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E D IT O R IA L  N O T E

W hen w e com pare the essays in the present volum e w ith Jung‒s
m onum ental M ysterium  C oniunctionis, w ith Psychology and Alchem y and to
a lesser extent Aion, w e realize their special value as an introduction to his
researches into alchem y. The three longer w orks, published earlier in this
edition, have an im pact w hich to the uninitiated is w ell-nigh overw helm ing.
A fter them  these shorter and m ore m anageable w orks w ill be turned to, if not
for relaxation‍ their erudition forbids that‍ at least w ith a feeling of lively
interest, as prelim inary studies for the w eightier volum es w hich they now
appear to sum m arize. M uch of the sym bolic m atter has been referred to in
other earlier publications: the visions of Zosim os in ―Transform ation
Sym bolism  in the M ass,‖ and M ercurius in all the above-m entioned w orks
but m ore especially in ―The Psychology of the Transference,‖ w hile ―The
Philosophical Tree‖ develops the them e of the tree sym bol discussed
sporadically in Sym bols of Transform ation. The ―C om m entary on The Secret
of the G olden Flow er‖ is of considerable historical interest. Jung says in
M em ories, D ream s, Reflections (ch. 7): ―Light on the nature of alchem y
began to com e to m e only after I had read the text of the G olden Flow er, that
specim en of C hinese alchem y w hich R ichard W ilhelm  sent m e in 1928. I w as
stirred by the desire to becom e m ore closely acquainted w ith the alchem ical
texts.‖ ―Paracelsus as a Spiritual Phenom enon‖ stands out as a separate study
w ith a pow erful appeal, perhaps because Jung could identify him self rather
closely and sym pathetically w ith that dynam ic and explosive personage, his
ow n countrym an. B ecause of its em phasis on alchem ical sources, it is
included in the present volum e rather than in V olum e 15 w ith tw o shorter
essays on Paracelsus as a personality and physician.

*
The Editors and the translator are greatly indebted to the late M r. A . S. B .

G lover for the translation of the Latin, G reek, and French passages in the
text, as w ell as for his tireless w ork in checking the references and



bibliographical data, w hich continued until shortly before his death in
January 1966.
For assistance in explicating N oél Pierre‒s poem , grateful acknow ledgm ent

is m ade to C om te Pierre C rapon de C aprona (N oél Pierre), to M iss Paula
D eitz, and to M r. Jackson M athew s.
For help and co-operation in obtaining the photographs for the plates in

this volum e the Editors are m uch indebted to the late M rs. M arianne N iehus-
Jung, w ho m ade m aterials available from  Professor Jung‒s collection; to D r.
Jolande Jacobi and D r. R udolf M ichel, in charge of the picture collection at
the C . G . Jung Institute, Zurich; and to M r. H ellm ut W ieser, of R ascher
V erlag, Zurich. The frontispiece, an alm ost exact coloured replica of a
w oodcut published by the author in Paracelsica, w as discovered fortuitously
in a m anuscript in the M ellon C ollection of the A lchem ical and O ccult. It is
reproduced by courtesy of M r. Paul M ellon and the Y ale U niversity Library.
The Editors are indebted also to M r. Laurence W itten for his advice and
assistance in regard to it.
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I

C O M M E N T A R Y  O N  ―T H E  SE C R E T  O F T H E  G O L D E N
FL O W E R ‖

[In late 1929, in M unich, Jung and the sinologist R ichard W ilhelm
published D as G eheim nis der goldenen Blúte: Ein chinesisches Lebensbuch,
consisting of W ilhelm ‒s translation of an ancient C hinese text, T‒ai I C hin
H ua Tsung C hih (Secret of the G olden Flow er), w ith his notes and discussion
of the text, and a ―European com m entary‖ by Jung. Earlier the sam e year, the
tw o authors had published in the Europâische Revue (B erlin), V : 2/8 (N ov.),
530-42, a m uch abbreviated version entitled ―Tschang Scheng Schu; D ie
K unst das m enschliche Leben zu verlângern‖ (i.e., ―C h‒ang Sheng Shu; The
A rt of Prolonging Life‖), an alternative title of the ―G olden Flow er.‖
[In 1931, Jung‒s and W ilhelm ‒s joint w ork appeared in English as The

Secret of the G olden Flow er: A C hinese Book of Life, translated by C ary F.
B aynes (London and N ew  Y ork), containing as an appendix Jung‒s m em orial
address for W ilhelm , w ho had died in 1930. (For ―In M em ory of R ichard
W ilhelm ,‖ see V ol. 15 of the C ollected W orks.)
[A  second, revised edition of the G erm an original w as published in 1938

(Zurich), w ith a special forew ord by Jung and his W ilhelm  m em orial address.
Tw o m ore (essentially unaltered) editions follow ed, and in 1957 appeared a
fifth, entirely reset edition (Zurich), w hich added a related text, the H ui M ing
C hing, and a new  forew ord by Salom e W ilhelm , the translator‒s w idow .
[M rs. B aynes prepared a revision of her translation, and this appeared in

1962 (N ew  Y ork and London), including Jung‒s forew ord and the additional
W ilhelm  m aterial. (H er revised translation of Jung‒s com m entary alone had



appeared in an anthology, Psyche and Sym bol, edited by V iolet S. de Laszlo,
A nchor B ooks, N ew  Y ork, 1958.)
[The follow ing translation of Jung‒s com m entary and his forew ord is based

closely on M rs. B aynes‒ version, from  w hich som e of the editorial notes have
also been taken over. Four pictures of the stages of m editation, from  the H ui
M ing C hing, w hich accom panied the ―G olden Flow er‖ text, have been
reproduced because of their pertinence to Jung‒s com m entary; and the
exam ples of European m andalas have been retained, though m ost of them
w ere published, in a different context, in ―C oncerning M andala Sym bolism ,‖
V ol. 9, part i, of the C ollected W orks. The chapters have been given num bers.

‍ ED ITO R S.]



FO R E W O R D  T O  T H E  SE C O N D  G E R M A N  E D IT IO N

M y deceased friend, R ichard W ilhelm , co-author of this book, sent m e the
text of The Secret of the G olden Flow er at a tim e that w as crucial for m y ow n
w ork. This w as in 1928. I had been investigating the processes of the
collective unconscious since the year 1913, and had obtained results that
seem ed to m e questionable in m ore than one respect. They not only lay far
beyond everything know n to ―academ ic‖ psychology, but they also
overstepped the bounds of any m edical, purely personal, psychology. They
confronted m e w ith an extensive phenom enology to w hich hitherto know n
categories and m ethods could no longer be applied. M y results, based on
fifteen years of effort, seem ed inconclusive, because no possibility of
com parison offered itself. I knew  of no realm  of hum an experience w ith
w hich I m ight have backed up m y findings w ith som e degree of assurance.
The only analogies‍ and these, I m ust say, w ere far rem oved in tim e‍ I
found scattered am ong the reports of the heresiologists. This connection did
not in any w ay ease m y task; on the contrary, it m ade it m ore difficult,
because the G nostic system s consist only in sm all part of im m ediate psychic
experiences, the greater part being speculative and system atizing recensions.
Since w e possess only very few  com plete texts, and since m ost of w hat is
know n com es from  the reports of C hristian opponents, w e have, to say the
least, an inadequate know ledge of the history as w ell as the content of this
strange and confused literature, w hich is so difficult to evaluate. M oreover,
considering the fact that a period of not less than seventeen to eighteen
hundred years separates us from  that age, support from  that quarter seem ed to
m e extraordinarily risky. A gain, the connections w ere for the m ost part of a
subsidiary nature and left gaps at just the m ost im portant points, so that I
found it im possible to m ake use of the G nostic m aterial.
The text that W ilhelm  sent m e helped m e out of this difficulty. It contained

exactly those item s I had long sought for in vain am ong the G nostics. Thus
the text afforded m e a w elcom e opportunity to publish, at least in provisional



form , som e of the essential results of m y investigations.
A t that tim e it seem ed to m e a m atter of no im portance that The Secret of

the G olden Flow er is not only a Taoist text concerned w ith C hinese yoga, but
is also an alchem ical treatise. A  deeper study of the Latin treatises has taught
m e better and has show n m e that the alchem ical character of the text is of
prim e significance, though I shall not go into this point m ore closely here. I
w ould only like to em phasize that it w as the text of the G olden Flow er that
first put m e on the right track. For in m edieval alchem y w e have the long-
sought connecting link betw een G nosis and the processes of the collective
unconscious that can be observed in m odern m an.1
I w ould like to take this opportunity to draw  attention to certain

m isunderstandings to w hich even w ell-inform ed readers of this book have
succum bed. N ot infrequently people thought that m y purpose in publishing it
w as to put into the hands of the public a recipe for achieving happiness. In
total m isapprehension of all that I say in m y com m entary, these readers tried
to im itate the ―m ethod‖ described in the C hinese text. Let us hope these
representatives of spiritual profundity w ere few  in num ber!
A nother m isunderstanding gave rise to the opinion that, in m y

com m entary, I w as to som e extent describing m y ow n therapeutic m ethod,
w hich, it w as said, consisted in m y instilling Eastern ideas into m y patients
for therapeutic purposes. I do not believe there is anything in m y com m entary
that lends itself to that sort of superstition. In any case such an opinion is
altogether erroneous, and is based on the w idespread view  that psychology
w as invented for a specific purpose and is not an em pirical science. To this
category belongs the superficial as w ell as unintelligent opinion that the idea
of the collective unconscious is ―m etaphysical.‖ O n the contrary, it is an
em pirical concept to be put alongside the concept of instinct, as is obvious to
anyone w ho w ill read w ith som e attention.

C . G . J.
K úsnacht / Zurich, 1938



1. D IFFIC U L T IE S E N C O U N T E R E D  B Y  A  E U R O PE A N  IN
T R Y IN G  T O  U N D E R ST A N D  T H E  E A ST

[1]     A  thorough W esterner in feeling, I cannot but be profoundly
im pressed by the strangeness of this C hinese text. It is true that som e
know ledge of Eastern religions and philosophies helps m y intellect and
m y intuition to understand these things up to a point, just as I can
understand the paradoxes of prim itive beliefs in term s of ―ethnology‖ or
―com parative religion.‖ This is of course the W estern w ay of hiding
one‒s heart under the cloak of so-called scientific understanding. W e do
it partly because the m isçrable vanitç des savants fears and rejects w ith
horror any sign of living sym pathy, and partly because sym pathetic
understanding m ight transform  contact w ith an alien spirit into an
experience that has to be taken seriously. O ur so-called scientific
objectivity w ould have reserved this text for the philological acum en of
sinologists, and w ould have guarded it jealously from  any other
interpretation. B ut R ichard W ilhelm  penetrated too deeply into the secret
and m ysterious vitality of C hinese w isdom  to allow  such a pearl of
intuitive insight to disappear into the pigeon-holes of specialists. I am
greatly honoured that his choice of a psychological com m entator has
fallen upon m e.
[2]     This, how ever, involves the risk that this precious exam ple of
m ore-than-specialist insight w ill be sw allow ed by still another
specialism . N evertheless, anyone w ho belittles the m erits of W estern
science is underm ining the foundations of the W estern m ind. Science is
not indeed a perfect instrum ent, but it is a superb and invaluable tool
that w orks harm  only w hen it is taken as an end in itself. Science m ust
serve; it errs w hen it usurps the throne. It m ust be ready to serve all its
branches, for each, because of its insufficiency, has need of support
from  the others. Science is the tool of the W estern m ind, and w ith it one



can open m ore doors than w ith bare hands. It is part and parcel of our
understanding, and it obscures our insight only w hen it claim s that the
understanding it conveys is the only kind there is. The East teaches us
another, broader, m ore profound, and higher understanding‍
understanding through life. W e know  this only by hearsay, as a shadow y
sentim ent expressing a vague religiosity, and w e are fond of putting
―O riental w isdom ‖ in quotation m arks and banishing it to the dim  region
of faith and superstition. B ut that is w holly to m isunderstand the realism
of the East. Texts of this kind do not consist of the sentim ental,
overw rought m ystical intuitions of pathological cranks and recluses, but
are based on the practical insights of highly evolved C hinese m inds,
w hich w e have not the slightest justification for undervaluing.
[3]     This assertion m ay seem  bold, perhaps, and is likely to cause a
good deal of head-shaking. N or is that surprising, considering how  little
people know  about the m aterial. Its strangeness is indeed so arresting
that our puzzlem ent as to how  and w here the C hinese w orld of thought
m ight be joined to ours is quite understandable. The usual m istake of
W estern m an w hen faced w ith this problem  of grasping the ideas of the
East is like that of the student in Faust. M isled by the devil, he
contem ptuously turns his back on science and, carried aw ay by Eastern
occultism , takes over yoga practices w ord for w ord and becom es a
pitiable im itator. (Theosophy is our best exam ple of this.) Thus he
abandons the one sure foundation of the W estern m ind and loses him self
in a m ist of w ords and ideas that could never have originated in
European brains and can never be profitably grafted upon them .
[4]     A n ancient adept has said: ―If the w rong m an uses the right m eans,
the right m eans w ork in the w rong w ay.‖1 This C hinese saying,
unfortunately only too true, stands in sharp contrast to our belief in the
―right‖ m ethod irrespective of the m an w ho applies it. In reality,
everything depends on the m an and little or nothing on the m ethod. The
m ethod is m erely the path, the direction taken by a m an; the w ay he acts
is the true expression of his nature. If it ceases to be this, the m ethod is
nothing m ore than an affectation, som ething artificially pieced on,
rootless and sapless, serving only the illegitim ate goal of self-deception.
It becom es a m eans of fooling oneself and of evading w hat m ay perhaps
be the im placable law  of one‒s being. This is far rem oved from  the
earthiness and self-reliance of C hinese thought. It is a denial of one‒s



ow n nature, a self-betrayal to strange and unclean gods, a cow ardly trick
for the purpose of feigning m ental superiority, everything in fact that is
profoundly contrary to the spirit of the C hinese ―m ethod.‖ For these
insights spring from  a w ay of life that is com plete, genuine, and true to
itself; from  that ancient, cultural life of C hina w hich grew  logically and
organically from  the deepest instincts, and w hich, for us, is forever
inaccessible and im possible to im itate.
[5]     W estern im itation is a tragic m isunderstanding of the psychology
of the East, every bit as sterile as the m odern escapades to N ew  M exico,
the blissful South Sea islands, and central A frica, w here ―the prim itive
life‖ is played at in deadly earnest w hile W estern m an secretly evades
his m enacing duties, his H ic Rhodus hic salta. It is not for us to im itate
w hat is foreign to our organism  or to play the m issionary; our task is to
build up our W estern civilization, w hich sickens w ith a thousand ills.
This has to be done on the spot, and by the European just as he is, w ith
all his W estern ordinariness, his m arriage problem s, his neuroses, his
social and political delusions, and his w hole philosophical
disorientation.
[6]     W e should do w ell to confess at once that, fundam entally, w e do
not understand the utter unw orldliness of a text like this‍ that actually
w e do not w ant to understand it. H ave w e, perhaps, a dim  suspicion that
a m ental attitude w hich can direct the glance inw ard to that extent is
detached from  the w orld only because these people have so com pletely
fulfilled the instinctive dem ands of their natures that there is nothing to
prevent them  from  glim psing the invisible essence of things? C an it be
that the precondition for such a vision is liberation from  the am bitions
and passions that bind us to the visible w orld, and does not this
liberation com e from  the sensible fulfilm ent of instinctive dem ands
rather than from  the prem ature and fear-ridden repression of them ? A re
our eyes opened to the spirit only w hen the law s of the earth are obeyed?
A nyone w ho know s the history of C hinese culture and has carefully
studied the I C hing, that book of w isdom  w hich for thousands of years
has perm eated all C hinese thought, w ill not lightly w ave these doubts
aside. H e w ill be aw are that the view s set forth in our text are nothing
extraordinary to the C hinese, but are actually inescapable psychological
conclusions.



[7]     For a long tim e the spirit, and the sufferings of the spirit, w ere
positive values and the things m ost w orth striving for in our peculiar
C hristian culture. O nly in the course of the nineteenth century, w hen
spirit began to degenerate into intellect, did a reaction set in against the
unbearable dom inance of intellectualism , and this led to the
unpardonable m istake of confusing intellect w ith spirit and blam ing the
latter for the m isdeeds of the form er. The intellect does indeed do harm
to the soul w hen it dares to possess itself of the heritage of the spirit. It is
in no w ay fitted to do this, for spirit is som ething higher than intellect
since it em braces the latter and includes the feelings as w ell. It is a
guiding principle of life that strives tow ards superhum an, shining
heights. O pposed to this yang principle is the dark, fem inine, earthbound
yin, w hose em otionality and instinctuality reach back into the depths of
tim e and dow n into the labyrinth of the physiological continuum . N o
doubt these are purely intuitive ideas, but one can hardly dispense w ith
them  if one is trying to understand the nature of the hum an psyche. The
C hinese could not do w ithout them  because, as the history of C hinese
philosophy show s, they never strayed so far from  the central psychic
facts as to lose them selves in a one-sided over-developm ent and over-
valuation of a single psychic function. They never failed to acknow ledge
the paradoxicality and polarity of all life. The opposites alw ays balanced
one another‍ a sign of high culture. O ne-sidedness, though it lends
m om entum , is a m ark of barbarism . The reaction that is now  beginning
in the W est against the intellect in favour of feeling, or in favour of
intuition, seem s to m e a sign of cultural advance, a w idening of
consciousness beyond the narrow  confines of a tyrannical intellect.
[8]     I have no w ish to depreciate the trem endous differentiation of the
W estern intellect; com pared w ith it the Eastern intellect m ust be
described as childish. (N aturally this has nothing to do w ith
intelligence.) If w e should succeed in elevating another, and possibly
even a third psychic function to the dignified position accorded to the
intellect, then the W est m ight expect to surpass the East by a very great
m argin. Therefore it is sad indeed w hen the European departs from  his
ow n nature and im itates the East or ―affects‖ it in any w ay. The
possibilities open to him  w ould be so m uch greater if he w ould rem ain
true to him self and evolve out of his ow n nature all that the East has
brought forth in the course of the m illennia.



[9]     In general, and looked at from  the incurably externalistic
standpoint of the intellect, it w ould seem  as if the things the East values
so highly w ere not w orth striving for. C ertainly the intellect alone
cannot com prehend the practical im portance Eastern ideas m ight have
for us, and that is w hy it can classify them  as philosophical and
ethnological curiosities and nothing m ore. The lack of com prehension
goes so far that even learned sinologists have not understood the
practical use of the I C hing, and consider the book to be no m ore than a
collection of abstruse m agic spells.



2. M O D E R N  PSY C H O L O G Y  O FFE R S A  PO SSIB IL IT Y  O F
U N D E R ST A N D IN G

[10]     O bservations m ade in m y practical w ork have opened out to m e a quite
new  and unexpected approach to Eastern w isdom . In saying this I should
like to em phasize that I did not have any know ledge, how ever inadequate,
of C hinese philosophy as a starting point. O n the contrary, w hen I began
m y career as a psychiatrist and psychotherapist, I w as com pletely ignorant
of C hinese philosophy, and only later did m y professional experience show
m e that in m y technique I had been unconsciously follow ing that secret
w ay w hich for centuries had been the preoccupation of the best m inds of
the East. This could be taken for a subjective fancy‍ w hich w as one reason
for m y previous reluctance to publish anything on the subject‍ but R ichard
W ilhelm , that great interpreter of the soul of C hina, enthusiastically
confirm ed the parallel and thus gave m e the courage to w rite about a
C hinese text that belongs entirely to the m ysterious shadow -land of the
Eastern m ind. A t the sam e tim e‍ and this is the extraordinary thing‍ its
content form s a living parallel to w hat takes place in the psychic
developm ent of m y patients, none of w hom  is C hinese.

[11]     In order to m ake this strange fact m ore intelligible to the reader, it m ust
be pointed out that just as the hum an body show s a com m on anatom y over
and above all racial differences, so, too, the hum an psyche possesses a
com m on substratum  transcending all differences in culture and
consciousness. I have called this substratum  the collective unconscious.
This unconscious psyche, com m on to all m ankind, does not consist m erely
of contents capable of becom ing conscious, but of latent predispositions
tow ards identical reactions. The collective unconscious is sim ply the
psychic expression of the identity of brain structure irrespective of all racial
differences. This explains the analogy, som etim es even identity, betw een
the various m yth m otifs and sym bols, and the possibility of hum an



com m unication in general. The various lines of psychic developm ent start
from  one com m on stock w hose roots reach back into the m ost distant past.
This also accounts for the psychological parallelism s w ith anim als.

[12]     In purely psychological term s this m eans that m ankind has com m on
instincts of ideation and action. A ll conscious ideation and action have
developed on the basis of these unconscious archetypal patterns and alw ays
rem ain dependent on them . This is especially the case w hen consciousness
has not attained any high degree of clarity, w hen in all its functions it is
m ore dependent on the instincts than on the conscious w ill, m ore governed
by affect than by rational judgm ent. This ensures a prim itive state of
psychic health, but it im m ediately becom es lack of adaptation w hen
circum stances arise that call for a higher m oral effort. Instincts suffice only
for a nature that rem ains m ore or less constant. A n individual w ho is guided
m ore by the unconscious than by conscious choice therefore tends tow ards
m arked psychic conservatism . This is the reason w hy the prim itive does not
change in the course of thousands of years, and also w hy he fears anything
strange and unusual. It m ight easily lead to m aladaptation, and thus to the
greatest psychic dangers‍ to a kind of neurosis, in fact. A  higher and w ider
consciousness resulting from  the assim ilation of the unfam iliar tends, on
the other hand, tow ards autonom y, and rebels against the old gods w ho are
nothing other than those m ighty, prim ordial im ages that hitherto have held
our consciousness in thrall.

[13]     The stronger and m ore independent our consciousness becom es, and
w ith it the conscious w ill, the m ore the unconscious is thrust into the
background, and the easier it is for the evolving consciousness to
em ancipate itself from  the unconscious, archetypal pattern. G aining in
freedom , it bursts the bonds of m ere instinctuality and finally reaches a
condition of instinctual atrophy. This uprooted consciousness can no longer
appeal to the authority of the prim ordial im ages; it has Prom ethean
freedom , but it also suffers from  godless hybris. It soars above the earth and
above m ankind, but the danger of its sudden collapse is there, not of course
in the case of every individual, but for the w eaker m em bers of the
com m unity, w ho then, again like Prom etheus, are chained to the C aucasus
of the unconscious. The w ise C hinese w ould say in the w ords of the I
C hing: W hen yang has reached its greatest strength, the dark pow er of yin
is born w ithin its depths, for night begins at m idday w hen yang breaks up



and begins to change into yin.
[14]     The doctor is in a position to see this cycle of changes translated
literally into life. H e sees, for instance, a successful businessm an attaining
all his desires regardless of death and the devil, and then, having retired at
the height of his success, speedily falling into a neurosis, w hich turns him
into a querulous old w om an, fastens him  to his bed, and finally destroys
him . The picture is com plete even to the change from  m asculine to
fem inine. A n exact parallel to this is the story of N ebuchadnezzar in the
B ook of D aniel, and C aesarean m adness in general. Sim ilar cases of one-
sided exaggeration of the conscious standpoint, and the resultant yin-
reaction from  the unconscious, form  no sm all part of the psychiatrist‒s
clientele in our tim e, w hich so overvalues the conscious w ill as to believe
that ―w here there‒s a w ill there‒s a w ay.‖ N ot that I w ish to detract in the
least from  the high m oral value of the w ill. C onsciousness and the w ill m ay
w ell continue to be considered the highest cultural achievem ents of
hum anity. B ut of w hat use is a m orality that destroys the m an? To bring the
w ill and the capacity to achieve it into harm ony seem s to m e to require
m ore than m orality. M orality Þ tout prix can be a sign of barbarism ‍ m ore
often w isdom  is better. B ut perhaps I look at this w ith the eyes of a
physician w ho has to m end the ills follow ing in the w ake of one-sided
cultural achievem ents.

[15]     B e that as it m ay, the fact rem ains that a consciousness heightened by
an inevitable one-sidedness gets so far out of touch w ith the prim ordial
im ages that a breakdow n ensues. Long before the actual catastrophe, the
signs of error announce them selves in atrophy of instinct, nervousness,
disorientation, entanglem ent in im possible situations and problem s.
M edical investigation then discovers an unconscious that is in full revolt
against the conscious values, and that therefore cannot possibly be
assim ilated to consciousness, w hile the reverse is altogether out of the
question. W e are confronted w ith an apparently irreconcilable conflict
before w hich hum an reason stands helpless, w ith nothing to offer except
sham  solutions or dubious com prom ises. If these evasions are rejected, w e
are faced w ith the question as to w hat has becom e of the m uch needed
unity of the personality, and w ith the necessity of seeking it. A t this point
begins the path travelled by the East since the beginning of things. Q uite
obviously, the C hinese w ere able to follow  this path because they never



succeeded in forcing the opposites in m an‒s nature so far apart that all
conscious connection betw een them  w as lost. The C hinese ow e this all-
inclusive consciousness to the fact that, as in the case of the prim itive
m entality, the yea and the nay have rem ained in their original proxim ity.
N onetheless, it w as im possible not to feel the clash of opposites, so they
sought a w ay of life in w hich they w ould be w hat the Indians call
nirdvandva, free of opposites.

[16]     O ur text is concerned w ith this w ay, and the sam e problem  com es up
w ith m y patients also. There could be no greater m istake than for a
W esterner to take up the direct practice of C hinese yoga, for that w ould
m erely strengthen his w ill and consciousness against the unconscious and
bring about the very effect to be avoided. The neurosis w ould then sim ply
be intensified. It cannot be em phasized enough that w e are not O rientals,
and that w e have an entirely different point of departure in these m atters. It
w ould also be a great m istake to suppose that this is the path every neurotic
m ust travel, or that it is the solution at every stage of the neurotic problem .
It is appropriate only in those cases w here consciousness has reached an
abnorm al degree of developm ent and has diverged too far from  the
unconscious. This is the sine qua non of the process. N othing w ould be
m ore w rong than to open this w ay to neurotics w ho are ill on account of an
excessive predom inance of the unconscious. For the sam e reason, this w ay
of developm ent has scarcely any m eaning before the m iddle of life
(norm ally betw een the ages of thirty-five and forty), and if entered upon too
soon can be decidedly injurious.

[17]     A s I have said, the essential reason w hich prom pted m e to look for a
new  w ay w as the fact that the fundam ental problem  of the patient seem ed
to m e insoluble unless violence w as done to one or the other side of his
nature. I had alw ays w orked w ith the tem peram ental conviction that at
bottom  there are no insoluble problem s, and experience justified m e in so
far as I have often seen patients sim ply outgrow  a problem  that had
destroyed others. This ―outgrow ing,‖ as I form erly called it, proved on
further investigation to be a new  level of consciousness. Som e higher or
w ider interest appeared on the patient‒s horizon, and through this
broadening of his outlook the insoluble problem  lost its urgency. It w as not
solved logically in its ow n term s, but faded out w hen confronted w ith a
new  and stronger life urge. It w as not repressed and m ade unconscious, but



m erely appeared in a different light, and so really did becom e different.
W hat, on a low er level, had led to the w ildest conflicts and to panicky
outbursts of em otion, from  the higher level of personality now  looked like a
storm  in the valley seen from  the m ountain top. This does not m ean that the
storm  is robbed of its reality, but instead of being in it one is above it. B ut
since, in a psychic sense, w e are both valley and m ountain, it m ight seem  a
vain illusion to deem  oneself beyond w hat is hum an. O ne certainly does
feel the affect and is shaken and torm ented by it, yet at the sam e tim e one is
aw are of a higher consciousness looking on w hich prevents one from
becom ing identical w ith the affect, a consciousness w hich regards the affect
as an object, and can say, ―I know  that I suffer.‖ W hat our text says of
indolence, ―Indolence of w hich a m an is conscious, and indolence of w hich
he is unconscious, are a thousand m iles apart,‖1 holds true in the highest
degree of affect.

[18]     N ow  and then it happened in m y practice that a patient grew  beyond
him self because of unknow n potentialities, and this becam e an experience
of prim e im portance to m e. In the m eantim e, I had learned that all the
greatest and m ost im portant problem s of life are fundam entally insoluble.
They m ust be so, for they express the necessary polarity inherent in every
self-regulating system . They can never be solved, but only outgrow n. I
therefore asked m yself w hether this outgrow ing, this possibility of further
psychic developm ent, w as not the norm al thing, and w hether getting stuck
in a conflict w as pathological. Everyone m ust possess that higher level, at
least in em bryonic form , and m ust under favourable circum stances be able
to develop this potentiality. W hen I exam ined the course of developm ent in
patients w ho quietly, and as if unconsciously, outgrew  them selves, I saw
that their fates had som ething in com m on. The new  thing cam e to them
from  obscure possibilities either outside or inside them selves; they accepted
it and grew  w ith its help. It seem ed to m e typical that som e took the new
thing from  outside them selves, others from  inside; or rather, that it grew
into som e persons from  w ithout, and into others from  w ithin. B ut the new
thing never cam e exclusively either from  w ithin or from  w ithout. If it cam e
from  outside, it becam e a profound inner experience; if it cam e from  inside,
it becam e an outer happening. In no case w as it conjured into existence
intentionally or by conscious w illing, but rather seem ed to be borne along
on the stream  of tim e.



[19]     W e are so greatly tem pted to turn everything into a purpose and a
m ethod that I deliberately express m yself in very abstract term s in order to
avoid prejudicing the reader in one w ay or the other. The new  thing m ust
not be pigeon-holed under any heading, for then it becom es a recipe to be
used m echanically, and it w ould again be a case of the ―right m eans in the
hands of the w rong m an.‖ I have been deeply im pressed by the fact that the
new  thing prepared by fate seldom  or never com es up to conscious
expectations. A nd still m ore rem arkable, though the new  thing goes against
deeply rooted instincts as w e have know n them , it is a strangely appropriate
expression of the total personality, an expression w hich one could not
im agine in a m ore com plete form .

[20]     W hat did these people do in order to bring about the developm ent that
set them  free? A s far as I could see they did nothing (w u w ei2) but let things
happen. A s M aster Lú-tsu teaches in our text, the light circulates according
to its ow n law  if one does not give up one‒s ordinary occupation. The art of
letting things happen, action through non-action, letting go of oneself as
taught by M eister Eckhart, becam e for m e the key that opens the door to the
w ay. W e m ust be able to let things happen in the psyche. For us, this is an
art of w hich m ost people know  nothing. C onsciousness is forever
interfering, helping, correcting, and negating, never leaving the psychic
processes to grow  in peace. It w ould be sim ple enough, if only sim plicity
w ere not the m ost difficult of all things. To begin w ith, the task consists
solely in observing objectively how  a fragm ent of fantasy develops.
N othing could be sim pler, and yet right here the difficulties begin.
A pparently one has no fantasy fragm ents‍ or yes, there‒s one, but it is too
stupid! D ozens of good reasons are brought against it. O ne cannot
concentrate on it‍ it is too boring‍ w hat w ould com e of it anyw ay‍ it is
―nothing but‖ this or that, and so on. The conscious m ind raises
innum erable objections, in fact it often seem s bent on blotting out the
spontaneous fantasy activity in spite of real insight and in spite of the firm
determ ination to allow  the psychic process to go forw ard w ithout
interference. O ccasionally there is a veritable cram p of consciousness.

[21]     If one is successful in overcom ing the initial difficulties, criticism  is
still likely to start in afterw ards in the attem pt to interpret the fantasy, to
classify it, to aestheticize it, or to devalue it. The tem ptation to do this is
alm ost irresistible. A fter it has been faithfully observed, free rein can be



given to the im patience of the conscious m ind; in fact it m ust be given, or
obstructive resistances w ill develop. B ut each tim e the fantasy m aterial is to
be produced, the activity of consciousness m ust be sw itched off again.

[22]     In m ost cases the results of these efforts are not very encouraging at
first. U sually they consist of tenuous w ebs of fantasy that give no clear
indication of their origin or their goal. A lso, the w ay of getting at the
fantasies varies w ith individuals. For m any people, it is easiest to w rite
them  dow n: others visualize them , and others again draw  or paint them  w ith
or w ithout visualization. If there is a high degree of conscious cram p, often
only the hands are capable of fantasy; they m odel or draw  figures that are
som etim es quite foreign to the conscious m ind.

