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Foreword
by Hella Adler

On the 21st Anniversary of AJA
future.

I am sending

you my very best wishes for a successful

Once more recent events have convinced me that AJA is securely embedded
principles and demands of the Self, as Jung taught us and followed himself.

in the

I

also want to express my heartfelt thanks to a close friend of Gerhard's and mine, Lord
Charteris, who made it possible for AJA to secure our home at Eton Avenue.

My hope for AJA is that you will stay close to the principles and demands of the Self.
May AJA bring peace and fulfilment to the many people who are searching, who are relying
on our example, our own commitment to the Self.

Introduction
by Jack Bierschenk

To the reader:

This Festschrift celebrates the 21st Anniversary of the Association of Jungian
Analysts founded by Gerhard Adler together with like-minded colleagues and incorporated
on lst September 1977.
Since that time, many new members have joined the Association and some have left
to either form the Independent Group of Analytical Psychologists or to follow their own
paths. Prior to that, the Association itself was born of members of the Society of Analytical
Psychology who sought an alternative association more centrally based on the philosophical
and psychological considerations as originally formulated by CG Jung.
The Association of Jungian Analysts is a collegiate group and the 21st Anniversary
touches also on our relationship with other societies. In recognition of its affinity with and
respect for the Jungian Section of the British Association of Psychotherapists, the
Independent Group of Analytical Psychologists, and the Society of Analytical Psychology,
three members of each of these groups have been asked to make a contribution to this
publication on behalf of their institutions, thereby representing the many Jungian colleagues
whom the Association holds in high regard.

i

i
I

i
I
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The contributions to the Festschrift celebrate both the creative forces that have
helped shape the Association into its present form and, in a wider perspective, reflect the
collective energy inherent in the contemporary Jungian community.

A Statement about AJA
by Gerhard Adler
4 December 1983

It has been suggested that I should formulate a short statement about what AJA stands
for. I shall try to do so, but hope it will not be understood as a programme, rather as a basis
for a discussion among members.

I

think it best first to go back to the reasons why, in the first place, we found it
necessary to separate from SAP, and establish ourselves as an independent group. The idea
of this originated from quite informal discussions between a few senior members, both
inside and outside SAP. They were, apart from my Wife and I:
Vera von der Heydt, Neil Micklem, David Holt, Fay Pye

This group had originally started as a discussion group among people sharing a
critical attitude to the SAP, the work of which was felt had become more and more eclectic,
whereas we felt committed to Jung's teachings in their original form. But gradually we
reahzed the need to give expression to our commitment through expressing it as an organic
group with independent teaching. This led to an arduous confrontation with the SAP during
the year of 1975 - a confrontation which on both sides was conducted not with aggression or
hostility, but with sadness, and, in the end, mutual understanding.
We started our first training course rn 1976, even before we were accepted by the
IAAP, with five trainees:
John Costello, Ruth Miller, Carl Silverman,
Peter Mendelsohn, Dennis Payne

Then, at the Congress of 1977, we were accepted as a member group of the IAAP,
the SAP generously voting for our admission. In the following years we were joined
by:
Inge Allenby, Ean Begg, Sasha Duddington,
Linda Littman-Freeman, John Nicholas,
Bani Shorter, Gordon Starte, Molly Tuby

thus forming a group of 11 members. Perhaps it was significant that David
Micklem and Bani Shorter decided not to vote with AJA but with the graduates.

Holt,

Neil

But I don't want to bore you further with many historical facts which I have indicated
only because some of you may be unaware of the origins of our group. So let me now go to
the real purpose of my exploration: the question of our basic principles. Let me first quote
from a statement which I made in 1975 in our discussion with the SAP, when I said:

"We put the archetypal and prospective character of the unconcious into the centre of
our clinical and theoretical work." Here I would like to quote what Jung wrote in a letter of
1945 (to P.W. Martin, 20.8.45):

....."You are quite right, the main interest of
my work is not concerned with the treatment
of neuroses but rather with the approach to
the numinous. But the fact is that the approach to the
numinous is the real therapy and inasmuch
as you attain to the numinous experiences you
are released from the curse of pathology'" """'
sense this means that we put the main emphasis on
development is an aspect of the unfolding of the archetypes
symbolic transformation.
its significance for adult
and not vice-versa. We realise that in the field of chitd therapy and
life we can learn a great deal from the work of SAP. But we also maintain that in adult
material' In
analysis the experience of archetypes take precedence over personal historical
ptirible and desirable to achieve a resolution of infantile
our view it is in many
"ur",
symbolic
fixations and complexes by an analysis focusing on the genuine experience of the

practical
In a clinical and ^CtrltO

contents of dreams.
and
From this it follows that we regard dream analysis as the absolutely essential
of
problem
the
to
indispensable therapeutic procedure. W" *", of course, fully awake
in its interpretation
transference but its analysii takes second place by a long distance and
in my book
we particularly note its archetypal aspects. (I have dealt with this at some length
fhi Uvtng Symbol,in the chapter on"The Archetypal Aspect of Transference)'

full of
Dreams to us are the manifestation of the objective psyche' and as such
archetypes and
archetypal contents. In our view one cannot expect to learn about dreams,
approach'
the livi;g reality of the psyche through seminars, reading or any other theoretical
a
Jungian
of
Their truth can only be iiscouered from experience in the actual process
analysis and in life itself.
Our approach differs also on the technical side which, however, is more than
of
technical - it is symptomatic. I refer here to the problem of frequency of interviews and
couch versus chair. We trust in the creative working of the unconscious between interviews,
and believe that it is essential to allow the patient to experience the unconscious

independently and outside the analytical hour, expressing the rhythm of systole and diastole'
Thui we generally regard three weekly interviews as fully adequate. Regarding the couch /
chair quandary we do not believe that a true dialectical process, based on cofilmon
the couch
experience of the creative unconscious and its archetypal images can take place in
attitudes
different
basically
two
situation. The two different situations seem to us to express
to the human situation between two people.

Jung,s view of the nature of the psyche covers a wide spectrum including in
particular the concept of the opposites, as does his view of the nature of man formulated
his life
especially in his ideas about the Anthropos image. The individual is unique, and
terms.
pro""r, and symbolical material are never wholly reducible in theoretical
Having said all this I am aware of the difficulties of conveying the real differences in
our approaches. They are only too often imponderables, expressing basic human reactions
to Jung,s work. They belong in the area of metapsychology, of the attitude to the
numinosity of the unconscious, of the religious - in its widest sense - character of therapy,
of acceptance or rejection of the "occult" areas of Jung's work, such as synchronicity,
alchemy, ESP phenomena.

Jung's concept of the reality of the psyche stands in the centre of our work and
thought. We accept Jung's work in its entirety, not looking for "what is essential and what
is parenthetical to his main thesis."
Perhaps it is relevant here to mention the different attitudes to our split between
Freud and Jung. Whereas the general reaction to the SAP to the split is that it was a tragedy
which has to be repaired. To us it appears as inevitable, necessary and creative, since these
two men represented two diametrically opposed ideologies, (a view incidentally shared by
Ellenberger).

We are convinced that Jung's work is full of still unrealized potentialities for the
future of therapy, and that much of what the SAP regard as progressive and ongoing is in
fact a regression to pre-Jungian concepts which have to a large extent been made redundant
by Jung's discoveries. Although we find much value in the work of other schools we put
Jung's work absolutely and fully in the centre of our practice and theory.

To sum up, I may be allowed to quote from my presidential address to the 1974
Congress. There I talked of "the truth of the archetypal images, the dominant influence
which they exert on the fate of mankind, the reality of the inner Olympus with its gods and
goddesses ... the religious dignity and the relevance of the individual as the receiver, and
carrier of the numinous revelation. In the centre of all Jung's research we can put the search
for the numinosum. A1l the other areas of Analytical Psychology have to be looked at from
this angle".

It is only within this context that the clinical

aspects of Analytical Psychology make

any sense.

I feel that what I said then is still valid. But in the meantime we have not only had to
contend with the attitude of the SAP, but sadly also with that of the colleagues who have
left us. Inevitably, but unfortunately, the differences between them and us have become so
personalised that the true issues have become virtually lost in acrimonious reproaches in
which our group has had its share. Instead of going on personifying the conflict, we must
now try to understand what really underlies the split. I think it is very largely a question of
different standards.
Ean Begg, who made several statements, attempted to make it clear where the
differences lie. He has expressed himself strongly against any clinical training, saying that
he had to rescue candidates from bad effects of being brainwashed by such a training, and
that accordingly candidates should not have to put up with a minimum of 6 months
experience in mental hospital. He equally has been most doubtful about the use of
supervision. In fairness to him, I want to add that the reason for this negative attitude to
clinical experience and supervision is that he feels that analysts should develop their own
method of conducting an analysis. Perhaps we may discuss this statement of his and our
attitude today.
Equally, he was much less selective regarding the admission of new candidates,
saying that he would not mind having a madman among the candidates as this would be
refreshing. Here we can see a clear difference in personalities, say between him and myself.
Ean is a much looser and volatile personality than I think can fruitfully be accommodated in
a group like ours, as it also came out in his broadcast of 1979. But it could well be that if he
had his own group, the ideas which he advocates may show some positive results. I
7

personally can, however, also see danger of anarchy and a losing of standards. It is, in
particular, this danger which I feel we have to avoid. Perhaps Ean's aversion to clinical
training and supervision is to do with his Znnch background, where both these aspects of
training have, for very long, been comparatively neglected.

Thus we find ourselves halfway between the creative side of the SAP and the
creative teaching of the Institute. From the SAP we can - and I would like to say, have to,
learn a much more strict technical and clinical approach - a much more disciplined attitude
and a very great deal about developmental psychology. From the Ziirich approach we have
to learn the importance of the archetypal dimension and everything connected with active
imagination. I think we are going in the right direction in trying to find our way between
these two attitudes; sad as the split that has occurred is, it may stimulate us into renewed
effort and into a clearer understanding of our specific position. I think that such a position
as I have tried to outline is absolutely necessary and vital to the development of Jungian
psychology and its teaching. It is the ethical commitment to the Self that binds us together,
and that we must never forget to honour"
Gerhard Adler/Bani Shorter

Translation of Dr. Siegmund Hurwitz's Letter of 12 July 1975
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(Dr. Hurwitz was Jung's dentist and worked also as an analyst)
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In Memory of Gerhard Adler
by Anne Baring

Whoever has parted from his sobffce
Longs to return to that state of union.... Rumi

Wishing to honour Dr. Gerhard Adler on the twenty-first anniversary of the
institution he founded, I have re-read his book, Dynamics of the Self. This passage caught
my attention: "For the first time in history, mankind has been given the means to decide its
own continuance or destruction. This causes a profound uncertainty and anxiety all over the
globe, but at the same time it challenges man to an intensive reorientation and a new
responsibility."

We live in a mythic time of choice - a time of stupendous scientific
discoveries which are enlarging our vision of the universe, shattering our old concepts
about nature, God and ourselves. Yet the fragile organism of life on this planet and the
survival of our species are threatened as never before by technologies driven by the

materialistic ethos of the conquest and control of nature, technologies that are applied with
an utter disregard of the perils of our interference with the delicate fabric of life.

In this mythic time theology, philosophy, psychology and science are

converging at the point where each seeks to answer the central question of our existence:
what is the nature, origin and potential of consciousness? Just as we are now discovering
that consciousness is distributed through every cell of the body, soon we may discover that
it is distributed in every photon or particle of light throughout the universe. As it dawned on
the early Portuguese explorers that the world was not flat but round, so the realization is
dawning on us that the universe may not be dead, insentient matter but conscious in every
part of itself. Our human consciousness may be a manifestation, an epiphany, of that
greater consciousness. Like fish in water, like birds in the air, we may be immersed in a
sea of energy so inconceivably immense and flne that as yet its existence can only be
inferred by science (the Fifth Field). This sea embraces all universes; it is beyond what
Jung called the Collective Unconscious yet contains this within itself. It is paradoxically at
once "greater than the great" and "smaller than the small", coinherent with the great
galaxies of space and with the tiniest particle of matter. Older traditions named Soul or
the greater psychic reality to which our own life
Anima-Mundi or Cosmic Consciousness
belongs and of which, for the most part, we are tragically unaware.

In Dynamics of the Self, Gerhard Adler explores the extraordinary panorama
of our psychic life that has been opened up by Jung's discoveries about the nature of
consciousness and defines the role that depth analysis can play in this cruciai time of
choice. He makes it clear that consciousness undeveloped and untransformed constitutes
the psychic illness that is at the root of the suffering and interminable crises that afflict
humanity. In this book he has bequeathed to us the quintessence of a life of contemplation
and experience as a "healer of souls." A book reflects the nature of the writer and whether
the primary impulse of the soul is to heal or to harm. I have been deeply moved by rereading it, all the more so in the context of the current attempt to attack or "deconstruct"
Jung. Comparing Richard Noll's The Aryan Christ with Gerhard Adler's Dynamics of the
Self there could be no clearer illustration - reflected in their understanding of Jung - of the
difference between someone who has worked deeply with the psyche and his own shadow
projections and someone who has not. Dynamics of the Self is an outstanding and
t0

trustworthy guide to Jung's most important and seminal ideas. The integrity of the author
shines through his works.

In a series of chapters drawn from papers given over some thirty years,

and

drawing on dreams and case histories, Gerhard Adler gently expands our understanding of
the nature of the relationship between the two aspects of our psychic life that Jung called
the conscious and the unconscious. Of crucial importance, in my view, is his redefinition in
the last section of the book of the unconscious as the greater consciousness or superconscious
a redefinition long overdue. It aligns Jung's discoveries with the far older
tradition of- the cosmic dimensions of soul (or spirit) that grew from Egyptian, Platonic,
Gnostic and Kabbalistic roots.

He shows how this greater consciousness or greater dimension has a focus
within the individual psyche, functioning there as an autonomous intelligence that Jung
called the self and Gerhard Adler defines as "the logos of the unconscious". He describes
how this intelligence initiates and oversees the alchemy of the transformation of
consciousness - that Jung called the individuation process - whereby the centre of gravity
within the psyche gradually shifts from the personal ego to the transpersonal self or, to put
it another way, where the ego grows and expands to make possible the incarnation of the
self in the personality. From the establishment of the ego in childhood and adolescence to
its gradual development into an organ that can relate to and assimilate the self, so
accomplishing the healing of the soul, the self is throughout the dynamic, regulating,
integrating principle. If its quest for relationship and union with the ego is for some reason
blocked the result is neurosis, depression, illness and suffering of one kind or another which
may, in time, lead the afflicted individual (and the afflicted culture) to seek healing,
relationship with the transpersonal self and, ultimately, wholeness.
This approach to illness, whether psychic or physical or to some kind of crisis,
whether individual or collective, lays the foundation for a totally different attitude to
suffering which sees it as a call to relate to the neglected transpersonal ground of our being.
In this sense we do not cure an illness. It cures us by urging us to expand the frontiers of
consciousness to take account of a hitherto unknown dimension. We should therefore never
try to get rid of suffering but to divine its meaning, its secret intention. The process of
healing which is initiated once it is realised that neurosis or illness or intolerable crisis is a
call from the self for recognition and integration can lead in time to the birth of the divine
child - the new centre in the psyche that is born from the deepening relationship of the ego
with the transpersonal self. Healing in this sense is self-realisation.

In the majority of people today, the psyche is divided, with the personality
unaware of and therefore unrelated to the transpersonal self. It is in what Gerhard Adler
calls a pre-conscious state, characterised by identifications and projections of every kind.
This is the "state of nature" to which we are bound by the unconsciousness of the instinct;
where the philosopher's stone of the transformed consciousness is hidden in the base matter
of a personality which has no awareness of its greater ground. The pre-conscious state is
responsible for the suffering inflicted and endured because of our many unrecognised
projections. Our culture is controlled by the values and behaviour which reflect this state;
yet decades after Jung wrote the words, "I have failed in my foremost task: to open people's
eyes to the fact that man has a soul and that there is a buried treasure in the field, and that
our religion and philosophy are in a lamentable state" we can detect a profound shift of
values in the current search for meaning and a deeper understanding of the psyche.
1l

Dr. Adler attributes this search to the extraordinary influence of Jung's ideas on both the
old and the young in the latter half of this century.

It is interesting that against the background of the current divisions between
and within psychotherapeutic schools, Dr. Adler believes in an "ever growing convergence
of these schools in spite of their different and even contradictory anthropological images."
He bases his belief on Jung's vision of "a cognitive approach to reality which comprises
both the rational and the non-rational." Jung saw the integrative potential of the fascination
with the nature of consciousness which ultimately might draw together different schools of
psychotherapy as well as scientists working in the fields of biology, physics and
neuroscience. He saw this integrated exploration of the psyche as the science of the future.
This, I believe, is precisely what is beginning to happen at the dawn of a new millennium.

The question of meaning, Dr. Adler says, can only arise after we have been
expelled from the paradise of instinctive, pre-conscious, immediate certainties where
meaning has not yet begun to be questioned: "The question of meaning presupposes the
loss of meaning, the experience of meaninglessness, of chaos." The chaos and loss of
meaning in our postmodern culture can be seen as an advance over the dogmatism of the
pre-conscious psyche with its insistance on religious or scientific or, indeed, psychological,
"truth."
It is just at this point that depth psychology has a place and a function:
"Analysis has revolutionised the whole picture of man.... The experience of the relationship
of the personal ego to the transpersonal self can give meaning, direction and substance to
our lives.... It can bring us into gradual union with the unus mundzs or totality of being
and can heal the split between subject and object, ourselves and everything we seek to
know and understand." Relationship with the self brings us into closer relationship with the
whole of life. It is through the transformation of our relationship to our inner world that our
outer relationships are transformed. Through this dual transformation, so slow and subtle
that it is almost imperceptible, the world is transformed.
So what can awaken us from the pre-conscious state to initiate the alchemical

work of transformation
the opus contra naturam? Two things, he suggests, are
essential: remembering-and forgetting. "Consciousness is memory and memory
consciousness." Without the act of recognizing and remembering the existence of another
dimension of consciousness, there can be no possibility of relationship with it and therefore
no possibility of transformation through the dynamic interaction of the self and the ego. It
is the unremitting cultivation of the capacity to remember or make conscious our need for
relationship with the archetypal world that gradually effects the transformation of our
understanding.

Simultaneously with the effort to remember, we have to learn how to forget
or to relinquish attachment to the "things of this world" that seem to be of such overriding
importance. Forgetfulness, or the science of non-attachment, is the pre-requisite of union
with the transpersonal dimension. Only by loosening the hold exercised by the
preoccupation with the "ten thousand things" can the self, the spirit, be acknowledged and
attended to" On the final page of his book he bequeathes to us the insight that "death may
be the final forgetting and the beginning of ultimate memor\'."
Gerhard Adler emphasizes the fact that all Jung's researches lead back to the
vital role the individual has to play in the transformation of culture. It is only the individual
u'ho can undertake the supremely arduous work of u'ithdrau'ing projections and integrating
1l

the divided psyche: to heal the divided psyche in oneself is to contribute to healing the
fragmented collective psyche where each of us is alienated from the other and from that
unseen dimension of consciousness which is the ground of all visible life. Who knows the
power and reach of the invisible connections between us which can accomplish this
healing or the help we receive from the universe when we embark on this path?

In the deeply reflective pages on Remembering and Forgetting, Dr. Adler
draws on Eastern and Western mystical traditions and connects Jung's concept of the unus
mundus with Teilhard de Chardin's concept of the "within of things" and his understanding
(explained in The Phenomenon of Man) that "there is a single energy operating in the
world" which exists in plants, animals and stones as well as ourselves. He also alludes to
Martin Buber's thrilling image of "a sphere that reaches from stones to stars."
What emerges clearly from the pages of his book is that, as he says, "We have
in Jung's metapsychological insights the foundation for a psychology of civilization and
culture." What kind of civilization might we build if we had a greater understanding of the
intimate relationship between the state of the psyche and the state of the world and of the
significance of our role as mediator between them? The greater the difficulty, the greater
the danger, the more imperative is the call from the self to widen our understanding of
ourselves. The individual who courageously seeks to establish a relationship with the
greater dimension of consciousness affects the whole matrix of energy we call life.
"Consciousness is a single energy, uniting the whole of creation." To free that energy from
the limitations of the pre-conscious ego, knowing it to be the ground of our being, both
source and goal, is a work of intense devotion, bringing us ultimately into a state of union
with life.
Dynamics of the Self reflects this attitude of devotion. Wisdom and insight
infuse its pages. With perception and sensitivity, in the last pages of the book, Gerhard
Adler brings together different philosophical traditions both East and West to illumine the
nature of the relationship between our present limited consciousness and that greater
energy, consciousness or soul which is drawing us to itself.

"Perhaps," he writes in the chapter on "The Question of Meaning in
Psychotherapy", "what we are witnessing today is a fateful race between the forces of
destruction symbolized by the hydrogen bomb, and the constructive powers of the psyche,
for the most part still latent and waiting to be roused. Psychotherapy may have to play a
vital role in this conflict. It gives us an instrument which, slight and insignificant though it
seems to be, makes it possible to transform the forces of destruction into those of creation.
Thus analysis, a tiny and apparently helpless factor when measured by world events, may
yet contribute to building a bridge that will lead us across the abyss to a new and
regenerated humanity, one which finds its meaning in a true humanism, in a genuine
relationship of man to man which is rooted in man's relatedness to his own psyche, itself
rooted in unfathomable depths."
These lines seem to be the quintessence of his legacy to us in the Association he and
Hella Adler established together twenty-one years ago.
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A Fairy Tale for the Millennium
by Anne Baring
This fairy tale "came" to me on the eve of a conference in San Francisco where I was
speak on the theme of The Maruiage of Sol and Luna. As part of the evening's
entertainment, we had just seen a wonderful performance of Flamenco dancing and singing.
Responding to this and wishing to reach the mythic level in the audience, I told them this
story.

to

This is a story of a King and a Queen and a Dragon. It is a story about a King who
was ruling over the earth that had become a wasteland: the trees were dying; the crops were
poisoned and the waters polluted, and the people of the earth no longer danced and sang but
were frightened and sad, and they cried out in their distress and fear but there was no one to
hear them. Now the Dragon guarded a great treasure but it was very angry and very sad. It
would have loved to dance. And it would have loved to sing but all it could do was lay waste
to the earth with its fiery breath and devour as many people as possible. It didn't really want
to do this but there was no one who loved it enough to heal the wound in its heart.
The King did not see the desolation of his kingdom. Many hundreds of years went by
and he didn't notice what the Dragon was doing and he didn't listen to the voice of the
people and so things went on as they were for a very long time. His councillors kept telling
him that there was nothing to worry about: everything was in order; the earth would be all
right for another few thousand or million years. Great discoveries were being made that
would give him mastery of life. All would be well.

Now the King had no Queen and he was very lonely; but he couldn't imagine what it
might be like to have a Queen and so he did nothing to alter his solitary state. Legend said,
and the people told him, that the Dragon held a Queen of peerless beauty prisoner and that the
Dragon guarded a priceless treasure. Time and again over the centuries the Queen called out
to the King to try and get his attention. Time and again the Queen begged him to break
through the hedge of thorns that seperated them. But the King could not hear her voice and
he could not hear the voice of the Dragon that was roaring with pain and searing the earth to
a wasteland with its fiery breath. And so he did not respond to the age-old call to rescue the
Queen and recover the treasure.
Years went by and the earth waited. And the trees waited. and the waters waited, and
the people of the Earth waited.... Then one night the King had a dream. In the dream he heard
the Queen calling out to him, telling him that he must sel out to find her, or it would be too
late to save the kingdom. The King began to listen to her voice. the voice of his heart, and
for the first time he heard the voice of the earth and at last he came out to search for the
Queen.

He slashed his way out through the hedge of thorns that separated them and found
himself in a dark primeval forest with trees that reached to the sky'. As he journeyed through
the forest the animals came to him and offered to act as his guide. The birds who had fallen
silent in the wasteland began to sing to him and thel' told him the secret story of the earth. As
he travelled through the forest in search of the Queen. the King began to understand many
things he had not known before. At last he came to the Dragon's cave. deep in the heart of
the forest. And there, at the mouth of the cave he found the Queen. srtting quietly beside the
Dragon, more beautiful than he had believed possible.
1:

The King saw that the Queen was tied to the Dragon by a golden thread.

Wondering, he said to her, "Who are you?"
And the Queen said, "I am the Soul of the world."
Then the King said to the Dragon, "Who are you?"
And the Dragon answered, "I am the Life of all life.
I have waited for you to find me for countless ages.
You have taken so long to set out in search of me.
You have taken so long to find me. If you can heal
my heart all my treasure will be yours."

But the King did not know how to heal the Dragon's heart. So he asked the Queen
what he should do and the Queen said, "No-one has ever loved the Dragon. Everyone has
always feared it. Place your hand on its heart; feel its pain and its despair." Then the King
stretched out his hand and touched the Dragon's heart and felt to be as heavy and as cold as a
stone. And the moment the Dragon felt the King's hand upon its heart, it began to shed great,
warrn tears which fell upon the stone and made it glisten like a crystal in the sun and slowly,
slowly, its heart began to heal. And the Dragon said to the King. "Because you have
listened to the Queen and healed my heart, I am no longer compelled to destroy the life that I
am. I will give the Queen into your keeping. With her wisdom to guide you , you will
become the minister, no longer the master of the stone. I will transform this wasteland into a
garden and the stone I have carried as my heart will become a crimson rose whose perfume
will enrapture the whole earth."
And so the King and Queen were married, and the Dragon - who was a very good
prepared
a sumptuous feast for all the people and all the animals and creatures of the
cookearth. A1l those who came to the feast were given a glowing jewel from the Dragon's
treasure. The land burst into flower, the birds into song and everyone danced until they could
dance no more.
The End
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Experiences with the Collected Works
by Jack Bierschenk

Speaking at The Second CG Jung Memorial Conference here some years ago William
McGuire, in his paper Firm Affiniries, illustrated how for many Jungians the connection
between faith and the development of a method of therapeutic practice played a significant
role in the growth of Analytical Psychology. He gave an account of the relationships between
Jung and other people. I am going to expand this theme as I have experienced it by describing
my personal correspondence to Jung through the Collected Works on the one hand, and my
collective affinity to the Jungian community on the other. At various points in my life I was
quite unaware of this connection. The first coincidence arose when in conversation with
William McGuire he mentioned to me that I had been in school together years ago with one
of his relatives.

For me, and perhaps for other people who have trained to become analysts, the
relationship with the Collected Works has been occasionally associated with stress and
tension. As a candidate in training I felt I really had to know something about this material in
order to complete the course and feel equal to my colleagues. Since then my relationship with
these books has changed. They have become a source of guidance and reflection which I
often put to use in a playful and creative way. When I am in a reflective or a inquisitive
mood, I might select a volume indiscriminately, beginning with a paragraph which has caught
my eye, or follow some note I had made in the margin on a previous reading. In this manner I
enter into a dialogue and then I often find myself on a path of inter-related ideas which may
have not struck me before. Jung's style, and the interpretation of his style by the translator
and poet RFC Hull seems to encourage this. My contribution to the Festschrift is the result of
such a wandering.

Jung's idea of Geschehenlassen, of letting things happen, thereby enabling something
new to emerge from the unconscious is particularly germinal. He writes in the commentary to
The Secret of the Golden Flower, "The art of letting things happen, action through nonaction, letting go of oneself...became for me the key that opens the door to the way."
"Consciousness is forever interfering, helping, correcting, and negating, never leaving the
psychic processes to grow in peace." (1)
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I understand Analytical Psychology to be more than a form of therapy in the ordinary
I have heard German speaking colleagues sometimes refer to it as a Heilsweg; this idea
touches on several meanings. As a form of therapy it is an instrument of healing, and in many
respects it is more a process then a method; in a wider sense it touches on a way of salvation.
The former is advanced through training and writings on the subject, but the latter can not be
approached in the abstract because it is a personal experience and an internalised attitude. A
Heilsweg may also suggest a form of spiritual guidance, and the psychologically minded
individual will be aware and sensitive to observe involvement of the Self. This leads me to
touch on the fateful encounters and experiences which, Jung states in The Hymn of Creation,
o'...must
be accepted and talked about whether one agrees with them or not." (2) Two events
in my life come to mind where fate has played a determining part.
sense.

As a child I can recall experiencing difflculty uprooting myself. I loved being at home
and in the security of my known surroundings. We had a large garden in which I could build
camps and dig holes and there was also a great state park bordering our property in which I
could play with my friends. When I was fourteen years old, my parents decided to return to
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their European homeland. Unknown and seemingly unrelated to me at the time Jung died on
one of those June days when I happened to be sailing across the Atiantic towards what to me
felt full of uncertainty and anguish. On reflection however, I was fortunate, because my
parents enrolled me in a progressive school, the Ecole d'Humanit6, founded by Paul Geheeb,
a German educational reformer who placed immense value on the individuality of children,
their relationship to nature, and their responsibility to each other and their community.
"Become who you are" or "listen to yourself'reflected his principles and were the frequently
heard motto of encouragement spoken to a youngster caught in a predicament of uncertainty.
The school was originally situated in the Odenwald, in German), from where Geheeb, his
wife Edith and their colleagues, and many of the children had to flee in the mid-thirties
finally establishing a refuge in a secluded area of the Berner Oberland.

I had previously lived on Long Island, in New York, but known little about life. Up in
the remote isolation of this small school nestled on a mountainside I discovered culture,
learned a new language, read Schiller and Tagore and fell in love with Herman Hesse. One
day, towards the end of my stay there and while doing my domestic chores and lighting the
fire in Edith Geheeb's study, I noticed a brand new book, Man and His Symbols, which had
recently been published. I can still vividly recall sitting in the small wooden room as I had
often done, the windows were open to a warrn day, the cows with their bells in the fields, the
snow-capped peaks shimmered in the background. I was thoroughly captivated by what I had
read and felt absorbed by this book for several days. At some point Edith entered the room
and asked if I understood the material I was looking at. I suspect the response was a little
inflated. I did not realise it at the time because all the experiences were too rich, but I had in
fact discovered a bridge which I would be obliged to cross at a future time. It was also a
coincidence that my first room mates, Nick and Mark, were two of RFC Hull's sons.

I had a second meaningful encounter with Jung some fifteen years later. On that
occasion it was in a vivid dream which at the time served to compensate my self doubt and
ambivalence about entering an analytical training. In the dream we happened to be walking
up opposite paths leading to the summit of the Brtinig Pass. This is a significant place. In
order to get to the Ecole you have to go up the pass and my first experience there as a
teenager weighed heavy with uncertainty and Angst. This feeling was heightened by the
alarming experience of the Swiss Army who were on realistic summer manoeuvres...the red
division had attempted to capture the train station from the control of their blue rivals. I
recalled those feelings in the dream, but this time I found myself walking out of the conflict.
As I reached the summit our paths crossed and I recognised the man facing me as Carl Jung. I
felt fortunate to meet him. He paused and said to me, "Jack, you should go to Z;jnch." Then
he went on his way and the dream came to an end. Afterwards I understood this to mean
intraverting myself, buckling down to do some hard work, though I took issue with him on
which school to choose. The problem of which Jung to study had presented itself.
So far I have experienced two ways of relating to the Collected Works. One aspect is
partly the process of absorption as experienced in training. The other is a creative dialogue
which I have begun to describe. Many of us did not know Jung though we remain connected
to him in some way. During training the Collected Works are vital because of the direct
access to Jung's philosophical view. They will become increasingly vital as the remaining
link with Jung, through the people who analysed and trained with him, becomes rare. The
essays have now become a vehicle describing the pioneering way psychological obstacles
were confronted for the first time.

t1

This is illustrated
Jung,s view often appears unconstrained by a fixed understanding.
and enigmatic' He
by the tone of Jung's writing which I sometimes experience as indefinite
"The language I speak
describes this situation himself in a letter written in 1952. He wrote:
justice to the dual aspect of our
must be ambiguous, must have two meanings, in order to do
expression,
psychic nature. t strive quite consciously and deliberately for ambiguity of
of life' My whole
because it is superior to unequivocalness and reflects the nature
difficult, but it would be
temperament inclines me to be very unequivocal indeed. This is not
to be heard, partly
at the cost of truth. I purposely allow all the overtones and undertones
and partly because they give a fuller picture of reality'
because they are there anyway,
-only
in establishing facts but not in interpreting them; for
Unequivocalness makes sense
,omeaning,, is not a tautology but always includes more in itself than the concrete object by
which it is predicated." (3)

of elation following training, not only because of the intensity
first few years of my
of the experience, but as a result of the power of Jung's rhetoric' In the
approach having
practice i tivea with a strong sense of vitality and believed firmly in my
to abate enabling
mastered something of Jung.*After a few years the heat of training began
what of Jung was
find
to
me to become *o.Jird.pendent and individual in my work. I began
essential in
really gernane to my professional needs and technical approach. This I consider
of
dogmatic
noose
the
orAei to keep the haio^of knowledge from dropping down to become
teacher in the
certainty. It reminds me of the dramatic moment when Keating, the inspiring
to his
exclaimed
film The Dead poets Society jumped up on to a tabie and passionately
to look at it from a
students: "Just when you believe you really know something, you have
with
completely different way." Inevitably I felt I had to form an agreeable relationship
have made it a
Jung's work. He had to demonstrate and publish his best. Correspondingly, I
in personal
I
make
particular practice to note down in my journal the blunders and mistakes
essays as
and professional life. In sorting these events out I might turn to one of Jung's
I feel
stimulus for reparation or companionship. It is like visiting a friend. Sometimes
on the
welcomed and arrive at an understanding, gain an inspiration, or find a new view
empty
I
leave
matter; at other times my host may be withdrawn or even unreceptive, and

I

can recall the feeling

handed.

in
Jung writes in The Aims of Psychotherapy.' "All the works of man have their origin
of
course
creative imagination. What right, then, have we to disparage fantasy? In the normal
up with
bound
closely
too
and
for
that,
things, fantasy does not easily go astray; it is too deep
out right
the tap-root of human and animal instinct. It has a surprising way of always coming
in the end. The creative activity of imagination frees man from his bondage to the "nothing
but" and raises him to the status of one who plays'" (4)

In practice I firmly believe in drawing on other schools and ideas when I need to. My
of a
responsibiiity and obligaiion is to the soul of the analysand, not to a rigid adherence
particular psychology. Wtr"n this works I am sufficiently flexible and feel guided by my
tasic attitude which directs and focuses my attention. Gerhard Adler described how in spite
of all optimism there is a limit to the possible modifications that can be made to one's
equation (5)'
fundamental outlook. Referring to the analyst Adler called this the personal
had
Twice in my career so far I have had to recognise that the limit of my clinical approach
a
different
to
been reached thereby calling on my responsibility to refer the analysand
of community
therapist. The fruitfui side of the equation arose through the constructive sense
an analogy,
As
unable.
I felt in trusting another analyst's capacity to continue where I had felt
it reminds me of some African cultures, or my experience at school, where the obiigation of
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nurturing social responsibility and consciousness of the child rests with the entire community
not just in the hand of the parents alone. Child, parents and community are a unity, not
disconnected parts.

It is my view that Jung placed great value on the meaning and role of community in
the life of the individual. Consequently it is an essential part of individuation. This analogy
could be extended to the inter-relationship of the member groups of the Jungian community.
In his essay, The Psychology of the Transference, Jung wrote that the "... relationship to the
Self is at once relationship to our fellow man...." (6) He focused on the tendency of
projecting the Self onto society, which is a problem, as opposed to the healthy need for
relationship with others as well as with the Self.

As a metaphor I suggest Jung's Collected Works are like a progeny for which
Analytical Psychologists carry a responsibility. The way in which we succeed doing this has
its effect on us individually, as well as on the groups to which we belong, on our patients and
our culture. The Collected Works fulfil a dual function as a source of learning which we all
share, but our understanding of what we have read confirms our standing as individuals.
Consequently the integrity of the community members is not compromised. This is a difficult
position to maintain especially in relation to groups. The more tolerant aspect of community
currently enjoyed amongst contemporary Jungians in Britain has come about partly as a result
of the Berlin Congress in 1986. The poignant theme of that meeting, The Archetype of the
Shadow in a Split World, helped to reawaken a feeling of kinship libido amongst many
participants. Candidates in training from London felt dismay over the collective
estrangement experienced back home. As a result, the idea of creating a forum for discussion
and exchange of ideas in which all interested training Candidates could participate was
conceived. We soon learned that just such a group, "The Young Jungians", had already
existed years ago but had been forgotten perhaps due to the struggles previously experienced
by the London societies.
the events of this Congress which
stimulated a basis for reconciliation. This rapprochement has developed and matured over
the past twelve years in congruence with Jung's view of community experienced on a
collective level. I will close with his view which may apply to the condition of the group as
well as to the individual: "My aim is to bring about a psychic state in which my patient
begins to experiment with his own nature - a state of fluidity, change, and growth where
nothing is eternally fixed and hopelessly petrified." (7)

The Umbrella Group also arose from
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An Anecdote
by Penny Broadfield.
anecdote expresses something of how I feel after
completing my first year's initiation into AJA. It also says something of AJA's first
27 years.

I find the following

A few years ago a friend related the following tale. As a pottery student, he
had taken part in a Raku tea party which was held by the father of English Pottery,
Bernard Leach. This is an ancient tea ceremony in which potters each make a teacup
from a mixture of clay and grog. Their tea cup is then fired and immediately after the
firing, tea leaves and cold water are poured into the cup to make piping hot tea. It
seems the cup will not crack if the water is poured in while it is still red hot. Whilst
drinking their tea from these very simple but whole pots, Bernard Leach pointed to an
ancient Chinese porcelain vase and asked if anyone knew why that pot had gold lines.
He then told them: "That pot has lived and died and lived again, which is more than
we have yet. The gold is put over the scars of cracks to enhance its experience and not
to highlight its damage".
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Gerhard Adler
by Ann Casement

of "Gerhard Adler e il simbolo vivente di Ann Casement"
rn Psicologia Analitica Contemporanea, edited by Aldo Carotenuto.
( The English version

Published by Bompiani, Milano 1989.)
Gerhard Adler was born in Berlin in 1904, where his father was a
businessman. At school he was head boy and keen on sport, particularly athletics and
rowing. He got his Ph.D. (Psychology, Philosophy, History,) from Freiburg in 7921,
and during his university days enjoyed skiing and mountaineering. He underwent a
training analysis with Jung from 1931-34 and then set up in analytical practice in
Berlin from 1932-36.

In 1936, he and his older brother, a doctor, had to emigrate to the U.K.,
where alongside his work as an analyst, he practised from 1936-47 as a child therapist
at the London Child Guidance Training Centre, and lectured at the Tavistock Clinic,
London, in 1936 and 7937. Also in 1936 he became a Member of the Medical Society
of Analytical Psychology and in 1945, a Foundation Member of the Society of
Analytical Psychology. In 1956 he was a Foundation Member of the International
Association for Analytical Psychology, of which he was President from 1972-77 and
Editor of the Proceedings of the First and Fifth Congresses. He is also a Fellow of the
British Psychological Society. In 1977 the Association of Jungian Analysts was
formed of which he is the Hon. President and he still continues to practise as an
analyst. He has lectured in the U.K., U.S.A., Switzerland, France, Germany and
Israel.
He has been married to the analyst, Hella Adler, for 50 years and they
have two children: Professor Michael Adler of the Middlesex Hospital, London, and a
married daughter, Miriam.

Work

In his highly

personal paper 'Reflections on "Chance", "Fate", and
Synchronicity, (1) written for a Festschrift for Dr. Joseph Henderson but which
remains unpublished in its revised form, Adler traces the part that fate has played at
significant moments in his life. An early memory, which goes back to six-years-old,
is of his close nine-month-long friendship with two other boys. Decades later - by
now established as a Jungian analyst himself - he met up again with each of them:
one had become a Jungian analyst; the other had undergone a Jungian analysis.

An even earlier memory is of playing in his kindergarten courtyard when
he noticed a hydrant enclosed behind a wire cover in a wall. It was explained that this
had formerly been a caterpillar and that one day it would become a beautiful butterfly
but Adler's fantasy was that the butterfly would not be able to escape because of the

wire netting and would die. He was profoundly shocked by this but being highly
intraverted could not share his fears. He recalled this incident to Jung when he first
started analysis in 1931 and while doing so realized quite suddenly that the wire door
could be opened and the butterfly set free to fly out into the sun. 'This flash was a true
satori experience: a sudden freeing of frozen feeling...I am convinced that it was this
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little poor imprisoned butterfly that destined me to become an analyst, to help freeing
souls which were captive.(2)
He recalls the fatefui meeting that led directly to his future work as an
analyst. As a young man in Berlin, Gerhard's virile sense of fun - still in evidence was at its peak and he was particularly fond of dancing. On one occasion he danced
through two nights at a fancy dress ball with no sleep at all and on returning home
exhausted on Sunday morning, he was none too pleased to receive a telephone call
from a friend inviting him to a party that afternoon. He was finally persuaded to go
and on his arrival his then susceptible eye was caught by the sight of a beautiful girl.
They were introduced as follows: 'Dr. Adler - Mrs. Adler.'This introduction made an
impact on him and subsequently led to a close relationship between the two. It turned
out that the young woman had met Jung and she inspired an interest in Jungian ideas
for Adler, who up to that time had only read Freud - much in vogue in Berlin,
particularly amongst Jewish intellectuals.

For Adler, this meeting exemplified Jung's concept of synchronicity
combining as it did a meaningful coincidence of inner fate and outer events. It
represented a turning point in his professional life, which up to this time revolved
around a rather confused interest in people and in the world of ideas. He began a one
year analysis with James Kirsch, who then advised that he go to Ziirich and analyse
with Jung. In reply to Adler's letter, Jung wrote that he could onl), offer him three
weekly sessions and suggested that he should also work with Toni Wolff.

Early on in his analysis with Jung, Adler had a "big" dream which
portrayed his existence - past, present and future. When he awoke he had no
conscious memory of any of it and all that remained was the knowledge that it had
been about his whole life. Jung confirmed the validity of this but added that Adler
had to forget the details otherwise he would not have been able to live life fully and
creatively.

Another strange incident occurred in the middle of a session he was
conducting with a woman patient. As she was talking, the words "Cagnes-sur-Mer"
came into his mind. Adler had passed through this place once several vears ago but
that was his only personal association with it. When the next patient arrived, he
related a dream set in the South of France which included the name Cagnes-sur-Mer.

All the above may point to the way in which the p:r "'he transcends time
and space and may be seen as a demonstration of the inter-connectedness of all
things. The 1 Ching is inevitably called up here and -\dier reiates some of his
experiences of it. His initial attitude was one of scepticrsm untir L-rn one occasion he
tested it. At that time, the pressing problem in his life \\ a> ; .3*-.i-tit about whether or
not to marry an attractive, intelligent girl uith rrhl-tr. 13 il',.1i 1n love but who
unhappily happened also to be highly neurotl.
symptoms. He decided to ask lhe I Ching: Shall I
came: Hexagram 44,'KoulComing to Meet. uit:osays: 'Coming to meet. The maiden is pou:::-maiden.' And the commentary adds: 'One s:,,'*-:
means that one cannot live with her perman:::-.'

