) religion. It is beyond the scope of

this chapter to provide even a summafy of Hegel's treatment of
the great religions under these three headings. Instead, we

will focus on the "consummate" or "revelatory" religion--i.e.,

—

341pR, I, p. 146.



205
Christiamity--whgse central dogmaticA symbol--the Trinity--is
seen by Hegel as the perfect expression, in the form of
representation, of the true content of religion as such.

The Trinity holds a place of egqual--though, as we shall
see, more ambivalenf——significance in Jung's thought. The most
important Text in this iconnection is his "A Psychological
‘ Apﬁroach to the Dogma of the Trinity,"3> in which Jung tries to
uncover the archetypal Foundation of "the most sacred of all
dogmatic symbols."36 The first part of the essay is devoted to
a consideration of pre-Christian pégallels from Babylonia,
Egypt, and Greece.3’ Jung sees a defiéite evolution throughout
the various instances of. "divine triads, culminating in the
Christian Trinity--"the most perfect form of the archetype in

question.n38

35In nis book, Imago Dei (Associated University Press, *
1979), James Heisig notes "the striking resemblance" between the
three "worlds" in Jung's essay on the Trinity and the "three ages
of the Spirit" in Hegel's Phenomenology. Heisig thinks it not
unlikely that Jung "had met these ideas in his brief and
frustrating encounter with Hegel." p. 171. There is, however, no
solid evidence to support such a conjecture.

360w 11:171.

37In his consideration of pre-Christian parallels to the
Trinity, Hegel finds fault with the Pythagorean and Platonic
number speculation in that it is limited to "abstract categories
of thought." LPR, III: The Consummate Religion, ed. Peter C.
Hodgson (University of california Press, 1985) p. 287.
Similarly, Jung remarks that the triadic formulas in the Timaeus
are "two-dimensional" and confined to the level of "abstract
thought."CW 11:182.

38cw 11:281.
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' Hegel, for his p&rt, structures. his treatment of the
‘ ~.

consummate religion acéording_to‘the concept of the Trinity.
First wévhaJe the Kingdom of the father, or the Idea "in and
for itself." This is'the realm of the pre-existent Trinity, or
"God in his eternity before the creation of the world and
outside the world."32 This is God in "the element of thought,"
"within the abstract element of thinking in general."4? .These
descriptions immediately bring to mind the sphere of the Logic,

whose categories, as we saw 1in Chapter One, are the

philosophical counterparts to Jung's archetypes.

The Kingdom of the Father, therefore, corresponds in
ggﬁaral to the notion of the collective unconscious.4l As
unéerstood by Hegel, however, the determinate content of the
Kingdom of the Father--the Idea in and for itself, which in the

sphere of representation is symbolized by the pre-existent

J9LPR, III, p. 273.
401pid., p. 275.

411+ will be recalled that, -in Chapter Three, the image of
the mother was seen to symbolize the ceollective unconscious,
whereas that of the father symbolized the collective
consciousness. Here, the father usurps the role of the mother,
simply because, as Jung says, "the doctrine of the Trinity
originally corresponded to a patriarchal society." CW 11:223. 1In
contrast with the later "orthodox" dogmatic formulations, the
speculations of the Gnostics—--who refer to the Godhead as the
"Mother~Father," or as the feminine "Depth" or "Silence"--arise
out of a more immediate contact with the archetypal life of the

collective unconscious. See my Psychology of the Gnostic
Phenomenon, op. cit..

s s
s

.
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‘Trinity--would not correspond to the collective unconscious as
such, but rather to its absolute doﬁinant——the archetype of the
Self. We must, hqwevef, make an important distinction here.
Though the Self is conceived as. the psyche in . its
totality~-encompassing both ego ang unconscious~~from é
developmental perspective, the archetype of the Self, to begin
with, is this totality only as latent possibility, not as
individuated personality. It is in this sense that Jung.
relates the image of the father to "the earlier state of
consciousness when ‘one was still a child....a passive,
unreflecting cond;tion....without intellectual or moral

judgement."42

As Hegel says in the Phenomenology, however, Spirit or the
Self "that is expressed in the element of pure thought is
itself essentially this, to be not merely in this element, but
to be actual Spirit, for in its Concept lies otherness itself,
i.e. the suppression of the pure Concept that is only
thought."43 Thus "the merely eternal or abstract Spirit
‘becomes an ‘'other' to itself, or enters into existence...."44
The passage from the state of abstract universality, of

immediate .and unconscious identity, to the emergence of the

42cy 11:270.
43phen. Sp., par. 772/424.

441pid., par. 774/424.
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"othef,“, signéls the transition to thé Kingdom of the
Son—-whiéh is the moment of differentiation or
particularization as such. That which is differentiated is
"nature, the world_as a whole, and spirit that *is related to
it, the natural spirit."4®  In christianity this
differentiation is represented by the doctrine of Creation.
Jung too recogniﬁes tﬁat "the One has to be supplemented
by the Other, with the result that the world of thé Father is
fundamentally altered and is superseded by the world of the
Son."46 The passage from Father to'Son involves "conscioﬁs
differentiation," "knowledge of one's own individuality," and
"moral discrimination."4?7 The Christianity symbolized by the
Son "forces the individual to discriminate and to
reflect...."48 1In developmental terms, the Son symbolizes the
individuating ego. The self-conscious individual perceives him
or hérself, forms an image or idea of him or herself, as
distinct from the other--whether this other be his or her body,
the world in general, or another individual. The ability to

discriminate and reflect is a "spiritual act,"4? associated

451pR, III, p. 274.
46cy 11:201.
471pid., and 271.
481pid., 271.

491bid., 235 n..

L
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with a redirecting dor "bending back" (reflexio) of instinctual
energies from their natural, unconscious gradient. This view
is the ©psychological  correlate to Hegel's metaphysical

conception of the emergence of nature and finite spirit as both

sides of the differentiated other.

Along with the discrimination between ego and other,
»

nature and spirit, comes the consciousnessw of the moral
opposites of good and evil. For Hegel, fhe principle of evil
is . inherent in conscicusness itself, "“for knowledge or
consciousness is the only act through' which separation is
posited at all;-negation, evil, and cleavage, the more specific
categories involved in being-for-self as such."?®? This view of
evil is implicit in the Biblical account of the Fall. Adam and
Eve disobey the divine injunction, eat from the. tree of
knowledge of good and evil, and as a result become conscious of
themselves as individually distinct, sexual beings. In the
Christian mfthos, the fall from paradise is prefigured by the
revolt of Lucifer (the '"bearer of light") in Heaven. As Jung
notes, however, it is not until the advent of Christianity that
the prinéiple of evil, symbolized by the devil, truly comes
into its own. In his Answer to Job, Jung shows how the 0ld

-

Testament Yahweh betrays every indication of being an

unreflective, contradictory, and ‘therefore relatively

S01,pR, III, p. 206.
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.
“

quonscious God.?1 1In the Book of Job, Satan is numbered atong
h

t Sons of Heaven, and is still on good enough terms with

Yahweh to gain admittance to the heavenly court and make a
highly dubious wager with the Lord. The real devil, writes
Jung, "first appears as the adversary of Christ, and with him
we gaze for the first time into the luminous realm of divinity

on the one hand and into the abyss of hell on the other."52

For Hegel, the self-othering of the Idea in Nature and
finite spirit culminaﬁgs with the Incarnation--the advent of
the Son in Iﬁstbry. In the'person of Jesus, thg absolute
essence has acguired “natural existence and self-like

represents the truth that th separation between God and

actuality."53 At the same timzZ however, Jesus as the Christ
humanity, between transcendent wuniversality and isolated

1
particularity, is implicitly overcome. "I and the Father are
one," says Christ. This truth becomes actual with the death of

Christ--which Hegel describes as "the focal point of

reconciliation" and the "midpoint upon which consciousness

turns."54

S5lof, cw 11: pp. 357f..

521pid., par. 254.

53phen. Sp., par. 779/428.

S41pR, III, pp. 325 and 321.



The identity of the divine and the human means that
God is at home with himself in humanity, in the

finite, and in [its] death this finitude is itself a.

determination of God. Through death God has
reconciled the world and reconciles himself eternally
with himself. This coming back again is his return

to himself, and through it he is Spirit.>5

211

" The resurrection of Christ symbolizes the truth of his death as

"the negation pf negation."3® This double negation, in turn,

RS

"

marks the transition from the Kingdom of the Son to the Kingdom

of the Spirit.

life

r

Jung too accords a dual, transitional significance to the

1

and death of Christ as Son of God. The stage of the Son

is a conflict situation par excellence: the choice of
possible ways 1is menaced by Jjust as many
possibilities of error. "Freedom from the law"
brings a sharpening of opposites, in particular of
the moral opposites. Christ crucified between two
thieves is an eloquent symbol of this fact. The exem-
plary life of Christ is in itself a "transitus" and
amounts therefore to a bridge leading over to the
third stage, where the initial stage of the Father
is, as it were, recovered.>’

The image of Christ crucified, though expressive of the

J .

tension of opposites associated with the differentiation of

consciousness, also represents, as we have seen, the moment of

551bid., p. 220.
561pid. .

27cw 11:272.
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'the absolute interpenet}ation of the human and divine natures.
At thié level, therefore, the crucifixion becomes a symbol ofl'
the actualization of the Self. "In the course of being
crucified," as Edingér puts it, "Jesus as ego and Christ as
Self mefge."58 The sacrificial éharacter of Christ's death
involves a relativization of the ego, the dynamics of which

have already been considered in our treatment of worship.

Jung, however, sees a problem with Christ as a symbol of
the Self. Granted, as the God-Man, Christ unites the finite
(ego).a;d the infinite (unconscious). Nevertheless, as we have
seen, the advent of the Son in history entailed a radical
splitting of the moral opposites. In.this sense, at least, the
Christ—figure cannot symbofize the Séif as psychic totality.

"In the empirical Self," writes Jung, //

light and shadow form - paradoxical unity. In the
christian concept, on the other hand, the archetype
is hopelessly split into two irreconcilable halves,
leading. ultimately to a metaphysical dualism--the
final separation of the kingdom of heaven from the
fiery world of the damned.>®

The Christ-figure "lacks the nocturnal side of the psyche's

nature, the darkness of the spirit, and is alsgq. without sin.n60

—

58Edinger (1973) p.150. Cf. also CW 9ii:171.

5%w 9ii:76.

60cy 11:232.
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Jung hints on several occasions that Christianity's
onésided emphasis on the light and the spiritual--which are
identified with the good--can be understood as a compensation

for a correponding onesidedness in the collective values and

general way of life that prevailed throughout the Roman Empire. -

Without this historically necessary compensation, "human
consciousness," h? writes, "could hardly have progressed so far
as it has towards mental and spiritual differentiation."®! Two
thousand yeérs later, however, the motive for compensation has
shifted to the other extreme, with the result that Christianity
no.longer speaks to the world with the voice of wholeness. To
express the true nature of ‘the Self, , Christianity must
integrate its shadow side, must incorporate those elements of
existerice which have come to be associated with evil: the

chthonic, the instinctual, the feminine.

The mature Hegel, however, does not share ~Jung's
reservations concerning the completeness of the Christ-.igure
and the role of traditional christian values in modern times.
Nevertheless, the principles of wholeness and the dialectical
unity of opposites which inform Jung's critique are quite

consonant with Hegel's general position.

6l1pid., 259.
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We haveg seen how Christ's death and resurrection mark the

traﬁsition‘from'the Kingdom of the Son to that of the Spirit,
which in terms of the processional schema of the central
concept is the transition to the third, and final,.épqge of
mediate unity or concrete universality. In psychoidgicai
. terms, this third stage corresponds to the concepp'of the Self
as the complex unity of ego (the Son) and unconscious (the
Father). In what is perhaps the earliest formulation of his
speculative «oncept of' the Trinity, Hegel adopts a quasi
/psychological perspective which is:quite consonant with Jung's
view of the matter.. "The célmination of faith," writes Hegel

’

in the Spirit of Christianity,

the return to the Godhead whence man is born, closes
the circle of man's development. Everything lives in
the Godhead,. every living thing is its child, but the
child carries the unity, the connection, the concord
with the entire harmony, undisturbed though
undeveloped, in itself. It begins with faith in gods
outside itself, with fear, until through its actions
it has [isolated and] separated itself more and more;
but then it returns through associations to the
original unity which now is developed, self-produced,

and sensed as a unity. The child now knows God,
i.e., the spirit of God 1is present in the child,
issues from its restrictions, annuls the

modification, and restores the whole. God, the Son,
“he Holy Spirit!®2

4

Ve
62¢.v1.F. Hegel, On Christianity: Early Theological Writing

S,

tr. T.M. Knox (New York: Harper and Brothers, 1961) p. 273. Cf.
Feuerbach: "Man's consciousness of himself in" his
totality is the consciousness of the Trinity." The Essence of

Christianity (New York: Harper and Brothers, 1957) p.65.

—
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In his mature philosophy of religion, however, and in keeping
with the «concept of Spirit as intersubjectivity, Hegel
identifies the Kingdom of the Spirit with the church or

spiritual community.

In the subsisting community the church is, by and
large, the institution whereby [its] subjects come to
~the truth, appropriate the truth to themselves, so
that the Holy Spirit becomes real, actual, _and
present within them and has its abode in them....63

4
The notion of the indwelling of the Spirit in the body of the
faithful originated with Jesus' farewell promise that he would
send an. "Advocate" (Paraclete) %“who will "'be with you

forever--the Spirit of truth"(John 14:16-17).

Jung too accords great significance to the doctrine of the
Paraclete, which implies that '"the Self of man enters into a
relationship of wunity with the substance of God."6%
Psychologically, the truth of the Paraclete corresponds to the
general significance of the third stage, which invglves
"articulating one's ego—éonsciousness with a supraordihate
totality"65--i.e. the Self. As we saw in Chapters Four and

Six, the. dialectic of intersubjectivity constitutes an

631PR, III, p. 333; cf. also p. 233. .
64cy 11:289.

651pbid., 276.
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essential moment. in ‘the coming  to consciousness of the Self.
The function of the spiritual community is to provide a
suitable container for this consciousness. The spiritual
community consists of those individuals who, by virtue of the
gift of the Hbly Spirit, are mutually recognized as one in the

"body" of Christ (i.e. the Self).
ITT

Thé continued existence of fhe Spiritual Community,
however, depends upon the efficaFy of its central symbols.
According to Jung, the pfbbleﬁ wiéh the symbol of Christ~--the
lack of any positive relation to the dark, chthonic side of
human nature--is equally evident with ﬁhe symbol of the
Trinity, which is all male (except for the Holy Spirit, which
is neuter), all light, and, as the chosen image of the summum
bonum itself, all_perfect and good. It can be argued, however,
that, if with the indwelling of the Holy Spirit in the body of
the faithful, humanity as such participates in the life of the
Trinity, +then the nature of God must also include those
elements which have come to be associated with the principle of

evil.  .But in "the age of Christianity," writes Jung,

“and . in the domain of trinitarian thinking such an
idea is simply out of the question, because the
conflict is too violent for evil to be assigned any
logical relation to the Trinity than that of an
absolute opposition.

661pid., 258.



217

Hegel, for his part, sees the problem as lying within the

characteristic mode of the religious consciousness itself.

Representation takes...evil, to be a happening alien
to the divine Being; to grasp it in the divine Being
itself as the wrath of God, this demands from
representation, struggling against its limitations,
its supreme and most strenuous effort, an effort
" which, since it 1lacks the Concept, remains
fruitless’®7 ,

The religious consciousness of the Spiritual Coﬁmunity is in
full possession of the true content of Absolhte Spirit, "but
all its moments, when placeq in the medium of representation,
. have the character of beipg uncomprehended, of appearing as
completely independent sidegf wpich are externally - connected
with each other."®® 1In theLfbém of the Concept, by contrast,
the principle of evil is identified with the element of
exclusive being-for-self in the moment of difference or
separation in the rhythm of the Idea. As a result, Hegel
succeeds in grounding the principle of evil in the life of the

Trinity itself.

Jung .effects an analogous reconciliation of the Trinity

with the principle of evil thnggih the concept of the Self.

67phen. Sp., par. 777/427.