[23]     These exercises m ust be continued until the cram p in the conscious
m ind is relaxed, in other w ords, until one can let things happen, w hich is
the next goal of the exercise. In this w ay a new  attitude is created, an
attitude that accepts the irrational and the incom prehensible sim ply because
it is happening. This attitude w ould be poison for a person w ho is already
overw helm ed by the things that happen to him , but it is of the greatest value
for one w ho selects, from  am ong the things that happen, only those that are
acceptable to his conscious judgm ent, and is gradually draw n out of the
stream  of life into a stagnant backw ater.

[24]     A t this point, the w ay travelled by the tw o types m entioned earlier
seem s to divide. B oth have learned to accept w hat com es to them . (A s
M aster Lú-tsu teaches: ―W hen occupations com e to us, w e m ust accept
them ; w hen things com e to us, w e m ust understand them  from  the ground
up.‖3) O ne m an w ill now  take chiefly w hat com es to him  from  outside, and
the other w hat com es from  inside. M oreover, the law  of life dem ands that
w hat they take from  outside and inside w ill be the very things that w ere
alw ays excluded before. This reversal of one‒s nature brings an
enlargem ent, a heightening and enrichm ent of the personality, if the
previous values are retained alongside the change‍ provided that these
values are not m ere illusions. If they are not held fast, the individual w ill
sw ing too far to the other side, slipping from  fitness into unfitness, from
adaptedness into unadaptedness, and even from  rationality into insanity.
The w ay is not w ithout danger. Everything good is costly, and the
developm ent of personality is one of the m ost costly of all things. It is a
m atter of saying yea to oneself, of taking oneself as the m ost serious of



tasks, of being conscious of everything one does, and keeping it constantly
before one‒s eyes in all its dubious aspects‍ truly a task that taxes us to the
utm ost.

[25]     A  C hinese can alw ays fall back on the authority of his w hole
civilization. If he starts on the long w ay, he is doing w hat is recognized as
being the best thing he could possibly do. B ut the W esterner w ho w ishes to
set out on this w ay, if he is really serious about it, has all authority against
him ‍ intellectual, m oral, and religious. That is w hy it is infinitely easier for
him  to im itate the C hinese w ay and leave the troublesom e European behind
him , or else to seek the w ay back to the m edievalism  of the C hristian
C hurch and barricade him self behind the w all separating true C hristians
from  the poor heathen and other ethnographic curiosities encam ped outside.
A esthetic or intellectual flirtations w ith life and fate com e to an abrupt halt
here: the step to higher consciousness leaves us w ithout a rearguard and
w ithout shelter. The individual m ust devote him self to the w ay w ith all his
energy, for it is only by m eans of his integrity that he can go further, and
his integrity alone can guarantee that his w ay w ill not turn out to be an
absurd m isadventure.

[26]     W hether his fate com es to him  from  w ithout or from  w ithin, the
experiences and happenings on the w ay rem ain the sam e. Therefore I need
say nothing about the m anifold outer and inner events, the endless variety
of w hich I could never exhaust in any case. N or w ould this be relevant to
the text under discussion. O n the other hand, there is m uch to be said about
the psychic states that accom pany the process of developm ent. These states
are expressed sym bolically in our text, and in the very sam e sym bols that
for m any years have been fam iliar to m e from  m y practice.



3. T H E  FU N D A M E N T A L  C O N C E PT S

A . T A O

[27]     The great difficulty in interpreting this and sim ilar texts1 for the
European is that the author alw ays starts from  the central point, from  the
point w e w ould call the goal, the highest and ultim ate insight he has
attained. Thus our C hinese author begins w ith ideas that dem and such a
com prehensive understanding that a person of discrim inating m ind has the
feeling he w ould be guilty of ridiculous pretension, or even of talking utter
nonsense, if he should em bark on an intellectual discourse on the subtle
psychic experiences of the greatest m inds of the East. O ur text, for
exam ple, begins: ―That w hich exists through itself is called the W ay.‖ The
H ui M ing C hing begins w ith the w ords: ―The subtlest secret of the Tao is
hum an nature and life.‖

[28]     It is characteristic of the W estern m ind that it has no w ord for Tao. The
C hinese character is m ade up of the sign for ―head‖ and the sign for
―going.‖ W ilhelm  translates Tao by Sinn (M eaning). O thers translate it as
―w ay,‖ ―providence,‖ or even as ―G od,‖ as the Jesuits do. This illustrates
our difficulty. ―H ead‖ can be taken as consciousness,2 and ―going‖ as
travelling a w ay, and the idea w ould then be: to go consciously, or the
conscious w ay. This is borne out by the fact that the ―light of heaven‖
w hich ―dw ells betw een the eyes‖ as the ―heart of heaven‖ is used
synonym ously w ith Tao. H um an nature and life are contained in the ―light
of heaven‖ and, according to the H ui M ing C hing, are the m ost im portant
secrets of the Tao. ―Light‖ is the sym bolical equivalent of consciousness,
and the nature of consciousness is expressed by analogies w ith light. The
H ui M ing C hing is introduced w ith the verses:

If thou w ouldst com plete the diam ond body w ith no outflow ing,
D iligently heat the roots of consciousness3 and life.



K indle light in the blessed country ever close at hand,
A nd there hidden, let thy true self alw ays dw ell.

[29]     These verses contain a sort of alchem ical instruction as to the m ethod
or w ay of producing the ―diam ond body,‖ w hich is also m entioned in our
text. ―H eating‖ is necessary; that is, there m ust be an intensification of
consciousness in order that light m ay be kindled in the dw elling place of
the true self. N ot only consciousness, but life itself m ust be intensified: the
union of these tw o produces conscious life. A ccording to the H ui M ing
C hing, the ancient sages knew  how  to bridge the gap betw een
consciousness and life because they cultivated both. In this w ay the sheli,
the im m ortal body, is ―m elted out‖ and the ―great Tao is com pleted.‖4

[30]     If w e take the Tao to be the m ethod or conscious w ay by w hich to unite
w hat is separated, w e have probably com e close to the psychological
m eaning of the concept. A t all events, the separation of consciousness and
life cannot very w ell be understood as anything else than w hat I described
earlier as an aberration or uprooting of consciousness. There can be no
doubt, either, that the realization of the opposite hidden in the unconscious
‍ the process of ―reversal‖‍ signifies reunion w ith the unconscious law s of
our being, and the purpose of this reunion is the attainm ent of conscious
life or, expressed in C hinese term s, the realization of the Tao.

B . T H E  C IR C U L A R  M O V E M E N T  A N D  T H E  C E N T R E

[31]     A s I have pointed out, the union of opposites5 on a higher level of
consciousness is not a rational thing, nor is it a m atter of w ill; it is a process
of psychic developm ent that expresses itself in sym bols. H istorically, this
process has alw ays been represented in sym bols, and today the
developm ent of personality is still depicted in sym bolic form . I discovered
this fact in the follow ing w ay. The spontaneous fantasy products I
discussed earlier becom e m ore profound and gradually concentrate into
abstract structures that apparently represent ―principles‖ in the sense of
G nostic archai. W hen the fantasies take the form  chiefly of thoughts,
intuitive form ulations of dim ly felt law s or principles em erge, w hich at first
tend to be dram atized or personified. (W e shall com e back to these again
later.) If the fantasies are draw n, sym bols appear that are chiefly of the
m andala6 type. M andala m eans ―circle,‖ m ore especially a m agic circle.
M andalas are found not only throughout the East but also am ong us. The



early M iddle A ges are especially rich in C hristian m andalas; m ost of them
show  C hrist in the centre, w ith the four evangelists, or their sym bols, at the
cardinal points. This conception m ust be a very ancient one, because H orus
and his four sons w ere represented in the sam e w ay by the Egyptians.7 It is
know n that H orus w ith his four sons has close connections w ith C hrist and
the four evangelists. A n unm istakable and very interesting m andala can be
found in Jakob B ôhm e‒s book XL Q uestions concerning the Soule.8 It is
clear that this m andala represents a psychocosm ic system  strongly coloured
by C hristian ideas. B ôhm e calls it the ―Philosophical Eye‖9 or the ―M irror
of W isdom ,‖ by w hich is obviously m eant a sum m a of secret know ledge.
M ost m andalas take the form  of a flow er, cross, or w heel, and show  a
distinct tendency tow ards a quaternary structure rem iniscent of the
Pythagorean tetraktys, the basic num ber. M andalas of this sort also occur as
sand paintings in the religious cerem onies of the Pueblo and N avaho
Indians.10 B ut the m ost beautiful m andalas are, of course, those of the East,
especially the ones found in Tibetan B uddhism , w hich also contain the
sym bols m entioned in our text. M andala draw ings are often produced by
the m entally ill, am ong them  persons w ho certainly did not have the least
idea of any of the connections w e have discussed.11

[32]     A m ong m y patients I have com e across cases of w om en w ho did not
draw  m andalas but danced them  instead. In India there is a special nam e for
this: m andala nrithya, the m andala dance. The dance figures express the
sam e m eanings as the draw ings. M y patients can say very little about the
m eaning of the sym bols but are fascinated by them  and find that they
som ehow  express and have an effect on their subjective psychic state.

[33]     O ur text prom ises to ―reveal the secret of the G olden Flow er of the
great O ne.‖ The golden flow er is the light, and the light of heaven is the
Tao. The golden flow er is a m andala sym bol I have often m et w ith in the
m aterial brought m e by m y patients. It is draw n either seen from  above as a
regular geom etric pattern, or in profile as a blossom  grow ing from  a plant.
The plant is frequently a structure in brilliant fiery colours grow ing out of a
bed of darkness, and carrying the blossom  of light at the top, a sym bol
recalling the C hristm as tree. Such draw ings also suggest the origin of the
golden flow er, for according to the H ui M ing C hing the ―germ inal vesicle‖
is the ―dragon castle at the bottom  of the sea.‖12 O ther synonym s are the
―yellow  castle,‖ the ―heavenly heart,‖ the ―terrace of living,‖ the ―square



inch field of the square foot house,‖ the ―purple hall of the city of jade,‖ the
―dark pass,‖ the ―space of form er heaven.‖13 It is also called the ―boundary
region of the snow  m ountains,‖ the ―prim ordial pass,‖ the ―kingdom  of
greatest joy,‖ the ―boundless country,‖ the ―altar upon w hich consciousness
and life are m ade.‖ ―If a dying m an does not know  this germ inal vesicle,‖
says the H ui M ing C hing, ―he w ill not find the unity of consciousness and
life in a thousand births, nor in ten thousand aeons.‖14

[34]     The beginning, w here everything is still one, and w hich therefore
appears as the highest goal, lies at the bottom  of the sea, in the darkness of
the unconscious. In the germ inal vesicle, consciousness and life (or hum an
nature and life, hsing-m ing) are still a ―unity, inseparably m ixed like the
sparks in the refining furnace.‖ ―W ithin the germ inal vesicle is the fire of
the ruler.‖ ―A ll the sages began their w ork at the germ inal vesicle.‖15 N ote
the fire analogies. I know  a series of European m andala draw ings in w hich
som ething like a plant seed surrounded by m em branes is show n floating in
the w ater. Then, from  the depths below , fire penetrates the seed and m akes
it grow , causing a great golden flow er to unfold from  the germ inal vesicle.

[35]     This sym bolism  refers to a quasi-alchem ical process of refining and
ennobling. D arkness gives birth to light; out of the ―lead of the w ater
region‖ grow s the noble gold; w hat is unconscious becom es conscious in
the form  of a living process of grow th. (Indian K undalini yoga offers a
perfect analogy.16) In this w ay the union of consciousness and life takes
place.

[36]     W hen m y patients produce these m andala pictures, it is naturally not
the result of suggestion; sim ilar pictures w ere being m ade long before I
knew  their m eaning or their connection w ith the practices of the East,
w hich, at that tim e, w ere w holly unknow n to m e. The pictures arise quite
spontaneously, and from  tw o sources. O ne source is the unconscious,
w hich spontaneously produces fantasies of this kind; the other is life,
w hich, if lived w ith utter devotion, brings an intuition of the self, of one‒s
ow n individual being. W hen the self finds expression in such draw ings, the
unconscious reacts by enforcing an attitude of devotion to life. For in
com plete agreem ent w ith the Eastern view , the m andala is not only a m eans
of expression but also produces an effect. It reacts upon its m aker. A ge-old
m agical effects lie hidden in this sym bol, for it is derived from  the
―protective circle‖ or ―charm ed circle,‖ w hose m agic has been preserved in



countless folk custom s.17 It has the obvious purpose of draw ing a sulcus
prim igenius, a m agical furrow  around the centre, the tem ple or tem enos
(sacred precinct), of the innerm ost personality, in order to prevent an
―outflow ing‖ or to guard by apotropaic m eans against distracting influences
from  outside. M agical practices are nothing but projections of psychic
events, w hich then exert a counter-influence on the psyche and put a kind
of spell upon the personality. Through the ritual action, attention and
interest are led back to the inner, sacred precinct, w hich is the source and
goal of the psyche and contains the unity of life and consciousness. The
unity once possessed has been lost, and m ust now  be found again.

[37]     The unity of the tw o, life and consciousness, is the Tao, w hose sym bol
w ould be the central w hite light, also m entioned in the Bardo Thôdol.18 This
light dw ells in the ―square inch‖ or in the ―face,‖ that is, betw een the eyes.
It is a visualization of the ―creative point,‖ of that w hich has intensity
w ithout extension, in conjunction w ith the ―field of the square inch,‖ the
sym bol for that w hich has extension. The tw o together m ake the Tao.
H um an nature (hsing) and consciousness (hui) are expressed in light
sym bolism , and therefore have the quality of intensity, w hile life (m ing)
w ould coincide w ith extensity. The one is yang-like, the other yin-like. The
afore-m entioned m andala of a som nam bulist girl, aged fifteen and a half,
w hom  I had under observation som e thirty years ago, show s in its centre a
spring of ―Prim ary Force,‖ or life energy w ithout extension, w hose
em anations clash w ith a contrary spatial principle‍ in com plete analogy
w ith the basic idea of our C hinese text.

[38]     The ―enclosure,‖ or circum am bulatio, is expressed in our text by the
idea of ―circulation.‖ The circulation is not m erely m ovem ent in a circle,
but m eans, on the one hand, the m arking off of the sacred precinct and, on
the other, fixation and concentration. The sun-w heel begins to turn; the sun
is activated and begins its course‍ in other w ords, the Tao begins to w ork
and takes the lead. A ction is reversed into non-action; everything peripheral
is subordinated to the com m and of the centre. Therefore it is said:
―M ovem ent is only another nam e for m astery.‖ Psychologically, this
circulation w ould be the ―m ovem ent in a circle around oneself,‖ so that all
sides of the personality becom e involved. ―The poles of light and darkness
are m ade to rotate,‖ that is, there is an alternation of day and night.

[39]     The circular m ovem ent thus has the m oral significance of activating the



light and dark forces of hum an nature, and together w ith them  all
psychological opposites of w hatever kind they m ay be. It is nothing less
than self-know ledge by m eans of self-brooding (Sanskrit tapas). A  sim ilar
archetypal concept of a perfect being is that of the Platonic m an, round on
all sides and uniting w ithin him self the tw o sexes.

[40]     O ne of the best m odern parallels is the description w hich Edw ard
M aitland, the biographer of A nna K ingsford,19 gave of his central
experience. H e had discovered that w hen reflecting on an idea, related ideas
becam e visible, so to speak, in a long series apparently reaching back to
their source, w hich to him  w as the divine spirit. B y concentrating on this
series, he tried to penetrate to their origin. H e w rites:

I w as absolutely w ithout know ledge or expectation w hen I yielded
to the im pulse to m ake the attem pt. I sim ply experim ented on a faculty
. . . being seated at m y w riting-table the w hile in order to record the
results as they cam e, and resolved to retain m y hold on m y outer and
circum ferential consciousness, no m atter how  far tow ards m y inner and
central consciousness I m ight go. For I knew  not w hether I should be
able to regain the form er if I once quitted m y hold of it, or to recollect
the facts of the experience. A t length I achieved m y object, though only
by a strong effort, the tension occasioned by the endeavour to keep both
extrem es of the consciousness in view  at once being very great.

O nce w ell started on m y quest, I found m yself traversing a
succession of spheres or belts . . . the im pression produced being that of
m ounting a vast ladder stretching from  the circum ference tow ards the
centre of a system , w hich w as at once m y ow n system , the solar system ,
the universal system , the three system s being at once diverse and
identical.. . . . Presently, by a suprem e, and w hat I felt m ust be a final
effort . . . I succeeded in polarizing the w hole of the convergent rays of
m y consciousness into the desired focus. A nd at the sam e instant, as if
through the sudden ignition of the rays thus fused into a unity, I found
m yself confronted w ith a glory of unspeakable w hiteness and brightness,
and of a lustre so intense as w ell-nigh to beat m e back. . . . B ut though
feeling that I had to explore further, I resolved to m ake assurance doubly
sure by piercing if I could the alm ost blinding lustre, and seeing w hat it
enshrined. W ith a great effort I succeeded, and the glance revealed to m e
that w hich I had felt m ust be there. . . . It w as the dual form  of the Son



. . . the unm anifest m ade m anifest, the unform ulate form ulate, the
unindividuate individuate, G od as the Lord, proving through H is duality
that G od is Substance as w ell as Force, Love as w ell as W ill, Fem inine
as w ell as M asculine, M other as w ell as Father.

[41]     H e found that G od is tw o in one, like m an. B esides this he noticed
som ething that our text also em phasizes, nam ely ―suspension of breathing.‖
H e says ordinary breathing stopped and w as replaced by an internal
respiration, ―as if by breathing of a distinct personality w ithin and other
than the physical organism .‖ H e took this being to be the ―entelechy‖ of
A ristotle and the ―inner C hrist‖ of the apostle Paul, the ―spiritual and
substantial individuality engendered w ithin the physical and phenom enal
personality, and representing, therefore, the rebirth of m an on a plane
transcending the m aterial.‖

[42]     This genuine20 experience contains all the essential sym bols of our text.
The phenom enon itself, the vision of light, is an experience com m on to
m any m ystics, and one that is undoubtedly of the greatest significance,
because at all tim es and places it proves to be som ething unconditioned and
absolute, a com bination of suprem e pow er and profound m eaning.
H ildegard of B ingen, an outstanding personality quite apart from  her
m ysticism , w rites in m uch the sam e w ay about her central vision:

Since m y childhood I have alw ays seen a light in m y soul, but not
w ith the outer eyes, nor through the thoughts of m y heart; neither do the
five outer senses take part in this vision. . . . The light I perceive is not of
a local kind, but is m uch brighter than the cloud w hich supports the sun.
I cannot distinguish height, breadth, or length in it. . . . W hat I see or
learn in such a vision stays long in m y m em ory. I see, hear, and know  in
the sam e m om ent. . . . I cannot recognize any sort of form  in this light,
although I som etim es see in it another light that is know n to m e as the
living light. . . . W hile I am  enjoying the spectacle of this light, all
sadness and sorrow  vanish from  m y m em ory.21

[43]     I m yself know  a few  individuals w ho have had personal experience of
this phenom enon. So far as I have been able to understand it, it seem s to
have to do w ith an acute state of consciousness, as intense as it is abstract, a
―detached‖ consciousness (see infra, pars. 64ff.), w hich, as H ildegard
im plies, brings into aw areness areas of psychic happenings ordinarily



covered in darkness. The fact that the general bodily sensations disappear
during the experience suggests that their specific energy has been
w ithdraw n and has apparently gone tow ards heightening the clarity of
consciousness. A s a rule, the phenom enon is spontaneous, com ing and
going on its ow n initiative. Its effect is astonishing in that it alm ost alw ays
brings about a solution of psychic com plications and frees the inner
personality from  em otional and intellectual entanglem ents, thus creating a
unity of being w hich is universally felt as ―liberation.‖

[44]     Such a sym bolic unity cannot be attained by the conscious w ill because
consciousness is alw ays partisan. Its opponent is the collective
unconscious, w hich does not understand the language of the conscious
m ind. Therefore it is necessary to have the m agic of the sym bol w hich
contains those prim itive analogies that speak to the unconscious. The
unconscious can be reached and expressed only by sym bols, and for this
reason the process of individuation can never do w ithout the sym bol. The
sym bol is the prim itive exponent of the unconscious, but at the sam e tim e
an idea that corresponds to the highest intuitions of the conscious m ind.

[45]     The oldest m andala draw ing know n to m e is a palaeolithic ―sun-
w heel,‖ recently discovered in R hodesia. It, too, is based on the quaternary
principle. Things reaching so far back into hum an history naturally touch
upon the deepest layers of the unconscious, and can have a pow erful effect
on it even w hen our conscious language proves itself to be quite im potent.
Such things cannot be thought up but m ust grow  again from  the forgotten
depths if they are to express the suprem e insights of consciousness and the
loftiest intuitions of the spirit, and in this w ay fuse the uniqueness of
present-day consciousness w ith the age-old past of life.



4. PH E N O M E N A  O F T H E  W A Y

A . T H E  D ISIN T E G R A T IO N  O F C O N SC IO U SN E SS

[46]     The m eeting betw een the narrow ly delim ited, but intensely clear,
individual consciousness and the vast expanse of the collective unconscious
is dangerous, because the unconscious has a decidedly disintegrating effect
on consciousness. A ccording to the H ui M ing C hing, this effect belongs to
the peculiar phenom ena of C hinese yoga. It says: ―Every separate thought
takes shape and becom es visible in colour and form . The total spiritual
pow er unfolds its traces. . . .‖1 The relevant illustration in the text [stage 4]
show s a sage sunk in contem plation, his head surrounded by tongues of
fire, out of w hich five hum an figures em erge; these five again split up into
tw enty-five sm aller figures.2 This w ould be a schizophrenic process if it
w ere to becom e a perm anent state. Therefore the H ui M ing C hing, as
though w arning the adept, continues: ―The shapes form ed by the spirit-fire
are only em pty colours and form s. The light of hum an nature (hsing) shines
back on the prim ordial, the true.‖

[47]     So w e can understand w hy the figure of the protecting circle w as
seized upon. It is intended to prevent the ―outflow ing‖ and to protect the
unity of consciousness from  being burst asunder by the unconscious. The
text seeks to m itigate the disintegrating effect of the unconscious by
describing the thought-figures as ―em pty colours and form s,‖ thus
depotentiating them  as m uch as possible. This idea runs through the w hole
of B uddhism  (especially the M ahayana form ) and, in the instructions to the
dead in The Tibetan Book of the D ead, it is even pushed to the point of
explaining the favourable as w ell as the unfavourable gods as illusions still
to be overcom e. It is certainly not w ithin the com petence of the
psychologist to establish the m etaphysical truth or untruth of this idea; he
m ust be content to determ ine so far as possible its psychic effect. H e need
not bother him self w hether the shape in question is a transcendental illusion



or not, since faith, not science, has to decide this point. In any case w e are
m oving on ground that for a long tim e has seem ed to be outside the dom ain
of science and w as looked upon as w holly illusory. B ut there is no
scientific justification for such an assum ption; the substantiality of these
things is not a scientific problem  since it lies beyond the range of hum an
perception and judgm ent and thus beyond any possibility of proof. The
psychologist is concerned not w ith the substantiality of these com plexes but
w ith psychic experience. W ithout a doubt they are psychic contents that can
be experienced, and their autonom y is equally indubitable. They are
fragm entary psychic system s that either appear spontaneously in ecstatic
states and evoke pow erful im pressions and effects, or else, in m ental
disturbances, becom e fixed in the form  of delusions and hallucinations and
consequently destroy the unity of the personality.



Stage 1: G athering the light

Pages 30‌33:
Four stages of m editation, w ith inspirational texts, from  the H ui M ing C hing

Stage 2: O rigin of a new  being in the place of pow er



Stage 3: Separation of the spirit-body for independent existence



Stage 4: The centre in the m idst of conditions

[48]     Psychiatrists are alw ays ready to believe in toxins and the like, and
even to explain schizophrenia in these term s, putting next to no em phasis
on the psychic contents as such. O n the other hand, in psychogenic
disturbances (hysteria, obsessional neurosis, etc.), w here toxic effects and
cell degeneration are out of the question, split-off com plexes are to be
found sim ilar to those occurring in som nam bulistic states. Freud w ould like
to explain these spontaneous split-offs as due to unconscious repression of
sexuality, but this explanation is by no m eans valid in all cases, because
contents that the conscious m ind cannot assim ilate can em erge just as
spontaneously out of the unconscious, and in these cases the repression
theory is inadequate. M oreover, their autonom y can be observed in daily
life, in affects that obstinately obtrude them selves against our w ill and, in
spite of the m ost strenuous efforts to repress them , overw helm  the ego and
force it under their control. N o w onder the prim itive sees in these m oods a
state of possession or sets them  dow n to a loss of soul. O ur colloquial



speech reflects the sam e thing w hen w e say: ―I don‒t know  w hat has got
into him  today,‖ ―he is possessed of the devil,‖ ―he is beside him self,‖ etc.
Even legal practice recognizes a degree of dim inished responsibility in a
state of affect. A utonom ous psychic contents are thus quite com m on
experiences for us. Such contents have a disintegrating effect upon
consciousness.

[49]     B ut besides the ordinary, fam iliar affects there are subtler, m ore
com plex em otional states that can no longer be described as affects pure
and sim ple but are fragm entary psychic system s. The m ore com plicated
they are, the m ore they have the character of personalities. A s constituents
of the psychic personality, they necessarily have the character of ―persons.‖
Such fragm entary system s are to be found especially in m ental diseases, in
cases of psychogenic splitting of the personality (double personality), and
of course in m edium istic phenom ena. They are also encountered in the
phenom enology of religion. M any of the earlier gods developed from
―persons‖ into personified ideas, and finally into abstract ideas. A ctivated
unconscious contents alw ays appear at first as projections upon the outside
w orld, but in the course of m ental developm ent they are gradually
assim ilated by consciousness and reshaped into conscious ideas that then
forfeit their originally autonom ous and personal character. A s w e know ,
som e of the old gods have becom e, via astrology, nothing m ore than
descriptive attributes (m artial, jovial, saturnine, erotic, logical, lunatic, and
so on).

[50]     The instructions of The Tibetan Book of the D ead in particular help us
to see how  great is the danger that consciousness w ill be disintegrated by
these figures. A gain and again the dead are instructed not to take these
shapes for truth, not to confuse their m urky appearance w ith the pure w hite
light of D harm akaya (the divine body of truth). That is to say, they are not
to project the one light of highest consciousness into concretized figures
and dissolve it into a plurality of autonom ous fragm entary system s. If there
w ere no danger of this, and if these system s did not represent m enacingly
autonom ous and disintegrative tendencies, such urgent instructions w ould
not be necessary. A llow ing for the sim pler, polytheistic attitude of the
Eastern m ind, these instructions w ould be alm ost the equivalent of w arning
a C hristian not to let him self be blinded by the illusion of a personal G od,
let alone by the Trinity and the host of angels and saints.



[51]     If tendencies tow ards dissociation w ere not inherent in the hum an
psyche, fragm entary psychic system s w ould never have been split off; in
other w ords, neither spirits nor gods w ould ever have com e into existence.
That is also the reason w hy our tim e has becom e so utterly godless and
profane: w e lack all know ledge of the unconscious psyche and pursue the
cult of consciousness to the exclusion of all else. O ur true religion is a
m onotheism  of consciousness, a possession by it, coupled w ith a fanatical
denial of the existence of fragm entary autonom ous system s. B ut w e differ
from  the B uddhist yoga doctrines in that w e even deny that these system s
are experienceable. This entails a great psychic danger, because the
autonom ous system s then behave like any other repressed contents: they
necessarily induce w rong attitudes since the repressed m aterial reappears in
consciousness in a spurious form . This is strikingly evident in every case of
neurosis and also holds true for the collective psychic phenom ena. O ur tim e
has com m itted a fatal error; w e believe w e can criticize the facts of religion
intellectually. Like Laplace, w e think G od is a hypothesis that can be
subjected to intellectual treatm ent, to be affirm ed or denied. W e com pletely
forget that the reason m ankind believes in the ―daem on‖ has nothing
w hatever to do w ith external factors, but is sim ply due to a naíve aw areness
of the trem endous inner effect of autonom ous fragm entary system s. This
effect is not abolished by criticizing it‍ or rather, the nam e w e have given
it‍ or by describing the nam e as false. The effect is collectively present all
the tim e; the autonom ous system s are alw ays at w ork, for the fundam ental
structure of the unconscious is not affected by the deviations of our
ephem eral consciousness.

[52]     If w e deny the existence of the autonom ous system s, im agining that w e
have got rid of them  by a m ere critique of the nam e, then the effect w hich
they still continue to exert can no longer be understood, nor can they be
assim ilated to consciousness. They becom e an inexplicable source of
disturbance w hich w e finally assum e m ust exist som ew here outside
ourselves. The resultant projection creates a dangerous situation in that the
disturbing effects are now  attributed to a w icked w ill outside ourselves,
w hich is naturally not to be found anyw here but w ith our neighbour de
l‒autre còtç de la riviære. This leads to collective delusions, ―incidents,‖
revolutions, w ar‍ in a w ord, to destructive m ass psychoses.

[53]     Insanity is possession by an unconscious content that, as such, is not



assim ilated to consciousness, nor can it be assim ilated since the very
existence of such contents is denied. This attitude is equivalent to saying:
―W e no longer have any fear of G od and believe that everything is to be
judged by hum an standards.‖ This hybris or narrow ness of consciousness is
alw ays the shortest w ay to the insane asylum . I recom m end the excellent
account of this problem  in H . G . W ells‒s novel C hristina Alberta‒s Father,
and Schreber‒s M em oirs of M y N ervous Illness.

[54]     It m ust stir a sym pathetic chord in the enlightened European w hen it is
said in the H ui M ing C hing that the ―shapes form ed by the spirit-fire are
only em pty colours and form s.‖ That sounds thoroughly European and
seem s to suit our reason to a T. W e think w e can congratulate ourselves on
having already reached such a pinnacle of clarity, im agining that w e have
left all these phantasm al gods far behind. B ut w hat w e have left behind are
only verbal spectres, not the psychic facts that w ere responsible for the
birth of the gods. W e are still as m uch possessed by autonom ous psychic
contents as if they w ere O lym pians. Today they are called phobias,
obsessions, and so forth; in a w ord, neurotic sym ptom s. The gods have
becom e diseases; Zeus no longer rules O lym pus but rather the solar plexus,
and produces curious specim ens for the doctor‒s consulting room , or
disorders the brains of politicians and journalists w ho unw ittingly let loose
psychic epidem ics on the w orld.

[55]     So it is better for W estern m an if he does not know  too m uch about the
secret insights of the O riental sages to begin w ith, for, as I have said, it
w ould be a case of the ―right m eans in the hands of the w rong m an.‖
Instead of allow ing him self to be convinced once m ore that the daem on is
an illusion, he ought to experience once m ore the reality of this illusion. H e
should learn to acknow ledge these psychic forces anew , and not w ait until
his m oods, nervous states, and delusions m ake it clear in the m ost painful
w ay that he is not the only m aster in his house. H is dissociative tendencies
are actual psychic personalities possessing a differential reality. They are
―real‖ w hen they are not recognized as real and consequently projected;
they are relatively real w hen they are brought into relationship w ith
consciousness (in religious term s, w hen a cult exists); but they are unreal to
the extent that consciousness detaches itself from  its contents. This last
stage, how ever, is reached only w hen life has been lived so exhaustively
and w ith such devotion that no obligations rem ain unfulfilled, w hen no



desires that cannot safely be sacrificed stand in the w ay of inner
detachm ent from  the w orld. It is futile to lie to ourselves about this.
W herever w e are still attached, w e are still possessed; and w hen w e are
possessed, there is one stronger than us w ho possesses us. (―V erily I say
unto thee, thou shalt by no m eans com e out thence, until thou hast paid the
utterm ost farthing.‖) It is not a m atter of indifference w hether one calls
som ething a ―m ania‖ or a ―god.‖ To serve a m ania is detestable and
undignified, but to serve a god is full of m eaning and prom ise because it is
an act of subm ission to a higher, invisible, and spiritual being. The
personification enables us to see the relative reality of the autonom ous
system , and not only m akes its assim ilation possible but also depotentiates
the daem onic forces of life. W hen the god is not acknow ledged, egom ania
develops, and out of this m ania com es sickness.