This devastating pronouncement completely broke through Adler's
rational resistance and needless to say he did not marry the "maiden". What follows is
another later encounter with the I Ching - an experience of great profundity.

It starts with plans to visit Erich Neumann (a very close friend since
university days) and his wife in Israel in 1953. Gerhard describes this as a period in
his life when through overwork he was out of sync with the unconscious. Hella felt
that this journey, culminating in a six week period of extraversion in Israel, was
unwise and so the I Ching was consulted. Gerhard's hexagram was 38:
K'uei/Opposition with no moving lines. The judgement says: 'Opposition. In small
matters, good fortune.' The commentary warns of brusque proceedings and advises
instead 'gradual effects in small matters.' It also said: 'Two movements in direct
contrast' and 'opposition and estrangement,' which Adler took as referring to the
disharmony between conscious and unconscious. Hella's hexagram was 6:
'Sung/Conflict: A cautious halt halfway brings good fortune. Going through to the
end brings misfortune. It furthers one to see the great man. It does not further one to
cross the great water.'
'The great man' pointed to Zij.t',ch and Gerhard asked specifically if a
journey there would be advisable. He received hexagram 46 'Sh6ng/Pushing upward.'
The judgement was: 'Pushing upward has supreme success. One must see the great
man. Fear not. Departure toward the South brings good fortune.'
This confirmed the Zinchjourney and they arrived there on 2nd March,
1953. Gerhard immediately resumed his analysis with Toni Wolff for an hour-and-ahalf a day and on Friday, 20th March, experienced an analytical hour with her that he
describes as follows: 'AIl the splintered bits of my psyche seemed to have come
together...conscious and unconscious, female and male aspects felt in a true
coniunctio. It was one of those rare hours when everything seemed "in tao". (3) He
felt that in this session lay the final reason for his visit to Z:drich and of his work with
Toni Wolff. She offered him a session the next day but he wanted to leave her the
weekend free and arranged the next for Monday,23rd March. He decided to celebrate
the joyful experience of this session with a trip to Rigi accompanied by Hella. They
left before dawn on Saturday,2lst March, and on returning late that evening found
three messages telling of Toni Wolffs heart attack and death in the early hours of
the 20th to the 21st.
Gerhard felt he would never have forgiven himself if he had not gone to
Znich and had these sessions with Toni Wolff before her death and he saw in
retrospect the meaning of the foreboding that had overshadowed the trip to Israel.
Adler hypothesizes that this is an example of synchronicity at work and that it exists
not only between inner and outer happenings but also between body and psyche. He
illustrates the latter with the deeply disturbing story of a patient who went to three
Freudian analysts, each of whom died during the course of treatment.

Jung writes rn The Structure and Dynamics of the Psyche (CW 8), of a
'trans-psychic reality underlying the psyche' which could link to modern particle
physics and to the space/time continuum. And in the words of the physicist,
Wolfgang Pauli, the psychoid archetypes 'function as the sought for bridge between
the sense-perceptions and the ideas and are accordingly, a necessary presupposition
even for evolving a scientific theory of nature. (4)
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This is the realm of unus mundus in which there is 'no incomensurability between socalled matter and so-called psyche.(5)

In alchemy the "theoria" is expressed as: 'Heaven above/Fleaven below;
Stars above/Stars below; A11 that is above/Also is below; Grasp this/And rejoice.(6)
This highest state of consciousness in which there is no past, present or future but
which is instead condensed into a single moment is to be found in T.S. Eliot's Burnt
Norton as: 'The still point of the turning world...except for the still point / There
would be no dance, and there is only the dance.'

For Adler it is: 'The unique experience of the miracle and enigma of the
psyche, in the face of which awe and reverence are the only possible answers.(7)
Much of the foregoing has been in the realm of the psychoid but there is
also the reality of the psyche. As an illustration of this, Adler points to the factual
way in which Jung approached psychic contents in his 1975 paper, "Personal
Encounters with Jung" (8) to celebrate the centenary of Jung's birth. Adler's initial
dream just before starting analysis with Jung is as follows:
'I had seen in a dream a large map of India, a dream-India, with
its characteristic great triangular shape. I had landed on the coast
and set out on a dangerous expedition into Tibet.'
There were many geographical details on this dream map which did not
exist on any real one but, in spite of this, Jung brought down a huge atlas and he and
Adler knelt down on the floor and studied the map of India together.
Despite this promising start, Adler returned disappointed to Berlin after
three months analysis with Jung. He felt that nothing had happened and began to
question whether the time and effort involved had been worthwhile. Then his friends
began to tell him how he had changed for the better and it dawned on him that just
being in the vicinity of a deeply integrated person was healing and transforming in
itself.

An example of Jung's ability to communicate at the deepest level is given
in an account of the aftermath of one of his Wednesday morning seminars in Ztirich.
Adler attended with two close friends and they left together at the end in silence.
Adler spoke first saying: 'Today he has truly talked about myself and my crucial
problem and answered all my unasked questions.' His friends protested: 'But no, he
talked about my problems.' 'Nonsense, it was exactly my questions he answered.' It
dawned on all three of them that by the very nature of his talk, Jung had not oniy
addressed each of them individually but had also transcended them.

It is his perception of the duality of the great man and the human

being

that Adler attempts to re-create in his writings on Jung. There is, for instance, his
account of the "separation" dream he had two years into his analysis with Jung. He
dreamt Jung was dead and lying in state in Kiisnacht. Adler was in the ante-chamber
feeling depressed but his mood changed suddenly and he began to feel a new courage
and determination and said to a friend who was with him: 'It does not make it better
to moan and sigh. Now he has left us, and it is up to us to continue.(11) Jung's
response was to tell Adler that he was now ready to begin work with patients.
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Adler was also aware of Jung's loneliness, which resulted largely from
being misunderstood and this is confirmed in a letter dated 12th July, 1975, from
Jung's dentist, Dr. Siegmund Hurwitz, who also worked as an analyst:
'Dear Gerhard Adler,
I just received the special volume published on the occasion
of Jung's 100th birthday and have read your essay as the first.
I would like to congratulate you most warmly. You have
succeeded extremely well in communicating Jung's
personality and in conveying and bringing alive his great
work. For all this I thank you. This occasion recalls to
my mind how Jung, at the end of an analytical hour
during which his bitter feelings about his loneliness and
not being understood converged, said to me: "Even of
my pupils only a few have understood me completely I could count them on the fingers of one hand. One of
these five is Gerhard Adler." I thought you would be
pleased to know this.
With most cordial greetings, also to your wife.
Yours,
Sigi Hurwitz.
Since Jung's death in 1961, Adler has remained loyal to a vision of him in
contrast to what he sees as the revisionist tendencies of other analytical
psychologists who feel that they have gone beyond Jung.

In his paper "Depth Psychology and the Principle of Complementarity",
(i2) given at the Fourth IAAP Congress in 1968, Adler sets forth his charter for the
movement away from the Society of Analytical Psychology and the subsequent
foundation of the Association of Jungian Analysts during the years from 7975-77.
The paper is a polemic which challenges the view that the difference between
psychoanalysis and analytical psychology amounts to the difference between true
"analysis" and "psychotherapy". Adier asks if an analysis conducted according to
classical Freudian or Kleinian principles is more "in depth" than a classical Jungian
one, incorporating as the latter does the possibility of encountering the transformative

powers of the archetypal realm and the collective unconscious.

He equally criticizes so-called "orthodox" Jungians who claim that the
Freudian approach is reductive dealing solely with sexual and infantile problems and
therefore only good for 'the first half of life.' For Adler it was as heroic for Freud to
go into his dreams as it was for Jung to expose himself to the power of archetypal
images.

The criticism of each school for the other is articulated along the lines of
technique viz how many sessions a week; couch versus chair; reductive versus
synthetic. But Adler points to the true nature of the divergence which is that of first
principles and to the fact that Jungian and Freudian analyses have different aims.
Above all, Jung is a homo religiosus to whom the "meaning" of man's life was of
supreme importance. This is in complete contrast to Freud's more systematic
approach with its emphasis on concrete data. To give one example of the fundamental
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difference between the two men, Adler cites their
first great disagreement which was
over the subject of incest where Freud focused
on bi*ological incest - rr.rg on its
symbolic meaning.
There is arso their diametricalry opposed
Jung's case in an unpublished letter of his
from 1936:

view of religion summed up in

'The problem of crucifixion is the beginning
of individuation,
there is the secret meaning of the Christian symbolism,
a path
of blood and suffering - like any other step forward
on the
road of the evolution of human consciousness.
can man stand
a further increase of consciousness?...Is
it reaily worthwhile

that man should progress moraily and intellectually?
Is that
gain worth the candle? That's the question.
I don,t want to
force my views on anybody else. But I confess
that I submitted
to the divine power of this apparently unsurmountable
problem and I consciously and intentionally
made my life
miserable, because I wanted God to be alive and
freqfrom the
suffering man has put on him by loving his own
reason more
than God's secret intentions. There is a mystical
foor in me
that proved to be stronger than ail my science.
I think that God
in his turn has bestowed rife upon mL and has
saved me from
petrification...Thus I suffered and was miserable,
but it seems
that life was never wanting and in the brackest
night even, and just
there, by the grace of God, I could see a Great
r-i!nt. sornewhere
there seems to be great kindness in the abysmal
d*arkness of
the deity...Try to apply seriously what I hive
told you, not that
you might escape suffering _ nobody can
escape it _ but that
you may avoid the worst _ blind suffering.,

In contrast, Freud pathologized religion and writes as
follows on the
fundamental
origin of religious practiJes and obsessive/compulsive

acts:_

'The greater individuar variability of (neurotic)
ceremonial actions in
contrast to the stereotyped character of rituals
(prayer, turning to the East,
etc'), their private nature opposed to the public
and communal character
of religious observances, above ail, however, the fact
that, while the
minutiae of religious ceremonial are fulr of
significance and have a
symbolic meaning, those of neurotics seem
foolish and senseress. In this
respect an obsessional neurosis presents
a travesty, half_comic and half_
tragic, of a private religion. But it is precisely
ttris sharpest difference
between neurotic and religiou,
which oirupf.u.. when, with
"".".roriarof investigation,
the_help of the psychoanalytic technique
one penetrates
,1" true meaning of obsessive actions. Those whJ
are familiar with the
P
findings of psychoanalytic investigation into the
psycho.r"u.or", wilr not
be surprised to learn that what is being represented
in obsessive actions or
in ceremonials is derived from the riost intimate,
and for the most part
from the sexual, experiences of the patient., (13)
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In Freud's view, religion functions as a container of obsessional neurosis:
'Devout believers are safeguarded in a high degree against
the risk of certain neurotic illnesses; their acceptance of
the universal neurosis spares them the task of constructing
a personal one. (14)

On the above evidence, these two views appear to be mutually
incompatible, but Adler explores the possibility of a third way that would be capable
of utilizing both where relevant. He ultimately rejects this as the essential difference
between the analytical and the synthetic approach, or to put it another way, between
realism and idealism. Jung once said to Adler that as many Jews go to Freud as to
him but the difference was that: 'The Talmudists go to Freud, the Cabbalists come to
me.'Franz Rosenzweig, the Gerrnan-Jewish philosopher, in writing on the problem of
the assimilation of Jews expressed it as a question of declension - of dative and
accusative: do I assimilate myself (and thus lose my identity), or do I assimilate to
myself (and thus keep and enrich i0. (15)
The second part of the title of Depth Psychology and the Principle of
Complementarity, refers to Niels Bohr's principle of complementarity in quantum
theory, also referred to by Jung in "On the Nature of the Psyche" (CW 8). This
principle hypothesizes that in the course of conducting any experiment it is
impossible to exclude the effect of the observer on the experiment, which is why Jung
made a point of insisting on the importance of the personal equation of the analyst. It
also goes a long way towards explaining the phenomenon that claims Freudian
patients produce Freudian material and Jungian patients likewise produce Jungian
material.
The physicist, Pauli, writes of the above in his paper "Biological and
Epistemological Aspects of the Concepts of the Unconscious": 'It rests with the free
choice of the experimenter (or observer) to decide...which insights he will gain and
which he will lose; or, to put it in popular language, whether he will measure A and
ruin B, or ruin A and measure B. It does not rest with him, however, to gain only
insights and not lose any.'
The above principle has been extended by Adler to the complementarity
between the clarity and the right of a statement i.e. any statement that is too clear
always contains something false. Ergo, in order to avoid false statements one must
not be too precise. Adler, in the wake of Jung and C.A. Meier, applies this principle
to psychology and says that the aim can be either precision or correctness but not
both. As Jung says in Mysterium Coniunctionis (CW 14): 'Unequivocal statements
can be made only in regard to immanent objects; transcendental ones can be
expressed only by paradox.'

To return to the leitmotiv of Adler's paper, namely the incompatibility of
the analytical and synthetic approaches, he disagrees strongly with the statement in
Michael Fordham's obituary of Jung which says that the separation between Freud
and Jung is a disaster'from which we will suffer and will continue to do so until we
have repaired the damage.' On the contrary, says Adler, Freud's positivism and Jung's
mysticism are two divergent entities. In any case, the scientific credentials of
psychoanalysis qua hard science are again under fire - this time in the form of
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constructive criticism from the United States. Briefly, the new critique asserts that
Freud's claim of scientific status for psychoanalysis is not sufficiently well served by
its metapsychology linked to its methodology.

In contrast, Jung's usage of unus mundus, or the pre-Newtonian idea of a
unitary world, attempts an analogy between unconscious workings and that of subatomic particles in physics, the real purpose behind this being an attempt to discern
meaning. The quest for a unifying theory continues both in physics and in Jungian
psychology and, as Adler says, far from going beyond him we are only now
beginning to catch up with Jung.
Finally, on the subject of divergence, Adler asserts that it is impossible to
see how the I Ching could fit into a Freudian framework nor, for that matter, Jung's
concept of synchronicity - an acausal connecting principle. In his essay on the latter
topic, Jung writes: 'The "absolute knowledge" which is characteristic of synchronistic
phenomena, a knowledge not mediated by the sense organs, supports the hypothesis
of a self-subsistent meaning, or even expresses its existence. Such a form can only be
transcendental...(17) As Adler sees it, this is an important part of what comprises
Jung's metapsychology, one that is in complete contrast to Freud's.
Another characteristic of Jungian psychology, alluded to above, is the
"meaning"
which Adler elaborates further in his paper "On the Question of
concept of
Meaning in Psychotherapy". (18) He emphasizes here that meaning has great
relevance to the analytical situation in every possible way. Analysis does not take
place in a vacuum between two individuals but must be placed always against the
backdrop of the outer collective situation. The latter in our time is personified by loss
of the "social glue" of creative collective rituals which facilitated contact with
archetypal processes. These have been replaced by the extremes of fundamentalism
on the one side and jejune materialism on the other resulting in the collective inner
life being rootless. Whatever presenting symptoms patients bring into analysis, there
lies behind these the need to search for the meaning of existence beyond the barren
choice offered by society. This loss of meaning is exacerbated by the portentous
means of destruction that are now available on a scale never conceived of before,
which places the responsibility on humankind for its survival or annihilation.

In the face of the loss of certainty of man's place in the cosmos there is a
turning inward for any who now look for more than material gratification, an example
of this being the abstract movement in 20th century painting. The post-war abstract
expressionists, for instance, relinquished dependence on outer forrns and turned
instead to the symbolic manifestations and dream imagery produced by the
unconscious.

The whole issue of meaning becomes urgent as the loss

of it

is

accompanied by experiences of meaninglessness. Where once religion functioned to
diffuse meaningful rituals this is now the function of depth psychology. The latter's
contribution has been to identify in a unique way all the phenomena associated with
the unconscious, for instance, the methodology by which it attempts to balance
conscious and unconscious, as well as the analytical relationship which is articulated
through the transference and countertransference.
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All three are characteristic of every branch of depth psychology but Adler
demonstrates that in taking up the all-important question of meaning, Jung added a
further dimension to the notion of therapy as merely a cure for neurosis. Instead, for
analytical psychology the neurotic symptom symbolizes the starting point of the quest
for meaning. It is in the growing acceptance on the individual's part of the symptom
as his own highly personal possession that he can begin to accept his uniqueness as a
suffering individual and to separate from collective values.

Adler further explores the engima of why some people's symptoms
subside within a fairly short time after starting analysis, while others persist even
though the analysis seems to be bringing about a real change of direction. In the latter
instance, he sees the symptom acting as the opener of the way and proffers a patient's
quote that exemplifies this: 'My phobia opened me up and made me very receptive.
When you are delivered up to fear, you are delivered up to other things as well. (19)
This may be viewed as the numinosity of the symptom which enabled the patient to
become aware of forces that transcend the ego through the experience of being
delivered up to fear.

A moving reference is made to another patient who had successfully
concluded a long analysis. In her early 50s she suffered a series of strokes which left
her in a vegetable-like state and Adler visited her regularly, increasingly saddened by
her plight. On his last visit, after she had suffered a final attack, she suddenly lifted
herself up and said to him: 'I have seen the star over the mountains. (20) The woman
had no conscious awareness that he was there but for him the words showed that
underneath the complete degradation of her conscious and physical state lay the
integrity of the psyche able to communicate with a friend and perhaps also with
herself. Although the woman was cut off from the outer world the individuating
process still continued. What is evident here is the meaning of the symptom as a last
resort of the total psyche and an expression of the psyche as a self-regulating system.
To bring alive the experience of meaning human relationship is essential
genuine
relationship is an unconscious process that reaches down to the
and every
deepest transpersonal levels of the psyche. In this lies the meaning of the analytical
relationship. Individuals who come for analysis are out of touch with these suprapersonal forces in the psyche and, as a result, find themselves isolated and cut off
from human relationship, as well as, from any creative collective rituais.

The analytical dyad exists to fulfill this need for relationship and to
facilitate the experience of intense feelings within the transference
countertransference. Adler says that the crucial thing to bear in mind here is that the
same intense feelings and fascination aroused in the patient by the analyst would
probably have been aroused even if the patient had gone to another analyst, as these
feelings and ideas derive from the past and are reactivated by and then projected onto
the analyst. Behind the personal transference lie the archetypal contents and it is
through the interplay of this personal/archetypal relationship that the patient is
enabled to resolve hisftrer isolation and the meaning of human relationship can be
experienced in a positive sense.

It is for this reason that the reification of the transference relationship

is

taboo because the analyst then loses the transpersonal aspect and becomes just
another human being. In this context, Adler stresses that a selfless eros is required on
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the part of the analyst which is directed to the patient
and the work. In this way, the
patient can feel contained in a safe temenos
and there experience the intense
alchemical interaction that ieads to the inner coniunctio.

In this way, the meaninglessness and isolation of modern
existence can be
given new meaning. Adler draws a comparison
between the past, when a dawning age
of consciousness was projected out onto matter by medieval
alchemists and the forces
that are inherent in
present age. It may be that the nuclear age is
an acting-out of
-our
inner processes of fission
and fusion, which as long as they remain unconscious
will
continue to be projected. The only hope is that the-explosive
nature of our age may
portend new potencies in the psyche giving rise
to a truly devastating pair of
opposites - the destructive power of the uomu and
the constructive power of the
psyche.

As Adler says: 'psychotherapy may have to play a vital rore in
this
conflict"'Thus analysis, a tiny and apparently helpless
factor when measured by
world events, may yet contribute to uultoing ttr" uriog"
that will lead us across the
abyss to a new and regenerated humanity, one whiJ
finds its meaning in a true
humanism, in a genuine relationship of man to
man which is rooted in man,s
relatedness to his own psyche, itserf rooted in unfathomable
depths. (21)

In his b99k The Living symbor: A case study in the process oJ.
Inividuation, (22) Adler demonstrates through his
work with a woman patient how
analysis can redress the imbalance between over-dependence
on the outer material
world with the consequent loss of contact with the
objective psyche. This book shares
some common purpose with Jung's psychorogy
and Arciemy, and H.G. Baynes,
Mythology of the soul. Amplification is the
-rtt oo utilized in both books but for
Jung the end view is the development of the mandala
symbol and the concept of the
collective unconscious. Adler's purpose is closer
to Baynes, who deals with the
emerging symbolic contents in the drawings and paintings
of two patients but uses
dream material sparingly.
The Living Symbol, confines itself to one patient's
dreams, fantasies and
paintings produced dyrin_s the first year of analysis,
in the course of which contact
with inner processes leads almost unobtrusively to
the resolution of the symptom.
The patient, a woman of forty-eight, came from
a cultured background, had done well
at school and university and later in her professional
and social life. Throughout she
had relied on her well-developed thinking and
sensation but this had resulted in a
one-sided adjustment leaving her intuition and,
in particular, feeling function, largely
undifferentiated' The patient herself said that in
her pursuit of academic excellence
her femininity had suffered and she already had some
insight into the fact that
because relations with her mother had been
difficult she had, in a manner of speaking,
developed in reaction to mother.

The presenting symptom of claustrophobia may
be viewed both as a
neurosis but also as a push from within towards
greater development of her
personality and the possibility of self-realisation.
It seenis appropriate here to refer to
what Jung says in "on the Nature of the psyche,,, (23)
where he distinguishes
between the location of instinct at the infra-red
end, and of the instinctual iriage at
the ultra-violet end of the spectrum. As Adler points
out. this distinction can be seen
as parallel to a causal/concrete interpretation
and a telelogical/symbolic one, so that
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an interpretation focused mainly on actual physical data would belong to the infra-red
end of the spectrum. In contrast, an interpretation focused on the archetypal image of
the same data would belong to the ultra-violet end.

This is perhaps what Jung meant when he said that red would be the
colour most suited to express instinct, blue the colour to express in but violet, which
is a combination of the two colours and, therefore, of instinct and spirit, would best
express 'the paradoxical quality of the archetype. (24) Jung goes on to say that 'the
realization and assimilation of instinct never takes place at the red end i.e. by
absorption into the instinctual sphere but only through integration of the image which
signifies and, at the same time, evokes instinct, although in a form quite different
from the one we meet on the biological level. (25) According to Adler, when applied
to therapy this means that the symptom can only be constructively integrated if its
archetypal basis is made conscious.

Two dreams, eight weeks apart during the early stages of analysis, portray
this teleological aspect of the psyche. The first one is as follows:
'I am making a ground plan, perhaps of a house and garden,
in which several pieces have to be fitted into a given space.
They will go in quite well, only first it is necessary to draw
the circle showing the points of the compass, to give the
orientation. I look for something with which to draw the
circle. (26)
Adler's interpretation of this dream against the backdrop of the analysis
went as follows. He and the patient both saw the ground plan as the basic map of the
empirical personality. The different pieces that had to be fitted into a given space are
the different aspects of the total personality that have to be integrated in order to
reahze the plan of totality i.e. at the empirical level of personality. Individuation here
is signified by the temenos of the house or garden.
The circle divided into four points to the higher plane of the transpersonal
Self and it is only against the background of that that the empirical personality falls
into place and finds its meaning. The division into four suggests the potential of a
conscious, differentiated totality, whereas a circle alone would have indicated that
totality was still only a potential in the preconscious.
The second dream goes as follows:

'I look at myself as in a mirror (but there is no mirror). I see,
quite distinctly, a face which is like mine and yet not like
mine; more ethereal and spiritual, the eyes full of life and
expression. As soon as I realize what I am seeing I am
startled and awaken. (27)
The patient felt that the "other" face was the face of the Self seen with the

eyes

of the ego and the two converging in this way point to an image

of

individuation. This partnership between the ego and the transpersonal Self leads to an
experience of the ego as a "personal Self', or to put it another way, the personal Self
is an empirical actualizatton of the transpersonal Self.
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Adler stresses that this vision of the Self is not just a projection but has a
reality of its own as in the dream the mirror does not exist so that the two faces
confronting one another - ego and Self - have the same value. Our conscious bias
leads us to believe that it is the ego viewing the Self but it may equally be the other
way around viz that the Self in its own dream has caught a glimpse of the ego. This
would open the door to the possibility that a suprapersonal Self dreams our ego and in
this way creates it. It is perhaps from this vantage point that we can submit our
rational will to the symbol emerging from the psyche and be lived by it.
The case presented in The Living Symbol,is an exceptional one in the way
it clearly demonstrates the path of individuation and Adler admits that he has never
had another like it. It does present an ideal opportunity for illustrating the course a
classical Jungian analysis may take viz patient in the second half of life where the
libido flows inward to the archetypes, Self, shadow, animus, etc. as part of the
individuating process.

After reading "The Fight with the Angel", from The Living Symbol,
Professor Dr. A. Mitscherlich, a Freudian analyst at Heidelberg University wrote to
Adler in June 1953:

'I have just read your essay on the transpersonal
aspect of transference. For a very long time no
manuscript has immediately meant so much to me

If a strict Freudian
says this to you, I can imagine that it would give
you great pleasure. I am glad that we could gain this
essay for the "Psyche". In the hope that in future
psyche will remain for you a pleasant place for
and has moved and enriched me.

publication so that we may have more
work.'

of

your

Another tribute for an earlier work comes from Jung himself:

"Foreword" to Adler's , Discovery of the Soul, 1934
This book is a systematic account of the three different
approaches now culrent in psychotherapy: Freud's, Alfred
Adler's and my own. Drawing on his wide professional
knowledge, the author has carefully elaborated the principal
viewpoints underlying each approach, and thus
given the reader, who may have neither the time nor the
opportunity to study the originals, a complete and
rigorously objective survey of this controversial field.
The exposition and manner of expression are such that
the educated layman can follow the argument without

difficulty.
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Psychological theories, which at the outset seemed
destined for use only in the strictly delimited domain of
medical psychotherapy, have long since burst the bounds
of a specialized science, and have not only penetrated
into the provinces of its sister sciences but become - even
if fragmentarily - the common property of all educated
persons. This means, however, that informed public
opinion has been infected with the same confusion which
still prevails today in medical psychology. What
distinguishes Dr. Adler's work in particuiar is his
thoroughly reliable and comprehensive account of my
own views, which differ in so radical and characteristic
a way from those of the other two investigators. His
book, sober, lucid, and systematic, is a worthy
companion to the earlier works by Kranefeldt and
Heyer. It is a milestone in the slow but sure conquest
of the crises and confusions that hang over the
psychological views of our day. (28)
The massive task of putting together Jung's Collected Works was a labour
of great dedication on the part of Adler and the other editors and translator. These
works came out first in English and were started in the summer of 1948 and work on
them lasted for thirty years until 7979. The first volume was Psychology and
Alchemy, and it was felt to be vital to have it translated into English as it was the first
important book on alchemy by Jung. It was several years in the translating and
editing but even so Jung's dissatisfaction with it is evident in his hand-written note in

Adler's copy of the book:
'Omnia festinatio ex parte diaboli est, et sic tam tarde
advenit quam pulchra.' (All haste is of the devil, slowness
can be beautiful.)

Adler also selected and edited the two volumes of Jung's letters from which the
following explanatory note and letter from Jung are an extract:
'The LondonNew Statesman of iTth May, 1958,
had published a long letter by an American,
A.D. Parelhoff, in which he spoke of "the longknown aberrations of Jung" and attacked him for
his "anti-semitic theories", using misquotations and
distortions of meaning. Adler wrote a detailed reply,
published in the same journal on24th May, pointing
out Parelhoff s falsifications and mistranslations, and
giving at the same time a true picture of Jung's highly
critical attitude to Nazi Germany.'

JJ

Jung's letter reads:

3rd June, 1958.
Adler,
Dear Dr.
It was very kind and equally responsible of you to have
reached for your pen and given the proper answer to this
unscrupulous chatterer. I appreciate it all the more that
for once one of my pupils has broken a lance for me, and
moreover in such a venemous affair. My task of having to
say unpopular things is difficult enough as it is, so that it
is truly not necessary to add to the pile of prejudices'
The weariness that comes with old age and my fbrgetfulness
are increasing slowly but surely and I feel procul negotiis
(far from the business of this world) for this and other
reasons, while the world does everything it can to begrudge
me otium cum or sine dignitate (leisure with or without
dignity.) Fortunately since my Modern Myth,I have not
been plagued by any more new ideas. Incidentally, John
Wyndham's, The Midwich Cuckoos, 1957, is a good
saucer story and introduces a new version of the Holy
Ghost.
With many thanks and cordial greetings.
Yours ever,
C.G. Jung (29)

Love and

Art

Gerhard Adler replied to the question: What makes life worth living?
'Love and Art.' In the former he includes love of work and of the myth of Hermes
which is "his" myth. Hermes, the communicator, has found form at the Association
of Jungian Analysts (AJA), which Adler sees as standing for the middle way between
psychoanalysis and the archetypal school and where, for instance, Klein and
Winnicott live alongside Neumann and Hillman. When the distinguished
psychoanalyst, Jonathan Pedder, gave a recent talk there, he said in the ensuing
discussion that it was 'like pushing against an open door.'

Art is vital to Gerhard and he spends one day a week painting. His
favourite painters are Rembrandt, whom he loves for the 'light and shadow' and the
'depths of humanity' in his work; Vel6quez, for his 'beauty and expressiveness;' and
Clzanne for his 'perfection and lightness of touch - in a few strokes an apple is an
apple.'

His favourite writers and poets are Goethe, as the 'last man with an allembracing knowledge of everything;' Rilke, for his 'perfect poetrll' Kafka, for his
'incredibly deep understanding of the human tragedy;' Thomas Mann, for his
'inexhaustible creativity and devoted fight for human values.'

In music, his taste runs to Bach, and he has a special love for Mozart's
'fantastic creativity, constant inventiveness and divine lightness and depth,' and
Beethoven'S 'profound humanity.' As Gerhard says: 'I hardly spend an evening
without music.'
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Epilogue

In all the foregoing,

Gerhard's fine intellect, intuition and welldifferentiated feeling are abundantly in evidence but what of his shadow which lies in
sensation? Perhaps the following anecdote is a light-hearted illustration of this. While
filling in his insurance form one day he turned to his wife and asked: 'What colour is
my car - blue or silver?'
Two of his former pupils have this to say of him:
'I did my training analysis with Gerhard Adler. He showed
me his lightness (where appropriate); his gravity; his vast
analytic and erudite knowledge; and he used with cunning
his large store of jokes and stories to illuminate, as it were
from behind, an over-serious trainee. He showed me that to
be human is the highest goal attainable.'
Adele Davide. Poet and Analyst.

'One week (in supervision) he looked old, fragile and sad
as if he'd been hurt or was feeling his age. He was
distracted and crusty. At the end he said he didn't suppose
he'd been much help. The following week he was fresh,
energetic, full of sharp insights and jokes, more fully in
touch with my patient's material than I was. It reminded me
of what Gorky said about Tolstoy, that he knew the
secret of rejuvenation - an attitude I know makes him
impatient because he is sometimes personally isolated
because of the admiration of his students.'
Damien Doorley. Analyst.

From both the above one gets a feel of the whole man - the mana
personality tempered by the human being living the full drama of life between
laughter and tears. When asked what qualities an analyst needs most apart from selfawareness, Gerhard replies: humanity, humility, honesty and humour.
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Three Homeric Hymns
Translated by Jules Cashford

TO HELIOS
Kalliope, Muse,
daughter of Zeus,
Sing now of Helios,
the blazing sun,

How he was born
to ox-eyed, far-shining Euryphaessa
and the son of Gaia and starry Ouranos.
Hyperion it was
who married glorious Euryphaessa,
his own sister,
and she gave birth
to beautiful children,

$

Eos with arms of rose,
Selene with lovely hair,
and Helios who never wearies.

*
f,

He is like the gods.
?

I

Riding his chariot of horses
he shines down upon all things,
on mortals and immortal gods the same.
His eyes gleam terribly
beneath his golden helmet.

Bright rays flash from him
brilliantly
and bright hair streams
from the temples of his head,
gracefuly enclosing
the face that shines
from so far away.

A beautiful fine-spun robe
glows on his body
and shimmers in the wind
while stallions carry him.

But then he stills
his horses, stays
the golden yoke of his chariot

until, again, wondrously,
he drives them down
through heaven to Ocean.
Farewell,lord,
freely grant me
a life my heart loves.
And now that I have begun with you

I shall

celebrate
the race of beings
with the power of speech

who are half-divine
and whose works
are shown to mortals
by the Muses.
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TO HESTIA

Hestia,
you are the one
who takes care of the holy house
in sacred Pytho, the house
of the archer Lord Apollo
soft oil

flowing forever from your hair.
Come into this house,
come, having one heart
with wise 7aus,
and be gracious to my song too.
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TO SELENE
Sing, Muses,
with your sweet voices,
Sing, daughters of Zeus,
Son of Kronos,
Sing us the story
of the long-winged Moon.

Glistening in heaven
from her immortal head
a brightness encircles earth
and from her shining light
great beauty comes.

The air unlit before
glows with her golden crown
and her beams are bright as day
whenever Selene, the goddess
- once she has washed
her beautiful body
in the waters of Ocean
and gathered her garments
that gleam so far,
and yoked together
her flashing horses,
their necks high-curving she speeds them eagerly on,
these horses,
their long manes flowing,
at evening

in the middle of the month,
when her great orb swells to the full
and her beams appear most brilliant
as there in heaven she grows and grows.

And so she becomes

a

pledge,

a sign for human beings.
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- Once upon a time
in a marriage bed
she lay in love
with the Son of Kronos
and she conceived
and gave birth
to a daughter, Pandia,

who was unusually beautiful
among the immortal gods Queen, farewell,
goddess with white arrns,
divine Selene,
the kindly goddess
whose hair shimmers.

You were my first song
and now I shall sing the fame
of those mortals who are half-divine,
whose works poets honour
out of their lovely mouths,
poets who are only
servants of the Muses.
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Knowledge as Participation
by Jules Cashford

A Talk given to the Scientific and Medical Network in May, 1996.
In many of the world's myths, fairy tales and mystic stories, the hero typically
goes on a journey in search of knowledge. In the hero's folly, which mirrors our own,
he (i.e. archetypally 'he,' sociologically 'he' and 'she') does not reahze that, whatever
'knowledge' is, it has to be eamed, that it is not there for the asking just because he is
looking for it, and that it is not where he believes it ought to be. Indeed how could it
be, for would he not need that knowledge to know the questions to ask?
But the 'hero,' in the excitement of his starting out, thinks he knows what the
knowledge is he wants to know, and knows how and where to find it, and believes
that anyone who has it would want to give it to him. This, in turn, assumes that
knowledge is an 'It' - something intrinsically independent of the knower until he
knows it, when it would become, as it were, 'his.' It is the task of the animal, dervish,
witch, wizard, or Zen master, to draw him unwittingly into bewildering situations that
confound his original confidence, and so oblige him to enter life beyond the
limitation of his own preconceptions. For in these tales, it is life, in all its infinite
variety, which is ultimately the teacher.

A Sufi teaching story called 'The Initiation of Malik Dinar,' in a book by
Idries Shah, Tales of the Dervishes,begins with such a journey forknowledge:
'After many year's study of philosophical subjects, Malik Dinar felt that the
time had come to travel in search of knowledge. "I will go," he said to himself,
"seeking the Hidden Teacher, who is also said to be within my uttermost self."' (1)
Malik Dinar comes upon a dervish who offers to walk with him. They pass a
creaking tree, then ants humming beneath the slopes of a mountain, and finally a fish
mouthing at them from the surface of a river. Each time the dervish explains to him
that these beings are hurting and need their help. But Dinar, as he says himself, is in
'too much of a hurry' to stop, for he is on the path to knowledge, and so other
travellers come to the rescue, who are then rewarded with treasure which Dinar
realizes, restrospectively, could have fallen to him. When, finally, a humble ferryman
tells Dinar how he had put a plant in the fish's mouth, as the fish had asked (and as
the dervish had suggested to Dinar), upon which the fish had thrown up a stone which
was a flawless diamond, Dinar breaks down:

"'You are a devil," he hurls at the dervish, "formerly my ill luck was strong
enough, but without you I would not even have known of the possibilities hidden in
trees, ant-hills and fish - of all things!" Hearing himself, he feels as though a mighty
wind were sweeping through his very soul, and then he knows that 'the very reverse
of what he had said was the truth.' The dervish smiles at him: "'Now, brother, you
will find that you can learn by experience. I am he who is at the command of the
Hidden Teacher."' (2)
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Similarly, aZen tale, from the book Zen Flesh, Zen Bones, aims to shock the
hearer or the reader out of the implicit assumption that what or how one knows can be
separated from how one lives.
'A monk told Joshu: "I have just entered the monastery. Please teach me."
Joshu asked: "Have you eaten your rice porridge?"
The monk replied: "I have eaten."
Joshu said: "Then you had better wash your bowl."
At that moment the monk was enlightened.' (3)

But this, we might be saying, is about enlightenment, not knowledge.
Whatever enlightenment is - such speculations often go - the knower and the known
must be one reality because the whole universe has to be included - both an intuitive
knowledge of how the world works and an ethical understanding of how to live in
that world, now newly conceived. On the other hand, knowledge - this objection
continues - requires, even depends upon, a separation of the knower from the known,
or the person will, as it were, 'get in the way' of what the person wants to know, in
which case the knowledge would be illusion. Clearly, the word 'knowledge' is asked
to do too much at once here, reminding us that in ancient Greece there were two
words for knowledge, or, rather, that the distinction between two different kinds of
knowledge was registered (not invariably, but fairly consistently) in language. (4)
Episteme was the word for knowing logic and mathematics - from which we
get 'epistemology' - where the knower was not required to be, indeed should not be,
implicated in the known. Gnosis - from which the Gnostics took their name - was the
word for knowing a person, and for knowing both moral truths and truths of the
universe. Here knowing was only possible through personal relationship, so that, just
as with knowing a person, who or what was known depended on the quality of
relationship - the deeper the commitment, the deeper the knowledge. This was
knowledge through, or as, participation - participatory knowledge - in which the
knower was centrally involved - and not simply the knower in a casual mode, but the
knower in a state of undivided being - body and mind, intellect and feeling - placed,
as Mae-Wan Ho puts it, 'squarely within the known, which is all of nature.' (5)
the knower has to know as a whole - or be a whole to know - it follows
that the character of the knower is entirely relevant, as well as the complexity and
variability of his or her states of mind. So, returning to the two teaching stories
above, the question would become whether the achievement of 'enlightenment,' or
contact with the Hidden Teacher - which we might call 'gnostic knowledge' - would
allow access to - or perhaps even transform - what we might call 'epistemological
knowledge'? In other words, are such stories relevant to us: would a different way of
knowing grant a different kind of knowledge? If we could participate, what would we
discover?
So

if

Conventional twentieth century thought, at least up to the last few decades,
has drawn the line between epistemological knowledge and gnostic knowledge rather
differently from the Greeks, reserving gnostic knowledge for people and occasionally
pets, but not officially extending it to animals, birds, fish, trees and all living things,
let alone the Earth and the whole of Nature. Ironically, it could be argued that
epistemological knowledge as our primary mode of knowing about life through
impersonal investigation - which was once, in relation to the restrictive embrace of

the medieval church, the only way forward - is now keeping us apart from the natural
universe in the same way that the dogmatism of the offical church once did. Yet in
the light of our history, it is not hard to understand the unease, even alarm, at the idea
of bringing the two kinds of knowledge closer together, lest we lose what was so
painfully won. Even more alarming may be the idea of reformulating the two kinds of
knowledge as one knowledge where the gnostic knowledge would be primary and
would place epistemological knowledge within it as one of its dimensions (rather in
the way that, in moral knowledge, the individual feeling response is primary, but
requires, for its justification, reasons which answer to universal criteria of verification
etc).

i$

However, for the Greeks, by contrast, nature was, in Martin Buber's term, a
Thou not an It. Plato's word for the Earth was zoon, a living being, and in
Sophocles'Oedipus Rex, the relationship between humans and Earth is entirely
mutual: it is the Earth's protest that initiates Oedipus's awakening to the falseness of
his sovereignty, based on the murder of his father and the marriage to his mother.
The land that Oedipus rules begins to die - the crops wither, the animals fall sick, no
children are born - and the Delphic Oracle commands them to 'drive out the pollution
from our land' - by which it means the king. The law of the Earth, the Goddess Gaia,
was thus intimately related in Greek thought to the moral life of human nature, with
the implication that the process of participation was irrevocably two-way.

We - by which I mean the casual 'we' of our collective assumptions - might be
tempted to write this off as poetic license. Yet, by the daily fact of our outer
pollution, we are also pressed towards the perception that our contemporary
consciousness - which writes such things off - is out of balance, even though it is all
we have to restore that balance. To phrase this, somewhat loosely, in terms of
knowledge, it is epistemological knowledge - what we know by reasoning alone which dismisses the value of gnostic knowledge - what we know through feeling as
well as thinking, and by engaging in relationship - even while it is at the same time
objectively observing itself to be too far apart from life. As Jung horrifyingly says to
a consciousness that knows itself to be flawed: 'The world hangs like a thread from
consciousness.' (6)

In December 1995, there was a programme on Channel4 which seemed to me
to capture the essence of this problem. (7) It was a debate about whether the rights of
humans should be extended to chimpanzees on the grounds of their similarity to
human beings: awareness of rudimentary language, capacity for relationship, and so
on. (The unchallenged anthropocentric assumption was, of course, that if they were
not deemed to be like enough to humans then they could have no rights!). The debate
was set up as a court of law, with witnesses for and against the motion. What was
interesting was that the debate polarised into those people who knew the chimps
personally - working with them, caring for them, usually living with them, grateful
for their putting the kettle on in the kitchen when they were asked, and so forth - and
those who had nothing to do with them at all, yet still claimed to know them, even to
know them better because they would not be able to be swayed by feeling.
Predictably enough, those who knew the chimpanzees personally spoke in their
defence - arguing that they should join the human family, as far as their moral rights
not to be experimented on were concerned. Whereas those who had never met them,
spoke adamantly against them from other parts of the globe, quoting statistics from
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papers that had nothing to do with these particular living beings who had their own
names and characters; yet these 'facts' were called 'objective' - and deemed irrefutable

- on the grounds that they were free from the subjective bias of what they

called
pejoratively 'the personal element' - without some of which, of course, no-one would
have known anything about them at all, let alone known them. But, as Professor
Stephen Pinker (author of The Language Instinct ), speaking for the prosecution
through a satellite, resoundingly put it: 'If you have to be there, it's outside the range
of science.' (8)
One is tempted to reply: 'depends on who is there and what he or she is doing.'
Or, calling in Blake: 'As a man is, so he sees. As the Eye is formed, such are its

Powers...The tree which moves some to tears of joy is in the Eyes of others only a
Green thing which stands in the way...But to the Eyes of the Man of Imagination,
Nature is Imagination itself.' (9) That is, we see who we are, or, to put it another way,
we cannot know what we are not. So, to the Eyes of the Man of Reason, we might
suspect that Nature appears Irrational, or inherently chaotic, as She is sometimes
called!