681hid., par. 765/4271.
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But at this point Juﬁg'parts company with Hegel iﬁ proposiﬁg
that the T'"unspeakable conflict posited by ‘duality resolves
itself in a fourth principle, whicn restores the unity of the
first in its full development. T@e rhythm is built up in three
steps, but the resultant symbol is a quaternity."69 :Iung,
however, is guilty here of confusing the concept of the Self as
process with the phenomenology of the Self as symbol of psychic
totality. That the quaternity is a favoured symbol of the
Self--a significant observation +that Jung gleaned from
extensive clinical oBservation and historical forays into the
life. of the unconscious--does not alter the fact that the
reconciliation of conflicting oppésites occurs with the last of

the "three steps,"70 which Jung himself recognizes elsewhere in

the same essay. =

Jung's empirical findings concerning the symbol of ‘thé‘
quaternify do, however, suggest that the limitations inherent
in the religious mode of representation do not preclude the
possibility of adaptiv;‘ dgbelbpments within the
representational sphere itself. According’ to Jung, the

symbolism of alchemy, along with the promulgation of the

Assumptio Mariae in our century, stand as conclusive evidence

69¢cw 11:258.

70Jung's notion of the transcendent function as the
mediating process which produces the "living" or "uniting" symbol
fully supports this view.
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that such developments do indeed occur. {(We shall return to
this issue shortly.) Jung is quite right in peointing out that
the bodily assumption of Nary into heaven compensates the
exclusively male and ouranic Trinity, transforming the latter

into a gquaternity.7l Hegel's quick rejection, in the

Phenomenology, of the notion of a divine quaternity-‘as'
ruseless" number play’Z- can be attributed to his view of the
priority of concept over symbol (a view which, as we saw in
Chapter Two, prevented him from perceiving symbols of fhe Self
in dreams or the delusions of the insane).

This counterperspective, moreover,a is presént as an
inteqral moment of Hegelfs own development. As the research of
H.S. Harris has shown, /3 the concept of the quaternity occupied
a position of equal importance to that of the Trinity in
Hegel's first system. Although the Trinity is still the
central speculative symbol, the system as a whole is ordered
according to the schema 3+1 (Logic, Philosophy of Nature,
Philosophy of finite Spirit: speculative Christianity) the last
term being "“the resumption of the Whole into One." The

symbolism of the quaternity, as Jung has repeatedly

'71§ee the frontispiece to Psychology and Religion, CW 11.

72phen. Sp., par. 776/426.

73¢e. H.S. Harris, Hegel's Development: Night Thoughts
(Jena, 1801-1806) (Oxford University Press, 1983).
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demonstrated, often appears in:the form of 3+1.74 In: this
case, the 3 .can be taken as representing the reflective
. articulation (by means of the three differentiated functions)
of the original One (the primal Self) which, as natural
totality, is symbolized by a quaternity.”?5 The +1, on the
other hand, stands for the sane One,. but as the alienated
substance of consgiousness (which becomes the unconscious).’®
The reintegration- of the missing fourth in the process of
individuation produces a second quaternity, which, though
grounded in the first, is supraordinate to it--the actual
self.’7 1In terms 6f Hegel's first system, the first Quaternity
(of the original ©One and the 1 as missing fourth) would
correspond to Hegel's "Kingdom of the son,"’8 while the second
would correspond to Hegel's K "Resting Square."’9 Thinking
gepresentationally, the Rest¥ng Square can be viewed as a

pyramid, the quaternity of the natural totality forming the

74cf., for instance, CW 9i:611; 9ii:305, 351, 355, 396, 398;
11:180; 12:192, 210 and n., 313, 320;.and 18:1603-4.

) —

75The four rivers in the garden of Eden, for instance.

76Phe Timeaen "missing fourth."

77This sequence is a possible interpretation of the
alchemical saying of Maria Prophetissa: "One becomes two. Two
becomes three. and out of the third comes the One as the
fourth.” Cf. CW 12:26, 31; 14:68, 269, 278, 574, 619, 656.

78C¥. the doubled triéngle of Harris's figure three.

79¢f. Harris 's figure six.
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base, and that of the Resumption of the Whole into One, the

apex.80

Given the role of the quaternity in Hegel's first system,
it is not surprising to find that Mary is granted sgscial
speculative significance, "In all his versions of the
'mythology of Reason,'" writes Harris, "--the earliest was
probably the one in the "System Fragment' of 1800--Hegel gives

the 'Mother of God' almost equal prominence with the Persons of

the Trinity."81

The bond of love between mother and child is the most
primitive natural feeling. Thus Mary as the symbol
that 'God is Love' stands at the beginning of an
exposition of the Incarnation; and she forms the link
between the exposition of the Infinite as the Triune
Idea, and the exposition of the finite as Nature,
Spirit, and the "resumption of the whole." Hence we
find her appended to the Trinity in Rosenkranz's
account of the lectures, but placed first in the

80at the centre of the figure Harris places "Man." This is
consistent with the symbolism of the teleios anthropos and filius
macrocosmi associated with Christ.

8lFeuerbach also includes the Mother of God in his
discussion of the Trinity. The "Virgin Mary," he writes, "fits
in perfectly with the relations of the Trinity, since she
conceives without man the son whom the Father begets without
woman; so that thus the Holy Virgin is a necessary, inherently
reguisite . antithesis to ~the Father in the bosom of the
Trinity....Why did God become man only through woman?...For what
other reason than because the Son 1is the yearning after the
Mother, because his womanly, tender heart found a corresponding
expression only in a feminine body?...Love is in and by itself
essentially feminine in its nature. The belief in the love of
God is the belief in the feminine principle as divine." Op. cit.,
pp.70-71.
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later phenomenoclogical 'history of God' of which one
fragment survives.

We have already seen how the image of the circle which
Hégel uses to characterize his Science of Wisdom suggests \the
gymbol of the mandala. The mandala, moreover, 1is typicali;\
associated with the gquaternity (the squared circle of
Pythagoreaﬁ speculation, the alchemical rotundum, the Tibetan
tanka, etc.). Concerning the relation between the trinity and
the méndala, Edinger notes that, in general, quaternity and
mandala symbols "distinctly emphasize the theme of’

containment.”

Add to this the fact that even numbers dre
traditionally conkidered feminine while odd numbers
are thought of as male. This suggests that the
quaternity may be predomlnantly an expression of the ~
mother archetype or femininé principle with emphasis

-.on static support and containment, whereas the
trinity is a manifestation of the father archetype or
masculine principle which emphasizes movement,
activity, initiative.®83

Insofar as the trinitarian concept itself implies the "totality
of the cycle of growth and dynamic change--conflict and
resolution and renewed conflict," one can argue that "the
thesis thrée and the antithesis four must be resolved in a new

synthesis.“a4 Such a synthesis would not merely involve a

L

82y.s. Harris, op. cit., p. 156.

83Edinger (1973) p.189.

841piq., p. 188.
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‘mediation between the moments of formal process and substantial
stasis which constitute a truly complex whole--a mediation
which is already the explicit concern of Hegel's notion of
Aufhebung and, implicitly at least, of Jung's transcendent
function--but equally significantly, between the conceptual and
symbolic modes of cognizing this whole. That such a mediation
is compatible with Hegel's mature philosophical position has
already been established in the section of the preceding
chapter dealing with the notion of spiritual cognition. It
would appear, therefore, that the dialogue between Hegel and
Jung could. constitute a basis for a rearticulation of the new
"mythology of reason" which was announced in the "Earliest
System-Program of German Idealism." "Until we make the Ideas
aesthetic," Hegel proclaimed, ’
that is mythological, they have no interest for the
people [Volk], and conversely until mythology is
rational, the philosopher must be ashamed of
it....--A higher spirit sent from Heaven must found

this religion, it will be the last, greatest work of
mankind.$8 -

While Hegel sought the creation of a new mythology of
Reason, 1its central symbols and informing prinéiple would
remain fundamentally Christian. "and although Hegel eventually H\

abandoned the position of the "Earliest System Program" for his

85Quoted from H.S. Harris, Hegel's Development: Toward the
Sunlight (Oxford University Press, 1972) p. 511-12. Cf. also

- David Farell Krell, "The Oldest Program Towards a System in
German Idealism," in The Owl of Minerva, Fall '85, vol. 17, 1,
PpP.5-19.
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mature view that the form of the Concept, or speculative
philosophy, supersedes the symbolic modality of religious
consciousness, he nevertheless maintaiuied the view of
Christianity as the "absolute religion." For Jung, likewise,
Christianity remains the most complete revelation to date of
the individuation process. "The Christ symbol;“ as Jung says,
"is of the greatest importance for psychologf in so -far as it
is perhaps the most highly developed and differentiated symbol

of the Self, apart from the figure of the Buddha."

We can see this from the scope and substance of all
the pronouncements that have been’made about Christ:
they agree with the psychological phenomenology of
the Spirit in unusually high degree, although they do
not include all aspects of this archetype. The
almost limitless range of the Self might be deemed a
disadvantage as compared with the definiteness of a
religious figure....[However,]lnot only is the Self
indefinite but--paradoxically enough--it also
includes the quality of definiteness and even of
uniqueness.... The inclusion inta religion of a
unique personality --especially when conjoined to an
indeterminable divine nature--is consistent with the
absolute individuality of the Self, which combines
uniqueness with the eternal and the individual with
the universal. The Self is a union of opposites par
excellence, and this is where it differs essentially
from the Christ-symbol. The androgyny of Christ is
the utmost concession the Church has made to the
problem of opposites. The opposition between the .
light and good on the one hand and darkness and evil °
on the other is leéft in a state of open conflict,
since Christ simply represents good, and his

counterpart the devil, evil. This opposition is the
real world problem, which at present is still
unsolved. The Self, however, 1is absolutely

paradoxical in that it represents in every respect
thesis and antithesis, and at the same time
synthesis.86

86cw 12:22.
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lLike Hegel's mythology of Reason, Jung's psychology of religion
is informed by those rgliéious symbols whicz most reveal the
nature of the Self as complex whole. In contrast with Hegel,
however,lJung is not averse to the possibllity of a radical :
reformation of the Christian mythos itself. He points, in
'pérticular, t? Gnosticism and Alchemy as traditiong which, as
the shadow side of orthodox Christigpity, contain the seeds of
potential renewal for a religion which has ceased to speak with
the voice of wholeness.37
Il

"While Jung's psychology could serve as tPe basis for the
translation of the esoteric languége and symbols of Alchem;w
into a widely intelligible discourse, it 1s admittedly
difficult to see how any of the major Christian denominations
could graft the alchemical vision onto the life and teachings
of Jesus which comstitute the common core of the Christian
faith. This is not the. case, however, with regard to the
Gnostic tradition. To begin with, there is a convincing case

to be made for the claim that certain Gnostic scriptures--the

87wNot only do I leave' the door open for the Christian
message,'s says Jung in his autobiography, "but I consider it of
central importance for Western man. It needs, however, to be’
seen in a new light, in accordance with the changes wrodbhg_by
the contemporary Spirit. Otherwise, it stands apart from the
times,’ and has no effect on man's wholeness.™ MDR, p. 236. '

]
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Gospel of Truth and’ the Gospel of Philip,88 for instance--are

equally revelatory as, say,  the letters of Paul or the

Apocalypse. There is even strong evidence to suggest that the

Gospel of Thomas represents a collection of sayings of

Jesus-~some of which, at' least, are doubtless
authentic--comparable to the hypothetical "Q" document which
New Testament scholars speculate was a primary source for many

of the canonical sayings. -

Though we cannot enter here into a detailed treatment of
the Gnostic tradiétpn, a few words are in order concerning the
major elements of that traditiothhich could lend themselves to
the possible reformation of the Christian mythos we are
considering., First, there is the Valentinian Pleromatology.
The M"originativé Tetrad" of Depth-Silence (the androgynous
ground) and Mind-Truth (the first syzygy or twin emanation)
could be taken as the pleromatic prototype for the symbol of
the quaternity. The quintessenti;l centre of this §uaternity
would correspond to the concept of Spirit as the middle term
befween the androgynous groundkand the first syzygy (Father and
Son in orthdgox trinitarian terms). As to the precise number

and names of tHe succeeding emanations within the Pleroma, this

would be a matter for future theologians to decide.

-t/

Francisco: Harper and Row, 1977).

§

The Nagq Hammadi Library, ed. J.M. Robinson (San
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The second element concerns the importance of the feminine

in the divine mythos.r The Valentinians in particular must be
credited with having granted a{central role to the figure of
'sophia (Wisdom) as matrif;éf the created order as well as the
mediatrix of the ' spiritual principle in the cosmos. | The
mystical doctrine of the bridal chamber, symbolized by the
eschatological vision of the hieros gamos of Christ and Sophia

in the Pleroma, finds its earthly counterpart in the special

relation between Jesus and Mary Magdalene.89 In the gggggtasi

Mary, Levi says to Peter, "Surely the Saviour knows her very

well. That is why the Séviour loved her more than us."20 or

"again in the Gospel of Philip, we fead that "Christ [loved] her

more than [all}] the disciples [and used to] kiss her {often] on
her [mouth]. The rest of [the disciples were. offended] by it
[and expressed disabproval]."91 Such passages clearly suggest
that the special relation between Jesus and Mary might have
included the (to thé traditiopal Christian mind, unthinkable)
fact of sexual intimacy. There 1s, o©of course, no way of
proving the historical validity of any account of Jesus' life
and ministry. For this very reason, therefofe, Christians are

free to endorse that account which best reflects the

89¢hich, incidentally, constitutes another quaternity.

90Nag Ham. Lib., p. 473.

911pid., p. 138.

e
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'speculative significance of the central symbol (i.e., the

Incarnation).
1

~
#

The thifd element éoncerns the very concept of gnosis
itself, which is radically opposed to the orthodox insistence
on the pFimacy of faith (pistis) in the literal truth of its
account of Jesus' 1life and teachings--in particular, the
dominant view that the Kingdom of God is a kind of place
exte&™pal to the 1life of the individual--along with the
conseqyent absolutizing of the institutionaljhierarchy as the

sole mediator of this truth. The essential import of gnosis,

. by contrast, *»is the absolute identity of the human and the

-

divine, an idenﬁity which can only be grasped in the depths of
the individual. "Beware that no one lead you astray," warns

Jesus in the Gospel of Mary,

"saying, 'Lo here!' or 'Lo there!' For the Son of Man
is within you. Follow after him. Those who seek him
will find him. Go then and preach the gospel of the
Kingdom. Do not lay down any rules beyond what I
have appointed for you, and do not give a law like
the lawgiver lest you be constra}ned by it.92

o

Or again in the Book of Thomas the Contender, Jesus says:
"...he who has not known himself has known nothing, but he who
has known. himself has at the same time already achieved

knowledge about the Depth of the Al11l."23

921bid., p. 472.

931pid., p. 189.
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It must “"be stressed, however, that a crifical
reappropriation of the Gnostic tradition would have to reject
those elements that run counter to the speculative canon of the
refofma£ion in question--namely, the principle of‘ complex
holism. In particular, the Gnéstic tendency to devalue the
natural order (i.e., the body, and matter generally) would give
way to the more tempered orthodox view of creation as divingly
ordained (and biessedfu Similarly, the exclusivist and
isolating character oqunosis would find a healthy complement

in the orthodox idealé of adgape and communitas.

oy _’J . _
We have seen how the truth of Spirit as the coming~to-be
of the Self has its concrete actuality in the life of the

spiritual community as the "body of <Christ." "Spirit," as
Hegel says, . \\\

P d

is the infinite return into itself, infinite
subjectivity, not represented but actual divinity,
the presence of God....The Spirit is...what is
subjectively present and actgal; and it is only
through this mediation [in the community] that it
itself is subjectively present” as the divestment into
the cobjective union of love and its infinite anguish.
This [is] the Spirit of God, or God as the present,
actual Spirit, God dwelling in his community.

94LPR, III, p. 140.