[56]     Y oga takes acknow ledgm ent of the gods as som ething self-evident. Its
secret instruction is intended only for those w hose consciousness is
struggling to disentangle itself from  the daem onic forces of life in order to
enter into the ultim ate undivided unity, the ―centre of em ptiness,‖ w here
―dw ells the god of utm ost em ptiness and life,‖ as our text says.3 ―To hear
such a teaching is difficult to attain in thousands of aeons.‖ Evidently the
veil of M aya cannot be lifted by a m erely rational resolve; it requires a
m ost thorough going and persevering preparation consisting in the full
paym ent of all debts to life. For as long as unconditional attachm ent
through cupiditas exists, the veil is not lifted and the heights of a
consciousness free of contents and free of illusion are not attained; nor can
any trick nor any deceit bring this about. It is an ideal that can ultim ately be
realized only in death. U ntil then there are the real and relatively real
figures of the unconscious.

B . A N IM U S A N D  A N IM A

[57]     A ccording to our text, am ong the figures of the unconscious there are
not only the gods but also the anim us and anim a. The w ord hun is
translated by W ilhelm  as anim us. A nd indeed, the term  ―anim us‖ seem s
appropriate for hun, the character for w hich is m ade up of the sign for
―clouds‖ and that for ―dem on.‖ Thus hun m eans ―cloud-dem on,‖ a higher
breath-soul belonging to the yang principle and therefore m asculine. A fter
death, hun rises upw ard and becom es shen, the ―expanding and self-



revealing‖ spirit or god. ―A nim a,‖ called p‒o, and w ritten w ith the
characters for ―w hite‖ and ―dem on,‖ that is, ―w hite ghost,‖ belongs to the
low er, earthbound, bodily soul, the yin principle, and is therefore fem inine.
A fter death, it sinks dow nw ard and becom es kuei (dem on), often explained
as ―the one w ho returns‖ (i.e., to earth), a revenant, a ghost. The fact that
the anim us and anim a part after death and go their w ays independently
show s that, for the C hinese consciousness, they are distinguishable psychic
factors; originally they w ere united in ―the one effective, true hum an
nature,‖ but in the ―house of the C reative‖ they are tw o. ―The anim us is in
the heavenly heart.‖ ―B y day it lives in the eyes [i.e., in consciousness]; at
night it houses in the liver.‖ It is ―that w hich w e have received from  the
great em ptiness, that w hich is identical in form  w ith the prim al beginning.‖
The anim a, on the other hand, is the ―energy of the heavy and the turbid‖; it
clings to the bodily, fleshly heart. Its effects are ―sensuous desires and
im pulses to anger.‖ ―W hoever is som bre and m oody on w aking . . . is
fettered to the anim a.‖4

[58]     M any years ago, before W ilhelm  acquainted m e w ith this text, I used
the term  ―anim a‖5 in a w ay quite analogous to the C hinese definition of p‒o,
and of course entirely apart from  any m etaphysical prem ise. To the
psychologist, the anim a is not a transcendental being but som ething quite
w ithin the range of experience, as the C hinese definition m akes clear:
affective states are im m ediate experiences. W hy, then, speak of the anim a
and not sim ply of m oods? The reason is that affects have an autonom ous
character, and therefore m ost people are under their pow er. B ut affects are
delim itable contents of consciousness, parts of the personality. A s such,
they partake of its character and can easily be personified‍ a process that
still continues today, as I have show n. The personification is not an idle
invention, since a person roused by affect does not show  a neutral character
but a quite distinct one, entirely different from  his ordinary character.
C areful investigation has show n that the affective character of a m an has
fem inine traits. From  this psychological fact derives the C hinese doctrine of
the p‒o soul as w ell as m y ow n concept of the anim a. D eeper introspection
or ecstatic experience reveals the existence of a fem inine figure in the
unconscious, hence the fem inine nam e: anim a, psyche, Seele. The anim a
can be defined as the im age or archetype or deposit of all the experiences of
m an w ith w om an. A s w e know , the poets have often sung the anim a‒s
praises.6 The connection of anim a w ith ghost in the C hinese concept is of



interest to parapsychologists inasm uch as m edium istic ―controls‖ are very
often of the opposite sex.

[59]     A lthough W ilhelm ‒s translation of hun as ―anim us‖ seem s justified to
m e, nonetheless I had im portant reasons for choosing the term  ―Logos‖ for
a m an‒s ―spirit,‖ for his clarity of consciousness and his rationality, rather
than the otherw ise appropriate expression ―anim us.‖ C hinese philosophers
are spared certain difficulties that aggravate the task of the W estern
psychologist. Like all m ental and spiritual activity in ancient tim es, C hinese
philosophy w as exclusively a com ponent of the m asculine w orld. Its
concepts w ere never understood psychologically, and therefore w ere never
exam ined as to how  far they also apply to the fem inine psyche. B ut the
psychologist cannot possibly ignore the existence of w om an and her special
psychology. For these reasons I w ould prefer to translate hun as it appears
in m an by ―Logos.‖ W ilhelm  in his translation uses Logos for hsing, w hich
can also be translated as ―essence of hum an nature‖ or ―creative
consciousness.‖ A fter death, hun becom es shen, ―spirit,‖ w hich is very
close, in the philosophical sense, to hsing. Since the C hinese concepts are
not logical in our sense of the w ord, but are intuitive ideas, their m eanings
can only be elicited from  the w ays in w hich they are used and from  the
constitution of the w ritten characters, or from  such relationships as obtain
betw een hun and shen. H un, then, w ould be the light of consciousness and
reason in m an, originally com ing from  the logos sperm atikos of hsing, and
returning after death through shen to the Tao. U sed in this sense the
expression ―Logos‖ w ould be especially appropriate, since it includes the
idea of a universal being, and thus covers the fact that m an‒s clarity of
consciousness and rationality are som ething universal rather than
individually unique. The Logos principle is nothing personal, but is in the
deepest sense im personal, and thus in sharp contrast to the anim a, w hich is
a personal dem on expressing itself in thoroughly personal m oods
(―anim osity‖!).

[60]     In view  of these psychological facts, I have reserved the term  ―anim us‖
strictly for w om en, because, to answ er a fam ous question, m ulier non habet
anim am , sed anim um . Fem inine psychology exhibits an elem ent that is the
counterpart of a m an‒s anim a. Prim arily, it is not of an affective nature but
is a quasi-intellectual factor best described by the w ord ―prejudice.‖ The
conscious side of w om an corresponds to the em otional side of m an, not to



his ―m ind.‖ M ind m akes up the ―soul,‖ or better, the ―anim us‖ of w om an,
and just as the anim a of a m an consists of inferior relatedness, full of affect,
so the anim us of w om an consists of inferior judgm ents, or better, opinions.
A s it is m ade up of a plurality of preconceived opinions, the anim us is far
less susceptible of personification by a single figure, but appears m ore
often as a group or crow d. (A  good exam ple of this from  parapsychology is
the ―Im perator‖ group in the case of M rs. Piper.7) O n a low  level the
anim us is an inferior Logos, a caricature of the differentiated m asculine
m ind, just as on a low  level the anim a is a caricature of the fem inine Eros.
To pursue the parallel further, w e could say that just as hun corresponds to
hsing, translated by W ilhelm  as Logos, so the Eros of w om an corresponds
to m ing, ―fate‖ or ―destiny,‖ interpreted by W ilhelm  as Eros. Eros is an
interw eaving; Logos is differentiating know ledge, clarifying light. Eros is
relatedness, Logos is discrim ination and detachm ent. H ence the inferior
Logos of w om an‒s anim us appears as som ething quite unrelated, as an
inaccessible prejudice, or as an opinion w hich, irritatingly enough, has
nothing to do w ith the essential nature of the object.

[61]     I have often been accused of personifying the anim a and anim us as
m ythology does, but this accusation w ould be justified only if it could be
proved that I concretize these concepts in a m ythological m anner for
psychological use. I m ust declare once and for all that the personification is
not an invention of m ine, but is inherent in the nature of the phenom ena. It
w ould be unscientific to overlook the fact that the anim a is a psychic, and
therefore a personal, autonom ous system . N one of the people w ho m ake the
charge against m e w ould hesitate for a second to say, ―I dream ed of M r.
X ,‖ w hereas, strictly speaking, he dream ed only of a representation of M r.
X . The anim a is nothing but a representation of the personal nature of the
autonom ous system  in question. W hat the nature of this system  is in a
transcendental sense, that is, beyond the bounds of experience, w e cannot
know .

[62]     I have defined the anim a as a personification of the unconscious in
general, and have taken it as a bridge to the unconscious, in other w ords, as
a function of relationship to the unconscious. There is an interesting point
in our text in this connection. The text says that consciousness (that is, the
personal consciousness) com es from  the anim a. Since the W estern m ind is
based w holly on the standpoint of consciousness, it m ust define the anim a



in the w ay I have done. B ut the East, based as it is on the standpoint of the
unconscious, sees consciousness as an effect of the anim a. A nd there can be
no doubt that consciousness does originate in the unconscious. This is
som ething w e are apt to forget, and therefore w e are alw ays attem pting to
identify the psyche w ith consciousness, or at least to represent the
unconscious as a derivative or an effect of consciousness (as in the
Freudian repression theory). B ut, for the reasons given above, it is essential
that w e do not detract from  the reality of the unconscious, and that the
figures of the unconscious be understood as real and effective factors. The
person w ho has understood w hat is m eant by psychic reality need have no
fear that he has fallen back into prim itive dem onology. If the unconscious
figures are not acknow ledged as spontaneous agents, w e becom e victim s of
a one-sided belief in the pow er of consciousness, leading finally to acute
tension. A  catastrophe is then bound to happen because, for all our
consciousness, the dark pow ers of the psyche have been overlooked. It is
not w e w ho personify them ; they have a personal nature from  the very
beginning. O nly w hen this is thoroughly recognized can w e think of
depersonalizing them , of ―subjugating the anim a,‖ as our text expresses it.

[63]     H ere again w e find an enorm ous difference betw een B uddhism  and the
W estern attitude of m ind, and again there is a dangerous sem blance of
agreem ent. Y oga teaching rejects all fantasy products and w e do the sam e,
but the East does so for entirely different reasons. In the East there is an
abundance of conceptions and teachings that give full expression to the
creative fantasy; in fact, protection is needed against an excess of it. W e, on
the other hand, regard fantasy as w orthless subjective day-dream ing.
N aturally the figures of the unconscious do not appear in the form  of
abstractions stripped of all im aginative trappings; on the contrary, they are
em bedded in a w eb of fantasies of extraordinary variety and bew ildering
profusion. The East can reject these fantasies because it has long since
extracted their essence and condensed it in profound teachings. B ut w e
have never even experienced these fantasies, m uch less extracted their
quintessence. W e still have a large stretch of experience to catch up w ith,
and only w hen w e have found the sense in apparent nonsense can w e
separate the valuable from  the w orthless. W e can be sure that the essence
w e extract from  our experience w ill be quite different from  w hat the East
offers us today. The East cam e to its know ledge of inner things in childlike
ignorance of the external w orld. W e, on the other hand, shall explore the



psyche and its depths supported by an im m ense know ledge of history and
science. A t present our know ledge of the external w orld is the greatest
obstacle to introspection, but the psychological need w ill overcom e all
obstructions. W e are already building up a psychology, a science that gives
us the key to the very things that the East discovered‍ and discovered only
through abnorm al psychic states.



5. T H E  D E T A C H M E N T  O F C O N SC IO U SN E SS FR O M  T H E
O B JE C T

[64]     B y understanding the unconscious w e free ourselves from  its
dom ination. That is really also the purpose of the instructions in our text.
The pupil is taught to concentrate on the light of the innerm ost region and,
at the sam e tim e, to free him self from  all outer and inner entanglem ents.
H is vital im pulses are guided tow ards a consciousness void of content,
w hich nevertheless perm its all contents to exist. The H ui M ing C hing1 says
of this detachm ent:

A  halo of light surrounds the w orld of the law .
W e forget one another, quiet and pure, all-pow erful and em pty.
The em ptiness is irradiated by the light of the heart of heaven.
The w ater of the sea is sm ooth and m irrors the m oon in its surface.
The clouds disappear in blue space; the m ountains shine clear.
C onsciousness reverts to contem plation; the m oon-disk rests alone.

[65]     This description of fulfilm ent depicts a psychic state that can best be
characterized as a detachm ent of consciousness from  the w orld and a
w ithdraw al to a point outside it, so to speak. Thus consciousness is at the
sam e tim e em pty and not em pty. It is no longer preoccupied w ith the
im ages of things but m erely contains them . The fullness of the w orld w hich
hitherto pressed upon it has lost none of its richness and beauty, but it no
longer dom inates. The m agical claim  of things has ceased because the
interw eaving of consciousness w ith w orld has com e to an end. The
unconscious is not projected any m ore, and so the prim ordial participation
m ystique w ith things is abolished. C onsciousness is no longer preoccupied
w ith com pulsive plans but dissolves in contem plative vision.

[66]     H ow  did this effect com e about? (W e assum e, of course, that the
C hinese author w as first of all not a liar; secondly, that he w as of sound



m ind; and thirdly, that he w as an unusually intelligent m an.) To understand
and explain this detachm ent, w e m ust proceed by a roundabout w ay. It is an
effect that cannot be sim ulated; nothing w ould be m ore childish than to
m ake such a psychic state an object of aesthetic experim ent. I know  this
effect very w ell from  m y practice; it is the therapeutic effect par excellence,
for w hich I labour w ith m y students and patients, and it consists in the
dissolution of participation m ystique. B y a stroke of genius, Lçvy-B ruhl
singled out w hat he called participation m ystique as being the hallm ark of
the prim itive m entality.2 W hat he m eant by it is sim ply the indefinitely
large rem nant of non-differentiation betw een subject and object, w hich is
still so great am ong prim itives that it cannot fail to strike our European
consciousness very forcibly. W hen there is no consciousness of the
difference betw een subject and object, an unconscious identity prevails.
The unconscious is then projected into the object, and the object is
introjected into the subject, becom ing part of his psychology. Then plants
and anim als behave like hum an beings, hum an beings are at the sam e tim e
anim als, and everything is alive w ith ghosts and gods. C ivilized m an
naturally thinks he is m iles above these things. Instead of that, he is often
identified w ith his parents throughout his life, or w ith his affects and
prejudices, and sham elessly accuses others of the things he w ill not see in
him self. H e too has a rem nant of prim itive unconsciousness, of non-
differentiation betw een subject and object. B ecause of this, he is m agically
affected by all m anner of people, things, and circum stances, he is beset by
disturbing influences nearly as m uch as the prim itive and therefore needs
just as m any apotropaic charm s. H e no longer w orks m agic w ith m edicine
bags, am ulets, and anim al sacrifices, but w ith tranquillizers, neuroses,
rationalism , cult of the w ill, etc.

[67]     B ut if the unconscious can be recognized as a co-determ ining factor
along w ith consciousness, and if w e can live in such a w ay that conscious
and unconscious dem ands are taken into account as far as possible, then the
centre of gravity of the total personality shifts its position. It is then no
longer in the ego, w hich is m erely the centre of consciousness, but in the
hypothetical point betw een conscious and unconscious. This new  centre
m ight be called the self. If the transposition is successful, it does aw ay w ith
the participation m ystique and results in a personality that suffers only in
the low er storeys, as it w ere, but in its upper storeys is singularly detached
from  painful as w ell as from  joyful happenings.



[68]     The production and birth of this superior personality is w hat is m eant
w hen our text speaks of the ―holy fruit,‖ the ―diam ond body,‖ or any other
kind of incorruptible body. Psychologically, these expressions sym bolize
an attitude that is beyond the reach of em otional entanglem ents and violent
shocks‍ a consciousness detached from  the w orld. I have reasons for
believing that this attitude sets in after m iddle life and is a natural
preparation for death. D eath is psychologically as im portant as birth and,
like it, is an integral part of life. W hat happens to the detached
consciousness in the end is a question the psychologist cannot be expected
to answ er. W hatever his theoretical position he w ould hopelessly overstep
the bounds of his scientific com petence. H e can only point out that the
view s of our text in regard to the tim elessness of the detached
consciousness are in harm ony w ith the religious thought of all ages and
w ith that of the overw helm ing m ajority of m ankind. A nyone w ho thought
differently w ould be standing outside the hum an order and w ould,
therefore, be suffering from  a disturbed psychic equilibrium . A s a doctor, I
m ake every effort to strengthen the belief in im m ortality, especially w ith
older patients w hen such questions com e threateningly close. For, seen in
correct psychological perspective, death is not an end but a goal, and life‒s
inclination tow ards death begins as soon as the m eridian is passed.

[69]     C hinese yoga philosophy is based upon this instinctive preparation for
death as a goal. In analogy w ith the goal of the first half of life‍
procreation and reproduction, the m eans of perpetuating one‒s physical
existence‍ it takes as the goal of spiritual existence the sym bolic begetting
and birth of a ―spirit-body,‖ or ―breath-body,‖ w hich ensures the continuity
of detached consciousness. It is the birth of the pneum atic m an, know n to
the European from  antiquity, but w hich he seeks to produce by quite other
sym bols and m agical practices, by faith and a C hristian w ay of life. H ere
again w e stand on a foundation quite different from  that of the East. A gain
the text sounds as though it w ere not so very far from  C hristian ascetic
m orality, but nothing could be m ore m istaken than to assum e that it
actually m eans the sam e thing. B ehind our text is a civilization thousands
of years old, one w hich is built up organically on prim itive instincts and
know s nothing of that brutal m orality so suited to us as recently civilized
Teutonic barbarians. For this reason the C hinese are w ithout the im pulse
tow ards violent repression of the instincts that poisons our spirituality and
m akes it hysterically exaggerated. The m an w ho lives w ith his instincts can



also detach from  them , and in just as natural a w ay as he lived w ith them .
A ny idea of heroic self-conquest w ould be entirely foreign to the spirit of
our text, but that is w hat it w ould infallibly am ount to if w e follow ed the
instructions literally.

[70]     W e m ust never forget our historical antecedents. O nly a little m ore than
a thousand years ago w e stum bled out of the crudest beginnings of
polytheism  into a highly developed O riental religion w hich lifted the
im aginative m inds of half-savages to a height that in no w ay corresponded
to their spiritual developm ent. In order to keep to this height in som e
fashion or other, it w as inevitable that the instinctual sphere should be
largely repressed. Thus religious practice and m orality took on a decidedly
brutal, alm ost m alignant, character. The repressed elem ents naturally did
not develop, but w ent on vegetating in the unconscious, in their original
barbarism . W e w ould like to scale the heights of a philosophical religion,
but in fact are incapable of it. To grow  up to it is the m ost w e can hope for.
The A m fortas w ound and the Faustian split in the G erm anic m an are still
not healed; his unconscious is still loaded w ith contents that m ust first be
m ade conscious before he can be free of them . R ecently I received a letter
from  a form er patient w hich describes the necessary transform ation in
sim ple but trenchant w ords. She w rites:

O ut of evil, m uch good has com e to m e. B y keeping quiet, repressing
nothing, rem aining attentive, and by accepting reality‍ taking things as
they are, and not as I w anted them  to be‍ by doing all this, unusual
know ledge has com e to m e, and unusual pow ers as w ell, such as I could
never have im agined before. I alw ays thought that w hen w e accepted
things they overpow ered us in som e w ay or other. This turns out not to
be true at all, and it is only by accepting them  that one can assum e an
attitude tow ards them .3 So now  I intend to play the gam e of life, being
receptive to w hatever com es to m e, good and bad, sun and shadow
forever alternating, and, in this w ay, also accepting m y ow n nature w ith
its positive and negative sides. Thus everything becom es m ore alive to
m e. W hat a fool I w as! H ow  I tried to force everything to go according
to the w ay I thought it ought to!

[71]     O nly on the basis of such an attitude, w hich renounces none of the
C hristian values w on in the course of C hristian developm ent, but w hich, on
the contrary, tries w ith C hristian charity and forbearance to accept even the



hum blest things in one‒s ow n nature, w ill a higher level of consciousness
and culture becom e possible. This attitude is religious in the truest sense,
and therefore therapeutic, for all religions are therapies for the sorrow s and
disorders of the soul. The developm ent of the W estern intellect and w ill has
given us an alm ost fiendish capacity for aping such an attitude, w ith
apparent success, despite the protests of the unconscious. B ut it is only a
m atter of tim e before the counterposition asserts itself all the m ore harshly.
A ping an attitude alw ays produces an unstable situation that can be
overthrow n by the unconscious at any tim e. A  safe foundation is found
only w hen the instinctive prem ises of the unconscious w in the sam e respect
as the view s of the conscious m ind. N o one should blind him self to the fact
that this necessity of giving due consideration to the unconscious runs
violently counter to our W estern, and in particular the Protestant, cult of
consciousness. Y et, though the new  alw ays seem s to be the enem y of the
old, anyone w ith a m ore than superficial desire to understand cannot fail to
discover that w ithout the m ost serious application of the C hristian values
w e have acquired, the new  integration can never take place.



6. T H E  FU L FIL M E N T

[72]     A  grow ing fam iliarity w ith the spirit of the East should be taken m erely
as a sign that w e are beginning to relate to the alien elem ents w ithin
ourselves. D enial of our historical foundations w ould be sheer folly and
w ould be the best w ay to bring about another uprooting of consciousness.
O nly by standing firm ly on our ow n soil can w e assim ilate the spirit of the
East.

[73]     Speaking of those w ho do not know  w here the true springs of secret
pow er lie, an ancient adept says, ―W orldly people lose their roots and cling
to the treetops.‖ The spirit of the East has grow n out of the yellow  earth,
and our spirit can, and should, grow  only out of our ow n earth. That is w hy
I approach these problem s in a w ay that has often been charged w ith
―psychologism .‖ If ―psychology‖ w ere m eant, I should indeed be flattered,
for m y aim  as a psychologist is to dism iss w ithout m ercy the m etaphysical
claim s of all esoteric teachings. The unavow ed purpose of gaining pow er
through w ords, inherent in all secret doctrines, ill accords w ith our
profound ignorance, w hich w e should have the m odesty to adm it. I quite
deliberately bring everything that purports to be m etaphysical into the
daylight of psychological understanding, and do m y best to prevent people
from  believing in nebulous pow er-w ords. Let the convinced C hristian
believe, by all m eans, for that is the duty he has taken upon him self; but
w hoever is not a C hristian has forfeited the charism a of faith. (Perhaps he
w as cursed from  birth w ith not being able to believe, but m erely to know .)
Therefore, he has no right to put his faith elsew here. O ne cannot grasp
anything m etaphysically, one only can do so psychologically. Therefore I
strip things of their m etaphysical w rappings in order to m ake them  objects
of psychology. In that w ay I can at least extract som ething understandable
from  them  and avail m yself of it, and I also discover psychological facts
and processes that before w ere veiled in sym bols and beyond m y



com prehension. In doing so I m ay perhaps be follow ing in the footsteps of
the faithful, and m ay possibly have sim ilar experiences; and if in the end
there should be som ething ineffably m etaphysical behind it all, it w ould
then have the best opportunity of show ing itself.

[74]     M y adm iration for the great philosophers of the East is as genuine as
m y attitude tow ards their m etaphysics is irreverent.1 I suspect them  of being
sym bolical psychologists, to w hom  no greater w rong could be done than to
take them  literally. If it w ere really m etaphysics that they m ean, it w ould be
useless to try to understand them . B ut if it is psychology, w e can not only
understand them  but can profit greatly by them , for then the so-called
―m etaphysical‖ com es w ithin the range of experience. If I assum e that G od
is absolute and beyond all hum an experience, he leaves m e cold. I do not
affect him , nor does he affect m e. B ut if I know  that he is a pow erful
im pulse of m y soul, at once I m ust concern m yself w ith him , for then he
can becom e im portant, even unpleasantly so, and can affect m e in practical
w ays‍ w hich sounds horribly banal, like everything else that is real.

[75]     The epithet ―psychologism ‖ applies only to a fool w ho thinks he has
his soul in his pocket. There are certainly m ore than enough such fools, for
although w e know  how  to talk big about the ―soul,‖ the depreciation of
everything psychic is a typically W estern prejudice. If I m ake use of the
concept ―autonom ous psychic com plex,‖ m y reader im m ediately com es up
w ith the ready-m ade prejudice that it is ―nothing but a psychic com plex.‖
H ow  can w e be so sure that the soul is ―nothing but‖? It is as if w e did not
know , or else continually forgot, that everything of w hich w e are conscious
is an im age, and that im age is psyche. The sam e people w ho think that G od
is depreciated if he is understood as som ething m oved in the psyche, as
w ell as the m oving force of the psyche‍ i.e., as an autonom ous com plex‍
can be so plagued by uncontrollable affects and neurotic states that their
w ills and their w hole philosophy of life fail them  m iserably. Is that a proof
of the im potence of the psyche? Should M eister Eckhart be accused of
―psychologism ‖ w hen he says, ―G od m ust be born in the soul again and
again‖? I think the accusation of ―psychologism ‖ can be levelled only at an
intellect that denies the genuine nature of the autonom ous com plex and
seeks to explain it rationalistically as the consequence of know n causes,
i.e., as som ething secondary and unreal. This is just as arrogant as the
m etaphysical assertion that seeks to m ake a G od outside the range of our



experience responsible for our psychic states. Psychologism  is sim ply the
counterpart of this m etaphysical presum ption, and is just as childish.
Therefore it seem s to m e far m ore reasonable to accord the psyche the sam e
validity as the em pirical w orld, and to adm it that the form er has just as
m uch ―reality‖ as the latter. A s I see it, the psyche is a w orld in w hich the
ego is contained. M aybe there are fishes w ho believe that they contain the
sea. W e m ust rid ourselves of this habitual illusion of ours if w e w ish to
consider m etaphysical assertions from  the standpoint of psychology.

[76]     A  m etaphysical assertion of this kind is the idea of the ―diam ond
body,‖ the incorruptible breath-body w hich grow s in the golden flow er or
in the ―field of the square inch.‖2 This body is a sym bol for a rem arkable
psychological fact w hich, precisely because it is objective, first appears in
form s dictated by the experience of biological life‍ that is, as fruit,
em bryo, child, living body, and so on. This fact could be best expressed by
the w ords ―It is not I w ho live, it lives m e.‖ The illusion of the suprem acy
of consciousness m akes us say, ―I live.‖ O nce this illusion is shattered by a
recognition of the unconscious, the unconscious w ill appear as som ething
objective in w hich the ego is included. The attitude tow ards the
unconscious is then analogous to the feeling of the prim itive to w hom  the
existence of a son guarantees continuation of life‍ a feeling that can
assum e grotesque form s, as w hen the old N egro, angered at his son‒s
disobedience, cried out, ―There he stands w ith m y body, but does not even
obey m e!‖

[77]     It is, in fact, a change of feeling sim ilar to that experienced by a father
to w hom  a son has been born, a change know n to us from  the testim ony of
St. Paul: ―Y et not I, but C hrist liveth in m e.‖ The sym bol ―C hrist‖ as ―son
of m an‖ is an analogous psychic experience of a higher spiritual being w ho
is invisibly born in the individual, a pneum atic body w hich is to serve us as
a future dw elling, a body w hich, as Paul says, is put on like a garm ent (―For
as m any of you as have been baptized into C hrist have put on C hrist‖). It is
alw ays a difficult thing to express, in intellectual term s, subtle feelings that
are nevertheless infinitely im portant for the individual‒s life and w ell-
being. It is, in a sense, the feeling that w e have been ―replaced.‖ but
w ithout the connotation of having been ―deposed.‖ It is as if the guidance
of life had passed over to an invisible centre. N ietzsche‒s m etaphor, ―in
m ost loving bondage, free,‖ w ould be appropriate here. R eligious language



is full of im agery depicting this feeling of free dependence, of calm
acceptance.

[78]     This rem arkable experience seem s to m e a consequence of the
detachm ent of consciousness, thanks to w hich the subjective ―I live‖
becom es the objective ―It lives m e.‖ This state is felt to be higher than the
previous one; it is really like a sort of release from  the com pulsion and
im possible responsibility that are the inevitable results of participation
m ystique. This feeling of liberation fills Paul com pletely; the consciousness
of being a child of G od delivers one from  the bondage of the blood. It is
also a feeling of reconciliation w ith all that happens, for w hich reason,
according to the H ui M ing C hing, the gaze of one w ho has attained
fulfilm ent turns back to the beauty of nature.

[79]     In the Pauline C hrist sym bol the suprem e religious experiences of W est
and East confront one another: C hrist the sorrow -laden hero, and the
G olden Flow er that bloom s in the purple hall of the city of jade. W hat a
contrast, w hat an unfathom able difference, w hat an abyss of history! A
problem  fit for the crow ning w ork of a future psychologist!

[80]     A m ong the great religious problem s of the present is one w hich has
received scant attention, but w hich is in fact the m ain problem  of our day:
the evolution of the religious spirit. If w e are to discuss it, w e m ust
em phasize the difference betw een East and W est in their treatm ent of the
―jew el,‖ the central sym bol. The W est lays stress on the hum an incarnation,
and even on the personality and historicity of C hrist, w hereas the East says:
―W ithout beginning, w ithout end, w ithout past, w ithout future.‖3 The
C hristian subordinates him self to the superior divine person in expectation
of his grace; but the O riental know s that redem ption depends on the w ork
he does on him self. The Tao grow s out of the individual. The im itatio
C hristi has this disadvantage: in the long run w e w orship as a divine
exam ple a m an w ho em bodied the deepest m eaning of life, and then, out of
sheer im itation, w e forget to m ake real our ow n deepest m eaning‍ self-
realization. A s a m atter of fact, it is not altogether inconvenient to renounce
one‒s ow n m eaning. H ad Jesus done so, he w ould probably have becom e a
respectable carpenter and not a religious rebel to w hom  the sam e thing
w ould naturally happen today as happened then.

[81]     The im itation of C hrist m ight w ell be understood in a deeper sense. It



could be taken as the duty to realize one‒s deepest conviction w ith the sam e
courage and the sam e self-sacrifice show n by Jesus. H appily not everyone
has the task of being a leader of hum anity, or a great rebel; and so, after all,
it m ight be possible for each to realize him self in his ow n w ay. This
honesty m ight even becom e an ideal. Since great innovations alw ays begin
in the m ost unlikely places, the fact that people today are not nearly as
asham ed of their nakedness as they used to be m ight be the beginning of a
recognition of them selves as they really are. H ard upon this w ill follow  an
increasing recognition of m any things that form erly w ere strictly taboo, for
the reality of the earth w ill not forever rem ain veiled like the virgines
velandae of Tertullian. M oral unm asking is but a step further in the sam e
direction, and behold, there stands m an as he is, and adm its to him self that
he is as he is. If he does this in a m eaningless w ay he is just a m uddled
fool; but if he know s the significance of w hat he is doing he could belong
to a higher order of m an w ho m akes real the C hrist sym bol, regardless of
the suffering involved. It has often been observed that purely concrete
taboos or m agical rites in an early stage of a religion becom e in the next
stage som ething psychic, or even purely spiritual sym bols. A n outw ard law
becom es in the course of tim e an inw ard conviction. Thus it m ight easily
happen to contem porary m an, especially Protestants, that the person Jesus,
now  existing outside in the realm  of history, m ight becom e the higher m an
w ithin him self. Then w e w ould have attained, in a European w ay, the
psychological state corresponding to Eastern enlightenm ent.

[82]     A ll this is a step in the evolution of a higher consciousness on its w ay
to unknow n goals, and is not m etaphysics as ordinarily understood. To that
extent it is only ―psychology,‖ but to that extent, too, it is experienceable,
understandable and‍ thank G od‍ real, a reality w e can do som ething w ith,
a living reality full of possibilities. The fact that I am  content w ith w hat can
be experienced psychically, and reject the m etaphysical, does not am ount,
as any intelligent person can see, to a gesture of scepticism  or agnosticism
aim ed at faith and trust in higher pow ers, but m eans approxim ately the
sam e as w hat K ant m eant w hen he called the thing-in-itself a ―m erely
negative borderline concept.‖ Every statem ent about the transcendental is
to be avoided because it is only a laughable presum ption on the part of a
hum an m ind unconscious of its lim itations. Therefore, w hen G od or the
Tao is nam ed an im pulse of the soul, or a psychic state, som ething has been
said about the know able only, but nothing about the unknow able, about



w hich nothing can be determ ined.