Gurdieffs discussion, reported in Ouspensky's In Search of the Miraculous,
takes this debate further. In the terms so far used here, his term 'knowledge' is what
we have called 'epistemological knowledge,' and what might be called 'scientific'
knowledge by the prosecutors of the chimps:
"'There are," he said, "'two lines along which man's development proceeds,
the line of knowledge and the line of being. In right evolution the line of knowledge
and the line of being develop simultaneously, parallel to, and helping each other. But
if the line of knowledge gets too far ahead of the line of being, or if the line of being
gets ahead of the line of knowledge, man's development goes wrong...People of
western culture do not understand that a man's knowledge depends on the level of his
being. If knowledge gets far ahead of being, it becomes theoretical and abstract and
inapplicable to life, or actually harmful...(because) knowledge which is not in
accordance with being cannot be large enough for, or sufficiently suited to, real
needs. It will always be knowledge of one thing together with ignorance of another
thing: a knowledge of the detail without knowledge of the whole; a knowledge of the
form without a knowledge of the essence...Generally speaking, the balance between
knowledge and being is even more important than a separate development of either
one or the other. Understanding depends upon the relation of knowledge to being.
Understanding is the resultant of knowledge and being."' (10)

Yet, as the defenders of the chimps' rights found, it was in vain to reply that
you have to 'be there' to relate to what is living, and vain to ask how else can the
whole context of meaning be experienced? For, within the debate, this is met by
incomprehension by those with opposing criteria of truth and knowledge, for in both
cases the way of knowing acts as a premise within the argument, and you cannot get
beyond the argument to debate the opposing premises, even though this is the
essential subject ofthe debate.
So rather than being caught by one or other pole of the subjective/objective
argument, it might be better first to call into question the very language of their
opposition, and to try to place it in the sequence of the history of ideas. For in order to
escape from perceptions that simply reinforce the categories of perception that called
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it may help to stand back and find a perspective on our contemporary
consciousness by setting it within the context of the evolution of consciousness as a
whole, in so far as we can discern it. The philosopher Owen Barfield (who was a

them forth,

friend of C.S.Lewis, and one of the Inklings) wrote a book in the late 1950s called
Saving the Appearances: A Study in ldolatry, which takes a long view over the
world's history and describes a pattern which makes some sense of the place of
transition in which we find ourselves. Interestingly, he brings this pattern alive
through the metaphor of participation, as though this were the crucial factor in
defining our humanity. (11)
He sees the evolution of consciousness as falling broadly into three different
phases which he characterises as different kinds of participation of humans with their
world: and he names these phases or stages 'original participation,' 'withdrawal of
participation' and 'final participation.' He describes the earliest, goddess-oriented,
agricultural phase of human evolution - from, say, the Palaeolithic to late Bronze,
early Iron Age - as enacting what he calls 'original participation,' which he defines as
'the sense that there stands behind the phenomena and on the other side of them from
man, a represented which is of the same nature as man.' (12) It is as though he is
saying that while, in any age, all we ever see are appearances, in this earliest way of
thinking, the reality behind or within the different kinds of appearances is perceived
to be, or interpreted as, the same reality, experienced as a whole. This is a way of
relating to life in which the realm of nature and the realm of humanity are not
opposed, and so do not have to be apprehended by different modes of cognition.
What, in contemporary terms, we would call objective - belonging to the outer world
of nature - and what we would call subjective - belonging to the inner world of
human beings - was not distinguished as sharply as it has been in our recent past, so
that Nature was both more awesome - loving and terrifying - and more personal peopled with divine presences imagined in human form. This is immanence, where
the visible appearance and the invisible source are one and the same.
There foliowed the second stage of the pattern, beginning around 2000 - 1000
BC and coming to an end around now, when humanity, in different parts of the world,
withdrew this immanent divinity from nature and placed it in the invisible world, and
in human beings in the image of the divine (as humans saw it), specifically in the
human capacity to interiorize divinity - most obviously as the Word of God in
Judaism, but also as the Reflecting Mind in later Greek thought. Consciousness could
then expand inwards, and learn to name and order those outward phenomena whose
beauty might otherwise tempt it away from the moral law. Mythologically, this was
the time when sky, storm and sun gods replaced earth goddesses - Enlil and then
Marduk in Mesopotamia, Atum-Re and Ptah in Egypt, Yahweh-Elohim in the Old
Testament, Zeus and Apollo in Greece. (The conquest of the original Mother Goddess
Tiamat by the sky and storm god Marduk set the scene for the depiction of nature as
chaotic, in the image of a dragon).The story of Adam and Eve in the Garden, which
stands at the beginning of our tradition, registers this disruption of the original human
bond with nature, and is characteristically imbibed at the time when all stories are
true.

The consequent loss of numinous power, in things that can be perceived and
felt, left humanity more free to shape its surroundings but also more alone in the
midst of them, and so less open to their correction when it went wrong. In Rilke's
words, in the Duino Elegies:
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'Ah, whom can we ever turn to in
our need?
Not angels, not humans, and already
the knowing animals are aware
that we are not rea,y at home in our
interpreted world., (13)

But - to see the virtue in this change of
consciousness - at least the outer and
the inner world were set free from each
oiher, so each could be explored separately.
In those traditions - all of which are still
alive in us - no-one would say, as the
North
American Indians continued to do in the
19th ."r*.v, ,you ask me to plough
my
mother's bosom? How can I, for then
she will not tak; me back into her womb
after
death'' (14) So the flowering of the rational
mind was fostered which could defy the

once overpowering numinosity of the
natural world, and banish what it called
superstition. And, certainly for the rast
two ttoururo-y.ars, and reading up to
it for
two thousand years before that, this. freedom_
rrom farticipation *uJ ,rr" highest
cultural achievement, especially in the
last four rrunoreo or so years when the
autonomy of the human spirit was wrenched
away from the orthodoxy of the
christian church,.wttich hadappropriated
to itself the numinosity of nature, leaving
nature fallen, and the natural instinctive
life of humanity fallen along with it. This
must be one reason why it is now so hard
to give it - o. .o*" of it - up.
The momentous stage in history that we
have reached leads us, in Barfield,s
view' to what he calls 'final participation,'
where we return to the old participative
relation to nature but at a new levei
through 'the ,yri.rnutl" use of the imagination.,
This involves a dual relation to nature,
in whic-h the separateness of the world
continues to be acknowledged but
is now transformed through a conscious
imaginative act of participation which brings
about-u n"* unity. So the world
becomes again a

Thou, Lut a Thou

with all the complexity of any personar
relationship. In the language of mythorogy,
this is the sacred marriage of god and
goddess which brings about the
child of the new vision.
However, as Jung warns us, in any change
of point of view, especially one as
total as this' we have to reckon with
what he Iails the inertia of the unconscious,,
which persists in the old ways of thinking
even when the conscious mind has
ruled

that they are inadequate:

'A colrective attitude,' he says, 'is equivarent
to a rerigion, and changes of
religion constitute
of
the most painfur chapters in the world,s
:::
history. In this
respect our age is afflicted
with a blindness thai has no parallel. we
think we have
only to declare an accepted article of faith
incorrect ani invaia, and we shall be
psychologically rid of all the traditional
effects of christianity and Judaism. we
believe in enrightenment (in the lgth
century sense, no, ,rr" mystical), as if
an
intellectual change of front somehow
had a profounder influence on the emotional
processes or even on the unconsciou..
Y" entirely forget that the religion of the past
two thousand years
u. pry"hological attitude, a iefinite
form and manner of
,i9
adaptation to the world
without and i"ithin, that lays oo*n a deflnite
cultural pattern
and creates an atmosphere which remains
wholly unirflr.n."d by intellectual denials.
The change of front.is, of course, symptomatically
important as an indication of
possibilities to come, but on the deeper
levels the psyche Jontinues to work for
a long
time in the old attitude, in accordance
witrr the raws of psychic inertia.,(15)
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That would mean, practically, that we would be more likely to distrust our
feelings than to endorse them, and still more hesitant to include, let alone begin with,
our feelings - and with our inner images which tell us what those feelings are - as
constituting the potential ground of knowing. In orthodox Christian theology, images
shared the fate of feeling: a Nicean Council of the Sth century made a distinction
between 'adoration' and veneration' of images, (16) whose persistence in the orthodox
church continues to undermine the possibility that some images can act autonomously
as epiphanies, breaking through the closed circle of the conscious mind. Images were
allowed to be only allegories, pointing to something else, but not to be things in
themselves, rather in the way that instincts were to be shaped by reference to the law.
So, in a debate about the role of subjective and objective, for instance, we might
unwittingly find we are discussing the subjective from the point of view of the
objective unable to free it from the pejorative note - as though the subjective were jqg.1
the personal, the objective were really more reliable - instead of being able to gain a
perspective on both terms from a more inclusive point of view. In ancient Egypt, the
hieroglyph for thought was a heart, proclaiming as ancient truth the timeless poetic
insight that, without the barriers of formal language, feelings 'think' and thoughts
'feel'when thinking and feeling are well conducted, which is when mind and heart are
one. When they disagree this is a sign that something is wrong.

In one way, this stage of uncertainty is inevitable because we are only now
beginning to explore a culture of the feeling life, and to learn what kind of feelings
are trustworthy and what kind are not, to feel, as it were, the difference in feeling
between those feelings that participate and those that do not. Not every feeling leads
to participative knowledge, of course; some feelings lead away from it; but in the
absence of a culture of feeling, the danger is that because some feelings do not lead
anywhere except back to the person who has them, all feelings are discounted. (The
same has also always been true of ideas; yet because some of them are only
disguised mirrors, we do not on that account give up on the genre). But, in
oppositional dialogue, which stays at the level of generality, feeling has been so long
opposed to thinking, as image has to idea, and intuition has to reason - that we may
forget that we need to be educated in the minute differences between one feeling,
image, intuition and another. Like the luckless heroes of the journeys for knowledge,
we do not know what we need to know. Or rather, as Nasrudin, the wise fool of Sufi
tales, puts it:
'If I knew what two

and two were -

I would

say Four.' (17) Sayings of Mulla

Nasrudin

Yet in another way our contemporary challenge seems greater than that. For
'imagination,' and even 'participation,' are beguiling terms. They seem to be used
descriptively, as though we only have to know what they mean to be able to do them.
But, implicitly, they are prescriptive terms: they contain a hidden evaluation, for they
are in essence a call to a moral vision. They are terms like Gurdjieffs word
'Understanding', meaning an achievement of mind and heart in unison, which depends
upon the right relation of knowledge and being. If we listen to the testimony of poets,
mystics, or just people of good will, we find that they talk of imagination and
participation as moral challenges of vision and being, which we have to earn and
practise. Yeats, for instance, talking about the Imagination in relation to Blake,
describes Imagination as 'a sympathy for all living beings:'

'The reason and by the reason he meant deductions from the observations of
the senses, binds us to mortality because it binds us to the senses, and divides us from
each other by showing us our clashing interests; but imagination divides us from
mortality by the immortality of beauty, and binds us to each other by opening the
secret doors of all hearts. He cried again that everything that lives is holy, and that
nothing is unholy except things that do not live - lethargies, and cruelties, and
timidities, and that denial of imagination which is the root they grew from in old
times. Passions, because most living, are most holy - and man shall enter eternity
borne upon their wings.' (18)
Coleridge describes Imagination as unifying: as 'the soul that is everywhere,
and in each; and forms all into one graceful and intelligent whole.' (19) In George
Eliot's Middlemarch ,Wrll, modestly disclaiming the title of poet, tells Dorothea: 'To
be a poet is to have a soul so quick to discern, that no shade of quality escapes it, and
so quick to feel, that discernment is but a hand playing with finely ordered variety on
the chords of emotion - a soul in which knowledge passes instantaneously into
feeling, and feeling flashes back as a new organ of knowledge. One may have that
condition by fits only.' (20)
We might suspect, then, that Imagination, as a unifying activity of the whole
being, will be absent where there is only opposition. It would advise us to distrust a
conclusion that sets reason and feeling against each other, where the means and the
end can be separated and the future good is to justify the present ill, where quantity
vies with quality, or where context is abstracted, rule is generalised, and the particular
is not translucent with the universal. 'Imagination' would begin with how we feel
about a hypothesis, an argument, an experiment, an idea, a person, and then would try
to evaluate the feeling, as it would an idea: this is conscious participation. And, most
crucially, it would consider the character of the one who knows as entirely and
crucially relevant to evaluating what that person knows, and, further, how it was
known. It would follow from this that certain kinds of knowledge wouid be, as it
were, 'self-contradictory': studying the workings of life in an animal that was dead,
for instance, and trying to understand human health by animal sickness. 'What is
within surrounds us,' as Rilke writes. For instance, a persistent feeling of regret or
horror may reflect an awareness of belonging to a unity in which what happens in one
part of the universe affects what happens everywhere else. We may not yet
understand what it is to be living in a whole, or as a whole, but our feelings may
simply be the beginning of that understanding. If we do not follow them, we shall
never know.

In participatory knowledge, we could not have expected to get by without a
revaluation of the knower as well as the known. In that way, the process of individual
growth, or, as Jung would phrase it, the work towards individuation, or the quest for
wholeness, belongs inescapably to participatory knowledge. On the other hand,
failing enlightenment, some degree of awareness may be possiblel When I was
studying and working with Max Cade and Geoffrey Blundell, measuring brain waves
as indicators of different modes of consciousness - where you could see what was
happening outside - as so-called objective fact - at the same time as feeling it inside as so-called subjective fact - it was clear that certain crucial distinctions could be
made. For instance, a continual state of high beta anxiety, as well as exclusive left
hemisphere dominance, was not a condition in which you related easily and happily
with either yourself or people and events around you; whereas the capacity to slow
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down and allow yourself to enter into a calm alpha state, bringing both hemispheres
of the brain into unison, rendered you more open, more receptive, and felt rather like
returning to yourself. It was clear that, in the language of psychologY, we can, with
this and other kinds of practice, Iearn to tell when we are less than ourselves, 'out of
or 'beside' ourselves, caught in a complex or 'not himself today,' as kindly souls put
it. As Jung warns: 'what is unconscious is projected, that's the rule.' At these times we
are likely to be defending against participation, and, once we realise this, we would
take our feelings and perceptions less seriously, waiting upon a change of heart, or
waiting for the soul to come back, as the Bushmen say.
However, the evidence of the old Mystery traditions suggests that, in addition
to the challenges specific to our own time, the act of participation has always required
special rites to bring it about, as though the alienation that comes with consciousness
is not unique to our age, even though our age has more than ever before to lose by not
overcoming it. In ancient Egypt, for over three thousand years (with a few gaps), the
rituals designed to celebrate life and the continual rebirth of nature, required the
enactment in the temple courtyards of the story of Isis and Osiris: their birth and
marriage, the losing of Osiris in death at the hands of his wicked brother Seth; and the
loving search of Isis who finds him, restores him to life, conceives their child Horus
from him, who then himself grows up to take on the principle of darkness, embodied
in Seth. People were divided into two groups who fought out the fight for life and
right ordering of the universe with poles and stakes, with sometimes disastrous, nonmythical, results, and then all participated in the raising of the djed column as the
sign of the renewal of life. This happened every year at the inundation. People would
travel from all over Egypt to Abydos on the banks of the Nile; and, as many hymns
and poems said: 'this is necessary to live; we are Osiris in death but also in life.'(21)

It was the same in Crete and in the rituals of Eleusis in Greece, held a
thousand years later. People learned by enacting the rage and grief of Demeter,
participating, under the guidance of priests, in the condition of being fully human,
engaging with death deeply enough to make possible a genuine rebirth, when
Persephone, the daughter, returned to her mother Demeter as Kore, the new shoots of
spring, the 'beautiful birth.' Aeschylus, Pindar, Sophocles, Cicero, all of them testified
to how their lives had changed.
Imagination, Coleridge writes, 'brings the whole soul of man into activity,'
and the Mystic texts also compel their luckless subjects to respond with the whole of
their being, not to get by with indifference, superiority, compliance to rule, or the
implicit denial of naming without feeling. Concepts allow us to move within our own
constructions of reality; but they do not in themselves oblige us to confront the
question of whether our constructed reality is true, or beautiful, as Keats would add.
Images, by contrast, draw us into their presence: we cannot avoid relating to them; we
cannot think about them when they are not there, or at least not without changing
them. The parables, Sufi stories, Zen tales and koans, mystic poets all compel us to
recognise that we are implicated whether we wish to be or not; our total presence is
required at each particular moment, not at some more convenient future date.

In Greek mythology this difference is pointed in the figures of Apollo,
Hermes and Aphrodite, among others. Apollo, the archer god of light and clarity,
whose arrows slay from afar, embodies the brilliance and dangers of the rational mind
which kills from a distance, with all the confidence of its unwavering perspective 51

'single vision and Newton's sleep,' as it is to Blake. In the Homeric Hymn to Hermes,
Hermes, god of imagination, plays and tricks his brother Apollo into a personal
response, albeit initially one of rage, then of grudging recognition, then genuine
friendship, and thereby wins himself a place on Olympos. Apollo has the one snake
while Hermes has the two snakes intertwined, the magic wand or caduceus of
transformation - he is the bearer of what Blake calls 'double vision.'

To return to the idea of teaching stories as templates of consciousness - whose
form is said by the Sufis to be as objective as any theorem - it is significant that in all
traditions they work characteristically to trick us into participating fully in the present
moment - as though we cannot be trusted to go there voluntarily on our own - and
they do it invariably by frustrating the rational mind to a pitch where it has to give
way. In particular, the tales or poems confuse those habits of perception and
categories of ordering which act as a barrier to the spontaneity of life. The Tao, for
instance, begins with a direction to forego verbal discriminations:
'The way that can be sPoken of
Is not the constant way;
The name that can be named
Is not the constantname.' (22)
Later on, the rational mind is deliberately baffled by being presented with an apparent
contradiction of its own laws of logic:

'A man of the highest virtue
does not keeP to virtue
and that is why he has virtue.'
The reader is led into a trap: following the invitation of the first line, he
assumes he knows what a man of 'the highest virtue' is, or at least what the words
mean, only to find that the word 'virtue' on its own is going to get him nowhere. The
reader then becomes sufficiently confused to wonder what virtue is, and, further, how
anyone can be 'highest' in what he does not 'keep to.' By the end of the second line he
is asking himself if there is something higher than virtue which one who is highest in
virtue has? But in the third line he is prevented from positing another concept to
replace 'virtue'by being brought back to the original statement that the man did have
virtue after all. Then he has to turn to the only words that redeem the argument from
circularity, which are the words 'keep to.' This is the moment when he is forced to
examine his own assumption that virtue was something you keep to, in the way that
you follow a rule, rather than a way of being which is beyond rules. Now he can see
that a man is virtuous just because he does not have virtue as an idea, but because he
himself embodies its reality. This realisation is confirmed in the next sentence:
'A man of the lowest virtue
never straYs from virtue
and that is whv he is without virtue.'
Never straying from virtue now has the connotation of rigidly adhering to an idea,
which is virtue in the mind and so no virtue at all.
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'The former never acts
yet leaves nothing undone.
The latter acts
but there are things left undone.'

If we were wondering whether this virtuous man actually did anything, we
find we also have to change our ideas about action: leaving nothing undone (with its
invisible subject, and its subtle negation of 'doing' through the passive voice) is now
contrasted to acting, implying that the responsibility which makes for virtue flows
from a way of being, and without this nothing has value. Virtue, then, is not
something you know or do, but a way you are.

Another way to confuse the rational mind is to surprise or shock the reader
into a confrontation with the present moment, in which all participation takes place.
T.S. Eliot, drawing on both the Tao and the Bhagavad Gita, sets up a linear timesequential structure (in order to refute it in a casual bracket):

'At the moment which is not of action or inaction
You can receive this: 'on whatever sphere of being
The mind of a man may be intent
At the time of death' - that is the one action
(And the time of death is every moment)
Which shall fructify in the lives of others:
And do not think of the fruits of action.' (23)

In the Gospel of Luke, participation with one's own soul is made possible
through a crisis:
'And I will say to my soul, "Soul, thou hast
much goods laid up for many years; take thine ease,
eat, drink and be merry." But God said unto him,
"Thou foolish one, this night is thy soul required of thee."' (24)
The Zen Koan seems expressly designed to refuse the person the false security
of the rational mind, and to redefine knowing as knowing through being; that is,
gnostic knowing. Usually when the rational mind meets a problem that appears to it
to be self-contradictory - such as Hakuin's 'What is the sound of one hand clapping?' it abandons the problem as absurd and so is confirmed in its own logical thinking.
But here the Zen teacher insists that there is a right answer, and will not allow the
student to do anything else until he has it, even, in the old traditional tales,
demanding an answer on pain of death. With reason abandoned and escape
impossible, the student is obliged to live the answer and reply finally from his whole
being, releasing him forever from having to answer a question in the way that it is
asked, and so for living a life in the way that it is presented to him.

The folly of focusing on the

part in

disregard of the whole is repeatedly

pointed by Nasrudin:

'One day Mulla Nasrudin was walking with a very big stick which was
too long for him. One friend suggested, "Nasrudin, why don't you cut a
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few inches off from the bottom?" Nasrudin said, "That won't help. It's this
end that's too long."' (25)

'Another time Nasrudin decided that he could benefit

by

learning

something new.

He went to see a master musician. "How much do you charge to teach
lute-playing?"
"Three silver pieces for the first month; after that, one silver piece a
month."
"Excellent!" said Nasrudin. "I shall begin with the second month."' (26)
The Gnostic Gospel of Thomas may offer us a concluding image of knowing
through participating. Here, the vision of a suckling child carries the image of a right
relation to the universe, as it has done throughout the ages in all the Nativities of
different (and often warring) faiths and cultures - whether it be Inanna with Dumuzi,
Isis with Horus, or the Virgin Mary with the baby Jesus. Expressing the deeper
meanings of this image, Jesus explains it as a relationship beyond all oppositions, in
which participating and being nourished - receiving the knowledge of life - are shown
to be one and the same:
'Jesus saw children who were being suckled, He said to his disciples: These
children who are being suckled are like those who enter the Kingdom. They said to
Him: Shall we then, being children, enter the Kingdom? Jesus said to them: When
you make the two one, and when you make the inner as the outer and the outer as the
inner and the above as the below, and when you make the male and female into a
single one, so that the male will not be male and the female not be female...then you
shall enter the Kingdom.' (27)
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Four Poems
by Adele Davide

Grass Flowers

How could this be the beloved
at the Court of a Friend?*

When night and a blandness
of green set in
doubt is only a way of thinking.

The tapestry being woven
is a fixed and fruitful place
unfinished till we die.

The Talmud says
every blade of grass
has its angel bending over

whispering: "Grow. Grow."

You have to be quick
to be a life threaded with flowers.

*Rumi. No one is separate from God.

The Hours of the DaY

In the blood of the cuP
fire and ice cauterize me.
From burning to burning I am renamed,
reduced to powders, to liquiditY.

The insoluble does not die.
I do not die.
I am the ashes of the flower,
the bird of the stone.

How could I ask of mY dilemma:
Throw away this stone.
It is my journey
and my foundation.
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Spring

She leaves trails ofnarcissi pale hairs on bare earth
through Easter's frost and snow.
Who, now, can touch the hem
ofher dress as she passes?
Who can bow down so low?
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The Moon's Song

I

am the mother-of pearl moon
incandescence a thousand burnishing centres
soothing scattered horses over the willow plain
am the deciduous dusk succulent as a gioconda
ocean's ebb and flow altering passion and place

mirror

powder drops on a near dear-blue sea
Foam speckled water feeds like a lover
the dolphin the seahorse and the cuttle

At

dawn the owl prowls in the wood
sleep blossoming on his eyelids like illumination
the edges of the forest glisten
All is up now and clear day is an emerald forgetting
Dark returns descends among salt marsh seas
petals of star scatter seeds to open the heart
I have a husband a husband who is feathered and white
and oh he sings to me sings to me in the fern dark wood
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Supervising with Gerhard
by Damien DoorleY

After one autumn meeting at AJA, Gerhard came up to me and said 'I would
you to
like to you to speak to you sometime'. I asked what it was about. 'I would like
word order of
speak at my memorial Service.' It was an odd moment. The strange
of his mother
h1s original request made a kind of sense, as if the deep structure
and while
tongue were reasserting itself as he neared death. It was not easy to reply,
We had a
forever.
I hesitated he remindJ me gruffly that he did not expect to live
burdened
phone conversation later in the week during which he said he felt he had
well as
as
me. This may have been true, or his request may have been startling
I
worrying. In the end, along with a good many of his supervisees and analysands,
spoke at a memorial meeting held at AJA the next winter'
with
Gerhard had been my training supervisor, and I had valued the contact
him greatly. In those days we had only one supervisor, and the experience of
,up".ui.irg two patients with Gerhard was striking. My first patient suffered from
in love'
anxiety attacks, a recurrent fear of swallowing food, and a fear of falling
nonnear
There emerged a picture of separation anxiety with occasional states of
me to find
being. It is hard to say what Gerhard did exactly. I think he mainly allowed
it as an
,ny o=*, way. His tollrance of the erotic countertransference helped me regard
second
analytic object like any other (although it is not quite like any other)' My
her' I
training paiient was narcissistic and perverse and Gerhard simply did not like
felt rather on my own trying to get to grips with the weird controlling transference
about
and my negative countertransference. We had a number of misunderstandings
me
the
showed
which
and
out,
my work *ith h". which did not really get sorted
of this supervision. But I had a largety positive transference to Gerhard, which

limits

was of personal value to me.

Sometimes he was crusty and didn't seem very interested in supervising, and
alert,
once remarked he hadn't been of much help. At other times he was completely
in
interested
all
at
not
was
and closer to my patient's material than I was myself. He
amplification, which was a relief, and on the whole was pretty reductive, placing a lot
of emphasis on the reconstruction of childhood. He did not especially encourage
interpretation of the transference, understanding of which he seemed to imply should
be held in the analyst's mind. He aimed at complete simplicity in the relationship
between the analyst and patient, and valued nothing more than the feeling bond.

He once performed an act of invisible kindness which I sometimes think
about. I arrived very tired and exasperated: the training was ending, I was writing my
reading-in papef, external events were very demanding, and life was unsettled' He
remarked kindly that he felt tired too. I don't remember what we talked about,
probably not much to do with supervision. At the end of the session he asked if I was
itill worn out, and I saw that I had plenty of energy and was in good spirits. I think he
had silently picked me up and listened to me on a level of which I had been unaware.
I felt I had glimpsed his technique of attention.
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Gerhard was already old, in his eighties, when I supervised with him. Once or
twice he expressed joy before our sessions began, showing me a card from his
grandchildren on his birthday, or drawing my attention to a leaf that was unfolding on
a fern in his consulting room. Privately, I found these moments sad, because his
intense pleasure at things being born, and pride in the love of his grandchildren
showed the sharp appreciation of things felt by someone not far from death. Once,
changing the date of a session in his diary, and rubbing out the pencilled-in time, he
muttered in his gravelly voice 'How easy it is to rub out someone's life and name.'
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My Tsaritsa ... by Vladimir Solovyoff (c. 1880)
Translated by Sasha Duddington

My Tsaritsa, my Queen, has a palace on high:
On seven gold pillars it stands.
In her crown seven-pointed fine diamonds make
With opals a magic design.
Her garden is fragrant with roses and thyme,
And lilies their petals unfold:
In the shadowy glen runs a silvery brook
Which mirrors her features most fair.

But she hears not the brook, nor the flowers she
Her head to the water is bowed,
For her heart now is heavy: sad thoughts
Are clouding the light of her eyes.

sees -

She sees - far away in the land of the dark

Where the snows and the whirlwind engulf
The one she deserted, who, sinking, fights on
Against forces of evil, alone.
Then her palace she leaves, and her crown puts aside:
Her faithless beloved she seeks.
Unexpected she comes: full of grace is her hand
As she knocks on the innermost door.
Then the dark of the winter young spring drives away
As she, radiant, bends over him,
And her mantle of light, like a tender caress,
A11 about him she lovingly lays.
The forces of evil have vanished like dust:
Her heart with new zeal is aflame:
In the blue ofher eyes love eternal he sees
When quietly to him she says:

" I know that you waver, you change like the tide:
You swore to be faithful to me.
Your oath you have broken, and me you betrayed,
But my heart you by this could not change."

62

,,oqddog,, uott ptotpuos arqta7 tq Smnnt7uE pool1

Coming of Agea
by Jennifer Forssander

No more sweet sixteen, and never been kissed
more like vingt et un, and key of the door.
What is in store for this post - Jungian young miss,
and how much depends on what's been before?

Will

there be roses day after day?
Marriage and children by her franc6?
Will there be houses and moving away,
will there be juggling of work and play?

Is she blue-stockinged in search ofdegrees,
or is she an artist in worn dungarees?
Can she mentally knit, without dropping a stitch,
or simply sit quietly, and ponder, with ease?
Can she be spicey, outrageous and free,

just as able to bend, to serve, and to please?
She could be a fine dancer of rhythm and grace,
full bosomed or slender, dark skinned or fair faced;
she would need to be tender, soft spoken and yet,
well rooted and candid, silver fish in her net.
and brown,
ground;
the
sowing
and
digging
sturdily
fiercely protective, alert to a fault,
wrinkled and smiling, amazed with her lot.

I should like to envision her, old, wise

Sometimes a lover, sometimes alone,
wherever she wanders, she stays close to home;
and no matter what suffering comes through her door,
she's forever soft maiden, warm mother, dark crone.
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of Nazi and Jew
Philosophical Paradox
by David Freeman

;i"J'3t,lilirand

Introduction

Thistalkwillbedividedintotwosections.Inthefirstpartlshalldiscusswhat
- both in the general sense
,,vi"iilipo*Lr,"
and its paradoxical nature
I
call,
it is that I
the second' shorter part
,;:ffi;i;"tit'-r"
references
to
two
or
and also with one
of what we now refer
paradox
implication,
ii-t:t**
wider
rhe
Throughout' I shall
"i;h;
sha1l examine
irr. qr"t,ion "why Evil?"
,,The Holocaust,,, and lookbriefly
as,
" or rt" Self, which is by its very nature'
a*t,ia"
tir"
shadJ;urra
of
be speaking
whatno-oneever*u,,*tohearabout.Sowhatlhavetosaymayfeeluncomfortable,
even disturbing'

Jungian analyst'

I

As a
more than one capacity.
in
speaking
be
shall
I
Psychology'
Also
as the framework of Jungian
understood
a Jew'
speak from what-ir-toor"ty
oi""t"ttitism' I am also a Rabbi'
some;*.*
have
also
of
I
that
history
although I hope
to,,g and extremely painful
#:^";u
people
of
a Jew is
a member of a tiny band
shall show how being
I
y"u'I'
ii"*riA
,*"
the last
being victims for at least

almostidentical*i.t,u"i,,gavictim:theJewishexperienceisanexamp]eofthe
typicalandciassicutui"ti*pattern.Solspeakasapsychologist,asamemberofa
ut an individual human being'
collective of victiiis u"O

Victim Power
straightforward
that appears to be a' relatively
first
At
victim?
a
is
What
offers the foliowing definitions:
question. The OxforJJi"tio"*y
a sacrifice"
"A living creature offered as
body or property through cruel
"One who suffers severely in
oppressive treatment"--^ r-i..x,
treated or
hardship or loss; is badly
"One who suffers some lnJury'
taken advantage of'"

I would

add to those:

..Avictimissomeonewhohasbeenmadetosufferhelplesslyfrom
unable to
*J
exploitatio''
;'""y'
**iYtil';
.someone
oppression'
hancled
the end' has given up and
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Now that might sound complicated but it becomes even more difficult. There
are some situations where, for instance, someone was attacked or abused, situations
of obvious cruelty and violence, where it can look fairly clear who is doing what to
whom. However, there are other instances where it is not like that at all, where it is
almost impossible to say who is the victim and who is the victimiser. A look beneath
the surface reveals the very opposite of one's first impression.
Imagine the West Bank, alongside the State of Israel. The time is roughly
1988 at the start of what the Arabs who live in the occupied territories have called the
intifada, the campaign of civil disobedience and resistance. Western film crews
happened to be present at a certain spot and filmed events, some of which many of us
saw vividly and grotesquely on our television screens the very next day. An Israeli
soldier, a young man of about 18 years old, grabbed a Palestinian boy from a mob of
youths who were pelting him and his fellow soldiers with extremely large stones. He
took the boy to one side and beat him severely with one of those long sticks which
they seem to have to use. Then quite deliberately, he broke both the boys arms - and
after that, the whole group of soldiers fired bullets around the boy for several
minutes. But that was not the end of it. They picked him up and buried him in a hole
so that only his head remained above the surface of the ground. Finally they left him
and took a bulldozer to the house where he lived. Up until now the soldiers were in
contravention of their own rule, but incredibly, what they did next, is the legal and
official policy of the Israeli Government. The boys family were given a short time to
leave. The family home and the few possessions still left in it were then reduced to a
pile of rubble.
What was going on in the minds of the soldiers as they performed these brutal
actions? Deep down inside themselves, probably without being at all aware of it,
these soldiers were screaming in terror at that boy, "Why are you persecuting us?" In
some hidden place within themselves they were experiencing the boy as being the
victimiser and themselves as the victims. During their long history, the Jews have
suffered so persistently that now it is often impossible for them to see themselves as
anything other than victims.
Nowhere is this more clear, in my opinion, than in the State of Israel. A recent
Israeli prime minister used to justify each and every criticism of his government's
policies by saying, in effect, "We who are the survivors of the Holocaust have no
choice in what we do." And indeed it was true: he and so many of the founders of the
State were survivors. You can hear again and again and again statements like, "The
world has always been against us Jews and always will be, no matter what they say;
so what difference will it make what we do or don't do ?" In those words you can
listen to typical victim feelings and you can hear and feel the tremendously repressed
rage of the victim which in his mind gives him the permission to do anything he
wishes. It will even permit him to victimise others in the very same manner in which
it was once done to him. At this very deep level inside himself, the victim and the
victimiser are one. There is no distinction except in their individual subjective
perception of themselves. The murderous anger of the victim, the chthonic rage inside
him proves so powerful an unconscious defence mechanism that he is virtually
omnipotent.
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A

story was told,
which goes like this:

I

believe by the Russian writer Alexander solzhenitsyn'

A prisoner in the gulag was brought before the
The
camp commander for stealing some bread'
but'
punishment
commander spoke to him of serious
incredibly, the man just began to laugh'
"Punish me," he said, "how can you punish me?
What on earth can you possibly do to me?
times
Beat me?.."'You have beaten me so many
anymore!
that I don't know if I feel anything

Killme perhaps?""'How I pray for

the blessed

release of death!

dignity'
Take away my family' my possessions' my
taken!
my health?""'eff of these you have already
now
You have taken everything away from me and
I have absolutely nothing more to lose' So what can
you are
you possibly do to me now? You should be afraid'
will be
the one with something to lose because you
have
you
called by your superiors to answer to why
failed to prevent ihe stealing of bread in your camp!"
The commander suddenly began to feel afraid"'

Justconsiderhowgreatapowerthatprisonerhadatthatmoment.
Jewish dissidents' a
A few years ago Russia set free one of its most prominent
prisoner of the KGB, who in spite of the
man called Anatoly Scharansky, a poiitical
his refusal to withdraw his
repeated coercion over many years, had continued
just before his release' it suddenly
application to emigrate to Israel. At the very end,
had actually been the orres who were
became clear that-all the time the authorities
than he was of them! It was as if the
afraid. Thev were far more afraid of Scharansky
so threatened by this one man that
whole mighty power of the Soviet system had felt
much the same with Nelson Mandela
they had to lock him away. It seems to me very
powerful men and
in South Africa. Both Scharansky and Mandela are enormously
manipulation of the truth and
countries which operate on the' basis of denial,
tiniest morsel of truth can do them
totalitarian systems are extremely vulnerable' The
protect themselves and maintain their
great harm, ,o ,h"y ,r""d u tyranny_in order to
in their own lies' who can be called
status quo. In a way it is they, tightly imprisoned
the viciims, victims of these powerful personalities'

works in the same way
what works for a country has the same dynamic and
we carry inside ourse.lves - the
for an individual person. The greater the denial which
- then the more we have to be afraid of
bigger lies we go on and on telling ourselves
harm, we have to establish an inner
and avoid the truth. To guard ourselves from
if a person lives a life of pretence'
tyranny in order to censor it away. For instance,
to look at
be true, pushing away truths because he is afraid
denying what he knows to
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them, he will have to be utterly dictorial with himself. He will require his own rnner
equipment, bullies and secret police force to protect his deceptions and allow through
only what will not change anything. He will victimise any parts of himself striving to
be free, parts of him that are Scharansky or Mandela. We all have these parts, bits
inside us which rise up from time to time and try to challenge the lies. He, Iike all the
totalitarian regimes, will persuade himself that he is strong, but really he is so weak
that he needs vast inner armies to enforce his will and to protect him.

Not very long ago a 17-year-old black youth viscously attacked, murdered and
then mutilated the 80-year-old grandmother who had cared for him since he lost his
parents as a child. This fragile old lady was clearly the victim of this large and
powerful youth. Later, however the cruelty of this woman came to light. She had
victimised him so thoroughly since he was 3 years old that he was completely
terrified of her. Such is the power we all know our parents can sometimes have. In an
attempt to escape, in desperate, terrified and insane helplessness, he killed her. He
mutilated her body because even when she lay dead in front of him, he could still feel
her power over him and was afraid of rt. He was the victim!

Yet another example of victim power was depicted in

a

documentary about a young Greek, an arrny captain, who, during the reign of the
Greek Colonels, was trained to become a torturer. The transformation from friendly
family man was brought about by removing him from his environment and then
subjecting him to a systematically harsh r6gime of torture and personal humiliation.
Once he himself was tortured, once he had come to feel that he was a victim, he was
able to carry out acts of torture on those whom he believed were the cause of his
suffering. He was convinced that none of this would be necessary, were it not for the
existence of those so-called subversives who opposed the military dictatorship.

Victims have enormous power, so much indeed that it carries its own inbuilt
demand to be kept hidden. It enables them to override the usual personai human
boundaries of morality, of ethics and, above all, of the respect for human dignity. It is
not a power which is experienced in the usual way of experiencing things; it is a
power which is unconscious and, as I have just said, MUST be kept unconscious.
That is why you must never tell victims that it is they who have power. Israeli
soldiers obviously are more powerful than young boys armed with only stones, a
gulag commander more than a prisoner, Russia and South Africa more than
Scharansky and Mandela and so on, but the unconscious experience is the opposite
and it is the Israeli soldiers, the gulag commander and the mighty Soviet and South
African nations who feel themselves the victims. The fact that their power is
unconscious makes it difficult to distinguish victims from victimisers. It is held in
what Jung called, "The Shadow," in the dark side of what he called "The Self."
The centre of the conscious part of us is what we call "I" or "the ego." That is
the part of us which is aware of our thoughts, the sensations in our bodies and, to one
degree or another, our inside feelings. It contains all the experiences accessible to
memory but there are other experiences which we cannot remember at will, very
important areas of experience which we have forgotten or repressed and which stay
alive in uS even though we do not know it. This is what is meant by "the
unconscious." Our behaviour is not always determined by free conscious choosing,
but it is so determined by things going on inside of us of which we can be totally
unaware. We all like to think that we are in control of what we do and make free
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rauonai choices in our daily lives, but that is not the case at all. There are deep,
unlno*'n. unconscious things within us, things which can cause us to behave in ways
rvhich we would not choosel
This unconscious is frightening to us because it is the dark unknown within us
and it contains all those experiences and things which, for one reason or another, we
do not want to remember. For example there might be some terrible childhood or
other experiences which were just too painful to live with at the time and so, in order
to survive, we pushed them away. They appear to have gone but yet they have not;
they stay in the unconscious and they continue to influence our lives without us
knowing. Sometimes analysis is able to bring about healing simply by helping us to
bring back into consciousness and then accept the forgotten memories. Most people
would agree that if there were something controlling what we did and did not do, it
would be better to have it out in the open than keep it hidden and working away in
secret.

Jung used the word "Shadow" to denote that unconscious part of ourselves

where we put all that we dislike and do not wish to know about ourselves.
Unfortunately it does not stop at that because, having hidden things away in the
Shadow, we then put them on to other people in a process called ,,projection.,, Two
Jewish sayings illustrate this phenomenon rather well:
First: (Hasidic adaptation of a saying of the Baal Shem Tov) "sinners
are mirrors. When we see faults in them, we must realise that they only
reflect the evil in us. The sins we hate in others are mirrors to
ourselves", and
Second: (Adaptation of Yiddish Folk sayin g: "A thief trusts no one.")
"To a thief everyone is a thief and to a liar everyone is a liar."

The trouble is that the thief or liar may not know it or may not be able to
admit it to himself, so he simply thinks that it is everyone else who is a thief or a liar.
Have we not all met those people who proclaim how bad the world is and how
terrible the people, that is, other people, not themselves? I recall a violent preacher
who stood in his pulpit and castigated the congregation for the most terrible sins
which he said they had committed but they hadn't. It seemed to me that he was
preaching about himself. He who could imagine such terrible sins was probably the
only sinner in church at the time.
Sometimes it appears to be far easier to blame someone else and hate them,
even to go to war and destroy countless lives, than it is to face that it is something
inside of ourselves which we hate and seek to destroy.