&
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Though Hegel elsewhere stresses the singularity and uniqueness
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of the Incarnation as a historical event, the preceding passage
clearly points to the speculative truth of the Incarnation as
an on-going proéess which encompasses humanity (and nature) as
a whole.?3 This is in full agreement with Jung's view of the
matter. The "continuing, direct operation of the Holy Spirit
on those who are calleéd to be God's children," he writes,
"implies, in fact, a kroadening process of incarnation.'f96
From the promise of the Paraclete, moreover, "we can conclude
that God wants to become wholly man; in other hords, to

reproduce himself in his own dark creature...."97

95p.F. Strauss was the first to adopt this interpretation of
Hegel's concept of incarnation: "If reality {(Realitat) is
ascribed to the idea of the unity of the divine and human
natures, is this equivalent to the admission that this unity must
actually have once been manifested, as it never had been, and
never more will be, in one individual (in einem Individuum)?
This is indeed not the mode in which the Idea realizes itself
(die_ Idee sich realisirt); it is not wont to lavish all its
fullness on one exemplar <(in_ein Exemplar), and be niggardly
towards all others: it rather loves to distribute its richness
among a multiplicity of exem rs which reciprocally complete
each other--[in the alternate positing and sublating of
individuals (im_Wechsel sich setzender und wieder aufhebender
Individuen)]. And is this not the true realization of the Idea
(Wirklichkeit der Idee)? 1Is not the idea of the unity of the
divine and human natures a real one in a far higher sense, when I
regard the whole race of mankind as its [actualization (Ver
wirklichung)], than when I single out one man as such a
realization? Is not an incarnation of God from eternity, a truer
one than an incarnation limited to a particular point of time?"

The Young Heqgelians, ed. L.S. Stepelevich (Cambridge University
Press, .983) p.48. '

96cw 11:658.

971bid., 741.
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The darkness to which Jung refers, as we have seen, is the
symbol for that which the dominant interpretation of the
Christian mythos has excluded from its vision of the meaning of
. Christ-~the body, the feminine, - nature in general--its
unconsci;us shadow, in other words. That such an exclusion is
contrary to the truth of the Spi;it is implicit in the central
concept of incarnation itself. The essential meaning of ‘this
coﬁéept is the absolute or complex unity of God and humanity,
the infinite and the finite, eteraity and time.98 The

1

speculative truth éf the Incarnation, therefore, gives the lie
to any concept ort}epresentation of the divine--i.e., of that
which is accorded absolute value--as radically other than the
human, to any notion of transcendencehwhich is not grounded in
the immanent transformative potential of the here and now. So
dnderstéod, the myth of incarnation is indeed the saving myth,
the story that makes whole. It is, in fact, the story of
stories, and, as such, the mqg}ng force of history itself. .

N

’ =

98uyithout the world," as Hegel says, "God 1is not
God."1LPR, I, p. 308.

b



Chapter Eight

THE MEANING AND END OF HISTORY

& ™

.

The concept of history, as the story or account which
humans give of their collective experience as beings in time,
is genetically affiliated to the aréhaic structure of myth
(mythos, story, account). The relation between myth and

history is extremely complex, and we can only hint at some of

the factors involved. In its purest form, myth is equivalent

to sacred narrative. It has its origins in pre-literate

Y

- society prior to the emergence of the city-state. The concept

of history, on the other hand, first arises only after the
emergence of the city-state and the first written accounts of a
people's origins .(often mythical) and military or cultural
accomplishments (often legendary). History too is a form of
narrative but, as opposed to myth, it is profane nafrative: the
proper sphere of history is the human world, not the divine.
Myth and history can also be,distinguished" with respect to
time-consciousness. Mythic time-consciousness is a-historical,
aionolcgical, oriented to the remote past or the time of the
beginniny. The present derives its meaning from‘the cyclical
reenactmént of eternal archetypal patterns--the turning of the

seasons, the revolutions of the stars, the cycle of generation.
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'Historical time-consciousness, by contrast, 1is linear and
chronological, oriented to the future and some énd or goal.l
N ) .

In terms of Hegel's analysis of the Greek Sittlichkeit,
mythic time-éonsciousness clearly pertains to - the period
characterized by the '"beautiful harmony" of the human ‘and
divine laws. In psychological terms, as we have seen,'this
refers to the psychosocial equilibrium between the collective
consciousness and the realm of the archetypes (the collective
unconscious) which precedes the emergence of the personal ego.

Historical time-consciousness, on the other hand, presupposes

the prior splitting up of the natural harmony of Sittlichkeit,

i
the dissociation of the human and the’ divine laws, and the

i

consequent differentiation of )ego—consciousness out of the
. - "

mythic identity of the collective psyche.?

lwgntil the invention of writing," writes Panikkar, "Man
could not project all his creations into the future; the past had
the most powerful grip on him. Tradition was paramount. Time

.comes from a beginning. Mythos.

With the invention of writing, human specialization becomes
possible. Progress is a sacred word. Time marches forward. The
future belongs to God and God to the future. History." "The End
of History: The Threefold Structure of Time Consciousness," in

Teilbard and the Unity of Knowledge, ed. T.M. King and J.F.
Salmon (New York: Paulist Press, 1983) p.85.

2Tn his discussion of the transition from mythos to rational
discourse, Darby notes that “through an increasing awareness of
self [i.e., the ego] there is also an increased awareness of the
difference between man and God, and thus between knowledge of
things human and things ' divine." Tom Darby, The Feast:
Meditations ‘on Politics and Time (Toronto: University of Toronto
Press, 1982) pp. 133-34. Cf. also Panikkar: "The World of
prehistorical Man, his environment (circumstantia, Umwelt) is the .
theocosmos: the divinized universe....Man shares the world with
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The relation between myth and history, along with the two
forms of time-consciousness, becomes more complex with the
advent ~of the historical religions=--notably Judaism and -
Christianity-- whose founding myths are intimately linked to
the political drama oé the first world-historical 'states
(Egypt, Persia, Greece, and Rome). In Judaism, history itself,
or historical time-consciousness, is mythologized. Not only is
history--in paréicular, the history of the Jews—--sacralized
through the notiop of the Covenant, but with Judaism the7
narrative strucéure of myth (beginning, middle, and end) is
mapped onto the 'threefold strﬁcture of historical time-
consciousness (past, present, and future)} itself. The result
is the wuniversalization of historical time-consciousness in
toto, and the absolute displacement of myghic cyclism by egoic

linearity.

While Judaism and Christianity are often treated as though
they constituted a monolithic structure (the "Judaeo-Christian
tradition")., the advent of Christianity in fact marks a radical

transformation of the Jewish view of history and of human time-

the Gods....Harmony is the supreme principle....Historical Man,
unlike prehistoric Man who stands in a greater or lesser harmony
with Nature, believes himself to be in dialectical opposition to
Nature. The civilized Man is the non-natural (cultural) human
being. Both the belief in a future eternity and the belief in an
eternal future belong to the same need +that historical
consciousness feels, namely, to transcend temporality." Op. cit.,
pp. 96 and 99. -
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consciousness in general. In Chfistianity, the dichotomy of
the divine and the human, which in Judaism reaches its utmost
pitch in the consciousness of the absolute difference between
God and the created order, is symbolically overcome with the
belief in the Incarnation. So too is the abstract opposition
between mythic cyclism and egoic linearity. For at the centre
of the Christian view of ‘*history is the story of Christ's
miraculous birth, death, and resurrection--the actualization in
historical time of the archetyﬁal myth of the dying and rising
god. In this way the Christian mythos completes the religious
development of histeorical time-~consciousness inauguréted by

Judaism.

Critical reflection on the world-historical significance
of the central Christian symbols takes the initial form of a
theodicy or theology of history (Augustine, Joachim of Fiora).
The speculative truth of these symbols, however, could not
become fully intelligible--that 1is, conceptually
transparent--until the World Spirit.had come to consciousness
of its own autonomy through the political revolution in France
and the subsequent conceptual revolution in Germany. "As the

thought of- the world," writes Hegel,

philosophy appears only when actuality is already
there cut and dried after its process of formation
has been completed. The teaching of the Concept,
which is also history's inescapable lesson, is that
it is only when actuality is mature that the ideal
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‘appears over against the real and the ideal
apprehends this same real world in its substance and
builds it wup for_ itself into the shape of an
intellectual realm.3

Arising as a secong—order reflection on the universal
significance of the Christian mythos as the story of stories,

Hegel's speculative rsﬁandpoint becomes the mirror of world
history--the ph{ibsophical reflection of its meaning and end.?

AN
~

. e

In its most-< succinct formulation, "Universal'" or "World-
History," writes Hegel, "is the progress in the consciousness

of freedom. ">

...the final aim of the world at large, we allege to
be the consciousness of its own freedom on the part:
of Spirit, and ipso facto, the actuality of that
freedom....freedom as such [in ihr selbst]...is to be
displayed as the coming to consciousness of itself
(for freedom, according to its concept, 1is self-
kpowledge) and thereby bringing itself to actuality:
it is itself the aim of its own achievement, and the

only aim of Spirit....This final aim is what ' God
wills with the world; but God is the "Most Perfect”
a?d can, therefore, will nothing other than

3phil. Rght, Preface.

4vPhe consciousness of world-history," writes Cieszkowski,
"is only awakened with the Christian era....The truth which
emerged with the Christian era in the immediate form of religious
representation was now led up through speculation to the summit
of thourht, -which acknowledges this as its unique and full
content. Finally, consciocusness has worked up to its apogee and,
as has bee=n said, thought has established itself as the dominant
principle of world synthesis." The Young Hegelians, p. 82.

S5The philosophy of History, tr. J. Sibree (New York: Dover
Publications, 1956): Werke 12, p. 19/32-33.
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himself--his own Will. -‘The natuyre of his Will--that
is, His Nature itself--is what here, grasping

religious representation as thoughts, we call the
Idea of Freedom.

.

-

The determinate content of the Idea of Freedom has as its
representational presupposition the symbol of the Incarnation
and the trinitarian unfolding of Spirit. The figurerof Jesus
‘as the Ch;ist~~this fndividual 'in and through whom God becomes
human and ﬁumanity divine--is the revelation of the.absolute
value of the individual. "Freedom can exist," as Hegel says,
"only where individuality is recognized as having its positive
and real existence in the Divine Being."’  Conversely, the
figure of Jesus as the Christ is the revelation that the truth
of:God is actual only as incarnate in livinrg, self—égnscious
individuals. 1In philosophical terms, this means that "the Idéa

advances to infinite antithesis; that, viz., between the Idea

in its free, universal form [allgemeine Weise] wherein it

abides by itself--and the contrasted form of pure, abstr_act
reflection-in-self, the ego, formal freedom, which befits
Spirit alone."8 In other words, the Idea, as the concept of
the Whole, is actual only in the process of its own
individuation. The process itself culminates in the self-

: ®
consciousness on the part of the individual of his or her

6Ibid. .
7Ibid., p. 50/70.

81bid., p. 26/41.
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"dialectical identity in and as the Whole. This self-

consciousness, as we have seen, is equivalent to consciousness
of the Self, which, as complex whole, is the form both of

individual personality and the Absolute as the Whole.

As a speculative philosopher, Hegel's grasp of history is
grounded in the concept of ;he Absolute. As an empirical
bsychologist, by contrast, Jung grounds his reflections in the
concept of the empirical individual. But given the recursive
intérdeﬁermination of bhoth concepts; a truly holistic
understanding of "history--an understanding, that is, which is
fully consistents with the principlelof complex holism--would

have to incorporéte both approaches in a dialegical synthesis.

Hegel, for his part, was wary of..the- psychological
approach to history. This 1is quite understandable given the
choice between the rational or empirical (faculty) psychologies
of his day.? The former was too divorced from the particulars
of concrete experience while the latter was too hidebound, and

so unable to rise to the universal. Empirical psychology,

Hegel thought,

takes the individual on the one hand, and the
universal on the other, each as a fixed, independent

SHegel laments that'"scarcely any philosophical science is
so neglected and so ill¢/off as the theory of mind, usually
called 'psycholegy'." Phil. Right, section 4.

(S
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: category, it aigo holds the particularViforms into

| which it analyses mi to be fixed| in their
limitation; so that mind is converted into a mere
aggregate of independent]{ forces, each of which stands
only in reciprocal relation with the others, hence is
only externally connected with them....and still 1less
does it recognize as necessary and rational the
particularization to which the Concept of mind, its
intrinsic unity, progresses.

>

Ve
s

/ﬁhat Hegel misses in the psychologies of his day, then, is 1)
an organic and dynamic conception of mind (or psyche)--i.e., a
conception which will account for development while maintaining
the essential inteqgrity of mind--and 2) a conception of mind
which unites the universal and the particular, the individual
with society and-the world at large.

\

Not until the advent of modern depth or dynamic psychology
has there -been an opportunity to meet these two demands.
Although, despite the constraints of the newtonian paradigm
which informs its theoretical presdﬁbositioné, the classical
psychoanalytic model of the psyche can perhaps satisfy the
first of them, it is less shccessful with the second. A
psychology which, as Hegel remarks when considering the "so-
called 'psychological' view" of history, "contrives...to refer
all actions to the heart--to bring them under such a subjective

aspect--...under the impulse of some passion, mean oOr

grand-~some morbid craving,"ll is not fully adedquate to the

10pnid1. sp., section 387 Z. {j//”\

1lphil. Hist., p. 31/47.
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task .of rendér{hg intelligible the movement of Universal.
: h
History. The model of the psyche proposed Hy Jung, on the
other hand, while not ignoring the imporfance of the personal
- -

and pathological, is not dominated by these two spheres.

Juhgﬂs concept, of the archetype--in particular the central

‘archetype of the Self--transcends the limitations of the

Freudian view (along with the psychologies of Hegel's day) in
such a way that psychology, for the first time, can meet the
demands of speculative bhilosophy and, therefore, legitimately
concern itself with the problem of Universal History.'-_L2
Aﬂco;firmation of this .legitimacy is evident in the light
thrown by Jung's psychology on the archetypal basis' of the

triadic pattern or schema of Hegel's philosophy of History and

of his system as a wheole. This pattern, as we have seen, can

‘be characterized by the phases: immediate unity--opposition or

differentiation--mediate unity, or in the language of the
Logic, universal--particular--individual. Universal History,

writes Hegel,

12071y history," writes Cassirer, "man constantly retufns
to himself; he attempts to recollect and actualize the whole of
his past experience. But the historical Self is not a mere
individual. self. It is anthropomorphic but it 1is not
egocentric. Stated in the form of a paradox, we may say that
history strives after an ‘'objective anthropomorphism'. By
makirig us cognizant of the polymorphism of human existence it
frees us from the freaks and prejudices of a special and gingle
moment. It is this enrichment and enlargement, noc the
effacement of the Self, of our knowing and feeling ego, whkich
is the aim of historical knowledge." Ernst Cassirer, An_Essay

on Man (Garden City, N.Y.: Doubleday and Co., 1953) p. 242.
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-

exhibits the gradation in the development of that
principle whose substantial. purport is the
consciousness of Freedom....the first step in the
process presents ~that immersion of Spirit in
Nature....the second shows it. as advancing to the
consciousness of its freedom....the third step is the
elevation of the soul from the still limited and

that state in which the spiritual eéssence attains the

\T> special form of freedom to its pure universal form;

e consciousness and feeling of itself. These grades
are the qfound principles of the dgeneral
\process....1 v '

)
/

Some fifty pades later, however, Hegel outlines the four

~ phases of Universal History, which he correlates with the four

stages of life. These consist of: 1) the East, "Unreflected

consciousness—--substantial, objective, spiritual existence...."

This phase is described as the childhood of history. 2) The™y
. . ¢

second phase begins with the Greek world, which "may then be

J

compared with the period of adolescence, for here “we have
individualities forming themselves." 3) The third phase "is
the realm of abstract Universality (in which the social aim

absorbs all individual aims): it is the Roman State, the severe

labours of the Manhood of History." 4) "The German world
appeafs at this point of development-ﬁthe fourth phase of
World-History. This Qould answer in the comparison with the
periods of-human life to its Old“Age. The 0ld Age of Nature is
weakness, but that of Spirit is its perfect maturity and

strength, in which it returns to unity with itself, but in its

13phil. Hist., p. 56/77.