7. C O N C L U SIO N

[83]     The purpose of m y com m entary is to attem pt to build a bridge of
psychological understanding betw een East and W est. The basis of every
real understanding is m an, and therefore I had to speak of hum an beings.
This m ust be m y excuse for having dealt only w ith general aspects, and for
not having entered into technical details. Technical directions are valuable
for those w ho know , for exam ple, w hat a cam era is, or a com bustion
engine, but they are useless for anyone w ho has no idea of such apparatus.
W estern m an for w hom  I w rite is in an analogous position. Therefore it
seem ed to m e im portant above all to em phasize the agreem ent betw een the
psychic states and sym bolism s of East and W est. These analogies open a
w ay to the inner cham bers of the Eastern m ind, a w ay that does not require
the sacrifice of our ow n nature and does not confront us w ith the threat of
being torn from  our roots. N or is it an intellectual telescope or m icroscope
offering a view  of no fundam ental concern to us because it does not touch
us. It is the w ay of suffering, seeking, and striving com m on to all civilized
peoples; it is the trem endous experim ent of becom ing conscious, w hich
nature has laid upon m ankind, and w hich unites the m ost diverse cultures in
a com m on task.

[84]     W estern consciousness is by no m eans the only kind of consciousness
there is; it is historically conditioned and geographically lim ited, and
representative of only one part of m ankind. The w idening of our
consciousness ought not to proceed at the expense of other kinds of
consciousness; it should com e about through the developm ent of those
elem ents of our psyche w hich are analogous to those of the alien psyche,
just as the East cannot do w ithout our technology, science, and industry.
The European invasion of the East w as an act of violence on a grand scale,
and it has left us w ith the duty‍ noblesse oblige‍ of understanding the
m ind of the East. This is perhaps m ore necessary than w e realize at present.



E X A M PL E S O F E U R O PE A N  M A N D A L A S

The pictures that now  follow  w ere produced in the w ay described in the
text, by patients during the course of treatm ent.1 The earliest picture dates
from  1916. A ll the pictures w ere done independently of any Eastern
influence. The I C hing hexagram s in picture N o. 4 com e from  Legge‒s
translation in the Sacred B ooks of the East series, but they w ere put into the
picture only because their content seem ed, to the university-trained patient,
especially m eaningful for her life. N o European m andalas know n to m e (I
have a fairly large collection) achieve the conventionally and traditionally
established harm ony and perfection of the Eastern m andala. I have m ade a
choice of ten pictures from  am ong an infinite variety of European m andalas,
and they ought, as a w hole, to illustrate clearly the parallelism  betw een
Eastern philosophy and the unconscious m ental processes in the W est.



 The G olden Flow er represented as the m ost splendid of all flow ers



 In the centre, the G olden Flow er; radiating out from  it. fishes as fertility sym bols (corresponding to
the thunderbolts of Lam aic m andalas)



 A  lum inous flow er in the centre, w ith stars rotating about it. A round the flow er, w alls w ith eight
gates. The w hole conceived as a transparent w indow



 Separation of the air-w orld and the earth-w orld. (B irds and serpents.) In the centre, a flow er w ith a
golden star



 Separation of the light from  the dark w orld; the heavenly from  the earthly soul. In the centre, a
representation of contem plation



 In the centre, the w hite light, shining in the firm am ent; in the first circle, protoplasm ic life-seeds; in
the second, rotating cosm ic principles w hich contain the four prim ary colours; in the third and fourth,
creative forces w orking inw ard and outw ard. A t the cardinal points, the m asculine and fem inine souls,

both again divided into light and dark



 R epresentation of the tetraktys in circular m ovem ent



 A  child in the germ inal veside w ith the form  prim ary colours included in the circular m ovem ent



 In the centre, the germ inal vesicle w ith a hum an figure nourished by blood vessels w hich have their
origin in the cosm os. The cosm os rotates around the centre, w hich attracts its em anations. A round the

outside is spread nerve tissue indicating that the process takes place in the solar plexus



 A  m andala as a fortified city w ith w all and m oat. W ithin, a broad m oat surrounding a w all fortified
w ith sixteen tow ers and w ith another inner m oat. This m oat encloses a central castle w ith golden roofs

w hose centre is a golden tem ple



II

T H E  V ISIO N S O F Z O SIM O S

[O riginally given as a lecture to the Eranos C onference at A scona,
Sw itzerland, in A ugust 1937, and published under the title ―Einige
B em erkungen zu den V isionen des Zosim os,‖ Eranos-Jahrbuch 1937
(Zurich, 1938). R evised and considerably expanded, as ―D ie V isionen des
Zosim os,‖ in Von den W urzeln des Bew usstseins: Studien úber den
Archetypus (Psychologische A bhandlungen, V ol. IX ; Zurich, 1954), w hich
version is translated here.‍ ED ITO R S.]



I

T H E  T E X T S

[85]     I m ust m ake clear at once that the follow ing observations on the
visions of Zosim os of Panopolis, an im portant alchem ist and G nostic of the
third century A .D ., are not intended as a final explanation of this
extraordinarily difficult m aterial. M y psychological contribution is no m ore
than an attem pt to shed a little light on it and to answ er som e of the
questions raised by the visions.

[86]     The first vision occurs at the beginning of ―The Treatise of Zosim os
the D ivine concerning the A rt.‖1 Zosim os introduces the treatise w ith som e
general rem arks on the processes of nature and, in particular, on the
―com position of the w aters‖ (εΪπζοỢαΩρφ κ) and various other operations,
and closes w ith the w ords: ―“  and upon this sim ple system  of m any
colours is based the m anifold and infinitely varied investigation of all
things.‖ Thereupon the text begins:2

(III, i, 2.) A nd as I spoke thus I fell asleep, and I saw  a sacrificer3
standing before m e, high up on an altar, w hich w as in the shape of a
bow l. There w ere fifteen steps leading up to the altar. A nd the priest
stood there, and I heard a voice from  above saying to m e: ―I have
perform ed the act of descending the fifteen steps into the darkness, and
of ascending the steps into the light. A nd he w ho renew s m e is the
sacrificer, by casting aw ay the grossness of the body; and by com pelling
necessity I am  sanctified as a priest and now  stand in perfection as a
spirit.‖ A nd on hearing the voice of him  w ho stood upon the altar, I
inquired of him  w ho he w as. A nd he answ ered m e in a fine voice,
saying: ―I am  Ion,4 the priest of the inner sanctuaries, and I subm it
m yself to an unendurable torm ent.5 For there cam e one in haste at early
m orning, w ho overpow ered m e, and pierced m e through w ith the sw ord,



and dism em bered m e in accordance w ith the rule of harm ony.6 A nd he
drew  off the skin of m y head w ith the sw ord, w hich he w ielded w ith
strength, and m ingled the bones w ith the pieces of flesh, and caused
them  to be burned upon the fire of the art, till I perceived by the
transform ation of the body that I had becom e spirit. A nd that is m y
unendurable torm ent.‖ A nd even as he spoke thus, and I held him  by
force to converse w ith m e, his eyes becam e as blood. A nd he spew ed
forth all his ow n flesh. A nd I saw  how  he changed into the opposite of
him self, into a m utilated anthroparion,7 and he tore his flesh w ith his
ow n teeth, and sank into him self.
(III, i, 3.) Full of fear I aw oke from  sleep, and I thought to m yself: ―Is

not this the com position of the w aters?‖ A nd I w as assured that I had
w ell understood, and again I fell asleep. I saw  the sam e bow l-shaped
altar and, on the upper part, boiling w ater, and a num berless m ultitude of
people in it. A nd there w as no one near the altar w hom  I could question.
Then I w ent up to the altar to see this sight. A nd I perceived an
anthroparion, a barber8 grow n grey w ith age, w ho said to m e: ―W hat are
you looking at?‖ I replied that I w as astonished to see the seething of the
w ater, and the m en burning and yet alive. H e answ ered m e thus: ―The
sight that you see is the entrance, and the exit, and the transform ation.‖ I
asked him : ―W hat transform ation?‖ and he answ ered: ―This is the place
of the operation called em balm ing. Those w ho seek to obtain the art9
enter here, and becom e spirits by escaping from  the body.‖ Then I said
to him : ―A nd you, are you a spirit?‖ A nd he answ ered: ―Y es, a spirit and
a guardian of spirits.‖ A s w e spoke, w hile the boiling continued and the
people uttered distressful cries, I saw  a brazen m an holding a leaden
tablet in his hand. A nd he spoke w ith a loud voice, looking upon the
tablet: ―I com m and all those w ho are undergoing the punishm ent to be
calm , to take each of them  a leaden tablet, to w rite w ith their ow n hand,
and to keep their eyes upraised in the air and their m ouths open, until
their uvula sw ell.‖10 The deed follow ed the w ord, and the m aster of the
house said to m e: ―Y ou have beheld, you have stretched your neck
upw ard and have seen w hat is done.‖ I replied that I had seen, and he
continued: ―This brazen m an w hom  you see is the priest w ho sacrifices
and is sacrificed, and spew s forth his ow n flesh. Pow er is given him  over
this w ater and over the people w ho are punished.‖11



(III, v, 1.) A t last I w as overcom e w ith the desire to m ount the seven
steps and to see the seven punishm ents, and, as w as suitable, in a single
day; so I w ent back in order to com plete the ascent. Passing it several
tim es, I at length cam e upon the path. B ut as I w as about to ascend, I lost
m y w ay again; greatly discouraged, and not seeing in w hich direction I
should go, I fell asleep. A nd w hile I w as sleeping, I saw  an anthroparion,
a barber clad in a robe of royal purple, w ho stood outside the place of
punishm ents. H e said to m e: ―M an, w hat are you doing?‖ and I replied:
―I have stopped here because, having turned aside from  the road, I have
lost m y w ay.‖ A nd he said: ―Follow  m e.‖ A nd I turned and follow ed
him . W hen w e cam e near to the place of punishm ents, I saw  m y guide,
this little barber, enter that place, and his w hole body w as consum ed by
the fire.
(III, v, 2.) O n seeing this, I stepped aside, trem bling w ith fear; then I

aw oke, and said w ithin m yself: ―W hat m eans this vision?‖ A nd again I
clarified m y understanding, and knew  that this barber w as the brazen
m an, clad in a purple garm ent. A nd I said to m yself: ―I have w ell
understood, this is the brazen m an. It is needful that first he m ust enter
the place of punishm ents.‖
(III, v, 3.) A gain m y soul desired to m ount the third step also. A nd

again I follow ed the road alone, and w hen I w as near the place of
punishm ents, I again w ent astray, not know ing m y w ay, and I stopped in
despair. A nd again, as it seem ed, I saw  an old m an w hitened by years,
w ho had becom e w holly w hite, w ith a blinding w hiteness. H is nam e w as
A gathodaim on. Turning him self about, the old m an w ith w hite hair
gazed upon m e for a full hour. A nd I urged him : ―Show  m e the right
w ay.‖ H e did not com e tow ards m e, but hastened on his w ay. B ut I,
running hither and thither, at length cam e to the altar. A nd w hen I stood
at the top of the altar, I saw  the w hite-haired old m an enter the place of
punishm ents. O  ye dem iurges of celestial nature! Im m ediately he w as
transform ed by the flam e into a pillar of fire. W hat a terrible story, m y
brethren! For, on account of the violence of the punishm ent, his eyes
filled w ith blood. I spoke to him , and asked: ―W hy are you stretched out
there?‖ B ut he could barely open his m outh, and groaned: ―I am  the
leaden m an, and I subm it m yself to an unendurable torm ent.‖
Thereupon, seized w ith great fear, I aw oke and sought w ithin m yself the



reason for w hat I had seen. A nd again I considered and said to m yself: ―I
have w ell understood, for it m eans that the lead is to be rejected, and in
truth the vision refers to the com position of the liquids.‖
(III, vbis.) A gain I beheld the divine and holy bow l-shaped altar, and I

saw  a priest clothed in a w hite robe reaching to his feet, w ho w as
celebrating these terrible m ysteries, and I said: ―W ho is this?‖ A nd the
answ er cam e: ―This is the priest of the inner sanctuaries. It is he w ho
changes the bodies into blood, m akes the eyes clairvoyant, and raises the
dead.‖ Then, falling again to earth, I again fell asleep. A nd as I w as
ascending the fourth step, I saw , to the east, one approaching, holding a
sw ord in his hand. A nd another [cam e] behind him , bringing one
adorned round about w ith signs, clad in w hite and com ely to see, w ho
w as nam ed the M eridian of the Sun.12 A nd as they drew  near to the place
of punishm ents, he w ho held the sw ord in his hand [said]: ―C ut off his
head, im m olate his body, and cut his flesh into pieces, that it m ay first
be boiled according to the m ethod,13 and then delivered to the place of
punishm ents.‖ Thereupon I aw oke and said: ―I have w ell understood,
this concerns the liquids in the art of the m etals.‖ A nd he w ho bore the
sw ord in his hand said again: ―Y ou have com pleted the descent of the
seven steps.‖ A nd the other answ ered, as he caused the w aters to gush
forth from  all the m oist places: ―The procedure is com pleted.‖
(III, vi, 1.) A nd I saw  an altar w hich w as in the shape of a bow l, and a

fiery spirit stood upon the altar, and tended the fire for the seething and
the boiling and the burning of the m en w ho rose up from  it. A nd I
inquired about the people w ho stood there, and I said: ―I see w ith
astonishm ent the seething and the boiling of the w ater, and the m en
burning and yet alive!‖ A nd he answ ered m e, saying: ―This boiling that
you see is the place of the operation called em balm ing. Those w ho seek
to obtain the art enter here, and they cast their bodies from  them  and
becom e spirits. The practice [of the art] is explained by this procedure;
for w hatever casts off the grossness of the body becom es spirit.‖

[87]     The Zosim os texts are in a disordered state. A t III, i, 5 there is a
m isplaced but obviously authentic rçsum ç or am plification of the visions,
and at III, i, 4 a philosophical interpretation of them . Zosim os calls this
w hole passage an ―introduction to the discourse that is to follow ‖ (III, i, 6).

(III, i, 5.) In short, m y friend, build a tem ple from  a single stone, like



to w hite lead, to alabaster, to Proconnesian m arble,14 w ith neither end nor
beginning in its construction.15 Let it have w ithin it a spring of the purest
w ater, sparkling like the sun. N ote carefully on w hat side is the entrance
to the tem ple, and take a sw ord in your hand; then seek the entrance, for
narrow  is the place w here the opening is. A  dragon lies at the entrance,
guarding the tem ple. Lay hold upon him ; im m olate him  first; strip him
of his skin, and taking his flesh w ith the bones, separate the lim bs; then,
laying [the flesh of] the lim bs16 together w ith the bones at the entrance of
the tem ple, m ake a step of them , m ount thereon, and enter, and you w ill
find w hat you seek.17 The priest, that brazen m an, w hom  you see seated
in the spring and com posing the substance, [look on] him  not as the
brazen m an, for he has changed the colour of his nature and has becom e
the silver m an; and if you w ill, you w ill soon have him  [as] the golden
m an.
(III, i, 4.) A nd after I had seen this apparition, I aw oke, and I said to

m yself: ―W hat is the cause of this vision? Is not that boiling w hite and
yellow  w ater the divine w ater?‖ A nd I found that I had w ell understood.
A nd I said: ―B eautiful it is to speak and beautiful to hear, beautiful to
give and beautiful to receive, beautiful to be poor and beautiful to be
rich. H ow  does nature teach giving and receiving? The brazen m an gives
and the hydrolith receives; the m etal gives and the plant receives; the
stars give and the flow ers receive; the heavens give and the earth
receives; the thunderclaps give forth darting fire. A nd all things are
w oven together and all things are undone again; all things are m ingled
together and all things com bine; and all things unite and all things
separate; all things are m oistened and all things are dried; and all things
flourish and all things fade in the bow l of the altar. For each thing com es
to pass w ith m ethod and in fixed m easure and by exact18 w eighing of the
four elem ents. The w eaving together of all things and the undoing of all
things and the w hole fabric of things cannot com e to pass w ithout
m ethod. The m ethod is a natural one, preserving due order in its inhaling
and its exhaling; it brings increase and it brings decrease. A nd to sum
up: through the harm onies of separating and com bining, and if nothing
of the m ethod be neglected, all things bring forth nature. For nature
applied to nature transform s nature. Such is the order of natural law
throughout the w hole cosm os, and thus all things hang together.‖



(III, i, 6.) This introduction is the key w hich shall open to you the
flow ers of the discourse that is to follow , nam ely, the investigation of
the arts, of w isdom , of reason and understanding, the efficacious
m ethods and revelations w hich throw  light upon the secret w ords.



II

C O M M E N T A R Y

1. G E N E R A L  R E M A R K S O N  T H E  IN T E R PR E T A T IO N

[88]     A lthough it looks as if this w ere a series of visions follow ing one after
the other, the frequent repetitions and striking sim ilarities suggest rather
that it w as essentially a single vision w hich is presented as a set of
variations on the them es it contains. Psychologically at least, there is no
ground for supposing that it is an allegorical invention. Its salient features
seem  to indicate that for Zosim os it w as a highly significant experience
w hich he w ished to com m unicate to others. A lthough alchem ical literature
contains a num ber of allegories w hich w ithout doubt are m erely didactic
fables and are not based on direct experience,1 the vision of Zosim os m ay
w ell have been an actual happening. This seem s to be borne out by the
m anner in w hich Zosim os him self interprets it as a confirm ation of his ow n
preoccupation: ―Is not this the com position of the w aters?‖ Such an
interpretation seem s‍ to us at any rate‍ to leave out of account the m ost
im pressive im ages in the vision, and to reduce a far m ore significant
com plex of facts to an all too sim ple com m on denom inator. If the vision
w ere an allegory, the m ost conspicuous im ages w ould also be the ones that
have the greatest significance. B ut it is characteristic of any subjective
dream  interpretation that it is satisfied w ith pointing out superficial
relationships w hich take no account of the essentials. A nother thing to be
considered is that the alchem ists them selves testify to the occurrence of
dream s and visions during the opus.2 I am  inclined to think that the vision
or visions of Zosim os w ere experiences of this kind, w hich took place
during the w ork and revealed the nature of the psychic processes in the
background.3 In these visions all those contents em erge w hich the
alchem ists unconsciously projected into the chem ical process and w hich



w ere then perceived there, as though they w ere qualities of m atter. The
extent to w hich this projection w as fostered by the conscious attitude is
show n by the som ew hat overhasty interpretation given by Zosim os him self.

[89]     Even though his interpretation strikes us at first as som ew hat forced,
indeed as far-fetched and arbitrary, w e should nevertheless not forget that
w hile the conception of the ―w aters‖ is a strange one to us, for Zosim os and
for the alchem ists in general it had a significance w e w ould never suspect.
It is also possible that the m ention of the ―w ater‖ opened out perspectives
in w hich the ideas of dism em berm ent, killing, torture, and transform ation
all had their place. For, beginning w ith the treatises of D em ocritus and
K om arios, w hich are assigned to the first century A .D ., alchem y, until w ell
into the eighteenth century, w as very largely concerned w ith the m iraculous
w ater, the aqua divina or perm anens, w hich w as extracted from  the lapis,
or prim a m ateria, through the torm ent of the fire. The w ater w as the
hum idum  radicale (radical m oisture), w hich stood for the anim a m edia
natura or anim a m undi im prisoned in m atter,4 the soul of the stone or m etal,
also called the anim a aquina. This anim a w as set free not only by m eans of
the ―cooking,‖ but also by the sw ord dividing the ―egg,‖ or by the
separatio, or by dissolution into the four ―roots‖ or elem ents.5 The
separatio w as often represented as the dism em berm ent of a hum an body.6
O f the aqua perm anens it w as said that it dissolved the bodies into the four
elem ents. A ltogether, the divine w ater possessed the pow er of
transform ation. It transform ed the nigredo into the albedo through the
m iraculous ―w ashing‖ (ablutio); it anim ated inert m atter, m ade the dead to
rise again,7 and therefore possessed the virtue of the baptism al w ater in the
ecclesiastical rite.8 Just as, in the benedictio fontis, the priest m akes the sign
of the cross over the w ater and so divides it into four parts,9 so the
m ercurial serpent, sym bolizing the aqua perm anens, undergoes
dism em berm ent, another parallel to the division of the body.10

[90]     I shall not elaborate any further this w eb of interconnected m eanings in
w hich alchem y is so rich. W hat I have said m ay suffice to show  that the
idea of the ―w ater‖ and the operations connected w ith it could easily open
out to the alchem ist a vista in w hich practically all the them es of the vision
fall into place. From  the standpoint of Zosim os‒ conscious psychology,
therefore, his interpretation seem s rather less forced and arbitrary. A  Latin
proverb says: canis panem  som niat, piscator pisces (the dog dream s of



bread, the fisherm an of fish). The alchem ist, too, dream s in his ow n
specific language. This enjoins upon us the greatest circum spection, all the
m ore so as that language is exceedingly obscure. In order to understand it,
w e have to learn the psychological secrets of alchem y. It is probably true
w hat the old M asters said, that only he w ho know s the secret of the stone
understands their w ords.11 It has long been asserted that this secret is sheer
nonsense, and not w orth the trouble of investigating seriously. B ut this
frivolous attitude ill befits the psychologist, for any ―nonsense‖ that
fascinated m en‒s m inds for close on tw o thousand years‍ am ong them
som e of the greatest, e.g., N ew ton and G oethe12‍ m ust have som ething
about it w hich it w ould be useful for the psychologist to know . M oreover,
the sym bolism  of alchem y has a great deal to do w ith the structure of the
unconscious, as I have show n in m y book Psychology and Alchem y. These
things are not just rare curiosities, and anyone w ho w ishes to understand
the sym bolism  of dream s cannot close his eyes to the fact that the dream s
of m odern m en and w om en often contain the very im ages and m etaphors
that w e find in the m edieval treatises.13 A nd since an understanding of the
biological com pensation produced by dream s is of im portance in the
treatm ent of neurosis as w ell as in the developm ent of consciousness, a
know ledge of these facts has also a practical value w hich should not be
underestim ated.

2. T H E  SA C R IFIC IA L  A C T

[91]     The central im age in our dream -vision show s us a kind of sacrificial act
undertaken for the purpose of alchem ical transform ation. It is characteristic
of this rite that the priest is at once the sacrificer and the sacrificed. This
im portant idea reached Zosim os in the form  of the teachings of the
―H ebrew s‖ (i.e., C hristians).1 C hrist w as a god w ho sacrificed him self. A n
essential part of the sacrificial act is dism em berm ent. Zosim os m ust have
been fam iliar w ith this m otif from  the D ionysian m ystery-tradition. There,
too, the god is the victim , w ho w as torn to pieces by the Titans and throw n
into a cooking pot,2 but w hose heart w as saved at the last m om ent by H era.
O ur text show s that the bow l-shaped altar w as a cooking vessel in w hich a
m ultitude of people w ere boiled and burned. A s w e know  from  the legend
and from  a fragm ent of Euripides,3 an outburst of bestial greed and the
tearing of living anim als w ith the teeth w ere part of the D ionysian orgy.4
D ionysius w as actually called Ἴ ỵιΪξζορμο ηήά ιβιβξζμιΪκμο κμῡο (the



undivided and divided spirit).5

[92]     Zosim os m ust also have been fam iliar w ith the flaying m otif. A  w ell-
know n parallel of the dying and resurgent god A ttis6 is the flayed and
hanged M arsyas. A lso, legend attributes death by flaying to the religious
teacher M ani, w ho w as a near-contem porary of Zosim os.7 The subsequent
stuffing of the skin w ith straw  is a rem inder of the A ttic fertility and rebirth
cerem onies. Every year in A thens an ox w as slaughtered and skinned, and
its pelt stuffed w ith straw . The stuffed dum m y w as then fastened to a
plough, obviously for the purpose of restoring the fertility of the land.8
Sim ilar flaying cerem onies are reported of the A ztecs, Scythians, C hinese,
and Patagonians.9

[93]     In the vision, the skinning is confined to the head. It is a scalping as
distinct from  the total ỵνμαβξιΩρφ πζο (skinning) described in III, i, 5. It is
one of the actions w hich distinguish the original vision from  the description
of the process given in this rçsum ç. Just as cutting out and eating the heart
or brain of an enem y is supposed to endow  one w ith his vital pow ers or
virtues, so scalping is a pars pro toto incorporation of the life principle or
soul.10 Flaying is a transform ation sym bol w hich I have discussed at greater
length in m y essay ―Transform ation Sym bolism  in the M ass.‖ H ere I need
only m ention the special m otif of torture or punishm ent (ηωθήπζο), w hich is
particularly evident in the description of the dism em berm ent and scalping.
For this there is a rem arkable parallel in the A khm im  m anuscript of the
A pocalypse of Elijah, published by G eorg Steindorff.11 In the vision it is
said of the leaden hom unculus that ―his eyes filled w ith blood‖ as a result
of the torture. The A pocalypse of Elijah says of those w ho are cast ―into
eternal punishm ent‖: ―their eyes are m ixed w ith blood‖;12 and of the saints
w ho w ere persecuted by the A nti-M essiah: ―he w ill draw  off their skins
from  their heads.‖13

[94]     These parallels suggest that the ηωθήπζο is not just a punishm ent but the
torm ent of hell. A lthough ηωθήπζπ w ould have to be translated as poena,
this w ord now here occurs in the V ulgate, for in all the places w here the
torm ents of hell are m entioned the w ord used is cruciare or cruciatus, as in
R evelation 14 : 10, ―torm ented w ith fire and brim stone,‖ or R evelation 9 :
5, ―the torm ent of a scorpion.‖ The corresponding G reek w ord is
ίήπήκάγβζκ or ίήπήκζπι, ‐torture‒. For the alchem ists it had a double
m eaning: ίήμήκάγβζκ also m eant ‐testing on the touchstone‒ (ίΩππκμπ) The



lapis Lydius (touchstone) w as used as a synonym  for the lapis
philosophorum . The genuineness or incorruptibility of the stone is proved
by the torm ent of fire and cannot be attained w ithout it. This leitm otiv runs
all through alchem y.

[95]     In our text the skinning refers especially to the head, as though
signifying an extraction of the soul (if the prim itive equation skin =  soul is
still valid here). The head plays a considerable role in alchem y, and has
done so since ancient tim es. Thus Zosim os nam es his philosophers the
―sons of the G olden H ead.‖ I have dealt w ith this them e elsew here,14 and
need not go into it again now . For Zosim os and the later alchem ists the
head had the m eaning of the ―om ega elem ent‖ or ―round elem ent‖
(πρμζτβῌμκ πρξμΰΰϊθμκ), a synonym  for the arcane or transform ative
substance.15 The decapitation in section III, vbis therefore signifies the
obtaining of the arcane substance. A ccording to the text, the figure
follow ing behind the sacrificer is nam ed the ―M eridian of the Sun,‖ and his
head is to be cut off. This striking off of the golden head is also found in
the m anuscript of Splendor solis as w ell as in the R orschach printing of
1598. The sacrifice in the vision is of an initiate w ho has undergone the
experience of the solificatio. In alchem y; sun is synonym ous w ith gold.
G old, as M ichael M aier says, is the ―circulatory w ork of the sun,‖ ―shining
clay m oulded into the m ost beauteous substance, w herein the solar rays are
gathered together and shine forth.‖16 M ylius says that the ―w ater com es
from  the rays of the sun and m oon.‖17 A ccording to the ―A urelia occulta,‖
the sun‒s rays are gathered together in the quicksilver.18 D orn derives all
m etals from  the ―invisible rays‖ of heaven,19 w hose spherical shape is a
prototype of the H erm etic vessel. In view  of all this, w e shall hardly go
w rong in supposing that the initiate nam ed the ―M eridian of the Sun‖
him self represents the arcane substance. W e shall com e back to this idea
later.

[96]     Let us turn now  to other details of the vision. The m ost striking feature
is the ―bow l-shaped altar.‖ It is unquestionably related to the krater of
Poim andres. This w as the vessel w hich the dem iurge sent dow n to earth
filled w ith N ous, so that those w ho w ere striving for higher consciousness
could baptize them selves in it. It is m entioned in that im portant passage
w here Zosim os tells his friend and soror m ystica, Theosebeia: ―H asten
dow n to the shepherd and bathe yourself in the krater, and hasten up to



your ow n kind (ΰΪκμο).‖20 She had to go dow n to the place of death and
rebirth, and then up to her ―ow n kind,‖ i.e., the tw ice-born, or, in the
language of the gospels, the kingdom  of heaven.

[97]     The krater is obviously a w onder-w orking vessel, a font or piscina, in
w hich the im m ersion takes place and transform ation into a spiritual being is
effected. It is the vas H erm etis of later alchem y. I do not think there can be
any doubt that the krater of Zosim os is closely related to the vessel of
Poim andres in the C orpus H erm eticum .21 The H erm etic vessel, too, is a
uterus of spiritual renew al or rebirth. This idea corresponds exactly to the
text of the benedictio fontis, w hich I quoted earlier in a footnote.22 In ―Isis to
H orus,‖23 the angel brings Isis a sm all vessel filled w ith translucent or
―shining‖ w ater. C onsidering the alchem ical nature of the treatise, w e could
take this w ater as the divine w ater of the art,24 since after the prim a m ateria
this is the real arcanum . The w ater, or w ater of the N ile, had a special
significance in ancient Egypt: it w as O siris, the dism em bered god par
excellence.25 A  text from  Edfu says: ―I bring you the vessels w ith the god‒s
lim bs [i.e., the N ile] that you m ay drink of them ; I refresh your heart that
you m ay be satisfied.‖26 The god‒s lim bs w ere the fourteen parts into w hich
O siris w as divided. There are num erous references to the hidden, divine
nature of the arcane substance in the alchem ical texts.27 A ccording to this
ancient tradition, the w ater possessed the pow er of resuscitation; for it w as
O siris, w ho rose from  the dead. In the ―D ictionary of G oldm aking,‖28 O siris
is the nam e for lead and sulphur, both of w hich are synonym s for the arcane
substance. Thus lead, w hich w as the principal nam e for the arcane
substance for a long tim e, is called ―the sealed tom b of O siris, containing
all the lim bs of the god.‖29 A ccording to legend, Set (Typhon) covered the
coffin of O siris w ith lead. Petasios tells us that the ―sphere of the fire is
restrained and enclosed by lead.‖ O lym piodorus, w ho quotes this saying,
rem arks that Petasios added by w ay of explanation: ―The lead is the w ater
w hich issues from  the m asculine elem ent.‖30 B ut the m asculine elem ent, he
said, is the ―sphere of fire.‖

[98]     This train of thought indicates that the spirit w hich is a w ater, or the
w ater w hich is a spirit, is essentially a paradox, a pair of opposites like
w ater and fire. In the aqua nostra of the alchem ists, the concepts of w ater,
fire, and spirit coalesce as they do in religious usage.31

[99]     B esides the m otif of w ater, the story that form s the setting of the Isis



treatise also contains the m otif of violation. The text says:32

Isis the Prophetess to her son H orus: M y child, you should go forth to
battle against the faithless Typhon for the sake of your father‒s kingdom ,
w hile I retire to H orm anuthi, Egypt‒s [city] of the sacred art, w here I
sojourned for a w hile. A ccording to the circum stances of the tim e and
the necessary consequences of the m ovem ent of the spheres,33 it cam e to
pass that a certain one am ong the angels, dw elling in the first firm am ent,
w atched m e from  above and w ished to have intercourse w ith m e.
Q uickly he determ ined to bring this about. I did not yield, as I w ished to
inquire into the preparation of the gold and silver. B ut w hen I dem anded
it of him , he told m e he w as not perm itted to speak of it, on account of
the suprem e im portance of the m ysteries; but on the follow ing day an
angel, A m nael, greater than he, w ould com e, and he could give m e the
solution of the problem . H e also spoke of the sign of this angel‍ he bore
it on his head and w ould show  m e a sm all, unpitched vessel filled w ith a
translucent w ater. H e w ould tell m e the truth. O n the follow ing day, as
the sun w as crossing the m idpoint of its course, A m nael appeared, w ho
w as greater than the first angel, and, seized w ith the sam e desire, he did
not hesitate, but hastened to w here I w as. B ut I w as no less determ ined
to inquire into the m atter.34

[100]     She did not yield to him , and the angel revealed the secret, w hich she
m ight pass only to her son H orus. Then follow  a num ber of recipes w hich
are of no interest here.