This, I think, begins to explain the amazing paradox whereby the victim can
be the victimiser and vice-versa, where the one who appears totally powerless can
sometimes be the one who has the most enormous power. For example, someone who
has been brought up by extremely bullying parents and consequently feels a great
deal of hurt as an adult. He is utterly determined never to allow himself to be bullied
again. Indeed, he can be so determined that he will bully everyone around him in
order to make sure that he himself is not bullied. The smallest amount of hurt against
him produces immediate anger and hurt, yet he can be oblivious to what he is doing
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to others. When people back away from him

because they feel

bullied and do not

know how to react, he cannot understand why!
Perhaps when that person was small, like any one of us, he observed the way
his parents functioned towards each other, towards the family and towards the world
and there occurred in him the natural process of modelling, of copying. He quite
naturally copied the behaviour patterns of his mother and father. To the child, mother
and father are gods and so they are perfect. If they are not such good parents and we
suffer at their hands, we tell ourselves that must be because it is our fault. We deny
the hurt which we feel from them by the victim pattern of blaming ourselves, saying
anything rather than see
to ourselves that we were bad or inadequate in some way

-

that our parents might not have been gods at all. The whole process is unconscious
and we may go on blaming ourselves and feeling inferior for the rest of our lives.
What has happened is that we have built a model of our parents inside us. It is like
having them constantly present, doing and being exactly as they did when we were
little. In this manner, unconsciously, we can caffy on treating ourselves in the very
and often much more harshly. Since we cannot bear the
same fashion as they did
we push them into the Shadow. We always said that
parents
behave,
way these inner
we were never going to be like that and we cannot bear to see that we are following in
their footsteps. So the bully will only see a bully in others, against whom he must
continually be alert, but not the bully in himself. He is unconscious of the fact that his
real enemy is not in other people on to whom he projects it, but is within himself.
How often, sadly, one encounters the patient who is a tortured victim, someone who,
because of the terrible pain he has experienced in his life, feels he has to protect
himself from the world and can therefore not dare to trust anyone. Yet at the same
time, mercilessly, he continues to victimise himself from within, blaming himself,
criticising himself, torturing himself, with no defence at all against that inner
victimiser who crushes him except perhaps some illness or depression or the like. The
outer world is so threatening that he has built an impenetrabie defence against it,
behind which he lives in his Hell. He desperately wants the analyst to understand, but
cannot allow him in. He projects his inner victimiser onto the analyst and tyrannises
any attempt to get near. The analyst experiences feelings of impotence and ironically,
the victim sits there defended against the destructive power which he feels the analyst
possesses. Yet all that power exists within him. (The phenomenon of projecting the
victimiser onto the analyst is part of the "transference" and the feelings of impotence
in the analyst, the "countertransference.")
Something else takes place here as well. Sometimes, somehow, the victim
makes the analyst want to victimise him. This is a form of what is known as
"projective identification." The analyst can feel very battered by the hidden yet
attacking rage of the victim and may even feel that he wants to hit him. Somehow,
unconsciously, the victim is demanding to be victimised. It is the only way he knows
how to relate. He has introjected the victimiser into himself, he projects it on to the
whole world and perhaps in some mysterious and deeply unconscious fashion, even
compels the world to victimise him. Seeing the part played by the victim himself in
what is done to him and bringing it to consciousness is the hardest task of all.
Through this process of introjection, therefore the one who has been made a
victim will carry within himself an inner victimiser, modelled upon the behaviour of
all those who have victimised him. The inner victimiser persists unconsciously,
continuing the bad treatment or abuse in hidden and subtle ways, giving a continuing
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of guilt, worthlessness and shame. It may well be the greatest Divine injustice
all,
that in the Shadow of the victim you will find a victimiser and in the shadow of
of
a victimiser you will find a victim. Any student of Jungian psychology will say, "Yes,
of course, this must be so," but when you begin to consider all the implications of this
fact throughout history, theologically, collectively as well as individually, it is quite
terrifying to see that such an almost unbelievable relationship between victim and
victimiser, is taking place. That is why you have to torture someone in order to make
him into a torturer. Only when he had been made into a victim can he be a victimiser:
that alone will give him the power to be unmoved by the screams of his victims as he
tears their bodies apart. Some of the concentration camp guards would go home from
the gas chambers at the end of the day, to the families they loved. They piayed with
their children like good parents. The next morning they would kiss them goodbye and
go off to their work of gassing and torturing, completely unaware of the demoniac
beast shadow working away within them. As far as they were consciously aware, it
was the Jews who had all the power in the world and they, their children and the
German people were victims fighting to protect themselves. Is that not a paradox
sense

indeed?

Why Evit?

When Jung spoke of "The Self'he was referring to the indescribable. Broadly
speaking, the Self is the total personality, the sum of all the aspects, all the parts and
all the bits of us. It contains victim, victimiser, ego, shadow and so on. It cannot be
understood by the intellect alone; it is beyond definition. It has been called "the
Divine spark within us," not God but of God. It is simultaneously us and not us, it is a
but it has the possibility of becoming a
light in the dark, a spark; not a flame
flame. It is not extinguishable, but it is capable of extinguishing us. Ego is the
conscious "I"; Self is unconscious "I." It is the higher authority to which, in the end,
the ego must submit. It has many fascinating symbolic representations. Jung said
(CW I 1, para.232):

"Anything that a man postulates as being a greater totality than himself
can become a symbol of the Self."
The Self is numinous and
possibilities, the paradox

-

it

contains

all the

opposites,

it is the holder of all

and, as Jung further said; (CW 12, para 18):

"The paradox is one of our most valuable spiritual possessions."

10

Also, in the same paragraph: "All religious statements contain contradictions and
assertions which are imPossible."
He was commenting on what he called, "Tertullian's avowal," namely:

".....And the son of God is dead which is worthy of belief because it is
absurd. And when buried he rose again, which is certain because it is
impossible."
He looked down on those who were unable to accept paradox, calling them, I believe,
"psychological wealdings." He says too:

"Uniformity of meaning is a sign of weakness."
The Self is beyond us, we may not make it but it makes us. It is both
wonderful and terrifying. It is the Divine spark within us. It is both miraculous and
monstrous. lgnaz Maybaum has been called the Jewish Philosopher of our time. He
was a student of the great Leo Baeck and I had the great honour of being his pupil
over 20 years ago. He was a German Rabbi who managed to escape Hitler. In his
book, The Face of God after Auschwitz, (Polak & Van Gennep, Amsterdam 1965,
Page 46) he says:

"The Death of 6 million martyrs should not be called a tragedy, but
should be called a monstrosity. The death of 6 million Jews was a
monstrosity !"
The victimiser can be the ultimate monstrosity. What was evoked in the Holocaust
its capabilities are unspeakable. It is the
was that very aspect that is within us all
worst possibility of the unconscious victim wound. Jung said (CW 18, P. 1354):
"The healthy man does not torture others'"
That worst possibility of the victim would is the very expression of Hell.
Martin Luther put it very clearly in his seffnon on The Lord's Prayer. Expounding
Selections from his
upon the verse, "Deliver us from evil," he said ('Martin Luther
page226):
"sermons
Catechism,"
on the
writings." Ed. John Dillenger, 1961.

"We receive evil from everything that hurts us. Its whole meaning points
to the devil."
When we are hurt, when we are victims, the victimiser can emerge with all his
devilish possibilities and victim and victimiser join together in an age-old,
paradoxical, bizarre dance.

But Jews do not have a Devil. The prophet Isaiah shows that there is only
God is also the Devil. Let me quote from our
one source of both good and evil
Holy Scripture (Isaiah Ch.45, v.7):

"I form the light, and create the darkness;
I make peace and create evil;
I am the Lord who does all these things!"
11

power and TI{E totality, THE ETERNAL, THE
INFINITE, the combination of every imaginable possibility plus infinitely more! That
is why God could betray Job in so monstrous a fashion. The picture in the Bible is of
God giving Satan permission to victimise Job who is the perfectly righteous man
about whom God boasted to Satan (in Jewish tradition Satan is not the Devil, but is
known as, "The Adversary"). Satan had previously been God's favourite but had
fallen from grace and now he challenged God to let him test Job. God agreed,
imposing only the condition that Satan was not allowed to kill Job, but apart from
that he could do anything at all, however terrible. In Jung's "Answer to Job," he
suggests that Job was tne subject of Divine envy. Since God has no limits, God
cannot be conscious and it was Job's consciousness that was envied. Now this is a
profound question that I cannot explore further at this point, except to ask, "who was
be the
Ooing whai to whom?" Was Job the victim and Satan the victimiser or could it
othei way around? Could Satan be the victim? Why did God allow Satan when Job
had been so righteous? It has always seemed to me that the Book of Job is a most
profound portrayal of the Self in all its most terrible aspects and that, at the deepest
level, it carries in it that horrifying dance of victim and victimiser.

God

is absolute

Nowhere was the dark side of God more evident than in the Holocaust.
My teacher once asked us, his students, "What was God doing at Auschwitz?" How
any of us answer? Bat he answered and it was an answer which he and he
"ortd
alone, with his personal experience and wise old knowledge, could give' At the time,
I could not understand what he said. It just horrified and revolted me. Only 25 years
later did I know what he meant.

"What was God doing at Auschwrtz...? Well He was up there looking
and at the same time,
down on it all and He was crying His eyes out
He was splitting His sides with laughter."
Indeed that is the tenible paradox and inevitably it has led me to consider
the relationship between the Jew and the Nazi. Dare I, as a Jew, look at them as
victim and victimiser in the terms we have been discussing? The answer must be
"yes." In the Shadow of the Nazi there is the Jew, and in the shadow of the Jew there
is the Nazi, and the Holocaust was some hellish orchestration of the victim/victimiser
dance. Further, just as in some mysterious way the victim draws victimisation to
himself, I feel sure that the same psychodynamic has unconsciously played a part in
the terrible suffering of my people throughout the ages. But I am not yet sure that we
Jews are ready to look at that yet. That is why it is so hard for us to allow ourselves to
see clearly the way in which the Israelis are treating the Arabs in the occupied
territories. Victim power has to be kept hidden in the unconscious Shadow. Then it is
projected. Recently, the suggestion has been made in the Jewish world that the
israelis are taking it out on the Palestinians for what the Nazis did to the Jews. The
reaction has been anger, indignation, as we should expect when someone is faced
with their Shadow and just cannot or dare not face it. Sometimes Jews project the
concentration camp on to the whole world, so all-pervading is our victim complex.
Jews have been persecuted for so long that it is hard for us to see ourselves in any
other way than as victims and, because we believe we are only protecting ourselves
from being victimised ever again, we are now capable of victimising others with as
terrible a Shadow as ever was turned against us. Amazingly, in the last issue of the
International As sociation of Analytic al P sycholo gy' s new slett et, ( I AAP N ew s le tt e r

10, December 1989), the Israel Jungians described a meeting where they discussed
the intifada (the peaceful resistance) and how they worked on reactions to it, both in
themselves and in their patients. It was very interesting until the concluding
paragraphs where psychology is suddenly and unbelievably replaced by political
propaganda and we are told how no-one wants to victimise Arabs and anyway it is the
Arab world not the Israelis who have caused the Palestinian problem. It is the victim
reaction all over again. How terrible that they too have to keep it in the unconscious!

What I have described goes deep into the fibre of human life. It may make
some of us uncomfortable because it speaks to the victim part of us all, that deeply
hidden and enormously powerful aspect of our unconscious. It also seems to draw us
into the whole question of human suffering in the most perplexing and paradoxical
way. It leads us to that mysterious place within us where oppressor and oppressed
come together as one. My suggestion may make you feel angry, but I state it very
simply nonetheless: there is a victim in each of us, a part which is hurt or damaged,
which is afraid and begging for protection. It can, if it remains unconscious, tyrannise
both ourselves from within and those around us from without. It can even destroy the
whole world! It is only through consciousness, through the awareness of these inner
patterns, that we can have more influence over the way in which we relate to others
and the way in which we relate to ourselves. We all have a Shadow. No one has the
complete answer, not priest or rabbi, not philosopher or psychologist, not man or
woman. There ls no complete answer. If there were, then we would have stopped
fighting wars against each other, we would understand the problem of suffering and
there would be no more victims and victimisers. But then also there would be no
more paradox and no more mystery of life... and perhaps that cannot be. That is why
we can only ever have a part of the answer. The day that any person tells himself that
he has fully understood or that he has dealt with his Shadow, or that he has no victim
feelings whatsoever inside him and that he could never ever victimise another person
that could be the day when the victim complex has him in its power and his
-Shadow rules his life. It is at this point that people may find themselves victimising
others. They will say, of course, that they are doing it for the best of reasons or
motives. Have we not all heard them? "To protect the family or society, to protect the
and so on. Perhaps they will
country. We're only doing what's best for you, dear"
of
ism'.
do it in the name of God, or patriotism, or some kind
Discussion of the Shadow and the dark side of God is oppressive, even
frightening. I end, therefore, with a little light because, without the light, it is
impossible to hold all that much darkness. I end in hope, the hope in consciousness
that I have previously spoken about. For however powerful the dark side of the Self,
there is an equally powerful light side. Our creativity is there in all its wonder: the
vitality of the human spirit is our treasure from God' Much of my prayer' my work
and so many of my religious struggles have gone into my attempt to touch just
something of the edge of this eternal paradox.
Here are three Jewish sayings which I feel sure must exist, perhaps even
in the same words, in the Christian and other great religions of the world. Their truth
and profundity are universal. They offer help, hope and encouragement in the light of
these terrible forces and possibilities within us. They demonstrate the value of
consciousness and the possibility that even the most devastatingly destructive of
forces within us, is capable somewhere, somehow, of transformation.

It must

be borne in mind that the Shadow may roughly be compared

with

what Jewish teaching calls "The impulse to do evil."

First:

"You must not hide your impulse to do evil. You must take it out and
place it before you every day. The impulse to do evil can only have great
power over you when you cannot see it." (Midrash)
Second:

"In the world to come, the holy one blessed be he, will bring the impulse
to do evil and will slay it in the presence of both the righteous and the
wicked. To the righteous it will appear as a high mountain and to the
wicked like a single hair. The righteous will weep and exclaim:
'How were we able to subdue so mighty a mountain as this?"
The wicked will weep and exclaim:
'How were we not able to subdue a single hair like this?' (Talmund)

Third:
a saying of the famous Jewish mystic Rabbi Nachman of Bratzlav who
lived from 1722 antil1810. I hope that the profbund optimism and deep
wisdom of our great teacher might give you a little of what it gives me.
(The Tales of Rabbi Nachman, Martin Buber, 1956, Page 39):

"... Without the impulse to

do

evil there is no perfect service. In

the

righteous the impulse to do evil is transformed into a holy angel, a being
of might and destiny."

A talk given to the Guild of Pastoral Psychology in 1989
and to the Association of Jungian Analysts in 1990
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ln Memory of Sasha Duddington
by Rabbi David Freeman

I stand here today to say goodbye to Sasha and to give honour to his name'
My qualifications for this great privilege are that I worked with him for just over
t*"rty years: first during my analytical training and after, and then as a colleague in
the Association of Jungian Analysts and the Guild of Pastoral Psychology'

As I thought about him over the last few days I tried to find a quotation from
the Bible which would describe my experience of him and perhaps the experience of
him which others would recognise. I found one in a book that he and I often
death
discussed together, the Book known as Ecclesiastics. When the writer spoke of
and dying he said:
,'A good name is better than a good oil." (Ch.7, v.i.) This may seem rathet puzzhng
to you, but just hold it in mind, I shall explain it in a moment or two.

of our Association of Jungian Analysts where he
us
was a highly respected and loved man. Indeed that was not only the case amongst
but wherever he was. He was one of the most senior of our analysts, one of our
Sasha was a past Chairman

elders.

ii

What stands out so powerfully in my memoly is the degree of his devotion to'
just how much he
and the loving way that heiared for, his first wife Alison. I recall
I
looked after her through her long disabling illness until finally she passed away'
Our
only know this because I witnessed it personally on many occasions at his flat'
Alison
from
sort
some
of
help
meetings wouid be intemrpted sometimes by a call for
more and
and Saiha would go to atiend to her. As she neared the end this became
on his
love
and
patience
but
more frequent but I never saw even a trace of anything
have
face - he never complained once, nol did he even talk about how hard it must
spoke
or
complained
never
been for him. He was indeed a kind and gentle carer. He
of anything in that way. Sasha was an extremely private man who never said much
of people
about himself to any oi rr. What is quite remarkable really is the number
for many
who have phoned me these last days, telling me how they have known him
that they
said
they
whilst
years, worked with him and were very fond of him but
What
knew him well, they also said how they knew hardly anything at all about him'
after
person
life,
private
is striking is that, although knowing nothing of Sasha's
level !
person told me that they fett ttrat they knew him - and knew him at a very deep
A
him'
remember
will
That is how he was for people and that is how many of us
quiet, intraverted man whose work and whose caring has profoundly touched the lives
of people.

A Doctor, Psychiatrist, Jungian Analyst, Healer: he was all of these:

colleagues
respected and loved by those who encountered him - his patients and his
individuais
of
alike. His dying leavls a great big empty hole, not only in the lives
like so many of us here today and the many who are away this month of August and
served
cannot be here, but also in the lives of the various associations which Sasha
for more years than we can count:
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St. Lukes HosPital, Woodside;
The Westminster Pastoral Foundation;

The Guild of Pastoral Psychology where he was a Fellow of the Guild;
The C.G. Jung Club;
The Association of Jungian Analysts.

am sure I must have missed some out as I said, Sasha said little about
himself and I am sure I don't know all he involved himself with. Indeed I could not
talk about his life and history here today, I simply do not know enough!

I

as serving on its various committees since the Association
started, Sasha also ran The Clinic. This has provided very low cost therapy and
analysis for patients who were not able to meet the usual fees. He ran this alone, it
helpld ,o *ury and no words could describe the extent of our gratitude to him for all

At AJA as well

he did and for all he was.

being. He
belonged to The Guild of Pastoral Psychotogy for many years. He lectured on the
Sasha was a polite man, a gentleman and a deeply religious human

subject of his personal search, a subject which was also the very essence of the Guild,
namely the inierface between the spiritual, the religious and the psychology of C.G.
Jung. Some of those lectures were published by the Guild. He had a lovely sense of
humour and I can only once ever remember seeing him angry. He was enraged that,
at a lecture, the chair of the lecture had upstaged and embarrassed the speaker. He
just could not bear to see anyone humiliated or embarrassed. He was a really good
man.

him a good name and a good name is better than a good
oil. But somehow, he was also a good oil. One may not have known much about
Sasha but in some quite mysterious and indescribable way he could meet you at the
deepest and most meaningful level. He was to the soul like a good oil is to the body,
nourishing, soothing and refreshing; and there is only one thing more than a good oil,
Sasha leaves behind

a good name!

Such is the name of our loved friend and colleague, we honour his memory.
We send our love and good wishes to Natalie with whom he found such happiness in
the last few years. Natalie we wish you much strength and comfort. To Sasha's
daughters and all the family we also wish strength and comfort. We share your grief
in what we have all lost.

"May G-d comfort yott"
So now, Goodbye to you Sasha. It has been an honour and a gift to have
known you. Your good name lives on after you in all the great good which you did
for so many in your time here on this earth.
Address given by Rabbi David Freeman
on August 13th 1998 at Golders Green Crematorium
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Contribution to AJA "Festschrift"
by Phil Goss

How an organisation reflects upon its own achievements in turn reveals much
about its nature, its "emotional health", and the direction in which it is heading. On
the marking of AJA's 21st Anniversary, I find myself, as Someone new to the
organisation (I have just embarked upon the second year of training) impressed by the
way in which the organisation "holds" its members, as well as the manner in which
the important ideas and practices it has inherited are protected and built-upon. The
thoughtful and celebratory approach to the anniversary seems to me to reflect these
qualities.

also feel moved to reflect upon my own current experience of moving
betwixt and between the culture of the special school in which I work and that of AJA
over an average working week. The contrast, and adapting to the contrast, can be
challenging, but also fascinating. Shifting from dealing with the apparently mundane
task of ensuring that there are no ants in the classrooms (or no nits in the children's
hair...) to the more sublime challenge of ascertaining the meanings dripping from
every sentence of 'symbols of Transference' demands the kind of switch of focus
which - I hope - may stand me in good stead as an analyst. I am sure there are others
reading this who have also applied this learnt capacity for re-directing their focus
from the workplace to enhance their clinical practice.

I

can work the other way around of course. Within the maelstrom of
experience thrown-up by a day in the life of a special school, sublime moments arise as any Jungian worth her or his salt would recognise - when they are least expected,
and when a member of staff has been tested to the limit of their hope or patience.
Like when a child who has wet her or himself for the third time in ten minutes says
"toilet" for the very first time. Or like when the Chair of Governors turns up for a
meeting with the LEA Adviser with a bucketful of tadpoles (don't ask...). And I have
to say that it can feel most unsublime to turn out for an AJA seminar on a wet and
windy evening, particularly without one's keys to the flat. I have already acquired a
reputation for doing this and some discussion has been generated about the meaning
of my difficulty with getting into the building. Is this a resistance to the training, a
regression to an infantile desire for the "mother organisation" to give me attention, or
merely a failure to switch my brain on when I set off for work in the morning? I will,
of course, take the problem to my analyst.

It

On a less flippant level, I find it interesting to compare the ethos of a special
school (and that of the education sector as a whole) with that of AJA. I know that
AJA is being touched more and more by the move towards the regulation of
qualifications and practice. In the world of special education it can sometimes feel
like we are being regulated out of existence, and indeed some schools have been
swept away, or had to undergo rigorous and sometimes traumatic transformations to
survive. My school's experience of an OFSTED inspection was thankfully positive,
but that was largely because of some radical adaptations we made to fit "their"
criteria.
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The current culture in education is one that accentuates standardisation and
in
accountability, and certainly I am not making a criticism of these two principles
have
the face of the way in which, in the last twenty or thirty years, some schools
for
come to appear like the depositories of society's shadow, becoming an easy target
cruel
those who are dissatisfiid with their adult iives and embittered about
AJA, as
experiences they had at school. However, I notice a similar sensitivity at
one's
among those I work with in my current day job, towards the idea of having
I
believe
and,
work assessed and measured. This anxiety is wholly understandable
and
healthy. However, the world demands that ways be found to assess, measure
accurately'
this
achieve
to
u."r"dit professional activity, however difficult it is
of a
Measuring the success of an analyst is as difficult as measuring the success
a
make
to
child
disabled
teacher who is working to encourage a profoundly learning
facial response to a stimuli (e.g. a bright lighQ. Yet that is what OFSTED is boldly
marching into special schools and doing.
So what would happen if there was an "OFSTED" in the world of analytical
psychology training? If you have read this article up to this point I would ask you to
iake note of your ,"rponi"t to my crude attempts - it is hard for them to be otherwise
- to score my experience of the training so far. If they make you cringe then I believe
the
that reflects the challenge we face in the so-called "caring professions" to make
I
assessment and valuing Lf tn" work we do measurable as well as 'Just" meaningful'
yet
and
difficult
know that I find the application of numerical scores to my work
their use, as Dr Johnson might have said, can clarify the mind wonderfully'

If, for what its worth, I apply some of the OFSTED headings to the experience
I have had of the training so far, I would come up with the following (l = Excellent
and7= very poor).
Teaching and Learning A definite'2', which translates as "very good" in
OFSTED parlance. The variety of styles and expertise that we have been offered has
certainly enhanced my knowledge and skills.

Curriculum and Assessment I am not in a position to say much about
assessment, but the curriculum offered earns a "good" '3' for its comprehensive and
deep coverage, although a certain tension between the more overtly psychoanalytic
and clearly iungian material remains - I am not sure in what ways this enhances or
hampers my training exPerience'

would Say, "clear evidence of good
management" of the Training, but I do not think it is my place to give a score!

Management There is,

aS OFSTED

As for Spiritual and Moral Development. well I have to give a
Jungian training after all!

'1' - this is a
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notice in myself that doing this exercise antagonises me to a degree, as my
real experience of OFSTED in school did so. I also notice a feeling of reassurance in
having attributed measurable scores to aspects of experience that are hard to pindown. I suppose the underlying aim behind this discussion is to acknowledge an area
in which the framework for analytic training will have to reckon in its dealings with
the wider world of the late 20th and early 21st Century. My feeling is that we are fast
moving into an arena where no area of professional life can expect to be selfcontained and that the rules of engagement that the wider world gets caught up in will
have to be applied in the world of analysis, therapy and counselling.

While it can seem trite to attribute scores to the qualities of an organisation, it
does sharpen one's awareness of what an organisation is doing well or not so well. I
would guess that if a future Chris Woodhead of the analytical psychology world came
to call at Eton Avenue (though guessing is not always enough), there would be further
cause to celebrate the unique strengths of this organisation.

And one can take heart I think from the knowledge that our very human
endeavours and achievements as analysts can never, like bucketfuls of tadpoles, be
wholly accounted for or explained away. Unless of course they find a way of
measuring the sublime ....
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Jung's Twin Brother
Otto Gross and Carl Gustav Jung
From a Work in Progress (1)
by Gottfried Heuer

Conservatism in the sense of a dread
of consequences is altogether out of
place in science - which has on the
contrary always been forwarded by
radicals and radicalism, in the sense

of the

eagerness

to

cafiy

consequences to their extreme.
Charles Sanders Peirce, 1955,p.58

Introduction
This paper is divided into two parts. In the first part I shall give a brief
biographical and theoretical survey of the life and work of the Austrian psychoanalyst
Otto Gross (1877 - 1920) and his role in the historiography of analytic theory and
clinical practice. My main focus will be the relationship between Gross and C.G.
Jung and the effect it had on the development of Jung's ideas. In the second part I
present the results of historical research on the living descendants of Gross. My
purpose in this work is to re-introduce Gross' ideas into current analytic discourse
and to present, for the first time, historical facts and documentary evidence relating to
his descendants. As noted above, this is from a work in progress. Consequently, many
issues can only be briefly mentioned and have to await more detailed elaboration at a
later date.

'The best way of understanding psycho-analysis is still by tracing its origin
and development,' Freud wrote rn 7923 (Freud, 1955, p. 235). Seventy-five years
later, I believe this stili to be true. A full understanding and appreciation of Jung's
work is impossible without looking at its origins. And in true Jungian fashion this has
to include the more shadowy and murkier aspects, too. It means that a critical
approach is required. Yet in the introduction to A Most Dangerous Method, John Kerr
recently wrote, 'psychoanalysis continues to exhibit an unconscionable disregard for
its own history. No other contemporary intellectual endeavour, from conventional
bio-medical research to literary criticism, currently suffers from so profound a lack of
a critical historical sense concerning its origins' (Ken 1993,P.14). This seems to be
true for us Jungians, too. The following contribution is intended to address this lack.
From an analytic/therapeutic perspective, Oscar Wilde's dictum 'The one duty
we owe to history is to rewrite it,' (Haughton, 1998, p. 15) is equally valid for both
collective and individual history. Looking at the collective history of analysis as if it
were an individual history, it seems possible to say that Otto Gross stands for
experiences that were too threatening to be consciously lived through and assimilated
in their time. So they had to be stored away in encapsulated, frozen form. In this state
they represent what has been called 'Black Holes in the Psyche' (Clark, 1982) which
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continue to exert a powerfully destructive pull that is near-impossible to resist. They
therefore may lead to repetitions of the original trauma as an unconscious attempt to
stimulate the healing processes that attach to any wound. In such a situation the
analyst's task is carefully to re-approach such an area, helping it to become thinkable
and experienceable by the patient so that future repetitions may no longer be
may be used
necessary. The hope is that the frozen energy will be freed so that
creatively.
Something has gone 'wrong' in the historiography of analytic ideas. There is a
basic fault and this, I feel, has reverberations to the present day. Analysts have conveniently, it sometimes seems - either forgotten Otto Gross and his work or have
even gone so far as to ensure that both were forgotten. Already \n l92l,1ess than a
year after Gross' death, the Austrian writer Anton Kuh wrote of him as, 'a man
known only to very few by name - apart from a handful of psychiatrists and secret
policemen - and among those few, only to those who plucked his feathers to adorn
their own posteriors' (Kuh, 1927,pp. 16f.). The 'Black Holes' in our analytic past,
the omissions from our history have become lesions. I believe it is time for a return of
the repressed. My contribution, then, springs from a therapeutic desire to put this
right. It is a conscious attempt towards healing - which, as Jung said, involves a
night-sea journey into and through the dark. In the words of the I Ching, rt rs work on
what has been spoilt.

Just as there are crucial omissions in the way the development of analytic
theory and clinical practice has been perceived, so there are other, historical
omissions. The few historians who have researched the life and time of Otto Gross
have concentrated on him alone - or on him and his relationships to his father, his
lovers and his friends. Just as in the historiography of analytic ideas Gross himself
has been relegated to literaily a handful of footnotes in the existing historical research
his children have barely been mentioned. There, they, too, have been reduced to mere
footnotes.

Last year, my research into the development of analytic theory, into the
personal and ideological entanglements of the pioneers who struggled with creating
the new science, has led me to a rather exciting historical discovery: two of the four
known children of Otto Gross are still alive and living in Germany! They are Camilla
Ullmann and Sophie Templer-Kuh; and the latter has two children who now live in
California. What makes this discovery a particularly important one is the fact that, for
the researcher, the historical past of the early decades of this century becomes a living
presence. From their parentage and in their being these daughters are living witnesses
of the past.

Part I.
Otto Gross and Carl Gustav Jung
Preface

In his autobiographical novel, Links wo das Herz ist (Left Where The Heart
Is) which recounts the early years of this century, the German writer Leonhard Frank
wrote in the beginning of the 50's, 'In the course of four days and four nights . . . (the
Doctor Kreuz) wrote down his latest scientific findings in the field of psychoanalysis
in the form of a brochure of thirty-two pages and he sent the text to his wife, asking
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her to have it privately printed in an edition of a hundred copies . . . When he gave up
his flat in Munich four weeks later, from one hour to the next, to travel to Switzerland

with his wife, the landlady discovered ninety-nine copies of the brochure and sold
them for wrapping paper to the butcher Rtcken whose shop was in the same street.
She got a pork chop in return. Forty-five years later, in the middle of the twentieth
Century, the psychoanalyst, who was the only one to whom Frau Doctor Kreuz had
sent a copy of the brochure in 1906, was indisputably regarded as the most ingenious
living representative and researcher of psychoanalytic science in Europe. Nobody
knew that he had based his theory, which deviated from that of Freud in a number of
ways, on the realisations and decisive remarks of his former adversary Doctor Otto
Kreuz. The Doctor, a man of genius and tragedy, had already perished decades ago'
(1916, pp. 28t.)(2). There is no doubt among readers in literature (Mitzman, 1977,
Michaels, 1983 et al.) whom Frank had in mind as that 'most ingenious living
representative and researcher of psychoanalytic science in Europe . . . in the middle of
the twentieth Century': Carl Gustav Jung. And from researches it is equally clear that
'Doctor Otto Kreuz' is none other than Otto Gross.
Although this is a fictionalised account, and although the brochure in question
is not listed in the index of Jung's library (Shamdasani, 1996), I believe it
nevertheless to be legitimate to deduce aspects of historical reality from a novel. This
is not different from analytical work where we listen to a patient's account of their
past with 'suspended disbelief' and take what we are told as important information
about the personal historical reality. The analytic value of such an account as an
aspect of this reality is not altered by the fact that on different occasions we may well
get accounts of the same event that vary from or even contradict each other.

Otto Gross

'He is one of those whom life

is

bound to reject.' C.G.Jung,1908 (3)

'He will still pop up here and there as
a Golem.' Siindor Ferenczi, 1918 (4)
Today, most analysts have never heard of Otto Gross, and if they have, their
knou,ledge is often confined to, 'Isn't that the one who became schizophrenic?' This
is the fruit of an analytic historiography which Erich Fromm rightly calls 'Stalinistic'
(1989, p. 195). In the history of analysis, just as in Stalinistic history, labels like
'schizophrenic' or 'psychotic' have been awarded to so many of the most brilliant
thinkers - Jung, Ferenczi, Rank, Reich, to name but a few - that they can almost be
regarded as orders of merit; expressions, really, of the (analytic) revolution devouring
its children. It is interesting to note here that, writing about the expulsion 'from
Freud's circle and/or the International Psychoanalytic Association ... of Otto Gross, a
communitarian anarchist, Wilhelm Reich, an erstwhile communist, and Erich Fromm,
a iife-long socialist', Burston uses the term that they were 'purged' in 1909, 1933 and
1947 respectively (Burston, 1996. p. 7 4).
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Yet there was a time, in the first decade of this century, when the greatest
minds in analysis were full of the highest praise for Otto Gross. In 1908, Jung wrote
to Freud, 'in Gross I discovered many aspects of my own nature, so that he often
seemed like my twin brother', (Freud./Jung Letters,7974, p. 156; my emphasis. This
work is abbreviated as FJL in this essay.). A few months earlier, Freud had written to
Jung, 'You really are the only one capable of making an original contribution; except
perhaps for O. Gross' (FJL, p. 126). In the same year Ernest Jones met Gross in
Munich. In his autobiography that he was working on at the end of his life, Jones
wrote, Gross 'was my first instructor in the technique of psycho-analysis' (Jones,
1990, pp. 173t.) In 1910 Ferenczi wrote about Gross to Freud, 'There is no doubt
that, among those who have followed you up to now, he is the most significant'
(Brabant, Falzeder, p. 154). Both Ferenczi (1920) and Abraham (1905)(5) reviewed
Gross' works. So who was Otto Gross?

Biographical Survey

In telling the story of Gross' known life, Hurwitz' (1979) and Green's (1974,
1986, 1998) works have been most valuable"

Otto Hans Adolf Gross (also GroB) was born 17 March 1877 in Gniebing near
Feldbach in Styria, Austria. His father Hans (or Hanns) Gross was a professor of
criminality and one of the ieading authorities world-wide in this field. He is, for
example, seen as the originator of dactyloscopy, the science of interpreting and using
finger prints.
Gross was mostly educated by private tutors and in private schools. He
became a medical doctor in 1899 and travelled as a naval doctor to South America in
1900 at which time he became addicted to drugs. In 1901 - 02 he worked as a
psychiatrist and assistant doctor in Munich and Graz, published his first papers and
had his first treatment for drug addiction at the Burghcilzli Clinic near Zijnch. His
initial contact with Freud was either at this time or by 1904 at the latest. The writer
Franz Jung (no relation to C.G. Jung) claims that Gross became Freud's assistant
much earlier than that but there is no evidence that Gross had any contact with Freud
before 1904 other than this (F. Jung, 1923,P.21), except for a passage in a letter to
Freud from C.G. Jung after his treatment of Gross, 'I wish Gross could go back to
yov, this time as a patient' (FJL, p. 161 ; my emphasis).

1903 he married Frieda Schloffer and was offered a chair in
psychopathology at Graz university in 1906. The following year his son Peter was

In

born as well as a second son, also named Peter, from his relationship with Else Jaff€,,
born EIse von Richthofen. In the same year Gross had an affair with Else's sister,
Frieda Weekley, who later married D.H. Lawrence. By that time Gross lived in
Munich and Ascona, Switzerland, where he had an important influence on many of
the expressionist writers and artists such as Karl Otten and Franz Werfel as well as
anarchists and political radicals, like Erich Miihsam, who later was the first to
proclaim the republic during the Munich Revolution of 1919. In 1908 Gross had
further treatment at the Burgholzli where he was analysed by C.G. Jung - and, in turn,
analysed Jung. In the same year his daughter Camilla was born from his relationship
to the Swiss writer Regina Ullmann, who later became a close friend of Rilke.
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1911 Gross was forcibly interned in a psychiatric institution. He
subsequently wanted to found a school for anarchists in Ascona and he wrote to the
Swiss medical doctor and anarchist Fritz Brupbacher that he had plans to publish a
"Journal on the psychological problems of anarchism". Two years later he lived in
Berlin where he had a considerable influence on Franz Jung (the writer), Raoul

In

Hausman, Hannah Hdch and the other artists who created Berlin Dada. His father had
Gross arrested as a dangerous anarchist and interned in a psychiatric institution in
Austria. By the time he was freed following an international press campaign initiated
by his friends, Gross had become one of the psychiatrists working at the hospital.
Together with Franz Kafka Gross planned to publish "Blcitter gegen den
Machtwillen " (Journal Against the Will to Power) (6). Legally declared to be of
diminished responsibility, Gross was analysed by Wilhelm Stekel in 1914 (cf. Stekel,
1925), declared cured but placed legally under the trusteeship of his father who died a
year later, in 1915, when Gross was a military doctor first in Slavonia and then in
Temesvar, Romania, where he was head of a typhus hospital. Together with Franz
Jung, the painter Georg Schrimpf and others, Gross published a journal called "Die
freie Strasse " (The Free Road) as a 'preparatory work for the revolution'. He began a
relationship with Marianne Kuh, one of the sisters of the Austrian writer Anton Kuh,
and in 1916 he had a daughter by her, Sophie. Because of his drug addiction, Gross
was again put into a psychiatric institution under limited guardianship in 1917. He
planned to marry Marianne, although he had a relationship not only with her sister,
Nina, too, but, possibly, with the third sister, Margarethe, as well (Templer-Kuh,
1998a). He died of pneumonia on 13 February l92O in Berlin after having been found
in the street near-starved and frozen. In one of the very few eulogies that were
published, Otto Kaus wrote, 'Germany's best revolutionary spirits have been
educated and directly inspired by him. In a considerable number of powerful
creations by the young generation one finds his ideas with that specific keenness and
those far-reaching consequences that he was able to inspire' (1920, p. 55)(7). Except
for Wilhelm Stekel, who wrote a brief eulogy, published in New York (Stekel, 1920,
p.49), but who was a psychoanalytic outcast himself by that time, and a mere
announcement of Gross' death by Ernest Jones at the Eighth International PsychoAnalytical Congress in Salzburg four years later, the analytic world remained silent, a
silence that has effectively lasted to this day (8).

Theoretical Survey
What were the ideas Otto Gross contributed to the development of analytical
theory and practice and what was it about them - and himself - that finally made him
persona non grata - or an "non-person", to use the Stalinist term?

His personal experience of what appears to have been an overpowering father
and a subservient mother, early on provided Gross with an experience of the roots of
emotional suffering in relationships within a nuclear family structure. He wrote in
favour of the freedom and equality of women and advocated free choice of partners
and new forms of relationships which he envisaged as free from the use of force and
violence. He made links between these issues and the hierarchical structures within
the wider context of society and came to regard individual suffering as inseparable
from that of all humanity: 'The psychoanalyst's consulting room contains all of
humanity's suffering from itself (Gross, 1914, p. 529).
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In his

struggle against patriarchy

in all its manifestations, Gross was

fascinated by the ideas of Bachofen and others on matriarchy. 'The coming revolution
is a revolution for the mother-right', he wrote in 1913 (Gross, 1973a, Col. 387). He
focused on sexuality, yet soon came to question Freud's emphasis on it as the sole
root of the neuroses. In contrast to Freud's view of the limits placed on human
motivation by the unconscious, Gross saw pathologies as being rooted in more
positive and creative tendencies in the unconscious. He wrote extensively about
same-sex sexuality in both men and women and argued against its discrimination. For
Gross, psychoanalysis was a weapon in a counterculture revolution to overthrow the
existing order - not a means to force people to adapt better to it. He wrote, 'The
psychology of the unconscious is the philosophy of the revolution . . . It is called
upon to enable an inner freedom, called upon as preparation for the revolution'
(1913a, column 385, emphasis O.G.).

He saw body and mind as one and inseparable, writing that, 'each psychical
process is at the same time a physiological one' (Gross, 1907, p.7). 'Gross joins the
ranks of those researchers who refute a division of the world into physical and
spiritual-intellectual realms. For them body and soul are the expressions of one and
the same process, and therefore a human being can only be seen holistically and as a
whole' (Hurwitz, 1979, p. 66).

Nicolaus Sombart summarises two main points. 'His first thesis was: the
realisation of the anarchist alternative to the patriarchal order of society has to begin
with the destruction of the latter. Without hesitation, Otto Gross owned up to
practising this -in accordance with anarchist principles - by the propaganda of the
"example", first by an exemplary way of life aimed at destroying the limitations of
society within himself; second as a psychotherapist by trying to realise new forms of
social life experimentally in founding unconventional relationships and communes
(for example in Ascona from where he was expelled as an instigator of "orgies") . . .
Gross was not homosexual but he saw bisexuaiity as a given and held that no man
could know why he was loveable for a woman if he did not know about his own
homosexual component. His respect of the sovereign freedom of human beings went
so far that he did not only recognise their right for illness as an expression of a
legitimate protest against a repressive society - here he is a forerunner of the AntiPsychiatry of Ronald D. Laing and Alain Fourcade - but their death wishes as well,
and as a physician he helped with the realisation of those, too. He was prosecuted and
incarcerated for assisting suicide.

His second thesis: Whoever wants to change the structures of power (and
production) in a repressive society, has to start by changing these structures in
himself and to eradicate the "authority that has infiltrated one's own inner being". In
his opinion it is the achievement of psychoanalysis as a science to have created the
preconditions and to have provided the instruments for this'(Sombart, 1991, pp.
110f.).

Behind Gross' emphatic focus on transgression lies a profound realisation of
the interconnectedness of everyone and everything. Therefore all boundaries may be
seen as arbitrary and transgressing boundaries then becomes a protest against their
unnaturalness. From a psychopathological perspective it would be all too facile to
diagnose - not unreasonably, though - a father complex, an unresolved incestuous tie
to the mother, a neurotic longing for paradise as a return to the womb etc., etc. Very
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similar diagnoses, incidentally, could easily be made of the other founding fathers of
analysis. But this would mean that we remain in the compartmentalized realm of
reason and rationality alone, where everything and everybody is separated from
everything and everybody else. The historiography of analysis will lose out if we
were to brand Gross - as Jung and Freud did - a hopeless lunatic, or maybe a puer
aeternus, nothing but a charismatic failure.
From a conceptual point of view, Gross' transgressions can be understood as a
longing for transcendence - a transcendence via the body that does not leave the body
behind in order to fly off into a purely spiritual, uncorporeal sphere. I see his work as
an understanding of the ensoulment of matter and flesh. Analysts do not unusually
write about ecstasy, Iust, orgy. Those who did paid the price of becoming ostracised
as outcasts - Gross, Reich, Laing. It is only comparatively recently that analytic
authors have ventured as far as 'the spontaneous gesture' (Winnicott, in Rodman, ed.,
1937) or'acts of freedom' (Symington, 1990).

It

seems that Otto Gross has remained largely unknown to this day because

in

true mercurial fashion he travelled deep into the underworld and high into the
heavens, trying to hold together experiences of both realms. Freud, Jung and Reich all
returned from their respective creative illnesses or night-sea journeys comparatively
intact and lived to tell of them in a coherent manner. Gross did not.
With his advocacy of sex, drugs and anarchy, Gross corresponded to a spectre
feared by the German-speaking bourgeoisie of Europe, a threat to values of family
and state. My hypothesis is that Gross remained relatively unknown to this day
because of his radical critique and his insistence that there is no individual change
without collective change and vice versa. There is a temptation to romanticise Gross
as a forgotten genius/martyr of the analytic movement. Ernest Jones, who had met
Gross in Munich in 1908, where Gross introduced him to psychoanalysis, called him
in his autobiography in the late forties 'the nearest approach to the romantic ideal of a
genius I have ever met' (Jones, 1990, p. 173). But to focus on this aspect alone would
mean assessing Gross uncritically, overlooking his self-destructive side.
The Influence of Otto Gross' Life and Work on the Development of Analytical
Theory and Clinical Practice
As noted above, my hypothesis is that Otto Gross had a far-reaching influence
on many analysts, among them Freud, Jung, Ferenczi and Reich.