Y e



] 242
fully developed character as Spirit.ni4 lThis seeming
contradiction of the triadic structure of the System can be
explained by the fact that Hegel had to distinguish between the
Greek and Roman contributions to the spirit of ahtiquity. As
we shall see, however, whét is clear from Hegel's treatment of

the ancient world is that the Greek and Roman together form the
:ii-T'

A

‘bridge between the predominantly '"natural" and substantive-

empires of the East, on the one hand, and, on the other; the . )

moézﬁn Germanic (i.e., European) states in which the principlegﬂ'

of freedom is explicitly bent on the task of its actualization.

The Greek and Roman worlds, therefore, together constitute é

phase of opposition or difference. Eﬁ\\df
Echoing Hege%‘s characterization of _Ehe East, Jung

describes the first phase as the world of "man Ain his childhood

state,” a vorld "characterized by a pristine oneness with the

whole of Nature...."l3 The second phase comes with the advent ’

of reflective consciousness, and betokens "a split in the =

original unity."1® As we saw in the preceding chapter, the

first phase corresponds to the .very beginnings of psyéhic

development dominated by the life of the unconscious.  The

second phase corresponds to the emergence of a distinct centre

ld1hid., .. 105-110/133-141. . N
PP
15¢cw 11:20.

161pi4..
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of consciousness-—i.e., a dzkferentiaté%lﬁgd. The third phase
represents an ongoing dialectic between .ego and unconscious.
From the point of view of the ego, "the advance to the third
stage means something like a recognition of fhe unconscious, if
not'actual subérdination to it."17 wphis third stage," writes

Jung further on, "means articulating one's ego-consciousness

with a supraordinate totality"l8--j.e., the Self.

According fo Jﬁng, individuation, or the coming-to-be of
the Self, "is practically the éame .as the development of
conscigusﬁess out of the original state of [unconscious]
identity."1® fThe development of consciousness consists in an
unfol@ing of the archetypal potentials of the psyche toward the
actualization of that wholeness which is implicit from the
Eeginning. In strikingly similar terms, %egel claims that the

history of the world

begins with its general aim~-that the concept of
Spirit will be satisfied--only in an implicit form
[an__sich], that 1is, as Nature; a hidden, most
profoundly hidden, unconscious instinct; and the
whole process of History...is directed ering
this unconscious instinct a conscious ore.2

?

171pig., 273.
181hid., 276.
19¢w 6:762.

20phil. Hist., p. 25/39. : A

w
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This process is synonymous with the self~actualization of

Spirit as the "progress of the consciousness of freedom." As
we have seen, this freedom "is none other than self-

consciousness," which is to say consciousness of the Self,

I1X

History begins in the East, says Hegel. By this, however,
he does not mean the simple fact that our éarliest continuocus
recdgds of distincﬁ cultures are fhose of the. near-Eastern
civilizations of Sumer and Egypt. Rather, history begins with
these cultures because it is they that manifest the first forms
of political 1life2l--yhich 1life is the matrix for the

actualization of Spirit as the principle of freedom.

The East; according to Hegel, is characterized by
nimmediate consciousness" and "substantial spirituality:"22
"Since ’Spirit has not yet attained inwardness, it wears in
general the appearance of natural spirituality."23 1In terms of

Jung's psychology, this description indicates a form of

existence dominated by the life of the unconscious, or as Hegel

2l1pid., p. 111,142,
221L,id., p. 105/135.

231bid., p. 112/142-43.4

1/.‘"\_“



= ) | - S 245,
expreéges it, "the dull incubation of Spirit."24 Prior to the
generalized emergence of an autonomous ego, the individual
seeks its identity through participation in; or conformity
with, a preexiéting order, which, in the first instance, is the
order of "Nature." In China, the political embodiment of the
natural order is seen 'in the elevation of the familial
‘patriarch to the position of Emperor. He 1s the sole
individual. He alone is "free";25 "All that we call
subjectivity is concentratéq in the supreme head of the State,
who, in all his legislation has an eys to the health, wealth,

and benefit of the whole."26 In China, the archetype of the

father and the family constellation reign supreme.

The social and political life of India, similarly, though

not dominated by a patriarchal despot, 1is just as firmly

-

entrenched in the natural order:

...the essential advance is made in India, viz.: that
independent members ramify from the unity of despotic
power. Yet the distinctions which these imply are
referred to Nature. _ Instead of stimulating the
activity of a soul as their centre of union, and
spontaneously realizing that soul...they petrify and
become rigid, and by their stereotyped character
condemn the Indian people to the most degrading
spiritual serfdom. The distinctions in question are
the castes.?2”

241bid., p. 175/217.
fad
25For this reason, of course, the Emperor's is a false freedom.
N __20Ibid., p. 113/144.

271pid., p. 141/180-81.
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Psychologically, what is most significant in Hegel's
treatment of India are his views on the general character of
the Indian mind and, more specifically, on the Indian religion. -
These manifest "the character of dreaming Spirit."<?8 Jung too
speaks of the "dreamlike world of India."%? The dream state is
one in which the ego is depotentiated and givén over to ﬁhe
life of the unconscious. As the unconscious, to Jung, is the
source of the experience of the numinous, it is therefore not
surprising that the dream of the Indian spirit beholds all as

divine. "The Indian view of things," as Hegel says,

is a Universal Pantheism.... It is One substance, and
all individualizations are directly wvitalized and
animated into particular Powers...Everything,
therefore--Sun, Moon, Stars, the Ganges, the Indys,
Beasts, Flowers--everything is a God to it. And
while, in this deification, the finite loses its

consistency and substantiality, all understanding
vanishes too.30

Hegel might well lament the impossibility of "understanding"
India's '"dream." The conscious ego 1is at a loss when
confronted with a vision arising out of the mutual

<
contamination of unconscious contents. "I,ife in India," as

,ffﬁIbid., p. 140/176.

297his is the title of one of Jung's essays in Civilization
in Transition, C.W. 10:981ff.

301bid., p. 141/176-77.
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Jung remarks, "has not ye£ qithdrawn into thé capsule of the
head. ; No wénder the European feels [the experience of India to
be] dreamlike: the complete life of India is something of which-
he merely dreamg."31 In another essay, Jung.makes the contrast
that "the Euroﬁean seeks to raise himself abové this world, -

while the Indian likes to turn back into the maternal depths of
! - ;

Nature."32

. Persia represents the transition from the first phase of
iﬁmediate or unreflective unity with Nature "(i.e., the
unconscious) to the second phase of opposition or difference.

"The Persians are the first world-historical beople because
theirs is the first Empire to pass away.33 1In Persia "first
arises that light which shines itself, and illumiﬁates others;
for Zorcaster's 'Light! belongg to the World of
Consciousness—-to Spirit as relation to others."3% Hegel takes
the Zoroastrian image ¢f the divine sun and its light as the
s ol of the Persian épirit. The purity of this light throws
all\distinctions intoc bold relief. The Persian monarch reigns

in a spirit of tolerance. '"We see in the Persian world a pure

exalted Unity,* as the substance which leaves the special

-~

3lcy 10:988.
320 11:936. ‘ -
33phil. Hist., p. 173/215.

341pid. . ‘
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existences that inhere in it, free."35 The pure light of the

Persians

holds a positién of antithesis to Darkness, and this
antithetical »pelation holds out the principle of
activity and 1life. The principle of development
begins with the history of Persia. This therefore
constitutes strictly the beginning of World-History;
for the grand interest of Spirit in History, is to
attain an infinite immanence- of subjectivit%——by an
absolute antithesis to attain réconciliation.3®

™

»

In the Persian religious and political organization we see a
movement toward spiritual differentiation and autonomy. The
unconditional character of this differentiation, however, is an
indication that consciousness still fipds itself in dangerous
proximity to the unconscioﬁs life of the instincts. The
individual ego as such has not yet gained the autonomy which,
as yet, it can but behold in the concrete embodiment of the

monarch or the sensuous image of the sun.

w

e
The Jewish people have advanced beyond the sensuous

universal of the Persians to a conception of the Absolute as
"the pure product of thought."37 With +the Jews, spirit

succeeds in totally differentiating itself from instincts The

351pid. .
361nid., p. 174/216.

371pid., p. 195/241.

t
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3

idea of Light has at this stage advanced to that of

tJehovah'--the purely One."38

. . A']
This forms the point of separation between the East
‘and the West; Spirit descends into the depths of its
own being, ahd recognizes the abstract fundamental
principle as the Spiritual. Nature--which in the.
East is the primary and fundamental existence--is now
depressed to the condition of a mere creature; and
?Ririt now occupies the first place.3°

PRI _

Psychologically, however, the individual is still unconscious
of his or her own autbnomy. While ego-~consciousness has éained

a certain freedom from the power of the instinctual life, it d

:h‘ saccomplished this through submitting to the unconditional

f
/ \

[ dominance of the father archetype in the form of Lord Jehovah.

The transitional nature of the Egyptian world is even more
evident than that of the Persians. Hegel focuses on the Sphinx

as the central symbol of the Egyptian spirit.

- The human head looking out from the? brute body,
exhibits Spirit as it begins to emerge from the
merely Natural--to tear itself loose therefrom and
already to look more freely around; without, however,
entirely freeing itself from the fetters Nature had

imposed. The innumerable edifices of the Egyptians
are half below the ground, and half rise above it
into the air. The whole land is divided into a

kingdom of life and a kingdom of death.4®

381pid..
391bid..

401pid., p. 199/246.
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<In contrast to the Persian struggie against'the darkness of the

unéonscious, the Egyptién spirit seems to court it. The

movement toward spiritual differentiation and the autonomy of

consciousness has  frozen at mid-point: *"Thus we find this

.

heterogeneous duality--the phenomenon of Nature and the

spiritual--woven together in one knot."4l

Hegel's treatment of the Greek world really falls into two
barts, the second of which marks. the full transition to the
second phase in the temporal unfolding of the Idea. The first

part, at the centre of which is Hegel's famous portrayal of the

Greek Sittlichkeit, represents .a pristine, though for this
reason impeffect, state of existence in which ~the implicit

tensions at the heart of Egyptian 1life are harmoniously

resolved.

Greece presents to us the cheerful aspect of youthful
freshness, of Spiritual vitality. It is here first
that advancing Spirit makes itself the content of its
volition and its knowledge; but in such a way that
State, Family, Law, Religion, are at the same time
the aims of individuality, while the latter is
individuality only in virtue of those aims.42

41l1h.d., p. 209/258.

421pid., p. 223/275.



IR v

N

251
In the Phenomenoloay, as we saw in Chapter Three, it is the
conflict between the human and divine laws (i.e., social

interest vs. family ties) which disrupts the harmony of

Sittlichkeit.43 In the Philosophy of History, on the other
hand, it is "interjority becoming free for itSelf.w44

"Thought," Hegel éontinues, *appears here as the principle'of
decay--decay, viz. of Substantial ethical 1life; for it
introduces an opposition, and asserts essentially rational
principles."45 Hegel attributes the introduction of subﬁective
reflection "to--the Sophists.4® It was in Socrates, however,
"that the principle of interiority--of the absolute inherent

independence of Thought--attained free expression."47

In terms of Jung's psychology, the ego has finally
attained full autonomy.48® This occurs along with, or perhaps
because of, a differentiation of the thinking function. As
Hegel puts it: "The movement of Thought--that which goes on

—
within its sphere [without r§éetgnce to an extrinsic object]-~-a
/

/
/

L?3Cf. Phen. Sp., pars. 464 f..

44phil. Hist., p. 267/326.

431bid..

461pid., p. 253/307-08.

471pid., p. 269/328.

487his is likewise the outcome of the conflict between the
human law (which Hegel describes as "self-conscious spirit") and

the divine 1law ("uncongcious spirit") as presented in the
Phenomenology.
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process which had formerly no interest--acquires attractiveness
on its own account."49 As a result of this differentiation,
the opposites which previously were held in unity--instinct (or
nature) and spirit, individual and community--fly apart. 'Jung
expresses himself on this point as follows:

€

The ingrained dichotomy of the Greek wmind had now
become acute, with the result that the accent shifted
significantly to the psychic and spiritual, which was
unavoidably split off from the hylic realm of the
body. All the highest and ultimate goals lay in
man's moral destination, in a spiritual, supramundane
end-state, and the separation of the hylic realm
broadened into a cleavage between world and spirit.
Thus the original, suave wisdom expressed 1in the

Pythagorean pairs of opposites became a passionate
moral conflict.

In the political sphere, the new principle of subjectivity
manifests itself in the conflict within and between the various
city—-states. Socrates "corrupts" the'youth of Athens. The war
with Spartalbreaks out. The time is now ripe for the concrete
embcdiment of subjectiwvity--a given individual--to assert his
power over the warring factions: thus the accession of Philip
of Macedon, followed by his son, Alexander, the first great
world-historical inaividual. Alexander's empire, however, is
itself subject, after his death, to the same disintegrating

forces which had favoured his father's accession. While

491bid., p. 268/327.

50cw €:964.
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'Alexander's generals and their descendants fight it out among

themselves, the power of‘Pcme rises to unprecedented heights.

\

In the Roman world we see the principle of subjectivity
carrieé to the extreme. The second phase or moment of the
Idea--that of opposition; difference, or the particular (éver
and against the universal)--has come to full.expreSSiqn. In

Rome,

‘we find that free universality, that abstract
freedom, which on the one hand sets an abstract
state, a political constitution and power, over
concrete indiv1dua1ity, on the other side creates a
personality in opposition to that universality--the
freedom of the Ego in itself....This
interiority--this retreating into one's self which we
observed as the corruption of “~the Greek
Spirit--becomes here the ground on Whlch a new side
of the World's History arises.

"pPersonality," as Hegel puts it in the Phenomenology, "has

stepped out of the life of the etlrical substance. It is the
independence of consciousness...."22 Hegel's analysis is
explicitly psychological at this point. Ego-consciousness is
"abstract® (an__sich). It has undergone a process of
differentiation to the point where it no longer maintaiﬁg a
living confact with the unconscious, from which, in fagt,litAis

completely alienated.

5lphii. Hist., p. 279/340.

52phen. Sp., par. 479/271.



The actuality of the self that did not exist in the
ethical world has been won by its return into the
'person"; what in the former was harmoniously one now

emerges in a developed form, but as alienated from
itself.>3

254

This alienated ego finds its external correlate in the

notion of the legal person. In Rome, for the first time, all

citizens, in principle at least, are equal in the eyes of the

law (they all have rights). These, however, take the principal

form of rights of possession. The legal person is not valued

as an individual in his own right, but only to.the extent that

he owns property. Even this is no steadfast guarantee of

individual recognition, for all rights, and therefore,

properties, are granted or annulled by the will of

»

emperor--the ohly true individual.

That Private Right ' is, therefore, ipgso facteo, a
nullity, an ignoring of the personality; and the
supposed condition of Right turns out to be fan
absolute destitution of it. This contradictiony is
the misery of the Roman World. Each person is,
according to the principle of his personality,
entitled only to possession, while the Person of
Persons lays claim to the possession of all these
individuals, so thdt the right assumed by the social
unity is_ at once abrogated and robbed of its
vitality.34 '

—

331bid., 483/274.

S4phil. Hist., p. 320/387.
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'The self-alienated Roman psyche as described by Hegel
suffers from a‘ pathological ‘dissociation. The collective
consciousness of'the Roman peopi;~*its ethos--has lost touch
with those social- forms and values which provigq\ijéaanngidto
the 1life-sustaining forces of,”the”funconscious.
"Consciousness," says Hegel, "occasions the separation of the
Ego, in its boundless freedom as arbitrary choice, from the
pure essence of the Will--i.e., from the Good."3> While the
recognition of individual right represents a definite gain, the
abstract character of the legal person has robbed the concrete
individual of its soul. Deaf” to the voice of the Self, life
itself is held of little account. ' The alienated ego finds a

perverse pleasure in death, and makes of it a game.