[101]     The angel, as a w inged or spiritual being, represents, like M ercurius,
the volatile substance, the pneum a, the Ωπϋ ιήρμκ (disem bodied). Spirit in
alchem y alm ost invariably has a relation to w ater or to the radical
m oisture, a fact that m ay be explained sim ply by the em pirical nature of
the oldest form  of ―chem istry,‖ nam ely the art of cooking. The steam
arising from  boiling w ater conveys the first vivid im pression of
―m etasom atosis,‖ the transform ation of the corporeal into the incorporeal,
into spirit or pneum a. The relation of spirit to w ater resides in the fact that
the spirit is hidden in the w ater, like a fish. In the ―A llegoriae super librum
Turbae‖35 this fish is described as ―round‖ and endow ed w ith ―a w onder-
w orking virtue.‖ A s is evident from  the text,36 it represents the arcane
substance. From  the alchem ical transform ation, the text says, is produced a
collyrium  (eyew ash) w hich w ill enable the philosopher to see the secrets



better.37 The ―round fish‖ seem s to be a relative of the ―round w hite stone‖
m entioned in the Turba.38 O f this it is said: ―It has w ithin itself the three
colours and the four natures and is born of a living thing.‖ The ―round‖
thing or elem ent is a w ell-know n concept in alchem y. In the Turba w e
encounter the rotundum : ―For the sake of posterity I call attention to the
rotundum , w hich changes the m etal into four.‖39 A s is clear from  the
context, the rotundum  is identical w ith the aqua perm anens. W e m eet the
sam e train of thought in Zosim os. H e says of the round or om ega elem ent:
―It consists of tw o parts. It belongs to the seventh zone, that of K ronos,40 in
the language of the corporeal (ηήρὫ ρὯκ Ἇκπφ ιμκ); but in the language of
the incorporeal it is som ething different, that m ay not be revealed. O nly
N ikotheos know s it, and he is not to be found.41 In the language of the
corporeal it is nam ed O keanos, the origin and seed, so they say, of all the
gods.‖42 H ence the rotundum  is outw ardly w ater, but inw ardly the arcanum .
For the Peratics, K ronos w as a ―pow er having the colour of w ater,‖43 ―for
the w ater, they say, is destruction.‖

[102]     W ater and spirit are often identical. Thus H erm olaus B arbarus44 says:
―There is also a heavenly or divine w ater of the alchem ists, w hich w as
know n both to D em ocritus and to H erm es Trism egistus. Som etim es they
call it the divine w ater, and som etim es the Scythian juice, som etim es
pneum a, that is spirit, of the nature of aether, and the quintessence of
things.‖45 R uland calls the w ater the ―spiritual pow er, a spirit of heavenly
nature.‖46 C hristopher Steeb gives an interesting explanation of the origin
of this idea: ―The brooding of the H oly Spirit upon the w aters above the
firm am ent brought forth a pow er w hich perm eates all things in the m ost
subtle w ay, w arm s them , and, in conjunction w ith the light, generates in
the m ineral kingdom  of the low er w orld the m ercurial serpent, in the plant
kingdom  the blessed greenness, and in the anim al kingdom  the form ative
pow er; so that the supracelestial spirit of the w aters, united w ith the light,
m ay fitly be called the soul of the w orld.‖47 Steeb goes on to say that w hen
the celestial w aters w ere anim ated by the spirit, they im m ediately fell into
a circular m otion, from  w hich arose the perfect spherical form  of the
anim a m undi. The rotundum  is therefore a bit of the w orld soul, and this
m ay w ell have been the secret that w as guarded by Zosim os. A ll these
ideas refer expressly to Plato‒s Tim aeus. In the Turba, Parm enides praises
the w ater as follow s: ―O  ye celestial natures, w ho at a sign from  G od
m ultiply the natures of the truth! O  m ighty nature, w ho conquers the



natures and causes the natures to rejoice and be glad!48 For she it is in
particular, w hom  G od has endow ed w ith a pow er w hich the fire does not
possess. . . . She is herself the truth, all ye seekers of w isdom , for, liquefied
w ith her substances, she brings about the highest of w orks.‖49

[103]     Socrates in the Turba says m uch the sam e: ―O  how  this nature
changes body into spirit! “  She is the sharpest vinegar, w hich causes gold
to becom e pure spirit.‖50 ―V inegar‖ is synonym ous w ith ―w ater,‖ as the text
show s, and also w ith the ―red spirit.‖51 The Turba says of the latter: ―From
the com pound that is transform ed into red spirit arises the principle of the
w orld,‖ w hich again m eans the w orld soul52 Aurora consurgens says:
―Send forth thy Spirit, that is w ater . . . and thou w ilt renew  the face of the
earth.‖ A nd again: ―The rain of the H oly Spirit m elteth. H e shall send out
his w ord . . . his w ind shall blow  and the w aters shall run.‖53 A rnaldus de
V illanova (1235‌1313) says in his ―Flos Florum ‖: ―They have called w ater
spirit, and it is in truth spirit.‖54 The Rosarium  philosophorum  says
categorically: ―W ater is spirit.‖55 In the treatise of K om arios (1st cent, A .D .),
the w ater is described as an elixir of life w hich w akens the dead sleeping
in H ades to a new  springtim e.56 A pollonius says in the Turba:57 ―B ut then,
ye sons of the doctrine, that thing needs the fire, until the spirit of that
body is transform ed and left to stand through the nights, and turns to dust
like a m an in his grave. A fter this has happened, G od w ill give it back its
soul and its spirit, and, the infirm ity being rem oved, that thing w ill be
stronger and better after its destruction, even as a m an becom es stronger
and younger after the resurrection than he w as in the w orld.‖ The w ater
acts upon the substances as G od acts upon the body. It is coequal w ith G od
and is itself of divine nature.

[104]     A s w e have seen, the spiritual nature of the w ater com es from  the
―brooding‖ of the H oly Spirit upon the chaos (G enesis 1 : 3). There is a
sim ilar view  in the C orpus H erm eticum : ―There w as darkness in the deep
and w ater w ithout form ; and there w as a subtle breath, intelligent, w hich
perm eated the things in C haos w ith divine pow er.‖58 This view  is supported
in the first place by the N ew  Testam ent m otif of baptism  by ―w ater and
spirit,‖ and in the second place by the rite of the benedictio fontis, w hich is
perform ed on Easter Eve.59 B ut the idea of the w onder-w orking w ater
derived originally from  H ellenistic nature philosophy, probably w ith an
adm ixture of Egyptian influences, and not from  C hristian or biblical
sources. B ecause of its m ystical pow er, the w ater anim ates and fertilizes



but also kills.
[105]     In the divine w ater, w hose dyophysite nature (ρέ πρμζτβῌμκ ρέ

αζιβξΪο)60 is constantly em phasized, tw o principles balance one another,
active and passive, m asculine and fem inine, w hich constitute the essence
of creative pow er in the eternal cycle of birth and death.61 This cycle w as
represented in ancient alchem y by the sym bol of the uroboros, the dragon
that bites its ow n tail.62 Self-devouring is the sam e as self-destruction,63 but
the union of the dragon‒s tail and m outh w as also thought of as self-
fertilization. H ence the texts say: ―The dragon slays itself, w eds itself,
im pregnates itself.‖64

[106]     This ancient alchem ical idea reappears dram atically in the vision of
Zosim os, m uch as it m ight in a real dream . In III, i, 2 the priest Ion subm its
him self to an ―unendurable torm ent.‖ The ―sacrificer‖ perform s the act of
sacrifice by piercing Ion through w ith a sw ord. Ion thus foreshadow s that
dazzling w hite-clad figure nam ed the ―M eridian of the Sun‖ (III, vbis), w ho
is decapitated, and w hom  w e have connected w ith the solificatio of the
initiate in the Isis m ysteries. This figure corresponds to the kingly
m ystagogue or psychopom p w ho appears in a vision reported in a late
m edieval alchem ical text, the ―D eclaratio et Explicatio A dolphi,‖ w hich
form s part of the ―A urelia occulta.‖65 So far as one can judge, the vision
has no connection w hatever w ith the Zosim os text, and I also doubt very
m uch w hether one should attribute to it the character of a m ere parable. It
contains certain features that are not traditional but are entirely original,
and for this reason it seem s likely that it w as a genuine dream -experience.
A t all events, I know  from  m y professional experience that sim ilar dream -
visions occur today am ong people w ho have no know ledge of alchem ical
sym bolism . The vision is concerned w ith a shining m ale figure w earing a
crow n of stars. H is robe is of w hite linen, dotted w ith m any-coloured
flow ers, those of green predom inating. H e assuages the anxious doubts of
the adept, saying: ―A dolphus, follow  m e. I shall show  thee w hat is
prepared for thee, so that thou canst pass out of the darkness into the
light.‖ This figure, therefore, is a true H erm es Psychopom pos and initiator,
w ho directs the spiritual transitus of the adept. This is confirm ed in the
course of the latter‒s adventures, w hen he receives a book show ing a
―parabolic figure‖ of the O ld A dam . W e m ay take this as indicating that
the psychopom p is the second A dam , a parallel figure to C hrist. There is
no talk of sacrifice, but, if our conjecture is right, this thought w ould be



w arranted by the appearance of the second A dam . G enerally speaking, the
figure of the king is associated w ith the m otif of the m ortificatio.

[107]     Thus in our text the personification of the sun or gold is to be
sacrificed,66 and his head, w hich w as crow ned w ith the aureole of the sun,
struck off, for this contains, or is, the arcanum .67 H ere w e have an
indication of the psychic nature of the arcanum , for the head of a m an
signifies above all the seat of consciousness.68 A gain, in the vision of Isis,
the angel w ho bears the secret is connected w ith the m eridian of the sun,
for the text says that he appeared as ―the sun w as crossing the m idpoint of
its course.‖ The angel bears the m ysterious elixir on his head and, by his
relationship to the m eridian, m akes it clear that he is a kind of solar genius
or m essenger of the sun w ho brings ―illum ination,‖ that is, an enhancem ent
and expansion of consciousness. H is indecorous behaviour m ay be
explained by the fact that angels have alw ays enjoyed a dubious reputation
as far as their m orals are concerned. It is still the rule for w om en to cover
their hair in church. U ntil w ell into the nineteenth century, especially in
Protestant regions, they had to w ear a special hood69 w hen they w ent to
church on Sundays. This w as not because of the m en in the congregation,
but because of the possible presence of angels, w ho m ight be throw n into
raptures at the sight of a fem inine coiffure. Their susceptibility in these
m atters goes back to G enesis 6 : 2, w here the ―sons of G od‖ displayed a
particular penchant for the ―daughters of m en,‖ and bridled their
enthusiasm  as little as did the tw o angels in the Isis treatise. This treatise is
assigned to the first century A .D . Its view s reflect the Judaeo-H ellenistic
angelology70 of Egypt, and it m ight easily have been know n to Zosim os the
Egyptian.

[108]     Such opinions about angels fit in adm irably w ith m asculine as w ell as
w ith fem inine psychology. If angels are anything at all, they are
personified transm itters of unconscious contents that are seeking
expression. B ut if the conscious m ind is not ready to assim ilate these
contents, their energy flow s off into the affective and instinctual sphere.
This produces outbursts of affect, irritation, bad m oods, and sexual
excitem ent, as a result of w hich consciousness gets thoroughly disoriented.
If this condition becom es chronic, a dissociation develops, described by
Freud as repression, w ith all its w ell-know n consequences. It is, therefore,
of the greatest therapeutic im portance to acquaint oneself w ith the contents
that underlie the dissociation.



[109]     Just as the angel A m nael brings the arcane substance w ith him , so the
―M eridian of the Sun‖ is him self a representation of it. In alchem ical
literature, the procedure of transfixing or cutting up w ith the sw ord takes
the special form  of dividing the philosophical egg. It, too, is divided w ith
the sw ord, i.e., broken dow n into the four natures or elem ents. A s an
arcanum , the egg is a synonym  for the w ater.71 It is also a synonym  for the
dragon (m ercurial serpent)72 and hence for the w ater in the special sense of
the m icrocosm  or m onad. Since w ater and egg are synonym ous, the
division of the egg w ith the sw ord is also applied to the w ater. ―Take the
vessel, cut it through w ith the sw ord, take its soul . . . thus is this w ater of
ours our vessel.‖73 The vessel likew ise is a synonym  for the egg, hence the
recipe: ―Pour into a round glass vessel, shaped like a phial or egg.‖74 The
egg is a copy of the W orld-Egg, the egg-w hite corresponding to the
―w aters above the firm am ent,‖ the ―shining liquor,‖ and the yolk to the
physical w orld.75 The egg contains the four elem ents.76

[110]     The dividing sw ord seem s to have a special significance in addition to
those w e have noted. The ―C onsilium  coniugii‖ says that the m arriage pair,
sun and m oon, ―m ust both be slain by their ow n sw ord, im bibing im m ortal
souls until the m ost hidden interior [i.e., the previous] soul is
extinguished.‖77 In a poem  of 1620, M ercurius com plains that he is ―sore
torm ented w ith a fiery sw ord.‖78 A ccording to the alchem ists, M ercurius is
the old serpent w ho already in paradise possessed ―know ledge,‖ since he
w as closely related to the devil. It is the fiery sw ord brandished by the
angel at the gates of paradise that torm ents him ,79 and yet he him self is this
sw ord. There is a picture in the ―Speculum  veritatis‖80 of M ercurius killing
the king and the snake w ith the sw ord‍ ―gladio proprio se ipsum
interficiens.‖ Saturn, too, is show n pierced by a sw ord.81 The sw ord is w ell
suited to M ercurius as a variant of the telum  passionis, C upid‒s arrow .82
D orn, in his ―Speculativa philosophia,‖83 gives a long and interesting
interpretation of the sw ord: it is the ―sw ord of G od‒s w rath,‖ w hich, in the
form  of C hrist the Logos, w as hung upon the tree of life. Thus the w rath of
G od w as changed to love, and ―the w ater of G race now  bathes the w hole
w orld.‖ H ere again, as in Zosim os, the w ater is connected w ith the
sacrificial act. Since the Logos, the W ord of G od, is ―sharper than any
tw o-edged sw ord‖ (H ebrew s 4 : 12), the w ords of the C onsecration in the
M ass w ere interpreted as the sacrificial knife w ith w hich the offering is
slain.84 O ne finds in C hristian sym bolism  the sam e ―circular‖ G nostic



thinking as in alchem y. In both the sacrificer is the sacrificed, and the
sw ord that kills is the sam e as that w hich is killed.

[111]     In Zosim os this circular thinking appears in the sacrificial priest‒s
identity w ith his victim  and in the rem arkable idea that the hom unculus
into w hom  Ion is changed devours him self.85 H e spew s forth his ow n flesh
and rends him self w ith his ow n teeth. The hom unculus therefore stands for
the uroboros, w hich devours itself and gives birth to itself (as though
spew ing itself forth). Since the hom unculus represents the transform ation
of Ion, it follow s that Ion, the uroboros, and the sacrificer are essentially
the sam e. They are three different aspects of the sam e principle. This
equation is confirm ed by the sym bolism  of that part of the text w hich I
have called the ―rçsum ç‖ and have placed at the end of the visions. The
sacrificed is indeed the uroboros serpent, w hose circular form  is suggested
by the shape of the tem ple, w hich has ―neither beginning nor end in its
construction.‖ D ism em bering the victim  corresponds to the idea of
dividing the chaos into four elem ents or the baptism al w ater into four
parts. The purpose of the operation is to create the beginnings of order in
the m assa confusa, as is suggested in III, i, 2: ―in accordance w ith the rule
of harm ony.‖ The psychological parallel to this is the reduction to order,
through reflection, of apparently chaotic fragm ents of the unconscious
w hich have broken through into consciousness. W ithout know ing anything
of alchem y or its operations, I w orked out m any years ago a psychological
typology based on the four functions of consciousness as the ordering
principles of psychic processes in general. U nconsciously, I w as m aking
use of the sam e archetype w hich had led Schopenhauer to give his
―principle of sufficient reason‖ a fourfold root.86‖

[112]     The tem ple built of a ―single stone‖ is an obvious paraphrase of the
lapis. The ―spring of purest w ater‖ in the tem ple is a fountain of life, and
this is a hint that the production of the round w holeness, the stone, is a
guarantee of vitality. Sim ilarly, the light that shines w ithin it can be
understood as the illum ination w hich w holeness brings.87 Enlightenm ent is
an increase of consciousness. The tem ple of Zosim os appears in later
alchem y as the dom us thesaurorum  or gazophylacium  (treasure-house).88

[113]     A lthough the shining w hite ―m onolith‖ undoubtedly stands for the
stone, it clearly signifies at the sam e tim e the H erm etic vessel. The
Rosarium  says: ―O ne is the stone, one the m edicine, one the vessel, one the



procedure, and one the disposition.‖89 The scholia to the ―Tractatus aureus
H erm etis‖ put it even m ore plainly: ―Let all be one in one circle or
vessel.‖90 M ichael M aier ascribes to M aria the Jew ess (―sister of M oses‖)
the view  that the w hole secret of the art lay in know ledge of the H erm etic
vessel. It w as divine, and had been hidden from  m an by the w isdom  of the
Lord.91 Aurora consurgens II92 says that the natural vessel is the aqua
perm anens and the ―vinegar of the philosophers,‖ w hich obviously m eans
that it is the arcane substance itself. W e should understand the ―Practica
M ariae‖93 in this sense w hen it says that the H erm etic vessel is ―the
m easure of your fire‖ and that it had been ―hidden by the Stoics‖;94 it is the
―toxic body‖ w hich transform s M ercurius and is therefore the w ater of the
philosophers.95 A s the arcane substance the vessel is not only w ater but also
fire, as the ―A llegoriae sapientum ‖ m akes clear: ―Thus our stone, that is
the flask of fire, is created from  fire.‖96 W e can therefore understand w hy
M ylius97 calls the vessel the ―root and principle of our art.‖ Laurentius
V entura98 calls it ―Luna,‖ the foem ina alba and m other of the stone. The
vessel that is ―not dissolved by w ater and not m elted by fire‖ is, according
to the ―Liber quartorum ,‖99 ―like the w ork of G od in the vessel of the divine
seed (germ inis divi), for it has received the clay, m oulded it, and m ixed it
w ith w ater and fire.‖ This is an allusion to the creation of m an, but on the
other hand it seem s to refer to the creation of souls, since im m ediately
afterw ards the text speaks of the production of souls from  the ―seeds of
heaven.‖ In order to catch the soul G od created the vas cerebri, the
cranium . H ere the sym bolism  of the vessel coincides w ith that of the head,
w hich I have discussed in m y ―Transform ation Sym bolism  in the M ass.‖100

[114]     The prim a m ateria, as the radical m oisture, has to do w ith the soul
because the latter is also m oist by nature101 and is som etim es sym bolized by
dew .102 In this w ay the sym bol of the vessel gets transferred to the soul.
There is an excellent exam ple of this in C aesarius of H eisterbach:103 the
soul is a spiritual substance of spherical nature, like the globe of the m oon,
or like a glass vessel that is ―furnished before and behind w ith eyes‖ and
―sees the w hole universe.‖ This recalls the m any-eyed dragon of alchem y
and the snake vision of Ignatius Loyola.104 In this connection the rem ark of
M ylius105 that the vessel causes ―the w hole firm am ent to rotate in its
course‖ is of special interest because, as I have show n, the sym bolism  of
the starry heaven coincides w ith the m otif of polyophthalm ia.106

[115]     A fter all this w e should be able to understand D orn‒s view  that the



vessel m ust be m ade ―by a kind of squaring of the circle.‖107 It is essentially
a psychic operation, the creation of an inner readiness to accept the
archetype of the self in w hatever subjective form  it appears. D orn calls the
vessel the vas pellicanicum , and says that w ith its help the quinta essentia
can be extracted from  the prim a m ateria.108 The anonym ous author of the
scholia to the ―Tractatus aureus H erm etis‖ says: ―This vessel is the true
philosophical Pelican, and there is none other to be sought for in all the
w orld.‖109 It is the lapis itself and at the sam e tim e contains it; that is to say,
the self is its ow n container. This form ulation is borne out by the frequent
com parison of the lapis to the egg or to the dragon w hich devours itself
and gives birth to itself.

[116]     The thought and language of alchem y lean heavily on m ysticism : in
the Epistle of B arnabas110 C hrist‒s body is called the ―vessel of the spirit.‖
C hrist him self is the pelican w ho plucks out his breast feathers for his
young.111 A ccording to the teachings of H erakleon, the dying m an should
address the dem iurgic pow ers thus: ―I am  a vessel m ore precious than the
fem inine being w ho m ade you. W hereas your m other knew  not her ow n
roots, I know  of m yself, and I know  w hence I have com e, and I call upon
the im perishable w isdom  w hich is in the Father112 and is the M other of your
m other, w hich has no m other, but also has no m ale com panion.‖113

[117]     In the abstruse sym bolism  of alchem y w e hear a distant echo of this
kind of thinking, w hich, w ithout hope of further developm ent, w as doom ed
to destruction under the censorship of the C hurch. B ut w e also find in it a
groping tow ards the future, a prem onition of the tim e w hen the projection
w ould be taken back into m an, from  w hom  it had arisen in the first place.
It is interesting to see the strangely clum sy w ays in w hich this tendency
seeks to express itself in the phantasm agoria of alchem ical sym bolism . The
follow ing instructions are given in Johannes de R upescissa: ―C ause a
vessel to be m ade in the fashion of a C herub, w hich is the face of G od, and
let it have six w ings, like to six arm s folding back upon them selves; and
above, a round head. . . .‖114 From  this it appears that although the ideal
distilling vessel should resem ble som e m onstrous kind of deity, it
nevertheless had an approxim ately hum an shape. R upescissa calls the
quintessence the ―ciel hum ain‖ and says it is ―com m e le ciel et les çtoiles.‖
The B ook of El-H abib115 says: ―M an‒s head likew ise resem bles a
condensing apparatus.‖ Speaking of the four keys for unlocking the
treasure-house, the ―C onsilium  coniugii‖116 explains that one of them  is



―the ascent of the w ater through the neck to the head of the vessel, that is
like a living m an.‖ There is a sim ilar idea in the ―Liber quartorum ‖: ―The
vessel . . . m ust be round in shape, that the artifex m ay be the transform er
of the firm am ent and the brain-pan, just as the thing w hich w e need is a
sim ple thing.‖117 These ideas go back to the head sym bolism  in Zosim os,
but at the sam e tim e they are an intim ation that the transform ation takes
place in the head and is a psychic process. This realization w as not
som ething that w as clum sily disguised afterw ards; the laborious w ay in
w hich it w as form ulated proves how  obstinately it w as projected into
m atter. Psychological know ledge through w ithdraw al of projections seem s
to have been an extrem ely difficult affair from  the very beginning.

[118]     The dragon, or serpent, represents the initial state of unconsciousness,
for this anim al loves, as the alchem ists say, to dw ell ―in caverns and dark
places.‖ U nconsciousness has to be sacrificed; only then can one find the
entrance into the head, and the w ay to conscious know ledge and
understanding. O nce again the universal struggle of the hero w ith the
dragon is enacted, and each tim e at its victorious conclusion the sun rises:
consciousness daw ns, and it is perceived that the transform ation process is
taking place inside the tem ple, that is, in the head. It is in truth the inner
m an, presented here as a hom unculus, w ho passes through the stages that
transform  the copper into silver and the silver into gold, and w ho thus
undergoes a gradual enhancem ent of value.

[119]     It sounds very strange to m odern ears that the inner m an and his
spiritual grow th should be sym bolized by m etals. B ut the historical facts
cannot be doubted, nor is the idea peculiar to alchem y. It is said, for
instance, that after Zarathustra had received the drink of om niscience from
A huram azda, he beheld in a dream  a tree w ith four branches of gold,
silver, steel, and m ixed iron.118 This tree corresponds to the m etallic tree of
alchem y, the arbor philosophica, w hich, if it has any m eaning at all,
sym bolizes spiritual grow th and the highest illum ination. C old, inert m etal
certainly seem s to be the direct opposite of spirit‍ but w hat if the spirit is
as dead and as heavy as lead? A  dream  m ight then easily tell us to look for
it in lead or quicksilver! It seem s that nature is out to prod m an‒s
consciousness tow ards greater expansion and greater clarity, and for this
reason continually exploits his greed for m etals, especially the precious
ones, and m akes him  seek them  out and investigate their properties. W hile
so engaged it m ay perhaps daw n on him  that not only veins of ore are to be



found in the m ines, but also kobolds and little m etal m en, and that there
m ay be hidden in lead either a deadly dem on or the dove of the H oly
G host.119

[120]     It is evident that som e alchem ists passed through this process of
realization to the point w here only a thin w all separated them  from
psychological self-aw areness. C hristian R osencreutz is still this side of the
dividing line, but w ith Faust G oethe cam e out on the other side and w as
able to describe the psychological problem  w hich arises w hen the inner
m an, or greater personality that before had lain hidden in the hom unculus,
em erges into the light of consciousness and confronts the erstw hile ego,
the anim al m an. M ore than once Faust had inklings of the m etallic
coldness of M ephistopheles, w ho had first circled round him  in the shape
of a dog (uroboros m otif). Faust used him  as a fam iliar spirit and finally
got rid of him  by m eans of the m otif of the cheated devil; but all the sam e
he claim ed the credit for the fam e M ephistopheles brought him  as w ell as
for the pow er to w ork m agic. G oethe‒s solution of the problem  w as still
m edieval, but it nevertheless reflected a psychic attitude that could get on
w ithout the protection of the C hurch. That w as not the case w ith
R osencreutz: he w as w ise enough to stay outside the m agic circle, living as
he did w ithin the confines of tradition. G oethe w as m ore m odern and
therefore m ore incautious. H e never really understood how  dreadful w as
the W alpurgisnacht of the m ind against w hich C hristian dogm a offered
protection, even though his ow n m asterpiece spread out this underw orld
before his eyes in tw o versions. B ut then, an extraordinary num ber of
things can happen to a poet w ithout having serious consequences. These
appeared w ith a vengeance only a hundred years later. The psychology of
the unconscious has to reckon w ith long periods of tim e like this, for it is
concerned less w ith the ephem eral personality than w ith age-old processes,
com pared w ith w hich the individual is no m ore than the passing blossom
and fruit of the rhizom e underground.

3. T H E  PE R SO N IFIC A T IO N S

[121]     W hat I have taken as a rçsum ç, nam ely the piece w e have been
discussing, Zosim os calls a νξμμάιζμκ, an introduction.1 It is therefore not a
dream -vision; Zosim os is speaking here in the conscious language of his
art, and expresses him self in term s that are obviously fam iliar to his reader.



The dragon, its sacrifice and dism em berm ent, the tem ple built of a single
stone, the m iracle of goldm aking, the transm utation of the anthroparia, are
all current conceptions in the alchem y of his day. That is w hy this piece
seem s to us a conscious allegory, contrasting w ith the authentic visions,
w hich treat the them e of transm utation in an unorthodox and original w ay,
just as a dream  m ight do. The abstract spirits of the m etals are pictured
here as suffering hum an beings; the w hole process becom es like a m ystic
initiation and has been very considerably psychologized. B ut Zosim os‒
consciousness is still so m uch under the spell of the projection that he can
see in the vision nothing m ore than the ―com position of the w aters.‖ O ne
sees how  in those days consciousness turned aw ay from  the m ystic process
and fastened its attention upon the m aterial one, and how  the projection
drew  the m ind tow ards the physical. For the physical w orld had not yet
been discovered. H ad Zosim os recognized the projection, he w ould have
fallen back into the fog of m ystic speculation, and the developm ent of the
scientific spirit w ould have been delayed for an even longer tim e. For us,
m atters are different. It is just the m ystic content of his visions that is of
special im portance for us, because w e are fam iliar enough w ith the
chem ical processes w hich Zosim os w as out to investigate. W e are
therefore in a position to separate them  from  the projection and to
recognize the psychic elem ent they contain. The rçsum ç also offers us a
standard of com parison w hich enables us to discern the difference betw een
its style of exposition and that of the visions. This difference supports our
assum ption that the visions are m ore like a dream  than an allegory, though
there is little possibility of our reconstructing the dream  from  the defective
text that has com e dow n to us.

[122]     The representation of the ―alchem ystical‖ process by persons needs a
little explanation. The personification of lifeless things is a rem nant of
prim itive and archaic psychology. It is caused by unconscious identity,2 or
w hat Lçvy-B ruhl called participation m ystique. The unconscious identity,
in turn, is caused by the projection of unconscious contents into an object,
so that these contents then becom e accessible to consciousness as qualities
apparently belonging to the object. A ny object that is at all interesting
provokes a considerable num ber of projections. The difference betw een
prim itive and m odern psychology in this respect is in the first place
qualitative, and in the second place one of degree. C onsciousness develops
in civilized m an by the acquisition of know ledge and by the w ithdraw al of



projections. These are recognized as psychic contents and are reintegrated
w ith the psyche. The alchem ists concretized or personified practically all
their m ost im portant ideas‍ the four elem ents, the vessel, the stone, the
prim a m ateria, the tincture, etc. The idea of m an as a m icrocosm ,
representing in all his parts the earth or the universe,3 is a rem nant of an
original psychic identity w hich reflected a tw ilight state of consciousness.
A n alchem ical text4 expresses this as follow s:
M an is to be esteem ed a little w orld, and in all respects he is to be
com pared to a w orld. The bones under his skin are likened to m ountains,
for by them  is the body strengthened, even as the earth is by rocks, and
the flesh is taken for earth, and the great blood vessels for great rivers,
and the little ones for sm all stream s that pour into the great rivers. The
bladder is the sea, w herein the great as w ell as the sm all stream s
congregate. The hair is com pared to sprouting herbs, the nails on the
hands and feet, and w hatever else m ay be discovered inside and outside
a m an, all according to its kind is com pared to the w orld.

[123]     A lchem ical projections are only a special instance of the m ode of
thinking typified by the idea of the m icrocosm . H ere is another exam ple of
personification:5

N ow  m ark further B est B eloved / how  you should do / you should go to
the house / there you w ill find tw o doors / that are shut / you should
stand a w hile before them  / until one com es / and opens the door / and
goes out to you / that w ill be a Y ellow  M an / and is not pretty to look
upon / but you should not fear him  / because he is unshapely / but he is
sw eet of w ord / and w ill ask you / m y dear w hat seekest thou here /
w hen truly I have long seen no m an / so near this house / then you
should answ er him  / I have com e here and seek the Lapidem
Philosophorum  / the sam e Y ellow  M an w ill answ er you and speak thus /
m y dear friend since you now  have com e so far / I w ill show  you further
/ you should go into the house / until you com e to a running fountain /
and then go on a little w hile / and there w ill com e to you a R ed M an / he
is Fiery R ed and has R ed eyes / you should not fear him  on account of
his ugliness / for he is gentle of w ord / and he also w ill ask you / m y
dear friend / w hat is your desire here / w hen to m e you are a strange
guest / and you should answ er him  / I seek the Lapidem
Philosophorum . . . .



[124]     Personifications of m etals are especially com m on in the folktales of
im ps and goblins, w ho w ere often seen in the m ines.6 W e m eet the m etal
m en several tim es in Zosim os,7 also a brazen eagle.8 The ―w hite m an‖
appears in Latin alchem y: ―A ccipe illum  album  hom inem  de vase.‖ H e is
the product of the conjunction of the bridegroom  and bride,9 and belongs to
the sam e context of thought as the oft-cited ―w hite w om an‖ and ―red
slave,‖ w ho are synonym ous w ith B eya and G abricus in the ―V isio
A rislei.‖ These tw o figures seem  to have been taken over by C haucer:10

The statue of M ars upon a carte stood,
A rm ed, and looked grym  as he w ere w ood;
A nd over his heed ther shynen tw o figures
O f sterres, that been cleped in scriptures,
That oon Puella, that oother R ubeus.