In his interaction with Freud, Gross challenged the way psychoanalytic
practice was beholden to the medical model in its attempt at a non-engaged
objectivity in terms of the interpersonal relationship between analyst and patient. In
opposition to Freud's recommendation that the analyst be an 'opaque mirror', Gross
held what he called 'the will to relating'. For him this stood 'in opposition to the will
to power, and it needs to be uncovered as the elementary contrast between the
revolutionary and the adjusted - bourgeois - psyche and it has to be presented as the
highest and true goal of the revolution' (Gross, 1919, p. 68). These ideas may be
understood as important contributions to the first developments of what was later to
become object relations theory.
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Otto Gross was the first psychoanalyst to see that an analytic perspective
needed to include an appreciation of the social context within which clinical work
takes place. Thus he saw the necessity of linking intrapsychic, individual change with
outer, collective and political change to the enhancement of both ends of that illusory
spectrum. For this alone he deserves to be remembered. At the First Psychoanalytic
Congress in Salzburg in 1908 Freud tried to curb Gross' efforts in this direction by
admonishing him, 'We are physicians, and physicians we want to remain' (Gross,
1913b, col. 507). It was to take Freud another twenty years to formulate ideas similar
to Gross' in Civilization and its Discontents. - 'Twenty years before Wilhelm Reich
and forty years before Herbert Marcuse, Otto Gross was the man who developed in
his psychotherapeutic practice the theoretical bases of the 'sexual revolution' (the
term comes from him, if we are to believe Werfel [1990, p.349, G.H.]) - the theory of
the freeing of the erotic potential of the human being as a precondition of any social
or political emancipation' (Sombart,799\, pp. 109f.).
Bernd Laska notes that Gross was not the only one at that Salzburg congress
who linked the discoveries in the unconscious with the structure of society and its
effects on the individual. In his paper Psychoana\tse und Pddagogik (Psychoanalysis
and Pedagogy), delivered at the congress, Ferenczi, speaking about 'the holding on to
absurd religious superstition and the customs of the cult of authority, the clinging to
decrepit institutions of society', stated that 'liberation from unnecessary inner
coercion would be the first revolution that would create a true relief, whereas political
revolutions usually just dealt with outer powers, i.e. means of coercion, changing
hands'(Ferenczi, 1908, pp. 12f.). Freud'refused to give any comment, though
urgently requested. Gross soon became a "case" and died rn 1920, ignored by Freud.
Ferenczi curbed his radical ambitions and for a long time became Freud's closest
collaborator' (Laska, 1998, p. 3).
The impact Gross had on Freud may have been too subtle and indirect - or too
cleverly hidden? - to be directly traceable as far as clinical practice is concerned,
however, Freud was afraid that he might be influenced by Gross but in the end came
to similar conclusions in his own critique of society as well as in his attitude towards
lay-analysts, though both, of course, were developed much later.

It is interesting to note how Freud defended himself against being influenced
too strongly by Gross. He wrote to Jung in 1908, explaining why he himself had not
wanted to take Gross as a patient: 'the difficulty would have been that the dividing
line between our respective property rights in creative ideas would inevitably have
been effaced; we would never have been able to disentangle them with a clear
conscience. Since I treated the philosopher Swoboda I have had a horror of such
difficult situations' (FJL,l914,p. 752). Yet two years later Freud wrote to Ferenczi,
'I ... tend strongly towards plagiarism' (Brabant, Falzeder,1993, p' 133).

It may be similarly difficult to trace Gross'influence on Freud's followers
directly, but there seem to be several psychoanalytic concepts that Gross formulated
before anyone else did - for example the defence mechanism of identification with the
aggressor (F. Jung, 1922, pp.45f), as Anna Freud later came to call it (A. Freud,
1936), after Abraham had already described itin 1925 (Abraham, 7925, p.9). YoungBruehl's statement about this as 'the one defence that (Anna Freud) presented in this
section (of The Ego and the Mechanisms of Defence) for which there was no existing
literature' (Young-Bruehl, 1990, p. 210) is incorrect.
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Ferenczi is usually credited as the originator of 'mutual analysis' (e.g. Doucet,
1992, p. 647) and that is seen as the origin of today's intersubjectivity. Yet Ferenczi
knew of Gross, he quoted him, reviewed his writings and was impressed by his ideas.
In 1910 he wrote to Freud, ' I am reading Gross' book about inf'eriority and am
delighted by it' (Brabant, Falzeder, 1993, p. 15a). Martin Stanton states that Jung's
and Gross' analyses 'serve as the model for "mutual analysis", later evolved by
Ferenczi' (Stanton, 1990, p. 14), without elaborating this any further.

Gross' influence on Wilhelm Reich has already been the subject of conjecture
(Michaels, 1983, pp. 66 - 69) due to the striking similarity of some of their key
concepts. A generation before Reich, Gross discovered the dialectical
interdependence between individual and political change. He went on to suggest that
the public and the private meet in the sphere of sexuality. Yet Gross' influence on
Reich has not been proven. Reich's papers are sealed until the year 2OO6 - fifty years
after his death - and he was not a man, it seems, who liked to acknowledge his
sources anyway. But Gross' linking of psychoanalysis and revolutionary politics and
his focus on the body via sexuality predates that of Reich, as mentioned above, by
one generation. It is inconceivable that Reich, having been described as an eager
student of psychoanalysis, 'soaking up everything' (Grete Bibring, Reich's costudent, in Sharaf, 1983, p. 59) in the field, was not aware of Gross' ideas. Yet there
is no reference to Gross in any of Reich's writings that have been published so far.
And neither of Reich's daughters, one a general practitioner/psychotherapist and the
other psychiatrist/teaching psycho-analyst, both of whom I have contacted, have ever
come across the name of Otto Gross in any of their father's writings, published or
unpublished (Eva Reich, 19971' Lore Reich Rubin, 1997).

Many of Gross' innovative ideas and concepts seem to have been almost
intentionally forgotten - be it consciously or unconsciously. In the areas of gender,
sexuaiity, the mind/body-split, and, specifically, the dialectic linking of analysis with
politics, Gross posed radical challenges that continue to be burning issues because
satisfying solutions have yet to be found. It is urgent that we face these challenges
today and I hope that a careful study which casts a retrospective glance at Gross' life,
his work, and the influence he has had on other analysts, can not only contribute to
giving Gross his rightful place in the historiography of analysis but also further the
contemporary exploration of issues Gross was the first to raise.

Otto Gross and C.G. Jung
The encounter with Gross and the impact this had on Jung's life and work is
most closely charted in case notes Jung made of his work with Gross (Jung, 1908)
and in letters he and Freud exchanged. Gross had a much greater influence on Jung
than the latter ever acknowledged. To Freud, Jung wrote, 'The analysis (of Gross) has
yielded all sorts of scientifically valuable results which we shall try to formulate
soon' (FJL, p. 153). Yet in his published works, Jung's acknowledgement appears to
be reduced to the barest minimum. What had happened between the two analysts who
at one point had felt so close to each other that Jung felt towards Gross 'like my twin
brother, (FJL, p. 156)? I shall address this complex relationship in two parts, first
focussing on the personal aspects, and then on the influence Gross had on Jung's life
and ideas.

1. The Relationship

In the Freud/Jung correspondence, Gross is mentioned a number of

times,
1908.
May
in
early
for
treatment
to
Jung
Gross
refers
mostly positive, before Freud
Freud calls Gross, 'a highly intelligent man' (ibid.,p.69), and 'a gifted man' (ibid., p.
141). Jung agrees. For him, too, Gross is 'an excellent mind' (ibid., p.67) and he has
got 'a very intelligent head' (ibid., p. 85). On 6th May Freud writes to Jung,
'Enclosed the certificate for Otto Gross. Once you have him, don't let him out before
Ocrober when I shall be able to take charge of him' (ibid., p. 147).This certificate
now resides with Jung's case notes in the archive of the Burghcilzli. Jung replies,
'Only a short letter for now as I have Gross with me. He is taking up an incredible
amount of time' (ibid., p. 151). Only eleven days later Jung writes 'I have let
everything drop and have spent all my available time, day and night, on Gross,
pushing on with his analysis. Whenever I got stuck, he analysed me. In this way my
own psychic health has benefited . . Psychically his condition has improved a lot, so
that the future looks less sombre. He is an extraordinary decent fellow with whom
you can hit it off at once provided you can get your own complexes out of the way.
Today is my first day of rest; I finished the analysis yesterday. So far as I can judge,
all that remains now will be gleanings from a very iong string of minor obsessions of
secondary importance. The analysis has yielded all sorts of scientifically valuable
results which we shall try to formulate soon' (ibid., p. i53). Four days later, Freud
replies encouragingly, 'Gross is such a fine man, with such a good mind, that your
work must be regarded as a benefit for society. It wouid be a fine thing if a friendship
and collaboration between the two of you were to grow out of this analysis', and he
continues with a subtle rebuke, 'I must say I am amazed at how fast you young men
work - such a task in only two weeks, it would have taken me longer' (ibid., p. 15a).
Freud finishes this letter with, 'I have never had a patient iike Gross; with him one
ought to be able to see straight to the heart of the matter' (ibid., p. 155). Jung replies
the following day, 'I am writing in a great hurry, but I shall soon write you a longer

letter about Gross' (ibid.).

It is nearly three weeks before he does, 'At long last I have a quiet moment in
which to gather my wits together for a letter. Until now the Gross affair has
consumed me in the fuilest sense of the word. I have sacrificed days and nights to

him. Under analysis he voluntarily gave up all medication. The last three weeks we
worked only with very early infantile material. Little by little I came to the
melancholy realisation that although the infantile complexes could all be described
and understood, and although the patient had momentary insights into them, they
were nevertheless overwhelmingly powerful, being permanently fixed and drawing
from inexhaustible depths. With a tremendous effort on both sides to achieve insight
and empathy we were able to stop the leak for a moment; the next moment it opened
up again. All these moments of profound empathy left not a trace behind them; they
quickly became insubstantiai, shadowy memories. There is no development, no
psychological yesterday for him. . . I am afraid you have already read from my words
the diagnosis I long refused to believe and which I now see before me with terrible
clarity: Dem(entia). praec(ox). The diagnosis has been amply confirmed for me by a
very careful anamnesis and partial psychoanalysis of his wife' (ibid., pp. 155f.'
emphasis by Jung).

It

seems somewhat unusual to arrive at the diagnosis

psychoanalysis of his wife'.

It is clear from Jung's
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of

a patient

by 'a partial

description that the immediate,

early success did not last. But there is something else that has happened to change
Jung's opinion of Gross. Jung continues in the above letter with, 'His exit from the
stage is in keeping with the diagnosis: the day before yesterday Gross, unguarded for
a moment, jumped over the garden wall and will doubtless turn up again in Munich
ere long, to go towards the evening of his fate' (ibid., p. 156.). Does this sound like
an aggressive impulse towards Gross, springing from Jung's hurt feelings of rejection
and abandonment? For there are also expressions of profound grief. Jung continues,
'In spite of everything, he is my friend, for at bottom he is a very good and fine man
with an unusual mind . . . I don't know with what feelings you will receive this news.
For me this experience is one of the harshest in my life, for in Gross I discovered
many aspects of my own nature, so that he often seemed like my twin brother - but
for the Dementia praecox. This is tragic. You can guess what powers I have
summoned up in myself in order to cure him. But in spite of everything, I would not
have missed this experience for anything; for in the end he has given me, with the
help of a unique personality, a unique insight into the nethermost depths of Dementia
pr.' (ibid., p. 156). Freud replies two days later, 'I have a feeling that I should thank
you most vigorously - and so I do - for your treatment of Otto Gross . . Deeply as I
sympathise with Otto Gr., I cannot underestimate the importance of having been
obliged to analyse him. You could never have learned so much from another case'
(ibid., pp. 157f.). It seems to me that Jung is using his diagnosis of Dementia praecox,
i.e. schizophrenia, to distance himself from the power of his feelings, and Freud
appears to encourage him in that. In a letter five days later, Jung discusses Gross as a
case only from which interesting insights into the problematic 'concept of D. pr. siue
schizophrenia sive paranoia that is weighing on my mind' (ibid., p. 160) might be
gained.

From now on, Gross becomes indeed'acase'(Laska, 1993,p.3). In October
Jung writes to Freud, 'His family have now accepted my diagnosis', (FJL, p. 174).
Jung's diagnosis - which he never retracted - forms the basis for a legal battle
between Gross and his father about Otto Gross' legal responsibility for himself and
his citizen's rights, which the father wants to deprive him of. This battle is to occupy
both father and son for the rest of their lives. Hans Gross dies in 1915 but for Otto
Gross this struggle continues until his own death. During the Great War he is seen fit
to be the head of several hospitals and hospital departments in Eastern Europe, but he
never again regains full citizen's rights after 1913 when they were taken from him.

It is only once more,

as far as we can know from those documents that are

accessible, that Jung was in touch with the pain of his experience with Gross. A vear
later, in June i 909, after the end of his affair with Sabina Spielrein he writes to Freud,
'Gross and Spielrein are bitter experiences. To none of my patients have I extended
so much friendship and from none have I reaped so much sorrow' (ibid., p.229).

But with both, negative feelings seem to have taken the upper hand in the end;
to have needed in order not to take responsibility for
his own mistakes. In the same letter he writes about Spielrein, 'She was, so to speak,
my test case, for which reason I remembered her with special gratitude and affection.
Since I knew from experience that she would immediately relapse if I withdrew my
support, I prolonged the relationship over the years and in the end found myself
morally obliged, as it were, to devote a large measure of friendship to her, until I saw
that an unintended wheel had started turning, whereupon I finally broke with her.
What she is now planning is unknown to me. Nothing good, I suspect . . . I need
a dismissiveness that Jung seems
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hardly say that I have made a clean break. Like Gross, she is a case of fight-thefather, which in the name of all that's wonderful I was trying to cure gratissime (!)
with untold tons of patience, even abusing our friendship for that purpose' (ibid., pp.
228f .; emphasis and exclamation mark Jung). Just as, without him, Gross can only
'go towards the evening of his fate', Spieirein can possibly only be'up to no good'.
And who was abusing which friendship? Jung continues, 'On top of that, naturally,
an amiable complex had to throw an outsize monkey-wrench into the works. During
the whole business Gross' notions flitted a bit too much in my head' (ibidem). I
cannot help wondering what Freud's associations to the monkey-wrench might have
been. Did he smile when he read this sentence?
The last mention of Gross by Jung in the Freud/Jung correspondence is in
April 1909. Again, pain and fury are mixed. Jung's pupil Honegger has just
committed suicide, and Jung writes about him, 'It is an evil thing that such people,
marked by the gods, should be so rare and, when they exist, should be the victims of
madness or an early death. Gross is a complete nut, for whom Steinhof is a fitting
sinecure. . . He battens like a parasite wherever he can' (ibid., p. a16).
Resentment prevails. It seems that Jung reacts emotionally somewhat like a
scorned lover - 'hell hath no fury. . .'- a fury that lasted for decades. As far as I
know the last time that Jung referred to Gross was in a letter of 4 January 1935 to the
psychoanalyst Fritz Wittels who was at that time living in New York. McGuire
(1982, p. 22) quotes a very brief passage from it but that part of the letter referring to
Otto Gross has never been published in full. I approached the C.G. Jung Archive of
the Technische Hochschule, Z;jrnch, for a full copy of the letter. At first, the Jung
Erbengemeinschaft (the association of Jung's heirs) refused on the grounds that Gross
had been a patient of Jung's and they wanted to preserve the doctor's confidentiality.
I re-applied, this time with a statement from Gross' daughter Sophie Templer-Kuh,
saying that in my case she agreed that confidentiality should be waived. The response
was that they would let me have a copy of the letter provided I promised not to
publish, paraphrase or quote from it and that I destroyed it immediately after having
read it. Subsequently I obtained a separate copy of the letter independently. Readers
must judge for themselves whether the conditions of the Erbengemeinschaft were
reasonable and whether the memory of Jung is really honoured by trying to hide the
truth. Here is the fulltext, paraphrased:
Jung wrote that he has indeed known Dr. Otto Gross well, and that he actually
got to know him 30 years ago, in 1906, when he was interned at the Zijnch Clinic due
to addiction to cocaine and morphine. He continued that one cannot speak of true
genius, but rather: an ingenious instability which blinded many people; that Gross
practised psychoanalysis in the most wicked dives; that usually the transferenceaffairs ended up with an illegitimate child. Jung claimed that Gross suffered from an
appalling mother-complex which his mother had consistently nurtured in him; that he
was plagued by endless cravings which he nurtured, preferably with alkaloids, which
- from time to time - put him into a so to speak psychotic state. As after 1906 Jung
never saw Gross again, he could not say anything definite about his later life which,
he believed, lasted only a few more years. Jung observed that Gross did not suffer
from auditory hallucinations in 1906. Gross was twice interned in the Zinch Clinic
where Jung treated him both times mainly for cocaine addiction. Jung described that
Gross delighted in an unlimited megalomania and that he was always of the opinion
that he was treating the doctors, Jung included, psychically. By then Gross was
9t

already socially completely dissolute. He never accomplished any systematic work in
his life except for his paper on the secondary functions which contains a theory on the
psycho-physical restitution of excitability (Reiafcihigkeit ). Jung stated that he had
also taken Gross' main idea into his book on types. This concept has occasionally
been taken up again in various places, e.g. Holland and America. Jung believed it
undoubtedly to have been a fortunate idea that could definitely be used as an
allegorical formula for certain reaction-formations. Jung stated that he had not
observed any other signs of genius in Gross - unless one regards wise-cracking and
incessant chatter on problems as creative symptoms. Jung felt that Gross was morally
and socially totally derelict, and he was also physically so run-down from his
excesses that he died, if memory served Jung right, even shortly before the war from
pneumonia. At least, so Jung was told. Gross loafed about mostly with artists,
literateurs, political fanatics and degenerates of all descriptions, and in the swamp of
Ascona he celebrated miserable and gruesome orgies.
Jung concluded his letter by writing that he nevertheless had to complete his
Gross
developed, he occasionally showed flashes of a sort of brilliance as a result of which
Jung tried to do his best for him during his stay at the institution, though without any
success whatsoever' (Jung, 1935).

very negative description insofar as amid all the unhealthy chaos that

What can be the reason for this unabated anger, still so much alive twentyseven years after the event, fifteen years after Gross' death? Why does Jung no longer

even remember the year of their encounter? Is there a possibility that both the
persistence of his anger as well as the confusion of the date point to a trauma in

Jung's life? Winnicott writes about Memories, Dreams, Reflections, 'Jung, in
describing himself, gives us a picture of childhood schizophrenia' (Winnicott, 1964 p"
450). Is it possible that in the encounter with Gross, his 'twin brother', Jung came too
close to his own shadow? Was Gross for Jung a shadow that he was unable to
embrace and hence had to try and ban from his life and thoughts? Did the encounter
with Gross and the sudden abandonment open for Jung an abyss of the kind I referred
to in the introduction, an event that could not be lived through consciously and hence
had to be split off? These are important questions which need answering.

Freud has been called a father in the Judeo-Christian tradition who kills his
own sons (Roland, 1988 p.9). [s this a case of the sons killing each other? Is the end
of the relationship between Gross and Jung caused by fratricide? With Freud not
uncritically but consistently praising Gross, could it be that Jung felt Gross to be a
threat to his designated role as 'crown prince', i.e. favourite son? Dementia praecox,
regarded as incurable, would have been an expedient weapon with which to dispose
of Gross. If so, it is possible to find in this personal tragedy traces of archetypal
fratricide, of Cain and Abel. Does Jung need to split off his experience with Gross in
such a violent way that he has to take recourse to character assassination as is sadly
revealed in his letter to Wittels?

Under oMisc.' in the Bollingen Archives of the Library of Congress, there is
an eight-page document, Otto Gross - Biographische Daten (Otto Gross
Biographical Data)(9). Unfortunately it is undated and the author is unknown. Sftre
writes, 'Looking through Gross' case notes at the Burgh6lzli, nothing can be found
that can be interpreted as schizophrenia in the sense of Bleuler's basic symptoms,
nothing that fits the description of dementia praecox in Kraepelin's sense. The same
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is true for the case notes from Mendrisio - another of the psychiatric institutions
Gross was interned at - (Anonymous, n.d., p. 6). In the last line of the document
Gross is called 'the victim of a wrong diagnosis' (ibid., p. 8).

psychiatrist,

disputes Jung's diagnosis of
was not successful and,
of
Gross
treatment
dementia praecox. He says that Jung's
rather than admit defeat, Jung tried to blame Gross' illness, not his own treatment, for
the failure. Instead of accepting the original diagnosis of a neurosis, with which Freud
also agreed, Jung said that Gross had an incurable mental illness, which branded
Gross for life with the stigma of mental disease...Hurwitz finds it puzzling how Jung
arrived at his diagnosis. He suggests that the diagnosis stemmed from Jung's revenge
for hurt feelings and from the need to justify the failure of his treatment. The
diagnosis freed Jung from all responsibility for his failure' (Michaels, 1983,p.63).

Also 'Hurwitz, himself a

2. Gross Influence on Jung's Life and ldeas

Here I want to focus on three important aspects of Gross' influence on Jung - two
acknowledged and the third, possibly the most important one, unacknowledged.
These three aspects are Jung's ideas as expressed inThe Significance of the Father in
the Destiny of the Individual, in his great work Psychological Types and in the
Psychology of the Transference.

In the final version of The Signfficance of the Father Gross is mentioned in a
footnote only. This was not always so. In successive editions of the text Jung
omitted more and more references to Gross. Yet Martin Green (1998, p.111123)
actually considers this text as having been jointly written by Jung and Gross. Is it
this that Jung is referring to when he writes about 'all sorts of scientifically valuable
results which we shall try to formulate soon' ? (FJL, p. 153; my emphasis) In April
191 I Freud wrote to Jung, 'A bit of news that will be no more distasteful to you en
route than later in case your post should be forwarded. Otto Gross has turned up. He
has written me a most respectful letter from Steinhof sanatorium near Vienna [yet
another psychiatric institution in which Gross was interned; G.H.l, with an urgent
request that I publish an enclosed communication as soon as possible. It is scribbled
in pencil and entitled. "In Self-Defense. Concerning the so-called Bleuler-Jung
school." it makes two accusations: that Bleuler stole the term dementia sejunctiva
from him and used it as a designation for schizophrenia, and that your article "The
Significance of the Father etc." was derived from statements he made to you in the
course of his analysis. Nothing more' (ibid., p. 414;, Freud's emphasis).
There are reasons to believe that Gross may indeed have been right as far as Bleuler
was concerned (Turnheim, 1993, p. 101). Could it not also be possible that he was
right as far as Jung's paper was concerned? Enraged, Jung responds over two weeks
later with, 'Gross is a complete nut, for whom Steinhof is a fitting sinecure.....
Infringement of priority is out of the question, since the passage in my paper
mentioning Gross was the formula we agreed on. Furtherrnore he was perfectly free
to use his ideas himself and if he didn't that's his affair. He battens like a parasite
whereverhe can' (ibid, p.416). Now, whose ideas ls Jung speaking of?
And what is it that makes him so furious?

I believe that in this realm of the father

and the significance of his role the encounter
93

with Gross influenced Jung profoundly (cf. Vitolo, 1987). Both men had their own
yet different reasons for fighting the father and all he represents. I am aware that
having the same enemy does not necessarily mean the existence of an influence. Jung
did not need Gross to become aware of the problems he had with his father and father
figures.
Nevertheless, Gross' influence radicalised Jung. It seems, for example, that
both Jung and Gross independently questioned the central role Freud ascribed to
sexuality in the aetiology of neuroses. Yet it appears from Sabina Spielrein's diary
that it was Gross who encouraged Jung to break the incest boundary with his patient.
In 1909 she wrote, 'Now he [Jung] arrives beaming with pleasure, and tells me with
strong emotion about Gross, about the great insight he has just received (i.e. about
polygamy); he no longer wants to suppress his feeling for me, he has admitted that I
was his first, dearest woman friend etc. etc.' (Carotenuto,1984, p. 107). Two years
earlier, Jung wrote rather contemptuously to Freud, 'Dr. Gross tells me that he puts a
quick stop to the transference by turning people into sexual immoralists. He says the
transference to the analyst and its persistent fixation are mere monogamy symbols
and as such symptomatic of repression. The truly healthy state for the neurotic is
sexual immorality . . . It seems to me, however, that sexual repression is a very
important and indispensable civilising factor, even if pathogenic for many inferior
people. Still, there must always be a few flies in the world's ointment. What else is
civilisation but the fruit of adversity? I feel Gross is going along too far with the
vogue for the sexual short-circuit, which is neither intelligent, nor in good taste, but
merely convenient, and therefore anything but a civilising factor' (FJL, p. 90). So did
Jung decide after all to become a fly too in the world's ointment later on with Sabina
- and subsequently with numerous others?

In

1910 Jung exchanged Spielrein for Toni Wolff. Gerhard Wehr writes,
'when Sabina Spielrein had barely left the stage . . . , a new arrival came on the scene,
the twenty-three-year-old Toni Wolff. ,who became Jung's patient because of a
severe depression after the sudden death of her father in 1909, and only two years
later, of course, took part in the Weimar Congress of Psychoanalysts' (Wehr, 1988, p.
143). Just before this congress Jung wrote to Freud, 'This time the feminine element
will have conspicuous representation from Ztirich: Sister Moltzer, Dr. HinkleEastwick (an American charmer), Frl. Dr. Spielrein (!), then a new discovery of mine,
Frl. Antonia Wolff, a remarkable intellect with an excellent feeling for religion and
philosophy, and last but not least my wife' (FJL, p. MO; comments in brackets by
Jung). As it turned out, Jung did not confine his attentions to Wolff's intellect alone.
'Reconstructing the details of the affair between Jung and Antonia Wolff is very
difficult, for Jung later burned all his correspondence with her; it is unlikely that a
cache of documents to rival the Spielrein papers will ever surface. Yet it is probable
that the liaison followed on logically from the treatment, as was often the case with
Jung's female patients, and was well under way by 1910; certainly by the time of the
Weimar Congress in September it was widely known that Jung and Wolff were lovers
of long standing' (Mclynn, 1997 , p. 166).
For both Jung and Gross the fight against the father meant a fight for mother in both senses of the word: on her behalf as well as to have her. Elphis Christopher
(1993, p. 14) writes of the inherent irony of Jung, who thought sex less important,
succumbing 'in a shameful, humiliating w0)', while Freud, who thought sex to be all94

important does not seem to have done likewise (with patients). For Jung Gross seems
to have served as a model for numerous further transgressions with his patients. He
also seems to have borrowed from Gross the 'technique' of prescribing lovers to
some of his patients and to make other recommendations concerning intimate
relationships. Love's Story Told (Robinson, 1992) describes an account of the life of
the American psychologist Henry Murray who was involved in a complex analytical
and sexual triangular relationship with Christiana Morgan and Jung (cf. also Douglas,
1993, pp. 163 - 167). Morgan was the creator of the paintings on which Jung based
his Visions seminars.

It

seems highly probable that the encounter with Gross also played a part in
Jung's break with Freud inasmuch as there were elements present of rebellion by a
son, destined to remain just that, against an authoritarian father. Jung describes in his

memoirs (1963, pp. 181f.) the decisive moment when Freud's authority is altogether
lost to him, the moment that foreshadowed the end of their relationship. Just over a
year after Jung's encounter with Gross and the experience of a mutual analysis, Freud
refuses to participate in a mutual analysis with Jung whilst on their way to America.
Jung's father complex, especially in his later life, has been cited as an important
cause of his anti-Semitism as well as of his spirituality, as demonstrated in his
Answer to Job (Jung, 1952; cf. Slochower, 1981).
There are several more concepts in Jung's works that can be linked to ideas
formulated earlier by Gross, among them synchronicity, the persona, the innate
morality of the unconscious, the androgyne and others. Space allows me to only focus
on two other aspects of Gross' deep influence on Jung.
Gross' influence on Jung's concept of Psychological Types, first published in
1920, is duly acknowledged. Jung bases his categorisation of the intraverted and
extroverted types on ideas that Gross first formulated some twenty years earlier in his
book, Die cerebrale Sekundcirfunction (The Cerebral Secondary Function. Gross,
1902) (10). Gross used this term after 7902 for a cerebral function which he first
described in his paper, Zur Frage der socialen Hemmungsvorstellungen (On the
Question of Mental Representations of Social Inhibition. Gross, 1901) in the previous
year. Here, Gross describes creative thought processes as chains of associations,
fanning out via our nerve fibres. He argues that thoughts do not follow pathways
predetermined by previous experience. Thus there is an'unlimited variety', an
'infinity' of psychic facts. The chain of associations is a question of choice based on
affects. Yet there is an internal mechanism preventing associations going in random
directions, thus preserving a sense of meaning. Gross calls this the 'Nach-Funktion'
(post-function), and, later, the 'Sekundcirfunktion'. In l9O2 he specifies, 'I call the
action of a nervous element which means the appearance of an idea in
consciousness, the Primary Function and the action following it the Secondary
Function' (Gross, 1902, pp. 10, emphasis O.G.). Gross continues by hypothesising
about this concept on a cellular level. He assumes that the metabolism may have an
effect on intensity and duration of the Secondary Function. He thus links psychology
with physiology and observes that changes in the intensity of the Secondary Function
create 'well defined and typical changes in consciousness. The intensification of the
Secondary Function corresponds to a narrowing and eventually a deepening of
consciousness and a weakening of the Secondary Function corresponds to a
shallowing and eventually broadening of conscioLtsness' (ibid., p. 18, emphasis
O.G.). This is the first formulation of what was eventually to become in Jung's
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I

development

of the concept of two basic psychological types, the differentiation

between intravert and extrovert.

Gross defines the two types as follows: 'We have seen that . . . (the two basic
types) can be traced back to the shallow-broadened and the naruowed-deepened
consciousness, and this in turn to a habitual decrease or increase of the Secondary
Function'(ibid., p. 58, emphasis o.G.).McGuire's portrayal of 'Gross' hypothesis of
two psychological types representing the primary and secondary function, in his Die
zerebrale (sic) Sekundcirfunktion (sic)' (FJL, p. 85, n. 5) is clearly incorrect. 'For the
shallow-broadened consciousness we have found: prompt grasp and quick,
instantaneous utilisation of external impressions, presence of mind, cleverness and
courage; defective capacity to create larger and complex conceptualisations,
particularly in an ethical and social respect, incapacity for a deepening; strong,
volatile affects, alevelling of ideas thathave an emotional emphasis; affective lack of
discrimination. For the narrow-deepened consciousness we have found: Impeded
grasp of and dealing with external stimuli, particularly when they are accumulated
and disparate, embarrassment, impractical nature; dissolution of the intellectual
personality into single, large conceptualisations that are within themselves tightly
coherent, extensive and profoundly deepened, yet between them are inadequately
linked associatively; long-lasting affects, tendency of over-valuing ideas with an
emotional emphasis; affective lack of discrimination' (ibid. , p. 59, emphasis o.G.).

In an authoritative paper. Otto Gross und die deutsche Psychiatrie (O.G.

and

German Psychiatry), psychiatrist and Lacanian analyst Michael Turnheim comments,
'With an utterly simpie terminology (changes between two functions; contrast
between diffuse and circumscript as well as acute and chronic disturbances) Gross
tries to explain the nosological units of contemporary psychiatry more or less in its
entirety... By making the potential links between ideas (i.e. in the last analysis
linguistic elements) the pivotal point of his explanation, Gross arrives at a conception
of psychopathology that partly anticipates later attempts of applied linguistics'
(Turnheim, 1993, pp. 7 9f .).

The final area of influence I want to focus on here is to be found in Jung's
theory of the Psychology of the Transference. This brings me to the core of my paper.
One of the most important issues in the history of psychoanalytic ideas is the gradual

development

of at first the concept of

transference

and later that of

countertransference. These concepts are attempts to come to terms with what happens
between two people forming the analytic couple, and they are, as Jung wrote, 'the
alpha and omega of psychoanalysis' (CWl 6, para. 276).

As has been well documented, transference initially was seen as a hindrance,
later as a most valuable tool. A similar process evolved in the discovery of the
countertransference. This led to developments such as Langs's communication theory
approach in which everything that happens in the analytic session, regardless of
whether it originates from analysand or analyst, can be understood as symbolic
communication and the analysis then seen as an interactive field (Stein, 1995: Aron,
1996). From this perspective the term'countertransference' appears to lose its precise
meaning since both participants enter the analysis with transferences and respond to
those of the other with countertransferences. Freudian analysts use the term
"intersubjectivity" to describe this mode of perceiving the analytic process;
"relational psychoanalysis" is another term (cf. Heuer, 1996).
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The most radical - and poignant - formulation of this perspective to date,
however, was developed by Jung between 1929 and 1946. He describes the analytic
process as dialectical, as his diagram attempts to show (CWI6, para.422):
Adept

Soror

I
I

I
I

Anima

Animus

In the text in which this diagram appears, The Psychology of the Transference
(CW 16, 7946), Jung does not mention the term 'countertransf'erence'. Could he have
been intuiting its obsolescence? I regard what Jung expressed in his diagram as
possibly his most important contribution to clinical work. He arrived at this idea
through the study of alchemical texts, begun in the 1920's.

My contention is that something else helped Jung arrive at such far-reaching
discoveries. For him 'every psychological theory (is) in the first instance ... subjective
confession' (CW1O, para. 1025), following Nietzsche's 'Man can stretch himself as
he may with his knowledge . . . ; in the last analysis, he gives nothing but his own
biography' (1906, I, No. 513; III.,No . 369).

Twenty years before he started his study of alchemical texts Jung experienced
a mutual analysis with Otto Gross. How deeply this affected him is apparent from the
letters he wrote to Freud at the time and it is illustrated by Jung's language: 'in Gross
I discovered many aspects of my own nature, so that he often seemed like a twin
brother' (FJL, p. 156). These words resemble those he would use later to unravel the
clinical implications of the alchemical treatises in which the experience of
relationship between alchemist and his or her 'other' (adept, soror) is described.
Just as in an individual analysis important issues may first emerge from the
unconscious in the form of enactments, before being consciously grasped and
integrated, I suggest that the mutual analysis between Jung and Gross was such a
seminal enactment, an acting out leading to Jung's differentiated and integrated
understanding of the transference-countertransference interaction as a dialectical
procedure in which both partners are engaged as equals. Thus within the development
of analytic theory about the essence of the analytic relationship there are lines that
lead from Gross' mutual analysis with Jung - linked to the anarchist concept of
mutual aid (Kropotkin, 1902)(11) - via Jung and Ferenczi to what has recently come
to be called intersubjectivity by some psychoanalysts (Dunn, 1995).

Part II.
Gross' Children and Grandchildren
As noted in the biographical survey, Otto Gross had four known children, two
sons and trr,'o daughters, by four different partners. In the literature that deals with
Gross, there is hardly any mention of any of them. No photos of them have ever been
published. u'ith the exception of one photo each of the two sons, held as children by
their mothers (Green, 7974, after p. 206). If at all, the dates of their births are noted,
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just the years in which they occurred. We are practically told nothing of their lives
and only with considerable effort is it possible to learn of the years of their deaths, at
Ieast approximately, as far as the two sons are concerned. In this second part of my
essay I shall present all that is known so far about Gross' children in non-fictional as
well as fictional or fictionalised accounts. As far as the two daughters are concerned,
both are alive and well in Germany. They have spoken on the telephone with each
other, but have never actually met. I shall differentiate between fact and fiction in the
little that has been published about them and then proceed to give an overview over
their lives so far and the thoughts and feelings they have about their father Otto
Gross. I learned also that the younger daughter has two children who live in the San
Francisco Bay area. I visited and interviewed all these living descendants and I shall
conclude this second part of my paper with brief biographical accounts of Gross'

or

grandchildren"

Only the barest facts are known about the two sons of Otto Gross, both named
Peter by their mothers Else Jaff6 and Frieda Gross who had a continuing friendship.
PeterJaff6 was born on Christmas Eve 1907 and died as early as 15 October 1915 (cf.
Whimster w. Heuer, 1998), probably of scarlet fever, Camilla Ullmann believes
(Heuer, 1991b). His death inspired Rilke's poem 'Requiem auf den Tod eines
Knaben' (Requiem on the death of a boy; Rilke, 1956, p. 104). Wolfgang Peter
Gross, born 2l January - or 31 January, 1907, according to Sam Whimster
(Whimster, 1998a) - in Munich, died on 21 September 1946 rn Davos, Switzerland
(12). According to Emanuel Hurwitz (i998), he studied medicine but hardly practised
it. dying in 1939 of lung tuberculosis. Harold Szeemann says that he married his
nurse the day before he died. (Szeemann, 1998). So far nothing more is known about
his life.

Camilla Ullmann
mentioned twice in Martin Green's book, The von
Richthofen Sisters (7914, pp. 31,59), and there is a similar cursory mention of her in
Emanuel Hurwitz (1979, p. i53). Both authors mention Otto Gross'relationship to
her mother, the writer Regina Ullmann (i 884 - 1961), and the birth of their daughter,
Camilla. I have found only three texts, two of them unpublished, that deal with
Regina Ullmann as a writer and mention her daughter (Stephens, 1980; Hamm, 1990
and Seelhorst 1991). Both Stephens and Hamm give a correct birthdate but give
Munich and Vienna respectively as the birthplace. Neither text has much more
information than that. Martin Green writes, in '1907 (Regina Ullmann) . . . was being
analyzed by Otto Gross and was much under his influence' (Green,7974, p. 90).
'When [she] . . . told [himl . . . that she was pregnant by him, he apparently dropped
all connection with her. He seems to have assented, passively, to his father's refusing
her the financial support to which she was legally entitled. (Otto himself had no
money...) This was a major occasion for Frau (Else) Jaff€,, who had befriended
Regina Ullmann, to clecide that Otto Gross was pathologically irresponsible' (ibid., p.
57). Although Gross' analysis with Jung at the Burghdlzli took place only a month
before Camilla's birth, neither her mother nor her pregnancy is mentioned in Jung's
casenotes (Jung, 1908). Seelhorst gives a few details about Camilla's childhood, i.e.
that she often stayed with Else Jaff6 and that Else considered taking her into her
family (Seelhorst, 1991, pp. 45f .).

Camilla Ullmann

is

Camilla Ullmun (above) and Sophie Templar-Kuh
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Cornelia Thater-Schulz' excellent two-volume edition Hannah
Htich. Eine Lebenscollage (1989), hidden in two footnotes about Regina Ullmann,
where I found the same statement, 'Otto Gross was the father of her daughter Camilla
who lives in Hamburg today' (Vol. II., pp. 609, 637; my emphasis). - International
Telephone Directory Inquiries then helped me to make contact with Frau Ullmann.
'Yes,' the warm and friendly voice of an old lady told me on the telephone, of course
I could come and visit her, 'if you believe that it is worth your while. Actually, it is a
concern of mine, too, to talk with you about my father. You know, so many bad
things have been written about him. And maybe some of them can be put right. Of
course, he had his dark sides as well. But there was a lot of good in him, too, and that
I carry within myself like a gift' (Ullmann, 7997).1 went to see her a few days later.

was

in

Camilla Ullman was born on 18 July 1908 in Munich. Soon after her birth she
was given to foster parents. Her foster father was a joiner. 'We used to play hide and
seek in the coffins standing around' she remembers (unless otherwise stated, all
quotations in this chapter about Camilla Ullmann from Heuer,1997b). Else Jaff6 tried
indeed to integrate her into her own family. 'We owe this to Otto Gross', Frau
Ullmann has heard her say, and she says, 'Well, one thought, this child of Otto Gross
must not get lost', and she laughs. 'Maybe one thought quietly, that something might
become of me. 'But the world she had grown up in was a different one than that of
Else Jaff6. 'I was supposed to become a bit more civilised.' But 'I was different from
what they had imagined. . . I had been with very simple people. . . A rural and farmerlike element had been added and given me a different direction.' She stayed with her
foster pa.rents until the age of four and was then put into a convent boarding school.
,That was an absolutely Catholic perspective.' Camilla Ullmann visited the Jaff6
family often and stayed with them during holidays. Every four weeks the children
were ailowed to have visitors. Sometimes her mother would visit. 'I always suffered
terribly because my mother was wearing a low-cut dress that did not fit with the
convent. And I thought, "Can't she wear dresses ltke normal people?!"'
teens, after attending a housekeeping college for some time,
Camilla Ullmann was sent to England for several years to learn the language. She
stayed in Brighton with a lady who was a Quaker, 'maybe not an absolute one, but in
thespirit of the Quakers'. She passed an examination in Manchester and her Abitur
(final school examination) in London. She did some nursing in England and then
went back to Germany as a nanny and stayed with families in Berlin and Hamburg to
look after their children and teach them English. In Hamburg she trained to become a
nurse. In the 30's, at nursing college, she became friends with Maria Becker. They
started living together. 'I could not take my Examen because for the Nazis I was not
,,house-trained". - My mother was not "Aryan".' The two friends were separated for a
while during the later years of the war. Camilla Ullmann went to Munich to work in
hospitals while Maria Becker stayed in Northern Germany. Frau Ulimann was only
able to pass her Examen after the war. She then met up again with Frau Becker and
they have been living together near Hamburg since then'

In her late

Frau Ullmann was not really able to ask her mother much about her
relationship with Otto Gross. 'I had to spare her feelings there, It was and remained a
painful issue for her . . She could not and did not want to talk about it. And I
iespected that. I could not but respect that.' She nursed her mother during the last
months of her life until her death in 1961 .

'What didl get from my father? There is a warmth for which I am grateful'
(Ullmann, 1998). She says about Otto Gross,'he did have bad manners and the other
psychoanalysts did not want to tolerate that. He did go to extremes. And it was good
that that was not repeated because on the one hand, I believe, it was very profound
and creative, but it could be very destructive, too, in the wrong hands . . . He cut off
his own path.' But 'my father, as I have found out, has been passed over in silence by
a certain category of . . . scientists.' I mention Freud's statement to Otto Gross, 'We
are physicians and we should remain physicians' to Frau Ullmann and she says, 'I
think Freud saw his own limitations there. And my father saw that in that respect he
was, again, the more creative one.'I refer to Freud's concern vis a vis Gross about
intellectual ownership. 'He steals!' Frau Ullmann exclaims. 'The creative person Freud sensed that. On the one hand it gripped him, and on the other he was afraid,
too. Partly, that was justified, because with my father that developed in such a way
that he was no longer fit for good society. That was the time when he took morphine
and every other stuff. And my father was just yery curious and did everything very
thoroughly, in a way which Freud and Jung did not want. They deemed themselves to
be somehow too good for that, if I understand correctly ... But that is a dangerous
path, of course, and I believe my father did not know the boundaries or was unable to
hold them . . . I do believe that he was wrongly blamed and that ideas were stolen
from him, ideas he had creatively worked out.'