™~ -
o

In place of human suffering in the depths of the soul
and spirit, occasioned by the contradictions of life,
and which find their solution in Destiny, the Romans
institute a cruel reality of corporeal sufferings:
blood in streams, the rattle in the throat which
signifies death, and the expiring gasp were the
scenas that dellghted them. This cold negativity of
naked murder exhibits at the same time that murder of
all spiritual objective aim Wthh had taken place in

- +the soul.
LY

g

The Self, as we have seen, 1s governed by an innate

tendency to psychic .wholeness. Once the tensions of a given
) ;

onesidedness reach a certain pitch, a compensatory movement
-

551bid., 321/389.
P
561pid.; 294/357. —
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sets in. Such a movement is indeed observable at the time we

are considering. "The Roman world," writes Hegel,

as it has been described--in its desperate condition
and the pain of abandonment’ by God--came to an open
rupture with actuality, and made prominent the
general desire for a satisfaction such as can enly be
attained in "the inner man," the Spirit--thus
preparing the ground for a higher Spiritual World.®7

The philosophies { of Stoicism, Skepticism, and
Epicureanism--whose gen%;al purport, according to Hegel, was to
render "the soul absolutely indifferent to everything which the
real world had to offer"?8--are half-way- measures which
anticipate the main event. Both Hegel and Jung agreevthat this
event is the founding and spread of Christianity.

, -

Jﬁng's undégstanding of the profound impact which this
event had in the’mi%d of late an?iquity involves a conception
of the nature of the religious figure which comes very close to
Hegel's notion of ‘the world-historical individual. "Christ
would never have mé@e-the impression he did on his followers,"
writes Jung; "if he had not exprgssed something that was alive

"

and at work in their unconscious."?®% Jung remarks that\;E‘a

very early stage >

571bid., 318/386.
581pid.-.

59cW 11:713.
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al

the real Christ vanished behind the emotions and
projections that swarmed about him from far and near;
immediately and. almost without trace he was ‘absorbed
into .- the surrounding -religious systems and molded
into their archetypal exponent. He became the
collective figure whom the unconscious of his
contemporaries expected to appear....

Hegel expresses himself in very similar terms. It is not
important that he did not have Christ particularly in mind, for
there is gno question. that Christ qualifies as a world-

historical gndividual. The particular aims of such individuals

i

"'l l
\\ g ‘N

involvesthose large issues whréh are the will of the
World-Spirit. They may be called Heroes, inasmuch ‘as
they have derived their purposes and their
wocation...from a concealed fount...from that inner
Spirit, -'still hidden beneath the surface, which,
impinging upon the outer world as on a shell, bursts
it in pieces....For that Spirit which had taken this
fresh step in history is the inmost soul of all
individuals, ' the - unconscious inwardness which the
great man_ _in question__aroused. Their fellows,

therefore, folldw these soul-leaders; for they feel
the irresistible “power of their own ¥inner Spirit

embodied. 61 g
This "inmost soul of all individuals," their common
"unconscious inwardness," is a striking evocation of Jung's
concept of the collective unconscious. The dominants of the

collective unconscious are the archetypes, the most important

601hid., 228.

6lphil. Hist., pp. 30-31/46.

N
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' of which, as we have seen, is the archetype of the Self. Jesus -~

made such an impression because he spoﬁe with the voice of the
Self. He lived the myth of the dying and rising god. His
crucifixion symbolized the death which must be embraced before

the true life can be won. Psychologically, as we saw in the

preceding chapter, the c¢rucifixion symbolizes the self-

-immolation of +the alienated ego. only through such a
crucifixion can the individual be resurrected from the death-
in-life of his dissociated existence. Only the negation of the

dominant and onesided orientation of ego-consciocusness will

bring the Self intc being. "The terrors of death on the
cross, "y writes Jungfﬂ"are-%n indispensable condition for the
transformation."62 Similarly, Hegel recognizes <chat a

"renunciation, a disaccustoming, is the means leading to an

absolute basis of existence."63 "OQutward suffering," he

continues, must "be merged in a sorrow of the inner man. He
i w

~

must feel himself as the negation of himself."84

With the advent of Christianity, according to Hegel, that
period of history begins which corresponds to the third and
last phase of the temporal unfolding of the Idea. This phase,

it will be recalled, is really the truth of the Idea--the

62¢cw 11:338.
63phil. Hist., p. 320/388.

641pid..

-
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sublation of the two moments of immediate unity and opposition,
the universal and the particular. For Jung it is the truth of
' the Self as the dialectical unity of unconscious and ego. Both
Hegel and Jung recognize in the Christian revelation the truth
of Spirit or the Self as the motive force and ideal goal of
history. Moreover, botﬁ agree that with the advent of
Christianity the truth of Spirit or the Self has been realized
only in principle. "The next point," as Hegel says, "is the
development of this principle; the whole sequel of Historyqls
the history of its development."®3 This development.will\also
proceed according to the threefold pattern or "schema that
governs.éll truly deve}opmental processes.66 The first phase
correspgnds to the concrete fact of Jesus' life and ministry.‘,
The oppositional characte? of the second ﬁhase manifests
itsglf, on the one hand,i in a series of conflicts ;n the
political sphere, and on ;the othe;, in several splits or
dichotomies in the sphere of ideas. 1In the latter sphere, Jung
sees the absolute diffeqentiation of. the pfinciples of good and
evil--which, previously, had existed side by side in the nature

of the 0ld Testament Jahweh--in the opposition between Christ

aﬂg the devil.

651pid., p. 328/396.

66surprisingly, Hegel does not make this point, though it is
implicit in his treatment of the material.
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If God reveals his nature and takes on definite form "
as a man, then the opposites in him must fly apart:
here good, there evil. So it was that the opposites
latent in the Deity flew apart when the Son was
begotten and manifested themselves in the struggle
between Christ and the devil, with the Persian
Ormuzd-Ahriman antithesis, perhaps, as the underlying
model. The world of the Son is the world of moral
discord, without which human consciousness could

hardly have progressed so far as it has towards
mental and spiritual differentiation.®7

Though Jung acknowledges the historicalr necessity for this
absolute differentiation between good and evil, Christ and the
Devil, his kawleage of the dynamics of the psyche leads him to
suspect a dréstic future enantiodromia.®8 In fact, Jung, as
remarked, see§ the subsecquent course of history, in the West at

least, as governed largely by this split in the Christian

psyche.

Jesus was -conceived as the incarnation of absolute
goodness. With his passing into lheaVen, therefore, all
goodness was felt to have left along with him. Those who
femained now had their essence in another world. Jesus was in
the Pleroma of the Father for all eternity (or until the Second
Coming, at any rate). This earth, in consequence, had become
'an empty - shell. Such is the predicament that Hegel so

skillfully portrays in his account of the “Unhappy

67cW 11:259.

685 word that Jung took from Heraclitus, meaning a "running

toward the opposite." Cf. CW 6:708.

N
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Consciousness," which is "the consciousness of self as a dual-
natured, merely contradictory being.“69 christian
consciousness does not recognize the concept:ual significance of

Jesys as the Christ. Bound to the level of representation

(Vorstellung), it pictures the infinite as being coffipletely
P

beyond the created order. God is totaliter aliter.

Psychologically, consciousness, at this stage, does not yet

grasp the true nature of the Self, and so projects its intuited
essence into an apsolute "beyondJ' According to Hegel, one
immediate consequence of this state of affairs is the need to
establish an intermediary between both worlds. This need

"occasions the rise of an Ecclesiastical Kingdom in the Kingdom

of God."

Such a distinction is inevitable; but the existence
of an authoritative government for the Spiritual,
when closely examined, shows that human subjectivity
in 1its proper form has not yet developed
itself....the will, as human, is not vyet
interpenetrated by the. Deity; the human will is
emancipated only abstractly--not in its concrete
actuality--for the whole sequence of History is
occupied with the realization of this concrete
Freedom. Up to this point, finite Freedom has been
only sublated, to make way for infinite
Freedom....Subjective Freedom has not yet attained
validity as such: Insight does not yet rest on a
basis of its own, but is content to inhere in the
spirit of an extrinsic authority. That Spiritual
[geistig] kingdom has, therefore, assumed the shape
of an Ecclesiastical [geistlich] one....’0

69phen. Sp., par. 206/127.

70phil. Hist., pp. 332-33/402.
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Pursuing the same dynamic, the transcendent yeérning of
the Christian consciousness lapses into a onesided, dependent
extraversion. This in turn léads to "the cChristian community
assuming also a definite external position, and becoming the
possessor of property of its own."7l christianity has by now
become the official Imperial religion. The contradiction in
its nature manifests itself in the political sphere with the
split between Rome and Constantinople. In the West,
Christianity is forced to confront its shadow side in the form
of the invading German peoples, who become the new~f6cal point

in the movement of history.

Hegel characterizes the primitive German spirit as

governed by an immediate, feeling-toned subjectivity. It is a
Pl
spirit of the "heart" (Gemiith), a senze of "Natural Totality,"

an "undeveloped,  indeterminate totality of Spiritjain reference
to the Will,/}n which satisfaction of soul is attained in a
correspondingly general and indeterminate way."72 Jung
char;cterizes~this quality of the German spirit as a "creative
and' intuitive depth of soul."’3 The conflict with and

assimilation’ of the Christian principle constitutes the

71l1ibid..
72¥pid., p. 350/423.

73cw 10:354.
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.civilizing of the :primitive German spirit.. "The process of
culture they underwent," writes Hegel,

Y 4

consisted in +taking up foreign elements and
reductively amalgamating them with their own national
life. ThHus their history presents an
introversion--the attraction of alien forms of life
and the bringing these to bear upon their own (ein

Insichgehen und Beziehen auf sich selbst).’4

The natural, introverted attitude of the German spirit forms
the antithesis to ;he spiritual, extraverted attituae of
ecclesiastical Christianity. The conflict bétween both
attitudes constitutes the psychical split that runs through,
and provides the dynamic throughout, the Middle Ages.
Gradually, there occurs an interpenetration of both spirits
which leads to a partial reversal of attitudes. The more the
Catholic Church persists in its involvement with the affairs of
this world, the more it compromises the purity of its
spirituality. The natural immediacy of the German world, on
the other hand, is slowly purified through the process of
‘culture to the point where it must rise in protest against the
corruption of the catholic Church. Thus the Protestant

Reformation, says Jung,

largely did away with the Church as the dispenser of
salvation and established once more the perscnal
relation to God. The culminating point in the

74phil. Hist., p. 342/413.
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5 ocbjectification ‘of the God-concept had now been

passed, and from then on it became more and more
subjective.75 4

!
This is consistent with Hegel's characterization of Luther as

the champion of "the Spirit and the Heart" and the proclamation
!

of "reconciliation in faith and spirit®al enjoyment."76

In the secular sphere, by contrast, the unfolding of the
contradiction iﬁ the éhristian psyche manifests itself in a
sudden shifting of interests and orientation. The medieval
concern with the beyond is transformed into an éarnest concern

with the here and now. From this point forward, writes Hegel,

the spiritual world

occupies a position of inferiority to the World-
Spirit; the latter has already transcended it, for it
has become capable of recognizing the Sensuous as
sensuous, the merely outward as merely outward; it
has learned to occupy itself>~with the Finite in a
finite way, and in this way to maintain an
independent and confident position as a wvalid and
‘rightful subjectivity.’?

Jung expresses a similar view on the meaning of this profound
transformation. He sees the shift in dominant orientations as

betokening the true beginning of the modern world.
' &

750w 6:433.
76phil. Hist., p. 415/494.

7T1bid., p. 413/492.
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The ideal 'of spirituality striving for the heights
was doomed to clash with the materialistic earth-
bound passion to conquer matter and master the world.
This change became visible at the time of the
"Renaissance." The word means "“rebirth," and it
referred to the rebirth of the antique spirit. We
know today that this spirit was chiefly a mask; it
was not the spirit of antiquity that was reborn, but
the spirit of medieval Christianity that underwent
strange pagan transformations, exchanging the
heavenly goal for an earthly one, and the vertical of
the Gothic style for a horizéntal perspective
(voyages of discovery, exploration of the world and
of nature).

The shift from the vertical to the horizontal perspeétive is
indicative of the growing emancipation of, thought from the
authority of the Church. This is’ the age of the Enlightenment
and the development of modern science. The differentiation of
the thinking function which we observed in the Greek world
continues at an unprecedented rate. The thrust of this
differentiation is directed at overcoming fhe self-alienation
of the Christian psyche which,'as we saw, projects its essence
into an infinite beyond. It is the function of reason, which
Hegel defines as "the certainty of consciousness that it is all
reality,“79' to 'reclaim this essence. The wvictory of the
Enlightenment over the position of faith is symbolized by the

S

deification of Reason in Notre Dame. ™

78cw 9ii:78.

79phen. Sp., par. 233/139.
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The movement toward the radical emancipation of human
subjectivity finds its political realization in the French
Revolution and its ideology of "absolute freedom." This
freedom, however, is abstract. In psychological terms, it is a
freedom of the ego merely. The whole of society, as Taylor
remarks, "is seen as reposing on human will alone."80 This
state of affairs betokens an extreme inflation of the ego.
Accordingly, its conviction that it is possessed of complete
rational autonomy is soon shattered by a release of destructive

forces from the unconscious. These reach their peak in the

" YReign of Terror."

Though the French Revolution must be credited with having
introduced the prinéiplé of freedom in its distinctively modern
form into the political consciousness of Europe, the principle
itself receives a more authentic embodiment, according to

( Hegel, in the constitutional monarchy of the Prussian state,
- /

where ’J,/
i

»;
Feudal obligations are abolished;” for freedom of
property and of person have been recognized as
fundamental principles. O0ffices of State are open to
every citizen, talent and adaptation being of course
the necessary conditions. The government rests with
the official world, and the personal decision of the
monarch constitutes its apex; for a final
decision...is absolutely necessary.

80paylor, p. 403.

8lphil. Hist., p. 456/539.

A
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The popular view that He§e1 considered the Prugsian state to be
‘the terminus of reason in history is, as Taylor says, "“the
result- of lamentable historical ignbrance. It overloocks how
many_features of Hegel's rational state were yet to be acheived
in the Prussia of Hegel's day...."82 The most that can be said
is that Hegel saw the Prussian state as the closest
approximation to the political actualization of the Idea which

the history of the world had yet achieved.

As far as Jung 1is concerned, the political actualization
of the life of the Self was and remains a highly questionable
possibility. The differentiation of consciousness originating
in the Roman world under the im;act of Christianity has proved
ﬁomentous for the history of the West, and indeed for the worlgd
at large. Whatever has been gained, however, has been at the
cost of. a pathologiéal split which seems far from being

[}
resolved.

P (

Although it is impossible to say exactly how Hegel would

have interpreted the subsequent course of history into “post-

g ‘
ngaylor, op. cit., pp. 425-6. &'
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modern" times, it is possible, continuiné tc use Jung's ﬁore
contemporary voice as co-hermeneut in ,our dialogical
exgloration bf.the_principle of complex holism, to extend thea
@;éceding argumenf to our own day. The first thing to consider
is the notion that, with the advent of Hegel's Science of
Wisdom, history itself, in some radical sense, has come to an

_end. The closest Hegel comes to voicing this notion is in the

passage from the Philosophy of Right already gquoted in the

introduction to this chapter.

As the thought of the world, philosophy appears only
when actuality is already cut and dried after its
process of formation has been completed. The
teaching of the Concept, which 1is also history's
inescapable lesson, is that it is only when actuality
is mature that the ideal appears over against the
real and the ideal apprehends this same real world in
its substance and builds it up for itself into the
shape of an intellectual realm. 30>

-

”

If what Hegel says here is true, then the "teaching of the
Concept" spells the end of history. Such, at any rate, was the

conclusion of Alexandre Kojéve in his seminal lectures on the

.84

Phenomenoloqy Tﬁ;_aﬁstification for this conclusion rests

upon the truth of two complementary or dialectically related

claims: first, Hegel's Science of Wisdom is the realization of

83phil. Right, Preface. ”

84gsubsequently published as Introduction & 1la Lecture de
Hegel, 1947.°

L
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absolute knowledge; and second, "yisdom" or ahsolute knowledge

-

"can be realized...only at the end of Hlstory."85

The Science of  Wisdom is the realization of abselute
. . 'y .
- knowledge because it constitutes the advent of complete speech.

-

It is complete, says Kojeéve, because it is circular.