[125]     N othing w ould have been easier than to equate the love story of M ars
and V enus w ith that of G abricus and B eya (w ho w ere also personified as
dog and bitch), and it is likely that astrological influences also played a
part. Thanks to his unconscious identity w ith it, m an and cosm os interact.
The follow ing passage, of the utm ost im portance for the psychology of
alchem y, should be understood in this sense: ―A nd as m an is com posed of
the four elem ents, so also is the stone, and so it is [dug] out of m an, and
you are its ore, nam ely by w orking; and from  you it is extracted, nam ely
by division; and in you it rem ains inseparably, nam ely through the
science.‖11 N ot only do things appear personified as hum an beings, but the
m acrocosm  personifies itself as a m an too. ―The w hole of nature converges
in m an as in a centre, and one participates in the other, and m an has not
unjustly concluded that the m aterial of the philosophical stone m ay be
found everyw here.‖12 The ―C onsilium  coniugii‖13 says: ―Four are the
natures w hich com pose the philosophical m an.‖ ―The elem ents of the stone
are four, w hich, w hen w ell proportioned to one another, constitute the
philosophical m an, that is, the perfect hum an elixir.‖ ―They say that the
stone is a m an, because one cannot attain to it14 save by reason and hum an
know ledge.‖ The above statem ent ―you are its ore‖ has a parallel in the
treatise of K om arios:15 ―In thee [C leopatra] is hidden the w hole terrible and
m arvellous secret.‖ The sam e is said of the ―bodies‖ (πϋ ιήρή, i.e.,
‐substances‒): ―In them  the w hole secret is concealed.‖16



4. T H E  ST O N E  SY M B O L ISM

[126]     Zosim os contrasts the body (πΩξλ in the sense of ‐flesh‒) w ith the
spiritual m an (νκβιήρζηωο).1 The distinguishing m ark of the spiritual m an is
that he seeks self-know ledge and know ledge of G od.2 The earthly, fleshly
m an is called Thoth or A dam . H e bears w ithin him  the spiritual m an,
w hose nam e is light (ϒ΅ ο). This first m an, Thoth-A dam , is sym bolized by
the four elem ents. The spiritual and the fleshly m an are also nam ed
Prom etheus and Epim etheus. B ut ―in allegorical language‖ they ―are but
one m an, nam ely soul and body.‖ The spiritual m an w as seduced into
putting on the body, and w as bound to it by ―Pandora, w hom  the H ebrew s
call Eve.‖3 She played the part, therefore, of the anim a, w ho functions as
the link betw een body and spirit, just as Shakti or M aya entangles m an‒s
consciousness w ith the w orld. In the ―B ook of K rates‖ the spiritual m an
says: ―A re you capable of know ing your soul com pletely? If you knew  it
as you should, and if you knew  w hat could m ake it better, you w ould be
capable of know ing that the nam es w hich the philosophers gave it of old
are not its true nam es.‖4 This last sentence is a standing phrase w hich is
applied to the nam es of the lapis. The lapis signifies the inner m an, the
ỹκεξφ νμο νκβκιήρζηωο, the natura abscondita w hich the alchem ists sought
to set free. In this sense the Aurora consurgens says that through baptism
by fire ―m an, w ho before w as dead, is m ade a living soul.‖5

[127]     The attributes of the stone‍ incorruptibility, perm anence, divinity,
triunity, etc.‍ are so insistently em phasized that one cannot help taking it
as the deus absconditus in m atter. This is probably the basis of the lapis-
C hrist parallel, w hich occurs as early as Zosim os6 (unless the passage in
question is a later interpolation). Inasm uch as C hrist put on a ―hum an body
capable of suffering‖ and clothed him self in m atter, he form s a parallel to
the lapis, the corporeality of w hich is constantly stressed. Its ubiquity
corresponds to the om nipresence of C hrist. Its ―cheapness,‖ how ever, goes
against the doctrinal view . The divinity of C hrist has nothing to do w ith
m an, but the healing stone is ―extracted‖ from  m an, and every m an is its
potential carrier and creator. It is not difficult to see w hat kind of
conscious situation the lapis philosophy com pensates: far from  signifying
C hrist, the lapis com plem ents the com m on conception of the C hrist figure
at that tim e.7 W hat unconscious nature w as ultim ately aim ing at w hen she
produced the im age of the lapis can be seen m ost clearly in the notion that



it originated in m atter and in m an, that it w as to be found everyw here, and
that its fabrication lay at least potentially w ithin m an‒s reach. These
qualities all reveal w hat w ere felt to be the defects in the C hrist im age at
that tim e: an air too rarefied for hum an needs, too great a rem oteness, a
place left vacant in the hum an heart. M en felt the absence of the ―inner‖
C hrist w ho belonged to every m an. C hrist‒s spirituality w as too high and
m an‒s naturalness w as too low . In the im age of M ercurius and the lapis the
―flesh‖ glorified itself in its ow n w ay; it w ould not transform  itself into
spirit but, on the contrary, ―fixed‖ the spirit in stone, and endow ed the
stone w ith all the attributes of the three Persons. The lapis m ay therefore
be understood as a sym bol of the inner C hrist, of G od in m an. I use the
expression ―sym bol‖ on purpose, for though the lapis is a parallel of
C hrist, it is not m eant to replace him . O n the contrary, in the course of the
centuries the alchem ists tended m ore and m ore to regard the lapis as the
culm ination of C hrist‒s w ork of redem ption. This w as an attem pt to
assim ilate the C hrist figure into the philosophy of the ―science of G od.‖ In
the sixteenth century K hunrath form ulated for the first tim e the
―theological‖ position of the lapis: it w as the filius m acrocosm i as opposed
to the ―son of m an,‖ w ho w as the filius m icrocosm i. This im age of the
―Son of the G reat W orld‖ tells us from  w hat source it w as derived: it cam e
not from  the conscious m ind of the individual m an, but from  those border
regions of the psyche that open out into the m ystery of cosm ic m atter.
C orrectly recognizing the spiritual one-sidedness of the C hrist im age,
theological speculation had begun very early to concern itself w ith C hrist‒s
body, that is, w ith his m ateriality, and had tem porarily solved the problem
w ith the hypothesis of the resurrected body. B ut because this w as only a
provisional and therefore not an entirely satisfactory answ er, the problem
logically presented itself again in the A ssum ption of the B lessed V irgin,
leading first to the dogm a of the Im m aculate C onception and finally to that
of the A ssum ption. Though this only postpones the real answ er, the w ay to
it is nevertheless prepared. The assum ption and coronation of M ary, as
depicted in the m edieval illustrations, add a fourth, fem inine principle to
the m asculine Trinity. The result is a quaternity, w hich form s a real and
not m erely postulated sym bol of totality. The totality of the Trinity is a
m ere postulate, for outside it stands the autonom ous and eternal adversary
w ith his choirs of fallen angels and the denizens of hell. N atural sym bols
of totality such as occur in our dream s and visions, and in the East take the



form  of m andalas, are quaternities or m ultiples of four, or else squared
circles.

[128]     The accentuation of m atter is above all evident in the choice of the
stone as a G od-im age. W e m eet this sym bol in the very earliest G reek
alchem y, but there are good reasons for thinking that the stone sym bol is
very m uch older than its alchem ical usage. The stone as the birthplace of
the gods (e.g., the birth of M ithras from  a stone) is attested by prim itive
legends of stone-births w hich go back to ideas that are even m ore ancient
‍ for instance, the view  of the A ustralian aborigines that children‒s souls
live in a special stone called the ―child-stone.‖ They can be m ade to
m igrate into a uterus by rubbing the ―child-stone‖ w ith a churinga.
C huringas m ay be boulders, or oblong stones artificially shaped and
decorated, or oblong, flattened pieces of w ood ornam ented in the sam e
w ay. They are used as cult instrum ents. The A ustralians and the
M elanesians m aintain that churingas com e from  the totem  ancestor, that
they are relics of his body or of his activity, and are full of arunquiltha or
m ana. They are united w ith the ancestor‒s soul and w ith the spirits of all
those w ho afterw ards possess them . They are taboo, are buried in caches or
hidden in clefts in the rocks. In order to ―charge‖ them , they are buried
am ong the graves so that they can soak up the m ana of the dead. They
prom ote the grow th of field-produce, increase the fertility of m en and
anim als, heal w ounds, and cure sicknesses of the body and the soul. Thus,
w hen a m an‒s vitals are all knotted up w ith em otion, the A ustralian
aborigines give him  a blow  in the abdom en w ith a stone churinga.8 The
churingas used for cerem onial purposes are daubed w ith red ochre,
anointed w ith fat, bedded or w rapped in leaves, and copiously spat on
(spittle = m ana).9

[129]     These ideas of m agic stones are found not only in A ustralia and
M elanesia but also in India and B urm a, and in Europe itself. For exam ple,
the m adness of O restes w as cured by a stone in Laconia.10 Zeus found
respite from  the sorrow s of love by sitting on a stone in Leukadia. In India,
a young m an w ill tread upon a stone in order to obtain firm ness of
character, and a bride w ill do the sam e to ensure her ow n faithfulness.
A ccording to Saxo G ram m aticus, the electors of the king stood on stones
in order to give their vote perm anence.11 The green stone of A rran w as used
both for healing and for taking oaths on.12 A  cache of ―soul stones,‖ sim ilar
to churingas, w as found in a cave on the river B irs near B asel, and during



recent excavations of the pole-dw ellings on the little lake at B urgaeschi, in
C anton Solothurn, a group of boulders w as discovered w rapped in the bark
of birch trees. This very ancient conception of the m agical pow er of stones
led on a higher level of culture to the sim ilar im portance attached to gem s,
to w hich all kinds of m agical and m edicinal properties w ere attributed. The
gem s that are the m ost fam ous in history are even supposed to have been
responsible for the tragedies that befell their ow ners.

[130]     A  m yth of the N avaho Indians of A rizona gives a particularly graphic
account of the prim itive fantasies that cluster round the stone.13 In the days
of the great darkness,14 the ancestors of the hero saw  the Sky Father
descending and the Earth M other rising up to m eet him . They united, and
on the top of the m ountain w here the union took place the ancestors found
a little figure m ade of turquoise.15 This turned into (or in another version
gave birth to) Estsßnatlehi, ―the w om an w ho rejuvenates or transform s
herself.‖ She w as the m other of the tw in gods w ho slew  the prim ordial
m onsters, and w as called the m other or grandm other of the gods (yçi).
Estsßnatlehi is the m ost im portant figure in the m atriarchal pantheon of the
N avaho. N ot only is she the ―w om an w ho transform s herself,‖ but she also
has tw o shapes, for her tw in sister, Y olkaëestsan, is endow ed w ith sim ilar
pow ers. Estsßnatlehi is im m ortal, for though she grow s into a w ithered old
w om an she rises up again as a young girl‍ a true D ea N atura. From
different parts of her body four daughters w ere born to her, and a fifth
from  her spirit. The sun cam e from  the turquoise beads hidden in her right
breast, and from  w hite shell beads in her left breast the m oon. She issues
reborn by rolling a piece of skin from  under her left breast. She lives in the
w est, on an island in the sea. H er lover is the w ild and cruel Sun B earer,
w ho has another w ife; but he has to stay at hom e w ith her only w hen it
rains. The turquoise goddess is so sacred that no im age m ay be m ade of
her, and even the gods m ay not look on her face. W hen her tw in sons
asked her w ho their father w as, she gave them  a w rong answ er, evidently
to protect them  from  the dangerous fate of the hero.

[131]     This m atriarchal goddess is obviously an anim a figure w ho at the
sam e tim e sym bolizes the self. H ence her stone-nature, her im m ortality,
her four daughters born from  the body, plus one from  the spirit, her duality
as sun and m oon, her role as param our, and her ability to change her
shape.16 The self of a m an living in a m atriarchal society is still im m ersed
in his unconscious fem ininity, as can be observed even today in all cases



of m asculine m other-com plexes. B ut the turquoise goddess also
exem plifies the psychology of the m atriarchal w om an, w ho, as an anim a
figure, attracts the m other-com plexes of all the m en in her vicinity and
robs them  of their independence, just as O m phale held H erakles in thrall,
or C irce reduced her captives to a state of bestial unconsciousness‍ not to
m ention B enoìt‒s A tlantida, w ho m ade a collection of her m um m ified
lovers. A ll this happens because the anim a contains the secret of the
precious stone, for, as N ietzsche says, ―all joy w ants eternity.‖ Thus the
legendary O stanes, speaking of the secret of the ―philosophy,‖ says to his
pupil C leopatra: ―In you is hidden the w hole terrible and m arvellous
secret. . . . M ake know n to us how  the highest descends to the low est, and
how  the low est ascends to the highest, and how  the m idm ost draw s near to
the highest, and is m ade one w ith it.‖17 This ―m idm ost‖ is the stone, the
m ediator w hich unites the opposites. Such sayings have no m eaning unless
they are understood in a profoundly psychological sense.

[132]     W idespread as is the m otif of the stone-birth (cf. the creation m yth of
D eucalion and Pyrrha), the A m erican cycle of legends seem s to lay special
em phasis on the m otif of the stone-body, or anim ated stone.18 W e m eet this
m otif in the Iroquois tale of the tw in brothers. B egotten in a m iraculous
m anner in the body of a virgin, a pair of tw ins w ere born, one of w hom
cam e forth in the norm al w ay, w hile the other sought an abnorm al exit and
em erged from  the arm pit, thereby killing his m other. This tw in had a body
m ade of flint. H e w as w icked and cruel, unlike his norm ally born brother.19
In the Sioux version the m other w as a tortoise. A m ong the W ichita, the
saviour w as the great star in the south, and he perform ed his w ork of
salvation on earth as the ―flint m an.‖ H is son w as called the ―young flint.‖
A fter com pleting their w ork, both of them  w ent back into the sky.20 In this
m yth, just as in m edieval alchem y, the saviour coincides w ith the stone,
the star, the ―son,‖ w ho is ―super om nia lum ina.‖ The culture hero of the
N atchez Indians cam e dow n to earth from  the sun, and shone w ith
unendurable brightness. H is glance w as death-dealing. In order to m itigate
this, and to prevent his body from  corrupting in the earth, he changed
him self into a stone statue, from  w hich the priestly chieftains of the
N atchez w ere descended.21 A m ong the Taos Pueblos, a virgin w as m ade
pregnant by beautiful stones and bore a hero son,22 w ho, ow ing to Spanish
influence, assum ed the aspect of the C hrist child.23 The stone plays a
sim ilar role in the A ztec cycle of legends. For instance, the m other of



Q uetzalcoatl w as m ade pregnant by a precious green stone.24 H e him self
had the cognom en ―priest of the precious stone‖ and w ore a m ask m ade of
turquoise.25 The precious green stone w as an anim ating principle and w as
placed in the m outh of the dead.26 M an‒s original hom e w as the ―bow l of
precious stone.‖27 The m otif of transform ation into stone, or petrifaction, is
com m on in the Peruvian and C olom bian legends and is probably
connected w ith a m egalithic stone-cult,28 and perhaps also w ith the
palaeolithic cult of churinga-like soul-stones. The parallels here w ould be
the m enhirs of m egalithic culture, w hich reached as far as the Pacific
archipelago. The civilization of the N ile valley, w hich originated in
m egalithic tim es, turned its divine kings into stone statues for the express
purpose of m aking the king‒s ka everlasting. In sham anism , m uch
im portance is attached to crystals, w hich play the part of m inistering
spirits.29 They com e from  the crystal throne of the suprem e being or from
the vault of the sky. They show  w hat is going on in the w orld and w hat is
happening to the souls of the sick, and they also give m an the pow er to
fly.30

[133]     The connection of the lapis w ith im m ortality is attested from  very
early tim es. O stanes (possibly 4th cent. B .C.) speaks of ―the N ile stone that
has a spirit.‖31 The lapis is the panacea, the universal m edicine, the
alexipharm ic, the tincture that transm utes base m etals into gold and gravel
into precious stones. It brings riches, pow er, and health; it cures
m elancholy and, as the vivus lapis philosophicus, is a sym bol of the
saviour, the A nthropos, and im m ortality. Its incorruptibility is also show n
in the ancient idea that the body of a saint becom es stone. Thus the
A pocalypse of Elijah says of those w ho escape persecution by the A nti-
M essiah:32 ―The Lord shall take unto him  their spirit and their souls, their
flesh shall be m ade stone, no w ild beast shall devour them  till the last day
of the great judgm ent.‖ In a B asuto legend reported by Frobenius,33 the
hero is left stranded by his pursuers on the bank of a river. H e changes
him self into a stone, and his pursuers throw  him  across to the other side.
This is the m otif of the transitus: the ―other side‖ is the sam e as eternity.

5. T H E  W A T E R  SY M B O L ISM

[134]     Psychological research has show n that the historical or ethnological
sym bols are identical w ith those spontaneously produced by the



unconscious, and that the lapis represents the idea of a transcendent totality
w hich coincides w ith w hat analytical psychology calls the self. From  this
point of view  w e can understand w ithout difficulty the apparently absurd
statem ent of the alchem ists that the lapis consists of body, soul, and spirit,
is a living being, a hom unculus or ―hom o.‖ It sym bolizes m an, or rather,
the inner m an, and the paradoxical statem ents about it are really
descriptions and definitions of this inner m an. U pon this connotation of the
lapis is based its parallelism  w ith C hrist. B ehind the countless
ecclesiastical and alchem ical m etaphors m ay be found the language of
H ellenistic syncretism , w hich w as originally com m on to both. Passages
like the follow ing one from  Priscillian, a G nostic-M anichaean heretic of
the fourth century, m ust have been extrem ely suggestive for the
alchem ists: ―O ne-horned is G od, C hrist a rock to us, Jesus a cornerstone,
C hrist the m an of m en‖1‍ unless the m atter w as the other w ay round, and
m etaphors taken from  natural philosophy found their w ay into the
language of the C hurch via the G ospel of St. John.

[135]     The principle that is personified in the visions of Zosim os is the
w onder-w orking w ater, w hich is both w ater and spirit, and kills and
vivifies. If Zosim os, w aking from  his dream , im m ediately thinks of the
―com position of the w aters,‖ this is the obvious conclusion from  the
alchem ical point of view . Since the long-sought w ater, as w e have show n,2
represents a cycle of birth and death, every process that consists of death
and rebirth is naturally a sym bol of the divine w ater.

[136]     It is conceivable that w e have in Zosim os a parallel w ith the
N icodem us dialogue in John 3. A t the tim e w hen John‒s gospel w as
w ritten, the idea of the divine w ater w as fam iliar to every alchem ist. W hen
Jesus said: ―Except a m an be born of w ater and of the spirit . . . ,‖ an
alchem ist of that tim e w ould at once have understood w hat he m eant. Jesus
m arvelled at the ignorance of N icodem us and asked him : ―A rt thou a
m aster in Israel, and know est not these things?‖ H e obviously took it for
granted that a teacher (αζαΩπηήθμο) w ould know  the secret of w ater and
spirit, that is, of death and rebirth. W hereupon he w ent on to utter a saying
w hich is echoed m any tim es in the alchem ical treatises: ―W e speak that w e
do know , and testify that w e have seen.‖ N ot that the alchem ists actually
cited this passage, but they thought in a sim ilar w ay. They talk as if they
had touched the arcanum  or gift of the H oly Spirit w ith their ow n hands,
and seen the w orkings of the divine w ater w ith their ow n eyes.3 Even



though these statem ents com e from  a later period, the spirit of alchem y
rem ained m ore or less the sam e from  the earliest tim es to the late M iddle
A ges.

[137]     The concluding w ords of the N icodem us dialogue, concerning
―earthly and heavenly things,‖ had likew ise been the com m on property of
alchem y ever since D em ocritus had w ritten of the ―physika and m ystika,‖
also called ―som ata and asom ata,‖ ―corporalia and spiritualia.‖4 These
w ords of Jesus are im m ediately follow ed by the m otif of the ascent to
heaven and descent to earth.5 In alchem y this w ould be the ascent of the
soul from  the m ortified body and its descent in the form  of reanim ating
dew .6 A nd w hen, in the next verse, Jesus speaks of the serpent lifted up in
the w ilderness and equates it w ith his ow n self-sacrifice, a ―M aster‖ w ould
be bound to think of the uroboros, w hich slays itself and brings itself to life
again. This is follow ed by the m otif of ―everlasting life‖ and the panacea
(belief in C hrist). Indeed, the w hole purpose of the opus w as to produce
the incorruptible body, ―the thing that dieth not,‖ the invisible, spiritual
stone, or lapis aethereus. In the verse, ―For G od so loved the w orld that he
gave his only begotten Son . . . ,‖ Jesus identifies him self w ith the healing
snake of M oses; for the M onogenes is synonym ous w ith the N ous, and this
w ith the serpent-saviour or A gathodaim on. The serpent is also a synonym
for the divine w ater. The dialogue m ay be com pared w ith Jesus‒ w ords to
the w om an of Sam aria in John 4 : 14: ―“  a w ell of w ater springing up into
everlasting life.‖7 Significantly enough, the conversation by the w ell form s
the context for the teaching that ―G od is Spirit‖ (John 4 : 24).8

[138]     In spite of the not alw ays unintentional obscurity of alchem ical
language, it is not difficult to see that the divine w ater or its sym bol, the
uroboros, m eans nothing other than the deus absconditus, the god hidden
in m atter, the divine N ous that cam e dow n to Physis and w as lost in her
em brace.9 This m ystery of the ―god becom e physical‖ underlies not only
classical alchem y but also m any other spiritual m anifestations of
H ellenistic syncretism .10

6. T H E  O R IG IN  O F T H E  V ISIO N

[139]     Since alchem y is concerned w ith a m ystery both physical and
spiritual, it need com e as no surprise that the ―com position of the w aters‖
w as revealed to Zosim os in a dream . H is sleep w as the sleep of incubation,



his dream  ―a dream  sent by G od.‖ The divine w ater w as the alpha and
om ega of the process, desperately sought for by the alchem ists as the goal
of their desire. The dream  therefore cam e as a dram atic explanation of the
nature of this w ater. The dram atization sets forth in pow erful im agery the
violent and agonizing process of transform ation w hich is itself both the
producer and the product of the w ater, and indeed constitutes its very
essence. The dram a show s how  the divine process of change m anifests
itself to our hum an understanding and how  m an experiences it‍ as
punishm ent, torm ent,1 death, and transfiguration. The dream er describes
how  a m an w ould act and w hat he w ould have to suffer if he w ere draw n
into the cycle of the death and rebirth of the gods, and w hat effect the deus
absconditus w ould have if a m ortal m an should succeed by his ―art‖ in
setting free the ―guardian of spirits‖ from  his dark dw elling. There are
indications in the literature that this is not w ithout its dangers.2

[140]     The m ystical side of alchem y, as distinct from  its historical aspect, is
essentially a psychological problem . To all appearances, it is a
concretization, in projected and sym bolic form , of the process of
individuation. Even today this process produces sym bols that have the
closest connections w ith alchem y. O n this point I m ust refer the reader to
m y earlier w orks, w here I have discussed the question from  a
psychological angle and illustrated it w ith practical exam ples.

[141]     The causes that set such a process in m otion m ay be certain
pathological states (for the m ost part schizophrenic) w hich produce very
sim ilar sym bols. B ut the best and clearest m aterial com es from  persons of
sound m ind w ho, driven by som e kind of spiritual distress, or for religious,
philosophical, or psychological reasons, devote particular attention to their
unconscious. In the period extending from  the M iddle A ges back to
R om an tim es, a natural em phasis w as laid on the inner m an, and since
psychological criticism  becam e possible only w ith the rise of science, the
inner factors w ere able to reach consciousness in the form  of projections
m uch m ore easily than they can today. The follow ing text3 m ay serve to
illustrate the m edieval point of view :
For as C hrist says in Luke 11: The light of the body is the eye, but if
your eye is evil or becom es so, then your body is full of darkness and
the light w ithin you becom es darkness. M oreover, in the seventeenth
chapter he says also: B ehold, the kingdom  of G od is w ithin you‍ from



w hich it is clearly seen that know ledge of the light in m an m ust em erge
in the first place from  w ithin and cannot be placed there from  w ithout,
and m any passages in the B ible bear w itness to this, nam ely, that the
external object (as it is usually called), or the sign w ritten to help us in
our w eakness, is in M atthew  24 m erely a testim ony of the inner light of
grace planted in and im parted to us by G od. So, too, the spoken w ord is
to be heeded and considered only as an indication, an aid and a guide to
this. To take an exam ple: a w hite and a black board are placed in front
of you and you are asked w hich is black and w hich is w hite. If the
know ledge of the tw o different colours w ere not previously w ithin you,
you w ould never be able to answ er from  these m ere m ute objects or
boards the question put to you, since this know ledge does not com e from
the boards them selves (for they are m ute and inanim ate), but originates
in and flow s forth from  your innate faculties w hich you exercise daily.
The objects (as stated earlier) indeed stim ulate the senses and cause
them  to apprehend, but in no w ay do they give know ledge. This m ust
com e from  w ithin, from  the apprehender, and the know ledge of such
colours m ust em erge in an act of apprehension. Sim ilarly, w hen
som eone asks you for a m aterial and external fire or light from  a flint (in
w hich the fire or light is hidden) you cannot put this hidden and secret
light into the stone, but rather you m ust arouse, aw aken, and draw  forth
the hidden fire from  the stone and reveal it by m eans of the requisite
steel striker w hich m ust be necessarily at hand. A nd this fire m ust be
caught and vigorously fanned up in good tinder w ell prepared for this
purpose, if it is not to be extinguished and disappear again. Then,
afterw ards, you w ill obtain a truly radiant light, shining like fire, and as
long as it is tended and preserved, you w ill be able to create, w ork, and
do w ith it as you please. A nd, likew ise hidden in m an, there exists such
a heavenly and divine light w hich, as previously stated, cannot be placed
in m an from  w ithout, but m ust em erge from  w ithin.
For not in vain and w ithout reason has G od bestow ed on and given to

m an in the highest part of his body tw o eyes and ears in order to indicate
that m an has to learn and heed w ithin him self a tw ofold seeing and
hearing, an inw ard and an outw ard, so that he m ay judge spiritual things
w ith the inw ard part and allot spiritual things to the spiritual (I
C orinthians 2), but also give to the outw ard its portion.

[142]     For Zosim os and those of like m ind the divine w ater w as a corpus



m ysticum .4 A  personalistic psychology w ill naturally ask: how  did Zosim os
com e to be looking for a corpus m ysticum ? The answ er w ould point to the
historical conditions: it w as a problem  of the tim es. B ut in so far as the
corpus m ysticum  w as conceived by the alchem ists to be a gift of the H oly
Spirit, it can be understood in a quite general sense as a visible gift of
grace conferring redem ption. M an‒s longing for redem ption is universal
and can therefore have an ulterior, personalistic m otive only in exceptional
cases, w hen it is not a genuine phenom enon but an abnorm al m isuse of it.
H ysterical self-deceivers, and ordinary ones too, have at all tim es
understood the art of m isusing everything so as to avoid the dem ands and
duties of life, and above all to shirk the duty of confronting them selves.
They pretend to be seekers after G od in order not to have to face the truth
that they are ordinary egoists. In such cases it is w ell w orth asking: W hy
are you seeking the divine w ater?

[143]     W e have no reason to suppose that all the alchem ists w ere self-
deceivers of this sort. The deeper w e penetrate into the obscurities of their
thinking, the m ore w e m ust adm it their right to style them selves
―philosophers.‖ Throughout the ages, alchem y w as one of the great hum an
quests for the unattainable. So, at least, w e w ould describe it if w e gave
rein to our rationalistic prejudices. B ut the religious experience of grace is
an irrational phenom enon, and cannot be discussed any m ore than can the
―beautiful‖ or the ―good.‖ Since that is so, no serious quest is w ithout
hope. It is som ething instinctive, that cannot be reduced to a personal
aetiology any m ore than can intelligence or m usicality or any other in born
propensity. I am  therefore of the opinion that our analysis and
interpretation have done justice to the vision of Zosim os if w e have
succeeded in understanding its essential com ponents in the light of how
m en thought then, and in elucidating the m eaning and purpose of its m ise
en scæne. W hen K çkulç had his dream  of the dancing pairs and deduced
from  it the structure of the benzol ring, he accom plished som ething that
Zosim os strove for in vain. H is ―com position of the w aters‖ did not fall
into as neat a pattern as did the carbon and hydrogen atom s of the benzol
ring. A lchem y projected an inner, psychic experience into chem ical
substances that seem ed to hold out m ysterious possibilities but
nevertheless proved refractory to the intentions of the alchem ist.

[144]     A lthough chem istry has nothing to learn from  the vision of Zosim os, it
is a m ine of discovery for m odern psychology, w hich w ould com e to a



sorry pass if it could not turn to these testim onies of psychic experience
from  ancient tim es. Its statem ents w ould then be w ithout support, like
novelties that cannot be com pared w ith anything, and w hose value it is
alm ost im possible to assess. B ut such docum ents give the investigator an
A rchim edean point outside his ow n narrow  field of w ork, and therew ith an
invaluable opportunity to find his bearings in the seem ing chaos of
individual events.



III

PA R A C E L SU S A S A  SPIR IT U A L  PH E N O M E N O N

[O riginally a lecture, ―Paracelsus als geistige Erscheinung,‖ w hich, revised
and expanded, w as published in Paracelsica: Zw ei Vorlesungen úber den
Arzt und Philosophen Theophrastus (Zurich, 1942).
[In the present translation, chapter and section headings have been added

to elucidate the structure of the m onograph. Tw o brief statem ents found
am ong Jung‒s posthum ous papers have, because of their relevance to the
subject-m atter, been added as footnotes on pp. 136 and 144.‍ ED ITO R S.]



FO R E W O R D  T O  ―PA R A C E L SIC A ‖

This little book com prises tw o lectures delivered this year on the occasion
of the four-hundredth anniversary of the death of Paracelsus.1 The first,
―Paracelsus the Physician,‖2 w as delivered to the Sw iss Society for the
H istory of M edicine and the N atural Sciences at the annual m eeting of the
Society for N ature R esearch, B asel, Septem ber 7, 1941; the second,
―Paracelsus as a Spiritual Phenom enon,‖ w as given at the Paracelsus
celebrations in Einsiedeln, O ctober 5, 1941. The first lecture goes into print
unaltered except for a few  m inor changes. B ut the special nature of the them e
has obliged m e to take the second lecture out of its original fram ew ork and to
expand it into a proper treatise. The stylistic form  and scope of a lecture are
not suited to portray the unknow n and enigm atic Paracelsus w ho stands
beside or behind the figure w e m eet in his prolific m edical, scientific, and
theological w ritings. O nly w hen they are taken together do they give a picture
of this contradictory and yet so significant personality.
I am  aw are that the title of this lecture is som ew hat presum ptuous. The

reader should take it sim ply as a contribution to our know ledge of the arcane
philosophy of Paracelsus. I do not claim  to have said anything final or
conclusive on this difficult subject, and am  only too painfully aw are of gaps
and inadequacies. M y purpose w as confined to providing clues that m ight
point the w ay to the roots and psychic background of his philosophy, if such
it can be called. B esides all the other things he w as, Paracelsus w as, perhaps
m ost deeply of all, an alchem ical ―philosopher‖ w hose religious view s
involved him  in an unconscious conflict w ith the C hristian beliefs of his age
in a w ay that seem s to us inextricably confused. N evertheless, in this
confusion are to be found the beginnings of philosophical, psychological, and
religious problem s w hich are taking clearer shape in our ow n epoch. B ecause
of this, I have felt it alm ost an historical duty to contribute w hat I m ay in
appreciation of prescient ideas w hich he left behind for us in his treatise D e
vita longa.



C . G . J.
O ctober 1941



1. T H E  T W O  SO U R C E S O F K N O W L E D G E : T H E  L IG H T
O F N A T U R E  A N D  T H E  L IG H T  O F R E V E L A T IO N

[145]     The m an w hose death four hundred years ago w e com m em orate today
exerted a pow erful influence on all subsequent generations, as m uch by
sheer force of his personality as by his prodigious literary activity. H is
influence m ade itself felt chiefly in the field of m edicine and natural
science. In philosophy, not only w as m ystical speculation stim ulated in a
fruitful w ay, but philosophical alchem y, then on the point of extinction,
received a new  lease of life and enjoyed a renaissance. It is no secret that
G oethe, as is evident from  the second part of Faust, still felt the im pact of
the pow erful spirit of Paracelsus.