'He has brought a lot of unrest into this century, and a lot of fertility, too,
especially intellectually. - And somewhere, sometimes, I have a notion of that, you
know, I get a glimpse; and I feel, "you did not only burden my life but you gave me
something very positive, too, the saying 'Yes' to life!" He must have had a warmth ...
and a purity, too . . . Sometimes I say, "My dear father, I have got that from you, that
I can say 'Yes' to life."
When I ask her if I may take a photo of her she replies, 'Well, yes, if you think that
won't tear your camera apart! - I could put my tongue out, that would be nice!'

it

Sophie Templer-Kuh

Sophie Templer-Kuh is mentioned several times in fictional accounts, and
only once in a non-fictional paper. I would like to quote all of these in order to
separate best what is fantasy and what is fact. 'One should rather remain silent about
that which one does not know,' Far Templer-Kuh said about biographers who fill out
the gaps of unknown aspects of the lives of their subjects with fantasy (Heuer,
1997 a). She has enabled me to look critically at the published accounts.
Sophie Templer-Kuh is first mentioned in the literature by Milena Jesenskii,
friend of Franz Kafka. In April 1920, two months after Otto Gross'death, she wrote
in an article for the Prague newspaper Tribuna, 'I have known a man . . . who for
three months together with his wife lived in a den populated by rats and who gave his
wife poison when he noticed in her the symptoms of incurable insanity, he was a
doctor; today he is dead; he died of hunger in Berlin, and the child of the two of them,
a red-haired, rickety girl who lives with a family of proletarians in Vienna, continues
all alone to carry through the world the still unfinished tragedy of these two people'
(Jesensk6, 7920, p.391). Jesensk6 here confuses Sophie's mother with two previous
patients and lovers of Otto Gross' whom he was accused of assisting in their suicide,
r00

Lotte Hattemer and Sophie Benz, both artists and painters. Martin Green, in his latest,
yet unpublished biography of Gross, writes about the latter that 'Gross spoke of
Sophie's being of all women the one most important to him' (Green, 1998, Ch. V, p.
5). It seems likely that Sophie Templer-Kuh was named after this Sophie. The wife in
the above passage is Marianne Kuh, also called Mizzi, sister of the writer Anton Kuh.
She is also mentioned in Kafka's letter below.

Two months later, Kafka writes to Milena Jesensk6 from Meran, 'I

have

hardly known Otto Gross; but I realised that there was something essential here that
at least with its hand reached out of the "ridiculous" (aus dem "Liicherlichen"). The
perplexed frame of mind of his friends and relatives (wife, brother-in-law, even the
enigmatically silent baby amongst the travelling-bags - he was not to fall out of bed
when he was alone - who drank black coffee, ate fruits, ate anything one wanted him
to) was somewhat reminiscent of the mood of the followers of Christ as they stood
below him who was nailed to the cross. I was just coming from Budapest, then, where
my bride had accompanied me, and, totally used-up, I was then going to Prague and
towards haemorrhaging. Gross, wife and brother-in-law were on the same night train'
(Kafka, 1983, p. 77).Kafkadoes not notice - or remember - that the baby is actually a
girl.
The third time Sophie Templer-Kuh is mentioned in the literature is in Franz
Werfel's autobiographical novel, Barbara oder Die Frdmmigkelr (Barbara or The
Piety; Werfel, 1990), first published in 7929. Werfel had been a close friend of Otto
Gross, but later turned away and against him in disillusionment. Already rn 7922 he
portrayed Gross in such a negative way in his play, Schweiger (The Taciturn One;
Werfel, 1959) that their mutual friend Franz Kafka sharply criticised him for that.
Kafka feels that with what Werfel has written, he has 'betrayed the(ir) generation'.
The play is a 'debasement of their sufferings' (in Anz, 1984, p. 184). There is said to
have been an argument between the two writers after the opening night of Schweiger
in Prague in January 1923 that caused Werfel to leave in tears. 'That something this
horrible is possible,' Kafka murmured, in tears, too, an eyewitness remembered

(Abeis, 1990, p. 62).

Werfel wrote Barbara oder Die Frdmmigkeit at tbe beginning of his
relationship with Alma Mahler who was to become his wife. Under her influence he
turned towards religion and even further away from his former revoiutionary ideals and from friends like Gross who represented these ideals. Sophie Templer-Kuh
herself pointed this paragraph out to me which I had not known before (TemplerKuh, 1998). It is not easy to digest. Yet "good' and'bad' make the whole man', her
son - Otto Gross' grandson - commented when I showed him the following paragraph
about his mother as a baby (Templer, 1998d). As we struggle to come to terms with
Jung's shadow we must attempt the same with Gross so that neither is onesidedly
idealised or condemned.

In the novel Ferdinand, as Werfel calls himself, deserts from the army and
finds shelter with Gross - called Dr Gebhart - and the woman with whom he lives,
Lisa, or presumably Marianne Kuh. Werfel writes, 'But the reason why Ferdinand left
this hiding-place after only three days to rent a naffow room somewhere was not onl1'
the dirt, the crowdedness and the noise - the reason was the child. Yes, this screaming
organism that lay without any supervision in a linen basket on the table whilst next to
it the meandering pathways of Eros were being discussed, was a child. Without any
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doubt Lisa's child, although one would not have guessed that from the degree of her
care. She let the being whimper for quarter hours before she came with a baby bottle
the content of which resembled murky soap water rather than milk. An unhappy
being, yellow, with a sunken-in skull, covered in eczema,lay there in greasy nappies
without getting them changed. Ferdinand once bent for many minutes over this
swollen babyface that did not have anything human in it. A long-lasting terror
gripped him. Why did this small body have to live like this? Why did those who were
to blame for its life not love it? It was obvious that Gebhart, the man of the renewal of
love, did not even see this child - if he did not hate it. When it whimpered, he held his
hands over his ears. This very same man, though, could not have his room full
enough of people who exchanged deep thoughts about those issues the consequence
of which was this small child's body. Did that belong to a different chapter?
According to Ferdinand's feelings, this unhappy creature had only a few more weeks
to live. He made a remark about the looks of and the care for the child. Lisa snapped
at him. No trace of even an animal-like mother instinct seemed to stir in her, nor any
shame about the lack of that feeling. The endless analyses seemed to have singed
away such notions. Ferdinand glanced agarn at the basket. What was he to do? He
asked the parents which name they had given to their creature. Something happened
which he was never to forget. They became awkward. Before the delivery there had
been a bit of talking about which male or female first name one should choose. But
then they had forgotten their choice in the stress of events. Not only this fact, also
what it stood for, made a powerful impression on Ferdinand. He ardently wished that
the little bastard would die soon. The same evening he left the cubby-hole behind the
kitchen which Gebhart had let him have. He spent a few unhappy hours because he
could not connect Gebhart's greatness and purity with this nameless child. With a
deep revulsion he now thought of the nauseous gesture the strict vegetarian always
made when he saw somebody eating meat. Right into his dream he was pursued by a
horrible image. He saw Gebhart eating his own child - like the mythic god' (Werfel,
1990, pp. 353f.).

The only other mention is in a footnote (again!) in a 1985 paper by Josef
Dvorak where fact and fiction is liberally mixed: 'Until his death Otto Gross lived
together with Nina Kuh, the younger sister of Anton Kuh. He had a daughter with her
called Sophie - after Sophie Benz, the "Queen". Frau Sophie Templer-Kuh,68 years
old today, learnt only in recent years about the revolutionary teachings of her father.
Nina Kuh, married Salomonica (sic), died in a concentration camp' (Dvorak, 1985, p.
5s).

Nina Kuh was a sister of Marianne Kuh. Otto Gross had a relationship with
her as well, but no child. It was Marianne Kuh by whom Gross had the daughter
named Sophie" Marianne subsequently lived together with a writer named Alexander
Solomonica after Gross had died, but she never married him (Templer-Kuh, I991b).
Both sisters escaped the Holocaust by moving to Italy and England respectively.
Solomonica took the role of Sophie's stepfather and was murdered, probably in a
concentration camp.
was the Franz Jung-scholar Andreas Hansen of Berlin who first told me that
a daughter of Otto Gross was living there. In our first contact by telephone she told
me that she had not learnt much about her father from her mother. Consequently, she
had felt lost, had 'doubts about who I am as a human being'. Only a letter she had
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received'from the Mieraus'(13) some years ago had given her'certainty that Otto
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Gross is my father . . . What strange whirls it made in my head to learn about him'
(Heuer, 1997a). Referring to the same accusation that Jesensk6 mentions, she was
concerned about the 'murder story' that her father was supposed to have killed Sophie
Benz.
Sophie Templer-Kuh was born on 23 November 1916 in Vienna. Her mother
was Marianne Kuh (1894 - 1948), one of three sisters. The others were Margarethe
and Nina, the youngest. There had been three brothers, one of whom was the writer
Anton Kuh (1891 - l94l). For three years, Sophie lived with her parents - or at least
with her mother - and at a Montessori home. She badly suffered from rickets and was
sent by a Kindertransport (children's transport) to live with foster parents,
Christiansen, in Odense, Denmark. Her foster father was a shoemaker. Sophie started
going to school in Denmark, but at the age of eight her mother took her back to
Berlin. To Sophie she had become a stranger and Sophie desperately wanted to return
to Denmark. In rebellion, she refused to speak German and only longed to go back to
her beloved foster parents. But to no avail; she was to live now in Berlin with her
mother who was in a relationship with the writer Alexander Soiomonica, and their
son Michael, born in 7922 while Sophie was in Denmark. Later, in 1929, Marianne
Kuh and Alexander Solomonica had a daughter, Eva. Michael died in i993, Eva now
lives in England (Templer-Kuh, 1998a).

The family lived not far from a famous caf6, the Romanische Caf6. Sophie
Templer-Kuh remembers a dream she had at the time. 'Probably my parents actually
went to this caf6 every now and then. And one day I must have dreamt. And I dream
that that evil people come into the caf6, that they raid it and I have to go now to my
mother (laughs) - not to the man! - to tell her and to get her. And so I got up and as I
was at the door, there is my mother and asks, "But Sophie, where are you going?"
"Well, I am going to get you. Evil men are coming to the Romanischen Cafd and
want to take you away. "And then my mother must have actually woken me up
(Heuer 1997c).

In 1933, when the Nazis came to power, the family moved to Vienna. Sophie
from her abusive stepfather. 'We had to strip naked and do gymnastics
terribly
suffers
in front of him, my brother and I . . . And he simply does not want this girl to develop
intellectually. And so I endlessly heard how ugly I was, how stupid, and that nothing
would ever come of me . . . I just tried to forget myself, you know, in order not to
make my mother suffer more than she did . . . It is terrible to have these memories and how has one come to terms with them? Or has one not come to terms with them,
and have certain effects remained for life?' (ibid.).
Sophie remembers the constant quarrelling between her mother and the man
who she thought was her father. When in the course of one of these rows her father
yelled, 'Bastard!' at her, her mother, to her immense relief, explained to her that he
was not actually her real father, that Otto Gross was. Sophie was by then eighteen
years old. 'There was an absolute feeling of liberation! I have known it all alongl. .
That was so immensely important! That that, which I had sensed and known all these
years, had now become a fact, that somebody else was my father!' (Heuer, 1991c)
'My stepfather felt that he had to exorcise Otto Gross from my mother . . . I think he
was simply jealous of my mother who had had Otto Gross; even though he did not
have any idea of Otto Gross, except that he thought he had spoilt my mother' (Heuer.
1997a).In Alexander Solomonfca's diary there is an entry from 3 June, 1921, 'Gross'
.
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authority did not do Mizzi K. any good (hence this authority must have been
illegitimate)...she comes from psychoanalytical circles of the Bohdme and has been
heavily corrupted. . . (Solomonica,7990, p. 153).

But the tortures continue and in her late teens she attempted suicide by
gassing herself. 'I tried to seal the kitchen off as best as I could. And there is a book
by Goncharov, Oblomoy, which has one chapter about a girl, Melanie and a man who
of my father. He was an anarchist
who lived in the woods. And Melanie is from an aristocratic family and she falls in
love with him. I had the book opened at those passages so that I would pass into the
other world with the thought of this anarchist and Melanie. - And the next thing I
knew is that one tried to make me stand up' (Heuer , 1997 c). She is saved 'only in the
nick of time' (Goldeen, 1991) and allowed a bit more freedom to pursue her own

at that time gave me the feeling - - he reminded me

interests.

joined an English club to familiarize herself with the language and then
went to England as an au-pair for nearly a year in the mid-thirties. On her way back
she stays for a month in Berlin with her aunt Nina, then returns to her family in
Vienna. After that she goes to Innsbruck, Austria. Here, she lived with a family who
owned a Konditorei (a cafd) teaching English to the chiidren. She also worked in a
Jewish holiday camp. Movingly, in her interview with Barbara Goldeen of the
Survivors of the Shoah Visual History Foundation, Sophie Templer-Kuh remembers
some of the songs they used to sing about emigrating to Palestine. She sings, 'Eln
Volk zieht heimwcirts ins Land uns'rer Ahnen / und an der Spitze blauweiBe Fahnen .
. . ' (A people goes home into the land of our ancestors / and ahead of us there are
blue and white flags . . .) and, 'Fcihrst' nach Palcistina du / ftihrst' nach Tel Aviv. /
Wenn du's nicht per Auto tust, /filhrt dich hin das Schiff...'(If you go to Palestrne I
go to Tel Aviv. / If you do not go by car, I you get there by boat... ; ibid.) In
Innsbruck she witnesses the Germans marching into the town at the time of the socalled 'AnschluB', the annexation of Austria and she survives the so-called
'Kristallnacht', the nationwide pogrom. (Both these terms were the ones used by the
Nazis for these events.) Sophie herself remains unharmed but the Konditorei ts
ravaged and the following day Sophie visits many Jewish families and hears firsthand
accounts of the Nazi terror - murders, beatings, abductions of people and
devastation's and plundering of homes and shops - that had raged through the town
during the night (ibid.).
She

Sophie Templer-Kuh then contacted some of the people she had come to
know in England in order to try to leave Germany. 'Mrs. Escombe did everything she
could to help us get out' (ibid.). She went to stay in Berlin for a short while, awaiting
a visa. She met and fell in love with a journalist and photographer there, John
Graudenz. (1884 - 1942).'suddenly,' she remembers, 'I was no longer stupid, ugly
and insignificant. - It was something so tender, like healing' (Heuer, 1997a). Because
of this important relationship she is almost reluctant to leave Berlin. At the British
consulate, she asks how long the visa is valid for, maybe she could stay a bit longer in
Germany. 'One year', is the answer given by the British official, 'but my country is
waiting for you today more than tomorrow,' urging her to leave as soon as possible
(Goldeen, 1997).It is only after the war that she learned that Graudenz was active on
the periphery of the resistance group Rote Kapelle rn the Anti-Nazi underground.
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He was caught, tried and condemned to death by hanging by the Nazi war tribunal in
December 1942 (Steinbach and Tuchel, 1994,p.70).

In April 1939 Marianne Kuh and her two other children followed Sophie to
England. Marianne got work in Leicester, Sophie worked in London with the family
of Nikolaus Pevsner, the art historian, her half-brother was sent to a Jewish camp and
her half-sister to a boarding school. With the help of both the Marks and Spencer
families, Marianne tried to get Alexander Solomonica out of Germany. But it was too
late for that, the Nazis took and murdered him, probably in a concentration camp.
Sophie Templer-Kuh served the A.T.S., the Auxiliary Territorial Services in
London for four and a half years. To this day she is the proud holder of a British
passport. She met Simon Groshut (1914 - 1991) who in 1934 had emigrated from
Germany to Palestine. He had joined the British Army there and fought in the war
until he was captured. He spent four years as a prisoner of war in Italy. Liberated by
the Allies, he came to London and had his family name changed to Templer. He
married Sophie in July 1945. '}{e called himself a psychologist, but what he was
really good at was as a graphologist. And he was a superb graphic artist,' Sophie
remembers (Templer-Kuh, 1998a). Simon learnt that his mother was murdered by the
Nazis. Sophie's and Simon's daughter Anita was born in 1946. Marianne Kuh died in
a bus accident in 1948. Sophie's and Simon's son Anthony was born in 1954. The
Templer family moved from England to Germany in 1960. After being divorced from
her husband in 1963, Sophie went to live and work in the United States as a nanny
and a nurse, first in New Jersey, then in California. After her retirement, she returned
to Europe, living first in Vienna and now in Berlin, as well as with her chiidren,
whom she regularly visits in California (Templer, 1998e).

Only after her retirement Sophie Templer-Kuh started to learn more about her
father Otto Gross. She has no conscious memory of him. But she has visited the
house he grew up in and she has travelled to Ascona where she felt herself 'breathing
the same air and walking on the same paths as my father.' - 'I have not really had a
chance to talk about him with my aunt Nina nor with my mother; with my mother
intentionally not. There was a sort of shyness - that I might hurt her with that ... But
she had this emotional memory of the man whom she ioved so much - and that I am
the chiid of both of them . . . She somehow expressed that he was everything for her .
. . My mother said that they were going to marry and that they were regarded as
engaged by their friends. . . My aunt Nina lured him away by offering him cocaine
and morphine. Later she spoke of her great love Otto Gross' (Heuer, 1997c). 'The
women ran after him,' she says of her father, 'he must have been an attractive man'
(Heuer, 1997a).'But which man can satisfy six or seven women at the same time?
And this freedom, that Otto Gross was striving for, with Else (Jaff6) and Frieda
(Weekley, the sister, later Frieda Lawrence) - it can'l be realised in the long run, can
it ? . . . I do not believe that two women can love the same man at the same time. Frieda and Else: there must have been jealousy' (Heuer, 1997c).
She has a recurrent dream. 'I am always on the way to somewhere. I am
seeking the place where I come from. Somewhere there is a man, a woman, and a
child.. The woman goes shopping. The man says, "Leave the child with me." There is
a commotion. The woman is lifted onto a truck, loses her shoes.
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Then she is off the truck; she goes into a shop - cannot find her way back to where the
man is - and collapses . . .' (ibid.).

Sophie Templer-Kuh's daughter Anita wrote, 'I don't know if my mother
with you that her research and understanding ofher father only began in recent
years. Prior to that, despite her longing to go back to Europe and pull together the
fractured memories of her young life, her commitment to her children and the
distance imposed by our life here in America made it an impossible dream. It was
only when she retired that she gave herself permission to seek her own inner peace.
Her own research and the invaluable input she has received from scholars such as
yourself has, at long last, given her a sense of validation - she always believed,
despite everything she had been told to the contrary, that her father was indeed a
good, decent and well-respected man'(Anita Templer, 1997). Learning more and
more about her father, Sophie Templer-Kuh feels a growing 'feeling of self worth and
shared

pride of being the daughter Otto Gross' (Templer-Kuh, 1997b).

When I first visited Sophie Templer-Kuh in late June 1997, we went for a
long walk in the park of Charlottenburg castle in Berlin, near to where she lives. 'I
often come here very early in the morning, when everything is still quiet,' she said.
'Do you know what you hear when all is silent? - LIFE!' (Heuer, 1997a)"

Anita Templer
Born in London, England, (29 April) 1946 (at the Middlesex Hospital; Heuer,
1997a), Anita attended Queen Elizabeth Girls' Grammar School in Hertfordshire
before moving with her family to Germany in 1961 . In 1 963 she returned to England,
then emigrated to the United States one year later. After a brief stint as an au-pair, she
secured a position in New York with British Airways where she stayed until 1969. As
one of the youngest female representatives in the airline industry, Anita was
transferred to Los Angeles. . .ln 1974 (she) . . . joined Rank Hotels as their Western
Regional Sales Manager, and stayed with them till she moved to Hawaii in 1978. For
the next twelve years, Anita ran a successful event planning and resource company
(Your Fairy Godmother) and served as political consultant on several campaigns.

In

1991 she was on the move again, this time to San Francisco. In recent years
she has served as a public relations director for a variety of non-profit organisations
and in her spare time is working on a book about her famous great-uncle, (the writer)
Anton Kuh' (Templer, 1998b).

Anthony Templer
Anthony Templer 'was born on 24 July 1954, at Charing Cross Hospital,
London, 'within the sounds of the bells of Bow, so technically I'm a cockney . . .' he
writes (Templer, 1998a).'In 1960 the family moved to Germany, and in 1963 my
mother, sister and I moved back to England' (ibid.), where they 1ived in London,
Kilburn. 'In 7963, my mother and I followed Anita to the United States, initially
locating on the East Coast. In 1969 we moved to Los Angeles, California. I graduated
from Mira Costa High School in 1 971 and attended the University of California Santa
Cruz from 1971 to 1977, studying, Ph.vsics. Mathematics. and Information Sciences.
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Anita Templar and Anthony Templar

&ew

before becoming an
After college, I worked for several computer Systems companies
his own Internet services business
independerit consultant.' He is currently operating
in the San Francisco Bay area (Templer, 1998e)'

about otto
when we meet, he tells me, 'what makes you feel enthusiastic
years!' (Heuer' 1998b)' And he
Gross has been a cenTal part of my life for many
,what I'm learning of o,ro, his life philosophy, and_his times, ' ' ' inter-relates
writes,
1998c)'
with my own being, porpot", philosophies etc'' (Templer'
results'

My relationship with Anthony Templer has had several important otto
we founded the
Together with Raimund o"hr.rlow of Hannover, Germany,
President and most of the
Gross Society. Sophie Templer-Kuh is the Honorary
mentioned in this paper are
important European and Arnerican otto Gross-scholars

the first complete edition of
already members. Anthony and I have started to publish
him as publisher and myself
The collected works o7 ono Gross on the Internit, with
original German' preceded by a
as sole editor. The texts are to be presented in the
translations in English
content summary and brief commentary in English and
of Otto Gross to let readers
wherever available. We thought it would be in the spirit

The 'Golem', has
have free access to this website<http://www.ottogross.org/>'
,popped up' on the Internet! with Raimund Dehmlow I am working on the complete

to be published next
Bibliography oJ' Otto Gross,' Primary and Secondary Literature,
which we are organising
spring in time for the I st International Otto Gross Congress
I has supreme
in Berlin from 28 - 30 May 1999. -'Work on what has been spoiled
success', continues the I Ching'
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Notes

I

am extremely grateful to Professor Martin Green, Medford, Massachusetts, for
having shared with me his own forthcoming work on Otto Gross.

I would like to thank both my wife Agnes Birgit Heuer and my friend Jan-Floris van
der Wateren for their support of my work. Many thanks also to my belle soeur
Laurence Heuer for her efforts on my behalf in the 'Kafkaesque' libraries of Paris.

(1)

Otto Gross. Psycho-Analyst/-Anarchist. The Influence of the Life and ldeas of
Otto Gross on the Lfe and ldeas of C. G. Jung. Anarchy, Psychoanalysis and Turn-of
the-Century. German Culture. Postgraduate Doctoral Dissertation, Centre for
Psychoanalytic Studies, University of Essex, with Prof. Dr. Andrew Samuels, to
whom I am grateful for inspiring discussions.

(2)

Translations from publications given in German are all mine.

(3)

In FJL, 1974,p. i56;Jung's emphasis.

Letter from Ferenczi to Freud, in Falzeder, Brabant, 1996, p. 261. "'Golem" is
a creature, but more especially a human being that is created in some magic way
through some magic act, usually using the names of God. It serves its master. There is
a legend where Adam was called "Golem", meaning body and soul. There are various
Golems throughout Jewish history but the most famous and popular legend is
connected with Rabbi Judah Loew of Prague. This Golem was created in the second
half of the 18th century. The trouble was that instead of helping its creator it began to
get out of hand and made everybody's life impossible. So it had to be disposed of.'
(Rabbi David Freeman, 1998).

$)

(5)

Karl Abraham's review of Otto Gross' text has not been included in any
edition of his works and I am grateful to Raimund Dehmlow, Hannover, Germany,
for bringing it to my attention.

(6)

Before 1905 Kafka had read law for three terms with Hans Gross who was
then teaching in Prague. Many of Kafka's portrayals of an authoritarian, patriarchal
law in his writings are said to derive from this experience (cf . An2,1984).

(7)

I

am grateful to Rolf Mader, Munich, for bringing this text to my attention.

(8) A rare exception is Paul Federn's

1938 Paper where he writes, 'Otto Gross
brought forward the brilliant hypothesis of the secondary function' (Federn, 1938, p.
174). Martin Stanton's 1992 paper is another exception (Stanton, 1992).

(9) I am grateful

to Deirde Bair, Easton, Connecticut, who is currently working
on a detailed biography of C.G. Jung, for providing me with a copy of this document.
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(10)

The copy in the Library of the Institute of Psycho-Analysis, London, carries
Ernest Jones' signature on the fly-leaf and the date '9107', the year before he met
Gross, according to his memoirs. Yet in an earlier paper, Jones gives different dates.
There he writes, 'My first meeting with another analyst was with the gifted but erratic
Otto Gross in Munich in 1906, and in September, I9O7 I met Jung at the International
Neurological Congress in Amsterdam' (Jones, 1945, p. 9).

(11)

Nicolaus Sombart writes that Gross personally knew Kropotkin (Sombart,
1991, p. 110).

(12)

Jungblut states the second given name as Wolff. Jungblut's biographical
appendix to his edition of the letters of the German anarchist and writer Erich
Mtihsam - a friend of Otto Gross - is the only place where I have found these dates in
print (G.W. Jungblut in Miihsam, 1984,Vo1. II., p. 899). As Jungblut mixes the two
Peters up, thinking that this son who lived longer is the son of Else Jaff6, I do not
know how reliable these dates are.

(13) Fritz and Siegtinde Mierau, Berlin, renowned Franz Jung-scholars.
London, July 1998.
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AJA, The Early Days: A Cameo
by Rita McCarthy

I'm no historian, but I was there in the 80's and it is out of my dreaming with
AJA that this cameo is drawn. I must add that I do not see this cameo as reflecting
on the dreamtime that was those early years, but rather as one angle in on a process,
much as the sculptor Calder would have hoped of the viewers of his magnificent
suspended mobiles, which, when come upon from different vantage points, revealed
facet upon facet, layer upon layer of the same central story.

No doubt the contents of this "Festschrift" will reveal to those who follow a
central story which I understand as the grounding of a small group's vision with all
the attendant joy, hope, struggle and, above all, commitment to the numinosity
inspired by having been with, and in the presence of, Jung and those who surrounded
him in the early days in Zij.t'rch: the founding fathers and mothers.

My sense of AJA's founders was that it had clearly been a rare and
wonderful privilege to have been directly touched by the numinosity of Jung and his
ideas, the place and time - ZlJrnch in the 40's and 50's. I believe that it was out of
this privilege that these early Jungians felt impelled to communicate to the next
generation something of the quality of that time in our collective dreaming.
Looking back, I realise that a great deal of this collective tension, both in the
wider Jungian community and in AJA was about the forging of an identity. The
halcyon days of Zni,ch had passed. While the major psychoanalytic groups, despite
their internal tensions, had firmly established themselves, the Jungian community
was struggling, caught between the tension of the opposites. These opposites, as
they presented in those days, I've come to recognise as, on the one hand, the
developmental, and on the other hand, the archetypal mapping of the unconscious.

recall a dream following a very thought provoking workshop in 1986
where David Black and Liz Greene each presented papers which revealed very
different views, and experiences of their identities as members of AJA. David
invitingly put forward cogent and reasoned arguments in favour of greater clinical
emphasis in AJA's ethos while Liz spoke passionately of the "mythic" dimension of
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the unconscious and hence the analytic process. Need I say both these speakers got
to the core issue of how we in AJA identified ourselves, and raised the question as
to where we stood in relation to the Jungian community and the development of
analytical psychology.
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After that meeting I dreamt I was in a church with a tin roof on which rained
stones from either side of the church. The resounding noise inside made communion
impossible. This was clearly no cat on a hot tin roof. In our collective dreaming of
the previous day the opposites had well and truly been stirred and the tension of
being caught between these two opposites so clearly felt. We had been challenged
to establish our position in the world, rather than be rained upon by opposing
viewpoints. Our task was the search for the transcendent third, a position which
included both, but which identified with neither.

These were very painful questions, for they asked that personal history
should be dropped in favour of the transcendent; and personal history, like an old,
familiar, but well worn overcoat is not easily shed. In struggling with this tension, I
feel we have had to meet the challenge and move on. I believe we have.
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Walking Towards Jerusalem
by Julienne Mclean
It does not matter whether the meaning be to become a successful greengrocer
or to realise the Truth. It is the meaning which makes the whole of life worthwhile.
Yes; to trust the meaning and to make it the goal; and the world thereby could be
changed.

Irina Tweedie

ln memory lies the secret of redemption.
Baal Shem Tov

This paper is intended to be a brief tribute to some aspects of the work and
approach of Gerhard Adler. I want to discuss two seminal principles which held
particular importance for Gerhard throughout his career, alongside certain reflections
from my personal analysis and subsequent work. These principles relate, firstly, to the
fundamental importance of the quest for, and role of, meaning as central to
psychological health and well being, and secondly, to aspects of the dynamics and
processes of 'remembering' and're-collection'.

I would like to say, at the outset, that my thoughts and reflections in this paper
are not intended to address or discuss major theoretical or clinical issues concerning
what a Jungian analysis 'should' or 'should not' be, and that, perhaps, I would not
necessarily share or agree with some of Gerhard's ideas and thoughts today. This
paper essentially is a tribute to the perspective and approach of a profoundly religious
man who saw the world and the psyche in a very particular way, and of a personal
analysis which had a particular transformative effect.

At the heart of Jung's work was his lifelong exploration of the psychology of
the homo religiosus. One of his important contributions was the recognition and value

the autochthonous religious urge
he accorded the 'religious function' of the psyche
which he regarded as an inborn need of the Self, and which, he firmly believed, could
not be neglected or violated without grave injury to psychic health and well being,
particulariy in the second half of life. His particular interest and emphasis in this
iegard lay in what he regarded as the central role of experience, encounter, ot unio
mystica, with the numinous, or the sacred, as the main authentic way to a renewed
belief and faith in God for many modern individuals -'Theology does not help those
who are looking for the key, because theology demands faith, and faith cannot be
made; it is in the truest sense a gift of grace. We moderns are faced with the necessity
of rediscovering the life of the Spirit; we must experience it anew for ourselves.'(1)
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One of his primary concerns was to investigate the religious nature of the
psyche and its central function and role in the development and unfolding of psychic
wholeness and integration. Jung was particularly aware that, in the main, he was not
addressing those who felt secure within their religious beliefs, but was primarily
addressing those who could no longer rely exclusively on their faith and belief, and
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wished to know and understand more, those for whom the traditional JudaeoChristian concepts of God and spirituality were no longer meaningful and significant,
yet who had a strong sense of the sacred and the numinous in their lives. It is in this
tradition that Gerhard was deeply rooted and committed, and made his own
significant contributions. He furthered some of Jung's original pioneering work by
exploring certain aspects of the nature and dynamics of the Self (2) as well as
contributing to our psychological understanding relating to the use and function of
symbols (3) and the approach, and attitude, to the numinous within analytic work.

Quest for meaning

One dominant concern of Gerhard's work was his overriding interest to
cultivate and investigate individuals' quest for meaning, psychic integration and
synthesis. He lectured on the subject to the Jung Institute in Znich in 1962, which
was subsequently published as a paper 'on the Question of Meaning in
Psychotherapy', appearing in English in 7979 rn his anthology Dynamics of the Setf.
( ) In this paper, Gerhard reflects on and summarises forty years of analytic practice
concerning individuals' quest for meaning and pu{pose within their own personal
analysis, and comments on broader issues, tensions and paradoxes concerning related
collective, social and existential questions and realities.

For Gerhard, facilitating and enabling individuals' search for, and intimate
relating to, their own inner psychic reality, through 'the struggle for an inner point of
vantage, for knowledge of an inner reality in which the fragmentation of the outer
reality could find synthesis and a new meaning '(5) was of paramount importance.
Equally so was his particular love and passion for the wider creative milieu of the
arts, music and literature. He understood the work of many of the twentieth century's
leading artists, such as Kandinsky, Klee and Franz Marc as similarly reflecting an
'orientation inward, a turning toward the psychic centre and universal ground of all
reality', and viewed their artistic formulations as representing their affinity with the
'prophetic knowledge of the eternally valid, archetypal world of the psyche - the
"Greater Reality" of the "inner mystical construction". (6)

My own quest for meaning and purpose had a particular intensity and
poignancy at the beginning of my personal analysis with Gerhard. I started the
analysis in my late twenties, which continued for three and a half years up to the time
of his death in December 1988. Following two degrees in psychology, professional
qualifications, work experience in various academic/research posts and the
publication of several requisitejournal articles, I had continued to experience a rather
pervasive sense of inner atrophy and disconnection, a type of existential alienation
that was affecting most areas of my life and work. It was a state of profound suffering
of the soul, in which I could not connect to, or find, sufficient purpose or meaning.
Jung comments in his biography on the severe effects of loss of meaning and purpose
- 'meaninglessness inhibits fullness of life and is therefore equivalent to illness.
Meaning makes a great deal endurable-perhaps everythin g.' e)
Much of my childhood and adolescence centred around my interest in religion
and activities in the local Christian community. I attended church from a young age,
being the only member of my family to have even the remotest interest in such things.

From a young age,

I

always felt a particular connection and fascination with the
122

religious life and spirituality. There were many moments as a child - either in church,
on retreat, or in the 'bush', which I would now describe as religious or numinous
experience, where a presence of something quite beyond me, which I recognised as a
sense or touch of God, or something quite Other, had been unquestionably real and
strong. As life took its prescribed course, this was buried and repressed, reinforced by
many years of study and work in predominantly cognitive/ behavioural, and researchorientated psychological disciplines and specialities. I had been unable to develop any
real sense of a unified, or integrated psychological approach and perspective that
suited my character, temperament, concerns and experience.

Most individual's first analysis, or analytic experience, carries a particular
quality of archetypal transference and intensity about it, which, I believe, is different
to subsequent analyses. This was certainly true for me. As my own analysis began to
unfold and psychic layer upon layer was uncovered, 'seen' and related to within the
onon-sense'
to me slowly and painfully, with a certain
analysis, much that had made
sense of suspicion and awe, began to make more and more meaningful sense.
Ariadne's invisible thread had began to unravel through an all too often confusing,
dark and disorientating labyrinth of psychic enquiry and exploration.

The continuous sense of slow, arduous psychological relatedness to, and
recollection of, the many fragmented and disparate parts of myself slowly gained an
increasing sense of reality and gravitas. My rather classical 'initial dream' of the
analysis symbolised some of the important processes and qualities which were to be
dominant in the analysis:house on the island of Crete. I do
not recognise the island, but I remember the location from a conversation with
the people moving out of the house. It is a very large modern three storey
house on the side of a hill, overlooking the harbour. I walk through the house
to the kitchen and see through the window a large moored container ship
waiting to depart. It looks very strange and mysterious as it is completely
sealed in what looks like thick, black sticky tape.

I am moving with my family to a large new

I

walk down to the next storey, and feel overwhelmed by the beautiful

gardens that are in full bloom within the enclosure of the house. There are all
different kinds and colours of flowers which are carefully arranged in straight
rows, with paths separating the rows. am surprised and pieased at the

I

prospect of moving into this new house, and being able to enjoy such
beautiful garden between working and studying upstairs in the house'

a

I came to understand the

sealed container ship ready to depart as representing
the beginning of the long interior journey that lay ahead within the analysis. Gerhard

noted that 'for most people the question of meaning becomes the starting point for a
long and hazardous night sea journey. That is why at the beginning of an analysis we
often find dreams of journeys and of dangerous expeditions.'(8) Somehow, I felt
both reassured, and quite anxious, about the dream. It was the beginning of a long and
difficult exploration of my own story and sense of uniqueness.
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garden in full bloom, however, was reassuring somehow reinforcing my strong sense of propitious timing, of kairos, of the 'right
moment', to embark on such a challenging and rigorous analysis.

The symbol

of the enclosed

is

powerfully conferred and created when psychological or
subjective connection is developed, and related to, as 'an organic part of an ordered
whole, when it gives rise to the incontrovertible feeling of a suprapersonal order, of
being directed towards a goal, of fulfilling a pattern - or, to put it in personal terms,
when it makes a constructive contribution to the experiences of my life's
numinosity.' (9). Through my first analysis with Gerhard, I was able to make
conscious, and attempt to em-body, a particular interior logic, psychic order and
Meaning

vocation, which has conferred a depth of meaning and purpose that has remained and
continued to grow and deepen over the years. And, yet, of course, such an experience
and sense of interconnectedness is never for the sake of the individual alone - 'in the
numinous, transpersonal character of the experience resides its more than subjective
significance. There is an archetype of meaning as such, and even when the meaning
seems to be highly subjective, the experience still remains a general human
possibility and a constituent element of all humanity.' 0 0)

Dynamics of Remembering and Forgetting

An important feature of analytical psychology is the continuing theoretical
and clinical reflections and contributions relating to the nature and dynamics of the
Self. The central goal of transformation in relationship to the Self in the analytic
endeavour which, teleologicaliy, moves psychological development and change
towards increasing individuated and integrated states of being and awareness, is of
major interest and concern. In this light, Gerhards paper Remembering and Forgetting
(11) was an important contribution to this field of enquiry.
The paper was originally a lecture in California in 1976, which also appeared
in his 7979 anthology "Dynamics of the Self'. In it he discoursed on a range of

psychological, philosophical, mythical and religious aspects relating to dynamics and
processes of memory, with particular reference to the "contrapuntal" motif of
remembering and forgetting. In this essay, he discussed the role of memory, both in
ego psychology and psychopathology, as well as an analysis of memory contained in
archetypal images of the collective unconscious, what Yeats described as the 'Great
Memory passing on from generation to generation.' (12)
Gerhard noted that the essence of memory is to 'recollect, to collect what one
once knew, to collect together into a new whole' and that the literal meaning of
recollection is to 'refind within'. (13) He discussed the theme of remembrance and
recollection'as the task of the soul'(14) from the perspective of the
Platonic/Neoplatonic tradition, Kabbaiah and the Upanishads. He emphasised the
predominance of the Self in the dynamics and processes of remembering, and that
'memory is memory of the archetypal foundations; true memory is relating to the
transpersonal or suprapersonal centre ofthe psyche - to the self.' (15)
Gerhard continued his discourse on the motif of forgetting, and gave a brief
commentary on the experiences and writings of well-known contemplatives and
mystics throughout the centuries who emphasised, in certain circumstances and at
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certain times, the necessity and purpose of a temporary relinquishment of ego-control
and perspective, of an abandonment of the will, of a surrender to the Divine, of a
particular type of letting go. He noted the same archetypal pattern, expressed in the
forgetting of the ego's concern with the world, was 'to be found not only in the Far
East, but also in our Western Culture, among the great mystics of Germany, England,
Spain, or Italy, or of Jewish Hasidism and in the near East among the devotees of
Islam.'(16) He discussed many of the similarities relating to the theme of forgetting,
letting go, surrender and abandonment which have been expressed by different
individuals and mystical traditions over the centuries - by the Hesychasts of the Greek
Orthodox tradition, in the writings of Mechthild von Magdeburg, the thirteenth
century German mystic, in the English mystical treatise The Cloud of Unknowing,
and particularly by the mystics of Judaism and Islam.

Gerhard's work and focus in these areas was of particular relevance and
inspiration to me. In latter years, I have made an in-depth study of the Christian
mystics in this regard, in particular St Teresa of Avila, the well-known Christian
mystic and saint of sixteenth century Spain. I have recently published an article
entitled 'Towards Sacred Union - The Mystical Journey of the Soul' where I discuss
her writings regarding the seven mansions of the soul contained in her classic The
Interior Castle. I also attempt to place her writings and experiences within a broad
spiritual and historical context in order to demonstrate connections and
interrelationships between the Christian, Sufi and Jewish mystical traditions.(17)

Walking towards Jerusalem

'I wake up in a friends

house, and there are many hurried preparations going on

in order to leave the house. I was going to be leaving with them. Then, I find
myself on the outskirts of Jerusalem, and there was a huge march in front of
me, with people walking six abreast in a very disciplined way, like an arrny,
towards the city of Jerusalem. I am inappropriately dressed in city clothes. I go
to change into more appropriate clothes in a small hut nearby, and hurriedly run
to join the end of the marchers going past.'
This was the last dream of my personal analysis, and in fact, occurred a week
before Gerhard passed away. I knew he had been a deeply religious man, and
somehow, had been able to assist my psychic relatedness and integration to a point
where I could embrace, more fully and consciously, deeper religious questions and
experiences, and indeed, to join the march to Jerusalem. My analysis had been
saturated with the ongoing aim and attempt to relate to, discuss and understand the
many personal and religious themes, symbols, issues and conflicts that arose. If
aoything could sum up my first analytic encounter, it would be as a critical
introduction phase of an ongoing lifelong quest and journey of realising and
integrating the transpersonal archetypal factor of inner order and significance, as this
continually relates to the integration and wholeness of who 'I am' in constant
relationship with the Other.
What I was alwavs struck bi,, and what deeply impressed me was, I suppose,
like the many reports of anah sands of Jung, how profoundly real, and indeed central,
he regarded the numinous and individuals relationship to it. Indeed, he regarded this
as the core of his own work. u'here he wrote to Andrew Samuels that he put his main
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emphasis on symbolic transformation, and reiterated what Jung had earlier written in
a 1945 letter that the main interest of his work was with the approach to the
numinous... 'the fact is that the numinous is the real therapy'. (18)

Acknowledging, and consciously attempting to relate to the reality of a
spiritual dimension, that works on us and in us, that continually changes and
transforms our sense and perception of ourselves, others and the world is a particular
vocation to which I believe Gerhard was dedicated. He was someone who deeply
understood and served as a unique gatekeeper and facilitator to the powerful sense of
order and meaningfulness which lies more often than not beyond our conscious
knowledge or awareness. His lifelong vocation to facilitate individuals' conscious
return to themselves, to the unconscious, and to the wider community continued to
the day of his death. I remain deeply grateful for the help, support and assistance he
gave to me in my own quest and pilgrimage towards Jerusalem.
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AJA - a poem
by Amelie Noack
Coming of age - what an eventl
A point, where space and time both bend:
to create the focus for further enhancement
and the foundation for future advancement.
The weight of all that has gone on before,
providing the matter for this subtle door,
now comes together in one central place,
forming a shape and acquiring a face.

What has evolved in the mists of time?
Has it reason and does it have rhyme?
Is it good and has truth, in a proper way?
Or is it too hazy and remains rather fey?
Was it wrong, that there was struggle and fighting?
One or the other was struck by lightning?
I suppose it's the prize everyone has to pay
to reach, more experienced, this special day !

AJA stood sometimes on wobbly legs,
tried pushing round holes on knobbly pegs.
It now stands much firmer, more grounded and real,
at last it has found it's own even keel.
So many people have worked really hard,
some did it openly, some were on guard.
Maturation takes time, also for institutions,

like people, they need people's contributions.
To look upon AJA as one whole thing
has a satisfying and rather nice ring.
Past, present and future need us them to hold,
we have to make sure they can safely unfold.