> \
égg -To ask any question whatsoever leads sooner or &
1d§er, after a Yonger or shorter series of answers-
qu\stions, to one of the questlons found within the
' c1gcular Knowledqe that the Wise 'Man possesses. To
start with this question and to proceed loglcally
- ,necessarily leads to the starting point. Thus.it is
* clear that all possible squestion-answers have: been
exhausted; or in other words, a total answer has been
obtained: each part of the circular Knowledge has for
~its answer the whole of this knowledge, which--being
¢ircular, is the entfrety of all Knowledge. 86

By the "entirety of all Knowledge," one _is not to
understand é complete inventory of ﬁgggé or cognitive data.

« Rather, the "all" here fefers to whaF we have _callsg the
brinciple of complex holism which informs-the concept of Spirit

or the Absolute. as éoncreteikﬁpat is, as dialecticaliy self-.
agticulating); totality. . To argue that ‘Hegel's Science of

L} ;
Wisdom does not. constitute absoclute kpowledge amounts,

A

therefore, to a denial of the intelligibility of the principle

of complex bolism.

'85Kkojeve, p.95. ‘ : f\iw
861pid., p. '94.
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To demonstrate the <truth ofg the claim that absdlute

knowledge is possible only at the end of history would require

a recapitulation of Kojéve's reading of the Phenomenoloqy.
Suffice it to say'that, according to Kojéve, the central lesson
of the Phenomenology is that "the conception of circularity,
like every Hegelian conception, has a double aspect: an ideal
or, if you will, abstract aspect; and a real or, if you will,
concrete or 'existential! aspect.' And it is only the entirety

of both aspects that constitutes what Hegel calls the Béariff

. ]
{the concrete concept)."

’ ' i j}

The real aspect of the "circularity" of Wisdom 4
is the "circular" existence of the Wise Man. In the:
Wise Man's absolute Knowledge, each question is its
own answer, but is so only because he goes through
the totality of guestions-answers that forms the
entirety of the System. Likewise,' in his existence, ®
the Wise Man remains in identity with himself because
he passes through the totality of others, and he is
closed up in himself because he closes up the
totality of others in himself. Whigh (according to
_the Phenomenoloqy) means, quite simply’, that the only
man who can be Wise is a Citizen of the universal and

L=

v homogeneous State--that is to say, the State of the

# Tun Aller und Jeder, in which each man exists ~nly
: through and for the whole, and the whole exists

through and for each man.87 ¢
’ 4

~

-4

The universal and homogeneocus state, whi found its first
incarnation in the Napoleohic Empire, is "nbthing other than

the feal basis (the’ 'substructure') of the circularity of "the

-

- —

o
871pid.. 3 N : ,
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absolﬁte System: the Citizen of this state, as active Citizen,
realizes the circularity that he reveals, as contemplative Wise
Man, through his System."88. tThis circularit;;ﬁinGS‘its "real
basis" in the universal and homogeneous state because, like the
sttem which “it supports, it is "non-expandible" (universal)

nd "non-transformable" (homogeneous).89 Earlier in the same
ecture, Kojéve.says that, by homogeneous,zhe means "free from
internal contradictions: from class strife,” and so on."90
Practically,  the appearance of such a state at the end of

historyw means "the disappearance of wars and bloody
Lo .

revolutions."91

Given these ?fifig;&, it must be conceded that the
uni?efsal‘ anrd homo;eneous state 1is not yet a concrete
actuality. The movement of worid—history from the time of the
{Fapoleonic Empire to the present.cén hardly be characterized in
terms of the "disappearance of W§XS and bibody revolutions."
And for such a state to be truly universal--i.e., "non-
lexpandable"——wouhi'it not have to“fncompass the world as a
whole in a single, %lobal state? gé@prding to Kojéve, Hegel

r - -
knew full Well that "the State was not yet realized in deedin
. ) ).'
] \l v “ \) ’
881pid., pp. 95-6. %

. BgIbid:.
901pid., p. do.

91Tpid., p. 159 n..
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all its perfection."92 What Hegel asserted was that "the germ
of this State was present in the World and that all the
necessary and sufficiéq} _conditions for its groﬁth_,were in
existence."?3 Properly understood, therefore, the end of
hisfgry, rather than signaling th? fall of the curtain on the
world stage;"is better understood as a prog;aﬁ for change
which has yet to be acted out} To extend %ﬁé‘ﬁéEﬁphor: if the
drama of world-history is played oud in the conflict between
nation-states, then the end of history signifies that ali the
actors now have a common script. So. while history may, in

principle, have come to an end, it is now, as Nietzsche says, v

that the tragedy begins.94

N\

9271pid., p.97.\\

931pid..

-4

94cf. section 342 of the Gay Science ("Incipit tragoedia™). .
This section can be read as a parable of the ¥ate of Wisdom in
the post-historical age. Zarathustra, the Sage, decides to leave
his cave after ten years of contemplative seclusion. "I am sick
of my wisdom," he declares, nlike>a bee that has gathered too
much honey...I want to give away and distribute until the wise
among”men enjoy their folly once again and the poor their riches.
For that I must descend to the depths....Bless the cup that wants
to overflow in order that the water may flow from- it golden ‘and
carry the reflection of your [the sun's] rapture everywhere.
Behold, this cup wants to -become empty again, and Zarathustra
wants to become man again.” THe Gay Science, tr. Walter Kaufmann
(New York: Vintage Books, 1974). The honey of Wisdom is only
gweet if eaten. Right knowing, as we have seen, must pass into
right doing. The re-incarnation: of Zarathustra corresponds to
the rise of the new humanism in the wake of the eclipse of the
Absolute. And the descent to "the depths" clearly suggests the
contemporﬂneousEgiscovery of the unconscious.

£
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This view of the post-historical import of the Science of

Wisdom has its roots in the shift in emphasis from theory to

praxis effected by the so-called 1left Hegelians.

writes Cieszkowski, "is the Phidias of philosophy."

. He has thought ‘over the universe in general, and

without asserting that nothing more remains to be
explored further in the field of speculation, we must
confess that the essential is already disclosed. The

.discovery of the method is the long-yearned-for

The

trans

The

discovery of the Philosopher's Stone. Thus now it is
a question of producing the wonders which lie in the
power of this stone. '

> 1

actualization of the opus must proc&s: through
t.

lation' of the truth from thought into ac

...just as the poetry of art stepped over into the
prose of thought, so must philosophy descend from the
height of theory to the plane of praxis. To be
practical philosophy, or (stated more properly) the
philosophy of praxis, hose most concrete effect on
life and social relatioms is the development of truth
in concrete activity--this is the future fate of
philosophy in general.96 ‘ |

"Hegel,"

"the

shift from theory to praxis 1is concomitant with a

‘reorganization of the schema of history proposed by Hegel.

Instead of looking upon the Germanic world (from Luther to

Hegel via the French Revelution) as the third and final pe;zgé“

2

95The Young Hegelians, p.77.

961pid. .

»t
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.of World Hlstory-—that of the concrete reconciliation of the
1deal and the real--Cieszkowski 1ncludes it within the second,
Christian perlod, whose dohinant principle is "consciousness"
or "abstract subjectivity." The reconciliation of the real
and the ideal, which Hegel achieved in thought merely (theory)

is the task (praxis) of +the new age and "the ‘dominant

orientation of the future."97

In contrast with the "old" left Hegelians (Cieszkowski,
Heés, Carove), for the "young".  left Hegeliéns the so-called
"negation of philosophy"” not only entailed a shift from theory
to praxis, but also what might be called an eclipse of the
Absolute. This took the form of a "reduction of -absolute
spirit to human 'species being' or 'species consciousness,' and
of speculapive metaphysics to cultural history, anthropology,
and psychology."98 Hegel's successors, as Marcuse phrases it,
"exalted the 'negation of philosophy' gs the 'realization of
God' through the deification of man (Feuerbach), as the
'realization of philosophy' (Feuerbach, Marx), and as the
fulfifiment of the 'universal essence' of man (Feuerbach,

Marx) ."29 -

97Ibid., p.83. Cf. Toews, op. cit., p.239.

98Toews, p. 206.

99Herbert Marcuse, Reason-and Revolution: Hegel and the Rise

of Social Theory (Boston: Beacon Press, 1960) p.262.

-
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To the extent that they fejected the concept of the
Absolute, the various versions of the "negation of
philosophy"~-including those which fall outside the direct
influence of Hegelianism proper--tended to emphasize one of the
polér elements (at the expense of its opposite) which together
had found their dialegtical synthesis in Hegel's System. We
have seen how this' came about with regard to the relation
between theory and praxis. The same is true for the relation
between spirit and nature, the trend--observable in Feuerbach
and Marx, as in nineteenth century positivism generally--being
to reduce the former to the latter. In considering the
movement of world history since Hegel's death, one finds the
same dynamic at work. Here, the most significant elements to
consider are those of fhe constitutive dynamic of the principle
of complex heolism itself: individuation'aﬁd the Absolute, which
in the social and political sphere appears under the form of
the opposition between the individual and the collectivity.

In the preceding section we saw how the French Revolution
intrbduced the principle of freedom in its distinctively modern
form into the political consciousness of Europe.. The
Enlightenment ideal of rational .autonomy to which this
principle aspired found its political embodiment in the
correlative notions of the rights of the individual, on the one
hand, and the sovereign state, on the other. As we have seen,

however, the Enlightenment ideal was abstract in character,

°
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arising, as Hegei would say, from the dichotomous thinking of
the understanding. The radiance of "absolute freedom," in
Fonsq&uence, went pand in hand with the shadow of thé'Terror.
But just as the "fear of the Lord is the béginning of Qisdom,"
s0 generalized terror is often the prelude to a radical
restructuring of the sociaiueefégr. The dethroning of

traditional power structures can not be accomplished with words

alone.

The rationalized and secularized state which emerged from
the destruction of the old regime, however, was not immediately
able to duplicate the wvariety of the latter's éocial
organization (aristocracy, clergy, guildsi. The "“equality"
that the new regime sought to impose from above meant a
wholesale levelling of the traditional values and privileges,
which, however unjust or oppressive these might have bee;,
nevertheless provided for an effective internal differentiation
of the social order: As a result, the general population
became more susceptible to the phenomenon of what Jung calls
"pnsychological mass-mindedness." "Group formation under the
influence of panic,"” writes Jung, "cannot be calléd an
orgaﬁization because it is not based on reason and will but on

a fundamentally emotional movement . " 100 Under such

circumstances,

100cw 18:1313.
_\\
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it is small wonder that individual judgement grows
increasingly uncertain of itself and that
responsibility is collectivized as much as possible,
i.e., 1is shuffled off by the individual and delegated
to the corporate body. In this way the individuaal
becomes more and more a function of society, which in
turn usurps the function of the real life carrier,
whereas, in actual fact, society is nothing more than

an abstract idea 1like the State. Both are
hypostatized, that is, have become autonomous. The
State in particular is turned into a quasi-animate
persconality from whom everything is expected. In
reality it is only a camouflage for those individuals
who know how to manipulate it. Thus the

constitutional State drifts into the situation of a
primitive form of society--the ‘tommunism of a
primitive tribe where everybody is subject to the
autocratic rule of a chief or an oligarchy.1©

The leader that emerges as the counterpart to the
disorgani;ed mass 1is described by Jung as the "mana-
personality." We have seen how the power of the world-
historical individual’ is grounded in the realm OF the
collective unconééious, the "inmost soul of all individuals,"
as Hegel puts it. The mana-personality is "the well-known
archetype of the mighty man in the form of the hero, chief,
magician, medicine—ﬁan, saint, the ruler of men and spirits,
the friend of God."102 Kot all mana—persanalitieé, however,
attain to the status of world-historical individuals. For this
to come about, the individual in question must be thoroughly

interfused with the Spirit of the Age, must become its

-

10lcw 10:504.

1020y 7:377.
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spokesman and _champion. | The modern prototype for such an
individual, of course, is Napoleon, "the World Spirit on ;)
horse-back," as Hegel ' once described him. "The mana-
personality," writes Jung, "is on one side a being- f superior
wisdom, on the other a being of superior will.n103 Jung
mentions ILao Tzu, the '"perfect sage," and Naéoleon the
wsuperman” as the ideal figures which, taken together, typify
both sides of the mana—personality.104 A more appropriate
figure than Lao Tzu in this instance, however, would be Hegel
himself, who, as Kojéve puts it, "is somehow Napoieon's Self-
Consciousnesé." The dyad, “forméd by Napoleon and Hegel,"

LN
is the perfect Man, fully and definitely “satJSfied",D
by what he is and by what he knows himself to be
This is the realization of the ideal revealed by the
myth of Jesus Christ, of the God-Man. And that is
why Hegel completes Chapter VI [of the Phenomenology]

with these words: "Es ist der erscheinende Gott...";
"This is the revealed God," the real, true Christ.10

The "perfect Man" (teleios anthropos) and the "revealed God"

are, as we saw in the previous chapter, typical symbols of the

Self. The Self, indeed, is the true force behind the figure of

; 10331pid., 396.
104cfe, ibid., 388.

105gojeve, p.70.
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" the mana-personality.l06 As we saw in Chapter Four, the full
actualization of self-consciousness is the consciousness of
Spirit or the Self in the form of universal recognition: the i
that is We and the We that is I. The problem with the dyad
Hegel-Napoleon as’ symbol of Spirit or the Self, however, is
this: though Hegel has recognizgqiNapoleon, Napoleon has not

recognized Hegel. Thus, as Dérby says, "the dyad remains a

&

dyad rather than becoming a single We, a monad."107 1In world-
historical terms, what is lacking "is a recognition that
Hegelian science comprises the truth, and this recognition
which is absent on the microlevel of Napoleon is also absent on
the macrolevel of the universal and homogeneous state which he
implies."108 1n other words, though history has, in principle,
come to an ehd, the political actualization of‘the Idea of
Freedom, the concrete reconciliation of the ideal (theory) and
the real (praxis) has-yet to be achieved. Nevertheless, the
impoitant factor is that "through Napoleon the seed was planted\\
which marked the beggaziég of the end; this seed allows for the

elaboration of the principles of the staté, and although the

106Though Jung speaks of the ﬁana-personayéty as an
archetype, it would be more correct to regard it as a* particular
incarnation of the archetype<of the Self. For the incarnation to
be complete, wisdom and will, or knowledge and power, would have
to be present in equal measure. Until philosophers are kings,
etc... '

1070p. ecit., p.169. Darby's linking of the dyad Hegel-
Napoleon with the archetypal figure of the androgyne is fully
cbnsistent with the phenomenology of the Self.

108Tpid., p. 170.
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essence of the state may not yet be reconciled by those in it,

the existence of it, nevertheless, is allowed for.w10°

For our purposes, the two most significant developments in
world-histéry after the French Revolution are the rise of the
modern nation-states and the techno-industrial revolution.
Each of these developments affécted'”in a Eadical. way the
relation between the individual and the collectivity which we
have identified as the central concern in our cénsideration of

world-history since Hegel's death.
e
concerning the rise of the modern nation—statesf "European
nationalism," writes J.M. Roberts, "was given an immense fillip ¢

by the Napoleonic era,"
& . .

‘even if governments distrusted it and felt uneasy
about employing it. Germans began to think of
themselves as more than Westphalians and Bavarians,
and TItalians began to believe they were more than
Romans or Milanese because they discerned a common
interest against France. In Spain and Russia the
jdentification of patriotic resistance with v
resistance to the Revolution was virtually complete.
Though the dynasty Napoleon hoped to found and the
empire he set up both proved fragile, his work was of
great importance because of the. processes it allowediﬁ

fo mature. Napoleon unlocked huge reserves of energy

in other countries Jjust as the Revolution had
unlocked them in France, and afterwards they could
never be gquite shut up again. He ensured the legacy

g |
. . ™~
‘.
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1091piq..
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of the Revolution its maximum effect and this was his
greatest achlevement.