[146]     It is not easy to see this spiritual phenom enon in the round and to give
a really com prehensive account of it. Paracelsus w as too contradictory or
too chaotically m any-sided, for all his obvious one-sidedness in other
w ays. First and forem ost, he w as a physician w ith all the strength of his
spirit and soul, and his foundation w as a firm  religious belief. Thus he says
in his Paragranum :1 ―Y ou m ust be of an honest, sincere, strong, true faith
in G od, w ith all your soul, heart, m ind, and thought, in all love and trust.
O n the foundation of such faith and love, G od w ill not w ithdraw  his truth
from  you, and w ill m ake his w orks m anifest to you, believable, visible,
and com forting. B ut if, not having such faith, you are against G od, then
you w ill go astray in your w ork and w ill have failures, and in consequence
people w ill have no faith in you.‖ The art of healing and its dem ands w ere
the suprem e criterion for Paracelsus. Everything in his life w as devoted to
this goal of helping and healing. A round this cardinal principle w ere
grouped all his experiences, all his know ledge, all his efforts. This happens
only w hen a m an is actuated by som e pow erful em otional driving force, by
a great passion w hich, undeterred by reflection and criticism , overshadow s
his w hole life. The driving force behind Paracelsus w as his com passion.



―C om passion,‖ he exclaim s, ―is the physician‒s schoolm aster.‖2 It m ust be
inborn in him . C om passion, w hich has driven m any another great m an and
inspired his w ork, w as also the suprem e arbiter of Paracelsus‒s fate.

[147]     The instrum ent w hich he put at the service of his great com passion
w as his science and his art, w hich he took over from  his father. B ut the
dynam ism  at the back of his w ork, the com passion itself, m ust have com e
to him  from  the prim e source of everything em otional, that is, from  his
m other, of w hom  he never spoke. She died young, and she probably left
behind a great deal of unsatisfied longing in her son‍ so m uch that, so far
as w e know , no other w om an w as able to com pete w ith that far-distant
m other-im ago, w hich for that reason w as all the m ore form idable. The
m ore rem ote and unreal the personal m other is, the m ore deeply w ill the
son‒s yearning for her clutch at his soul, aw akening that prim ordial and
eternal im age of the m other for w hose sake everything that em braces,
protects, nourishes, and helps assum es m aternal form , from  the A lm a
M ater of the university to the personification of cities, countries, sciences,
and ideals. W hen Paracelsus says that the m other of the child is the planet
and star, this is in the highest degree true of him self. To the m other in her
highest form , M ater Ecclesia, he rem ained faithful all his life, despite the
very free criticism  he levelled at the ills of C hristendom  in that epoch. N or
did he succum b to the great tem ptation of that age, the Protestant schism ,
though he m ay w ell have had it in him  to go over to the other cam p.
C onflict w as deeply rooted in Paracelsus‒s nature; indeed, it had to be so,
for w ithout a tension of opposites there is no energy, and w henever a
volcano, such as he w as, erupts, w e shall not go w rong in supposing that
w ater and fire have clashed together.

[148]     B ut although the C hurch rem ained a m other for Paracelsus all his life,
he nevertheless had tw o m others: the other w as M ater N atura. A nd if the
form er w as an absolute authority, so too w as the latter. Even though he
endeavoured to conceal the conflict betw een the tw o m aternal spheres of
influence, he w as honest enough to adm it its existence; indeed, he seem s to
have had a very good idea of w hat such a dilem m a m eant. Thus he says: ―I
also confess that I w rite like a pagan and yet am  a C hristian.‖3 A ccordingly
he nam ed the first five sections of his Param irum  de quinque entibus
m orborum  ―Pagoya.‖ ―Pagoyum ‖ is one of his favourite neologism s,
com pounded of ―paganum ‖ and the H ebrew  w ord ―goyim .‖ H e held that
know ledge of the nature of diseases w as pagan, since this know ledge cam e



from  the ―light of nature‖ and not from  revelation.4 ―M agic,‖ he says, is
―the preceptor and teacher of the physician,‖5 w ho derives his know ledge
from  the lum en naturae. There can be no doubt the ―light of nature‖ w as a
second, independent source of know ledge for Paracelsus. H is closest pupil,
A dam  von B odenstein, puts it like this: ―The Spagyric has the things of
nature not by authority, but by his ow n experience.‖6 The concept of the
lum en naturae m ay derive from  the O cculta philosophia of A grippa von
N ettesheim  (1533), w ho speaks of a lum inositas sensus naturae that
extends even to the four-footed beasts and enables them  to foretell the
future.7 Paracelsus says accordingly:
It is, therefore, also to be know n that the auguries of the birds are caused
by these innate spirits, as w hen cocks foretell future w eather and
peacocks the death of their m aster and other such things w ith their
crow ing. A ll this com es from  the innate spirit and is the Light of N ature.
Just as it is present in anim als and is natural, so also it dw ells w ithin
m an and he brought it into the w orld w ith him self. H e w ho is chaste is a
good prophet, natural as the birds, and the prophecies of birds are not
contrary to nature but are of nature. Each, then, according to his ow n
state. These things w hich the birds announce can also be foretold in
sleep, for it is the astral spirit w hich is the invisible body of nature.8 A nd
it should be know n that w hen a m an prophesies, he does not speak from
the D evil, not from  Satan, and not from  the H oly Spirit, but he speaks
from  the innate spirit of the invisible body w hich teaches M agiam  and in
w hich the M agus has his origin.9

The light of nature com es from  the Astrum : ―N othing can be in m an
unless it has been given to him  by the Light of N ature, and w hat is in the
Light of N ature has been brought by the stars.‖10 The pagans still
possessed the light of nature, ―for to act in the Light of N ature and to
rejoice in it is divine despite being m ortal.‖ B efore C hrist cam e into the
w orld, the w orld w as still endow ed w ith the light of nature, but in
com parison w ith C hrist this w as a ―lesser light.‖ ―Therefore w e should
know  that w e have to interpret nature according to the spirit of nature,
the W ord of G od according to the spirit of G od, and the D evil according
to his spirit also.‖ ―H e w ho know s nothing of these things is a gorged
pig and w ill not leave room  for instruction and experience.‖ The light of
nature is the quinta essentia, extracted by G od him self from  the four



elem ents, and dw elling ―in our hearts.‖11 It is enkindled by the H oly
Spirit.12 The light of nature is an intuitive apprehension of the facts, a
kind of illum ination.13 It has tw o sources: a m ortal and an im m ortal,
w hich Paracelsus calls ―angels.‖14 ―M an,‖ he says, ―is also an angel and
has all the latter‒s qualities.‖ H e has a natural light, but also a light
outside the light of nature by w hich he can search out supernatural
things.15 The relationship of this supernatural light to the light of
revelation rem ains, how ever, obscure. Paracelsus seem s to have held a
peculiar trichotom ous view  in this respect.

[149]     The authenticity of one‒s ow n experience of nature against the
authority of tradition is a basic them e of Paracelsan thinking. O n this
principle he based his attack on the m edical schools, and his pupils16

carried the revolution even further by attacking A ristotelian philosophy. It
w as an attitude that opened the w ay for the scientific investigation of
nature and helped to em ancipate natural science from  the authority of
tradition. Though this liberating act had the m ost fruitful consequences, it
also led to that conflict betw een know ledge and faith w hich poisoned the
spiritual atm osphere of the nineteenth century in particular. Paracelsus
naturally had no inkling of the possibility of these late repercussions. A s a
m edieval C hristian, he still lived in a unitary w orld and did not feel the tw o
sources of know ledge, the divine and the natural, as the conflict it later
turned out to be. A s he says in his ―Philosophia sagax‖: ―There are,
therefore, tw o kinds of know ledge in this w orld: an eternal and a tem poral.
The eternal springs directly from  the light of the H oly Spirit, but the other
directly from  the Light of N ature.‖ In his view  the latter kind is
am bivalent: both good and bad. This know ledge, he says, ―is not from
flesh and blood, but from  the stars in the flesh and blood. That is the
treasure, the natural Sum m um  B onum .‖ M an is tw ofold, ―one part
tem poral, the other part eternal, and each part takes its light from  G od,
both the tem poral and the eternal, and there is nothing that does not have
its origin in G od. W hy, then, should the Father‒s light be considered
pagan, and I be recognized and condem ned as a pagan?‖ G od the Father
created m an ―from  below  upw ards,‖ but G od the Son ―from  above
dow nw ards.‖ Therefore Paracelsus asks: ―If Father and Son are one, how
then can I honour tw o lights? I w ould be condem ned as an idolater: but the
num ber one preserves m e. A nd if I love tw o and accord to each its light, as
G od has ordained for everyone, how  then can I be a pagan?‖



[150]     It is clear enough from  this w hat his attitude w as to the problem  of the
tw o sources of know ledge: both lights derive from  the unity of G od. A nd
yet‍ w hy did he give the nam e ―Pagoyum ‖ to w hat he w rote in the light of
nature? W as he playing w ith w ords, or w as it an involuntary avow al, a dim
presentim ent of a duality in the w orld and the soul? W as Paracelsus really
unaffected by the schism atic spirit of the age, and w as his attack on
authority really confined only to G alen, A vicenna, R hazes, and A rnaldus
de V illanova?

A . M A G IC

[151]     Paracelsus‒s scepticism  and rebelliousness stop short at the C hurch,
but he also reined them  in before alchem y, astrology, and m agic, w hich he
believed in as fervently as he did in divine revelation, since in his view
they proceeded from  the authority of the lum en naturae. A nd w hen he
speaks of the divine office of the physician, he exclaim s: ―I under the
Lord, the Lord under m e, I under him  outside m y office, and he under m e
outside his office.‖17 W hat kind of spirit addresses us in these w ords? D o
they not recall those of the later A ngelus Silesius?

I am  as great as G od,
A nd he is sm all like m e;
H e cannot be above,
N or I below  him  be.

[152]     There is no denying that the hum an ego‒s affinity w ith G od here raises
a distinct claim  to be heard and also to be recognized as such. That is the
spirit of the R enaissance‍ to give m an in his m ightiness, intellectual
pow er, and beauty a visible place beside G od. D eus et H om o in a new  and
unprecedented sense! A grippa von N ettesheim , Paracelsus‒s older
contem porary and an authority on the C abala, declares in his sceptical and
contum acious book D e incertitudine et vanitate scientiarum :18

A grippa spares no m an.
H e contem ns, know s, know s not, w eeps, laughs, w axes w roth,
reviles, carps at all things;
being him self philosopher, dem on, hero, G od,
and all things.

Paracelsus to be sure did not rise to such unfortunate heights of
m odernity. H e felt at one w ith G od and w ith him self. W holly and



unrem ittingly engaged in the practical art of healing, his busy m ind
w asted no tim e on abstract problem s, and his irrational, intuitive nature
never pursued logical reflections so far that they resulted in destructive
insights.

[153]     Paracelsus had one father, w hom  he held in love and respect, but, as
w e have said, like every true hero he had tw o m others, a heavenly one and
an earthly one‍ M other C hurch and M other N ature. C an one serve tw o
m others? A nd even if, like Paracelsus, one feels oneself a physician
created by G od, is there not som ething suspicious about pressing G od into
one‒s service inside the physician‒s office, so to speak? O ne can easily
object that Paracelsus said this, like so m uch else, only in passing and that
it is not to be taken all that seriously. H e him self w ould probably have
been astonished and indignant if he had been taken at his w ord. The w ords
that flow ed into his pen cam e less from  deep reflection than from  the spirit
of the age in w hich he lived. N o one can claim  to be im m une to the spirit
of his ow n epoch or to possess anything like a com plete know ledge of it.
R egardless of our conscious convictions, w e are all w ithout exception, in
so far as w e are particles in the m ass, gnaw ed at and underm ined by the
spirit that runs through the m asses. O ur freedom  extends only as far as our
consciousness reaches. B eyond that, w e succum b to the unconscious
influences of our environm ent. Though w e m ay not be clear in a logical
sense about the deepest m eanings of our w ords and actions, these
m eanings nevertheless exist and they have a psychological effect. W hether
w e know  it or not, there rem ains in each of us the trem endous tension
betw een the m an w ho serves G od and the m an w ho com m ands G od to do
his bidding.

[154]     B ut the greater the tension, the greater the potential. G reat energy
springs from  a correspondingly great tension of opposites. It w as to the
constellation of the m ost pow erful opposites w ithin him  that Paracelsus
ow ed his alm ost daem onic energy, w hich w as not an unalloyed gift of G od
but w ent hand in hand w ith his im petuous and quarrelsom e tem peram ent,
his hastiness, im patience, discontentedness, and his arrogance. N ot for
nothing w as Paracelsus the prototype of Faust, w hom  Jacob B urckhardt
once called ―a great prim ordial im age‖ in the soul of every G erm an. From
Faust the line leads direct to N ietzsche, w ho w as a Faustian m an if ever
there w as one. W hat still m aintained the balance in the case of Paracelsus



and A ngelus Silesius‍ ―I under G od and G od under m e‖‍ w as lost in the
tw entieth century, and the scale sinks low er and low er under the w eight of
an ego that fancies itself m ore and m ore godlike. Paracelsus shared w ith
A ngelus Silesius his inner piety and the touching but dangerous sim plicity
of his relationship to G od. B ut alongside this spirituality a countervailing
chthonic spirit m ade itself felt to an alm ost frightening degree: there w as
no form  of m anticism  and m agic that Paracelsus did not practise him self or
recom m end to others. D abbling in these arts‍ no m atter how  enlightened
one thinks one is‍ is not w ithout its psychological dangers. M agic alw ays
w as and still is a source of fascination. A t the tim e of Paracelsus, certainly,
the w orld teem ed w ith m arvels: everyone w as conscious of the im m ediate
presence of the dark forces of nature. A stronom y and astrology w ere not
yet separated. K epler still cast horoscopes. Instead of chem istry there w as
only alchem y. A m ulets, talism ans, spells for healing w ounds and diseases
w ere taken as a m atter of course. A  m an so avid for know ledge as
Paracelsus could not avoid a thorough investigation of all these things,
only to discover that strange and rem arkable effects resulted from  their
use. B ut so far as I know  he never uttered a clear w arning about the
psychic dangers of m agic for the adept.19 H e even scoffed at the doctors
because they understood nothing of m agic. B ut he does not m ention that
they kept aw ay from  it out of a quite justifiable fear. A nd yet w e know
from  the testim ony of C onrad G essner, of Zurich, that the very doctors
w hom  Paracelsus attacked shunned m agic on religious grounds and
accused him  and his pupils of sorcery. W riting to C rato von C rafftheim 20

about Paracelsus‒s pupil A dam  von B odenstein, G essner says: ―I know  that
m ost people of this kind are A rians and deny the divinity of C hrist . . .
O porin in B asel, once a pupil of Theophrastus and his private assistant
[fam iliaris], reported strange tales concerning the latter‒s intercourse w ith
dem ons. They are given to senseless astrology, geom ancy, necrom ancy,
and other forbidden arts. I m yself suspect that they are the last of the
D ruids, those of the ancient C elts w ho w ere instructed for several years in
underground places by dem ons. It is also certain that such things are done
to this very day at Salam anca in Spain. From  this school also arose the
w andering scholars, as they are com m only called. The m ost fam ous of
these w as Faust, w ho died not so long ago.‖ Elsew here in the sam e letter
G essner w rites: ―Theophrastus has assuredly been an im pious m an and a
sorcerer [m agus], and has had intercourse w ith dem ons.‖21



[155]     A lthough this judgm ent is based in part on the unreliable testim ony of
O porin and is essentially unfair or actually false, it nevertheless show s
how  unseem ly, in the opinion of contem porary doctors of repute, w as
Paracelsus‒s preoccupation w ith m agic. H e him self, as w e have said, had
no such scruples. H e drew  m agic, like everything else w orth know ing, into
his orbit and tried to exploit it m edically for the benefit of the sick,
unperturbed by w hat it m ight do to him  personally or w hat the im plications
m ight be from  the religious point of view . For him  m agic and the w isdom
of nature had their place w ithin the divinely ordained order as a m ysterium
et m agnale D ei, and so it w as not difficult for him  to bridge the gulf into
w hich half the w orld had plunged.22 Instead of experiencing any conflict in
him self, he found his arch-enem y outside in the great m edical authorities
of the past, as w ell as in the host of academ ic physicians against w hom  he
let fly like the proper Sw iss m ercenary he w as. H e w as infuriated beyond
m easure by the resistance of his opponents and he m ade enem ies
everyw here. H is w ritings are as turbulent as his life and his w anderings.
H is style is violently rhetorical. H e alw ays seem s to be speaking
im portunately into som eone‒s ear‍ som eone w ho listens unw illingly, or
against w hose thick skin even the best argum ents rebound. H is exposition
of a subject is seldom  system atic or even coherent; it is constantly
interrupted by adm onitions, addressed in a subtle or coarse vein to an
invisible auditor afflicted w ith m oral deafness. Paracelsus w as a little too
sure that he had his enem y in front of him , and did not notice that it w as
lodged in his ow n bosom . H e consisted of tw o persons w ho never really
confronted one another. H e now here betrays the least suspicion that he
m ight not be at one w ith him self. H e felt him self to be undividedly one,
and all the things that constantly thw arted him  had of course to be his
external enem ies. H e had to conquer them  and prove to them  that he w as
the ―M onarcha,‖ the sovereign ruler, w hich secretly and unknow n to
him self w as the very thing he w as not. H e w as so unconscious of the
conflict w ithin him  that he never noticed there w as a second ruler in his
ow n house w ho w orked against him  and opposed everything he w anted.
B ut every unconscious conflict w orks out like that: one obstructs and
underm ines oneself. Paracelsus did not see that the truth of the C hurch and
the C hristian standpoint could never get along w ith the thought im plicit in
all alchem y, ―G od under m e.‖ A nd w hen one unconsciously w orks against
oneself, the result is im patience, irritability, and an im potent longing to get



one‒s opponent dow n w hatever the m eans. G enerally certain sym ptom s
appear, am ong them  a peculiar use of language: one w ants to speak
forcefully in order to im press one‒s opponent, so one em ploys a special,
―bom bastic‖ style full of neologism s w hich m ight be described as ―pow er-
w ords.‖23 This sym ptom  is observable not only in the psychiatric clinic but
also am ong certain m odern philosophers, and, above all, w henever
anything unw orthy of belief has to be insisted on in the teeth of inner
resistance: the language sw ells up, overreaches itself, sprouts grotesque
w ords distinguished only by their needless com plexity. The w ord is
charged w ith the task of achieving w hat cannot be done by honest m eans.
It is the old w ord m agic, and som etim es it can degenerate into a regular
disease. Paracelsus w as afflicted w ith this m alady to such a degree that
even his closest pupils w ere obliged to com pile ―onom astica‖ (w ord-lists)
and to publish com m entaries. The unw ary reader continually stum bles
over these neologism s and is com pletely baffled at first, for Paracelsus
never bothered to give any explanations even w hen, as often happens, the
w ord w as a hapax legom enon (one that occurs only once). O ften it is only
by com paring a num ber of passages that one can approxim ately m ake out
the sense. There are, how ever, m itigating circum stances: doctors have
alw ays loved using m agically incom prehensible jargon for even the m ost
ordinary things. It is part of the m edical persona. B ut it is odd indeed that
Paracelsus, w ho prided him self on teaching and w riting in G erm an, should
have been the very one to concoct the m ost intricate neologism s out of
Latin, G reek, Italian, H ebrew , and possibly even A rabic.

[156]     M agic is insidious, and therein lies its danger. A t one point, w here
Paracelsus is discussing w itchcraft, he actually falls into using a m agical
w itch-language w ithout giving the least explanation. For instance, instead
of ―Zw irnfaden‖ (tw ine) he says ―Sw indafnerz,‖ instead of ―N adel‖
(needle) ―D allen,‖ instead of ―Leiche‖ (corpse) ―C hely,‖ instead of
―Faden‖ (thread) ―D aphne,‖ and so on.24 In m agical rites the inversion of
letters serves the diabolical purpose of turning the divine order into an
infernal disorder. It is rem arkable how  casually and unthinkingly
Paracelsus takes over these m agically distorted w ords and sim ply leaves
the reader to m ake w hat he can of them . This show s that Paracelsus m ust
have been thoroughly steeped in the low est folk beliefs and popular
superstitions, and one looks in vain for any trace of disgust at such squalid
things, though in his case its absence w as certainly not due to lack of



feeling but rather to a kind of natural innocence and naívetç. Thus he
him self recom m ends the m agical use of w ax m anikins in cases of
sickness,25 and seem s to have designed and used am ulets and seals.28 H e
w as convinced that physicians should have an understanding of the m agic
arts and should not eschew  sorcery if this m ight help their patients. B ut
this kind of folk m agic is not C hristian, it is dem onstrably pagan‍ in a
w ord, a ―Pagoyum .‖

B . A L C H E M Y

[157]     B esides his m anifold contacts w ith folk superstition there w as another,
m ore respectable source of ―pagan‖ lore that had a great influence on
Paracelsus. This w as his know ledge of and intense preoccupation w ith
alchem y, w hich he used not only in his pharm acology and pharm aceutics
but also for ―philosophical‖ purposes. Since earliest tim es alchem y
contained, or actually w as, a secret doctrine. W ith the trium ph of
C hristianity under C onstantine the old pagan ideas did not vanish but lived
on in the strange arcane term inology of philosophical alchem y. Its chief
figure w as H erm es or M ercurius, in his dual significance as quicksilver
and the w orld soul, w ith his com panion figures Sol (= gold) and Luna (=
silver). The alchem ical operation consisted essentially in separating the
prim a m ateria, the so-called chaos, into the active principle, the soul, and
the passive principle, the body, w hich w ere then reunited in personified
form  in the coniunctio or ―chym ical m arriage.‖ In other w ords, the
coniunctio w as allegorized as the hierosgam os, the ritual cohabitation of
Sol and Luna. From  this union sprang the filius sapientiae or filius
philosophorum , the transform ed M ercurius, w ho w as thought of as
herm aphroditic in token of his rounded perfection. [C f. fig. B 2.]

[158]     The opus alchym icum , in spite of its chem ical aspects, w as alw ays
understood as a kind of rite after the m anner of an opus divinum . For this
reason M elchior C ibinensis, at the beginning of the sixteenth century,
could still represent it in the form  of a M ass,27 since long before this the
filius or lapis philosophorum  had been regarded as an allegory of C hrist.28
M any things in Paracelsus that w ould otherw ise rem ain incom prehensible
m ust be understood in term s of this tradition. In it are to be found the
origins of practically the w hole of his philosophy in so far as it is not
C abalistic. It is evident from  his w ritings that he had a considerable



know ledge of H erm etic literature.29 Like all m edieval alchem ists he seem s
not to have been aw are of the true nature of alchem y, although the refusal
of the B asel printer C onrad W aldkirch, at the end of the sixteenth century,
to print the first part of Aurora consurgens (a treatise falsely ascribed to St.
Thom as A quinas) on account of its ―blasphem ous character‖30 show s that
the dubious nature of alchem y w as apparent even to a laym an. To m e it
seem s certain that Paracelsus w as com pletely naíve in these m atters and,
intent only on the w elfare of the sick, used alchem y prim arily for its
practical value regardless of its m urky background. C onsciously, alchem y
for him  m eant a know ledge of the m ateria m edica and a chem ical
procedure for preparing m edicam ents, above all the w ell-loved arcana, the
secret rem edies. H e also believed that one could m ake gold and engender
hom unculi.31 This aspect of it w as so predom inant that one is inclined to
forget that alchem y m eant very m uch m ore to him  than that. W e know  this
from  a brief rem ark in the Paragranum , w here he says that the physician
him self is ―ripened‖ by the art.32 This sounds as though the alchem ical
m aturation should go hand in hand w ith the m aturation of the physician. If
w e are not m istaken in this assum ption, w e m ust further conclude that
Paracelsus not only w as acquainted w ith the arcane teachings of alchem y
but w as convinced of their rightness. It is of course im possible to prove
this w ithout detailed investigation, for the esteem  w hich he expressed for
alchem y throughout his w ritings m ight in the end refer only to its chem ical
aspect. This special predilection of his m ade him  a forerunner and
inaugurator of m odern chem ical m edicine. Even his belief in the
transm utation of m etals and in the lapis philosophorum , w hich he shared
w ith m any others, is no evidence of a deeper affinity w ith the m ystic
background of the ars aurifera. A nd yet such an affinity is very probable
since his closest follow ers w ere found am ong the alchem ical physicians.33

C . T H E  A R C A N E  T E A C H IN G

[159]     In the course of our inquiry w e shall have to scrutinize m ore closely
the arcane teaching of alchem y, w hich is so im portant for an understanding
of the spiritual side of Paracelsus. I m ust ask the reader to forgive m e in
advance for putting his attention and patience to such a severe test. The
subject is abstruse and w rapped in obscurity, but it constitutes an essential
part of the Paracelsan spirit and exerted a profound influence on G oethe,
so m uch so that the im pressions he gained in his Leipzig days continued to



engross him  even in old age: indeed, they form ed the m atrix for Faust.
[160]     W hen one reads Paracelsus, it is chiefly the technical neologism s that

seem  to give out m ysterious hints. B ut w hen one tries to establish their
etym ology and their m eaning, as often as not one ends up in a blind alley.
For instance, one can guess that ―Iliaster‖ or ―Y liastrum ‖ is com posed
etym ologically of ὒθδ (m atter) and ỵπρñξ (star), and that it m eans about
the sam e as the spiritus vitae of classical alchem y, or that ―C agastrum ‖ is
connected w ith ηήηέο (bad) and ỵπρΫξ, or that ―A nthos‖ and ―A nthera‖
are em bellishm ents of the alchem ical flores. Even his philosophical
concepts, such as the doctrine of the astrum , only lead us back to the
know n alchem ical and astrological tradition, from  w hich w e can see that
his doctrine of the corpus astrale w as not a new  discovery. W e find this
idea already in an old classic, the ―Tractatus A ristotelis,‖ w here it is said
that the ―planets in m an‖ have a m ore pow erful influence than the
heavenly bodies;34 and w hen Paracelsus says that the m edicine is found in
the astrum , w e read in the sam e treatise that ―in m an, w ho is m ade in the
im age of G od, can be found the cause and the m edicine.‖

[161]     B ut that other pivot of Paracelsus‒s teaching, his belief in the light of
nature, allow s us to surm ise connections w hich illum inate the obscurities
of his religio m edica. The light hidden in nature and particularly in hum an
nature likew ise belongs to the stock of ancient alchem ical ideas. Thus the
―Tractatus A ristotelis‖ says: ―See therefore that the light w hich is in thee
be not darkness.‖ The light of nature is indeed of great im portance in
alchem y. Just as, according to Paracelsus, it enlightens m an as to the
w orkings of nature and gives him  an understanding of natural things ―by
cagastric m agic‖ (per m agiam  cagastricam ),35 so it is the aim  of alchem y to
beget this light in the shape of the filius philosophorum . A n equally ancient
treatise of A rabic provenance attributed to H erm es,36 the ―Tractatus
aureus,‖ says (M ercurius is speaking): ―M y light excels all other lights,
and m y goods are higher than all other goods. I beget the light, but the
darkness too is of m y nature. N othing better or m ore w orthy of veneration
can com e to pass in the w orld than the union of m yself w ith m y son.‖37 In
the ―D icta B elini‖ (B elinus is a pseudo-A pollonius of Tyana) M ercurius
says: ―I enlighten all that is m ine, and I m ake the light m anifest on the
journey from  m y father Saturn.‖38 ―I m ake the days of the w orld eternal,
and I illum ine all lights w ith m y light.‖39 A nother author says of the
―chym ical m arriage‖ from  w hich arises the filius philosophorum : ―They



em brace and the new  light is begotten of them , w hich is like no other light
in the w hole w orld.‖40

[162]     This idea of the light, w ith Paracelsus as w ith other alchem ists,
coincides w ith the concept of Sapientia and Scientia. W e can safely call
the light the central m ystery of philosophical alchem y. A lm ost alw ays it is
personified as the filius, or is at least m entioned as one of his outstanding
attributes. It is a αήζιωκζμκ pure and sim ple. O ften the texts refer to the
need for a fam iliar spirit w ho should help the adept at his w ork. The M agic
Papyri do not hesitate to enlist the services even of the m ajor gods.41 The
filius rem ains in the adept‒s pow er. Thus the treatise of H aly, king of
A rabia, says: ―A nd that son . . . shall serve thee in thy house in this w orld
and in the next.‖42 Long before Paracelsus, as I have said, this filius w as
equated w ith C hrist. The parallel com es out very clearly in the sixteenth-
century G erm an alchem ists w ho w ere influenced by Paracelsus. For
instance, H einrich K hunrath says: ―This [the filius philosophorum ], the
Son of the M acrocosm , is G od and creature . . . that [C hrist], is the son of
G od, the εβΩκεξφ νμο, that is, G od and m an; the one conceived in the
w om b of the M acrocosm , the other in the w om b of the M icrocosm , and
both of a virginal w om b. . . . W ithout blasphem y I say: In the B ook or
M irror of N ature, the Stone of the Philosophers, the Preserver of the
M acrocosm , is the sym bol of C hrist Jesus C rucified, Saviour of the w hole
race of m en, that is, of the M icrocosm . From  the stone you shall know  in
natural w ise C hrist, and from  C hrist the stone.‖43

[163]     To m e it seem s certain that Paracelsus w as just as unconscious of the
full im plications of these teachings as K hunrath w as, w ho also believed he
w as speaking ―w ithout blasphem y.‖ B ut in spite of this unconsciousness
they w ere of the essence of philosophical alchem y,44 and anyone w ho
practised it thought, lived, and acted in the atm osphere of these teachings,
w hich perhaps had an all the m ore insidious effect the m ore naívely and
uncritically one succum bed to them . The ―natural light of m an‖ or the ―star
in m an‖ sounds harm less enough, so that none of the authors had any
notion of the possibilities of conflict that lurked w ithin it. A nd yet that
light or filius philosophorum  w as openly nam ed the greatest and m ost
victorious of all lights, and set alongside C hrist as the Saviour and
Preserver of the w orld! W hereas in C hrist G od him self becam e m an, the
filius philosophorum  w as extracted from  m atter by hum an art and, by
m eans of the opus, m ade into a new  light-bringer. In the form er case the



m iracle of m an‒s salvation is accom plished by G od; in the latter, the
salvation or transfiguration of the universe is brought about by the m ind of
m an‍ ―D eo concedente,‖ as the authors never fail to add. In the one case
m an confesses ―I under G od,‖ in the other he asserts ―G od under m e.‖ M an
takes the place of the C reator. M edieval alchem y prepared the w ay for the
greatest intervention in the divine w orld order that m an has ever attem pted:
alchem y w as the daw n of the scientific age, w hen the daem on of the
scientific spirit com pelled the forces of nature to serve m an to an extent
that had never been know n before. It w as from  the spirit of alchem y that
G oethe w rought the figure of the ―superm an‖ Faust, and this superm an led
N ietzsche‒s Zarathustra to declare that G od w as dead and to proclaim  the
w ill to give birth to the superm an, to ―create a god for yourself out of your
seven devils.‖45 H ere w e find the true roots, the preparatory processes deep
in the psyche, w hich unleashed the forces at w ork in the w orld today.
Science and technology have indeed conquered the w orld, but w hether the
psyche has gained anything is another m atter.

[164]     Paracelsus‒s preoccupation w ith alchem y exposed him  to an influence
that left its m ark on his spiritual developm ent. The inner driving-force
behind the aspirations of alchem y w as a presum ption w hose daem onic
grandeur on the one hand and psychic danger46 on the other should not be
underestim ated. M uch of the overbearing pride and arrogant self-esteem ,
w hich contrasts so strangely w ith the truly C hristian hum ility of
Paracelsus, com es from  this source. W hat erupted like a volcano in
A grippa von N ettesheim ‒s ―him self dem on, hero, G od‖ rem ained, w ith
Paracelsus, hidden under the threshold of a C hristian consciousness and
expressed itself only indirectly in exaggerated claim s and in his irritable
self-assertiveness, w hich m ade him  enem ies w herever he w ent. W e know
from  experience that such a sym ptom  is due to unadm itted feelings of
inferiority, i.e., to a real failing of w hich one is usually unconscious. In
each of us there is a pitiless judge w ho m akes us feel guilty even if w e are
not conscious of having done anything w rong. A lthough w e do not know
w hat it is, it is as though it w ere know n som ew here. Paracelsus‒s desire to
help the sick at all costs w as doubtless quite pure and genuine. B ut the
m agical m eans he used, and in particular the secret content of alchem y,
w ere diam etrically opposed to the spirit of C hristianity. A nd that rem ained
so w hether Paracelsus w as aw are of it or not. Subjectively, he w as w ithout
blam e; but that pitiless judge condem ned him  to feelings of inferiority that



clouded his life.