Let's link up with the centre, accept loss and gain,
affirm limits and freedom, allow joy and pain.
Let's be humble and proud, also foolish and wise,
and give each of these their appropriate size.
Let's stay open to challenge, let us live what we preach,
only then can fulfilment come into our reach;
since to prosper, to grow and to go really far,
we will need the courage to be what we are.

127

KotlddDs,, utott

ptohoos aiqla7 tq Suttot8ug poog

Reflection
by Fiona Palmer Barnes

How can I celebrate w'hat AJA means to me. In some ways it is as close as a
family with all the pluses and minuses that families bring. Some of my best
colleagues and some of my best friends are members of AJA; there have been scraps,
yet in each case something has been worked out or through.

was of that group, the entrants of 1984, who came after the wounding split
with IGAP. There was a sense that we had to survive together and that none of us
could drop out, we must come up to scratch. We were a diverse bunch. Most of us
were in work or academic life and all but me were "children" - analysands of the
Adlers. I was grateful for this separateness, in my analysis, but was so glad that Hella
agreed to be my supervisor. She was one of the second generation and I was grateful
to have direct experience of working with her. As a group we did survive and
friendships were forged. Then came the drama of reading in, and the parallel
processes which came into play in all of that for me. It is extraordinary, I realise,
that I am writing this today, when I have just heard on the telephone the voice of the
analysand, who I presented at my reading in, for the first time in eight years. She
tracked me down through AJA and we are to meet again. Such are the wonders of

I

this work!

coming to AJA was part of a journey which had began when I was 19, the
year of the death of Jung. I was in Switzerland at an international youth centre called
Albert Schweitzer College where I studied philosophy, psychology and comparative
religion and we had an input to that programme from CG Jung Institute in Znich.
The college itself was based high up in the mountains behind Chur in the south
eastern part of Switzerland. We had all arrived there in September and were given
one rule. Men off women's floor by 11.00 pm and vice versa. The iecture
programme was set for us, but the running of our life and society was up to us. We
had a time of day when we met for "Besinnung" (reflection) and during that time we
arranged our society and household tasks. I feel that it was this development on my
"path" of life that was most important. Albert Schweitzer College brought me to
some real understanding of what a personal journey was and what creates a good
society. I feel that much of this has fitted me to work within AJA.
More conventional things interposed themselves between this time and AJA
but themes ran through. One was the desire to study and understand and another u'as
the desire for community. I came to AJA through a diploma in social work. teaching
and working for open the Open University as well as stud;-ing at Westminster
Pastoral Foundation. Family life has also been important as has solitude. As I unte I
look at the snow-clad mountains and the buzzards soaring and meu'ing. AJA offered
me an opportunity for study and understanding and also a communitl..
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love the symbolism of our mid-summer and mid-winter feasts, and how
by Carl and Jack. I value those I work with
on committees. My sense is that good decisions are made, even though we all
become hysterical whenever the AJA logo is mentioned; perhaps it means that we do
not understand our own ethos sufficiently to adopt a single symbol. I suspect the
these have been developed particularly

latter.

I value those I meet in AJA and the rich life experiences they bring. However,
sometimes I have a sense that we do not understand the gifts we bring and the need to
foster and encourage others. Then we can see what emerges.

Is Britain Going Jungian?
by Andrew Samuels

Nowadays it sometimes seems as if Britain is going Jungian. Words such as
'archetype', 'persona' or'complex' are in everyday usage. Books by Jungian analysts
are bestsellers. Professorships are established in Jungian studies. Jungian analysis and
therapy are in demand and conferences sell out in advance. Jung's writings and even
his personality are signposts for those on the way less travelled, that inner journey, a
quest for personal growth and self-knowledge.

Yet doubts remain about Jung. It is said by some that he was anti-Semitic,
even a Nazi, that he had affairs with patients, that he was a crazy mystic, even that he
saw himself as a cult leader. In dealing with this negative image of Jung, analysts
such as myself made a conscious decision not to adopt a blanket, knee-jerk defensive
attitude. We admitted publicly that there are some serious problems with several of
Jung's ideas and have put energy into rectifying his theories in those areas. Then we
are more able to use the valuable parts with a clearer conscience.

It

to me that Jung's apparently sudden move from the margins to a
place
where his ideas have much influence is precisely because the
more central
Jungian community has listened to its critics. Some of us call ourselves 'postJungian', meaning having a connection to Jung or being in a certain tradition - but
also having a critical distance from Jung the man, taking seriously his statement that
he did not want followers.
seems
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have mixed feelings about the success of Jungian psychology. Something
gets missed when the focus is on its strengths in approaching the inner world of
emotions and fantasies. For, beyond this, there is a dimension of Jungian psychology
that is heavily weighted towards understanding the outer world of politics, social life,
art and culture. I want to turn the received impression of Jungian psychology on its
head. This is in fact a highly extroverted body of ideas and perspectives that offers
genuine (if sometimes quirky) insights on many contemporary problems.

The multicultural questions each individual has to face are 'How am I
different from members of other cultural and ethnic groups? How are all humans the
same?' He or she has to answer these questions in a way that avoids setting up an
inferior-superior position, which is one important basis for racial prejudice.
But such questions are more than matters of government policy or political
theory. They go to the heart of individual identity in a late modern or post-modern
age. Hence they are psychological questions. To address them, we need a psychologi
that is culturally sensitive to difference yet has the potential to offer reasonable
generalisations. Increasingly, that psychology is being perceived as Jungian or postJungian.

Modern uses of Jung's idea of the collective unconscious do ro: rrrrr-i.
anything as crass as a racial unconscious or racial memorie:. Su,':. :;:-- ::=
dangerous. Rather, subjectivity and private expenence &fe :eeil ;. 3]1l3u.]3- .I '1
immense network of historical memories, social rules and geopoli::.-a- .:,::. \\ .-':
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we thought was private and individual is equally public and collective. There ts
growing evidence for the existence of common emotional processes and activities in
all humans. Such emotions are certainly not expressed - and hence are not
experienced - in the same way by everyone. Even emotions have histories! And the
experience of intercultural therapy shows how easy it is to fall into a Eurocentric trap.
In Hindi, for example, the word 'guilt' is mostly restricted to its criminal
connotations rather than embracing the angst of the western European tradition.
Jung's interest in and respect for non-Western cultures is well-documented. Of
course, he tended to romanticise them but he went on his travels and studied other
cultures because he felt they had a lot to offer to a collapsing Western world-view and
civilisation.
Similarly, when the media, confronted with the unfolding Rosemary West
trial, tossed out notions of 'evil', we need a psychology that can engage with this
widespread notion without reducing a very complicated and unsettling scenario to the
one word populist resolution of evil.
Jung argued that evil was a kind of reality, much more than being the absence
good.
But he also cautioned about locating evil somewhere else as if we ourselves
of
had no diabolic capacity for it, no 'shadow'. With qualifications like that in mind, and
being aware of the dangers of reducing anything in the social area to psychology,
notions of evil can take their place as part of a sober range of possible interpretations
of things like mass murder along with sociological and psychiatric understandings.
Evil gets reframed, not as athing, but as aperspective on human behaviour (with its
own long tradition and history) but not just an instantaneous way of judging it and
distancing ourselves from it.

As far as politics in general is concerned, it is becoming clearer that one role
for analysts and therapists is to provide an account of human nature that is not in tune
with the one-sided version of greed and individual ruthlessness that underpins much
market economics. We need to say more about the prospects for a collective
economics that would bring out the best in people. Or how our emotional linkages to
the earth can be translated into a feasible ecologically sensitive approach to politics
and economics.

Therapists should not do these things in a preachy or exhortative way. Rather,
we should offer ideas about why we cannot always achieve what we want in the
social sphere, how the human unconscious can defeat our ideals, why 'we' always
seem so less well organised than 'they' are, why progressive and idealistic political
folk so often end up shooting themselves in the foot or falling out with each other.

None of these examples of Jungian approaches to today's world would be
possible without their having a base in the work analysts do in their consulting rooms.
Here, too, the upsurge of interest is noteworthy. Perhaps there is something in the
post-Jungian clinical approach that combines the best and most rigorous features of
Freudian psychoanalysis with a far wider, more humane and culturally rich
perspective, one that is in tune with what people need and want from therapy these
days.

l3t

The Jungian analyst and his or her client are in a kind of dialogue. The work
resembles a conversation and the analyst is 'in' it as much as the client is. Jung was
the first to advocate the compulsory analysis of those training to be analysts and great
emphasis is placed on the personality of the analyst as an important factor in the
therapy relationship.

Jung believed that we can trust the psyche. He argued that the psyche was
capable of very high levels of self-knowledge, self-healing and self-regulation. The
client is to be helped to individuate' - to become whom he or she truly is and not
merely to conform to social norrns. Hence Jungian analysts pay a good deal of
attention to issues of sexuality, sexual orientation and gender with individuation in
mind. Jung stated that the facts of a person's anatomical sex do not constitute a closed
book or tell us everything about that person. He also recognised that male and female
homosexuality are not in themselves pathological. He specifically said they were not
perversions.

Actually, Jungian analysis is perhaps unique in that we say it is not necessary
to have specific problems or symptoms to undergo it. Exploration of the inner world
and working out how to take one's place in the outer world are valuable things to do
in their own right.
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The Self Made and the Self-Made Self:
Blueprint for correlating theories of the archetypal, developmental,
intersubjective and neurobiological bases of the self
by Hester McFarland Solomon

Introduction

In regard to our understanding of the structure and development of the self,
there is no apparent reason, theoretically or clinically, for a separation between the
archetypal and developmental Jungian analytic traditions, as if they concerned
categorically different approaches to the psyche. Much of my own work has been
dedicated to holding these approaches together within one frame of enquiry. I am,
therefore, very pleased to have been asked to participate in AJA's 21st celebration
with a contribution to the Festschrift, and I offer by way of congratulations this short
paper, a blueprint for a future integration of contemporary Jungian thought,
positioned at the forefront of archetypal, developmental, intersubjective and
neurobiological investigations into the self.

We know that traditional Jungian approaches to theoretical and clinical
thinking about the self have been conceived according to two overarching
perspectives: archetypal (universally occurring, inherent deep structures) or
developmental (primary self and its unfolding structures and processes). In other
words, the focus of Jungian analytic enquiry has tended to be either on the nature and
development of the self from its very beginnings through maturation and the
individuation process and the various life stages, through till death; or it has been on
the rich area of creative and symbolic activity, and collective and cultural pursuits,
that were the particular interest of Jung and which rested upon his theory of the
archetypes, the innate mental structures that organise much of our perception,
emotion and behaviour throughout our life. It takes only one imaginative step to
perceive that each approach has roots firmly embedded in the other, and that, to
consider the infant without its archetypal mental foundations and processes, or
archetypal processes without their infantile, primitive derivations, encourages a false
and unhelpful dichotomy. Jung's view of the self was informed by a dialectical and
teleological notion of how the self develops purposively over time, and there is no
reason for us to think that this view would not encompass infancy and childhood,
even if Jung himself was especially interested in the mental events that occur after the
second half of life -- indeed even after his break with Freud, he made it a point of
referring to the importance of uncovering the childhood roots of adult psychoneuroses
where appropriate to the treatment.

Through his enquiry into archetypal structures, and the images attached to
these structures, Jung understood that he was mapping the mental correlates of the
instinctual (and, therefbre ultimately, the neural) bases of the self. As the personal
self passes through the various stages of the instinctually driven life cycle from
infancy through to maturation, integration and death, its passage through these stages
is represented mentally via a number of symbols, from Divine Child through to
integrating mandala. Once the post Jungian development grounded the understanding
of the bases of mental life in the early intemal experiences of the real child, including
archetypal experiences, through the work of Michael Fordham and his colleagues,
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and amplified by the rich field of infant observation studies, it was possible to link the
roots of the psychic functioning of the real child to the information arising from
clinical practice, embedded in transference and countertransference phenomena and
the symbolic activity of the psyche in transformation. Thus a matrix was formed that
made further integrations possible. We are now in a position to enquire further into
the correlates of this archetypal / developmental self, and a particularly fertile area of
future research involves recent findings from intersubjective and neurobiological
research.

Psychoneurobiology and the intersubjective perspective
Recently, and particularly within the last decade, researchers in the field of the
biochemical and neurobiological processes that underpin the maturation of cortical
and subcortical structures in the brain of the neonate have pointed to the crucial role
of the interaction between infant and mother in establishing the conditions that trigger
the unfolding of these processes. The work of Schore (1994) has been especially
valuable in contributing to, synthesising, and drawing inferences from this research,
and in integrating these findings with the socioaffective and cognitive elements of
attachment theory (Bowlby, 1969), such that we can now refer to this new body of
understanding as the field of psychoneurobiology. Implications for adult
psychotherapeutic treatment, with a vast amount of experimental evidence from
developmental neurobiology, have also been elaborated by the same author, using
attachment theory as the therapeutic model.

Within the psychoanalytic and Jungian analytic tradition, infant researchers
and clinicians have offered ample observation-based evidence for the critical
interactive role of infant and mother in ensuring a stable and secure foundation,
essential for the development and growth of the infant, socioaffectively, emotionally,
and cognitively. Furthermore, there has been a recent spate of analytically oriented
publications concerning various aspects of what is being called intersubjectivity and
the interactive field (for example, Aron (1996), Kumin (1996), and Stein (1995). The
importance of the psychoneurobiological research is that it provides morphogenetic
evidence of the structures and processes underlying the growth and development of
the infant's brain. To the extent that archetypal imagery is implicated in instinctual
processes, there is a direct link between this research and archetypal theory. There is,
of course, no rationale for positing the neurobiological basis of archetypal imagery or
of the archetypes themselves. It is the instincts that derive from neurobiological and
neurochemical sources, and it is the instincts that give rise to the mind's archetypal
components.

The new fieid of psychoneurobiology is in the process of building up a
detailed account of the structures, processes, and functions of the human brain from
birth, and possibly prebirth, onwards throughout the life cycle. The
neurobiochemical substrates of temperament, character, memory and styles of
interaction, and individual differences that occur at the neurobiological level, have
now been identified as at least in part a function of differences in the type and quality
of interactions between the primary caregiver and her infant, particularly at two
distinct stages during the first two years of life. This is a skin-to-skin, brain-to-brain
(in particular, right hemisphere - to - right hemisphere) model of psychological
development. The quaiity of attunement between mother and infant, which both
134

members of the dyad play an active role in creating, is as crucial to the infant's
ongoing neural development (as supported by its own biochemical processes), as it is
to its psychological development. In other words, the infant directly participates in
the formation of its own neural structures. If we accept the ethos behind attachment
theory as first purported by the ethologists (for example, Tinbergen (1954), Lorenz
(1917)), then we are able to link this line of enquiry to that of the contemporary
Jungian view of the archetypal correlates of the ongoing development of the self in
relation to, first, its primary caregiver, and, later, to important others.

What are the implications of the new psychoneurobiological findings for
Jungian analytic theory, particularly archetypal and developmental theory?

New findings
The new findings can be summarised as follows:

l.

two stage maturation of cortical and subcortical limbic systems that
regulate socioaffective functions in the first two years of life, tracking development
from presymbolic sensorimotor to symbolic representational functioning: this process
would have its neural correlates in archetypal representations, which in turn would
a

contribute to the ongoing developmental drive;
2. interactive affect regulation, what Schore calls a 'system of reciprocal
mutual influences' via right brain - to - right brain cross-modal vitalising attunement
between infant and caregiver: this would have its later interpersonal correlates in the
subtle, interactive and often unconscious processes so elegantly schematised by Jung
(1946) in the clinical as well as adult intersubjective matrix;

3. the experience dependent nature of brain development in the neonate,
based on mutual affect regulation, is interactive and causes similar development in
the caregiver, as archetypal potentials unfold in each;

4. psychobiological, interactive states of mind underlying affect,
cognition, behaviour and bodily functioning point to the Jungian model of the deep
structural bases of dynamic mental functioning, linking instinct and mental
representation via archetypal images.
Psychotherapeutic implications of the brain - brain model

The implications of the interactive model for psychotherapeutic treatment,
especially the activation of:

l. unconscious affects that were hitherto not triggered

developmentally or
regulated interactively, thus calling into question such concepts as negative
therapeutic reaction, unconscious resistance, disavowal or destructive attacks on
analysis, in favour of a model of unactivated potentials requiring an appropriate
contextual environment to unfold:
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2.

the central importance of the therapist's involvement in the patient's
processes, as Jung emphasised (1931), where the importance of the therapist's
personality and the quality of the therapeutic relationship is vital in supporting the
ongoing development of each;

3.

empathy and other right hemisphere

- to - right hemisphere

interactions as nonverbal psychobiological attunement processes, mirroring the subtle
body countertransferencial visceral - somatic responses to the patient's internal states;

4.

the two stage developmental model implies different participation by
the therapist according to the stage of development of the patient: there are different
psychopathologies with different psychotherapeutic requirements, to which the tone,
quality and import of the therapeutic relationship will be responsive.

Theoretical implications
We are in a position to synthesise archetypal theory, the ethological bases of
attachment theory, and their relation to object relations theory, all of which can now
be hard-grounded in the skin-to-skin, brain-to-brain neurobiological
interconnectedness between the infant and its primary caregiver. This in turn
provides a holistic account of the primary self and its unfolding processes, which
includes the absolute importance in terms of neurobiological development of the
quality of interaction between self and other.

Conclusion
The major points of the psychoneurobiological findings concern:

l.

the maturation of the affect regulating corticolimbic systems of the
neonate in a two stage development over two years post partum;

2.

this is achieved by experience-dependent dyadic interactions via

a

system of reciprocal mutual influences;

3. the imprinting of the model of self regulation depends on the quality of
the interaction with, and internalisation of, the mother's own cortical activity (which
itself was the result of this two stage development via reciprocal mutual influences in
her own childhood, hence the importance of generational models in understanding
psychopathology): this will determine the relative balance of excitatory - inhibitory
processes that in turn eventually result in the enduring quality of the self, and has a
direct bearing on archetypal theory as an explanation of the mental correlates of
instinctual development and how these are mediated by real experiences;

implications for psychotherapeutic treatment requiring involvement of
the therapist in the patient's inner processes; this is a brain - brain treatment,
especially important in evoking 'hot moments', e.g. enactments and adjustments to
them which can subsequently be internalised, encoded and replace the prevailing
more defensive or pathological patterns;

4.
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5. the integration of neurobiological and psychological perspectives as
essential to achieving a deeper understanding of adult affective and behavioural
dysfunction, understood as the result of early failures in interactive and therefore
archetypal regulation.
This blueprint proposes, therefore, a structure - function model of the unfolding of the
self within the relationship to the primary caregiver and others, in which successive
stages in neurobiological structures underpin successive stages in psychological
functioning, thus linking neurobiological and depth psychological development.
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Full Circle
by Joanne Spilios

To be or not to be an analyst was not my question until I began my training. No clear
reasons, no doubt in mind, no money to finish; these did not matter to me. A calling
so deep but not easy to follow or to explain. A path not clear, but winding and long.

At last I am accepted to board the ship that would take me to my destination. I would
be what I was meant to be. I would learn and unfold. I would meet the analyst within
me; or would
failed me.

I? For she did not seem to speak.

She was nowhere to be seen. She had

Tossed into a stormy sea of challenge, outer and inner struggles, confrontations, and
misconceptions. What was this? A degree in performance? In participation? In asking
the right questions? In expectation? In rivalry and competition? In deflation? Or
inflation? In owning one's projections? Part of your individuation process I was told.
Truth or excuse?

Tears followed. Doubt, chaos and despair. Sacrifices, burden and choices. But
something deep burned within. A determination. A sense that nothing else would hold
meaning. These combined with echoes of encouragement pierced through my despair.
This was right. I had to go on.
Finally a space to find my voice. To speak, to be heard, to learn, to make mistakes, to
ask the right questions, on the road to cultivate and to refine, to grow with confidence
in a safe place.

-

Another hurdle, a phone call, a cheer, relief
paper.

-

I

passed. Then the dreaded reading-in

Confidence, calm, joy and good wishes accompanied me over that last fence and not
soon enough I was smiling at the finish. Head down to maintain self-control I listened
to the applause, glancing up at smiling faces, absorbing that last moment into all
layers of my being.

Anger and bitterness surfaced for a while. Distance needed to replenish depleted
reserves. Now on shore, a journey completed, another was to begin. Something
constant was at rest and stil\ radiates within.
Over a year forward, quietly set up in practice with new questions, new challenges
it is up to me now. Thoughtful reflections give rise to truth, and to gratitude, for- a
process well worth going through.
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Splits Between Jungian Groups: Diversity and Division
by Martin Stone

Introduction

This contribution brings together some history of the splits between the
Jungian training bodies in London with thoughts on how the splits arose, what
purpose they might serve, and whether we can learn something about individual and
group processes when groups split. I examine whether splits are inevitable and look
at where the future may lie. Can diversity and division be valued, and can the
wounds arising from splits be healed?
The paper concentrates on splitting in Jungian groups but I amplify this with
reference to the history of splits in psychoanalysis, and in the UKCP. There is
nothing intrinsically Jungian about splits, but from a theoretical point of view there
may be a Jungian dimension which could bring more understanding to the process.
The stimulus for this paper was a workshop I attended a few years ago. By
1983 the London Jungians had split into four groups, and three years later all were
accepted as members of the IAAP at the Berlin Congress. Following this a liaison
group was formed comprising the chair and two or three people from each society,
and it has since met regularly once a term. The initial members were all interested in
talking together, in exploring the differences and similarities in a more open way than
had hitherto been possible officially, and in joining in shared projects. The hope was
that through withdrawing mutual projections and dissolving fantasies, we might heal
the wounds which divided us. One of the early fantasies among members of this
Umbrella Group (as it came to be known) was that if their own societies did not
support their endeavours to talk to each other, they might set up their own training.
So if there had not been good support from within all four London groups for
cooperation, there might by now be a fifth London Jungian training!

A Memorial Lecture in March 1991 was the first public event to be organised
by the Umbrella Group, and was well attended by members of all of the four London
Jungian training associations.

I was fortunate to lead one of the small groups in the workshop which
followed it. We spent most of the time exploring the themes which had come up in
the previous evening's lecture, and noting the different reactions to the public talk on
the part of the small group members. The speaker was Joseph Henderson, a noted
American Jungian analyst and psychiatrist who had analysed with Jung, been involved
with the SAP in its early years, and had gone on to become a founding member of the
San Francisco training institute. His talk had been informed and informative, and his
sincere and forthright approach opened the audience to creative dialogue with him and
amongst themselves. During the small group discussion it soon emerged that the
different views being expressed did not correspond to what might have been expected
from the association to which that person belonged, and a degree of trust began to
emerge during the first session. ln fact it began to get uncomfortably cosy with
everyone agreeing how much alike all Jungians really were, how important a caring,
empathic attitude was. and how both developmental and symbolic approaches must be
vaiued. Differences were clearly being avoided!
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We were all clearly at one with each other in our new-found togetherness, an
elite small group of like-minded colleagues attending the conference, interested in the
aims of the Umbrella Group to bring Jungians together. The differences between us
had been projected onto colleagues with more extreme views who were not present. I
decided to take advantage of the prevailing mood to encourage those present to talk
about their fantasies about the other training groups, by asking them to imagine what
their colleagues with more definite views might think. What came out were
predictably extreme, envious fantasies, at times almost caricatures.
The views expressed were typical examples of projection, and provided a rich
source for the exploration of the archetypal nature of splitting. SAP were cast as neoKleinians who put their patients on the couch four times a week and sat behind them
in silence, making occasional transference interpretations, and being happiest when
their patients had regressed to infancy and were stuck there. Ideas about child
development were imagined to be raised to the status of holy dogma or indisputable
'fact' by SAP. AJA and IGAP were seen as working only with dreams and
archetypal symboiism, and ignoring of the transference or childhood material. The
fantasy was that primitive feelings would not be allowed expression or contained by
analysts in AJA or IGAP, but would be symbolised and analysed away. BAP were
felt to be too similar to SAP to be adequately distinguishable from them (by AJA and
IGAP), who thought however that SAP patronised BAP only slightly less than they
did AJA and IGAP. The latter groups were both completely dismissed by SAP and
BAP, and did not in any case really practise analysis as they did not work with the
transference and only saw their patients twice a week. AJA's fantasies about IGAP
were rather similar to SAP and BAP fantasies about AJA and IGAP, who were not in
their eyes distinguishable from each other. AJA saw themselves as being not at one
extreme or the other but holding the middle ground (though interestingly none of the
other groups shared this fantasy about them!). Each group in its own way managed to
accrete to itself all that was good and valuable, enviously projecting its shadow onto
its opposite.

wondered after this workshop if it is possible to allow diversity within
organisations without their splitting apart? Is there something innate in analytic
bodies which leads to a polarisation of ideas and feeiings so that once a particular
energy level is reached, splitting becomes inevitable with all the concomitant
problems of shadow projection, envious acting out, and power struggles?

I

Training as a Focus for Splits

In all the studies of this subject, one particular area stands out as the central
point on which splits are focused, and that is the issue of training. Issues around
training have always been at the centre of the power struggles between individuals
within groups and between the groups themselves. This is as true of analytical
psychology as it is of psychoanalysis. They revolve round standards, theoretical
differences, differences in practice and ideology, as well as the more straightforward
ones of who can be a training analyst or supervisor, or who chairs which committee.
The whole question of who is permitted to supervise or analyse candidates, and how
these individuals are selected, is highly contentious, and disputes over the process
have often led to splits.
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The reasons, it seems, are personal, theoretical and primarily about power.
Whose ideas and voices are being heard and followed? Whose analysands are being
accepted for training? Which analysts are acceptable to supervise by the training
committee? Who chairs the training committee, or professional committee, or the
institute as a whole?

The political differences - characterised by differences in personality and
theoretical standpoint, and the wielding of power and influence - became focused on
training. Prior to the formation of institutes, Jung handed down the mantle of
authority through personal analysis. He had mixed feelings about formal training,
and the fact that he abhorred systemisation of any kind was one of the reasons it took
so long to start a training programme. Emphasis on individuation led naturally to an
individual approach to training: initially personal analysis with him or one of his
close colleagues, a vocation and commitment to the work, and attendance at his
seminars were all that were required; but he also wanted his colleagues and followers
to carry on his work, and once the inevitability of formal training was established
Jung encouraged it and was actively involved.

But Jung wanted his vision to be passed on to and held by his analytic
children, just as Freud had attempted to do with his followers. Control of ideas and
power had to be tightly maintained, and Jung only allowed his followers to establish
separate trainings when he felt sure they genuinely understood and supported him.
This attitude allowed people to feel independent and individual but it also encouraged
them to follow Jung, and the inevitable conflicts which resulted were seen by him as
normal in a 'healthy' family.
Eisold (1994), a New York psychoanalyst, in his paper 'The Intolerance of
Diversity in Psychoanalytic Institutes' writes that analysts "must cultivate an
exceptional degree of tolerance for ambiguity" if they are to avoid projecting the
ambivalence and ambiguity of the consulting room onto the group. "Unable to rest
content with their diagnoses, they must continually be willing to notice the fleeting
evidence of what both they and their patients are wishing to elude.... It is little wonder
that analysts as a professional group are prone to depression or 'burnout' ... in the
isolation of the consulting room, particular theories or beliefs provide lifelines, so to
speak, back to the psychoanalyst's own analysts, supervisors and teachers, linking
him to a community of like-minded practitioners. The link through the theory to the
community that trained and supervised him helps to reinforce and sustain the analyst
in his isolated and anxiety-ridden work."

Training represents the area where all the individual personal and group
anxieties come into focus, highlighted by the training analysis with its complex dual
function. It is the analysis of the candidate as an individual and also a passport to the
profession. Even today in some institutes, training analysts have to report on the
suitability of their candidates to the training or professional committees, which can
lead to, gratitude, idealisation, avoidance of negative transference and resentment on
the part of the candidate.
Eisold believes the intense pair bondings of these idealised relationships
between analysts and candidates to be an innate threat to analytic groups. He asks "Is
it possible for an organisation composed essentially of intense pairing relationships
not to feel threatened by those pairs?" There is of course an archetypal dimension to
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this innate situation, based on the parenVchild archetype, and
inevitably lead to polarisation and splitting apart.

if not contained it will

Analysis is fundamentally an encounter between two people, and the centre of
our work, emotionally and literally, is in our consulting rooms, not in the societies to
which we belong. Eisold believes "the effect upon institutes of these powerful
centrifugal forces, paradoxically, has been the creation of massively 'overbounded'
organisational systems, with excessively impermeable boundaries". Typical signs of
such 'overbounded' systems are the strict and restrictive admissions criteria, rigid
hierarchical structures and tightly controlled decision-making processes, and
insistence on ideological purity. Alderfer (1980) points out that "'Overbounded'
systems show less boundary permeability than is optimum for the system's
relationship with its environment," so they are inflexible and resistant to change.

The 'overbounded' system is then much more likely to split, and as I shall
show later this happened even more in the world of psychoanalysis than among
Jungians, but we are not exempt, especially in London. The combination of strong
personalities (some of whom had worked with Jung and who felt they carried his
mantle of authority, knowledge and understanding), and genuine theoretical
differences, led to the first split within the SAP. It focused on the issue of training,
on two of the founder members of the SAP, Michael Fordham and Gerhard Adler.
Two sentences in Ann Casement's paper 'A brief history of Jungian splits in
the UK' (1995) stand out: "Fordham claimed...that Adler wanted to turn the SAP
Professional Committee into an oligarchy. Adler...complained that his trainees were
unacceptable at the SAP and that his seminars were badly attended". An archetypal
battle for survival, potency and continuation of the line was being fought, and
projected onto the institute. Control and power within a committee guarantee
personal survival and progeny; training analysts are guaranteed a source of patients
(analysands and supervisees), income and influence. The future of the institute
ensures both the continuation of this family and a position of respect and self-respect
within it.
The danger is inherent in the archetypal nature of the situation. Once the split
has been acted out, the other abandoned polarity becomes the carrier of all the denied
shadow aspects. A horrible righteousness accompanies the formation of the new
group, and those individuals attempting to hold onto some middle ground are likely
to be vilified or torn apart by split loyalties, friendships and theoretical ideals. It is
not safe to stay neutral in a civil war.
The emergence of new (smaller) groups is generally followed by a number of
developments or reactions. A rigid boundary identifies what is orthodoxy and what is
heresy, and defines who are the true believers; shadow projections intensify, with
personal differences coalescing. The gap between them increases as fantasies
ibound. Allies are sought in other institutes who are perceived to be like-minded and
who might offer support or protection, even though they may in fact sometimes be
very far away geographically, ideologically or theoretically.
Some of this can be seen in the history of the Jungian splits on which
now focus.
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Power, Politics

& Charisma

Thedevelopmentofdepthpsychologyhasatitsbestbeenlikethatofschools
Both of these are
of philosophy and at its woist like the hittoty of religion' leaders who use
by strong charismatic
characterised by ueing inspired or founded
theories which crystallise into
their inteilect, insighi urd irtoi,ion to propagate
be questioned or tested without
dogmas, and whiJh can therefore no iorg"i
status of its leader'
thr:eatening the school as a whole or the

Allthemajorfigureshadthesequalities-Freud,Jung,Kleinandsoon-and
power of the old wise man or
to them beJame enthused uy ttre archetypal
close
those
felt both empowered by tl" archetype'
woman, the guru, the mana personality. rrr"y
would need to have exceptional strength not
and projected it back onto the leader who
by the archetypal dimension' However'
to introject some of it and so become inflated
opposites, and too brightly a shining star
archetypes by their nature contain their own
overshadowed or crushed'
will consteilate envy and hate, and fear of being outshone'

political and
The charismatic leaders became carriers of theoretical'
differences which

and projected
ideological diff'erences, and it is these perceived
and genuine, but at other times they are
continue to divide us. They may often be real
exploration and discussion and
fantasies. The divisions between us block open
development' once we have cut off our
deprive us all of the opportunity for creative
do not discover what is of value in them'
shadows they cannot U" int.gruied and we

PearlKing(1983)inherpaperonidentitycrisesingroupsSuggeststhat..one
is to feel that they and their
of the best def'ences [of the members] against anxiety 'wrong" In other words' a
others are
group have the 'truth' and are 'right" while the
,good-bad object'not only welds the group together-but also protects its members
own shortcomings and anxieties' As
from having to be too concerned regarding their
'ihank God, I am not like other men are.'"
the pharisee said in the New Testament,

Eisold{lggl)notesthatcriticismisnowbeingdirectedattheelTorsofearlier
for their "frequent narcissism'
generations of anaiysts, including the founders,
are above criticism' their
arogance and dogmatism, their insistence that they
their fomenting of dependent
aggressive behaviour towards candidates, and

that only lip-service is actually paid
attachments." He goes on to quote Simon (1992)
failures for communal discussion; oniy
to true scientific aims. "we rarely present our
survey the overall results of analytic
a few research-minded analysts are willing to
charismatic and persuasive
treatment. We are prone io the undue lnfluence of
the question of
This is particularly relevant when I come to look at

leaders.,,

frequencY later on'

IntheconclusiontohisstudyonthelntoleranceofDiversity'Eisold(1994)by
has been bedeviiled
writes "Virtually the entire history of psychoanalysis
forms of religious
and counter-accusatiors oilortirodo^y' and other

accusations
and transformation through its
fanaticism... psychoanalysis must be open to discovery
be scientific' It is on the other hand
encounters with reality; in that sense it must
boundaries"'(and thus) by the danger of
constantly threatened by the danger of closed
becoming a collection of cults'"

Jung's theory of psychological types was developed partly in an attempt to
bring more scientific understanding to his break with Freud. The simple power view
is that Freud wanted Jung to be his crown prince, whereas Jung could not remain in
this role if he were to fulfil his own process of individuation. Freud experienced this
as oedipal murder, the young prince killing the old king to wrest power from him.

Jung writes in Psyc/zological Types (1921): "Freud's view is essentially
extraverted, fAlfred] Adler's intraverted. The extraverted theory holds good for the
extraverted type, the intraverted theory for the intraverted type"; and in Two Essays
on Analytical Psychology (1911): "It cannot be assumed that the cases of neurosis
seen by Adler are totally different from those seen by Freud. Both are obviously
working with the same material; but because of personal peculiarities they each see
things from a different angle, and thus they evolve fundamentally different views and
theories. For humanly understandable reasons they are unwilling to give up a
beautiful rounded theory in exchange for a paradox, or worse still, lose themselves in
the confusion of contradictory points of view."
Gitelson (1983), writing of 25 years' personal observations of psychoanalytic
splits round the world, quotes three examples and perceives a basic discernible
pattern. "The pattern... starts first with an internal split that takes place within the
group. Usually it evolves out of the rivalry and hostility between two figures who
may or may not be charismatic personalities...but possess qualities of leadership.
They do not have to be individuals, but...may be a unitary group.... What is important
is that two camps emerge - one considered entrenched, conservative, rigid, adhering
inflexibly to standardised practice, and the other deviant, innovative, ambitious,
energetic, and supposedly progressive. Both sides may be committed to a cause. In
fact, the initial differences may lie in differing ideologies or in sibling rivalry, but in
either case the leaders must be in strong opposition to one another. As the factions
form, they become invested with their leader's personal ambitions - in other words,
his [or her] pathological narcissistic goals."
So in summary "we find two rival leaders... fighting for power and control.
The contest usually centres about the directorship of the institute, this being the real
seat of power. The director, by virtue of his [or her] position, wields enornous
control over the whole training program, and more particularly over the candidates
and their training." Partisan colleagues are brought into the fight.

"superimposed

on this struggle may be other

issues

-

political,

socioeconomic, differences in ideology, differences in basic orientation etc. These
are, however, only secondary, and I wish to emphasise this. Even if at first glance
they might seem primary, they are actually only grafted onto the basic power
struggle. It is the personal pathological narcissism and unanalysed hostile negative
transferences of the leaders which propels them to seek power and control. These are
the essential ingredients in achieving ultimate success." It is this characteristic,
narcissism, which Gitelson picks out as being useful for leadership, and she points
out that when used towards a rational and reasonable goal it is not necessarily
destructive. It is only when unanalysed pathological narcissism comes into play that
all the well known destructive aspects of "personal ambition, self-aggrandisement,
exaggerated self-importance, irrational omnipotence or hostility" take over. "The
bottom line in whether splits take place" she says, "appears to be the degree of
pathological narcissism encountered in the protagonists and how it is handled by
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each." You might guess from her language that she has some personal experience of
splits, and she goes on to describe how her husband was caught up in the middle of a
potential one which he was able to hold together.
Jungian Splits in London - a Short History
London Jungians, and in the case of BAP their Freudian side too, have all split

to form new groups. The Society of Analytical Psychology (SAP), The British
Association of Psychotherapists (BAP), The Association of Jungian Analysts (AJA)
and The Independent Group of Analytical Psychologists (IGAP), (to put them in
order of their founding), have split, and even split again, giving rise to new
organisations:
sAP --> AJA --> IGAP (--> GAPS)
BAP -.> LCP --> AGIP
GAPS - The Guild of Analytical Psychology & Spirituality - was founded in
1987, and although they do not consider themselves as a split-off training they are
applying for separate IAAP and UKCP membership (and they are mostly members of
rGAP).

Various attempts have been made to classify the Jungians, to bring
understanding to the theoretical differences represented in the London Jungian scene,
the most widely used being Samuels' model in his book Jung and the PostJungians . Prior to this Fordham noted differences between London and Zijrich
trained analysts, and Gerhard Adler also saw a twofold division, between Jungians
and neo-Jungians. Samuels (1985) drew on these models for his own classification,
postulating three schools : Developmental, Classical and Archetypal.

I am not going to repeat the detailed history of these splits, nor of the
personalities involved in them, as this has been done elsewhere, and Dr Thomas
Kirsch's book due out next year will cover the subject in depth. Public discussion
and argument, and private vilification was focused on theoretical differences between
these 'schools': the relative importance of developmental and archetypal theory; the
use of transference and counter-transference; amplification of dreams and active
imagination; symbolic transformation, the place of the Self and the value of the
numinous; reductive and teleological approaches to the psyche. These were some of
the issues which were central to the disagreements between them, and for those at the
centre of the disputes dogmas were rigidly adhered to.
The differences between rival factions within SAP may have made a split
inevitable and, according to Gerhard Adler, the final straw which made him
determined to go ahead with the formation of AJA was when Michael Fordham
publicly disparaged his use of the word 'numinous'. Issues which led to the
formation of IGAP were equally complex. When AJA was established in 1977 it
became a natural home for analysts trained in Zijrnch as these were unwelcome in
SAP. By 1982 differences were beginning to emerge between the Ztrich graduates
and AJA trained members whose training was to some extent modelled on the SAP's.
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Matters came to a head when an applicant for the position of training analyst
was turned down. Another member had stated that if this happened AJA would split,
no doubt fearing his own application would also be rejected. The issue which caused
the break was the regulation regarding membership in the Bye-Laws which said that a
Jungian analyst trained with another group, who wished to apply for membership of
AJA, must among other things "wait for at least a year" and "take two clinic patients
under supervision". Many of the Z.dLnch trained members of AJA felt this should not
apply to graduates from ZiJrnch, who had just completed a long arduous training, and
they feared that just as the AJA establishment had refused a candidate training analyst
status, so this clause would be used to keep out applicants trained in Ztirich.
Accusations were made on one hand that the Adlers were controlling and
manipulative, and would only allow those approved by them any power in AJA; and
on the other that some members were psychopathic, puer aeternuses, wishing to flood
AJA with poorly trained, ungrounded, even mad, analysts from abroad. Members
from these two extremes refused to speak to each other.

At a crucial AGM a number of the "Zir7ch" faction planned to take over all
the places on Council, as well as the posts of Chair and Hon Secretary, and oust the
Adlers and those who supported them from all positions of power or responsibility.
A compromise was proposed by the Adlers to put up Neil Micklem for Chair, instead
of Ean Begg whom the Adlers had said they could not trust. Neil would only agree to
this if he could choose his own Hon Secretary, something not catered for in the
existing Bye-Laws, and as this member was not well known in the Association as she
had not attended many meetings, the proposal fell through. Despite their being in a
majority of one, the "Ziirich" coup failed at the AGM on a legal technicality, and they
decided to split and form their own group.
Negotiations ensued between the two sides to try and find a way of remaining
together, as there was a large body of people in the middle who felt divided within
themselves by the split between the members at each extreme. The group who met
consisted of Giles Clark, John Costello and Chuck Schwartz representing the
"Provisional Grouping" of mainly Znich trained members, and David Black, Moira
Duckworth, and myself representing newly qualified members trained with AJA. Our
recommendations were for a new structure for running AJA and its training
programme, with power sharing, democratic elections, separating training from
assessment, and core seminars with optional modules to satisfy those on either side of
the divide. If we had all been a little more senior and experienced we might have
been tempted to leave the warring factions to themselves and establish our own
training on these lines, and invite any member who wished to join us. Predictably
both extremes totally rejected our recommendations - in their eyes any compromise
was a defeat and our proposals didn't satisfy either of them.
Congress in Jerusalem in 1983, AJA was faced with
expulsion by a motion from the dissenting members of AJA, who had among their
number half the founding members and half the existing membership. I was
attending as a recently qualified member of AJA, and as there were few full members
present I unexpectedly found myself representing AJA at the Congress. I was faced
by a large number of well known, senior dissenting analysts, determined to have AJA
thrown out and to establish themselves as the only other Jungian training organisation
in London.

At the next IAAP
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AJA was fortunate that the person appointed by the IAAP Executive to
investigate the situation was the Vice-President, Thomas Kirsch, who handled the
matter with great fairness and understanding, and his recommendation to the
Executive was accepted by the Congress: that AJA should temporarily be suspended
until they resolved their differences with the other side. Although the suspension was
not lifted until the following year, it meant AJA could in the meantime continue their
training programme, and more importantly, validate the qualifications of their
graduates with IAAP membership, a point I was particularly concerned about.
By the following Congress, in Berlin in 1986, AJA and the now-named IGAP,
had agreed to separate and relations between them were reasonably amicable, with
good personal friendships existing between a number of members. AJA with SAP's
backing supported IGAP's application for full membership of the IAAP, but in the
Delegates meeting AJA and IGAP were surprised to find the BAP Jungian Section
also applying for membership, backed by SAP. The unexpected manoeuvre increased
the number of London training bodies at one stroke to four, and a number of likeminded people from each association agreed we needed a forum to speak to one
another.

The President of IAAP, Hans Dieckmann, who had ably dealt with the
difficulties in London during the preceding four years, was astonished to find a group
of analysts from all four London bodies having a drink together after the Delegates
meeting, and joined them to celebrate. This was, if you like, the first unofficial
Umbrella Group meeting, and the first formal meeting took place a couple of months
later largely at AJA's instigation.