Napoleon's effect on the political situation of the West was
complex. Along with thefnew sense of collective identity which
arose with the nationa}istic responses to French expansionism k:
was a deliberate effort on £he part of the concerned nations to
model thb organlzatlon of the state along the lines which had
proved so successful for their common enemy. Until World War
1, as HcNell, remarks, "the major agenda fPr European
politicians was to adjust inherited political varieties to the
eternal verities newly discovered in Frghggﬁ i.e., tg
secularize, rationalize, and reform existing institutions in
the light of democratic principles."lll as had been the case
in France, e rationalization and secularization of pblitical
“life whichiqompanied the emergence of disf_inct national
'Kidentities meant that the former distribution of‘péwer among
the old es%ates was gradually replaFed by the centralized
control of the state. 1In the process, there arose a widening
‘\qap betweeh, on the one hand, the pg3v§te citizen with his

/(however ill-defined or practically illusory).-indiviauéi

rights, and, on the other, the governmenggf’:;ructure 0

1103 M. Roberts, History of the World (Penguin Books, |
p.701.

11ly H. McNeill, The Rise of the West: A Historv of the
Human Community (New York and Toronto: New American Library, -«
1965) p.811. '
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state. This situation recalls Hegel's analysis of impgrial
Rome where, -as we saw, the abstract legalistic concept of the
citizen led to the atomizatipon of Ehe'individual, whose nominal
freedom contrastedrwith the absolute autocracy of the emperc;r.
~f’,

ﬁfoceeding apaée with ﬁhe rationalizatién ;and
secularization of political life in the nineteenth century was
the mechanization of productive activitx carried out by the
industrial revolution. The impetus to industrialization was
in.timately linked to the same spirit of liberalism and the
Enlightenment ideal of. rational autonomy which- 1nsp1red ‘the
French Revolution and the subsequent - movements of polltlcal
reform. Both movements turned their backs: on _tradltlon to
embrace the secular ideal of material "prégress."' The shift
frc;m an agrarian to an industrial economy saw the creation of a
new and historically significant giass—-the pr_oletariat——whoée'

growing numbers swelled the fast-expanding urban centrés.

From the psychological perspective, the new working ahd
living condit.ions,- coupled with the new relation to the
‘centralized power of the state, had the effect of increasing
the susceptibility of the general population to the phenomenon
of mass-mindedness. "Severed from the Church," writes Odajnik,
"from the communal and economic security of the guilds, and

.placed in an urban environment composed of. masses of atomjzed
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isolated individuals, modeérn man is especially prone to mass
psybhic epidemics.ﬁllz‘

We have seen how both the democratic énd industrial

revolutions were bound up with the same Enlightenment ideal of

-
¢

rational autonomy. According to Jung, it is above all else
this ideal, which he charapterizes in ‘general terms as |
"scientific rationalism,"™ that is ultimately responsible fox

the modern phenomenon of mass;mindedness. "Under the influence -

, oo , &
of scientific assumptions," writes Jung,

not only the psyche but jthe individual man and,
indeed, all individual events whatsoever suffer a
levelllng down and a process of blurring that
distorts the picture of reality into a conceptual
average. We ought not to 'underestimate the
psychological effect of the statistical world-
picture: it thrusts aside the individual in favour of
anonymous units that pile up into mass formations.
Instead of the concrete individual, you have the
names of organizations and, at the highest point, the
abstract idea of the State as the principle of
political reallty The. moral responsibility of the
individual is then inevitably replaced by the policy
of the state (raison d'état). .Instead of moral and
mental differentiation of the individual, you have
public welfare and the raising of the living
standard. The goal and meaning of individual life
<{which is the only real 1life) no longer lie in
individual development but in the policy of the
State, which 1is thrust upon the individual from
outside and consists in the execution of an abstract

idea’ whlch ultimately tends to attract all llfe to
itself.

112pdajnik, pp.42-43.

113cw 10:499.
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In terms of ~the 'individual's relation to‘ the collec‘tivity,
there are tﬁo factors involved in the dynamics of‘ mass-
miﬁdédness. First, there is alienation from tge dominanps of
the cdlleptive.unCOnscious, which, according teo Jung, fall into
two céiégories: ihstinctual and archetypal. The l?nk with the
formef was radically altered by the industrial revolution. The
.mechanization of productive activity, along wiﬁh .the
ﬁfoliferation of new techﬁiques in tranéport (steam-power,
followed Q&lthe interna; combustion engine) and‘communications
(the telegraph, - followed by the wireless) spelled the end of
humanity's former intimacy with the natural environment, which,
for all previous history, had set‘;ﬁe rhythm for the life of
the instincés. .As for the archetypal dominants, the
rationalizatiéq_and secularization of political life entailed‘a
. dissociation from the symbolic ‘world of the former cultural.
' canon.(> In particular, the victory of the spirit of the
Enlightgnment severely weakened the Qvert influence of the
Christian mythos, which, since the Middle Ages, had provided
westerns society with its major link with the archetypes.
\ | !
The | second factor in the dynaﬁIEE_'Bf_"mass—mindednéss
concerns the relation of the individual to the contents of the
collective éonsciousness. WiEP the devaluation of the central

symbols of the Christian mythos, the individual, as we just

3
noted, was deprived of mediated access to the world of the
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archetypes. Instead of symbolic participation in the life of
the collective unconscious, the new cultural canon, dominated
by the ideg of'"scienﬁific ratidmnalism," offers the individual
only "'reasonable' generalities.“ll4 In such a situation,
"hbetween collecfiée consciousness and the collectivé
unconscious there is an almost unbridgeable gulf over. which the
subject finds himself suspended."l15 since a harkening back to
the outmeded cultural canon is likely to elicit the opprobrium
of the "progressive" elements in society, the témptation-i;
great for the individual to align him or herself with the
ruling contents‘of the collective,consciousness:

If the subjective consciousness prefers the ideas and
opinions of the «collective consciousness and
identifies with them,' then the contents of the
collective unconscious are repressed. The repression
has typiocal consequences: the energy—charge of the
repressed contents adds itself, in some measure, to
that of the repressing factor, whose effectiveness is
increased accordlngly The higher its charge mounts,
the more the repressive attitude acquires a fanatlcal
character and the nearer it comes to conversion into
its opposite, i.e., an enantiocdromia. And the more
highly charged the collective consciousness, the more
the ego forfeits its practlcal 1mportance. It is, as
it were, absorbed by the opinions and tendencies of
collectlve consciousness, and the result of that is
the mass man, the ever-ready v1ct1m of some wretched
"ism. wllé

1l4cy g:424.
1151pid., 423.

1161pid., 425.
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"Oour fearsome gods," Jung states élsewhere, "have only changed
their names: they now rﬁfﬁe with -isﬁ.“117 The new gods, in
other words, are abstract ideas, which, as dominants of the
collectivé consciousness, are reified and hypostatized in the
form of ideol&gies;lla
The "unbfidgeable gulf" between collgctive consciousness
and the collective unconscious is symptomatic of the more
ﬁundamenﬁa;isplit in Spirit or the Self, which, as we have
seen, entafféd‘a_dissociation (symbolizea by the lack of mutual
recognition in ;he dyad Hegel/Napoleon) between wisdom and will
or knowledge and power. In terms of the distinction between
theoretical and practical Spirit (Chapter Six), this split
manifests itself, on the oné hand, as abstract knowing, and on
the other, as unconscious doiﬁg.- "The knowing is abstract
insofar as it remains congitioned by the dichotomous thinking
of the understanding, the.preferred cognitive mode of empiric--

analytic science (Jung's "scientific rationalism"). In terms

117cw 7:3286.

118Morin comes to the same conclusion: "I have said that the
gods exist--not, to be sure, in the manner in which people of
faith believe they exist--for they exist as mental entities that
take their substance from the fervent faith of the collectivity.
So substantialized, they retroact on the community that gives
them life, impose themselves upon it, “possess' 1it, receive

-prayers and offerings, demand pbedience. Though no longer
biomorphic like the ancient gods, and no longer anthropomorphic
like the gods of salvation, the great ideologies exist. They

possess us as much as we possess them, and their mythic existence
is as much a part of our.social as our individual lives:" Morin
(1981) p.79. My translation.
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and Six), the understanding ié oneéid@éiy extraverted (object-
orieﬁted) .and }imits itself to sensate-thinking (exclﬁding..
feeling and intuition). The theoretical activity'of Spirit is
theréby channeled into the service of instrumental reas;n.
Logos is reduced, to techne. fThe voice of Wisdom is éilénced,
and science 'bécomes the slave of technology, whose guiding
principle is not .the mutual, self-conscious recognﬁtion of

spiritual cognition, but the unconscious drive of the will to

power in the form of the conquest of nature.

Iﬁ the political sphere, the doing of practical-Spirit is
similarly unconscious, in the sense that it remains unaware of
its deeper motivations. Beneath the rival ideologies of
freedom and liberation, of material '"progress" or cultural
superiority, lies the same drive of the will to power in the
form of militant nationalism and imperialism. The conquest of
nature as lifgless "other" goes hand in hand with the conquest

-

of other nations.

From the perspective of the "buﬁning of reason," the split
in Spirit or the Self is what accomplishes the differentiation
and polarization of the modern nation-states. Oonce the
political and economic tensions generated/by nationalistic and
imperialistic expansionism nave reached [their peak, and the

appropriate military techniques have been developed, the stage
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is seﬁ for tﬁe outbreak of world war. We are not concerned
here with the detailed series of events (whether economic,
political, or ideological) leading to World War I, nor wit“h?he
question of the relation between the latter and World War iI.
What 1is of most significance, given the problematic we ﬁéve
been tracing, is the event which brought the last world war to
a clgse: the detonation of two atomic bombs over Hiroshima and

Nagasaki in 1945.

The destructive potential of the nuclear arsenal has made
into a real possibility the imminent fulfillment of the early
Christian apocalyptic vision. The link between technologically

induced and divinely willed annihilation is not fortuitous.

The differentiation of consciousness under the impact of the

L

¥

major Christian symbols led, as we have seen, to the emergence ‘

of the modern ideal of ratioﬁal autonomy with its cultivation
of the dichotomous thinking of the understanding, the preferred
cognitive moae of technological society. With the splitting of
t;; atom, the movement of differentiation runniﬁg through the
Christian aeon reaches a critical turning point. Through what
might be called the cunning of technique, the particularist
interests,-of. nationalistic expansionism must‘ henceforth be

played out in the context of the universalist interests of the

global community.
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Despite the threat of ecological catastrophe and nuclear
annihilation, however, the global community, as it now stands,
can be described as a mandala without a centre. From the
geopolitical perspective, the world is split from East/tohwest
(Communist vs. Capitalist nations)£19 and North to South
(developed vs. developing nations) . According‘to Jung, any
merely political measures aimed.at overcoming this split will

remain ultimately ineffectual as iong as the underlying

A

psychodynamics are mnot taken into account. "The fear of

universal destruction,"” he writes,

‘may spare us the worst yet the possibility of it
will nevertheless hang over us like a dark cloud so
long as no bridge ‘is found across the world-wide
psychic and political. split--a bridge as certain as
the hydrogen ' bomb. If only a world-wide.
consciousness could arise that all division and all
fission are due to the 'splitting of opposites in the
psyche, then we should know where to begin. But if
even the smallest and most personal stirrings of the
individual psyche——so insignificant 1in
themselves--remain as unconscious and unrecognized as
they have hitherto, they will go on accumulating and
produce mass Jroupings \gnd mass movements which
cannot be subjected t reasonable control or
manlpulated to a good end. '

The psychicisplit which Jung sees as the root of political
disunity is mirrored at the level of political discourse in the.

polarization of rival ideologies that crystalize around what

1194ith, of course, the major exception of ‘India and Japan
in the East, and Latin America (and Cuba) in the West.

120¢yw 10:57s. g
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Morin refers toe as "master words" (the equivalé%% of Jung's
“isms"). Master words are "verbal giants Qhose empire extends
over the entire political domain: thus, according to the
particular optic; democracy/dictatorship, socialism/capitalism,

left/right, contest and divide the worid.n"l2l

We have seeﬁ how ideological constructs have usurped the
position formerly occupied by the.symbol system of the Western
Christian tradition. The archetypal dominants that {nformed
this tradition are what lend the master words their absolutist
‘quality and the corresponding ideologies the character of so
many mutually. exclusive creeds. "Far too little attention,"

writes Jung,

has been paid to the fact +that, for all  our
irreligiousness, the distinguishing mark of the

~ Christian epoch, its highest achievement, has become
the congenital vice of our age: the supremacy of the
word, of the Logos, which stands for the central
figure of our Christian faith. The word-« has
literally become our god and so it has remained, even
if we know Christianity only from hearsay. Words
like "Society" and "State" are so goncretized that
they are almost personified....No one seems to notice

* that this worship of the word, which was necessary at
a certain phase of man's mental development, has a
perilous shadow side.l22

121Morin (1981) p.54. My translation.

e

1220y 10:554.
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This "perilous shadow side" is the power complex behind the
master .word, which, so long as it remains in the shadow--i.e.,
remains ﬁnconscious-«is projected onto the‘ "otl}er." We have
already considered the dynamics of shadow projection in our
reading of the master/slave dialectic and the moral confl'ict
bétween the “beautif'ul_l soul" and the man of action (Chapters
Four and Six, 'respectively).. In the political sphere, the
withdrawal of projections leading to mutual recognition cannot
come about until the rival parties cease %dentifying in an
abstract and onesided manner with their (apparently) mutually
‘exclusive ideological positions. A major obstacle 'in this
respect is the lack of a common discourse, or metadiscourse,
which could allow for the articulation of ideological
differences around a central informing priﬁciple‘.“\\
From the perspective of complex holism, the ideological
conflict between the U.S.S.R. and the U.S.A.--the leading
representatives of ,"communist“ socialism and "capitalist"
liberalism, - respectively--can be understood in terms of the
tension between the individual and the collectivity, ‘which, I
have arguéd, is endemic to :the movemnent of-history since the
French Revolution. The dialectical character of the conceptual
opposition between the individuél and the collectivity is
mirrored in the actual state of affairs that obtains in the two

rival nation-states. While the U.S.A. styles itself as the

champion of individual freedom and autonomy, its abstract
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-ideologicaf, self-consciousness is blind to the increasing
significance of collectivist elements in its political and
gconomic organization: e.g., "pop" culture, state and military
intervention, multinationals. The U.S.S.R., similarly, despite
the‘ myth of tﬁe' rule of the proletarlat malntalns its
COllECthlSt ideal through the cult of the personallty and the
constant suppression of indivigual dissidents.123 In either
case, the ideological rhetoric serves merely to obfuscate the
complexity of ‘the actual state of affairs. Unconscious of
_their own shadows--the contents. of which are contaminated by
the instinctual. (power) and archetypél (myth) dominant; of the
collective unconscious--the proponents of "capitalist®
liberalism and "communist" socialism alike continue to regard

one another, as Jung says, as "the very devil.n124

Intersecting the split betweeﬂ East and West, or Left and
" Right, is the split between North and South. Here, however,
}nstead of the struggle for recognition between two world
masters, it is a quesﬁion of unambiguous or unilateral
domination. The Th%rd World exists in a state of economic and
technological servitude imposed from above by the unchecked
forces of . modern techno-industrial expansionism. The Third

World, as Morin says,
\

/

123phe situation has improved, for the time being at least,
with Gorbachev's policy of Glasnost.

124¢cy 10:544.
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exists on the border between life and death. Eighty
per cent of ‘humanity leads a life of survival that is
fast becoming a life of sub-survival in function of
the needs and aspirations held out to it by the image
of modern civilization.

The problem is not that of the material scarcity
and the climatic constraints that obtain for the
remaining archaic societies. Underdevelopment is not
merely the heritage' of backwardness. It is also the
product -of the forced implantation of the occidental
model of development outside the historical, -
cultural, and technological conditions proper to the

\\\ developed nations. This. techno-bureaucratic model,
which sees only the industrial machine and never the
human being, - is abstract._. and ‘tmposed from
without....the development "of underdevelopment--a
development that gives rise to shanty towns, to the
displacement and deculturalization of millions of
Africans, Asians, and South-Americans--is itself the
product, both direct and indirect, of the development
of the more advanced industrial zones.

The Third World, therefore, is the 1living/dying shadow of
modern occidental civilization. The under-development of the
Third World is not merely indicative of 1its sub-standard

economic and technological status, but of the sub- or

unconscious dynamics that have brought this status into being.

I have said that the global community can at present be
described as a mandala without a centre. The missing centre is
consciousness of Spirit or the Self, the actualization of which
is the common telos (end, goal, completion) of speculative

philosophy and the process of individuation. Accordingly, I

125Morin (1981) p. 334. My translation.
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will close this chapter with a consideration of the relation

between absolute knowing and the anosisl?® of individuation as

this touches upon the notion of the end of history.

In the concluding chapter of the Phenomenology, Hegel
describes absolute knowing as "self-conscious Spirit," whose
movement is "the circle that returns to itself, the circle that
presupposes its beginning And reaches it only‘ at the end."27
We have already considered the image of the circle (mandala) as
metaphor of Spirit or the Self (Chapter Six). As sthe self-

consciousness of its own consummation, the Spirit of absolute

-~

knowing, Hegel tells us, presupposes that "it [Spirit] has
completed itself as World-Spirit," that History, in other

words, has come to an end. As the becoming of Spirit, History

N

presents a slow-moving succession of Spirits, a
gallery of images, each of which, endowed with all
the riches of Spirit, moves thus slowly just because
the Self has to penetrate and digest the wealth of
its substance. As its fulfillment consists in
perfectly kpowing what it is, in knowing its
substance, this knowing is its withdrawal into itself
in which it abandons its outer existence and gives
7}  its existential shape over to recollection. Thus
absorbed in itself, it is sunk in the night of its
self-consciousness; but in that night its wvanished
outer existence is preserved, and this transformed
existence--the former one, but now reborn of the
Spirit's knowledge--is the new existence, a new
world and a new shape of Spirit....This revelation

1255y gnosis here I mean self~knowledge as knowledge of the
Self (or Spirit, as Hegel would say).

127phen. Sp., par. 802/442.
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is...the raising-up of its [the Spirit'’s] depth, or
its extension, the negativity of this withdrawn 'I,’
a negativity which 1is 1its externalization or its
substance; and this revelation is also the Concept's
Time, in that this externalization is in its own self
in its depth, .in the Self. The goal, Absolute
Knowing, or Spirit that knows itself as Spirit, has
for its path _the recollection of the Spirits as they
are in themselves and as they accomplish the
organization of their realfi.l28 '

LW
L]

In psychological terms, the withdrawal on the part of Spirit
into "the night of its self-consciousness," where it beholds
the various‘Gestalten of its prior development as an inwardly
-recollected "gallery of images," suggests the notion of the
collective unconscious with its historically determined
archetypal dominants. The wisdom of the sage gonsists in "the
'raising—up of its [the Spirié's] depth," in-being "reborn of
the Spirit's knowledge." Tﬁis rebirth is coeﬁtensive with a
widening or "extension" of the field of consciousness, which,
in turn, effects a shift in the psychic economy from the ego to

_the Self. \“Self—reflection,“ writes Jung,

or--what comes to the same thing--the urge to
individuation gathers together what is scattered and
——  multifarious, and exalts it to the original form of
the One, the Primordial Man. In this way our
existence as separate beings, -our former egoc nature,
is abolished, the circle of consciousness is widened,
and be®ause the paradoxes have been made conscious
the sources of conflict are dried up. This
approximation to the Self is a kind of repristination
cr apocatastasis, in so far as the Self has an

1281pid., 808/446.
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"incorruptible" or "eternal" character on account of
its being pre-existent to consciousness.

The “processl 6% spiritual recollection whféh culminates in
absolute knowing is structurally and functionally analogous to
the “apocatastasis" or "anamnesis" that Jung postulates as the
necessary pfelude to the emergence of the Self in the proéess

of individuation. Because the Self is grounded in archetypal

—_—
P

reality--and indeed, as we have repeatedly seen, may itself be
characterized as the dgbund of archetypal reality--"it reaches
beyond the individual in time and space and is therefore not
subjected to the';orruptibility of one‘body: the realization of
the -Self is nearly always' connected with the feeling of
timelessness, 'eternity,' or immcrpali&y."130 Thus Hegel says

that Spirit "appears in Time just so loﬁg}as it has not grasped

its pure Conpept...."131 Time is "the outer, intuited pure

7
Self which is not qraspéd by the Self, the merely intuited

Concept; 'when the latter grasps itself’ it sublafés its Time-
form...(hebt er seine Zeitform auf) .n132
The sublation of time in absolute knowing is the

individual experiential correlate to the speculative notion of

!

129¢cy 13:401.

\

130cy 18:1567.

131lphen. EQ., par.801/441.

1321pi4. .
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the end of History. We have said that this end, so far as the

political organization oi/mhe global community is concefned,

remains an end only in principle. Jung, for his part, does not

foresee the imminent actualization of an individuated humanity.

WThe effect on all individuals," he writes,

n

which one would like to see realized, may not set in for
hundreds of years, for the spiritual transformation of
mankind follows the slow tread of the centuries and cannot
be hurried or held up by any Trational process of
reflection, 1let alone brought to fruition in one
generation. What does lie within our reach, however, is
the change in individuals who have, or create for
themselves, an opportunity to influence others of like
mind. I do not mean by persuading or preaching--I am
thinking, rather, of the well-known fact that anyone who
has insight into his own actions, and has thus found
access to the unconscious, involuntarily exercises an
influence on his environmems.133

s
e .

The subtle influence of 4«he individuated personality on those
around him or her consists, as Jung says, in the fact that he
or she remains open to the inner promptings of the unconscious.
It is this openness which makes of individuation a "never-
ending process." Because the wﬁoleness of the Self is complex
in nature, it is not something that can be achieved once and

for all. This is as true for the individual as for the

collectivity. Even if humanity at l&gbe should one day succeed

in overcoming the psychosocial and ideopolitical splits that

stand in the way of the emergence of a.global community along

1330w 10:583.
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complex holistic lines, the continued existence of such a
community will depend upon the mindful cultivation of the

wisdom that brought it into being.



CONCLUSICN

b

The overdrching conéern of.this study, the pretext of the
argument, it will be fecalléd, was the need and desire to
cultivate a way of thinking capable of avoiding ﬁhe fragmenting
effect of reductibniém and simplification as dominant modes of
understanding ourselves and the world we ‘live in. The
preceding chapters have shown how a dialogue between Hegel and

Jung around the principle of complex holism can further such a

cultivation.

As we saw in the final paragraphs to our analysis‘of the
meaning and end gf history, the correlative notions of absolute-
knowing and the gnosis of individuation each culminate in a re-
collection (Erinﬁerung, anamnesis), of the major stages which
mark the developmental path. It is only fitting, therefore,
that before considering the present standpoint and its

prospects, we pause to assess the ground covered thus far.

‘The argument proper began.with the dialectical correlation
between the concept; of the‘ Absolute and individual
personality—-the middle term being the concept of the Self as
complex whole. The structure and dynamics of the Sglf were
seen to be constituted by a series of fundamental polarities:
conscious and unconscious, spirit and nature, ego aﬁd other,
subject and object, concep£ and symbol, knowing and doing, the

individual and the collectivity, the human and the divine, time
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and eternity.- It is the dialectical tension between these
polgrities which generates the emergence of tlre Self as complex
who}e. This generation can be described in terms of a
circuiEous movement from the concept of the Absolute or the
Whole +2as logical/archetypal possibility, through the
differentiation of the latent polarities, to their dialectical

sublation in the self-conscious re-cognition of the Absolute as

Self (Hegel) and the Self as Absolute, (Jung). Whether from the’

speculative standpoint of Hégei's Science of Wisdom, or from
that of Jung's depth-psychology, the- emergence of the Self is a
movement of individuation--in the sense of self-
actualization--a movement governed by the immanent principle of

complex holism. .

Through the course of the dialogue, we have had occasion
to suggest significant modifications or reformufgzions of some
of the key positions of both Hegel and Jungf'whether through
the impact of one upon the other, or simply through the guiding
critical force of the principle of complex holism. There are
two major related points with regard to Jung's position. To
begin with, insofa; as the archetype of the Self coincides with
the onto-logical category of the Idea as cohcept of fﬁe Whole,
one cannot follow Jung in his kantian insistence on the
essential unknowability and enmpty form-like quality of the

archetype "in-itself." As we saw in Chapter One, the actuality

of the archetype must be grasped both in-and-for-itself, as

-
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Hegel would say. Without such a complex grasp of the Self,

archetypal theory will remain prone to unwarranted dualism and

unnédcessary mystification.

Secondly, a coherent account of the actualization of the
Self must reject Jung's claim that the meaning of the process
of individuation cannot be grasped in terms other than the
symbolic productions to which the process gives rise. Jung's
own theoretical position transcends the immediacy of such
productions, and suggests that these can, and indeed must, be
conceptually intelligible and discursively articulable by means
of the speculative (dialectical) metﬁod: In fact, this method
is arguably essential to any discourse on the psyche (psycho-
logy) which seeks to understand such symbolic productions
through the concepts of Self and individuation. Though Jung is
evidently a dialectical thinker, therefore, the occasional
inconsistencies in his systematic and methodological

formulations call out to be re-articulated along specifically

" Hegelian lines.

As we saw in Chapters Six and Seven, however, Hegel's
position with regard to the sublation in absolute knowing of
the symbolic (Vorstellung) into the conceptual (Begriff) must,
at least as far as his understanding of the Absolute as Spirit

or Self is concerned, be re-interpreted to allow for the equal

value and mutual implication of the symbelic and the conceptual
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‘as cognitive modes. By the same token, Hegel's related
overvaluation of (rational) ego-consciousness must be tempered
with the recognitiop of the irreducible .autonomy of the
unconscious ag the ever—preseﬁt pre—ratiénal ground of human
experience. This is in keeping with the distinction proposed
in Chapter One betwéén the logiqal priority of spirit vs the
eco-logical priority. of nature. Finally, deséite his
recognition of individual ©personality as the "concrete
existence of the Concept,'" and therefore as tﬁg living exemplar
of the prin;iple of complex holism, Hegel's idealistic bent
tends to subordinate the particﬁlar to the universal, the
individual to the collectivity, and experience to the System.
This tendency can be corrected through an appeal to a position
such as Jung's which takes the.empirical individual and his or
her experience as its privileged field of inquiry.

. .//

It is clear from the preceding that any further
exploration of the manifestationsb and implications of the
principle of complex holism will require a continuing dialogue
between the speculative and empirical/experimental modes of
inquiry--an alliance, in effect, between Wisdom and science.l

Hegel's Science of Wisdom remains the first fruit, and arguably

the type, of such an alliance. Jung's -depth-psychology, for

1By Wisdom here I mean what is sometimes referred to as the
Perennial Philosophy, or what the French refer to simply as la
Tradition.
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its part, bears witness to a major stepxﬁin the <further
evolution of the tradition that begins with Hegei?

| g

This evolution, moreover, continues to this day, ahé-is
most evidéht in the 1leading representativeé of the so-called
new science. Among contemporary Hegel‘ scholars, ‘the most
significant spokesmanl fo% the relevance of Hegel's
philosophical position to the New Science is Erol E. Harris,
who has recently claimed that it is neiEher "Wittgenstein nor
Russell," but Hegel that "provides the model for a logic
adequate to scienée and rational thinking: that is, a
. dialectical scale of categories which are themselves éhe
principles of structure and the essential form both of the
natural and of the intellectual world."2? In the concluding

section to the same path-breaking book, Harris writes:
}

If we have been right so far, it should -follow
that the highest form [in the evolutionary scale]
hitherto experienced, human mentality, is the closest
analogy to the ultimate nature of the absoclute whole.
In that case, it must involve something like, yet
somehow transcending, self-conscious personality. It
must involve and yet transcend some form of organized
community. It must be at once a physical, organic,
intelligent, moral and spiritual whole, of which we
(with all that is implicated in our nature) are
integral members.

So regarded, nature cannot be limited to what we
discover through the physical and bioclogical
sciences. We must add to these the social,
psychological, and philosophical sciences, and must
reflect on the combined results of them all, if we

2Erol E. Harris, op. cit., p. 154.

/ .
v : o



304
are to arrive at an adequate metaphysical
conception.3 .

That human personality plays the central and mediating role in

the evolutionary self-actualization of the "absolute whole".

implies that ~péychology enjoys a privileged status in the
spectrum of the sciences as these enter into dialogue with

Wisdom. 'The preceding chapters have indeed sﬁown this to be

the case. What this also suggests; however, is that a truly

speculative psychology——that‘is, a psychology, such as Jung's,
informed b& the principle of complex holism--will seek out its
imminent cpnnection with, or its systemic or organizational
homology +to, the rest of the disciplinary spectrums Jung's

creative collaboration with the Nobel physicist Wolfgang Pauli,

along with such renowned culturalists as Kerenyi and Wilhelm,

. stand out as signal contributions to such an inter-and trans-

disciplinary endeavour.

At the present time, there is every'indication that the
dialogue bhetween Wisdom and science is working toward a
critical breakthrough equal in moment to tae advent of Hegel's
Science of Wisdom in the wake of the French ReVOlution.l A far-
reaching .synthetic and convergent tendency is apparent

hroughout the disciplinarylspectrum. In physics, there is the

example of David Bohm, whose holistic theory of the implicate,

3Ibid., p. 262.



305
and more recently, the generative order, is transdisciplinary
indscqpe and open to the voice of Wisdom.4 1In psychology, the
leading figure in the dialogue with Wisdom is Ken Wilber (a
bioclogist by traiping) whose theory of the spectrum of
donsciousness signals the coming of age of the relatively new
field of transpersonal psychologﬁ. Wilber's work is directed
toward the articulation of the emerging "new paradigm," by
which he means "an overall knowledge quest that would include
not only the 'h;rd ware' of physical sciences but also the
tsoft ware' of philosophy and psychology and the

ttranscendental ware' of mystical-spiritual religion."?

Perhaps the most formidable of contemporary new
scientists, especiaily with respect to the emergence of a new
transdisciplinarity, 1is Edgar Moriﬁ, whose understanding of
complexity has contributed in a significant way to the present
study in its final form. Morin's sustained effort to cultivate
a kind of thinking "that conceives of its objects, whatever
they be, in a way that includes its own activitz," a kind of

thinking based on "the ongoing reflexivity

43ee David Bohm, Wholeness and the Implicate Order
- (Routledge and Kegan Paul, 1982); and Bohm and F. David Peat,

Science, Order, and Creativity (New York: Bantam New Age Books,
1987) .

?

5Eye to Eye, p. 1, op.cit.. Ccf. also The Atman Project
(Wheaton, Ill.: Theosophical Publishing House, 1985); and A
Sociable Gad, op. cit..

Ne
3
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1
scignce———————uephi%g?ophy,"é is the youngest and finest fruit

of the speculative tradition that begins with Hegel!s Science
of Wisqom. The concepts of dialogic, holonomy, and recursivity
- which Morin proposes as the methodological principles- of the
paradigm of ocomplexity and the essential ingredients of. anf
transdisciplinary disgourse, are fully compatible with the
principle of' complex holism which hag been the focal point of

the present study.

Sciehce, says Hegel (by which he means the Science of
Wisdom), "the crown of a world of Spirit, is not cdmpiete in-’
‘its beginnings.' The onset of the new Spirit is the product of
a widespread upheaval in various forms of culture, the prize at
the end of a complicated, tortuous path and of Jjust as
variegated and strenuous effort."? As we approach the end of a
two-thousand year aeon, the Spirit announced by Hegel has yet
tolemerge from "the labour of its own transformation."8 -Whilé
the work of such new scientists as Ha;ris, Bohm, Wilber, and
Morin, stand as so many beacons along the "complicated,

tortuous path" on which we still find ourselves, there is.yet

no sign that the "widespread upheaval" to which Hegel bears

.
o

6Morin (1977) p.386. See also my "Hegel and Morin: The
Science of Wisdom and the Wisdom of the New Science," forthcoming

in The Owl of Minerva: the biannual journal of the Hegel Society
of America.

7phen. Sp., par. 12/18.
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‘witness is about to subside. On the contrary, the crisis of

the age has reached global proportions,. and threatens
generalized death énd destruction as much as it promises the
birth of a new and better order. In any event, given the key
role science is to play in the years tithat lie ahead, it is
essential that it not forsake its new alliance with Wisdom.
For Wisdom is its con-science, whose deep and urgent promptings

it might prove perilous indeed to ignore.
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