It is worth noting that none of the Jungian classifications, by Fordham, Adler
or Samuels, makes reference to frequency of sessions per week as a relevant aspect,
and the theoretical distinctions lie elsewhere, as mentioned briefly above. The issue
of frequency, which has recently become such a focus of concern, is even seen in
some people's minds as a definition of whether the work being done is analysis or
therapy, a clear reflection of psychoanalytic thought. Adler's personal preference was
for three times a week work, although he varied the frequency according to patients'
needs from twice to five times, and would see people once weekly when winding
down an analysis. By the mid 1970s however the SAP had formulated the rule that
candidates must be in at least four times a week analysis, on consecutive days,
whereas candidates in Ziirich were seeing one, or two analysts concurrently, once or
twice a week. Looking at each of these rules or norrns from the other's perspective,
they might both seem somewhat btzarre.
The issue of frequency is not helpful in distinguishing different Jungian
theoretical standpoints or ways of working, but we note how issues of frequency have
become the focus of disagreement in different schools of training. Theoretical
differences, such as those of frequency, are thus highly political and used to further
these fights.
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UKCp/BCP (United Kingdom Council for Psychotherapy/British Confederation
of Psychotherapists)
The history of UKCP shows how splitting resulted from attempts to resolve
issues of power and control, which had become focused on the issue of frequency.
The early days of the UKCP (then called the Rugby Conference and later the
UK Standing Conference for Psychotherapy) were dominated by the problem of
finding a structure which would enable therapists of many very different backgrounds
to coexist in one organisation. On the one hand therapists such as hypnotherapists or
body therapists were desperate to gain recognition, and on the other, psychoanalysts

wanted

to

maintain what they saw as their rightful supremacy

in

the

analytic/therapeutic arena. Disagreements among these disparate groups focused on
training, the yardstick being frequency requirements for seeing training patients, and
this inevitably led to stalemate as the differences were so great in concept as well as
in numbers.

In an attempt to resolve the impasse a federated structure was proposed and
implemented which still exists to this day, with separate sections for different types of
therapy, for example marital, hypnotherapy, integrativeAtumanistic etc. This enabled
most of the sections to proceed with the work of establishing standards, and vetting
their existing and prospective member organisations, and it has undoubtedly resulted
in higher standards.
psychoanalytical therapists (including some who
were not so psychodynamic or psychoanalytical) were lumped together with the
Freudian and Jungian analysts in one section, larger than the whole of the rest of the
Conference. It soon became clear that the act of federating had split off the essential
problems of the Conference into this large group, which again became paralysed by
its discussion over standards, with frequency of sessions always underlying it'

All the psychodynamic,

A large group maintained the effectiveness of once and twice weekly work

whilst another insisted that three-times weekly work was the minimum for training as
a therapist. No outcome-evidence for either argument could be produced but the
'therapy',
issue became locked into a circular discussion around the definition of
,psychotherapy' and 'analysis', and every effort to define the issue in broader terms
reverted to the simple yardstick of frequency.

Some observers from other sections felt that the tenacity with which some
members held to the minimum 3xw sessions was an expression of their anxiety to
protect their employment in the NHS, and that this accounted for the determination
with which they held to their viewpoint.

In

a dramatic move

in 1989 during

a sculpt of the whole section at the annual

conference, the psychoanalysts walked out of the psychotherapy section, followed by
the SAp and then AJA. They formed their own section and essentially avoided the
problem of what constituted 'analysis' by defining their status as members of their
iespecti"e international associations. The problem was shifted onto those remaining
in itre psychotherapy section and their attempts to tackle the real difficulties of
agreeing. improving and maintaining training and practising standards became
embroiled again in discussion around frequency.
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The formation of the BCP was carefully planned in advance and arose out of
the inevitable impasse. The psychoanalysts decided to leave the analysts' section,
and the organisations dependent on the psychoanalysts for their trainings left the
psychotherapy section, together splitting from UKCP to form BCP, in pursuit of their
aim to be the sole representative of psychoanalytic psychotherapy in the UK. Some
other organisations, notably SAP and BAP, and the Child Analysts, chose to remain
within UKCP but to associate themselves with BCP because of their long connections
with psychoanalysis, and have had temporary dual membership ever since.
Sadly the effect of this split has continued, with organisations who feel they
belong in both camps being torn apart by the demands of the BCP for single
membership. The effect has been particularly traumatic for BAP and SAP, which
have themselves been seriously threatened with splitting apart on the matter.

At the core of the demand for single membership by BCP is the insistence that
only one body can speak for psychotherapy. The problem persists partly due to the
perceived supremacy of the psychoanalysts, and the desire of some therapists to be
'recognised' by them, but the issue of frequency continues to rear its head whenever
the subject ofdifferentiation is raised.

Frequency
What is extraordinary is that so little has been published on the question of
frequency and what research there is seems to show little qualitative difference in
outcome of therapies at different levels of frequency.

In an article in the BJP (4:430-41) Ruth Barnett (1992) writes regarding an
earlier Conference on Psychoanalysis and Psychotherapy - Similarities and
Differences: "The issue of the optimum number of sessions could not be properly
addressed because feelings, fantasies and misunderstandings about status
differences interfered with open debate." The conference itself was inconclusive in
defining the difference between psychoanalysis and psychotherapy, confusing further
the question of number of sessions.

As Barnett states: "A similar blurring of boundaries between counselling
and psychotherapy is developing parallel to the blurring of boundaries between
psychotherapy and psychoanalysis" which complicates the issue even more, as many
counsellors now see their clients twice weekly.

The original psychoanalysts saw patients 6xw, and later for financial and
practical reasons reduced this to 5xw in line with the 5 day working week. The
current UK requirement for training at the British Psycho-Analytic Society is five
daily sessions per week of 50 minutes each for their own analysis and for their work
with training patients, and the International Psychoanalytical Association minimum is
4xw - anything less than this is usually considered as psychotherapy.

In some circles there is an assumption that more is better and deeper,
particularly in training, (the 'pure gold of analysis' as compared with the alloy of
psychotherapy, in Freud's words (1919 p167-8)), and that someone who has trained
at 5xw is equipped to work at this level or less frequently, whereas someone whose
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training has been at 2x or 3xw is not qualified to work at a greater frequency than
this. Neither of these assumptions, although widespread, has been tested. The inner
psychological needs of the candidate in training are not considered by a dogmatic
approach to frequency, whether in terms of sessions per week, or for how long the
candidate should attend at a given frequency. Whereas an increase in sessions per
week would be generally acceptable, a reduction in number would not.

It is in fact generally

agreed that there is no evidence that frequency affects
analytic outcome, although anecdotally people claim a different kind of experience
between 1x or 2xw, and more frequent (3x - 5xw) therapy. What is needed is more

good research in assessing the appropriate number of sessions for clients with
different presenting problems and conditions, as well as for training, and secondly
whether there is a discernible difference in outcome for different conditions at
different frequencies. Until we are in possession of more hard evidence, discussion of
frequency will inevitably be confused by issues of power, status, financial demands
of therapist and client, and the preference of the therapist rather than the need of the
patient.

The Inevitability of Splits - Creative Process or Disastrous Schism?

At the start of my paper I asked whether splits are inevitable. Giteison (1983)
in her paper 'Identity Crises: Splits or Compromises - Adaptive or Maladaptive'
states: "Any group that harbours within it two strong opposite camps will (and
probably should) split unless there is enough elbow room to accommodate the two
factions. Once a split takes place a reparative period, long or short, can then start,
but not until then."
Indeed the whole history of psychoanalysis is one of splits from the outset.
Rifts with Freud himself by Adler, Jung, Stekel, Rank, Ferenczi and Reich have been
followed by schisms in North America (New York, Washington/Baltimore,
Philadelphia, Los Angeles, Boston, Cleveland, Mexico), South America (Buenos
Aires, Caracas, Rio), and Europe (France, Spain, Germany, Austria, Sweden, Norway
- and possibly elsewhere), and were only just avoided in Britain. Jungians still have a
long way to go to catch up with the psychoanalysts in splitting, but among Jungians
the London analytical psychologists lead the field. Splits have occurred, or are being
barely contained, in Italy, Belgium, Brazrl, and Australia, and as yet there are no
official ones in the USA; no other city beside London has four Jungian training
groups.

Separation is a natural and necessary stage in growth and individuation, and
sometimes the only way it can be achieved is by splitting. The Jungians in London
probably needed to split in order to re-discover and revalue parts of themselves which
were in danger of being lost or swamped. A surge of energy certainly followed the
establishment of each new group, and undervalued aspects became revalued. Whether
this could have been achieved without separating is a moot point. Gitelson (1983)
takes the view that if splits never occurred different viewpoints and theories would
not be open to challenge, and a state of stagnation would result.
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The question is often raised as to why the London Jungians had to split apart to value
their diversity, whereas the London Freudians were abie to establish separate
trainings under one roof and thus hold together.

If splits are inevitable,

and it would seem from their archetypal nature that this
is the case, how can we best handle them and gain creative insights?

I

should like to look at the world of theory and image by analogy with
Heisenberg's uncertainty principle. In physical terms this states that one can never
know both the position and the momentum of a sub-atomic particle - the better we
know its position the hazier will be its momentum, and vice versa. The psychological
equivalent is that the clearer we are about some particular aspect of the psyche, the
less complete is our understanding of it. We are irrevocably trapped in this uncertain
position, as we shift our focus from one view to the other in an attempt to gain both
clarity and a more complete understanding. The more we try to hold onto one view,
the more it slips away and turns into its opposite.
Attention to theory and idea leads to clarity and intellectual understanding; we
can analyse what is happening within our consulting rooms, ourselves and our
patients. The theoretical knowledge which arises from this is essential and invaluable
to our work. On the other hand the world of sounds and images is well known to us
from our dreams and is present in the here-and-now interactions with our patients.
There is often a strong emotional quality to it; analogy, metaphor and paradox are
three words which come to mind when we approach imagination and the
unconscious. I am also well aware that consciousness and a rational approach are
essential to make sense of analogy and metaphor.

But a true understanding of the world depends on our ability to accept the
fundamental paradoxical nature of reality. We see this struggle every time we are
faced with a neurotic problem: the drive of the complex (domination by a devouring
mother, infantile rage at being or feeling abandoned for example) pushes one way, the
needs of the ego (to run away, pretend everything is fine or under control) pulls the
other. Opening the problem up, making it more conscious, we start to understand and
feel the power of the complex and of its archetypal nature: that all mothers are
devouring and nurturing, everyone has to be abandoned and feel rage to become
energetic enough to separate, willingly or unwillingly. The tension generated can
lead to a new relationship with mother, or to more real independence and inner
security, in place ofthe stuckness and dependence resulting from fear of separation or
from angry sadistic holding on.

The conflicts created by this tension can only be satisfactorily resolved by
doing something new and different, and I believe the problems between groups which
have split, or are close to doing so, can be worked through by acknowledging the
paradoxical nature of them. Could the benefits of energy and creativity be gained
through some compromise whereby the diversity and difference within each
organisation could be made conscious, and be appropriately valued (say, with
separate training programmes), and the organisation still hold together in the middle
(for example, as a professional association)? It would reflect what we try to achieve
on an individual level both within ourselves and in our consulting rooms, but
realistically appears much harder to achieve collectively.
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lssues to Resolve

Holding this tension is not easy, especially within
where the problems of splitting are so often seen.

organisations

In small organisations it may not be easy to devise a process which is both
democratic and is seen to be So, when power and authority are frequently
concentrated in the hands of a small number of people. Is the process more objective,
or more democratic, in larger organisations where offices are held for a limited time
span? Is there even overall agreement that democracy is desirable within our groups,
or might the consensus be for an elitist approach? - especially if there is a fear that
'standards' themselves might be under threat. The question is itself a paradoxical
conundrum, for consensus has democratic implications, and elitism is at its opposite
pole. Anxiety and fear, about the 'other', about guarding one's interests or being
one's own authority, drive us from one pole to the other.

There are other polarities we currently all struggle with related to these
questions: for example, openness, and a respect for justice and democratic process,
inevitably lead to greater bureaucracy, an increase in paperwork and meetings, and
collective committee responsibilities. How can intuition or feelings (not emotions) be
allowed into the decision-making process? Is it possible to run an organisation,
society or institute without falling into the collective, where due respect is given to
the individual, to the Self, to unconscious process?
It is not only Jungians who are aware of being pulled in opposite directions by
these demands. Interestingly, Freud (1921) himself acknowledged the innate
difficulty in his paper on group psychology. He argued that groups are held together
primarily by two factors in addition to libidinal bonds: a common object or leader
who replaces the ego ideal of individual members, and identification of members with
each other through their common allegiance to the leader or ideal. The conservative,
conformist nature of the group will be in opposition to the ideal of the essentially
individual approach of the psychoanalyst. Psychoanalysis, in fostering a
developmental process of differentiating ego and ego ideal, as well as ego and object,
would work to dissolve such bonds, whereas establishing and maintaining a group
requires the creation and reinforcement of these bonds.
Splitting in Klein's view gives rise to fear of annihilation, and this fear is then
added to feelings of anger, abandonment, helplessness, omnipotence and so on, by the
members of the group which has split apart.

Balint (1948) noted the fact that candidates tended to behave too respectfully
and submissively when caught up in the battles raging in their institutes. He
attributed this to their tendency to introject their analysts into their superegos with a
consequent weakening of the ego - the group process Freud had described. When
candidates are freed from this they are often the ones who push hardest for change
within a group. Their natural desire for more say can then easily lead them to be
caught up in more bureaucracy, where collective committee decisions are not easily
challenged.

It is not only UKCP and BCP who make demands for change - codes of
ethics. guidelines for organisations and candidates, external assessors, ongoing
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fully by all
committee members - nor purely the senior members of the society, but often the
candidates. Changes in training and organisational procedures in AJA came long
before any UKCP demands, and while the system is undoubtedly fairer and more
open the overall workload has increased fivefold.
assessment throughout training, clinical papers to be read and discussed

The solution to these problems seems to lie in the archetypal nature of the
problems themselves. There is nothing wrong with the problems per se, but we have
to find new ways of looking at them, and live with the paradox until some appropriate
compromise presents itself.

In a paper mentioned earlier, King (1983) sets out three basic conditions for a
successful compromise solution when groups start to break up. One is that
uncommitted members must initially take responsibility for staffing the key roles in
the institution. They must be people who are committed to psychoanalysis and have
the integrity to be themselves and stand up to both sides. Another is that fair
representation should be given in committees to competing groups, especially in
training matters. The third condition is that there must be some key individuals from
the competing groups who are prepared to work together even when disagreeing
theoretically, for the sake of the institute and the promotion of psychoanalysis. She
also warns that the conditions outlined for 'peace' can lead to stagnation if the inner
needs of individuals are subsumed to those of the group or one faction of it. In an
aside, she suggests that those uncommitted members initially responsible for seeking
the compromise "may ultimately be driven to form their own group in order to have a
setting in which to discuss what they value in psychoanalysis and to protect their own
professional identity."

The Umbrella Group
When it was formed the Umbrella group was the carrier of hope for the future
of Jungian cooperation and joint enterprise in London, not through trying to patch up
or paper over our differences, but through mutual respect and recognition of diversity.
When we scratch beneath the surface of what we think about other groups and the
people in them, fantasies and projections far exceed reality, as I found during the
workshop discussion mentioned at the beginning of this paper.
The relationships within the Umbrella Group have inevitably become strained
since the split from UKCP to form BCP. SAP and BAP were invited to join BCP
whereas AJA and IGAP were not. The origin of the split came about through the
power struggles of non-Jungians in BCP and UKCP, so this conflict was imposed
from outside but resonated with existing prejudices and opened up old wounds.

The split is not just between the four training groups but has spread to within
the organisations, like a cancer or psychosis infecting us. It is no consolation that
there is regrettably a parallel among the psychoanalytic psychotherapy organisations.
Fantasised differences become rigid and ossified, fear and anxiety eat into us, and
goodwill and mutual trust dissolve if we fail to address the issue openly and honestly.
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The anxieties which have arisen from being caught up in the conflict between
BCP and UKCP are quite understandable, and each group must of course decide
where its individual future lies. The problem is how to contain the inevitable power
struggles which exist in groups betu'een the needs of individuals, pair bonds and the
groups themselves.
One way of starting to break down barriers is for candidates to share seminars,

and although this has not ),et happened, AJA's Advanced Seminars for their senior
candidates are open to all London Jungians. Another is for members of each training
group to be involved in the assessment of each other's candidates, something started
by the Jungians in California. The differences between the San Francisco and Los
Angeles groups have been greatly helped since they sat on each other's training and
assessment boards, and while they remain very different in their outlooks they have
apparently both gained from the cross fertilisation.

Because the problems are so tied up with training, the difficulties of
cooperating and sharing within the Umbrella Group are immense. If there is to be real
respect for diversity, if conflict is to be allowed without fear of splitting, and if there
is to be meaningful holding together, then a new centre needs to be created. The very
recent formation of CAP, the Confederation of Analytical Psychologists, may offer a
creative way out of the problem as has been suggested by Dale Mathers, since it is a
professional association not tied to training. The fact that AJA, SAP and IGAP are
looking for new premises, coincidentally all at the same time, makes it a real
possibility of setting up a CG Jung Institute housed in one centre, as the focus of
professional and creative activity for all analytical psychologists, quite separate from
their trainings.

Any solution to the problem of splitting - and there could be several running
in parallel - must include a more respectful relationship between the members of the
Umbrella Group based on their differences and diversity, as well as their similarities.
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Abbreviations

AGIP

Association for Group & Individual Psychotherapy

AJA

Association of Jungian Analysts x

BAP

British Association of Psychotherapists x

BCP

British Confederation of Psychotherapists

BP.AS

British Psycho-Analytic Society

GAPS

Guild of Analytical Psychology & Spirituality

IAAP

International Association for Analytical Psychology

IGAP

Independent Group of Analytical Psychologists x

IPA

International Psychoanalytical Association

LCP

London Cenffe for Psychotherapy

SAP

Society for Analytical Psychology *

UKCP

United Kingdom Council for Psychotherapy

Umbrella

(*)

Group

The group to which the four London Jungian training bodies
belong.
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A Birthday Wish

Dear Colleagues,

I want to pass on a wonderful birthday greeting that was sent to me this year.from a
dear friend:
"When a person is alive, he is soft and supple.
When a person dies, he becomes hard and rigid.
When a plant is alive it is pliant and tender.
When a plant is dead it becomes dry and brittle.
Hence the hard and rigid are companions of the dead.
The soft and supple are companions of the living.
Therefore a mighty army is ready to be vanquished.
A tree that is dry is ready for the axe.
The mighty and the great will be laid low.
The soft and gentle will outlive them all." *
Have a soft and supple Birthday AJA!

With best wishes,

Gillian Stuart

* (Tao Te Ching by Lao Tzu, verse 76.)
The Complete Works of Lao Tzu translated and elucidated by Hua-Ching Ni
Seven Star Communications Group Inc.
Santa Monica California 1978.
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AJA Birthchart
by Karin Syrett

I have left the Birthchart of AJA open for interpretations. However, I would like to
make a few comments about it.

The founder member, Gerhard Adler, was a double Aries, his Sun and Moon signs
AJA
were both in Aries at the time of his birth and it was no coincidence that the
Birthchart mirrored this in a synchronistic way. The Association has the Moon in
Aries, which reflects the family heritage of Gerhard's enthusiastic spirit, and his
commitment to a noble cause. The Sun in Virgo points to the purpose of the
Association, which synthesises creative ideas and skills in a practical way'

Virgo serves and contributes through communication. Virgo's strength is in

disJriminating, differentiating and analysing. The predominant element balance of
intuition and feelings shows that AJA can work in a inspirational way'
The even balance of the polarities of positive and negative signs can give AJA a
certain stability. I have taken three interpretations of the "Sun in Virgo", the "Moon
in Aries", as well as the "1st September, AJA's Birthday", from the following books'
which serve as resources for further reflection:

Astrology of the Divine Science

The secret Language of

by Marcia Moore, Mark Douglas (1982)
Maine USA: Arcane Publications.

Birthday,s by Gary Goldschneider (1994)
New York: Penguin Studio Books.

A further synchronistic event arose on the weekend of the Assocaition's

21st

Anniversary Celebration on 19th September, 1998. That particular weekend heralded
a new moon in virgo giving rise to the symbol of new beginnings.
Association
conclude my introduction by wishing AJA many more Birthdays. The
there can
that
meaning
signs,
fire
has great spiritual potential, with a grand trine in the
be a helping hand from the collective unconscious to call upon.

I
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Association of Jungian Analysts
Astrological chart of the organistation on 1 September 1997 .
This is a flat chart, as the correct time was not available.
Element Balance

4 planets in fire (intuition) 3 planets in water (feeling)
2 planets in earth (sensation) 1 planet in air (thinking)

Model Balance

4 planets in Cardinal signs
3 planets in Fixed signs
3 planets in Mutable signs

Polaritv

5 planets in Positive signs and 5 planets in Negative signs

-
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Sun in Virgo
Virgo the Virgin: August 24

-

Septernber 23. Mutable Earth

Each sign contrasts with its predecessor. Where Leo is outgoing
demonstrative, Virgo is introspective and discreet. Its assets are modesty

and
and

chastity, its liabilities fussiness and prudishness.

The glyph for Virgo represents the female generative organs, closed as in the
virgin state. It resembles the letter "M" which stands for Mary (the Virgin), maiden,
medicine, measure and meticulousness. "M" also stands for mind, showing that the
major purpose of this sign is to submit all matters (and matter) to a scrupulous
analysis, with refinement and purification as the goal. Hence "the virgin" is
remarkable for her highly developed faculty of discrimination, which can manifest
itself less agreeable as aloofness, squeamishness, and pettiness - all undesirable
attributes of the proverbial old maid. Virgo aspires to a standard of purity and
perfection which few mortals can hope to attain.

Virgo is symbolised by a maiden carrying a sheaf of wheat - a reminder that
people of this temperament are adept at separating the wheat from the chaff. Wheat
tunrot be eaten in its natural form but must be threshed to detach the particles of
grain which are then ground and cooked. Although wheat grows in all parts of the
world, it has never been discovered in its wild state and has defied every attempt to
trace its origin. Similarly, most Virgoans love nature, but only when cultivated and
not in its primeval luxuriance.
The segregated compartments into which this pictograph is divided suggest
the sign's tendency to fractionahze every aspect of life, an inciination so pronounced
that Virgo has been called "the filing clerk of the zodiac". Anatomically, the
principle of analysis describes the function of the pancreas, intestines, and digestive
6.9*rr, which split up and reduce food to its elementary components in order that the
boAy may select that which serves its requirements and reject whatever it deems unfit
for consumption. These assimilative occupations may seem humble when compared
to the central task of the pulsating heart, but they are essential in maintaining general
well-being of the organism.

Sun in Virgo
The Sun is in Virgo during the growing season when the fruits of the earth are
garnered, processed and stored. This is the busy time of year, and no one toils more
Oitigentty than the Virgoan workers of the world. As the sign of employment, Virgo
is associated with diet and health, serving as a reminder that most people must
undertake some form of daily labour in order to feed themselves and survive. Virgoan
jobs can be repetitive and dull, but the industrious attention to duty fostered by this
iign anticipates the possibie privations of the long winter ahead. Proletarian and
utilitanan though it may be, it opens the way for a fresh cycle of experience in the
second half of the zodiac.
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Moon in Aries

Keynote:

Symbol:

Emotionalresponses are energetically expressed
Water heated in a kettle boils vigorously

A person whose Moon is in Aries is like an explorer navigating

dangerous

rapids in a small canoe. He must keep moving in order to maintain equilibrium, but the
effort may require so much that he hardly notices where he is headed. This is a vibrantly
emotional, instinctive and restless individual who is easily converted to new enthusiasms.
Overtly, he may conform to convention but subconsciously he longs to be a leader and to
strike out on his own, even if it means paddling a flimsy vessel through dangerous waters

without assistance.

It is hard for "lunarians" to remain calm, for everything stimulates them.
Nervousness and excitability are the price they pay for accomplishment. Yet with the
passive Moon in this vigorous Mars-ruled sign, they can generate power through a dynamic
linking of opposite polarities.
The sharp contrast between the Moon and Mars indicates the special abilities
which derive from a keenly honed temperament, but it also causes a certain edginess. The
capacity for working up a head of creative steam is often accompanied by a low boiling
point, so that the energy engendered may be dissipated through fussing over trifles.
Pressure aroused by the effort to relate antithetical elements can induce either a breakdown
or a breakthrough. The problem facing the astrologer in any such meeting of opposites is to
ascertain whether the individual can summon the inner strength required to resolve the
conflict he faces. Since free will is always a factor, it can be very difficult to judge whether
the contending forces will pull the person apart, or whether he will have the strength of
character to pull them together into a new and more dynamic synthesis.
People having the Moon in Aries can project their desires with sufficient force
to impress others, regardless of the rights or wrongs involved. As a result, they often get
their way and then regret it when they find themselves speeding off the track. They are fast
reactors who thrive in a heady atmosphere where quick decisions are required. For them, to
feel is to act, and they waste little time weighing the alternatives.

Moon-Aries people are often impelled by a crusading zeal, but they need to
learn to persist at one thing long enough to achieve concrete results. Otherwise, the fitful
Moon and impetuous Mars expend emotional energy as inconclusively as the tides surging
back and forth each day. They should cultivate equanimity and pause to contemplate the
implications of their acts, lest enthusiasm turn to rashness and idealism to fanaticism. With
care and consideration they can channel their high spirits into real spiritual power.
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Silenos and the Comrc

by Michael Whan
Freud's consideration of humour to be the other face of suffering has an
ancient source. The laughter of the Homeric gods shows that for the Greek psyche the
tragic and comic elements of human and divine nature were deeply implicated in each
other. Thus, even in the darkest of moods, in the midst of depression, something
comical can yet come our u,a\'. A humour stirs! Such a contiguity between humour
and the darker emotions finds a particular acceptance within the realm of Dionysos.
The rites and festivals of this god were not solely occasions of sombre, tragic drama
and enactment. Through such proponents as Aristophanes, the great work of comedy
was carried on. Tragic plays were accompanied by a satyr play in which the tragic
theme was given a comical treatment and twist.

if

humour is present within the tragic, depressed atmosphere of the
Dionysian world, it is a humorous spirit not wholly of Dionysos himself. There is
another who configures humour within Dionysian pathos, who introduces bathos,
comic depth, to the tragic dimensions of the god. The bringer of this dark sense of the
comic is Silenos, companion and teacher to Dionysos. That Silenos attends the god
points to his humorousness as a way of serving and tending (therapia) depression and
its tragic involvement. Kerenyi refers to 'Silenic nature' as 'the seat of the comic'(1).
We can then imagine it was Silenos who initiated and educated his divine charge into
the ways of comedy.

Yet,

Without the viewpoint of the comic, we caught up onesidedly with the
depression. Because of the gravity and fixity of mood, we fall into an attitude of
literality, identifying with a tragic fate and assuming the role of victim' and
sacrificed. With the tragic is found the heroic, the semi-divine. All-too-human feeling
is amplified, dramatised, to the point where we suffer a kind of negative inflation, a
depressive hubris. By humouring the depression, Silenos helps us to live with and
through it. Instances of self-irony and humour enable a distinction to be felt between
the human and divine lot, reducing our puffed-upness when we fail to recognise the
boundary between them. Our view of the laughter of the gods understands it as a
mode of self-recognition: 'They had to laugh, as it were, in order to appear more
themselves'(2). The gods laugh when they themselves or a human being goes beyond
the limits of their form: that is to say, at the point of intersection between the finite
and infinite. A sense of the comic grants insight into who we are by recognising what
we are not, where we violate the laws and hence finitude of our being. It shows who
are the gods and who are mortals. Mythos is the word that tells the difference
between gods and men, disclosing to each their own essence and also that of the
other: \\'ithout a sense of the comic we lack a sense of how to read myth: indeed.
of horu ro read anything at all mythically. As Socrates attests in the Cratylus'. 'For
the appearance and names of the gods, there is a humorous as well as a serious
explanation. for the gods are fond of a joke.' The gods like to see themselves through
humour.

Srlenos humour must be seen then against a dark, pessimistic perception of
existence. \c;o:crns to Plutarch, Silenos taught: 'the best thing for all men and
women is not ro r. rorn. Hou'ever, the next best thing to this, and the first of these
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to which man can really attain, is, after being born, to die as quickly as possible' (3).
If these words embody the spirit of Silenos, his humour would speak of and to the
grim and grave twists to life, its pathos and bathos, namely, the mortal condition (but
think here, against this, of Nietzsche's Dionysian philosophy with its yea-saying to
life in all its forms, the notion of the Eternal Return of the Same). Silenos himself was
said to be mortal, and so his humour touches upon the limitations of mortal existence.
But is this pessimism too an abyssmal view of things for our modern, 'enlightened'
consciousness. It is, perhaps, because we have yet to reckon the unfathomability such
pessimism detects in the abyss of being, as, for instance, in the 'nothingness' of
depression. It is this 'nothingness' of human existence which is the subject of both
tragic and comic sensibility. The tragic is a heroic gesture against it, yet also fully of
it, the hero's semi-divinity. With the comic, this 'nothingness' is the ephemeral images
that man holds of himself, the apparent substantiality of which dissolves in laughter.
Comic reflection views life as a phantasia, a parade and spectacle of projections
which ultimately vaporise, a comedy of errors.
The other thing that Silenos is supposed to have recommended in terms of the
human plight is a return to 'Night' or 'Hades', place of soul (4). A similar outlook
appears in the Phaedo, in which Socrates teaches the pursuance of philosophy as
foremostly the facing of death, or, as he puts it, 'practising death'. Philosophy
becomes thanatology. A philosophical concern for soul, which was the aim of the
Socratic method, requires the contemplation of death, for Hades is the proper
(psychological) locus of souls. Perhaps though it is Socrates' attitude towards his own
death and dying which reflects the tragic-comic depths of his Silenic character the
most. On his deathbed he speaks his last words: 'Crito, we ought to offer a cock to
Aselepius'(5). Considering that a cock was offered in the event or hope of a cure,
these pious words in the circumstances have a decided humour and irony. They
suggest, as one translator has said, that 'death is the cure for life'(6). The words echo
the'grave humour' sentiment expressed in Silenos'acclaimed saying.

An affinity between humour and pessimism is also evident in Freud's thinking
on the nature and purpose of psychoanalytical insight. Freud attributed a certain
comic sensibility to such insight Many of his patients, he noted, avowed an
interpretation with laughter, as if it were an act of comical seeing through. Like the
Homeric gods, they laughed so as to appear more themselves, laughter as a moment
of self-recognition, of individuation. The other side to this, however, is that the aim of
interpretation is, according to Freud, the 'transmutation' of neurotic misery into
common human unhappiness. From this angle, psychological insight is a form of
comic self-reflection in the service of a thoughtful pessimism.

The likeness between Silenos and Socrates is colourfully drawn in the
Svmposium. Indeed, at times one wonders if Silenos was not the daemonic presence
that attended Socrates in his philosophising. It is Alcibiades who describes the
similitude between Silenos and Socrates. He likens the person of Socrates to the
small, hollow statutes of Silenos which could be taken apart and which contained the
figures of the gods (7). Following this, Alcibiades extends the resemblance to the
manner of Socrates' talk. To understand the essence of Socrates and what he had to
say, he claims, one must have recourse to the images of Silenos and the satyr.
For such imagery is:
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talk as to his person: I forgot to say at the
beginning that his talk too is extremely like the Silenus-figures
which take apart. Anyone who sets out to listen to Socrates
talking will probably find his conversation utterly ridiculous at
first, it is clothed in such curious words and phrases, the hide, so
to speak, of a hectoring satyr. He will talk of pack-asses and
blacksmiths, cobblers and tanners, and appear to express the
same ideas in the same language over and over again...(S).
...as applicable to his

Yet, penetrate beneath the 'ridiculous' and seemingly uncouth way of talking,
and within the negativity - 'emptiness' (Kierkegaard on Socrates'philosophical use of
irony) - of Socratic irony, and there are gods hidden. The irony of his conversations,
his philosophical word-plays, is a method (maieutics, midwifery) by which divine
insights and Silenic 'deep truths' are able to come forth. For Socrates' irony is a
daimon of a negative spirit, constantly seeing through the concretions of meaning,
and sensing beyond to that which is as yet unsaid and unsayable- the infinity of the
dialogue. The humour and irony of the Socratic dialogues develops out of the tension
between time and eternity, human and divine, the interplay of the finite and the
infinite. The words lead by way of Reason (logos) into mythical speech (mythos).
Further clues concerning Silenic humour are suggested in two studies by David
Miller. In an essay on Silenos, Miller refers to a sarcophagal image in which Silenos
is 'offering' a butterfly (psyche) to a youthful initiate (9). The image depicts the soul
as butterfly, and the occasion, an initiatory event. This soul event is presided over by
Silenos, into whose hands the butterfly/soul is entrusted. Though heavy-set, old and
coarse, Silenos is yet the one who passes on this most delicate of winged creatures.

The sarcophagal form gives a shape to depression's entombing and deathlike
its mood of dark withdrawal. For a fantasy of death and dying is typically
present in the depressive condition. In this sense, the 'sarcophagal' form of
depression contains an initiatory value, deepening into an access to Hades and soul.
(Of interest here is Kerenyi's statement that the comic mask functions by 'enhancing
the absurd' and liberates 'in the deathly effect'(10). Something or someone 'deathly'
lurks behind the comic mask, as if the comic mask were also a death mask.)
aspects,

Miller's other essay deals with the image of the soul as butterfly in relation to
humour. He excavates the etymology of the term lepidoptera, the species name of
butterflies and moths, for its latent imagery. The term indicates 'scale-covered
wings', hence butterflies and moths'have scales like fish but also wirzgs like
birds'(ll). Butterflies are revealed as creatures of water and air, the elements of
moisture (the meaning of the word 'humour' originally betokened 'moisture',
'wetness'). From Heraclitus too we know that the soul is vaporised out of, and
delights in, what is moist. Following this etymological fantasy concerning psyche, the
soul as butterfly or moth can be imagined as the metamorphosed presence and
animation of moisture. The butterfly soul vaporises from what is moist, it depicts
imaginatively the soul's humour.
Those last humorously courageous words by Socrates liken to the butterfly
soul said to leave the body through the mouth at the point of death. In the moment of
iife's ablsmal mystery, the moment of the 'last laugh', when Silenos' soul-ful
humour I'lutters from his hands, it is then that ego-consciousness dies to itself, witness
to irs ou n mortal temporality. Humour frees the life of the soul which has become
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confined in ego-consciousness. This is one reason why the comic sense works best
through surprise and the unexpected. The inward laughter, the touches of self-irony,
that occur with the soul's comic but'deathly effect', can shake us out of our
strictures. What one takes most seriously, most literally, about one's 'self-identity' is
what such humour puts at stake.

We are better able to laugh at ourselves when we catch a glimpse of our
'reflection' in the soul's comical mirrorings, as in slips of the tongue, dreams,
daydreams, fantasies, and so on. Such mirrorings show the handiwork, the sleights of
hand, of Silenos, who with mask and mirror deceives us into viewing what both
bewilders and reveals. Not above deception, his humour lies in the tension between
bewilderment and revelation. We lose ourselves in the reflection, only to find
something else, something other. A fresco in Pompeii represents this side of Silenic
humour(12). A Silenos figure is holding out a silver bowl into which a boy satyr is
peering deeply. The silver bowl serves as a concave mirror. Instead of seeing his own
reflection there, however, he sees that of a grotesque old man-this is the mirror
image of the Silenos mask held above and behind the first boy by another boy satyr,
who colludes with the Silenos figure. The scene describes a 'maturity rite'. Yet, in
this mirror-play is there not also comic reflection, a humour based upon the mimetic
and contradiction? Through mask, mirror, and projection, Silenos and his youthful
accomplice play on the ironies of expectation and experience, image and likeness,
truth and illusion, youth and age, life and death. Appropriately, for a 'maturity rite',
that the visual humour should concern itself with the youthfulness and senescence of
existence, a humour edged with grim truth.
The Silenos figure invites the boy to gaze at the reflections, the insights, in the
silvery concavity of the soul-vessel, then, with optical trickery proceeds to fool the
youthful satyr. Thus does Silenos initiate us by way of humour and sleight of hand
into 'soul-watching. Kerenyi's words in connection with the Porto sarcophagus are
relevant here as well: 'The playing with the paraphernalia of the mystery retained the
force of a mystery play' (13).

Like the erancy - the 'flying-crooked gift' (Robert Graves) - of the butterfly
soul, the humour entailed in this mirror-play is the play of error. Errancy and illusion
enables the image a freedom from the self-projections of the literal eye. The reflected
image turns the Silenos mask into a presence. Its comicality is the deception by
which the physiognomy of the invisible is brought to insight. As the poet says, one
'beholds nothing that is not there and the nothing that is'( 14). Peering into the silver
bowl, the boy satyr is transformed by what he beholds, the transformative power of
the imagination.

According to Aristotle, elror is the stuff comedy is made of. For him, comedy
meant a sense of the ridiculous, which he defined in terms of error. In the errant way
lies the comic way. Thus deviation and indirection belong with humour and comedy,
and the latter with psychological insight. For it is in the soul's pathologies that its
elrancy is vividly revealed. In our elTancy we truly show who we are, it is the deepest
truth of our individual being. To err, the very stuff of human being, can lead to
calamity or comical undoings-both have their source in the 'fatal flaw' of the
personality. Humour, a sense of the comic, is attuned to such incongruity, to where
one is a variance within and without, to the error that makes a misfit of us all, but
which is truly soul-making.
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We can see errancy at work in the chimerical imagination: the satyrs, half
men, half goats; the sileni, with human bodies, animal ears and horses tails. Half man,
half beast, Silenos belongs to the threshold, his hybrid anatomy, a bodying forth of a
borderline fantasy, the comic impulse develops at the periphemy, given to those who
inhabit the margins, thriving on the ambiguity of the sacred and the profane. The
Dorians of the Peloponnese understood the derivation of the term 'comedians' from
Komai, the name given to the outlying villages around Athens, toured by these
performers(15). Though this derivation is incorrect, the error provides a fantasy
domain, a 'landscape' within which to locate the comic impulse. A Kome was an
unwalled village. The comic impulse erupts, then, beyond the city limits, in the
marginal realm where men and beasts live close beside each other. Silenos' animal
features could be said to testify to such pastoral origins.
Another cognate Greek word for comedy, Komazo, signified not only revelry
and merriment, but also 'to burst in', 'to force a way in', in the manner of revellers.
In all this appears a violating attitude towards boundary and barrier, a spirit of 'comic
unrestraint', which breaks through conformities and inhibitions imposed by social
convention and morality.

Silenos' humour is a sense, an 'instinctive' or intuitive perception, a fluid
suddenly rising in the animal body. The spontaneity of the comic response is at
bottom an animal reflex. Many of the Hellenic Old Comedy's choruses were
comprised of various creatures: wasps, frogs, birds, goats, and so on. As if, in the
choral viewpoint of the lowly and liminal, the ridiculousness of the human and divine
was divulged. Their comicality meant they were seen and heard with the eyes and
ears of the animal soul. The ears of the satyrs and sileni were animal shaped. They
iistened with all the alertness, nervous acuity, of the beast. The comic vantage-point,
as distinct from the laughter of the Olympians, is here from below, from the wry
stance of an animal sensitivity. It plays upon the likenesses, the mimetic impulse, that
exist between gods, men, and animals. The various animal characters and species are
a way if caricaturing the natures of the gods and men, a travesty of their sanctified
forms. Comic de-formation shows up our asininity, bird-brainedness, feiinity,
goatishness: the 'Beast in Everyman'.
Such animal sensitivity is also born out of a pathos. For who should better
know the pride, absurdity, and 'beastliness' of human and divine beings than the
creatures of water, air, and field? Comedy contains the spontaneous voice of the
humiliated and menial. It is the deft art by which the will-to-mastery and hubris are
exposed. if not overthrown----the first and last power of the weak. In iaughter the

animal spirits

of humour are carried to and from the heart, consciousness

circumambulating around the joke which sits in the middle and knows, moving with
the u'arm moisture of the organ of feeling. With Silenos laughter vaporises into
something more elusive, subtle. For humour is greater than mere laughter, it is the
elaboration of laughter as reflex. The influence of Silenos turns this elementarl'
response into that complexity called a 'sense of humour'. Silenos' role as chorus
leade: in rhe satyr play shows his part in the development of the comic impulse into
dramarr"- form. Through Silenos the comic form individuates, takes on a cultural
shape. ;omedv becomes theatre. His brooding wisdom transforms raw laughter into a
more sou.iul bathos.
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It assumes a darker, self-ironic tone. Thus when psyche flutters from the ancient
hands of Silenos, it flies already in the domain of shades, in the moist depressed and
dismembering realm of Dionysos, a humour never far from pathos, from the depths of
existence.
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Two Poems
by Ruth Windle

Murder at the Crossroads

Never a window left ajar for Hermes to enter
sliding through the cracks and gaps,
the unfilled moments.
Hermes Go Home: we do not want you here
each moment must be appropriated, ruled by solar light:
anarchy and energy might rule
if gaps were left
between.

So, murder at the crossroads.
paralyse the child with fear
kill the fleeting moments
where grace and life inhabit
the territory of the in-between.

A friend, purposefully rising late, overthrows the picnic plans
forcing the intersticial moment.
an empty space appears

here, something may happen
a strange meeting place between worlds and people.
happy with the twist of chaos he dances sublimely and infuriates
the chronic pattern makers
scattering the pieces of the kaleidoscope.

In another place, she sweeps and dusts and shuffles papers
u'aits tor it to be time for the dates in the diary
promrses that when the in-tray has all gone out to tea
she

uill

take paper, colours, Pens,

and plar

\\'n:.s r: in rhe planning for the future
\\i'r3r *- :he tasks are done........

He=::. ltl€S ilot appear to order
tls ::-::=) na) go unnoticed
f'le::

-:-

-

-::::

--ross over, disappear,

i.r'i"::. :---::e:ed

at the crossroads.
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One day an empty space appears in the sacred-cow-day of work.
I sit, playing with words, memories of joy, heroes, sight regained.

Come Home Hermes:

All is Forgiven

Your murder is self-murder
killing the moments of your epiphany
each time the in-between is seen as waste
to ffansit without life and pleasure.
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phyhg tre 'ello

In my mirrl'3 gyP
my hzrrl ffks over the strings
in an abmdd reuracy
somding tb music of the spheres

In reality I fumble
flattening tte trotes
seaching fq sound
momentilily rcaching
losing
reaching again

a child visits me
one who crept into the front room
mesmerised by the piano keys

making her compositions
playlng the music in her soul
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