D . T H E  PR IM O R D IA L  M A N

[165]     This crucial point, nam ely the arcane doctrine of the m arvellous son of
the philosophers, is the subject of unfriendly but perspicacious criticism  by
C onrad G essner. A propos the w orks of a pupil of Paracelsus, A lexander Þ
Suchten,47 he w rites to C rato: ―B ut look w ho it is w hom  he reveals to us as
the son of G od, nam ely none other than the spirit of the w orld and of
nature, and the sam e w ho dw ells in our bodies (it is a w onder that he does
not add the spirit of the ox and the ass!). This spirit can be separated from
m atter or from  the body of the elem ents by the technical procedures of the
Theophrastus school. If anyone w ere to take him  at his w ord, he w ould say
that he had m erely voiced a principle of the philosophers, but not his ow n
opinion. H e repeats it, how ever, in order to express his agreem ent. A nd I
know  that other Theophrastians besm irch such things w ith their w ritings,
from  w hich it is easy to conclude that they deny the divinity of C hrist. I
m yself am  entirely convinced that Theophrastus has been an A rian. They
endeavour to persuade us that C hrist w as a quite ordinary m an, and that in
him  w as no other spirit than in us.‖48

[166]     G essner‒s charge against the Theophrastus school and against the
M aster him self applies to alchem y in general. The extraction of the w orld
soul from  m atter w as not a peculiarity of Paracelsan alchem y. B ut the
charge of A rianism  is unjustified. It w as obviously prom pted by the w ell-
know n parallel betw een the filius philosophorum  and C hrist, though so far
as I know  this now here occurs in Paracelsus‒s ow n w ritings. O n the other
hand, in a treatise called ―A pokalypsis H erm etis,‖ ascribed by H user to
Paracelsus, there is a com plete alchem ical confession of faith w hich lends
G essner‒s charge a certain w eight. There Paracelsus says of the ―spirit of
the fifth essence‖: ―This is the spirit of truth, w hom  the w orld cannot
com prehend w ithout the inspiration of the H oly G host, or w ithout the
instruction of those w ho know  him .‖49 ―H e is the soul of the w orld,‖
m oving all and preserving all. In his initial earthly form  (that is, in his
original Saturnine darkness) he is unclean, but he purifies him self
progressively during the ascent through his w atery, aerial, and fiery form s.
Finally, in the fifth essence, he appears as the ―clarified body.‖50 ―This
spirit is the secret that has been hidden since the beginning of things.‖



[167]     Paracelsus is speaking here as a true alchem ist. Like his pupils, he
draw s the C abala, w hich had been m ade accessible to the w orld at large
through Pico della M irandola and A grippa, into the scope of his alchem ical
speculations. ―A ll you w ho are led by your religion to prophesy future
events and to interpret the past and the present to people, you w ho see
abroad and read hidden letters and sealed books, w ho seek in the earth and
in w alls for w hat is buried, you w ho learn great w isdom  and art‍ bear in
m ind if you w ish to apply all these things, that you take to yourselves the
religion of the G abal and w alk in its light, for the G abal is w ell-founded.
A sk and it w ill be granted to you, knock, you w ill be heard and it w ill be
opened unto you. From  this granting and opening there w ill flow  w hat you
desire: you w ill see into the low est depths of the earth, into the depths of
hell, into the third heaven. Y ou w ill gain m ore w isdom  than Solom on, you
w ill have greater com m union w ith G od than M oses and A aron.‖51

[168]     Just as the w isdom  of the C abala coincided w ith the Sapientia of
alchem y, so the figure of A dam  K adm on w as identified w ith the filius
philosophorum . O riginally this figure m ay have been the ỹκεξφ νμο
ϒφ ρβζκωο, the ―m an of light‖ w ho w as im prisoned in A dam , and w hom  w e
encounter in Zosim os of Panopolis (third century).62 B ut the m an of light is
an echo of the pre-C hristian doctrine of the Prim ordial M an. U nder the
influence of M arsilio Ficino and Pico della M irandola, these and other
N eoplatonic ideas had already becom e popularized in the fifteenth century
and w ere know n to nearly every educated person. In alchem y they fell in
w ith the rem nants of classical tradition. B esides this there w ere the view s
of the C abala, w hich had been philosophically assessed by Pico.53 H e and
A grippa54 w ere probably the sources for Paracelsus‒s som ew hat scanty
know ledge of the C abala. For Paracelsus the Prim ordial M an w as identical
w ith the ―astral‖ m an: ―The true m an is the star in us.‖55 ―The star desires
to drive m an tow ards great w isdom .‖56 In his Paragranum  he says: ―For
heaven is m an and m an is heaven, and all m en are one heaven, and heaven
is only one m an.‖57 M an stands in the relationship of a son to the inner
heaven,58 w hich is the Father, w hom  Paracelsus calls the hom o m axim us59

or A dech,60 an arcane nam e derived from  A dam . Elsew here he is called
A rcheus: ―H e is therefore sim ilar to m an and consists of the four elem ents
and is an A rcheus and is com posed of four parts; say then, he is the great
C osm os.‖61 U ndoubtedly this is the Prim ordial M an, for Paracelsus says:
―In the w hole Ides there is but O ne M an, the sam e is extracted by the



Iliastrum 62 and is the Protoplast.‖ Ides or Ideus is ―the gate through w hich
all created things have proceeded,‖ the ―globule or m ateria‖ from  w hich
m an w as created.63 O ther secret nam es for the Prim ordial M an are
Idechtrum 64 and Protothom a.63 The num ber of nam es alone show s how
preoccupied Paracelsus w as w ith this idea. The ancient teachings about the
A nthropos or Prim ordial M an assert that G od, or the w orld-creating
principle, w as m ade m anifest in the form  of a ―first-created‖ (protoplastus)
m an, usually of cosm ic size. In India he is Prajÿpati or Purusha, w ho is
also ―the size of a thum b‖ and dw ells in the heart of every m an, like the
Iliaster of Paracelsus. In Persia he is G ayom art (gayŋ-m aretan, ‐m ortal
life‒), a youth of dazzling w hiteness, as is also said of the alchem ical
M ercurius. In the Zohar he is M etatron, w ho w as created together w ith
light. H e is the celestial m an w hom  w e m eet in the visions of D aniel, Ezra,
Enoch, and also in Philo Judaeus. H e is one of the principal figures in
G nosticism , w here, as alw ays, he is connected w ith the question of
creation and redem ption.66 This is the case w ith Paracelsus.



2. ―D E  V IT A  L O N G A ‖: A N  E X PO SIT IO N  O F T H E  SE C R E T
D O C T R IN E

[169]     The treatise D e vita longa,1 difficult as it is to understand in parts,
gives us som e inform ation on this point, though w e have to extricate it
w ith an effort from  the arcane term inology in w hich it is em bedded. The
treatise is one of the few  that w ere w ritten in Latin; the style is exceedingly
strange, but all the sam e it contains so m any significant hints that it is
w orth investigating m ore closely. A dam  von B odenstein, w ho edited it,
says in a dedicatory letter2 to Ludw ig W olfgang von H apsberg, governor of
B adenw eiler, that it w as ―taken dow n from  the m outh of Paracelsus and
carefully revised.‖ The obvious inference is that the treatise is based on
notes of Paracelsus‒s lectures and is not an original text. A s B odenstein
him self w rote fluent and easily understandable Latin, quite unlike that of
the treatise, one m ust assum e that he did not devote any particular attention
to it and m ade no effort to put it into m ore intelligible form , otherw ise
m uch m ore of his ow n style w ould have crept in. Probably he left the
lectures m ore or less in their original state, as is particularly apparent
tow ards the end. It is also likely that he had no very clear understanding of
w hat they w ere about, any m ore than had the supposed translator O porin.
This is not surprising, as the M aster him self all too often lacks the
necessary clarity w hen discussing these com plicated m atters. U nder these
circum stances it is difficult to say how  m uch should be put dow n to
incom prehension and how  m uch to undisciplined thinking. N or is the
possibility of actual errors in transcription excluded.3 In our interpretation,
therefore, w e are on uncertain ground from  the start, and m uch m ust
rem ain conjecture. B ut as Paracelsus, for all his originality, w as strongly
influenced by alchem ical thinking, a know ledge of the earlier and
contem porary alchem ical treatises, and of the w ritings of his pupils and
follow ers, is of considerable help in interpreting som e of the concepts and
in filling out certain gaps. A n attem pt to com m ent on and to interpret the



treatise, therefore, is not entirely hopeless, despite the adm itted difficulties.



A . T H E  IL IA ST E R

[170]     The treatise is m ainly concerned w ith the conditions under w hich
longevity, w hich in Paracelsus‒s opinion extends up to a thousand years or
m ore, can be attained. In w hat follow s I shall give chiefly the passages that
relate to the secret doctrine and are of help in explaining it.4 Paracelsus
starts by giving a definition of life, as follow s: ―Life, by H ercules, is
nothing other than a certain em balsam ed M um ia, w hich preserves the
m ortal body from  the m ortal w orm s and from  corruption5 by m eans of a
m ixed saline solution.‖ M um ia w as w ell know n in the M iddle A ges as a
m edicam ent, and it consisted of the pulverized parts of real Egyptian
m um m ies, in w hich there w as a flourishing trade. Paracelsus attributes
incorruptibility to a special virtue or agent nam ed ―balsam .‖ This w as
som ething like a natural elixir, by m eans of w hich the body w as kept alive
or, if dead, incorruptible.6 B y the sam e logic, a scorpion or venom ous
snake necessarily had in it an alexipharm ic, i.e., an antidote, otherw ise it
w ould die of its ow n poison.

[171]     Paracelsus goes on to discuss a great m any arcane rem edies, since
diseases shorten life and have above all to be cured. The chief am ong these
rem edies are gold and pearls, w hich latter can be transform ed into the
quinta essentia. A  peculiar potency is attributed to C heyri,7 w hich fortifies
the m icrocosm ic body so m uch that it ―m ust necessarily continue in its
conservation through the universal anatom y of the four elem ents.‖8

Therefore the physician should see to it that the ―anatom y‖ (= structure) of
the four elem ents ―be contracted into the one anatom y of the m icrocosm ,
not out of the corporeal, but out of that w hich preserves the corporeal.‖
This is the balsam , w hich stands even higher than the quinta essentia, the
thing that ordinarily holds the four elem ents together. It ―excels even
nature herself‖ because it is produced by a ―bodily operation.‖9 The idea
that the art can m ake som ething higher than nature is typically alchem ical.
The balsam  is the life principle, the spiritus m ercurii, and it m ore or less
coincides w ith the Paracelsan concept of the Iliaster. The latter is higher
than the four elem ents and determ ines the length of life. It is therefore
roughly the sam e as the balsam , or one could say that the balsam  is the
pharm acological or chem ical aspect of the Iliaster.10 The Iliaster has three
form s: Iliaster sanctitus,11 paratetus,12 and m agnus. They are subordinate to



m an (―m icrocosm o subditi‖) and can be brought ―into one gam onym us.‖
Since Paracelsus attributes a special ―vis ac potestas coniunctionis‖ to the
Iliaster, this enigm atic ―gam onym us‖ (ΰΩιμο = m arriage, Ἷκμιή = nam e)
m ust be interpreted as a kind of chym ical w edding, in other w ords as an
indissoluble, herm aphroditic union.13 There are as m any Iliastri as there are
m en; that is to say in every m an there is an Iliaster that holds together each
individual‒s peculiar com bination of qualities.14 It therefore seem s to be a
kind of universal form ative principle and principle of individuation.

B . T H E  A Q U A ST E R

[172]     The Iliaster form s the starting point for the arcane preparation of
longevity. ―W e w ill explain w hat is m ost needful in this process regarding
the Iliaster. In the first place, the im pure anim ate body m ust be purified
through the separation of the elem ents, w hich is done by your m editating
upon it; this consists in the confirm ation of your m ind beyond all bodily
and m echanic w ork.‖15 In this w ay a ―new  form  is im pressed‖ on the
im pure body.

[173]     I have translated im aginatio here by ―m editating.‖ In the Paracelsist
tradition im aginatio is the active pow er of the astrum  (star) or corpus
coeleste sive supracoeleste (R uland), that is, of the higher m an w ithin.
H ere w e encounter the psychic factor in alchem y: the artifex accom panies
his chem ical w ork w ith a sim ultaneous m ental operation w hich is
perform ed by m eans of the im agination. Its purpose is to cleanse aw ay the
im pure adm ixture and at the sam e tim e to bring about the ―confirm ation‖
of the m ind. The Paracelsan neologism  confirm am entum  is probably not
w ithout reference to the ―firm am ent.‖ D uring this w ork m an is ―raised up
in his m ind, so that he is m ade equal to the Enochdiani‖ (those w ho enjoy
an unusually long life, like Enoch).16 H ence his ―interior anatom y‖ m ust be
heated to the highest degree.17 In this w ay the im purities are consum ed and
only the solid is left, ―w ithout rust.‖ W hile the artifex heats the chem ical
substance in the furnace he him self is m orally undergoing the sam e fiery
torm ent and purification.18 B y projecting him self into the substance he has
becom e unconsciously identical w ith it and suffers the sam e process.
Paracelsus does not fail to point out to his reader that this fire is not the
sam e as the fire in the furnace. This fire, he says, contains nothing m ore of
the ―Salam andrine Essence or M elusinian A res,‖ but is rather a ―retorta



distillatio from  the m idst of the centre, beyond all coal fire.‖ Since
M elusina is a w atery creature, the ―M elusinian A res‖19 refers to the so-
called ―A quaster,‖20 w hich stands for the w atery aspect of the Iliaster, i.e.,
the Iliaster w hich anim ates and preserves the liquids in the body. The
Iliaster is w ithout doubt a spiritual, invisible principle although it is also
som ething like the prim a m ateria, w hich, how ever, in alchem ical usage by
no m eans corresponds to w hat w e understand by m atter. For the alchem ists
the prim a m ateria w as the hum idum  radicale (radical m oisture),21 the
w ater,22 the spiritus aquae,23 and vapor terrae;24 it w as also called the ―soul‖
of the substances,25 the sperm a m undi,26 A dam ‒s tree of paradise w ith its
m any flow ers, w hich grow s on the sea,27 the round body from  the centre,28
A dam  and the accursed m an,29 the herm aphroditic m onster,30 the O ne and
the root of itself,31 the A ll,32 and so on. The sym bolical nam es of the prim a
m ateria all point to the anim a m undi, Plato‒s Prim ordial M an, the
A nthropos and m ystic A dam , w ho is described as a sphere (= w holeness),
consisting of four parts (uniting different aspects in itself), herm aphroditic
(beyond division by sex), and dam p (i.e., psychic). This paints a picture of
the self, the indescribable totality of m an.

[174]     The A quaster, too, is a spiritual principle; for instance, it show s the
adept the ―w ay by w hich he can search out divine m agic.‖ The adept
him self is an ―aquastric m agician.‖ The ―scayolic33 A quaster‖ show s him
the ―great cause‖ w ith the help of the Traram es (ghostly spirits). C hrist
took his body from  the celestial A quaster, and the body of M ary w as
―necrocom ic‖34 and ―aquastric.‖ M ary ―cam e from  the iliastric A quaster.‖
There, Paracelsus em phasizes, she stood on the m oon (the m oon is alw ays
related to w ater). C hrist w as born in the celestial A quaster. In the hum an
skull there is an ―aquastric fissure,‖ in m en on the forehead, in w om en at
the back of the head. Through this fissure w om en are liable to be invaded
in their ―cagastric‖ A quaster by a crow d of diabolical spirits; but m en,
through their fissure, give birth, ―not cagastrically but necrocom ically, to
the necrocom ic Anim am  vel spiritum  vitae m icrocosm i, the iliastric spirit
of life in the heart.‖ In the ―centre of the heart dw ells the true soul, the
breath of G od.‖35

[175]     From  these quotations it is easy to see w hat the A quaster m eans.
W hereas the Iliaster seem s to be a dynam ic spiritual principle, capable of
both good and evil, the A quaster, because of its w atery nature, is m ore a
―psychic‖ principle w ith quasim aterial attributes (since the bodies of C hrist



and M ary partook of it). B ut it functions psychically as a ―necrocom ic‖
(i.e., telepathic) agent related to the spiritual w orld, and as the birthplace of
the spiritus vitae. O f all the Paracelsan concepts, therefore, the A quaster
com es closest to the m odern concept of the unconscious. So w e can see
w hy Paracelsus personifies it as the hom unculus and describes the soul as
the celestial A quaster. Like a true alchem ist, he thought of the A quaster
and Iliaster as extending both upw ards and dow nw ards: they assum e a
spiritual or heavenly form  as w ell as a quasi-m aterial or earthly one. This
is in keeping w ith the axiom  from  ―Tabula sm aragdina‖: ―W hat is below  is
like w hat is above, that the m iracle of the one thing m ay be accom plished.‖
This one thing is the lapis or filius philosophorum .36 A s the definitions and
nam es of the prim a m ateria m ake abundantly plain, m atter in alchem y is
m aterial and spiritual, and spirit spiritual and m aterial. O nly, in the first
case m atter is cruda, confusa, grossa, crassa, densa, and in the second it is
subtilis. Such, too, is the opinion of Paracelsus.

C . A R E S

[176]     R ather superficially, A dam  von B odenstein conceives ―A res‖ to be the
―prim e nature of things, determ ining their form  and species.‖37 R uland
lum ps it together w ith the Iliaster and A rcheus. B ut w hereas the Iliaster is
the hypostasis of being in general (―generis generalissim i substantia‖),
A rcheus is given the role of a ―dispenser of nature‖ (naturae dispensator)
and ―initiator.‖ A res, how ever, is the ―assigner, w ho extends the peculiar
nature to each species, and gives individual form .‖38 It can therefore be
taken as the principle of individuation in the strict sense. It proceeds from
the supracelestial bodies, for ―such is the property and nature of
supracelestial bodies that they straightw ay produce out of nothing a
corporeal im agination [im aginationem  corporalem ], so as to be thought a
solid body. O f this kind is A res, so that w hen one thinks of a w olf, a w olf
appears.39 This w orld is like the creatures com posed of the four elem ents.
From  the elem ents arise things w hich are in no w ay like their origins, but
nonetheless A res bears them  all in him self.‖40

[177]     A res, accordingly, is an intuitive concept for a preconscious, creative,
and form ative principle w hich is capable of giving life to individual
creatures. It is thus a m ore specific principle of individuation than the
Iliaster, and as such it plays an im portant role in the purification of the



natural m an by fire and his transform ation into an ―Enochdianus.‖ The fire
he is heated w ith is, as w e have seen, no ordinary fire, since it does not
contain either the ―M elusinian A res‖ or the ―Salam andrine Essence.‖ The
salam ander sym bolizes the fire of the alchem ists. It is itself of the nature of
fire, a fiery essence. A ccording to Paracelsus, Salam andrini and Saldini are
m en or spirits of fire, fiery beings. It is an old tradition that, because they
have proved their incorruptibility in the fire, such creatures enjoy a
particularly long life. The salam ander is also the ―incom bustible
sulphur‖‍ another nam e for the arcane substance from  w hich the lapis or
filius is produced. The fire for heating the artifex contains nothing m ore of
the nature of the salam ander, w hich is an im m ature, transitional form  of
the filius, that incorruptible being w hose sym bols indicate the self.

[178]     Paracelsus endow s A res w ith the attribute ―M elusinian.‖ Since
M elusina undoubtedly belongs to the w atery realm , the realm  of the
nym phs, this attribute im ports a w atery character into the concept of A res,
w hich in itself is spiritual. A res is thus brought into relationship w ith the
low er, denser region and is intim ately connected w ith the body. A s a
result, A res becom es so like the A quaster that it is scarcely possible to
distinguish them  conceptually. It is characteristic of Paracelsan thinking,
and of alchem y in general, that there are no clear-cut concepts, so that one
concept can take the place of another ad infinitum . A t the sam e tim e every
concept behaves hypostatically, as though it w ere a substance that could
not at the sam e tim e be another substance. This typical prim itive
phenom enon is found also in Indian philosophy, w hich sw arm s w ith
hypostases. Exam ples of this are the m yths of the gods, w hich, as in G reek
and Egyptian m ythology, m ake utterly contradictory statem ents about the
sam e god. D espite their contradictions, how ever, the m yths continue to
exist side by side w ithout disturbing one another.

D . M E L U SIN A

[179]     A s w e shall m eet w ith M elusina several tim es m ore in the course of
our interpretation, w e m ust exam ine m ore closely the nature of this
fabulous creature, and in particular the role she plays in Paracelsus. A s w e
know , she belongs to the realm  of the A quaster, and is a w ater-nym ph w ith
the tail of a fish or snake. In the original old French legend she appears as
―m ære Lusine,‖ the ancestress of the counts of Lusignan. W hen her



husband once surprised her in her fish-tail, w hich she had to w ear only on
Saturdays, her secret w as out and she w as forced to disappear again into
the w atery realm . She reappeared only from  tim e to tim e, as a presage of
disaster.

[180]     M elusina com es into the sam e category as the nym phs and sirens w ho
dw ell in the ―N ym phidida,‖ the w atery realm .41 In the treatise ―D e
sanguine,‖42 the nym ph is specified as a Schrôttli, ‐nightm are.‒ M elusines,
on the other hand, dw ell in the blood.43 Paracelsus tells us in ―D e
pygm aeis‖44 that M elusina w as originally a nym ph w ho w as seduced by
B eelzebub into practising w itchcraft. She w as descended from  the w hale in
w hose belly the prophet Jonah beheld great m ysteries. This derivation is
very im portant: the birthplace of M elusina is the w om b of the m ysteries,
obviously w hat w e today w ould call the unconscious. M elusines have no
genitals,45 a fact that characterizes them  as paradisal beings, since A dam
and Eve in paradise had no genitals either.46‒ M oreover paradise w as then
beneath the w ater ―and still is.‖47 W hen the devil glided into the tree of
paradise the tree w as ―saddened,‖ and Eve w as seduced by the ―infernal
basilisk.‖48 A dam  and Eve ―fell for‖ the serpent and becam e ―m onstrous,‖
that is, as a result of their slip-up w ith the snake they acquired genitals.49
B ut the M elusines rem ained in the paradisal state as w ater creatures and
w ent on living in the hum an blood. Since blood is a prim itive sym bol for
the soul,50 M elusina can be interpreted as a spirit, or at any rate as som e
kind of psychic phenom enon. G erard D orn confirm s this in his
com m entary on D e vita longa, w here he says that M elusina is a ―vision
appearing in the m ind.‖51 For anyone fam iliar w ith the sublim inal processes
of psychic transform ation, M elusina is clearly an anim a figure. She
appears as a variant of the m ercurial serpent, w hich w as som etim es
represented in the form  of a snake-w om an52 by w ay of expressing the
m onstrous, double nature of M ercurius. The redem ption of this
m onstrosity w as depicted as the assum ption and coronation of the V irgin
M ary.53

E . T H E  FIL IU S R E G IU S A S T H E  A R C A N E  SU B ST A N C E  (M IC H A E L  M A IE R )

[181]     It is not m y intention to enter m ore closely into the relations betw een
the Paracelsan M elusines and the m ercurial serpent. I only w ish to point
out the alchem ical prototypes that m ay have had an influence on



Paracelsus, and to suggest that the longing of M elusina for a soul and for
redem ption has a parallel in that kingly substance w hich is hidden in the
sea and cries out for deliverance. O f this filius regius M ichael M aier says:54
―H e lives and calls from  the depths:55 W ho shall deliver m e from  the w aters
and lead m e to dry land? Even though this cry be heard of m any, yet none
takes it upon him self, m oved by pity, to seek the king. For w ho, they say,
w ill plunge into the w aters? W ho w ill im peril his life by taking aw ay the
peril of another? O nly a few  believe his lam ent, and think rather that they
hear the crashing and roaring of Scylla and C harybdis. Therefore they
rem ain sitting indolently at hom e, and give no thought to the kingly
treasure, nor to their ow n salvation.‖

[182]     W e know  that M aier can have had no access to the Philosophum ena of
H ippolytus, long believed lost, and yet it m ight w ell have served him  as a
m odel for the king‒s lam ent. Treating of the m ysteries of the N aassenes,
H ippolytus says: ―B ut w hat that form  is w hich com es dow n from  above,
from  the U ncharacterized [ỵτήξήηρδξἫπρμς], no m an know s. It is found in
earthly clay, and yet none recognize it. B ut that is the god w ho dw ells in
the great flood.58 In the Psalter he calls and cries out from  m any w aters.57
The m any w aters, they say, are the m ultitude of m ortal m en, w hence he
calls and cries aloud to the uncharacterized M an:58 Save m ine O nly-
B egotten59 from  the lions.‖60 A nd he receives the reply [Isaiah 43 : 1ff.]:
―A nd now  thus saith the Lord that created thee, O  Jacob, and form ed thee,
O  Israel: Fear not, for I have redeem ed thee, and called thee by thy nam e.
Thou art m ine. W hen thou shalt pass through the w aters, I w ill be w ith
thee, and the rivers shall not cover thee. W hen thou shalt w alk through the
fire, thou shalt not be burnt, and the flam es shall not burn in thee.‖
H ippolytus goes on to quote Psalm  23 : 7ff., (D V ), referring it to the ascent
(ỹκμαμο) or regeneration (ỵκήΰΪκκδπζο) of A dam : ―Lift up your gates, O  ye
princes, and be ye lifted up, O  eternal gates, and the K ing of G lory shall
enter in. W ho is this K ing of G lory? The Lord w ho is strong and m ighty,
the Lord m ighty in battle. . . . B ut w ho, say the N aassenes, is this K ing of
G lory? A  w orm  and no m an, the reproach of m en and the outcast of the
people.‖61

[183]     It is not difficult to see w hat M ichael M aier m eans. For him  the filius
regius or Rex m arinus, as is evident from  a passage in the text not quoted
here, m eans antim ony,62 though in his usage it has only the nam e in
com m on w ith the chem ical elem ent. In reality it is the secret



transform ative substance, w hich fell from  the highest place into the darkest
depths of m atter w here it aw aits deliverance. B ut no one w ill plunge into
these depths in order, by his ow n transform ation in the darkness and by the
torm ent of fire, to rescue his king. They cannot hear the voice of the king
and think it is the chaotic roar of destruction. The sea (m are nostrum ) of
the alchem ists is their ow n darkness, the unconscious. In his w ay,
Epiphanius63 correctly interpreted the ―m ire of the deep‖ (lim us profundi)
as ―m atter born of the m ind, sm utty reflections and m uddy thoughts of
sin.‖ Therefore D avid in his affliction had said (Psalm  68 : 3, D V ): ―I stick
fast in the m ire of the deep.‖ For the C hurch Father these dark depths
could only be evil itself, and if a king got stuck in them  it w as on account
of his ow n sinfulness. The alchem ists took a m ore optim istic view : the
dark background of the soul contains not only evil but a king in need of,
and capable of, redem ption, of w hom  the Rosarium  says: ―A t the end of
the w ork the king w ill go forth for thee, crow ned w ith his diadem , radiant
as the sun, shining like the carbuncle . . . constant in the fire.‖64 A nd of the
w orthless prim a m ateria they say: ―D espise not the ash, for it is the diadem
of thy heart, and the ash of things that endure.‖65

[184]     These quotations give one an idea of the m ystic aura that surrounded
the figure of the filius regius, and I do not think it superfluous to have
draw n attention to that distant period w hen the central ideas of
philosophical alchem y w ere being freely discussed by the G nostics.
H ippolytus gives us perhaps the m ost com plete insight into their analogical
thinking, w hich is akin to that of the alchem ists. A nyone w ho cam e into
contact w ith alchem y during the first half of the sixteenth century could
not fail to feel the fascination of these G nostic ideas. A lthough M aier lived
and w rote m ore than seventy years after Paracelsus, and w e have no reason
to suppose that Paracelsus w as acquainted w ith the heresiologists, his
know ledge of the alchem ical treatises, and particularly of H erm es [Fig.
B 6] w hich he so often quotes, w ould have sufficed to im press upon him
the figure of the filius regius and also that of the m uch lauded M ater
N atura‍ a figure not entirely in accord w ith the view s of C hristianity.
Thus the ―Tractatus aureus H erm etis‖ says: ―O  m ightiest nature of the
natures, w ho containest and separatest the m idm ost of the natures, w ho
com est w ith the light and art born w ith the light, w ho hast given birth to
the m isty darkness, w ho art the m other of all beings!‖66 This invocation
echoes the classical feeling for nature, and its style is rem iniscent of the



oldest alchem ical treatises, such as those of pseudo-D em ocritus, and of the
G reek M agic Papyri. In this sam e treatise w e encounter the Rex coronatus
and filius noster rex genitus, of w hom  it is said: ―For the son is a blessing
and possesses w isdom . C om e hither, ye sons of the w ise, and let us be glad
and rejoice, for death is overcom e, and the son reigns; he is clothed w ith
the red garm ent, and the purple [cherm es] is put on.‖ H e lives from  ―our
fire,‖ and nature ―nourishes him  w ho shall endure for ever‖ w ith a ―sm all
fire.‖ W hen the son is brought to life by the opus, he becom es a ―w arrior
fire‖ or a ―fighter of fire.‖67

F. T H E  PR O D U C T IO N  O F T H E  O N E , O R  C E N T R E , B Y  D IST IL L A T IO N

[185]     A fter this discussion of som e of the basic concepts of alchem y, let us
com e back to the Paracelsan process of transform ing the Iliaster.
Paracelsus calls this process a retorta distillatio. The purpose of distillation
in alchem y w as to extract the volatile substance, or spirit, from  the im pure
body. This process w as a psychic as w ell as a physical experience. The
retorta distillatio is not a know n technical term , but presum ably it m eant a
distillation that w as in som e w ay turned back upon itself. It m ight have
taken place in the vessel called the Pelican [Fig. B 7], w here the distillate
runs back into the belly of the retort. This w as the ―circulatory
distillation,‖ m uch favoured by the alchem ists. B y m eans of the
―thousandfold distillation‖ they hoped to achieve a particularly ―refined‖
result.68 It is not unlikely that Paracelsus had som ething like this in m ind,
for his aim  w as to purify the hum an body to such a degree that it w ould
finally unite w ith the m aior hom o, the inner spiritual m an, and partake of
his longevity. A s w e have rem arked, this w as not an ordinary chem ical
operation, it w as essentially a psychological procedure. The fire to be used
w as a sym bolical fire, and the distillation had to start ―from  the m idst of
the centre‖ (ex m edio centri).

[186]     The accentuation of the centre is again a fundam ental idea in alchem y.
A ccording to M ichael M aier, the centre contains the ―indivisible point,‖
w hich is sim ple, indestructible, and eternal. Its physical counterpart is
gold, w hich is therefore a sym bol of eternity.69 In C hristianos the centre is
com pared to paradise and its four rivers. These sym bolize the
philosophical fluids (ὊΰξΩ), w hich are em anations from  the centre.70 ―In the
centre of the earth the seven planets took root, and left their virtues there,



w herefore in the earth is a germ inating w ater,‖ says Aurora consurgens.71
B enedictus Figulus72 w rites:

V isit the centre of the earth,
There you w ill find the global fire.
R ectify it of all dirt,
D rive it out w ith love and ire. . . .

H e calls this centre the ―house of fire‖ or ―Enoch,‖ obviously borrow ing
the latter term  from  Paracelsus. D orn says that nothing is m ore like G od
than the centre, for it occupies no space, and cannot be grasped, seen, or
m easured. Such, too, is the nature of G od and the spirits. Therefore the
centre is ―an infinite abyss of m ysteries.‖73 The fire that originates in the
centre carries everything upw ard, but w hen it cools everything falls back
again to the centre. ―The physiochem ists call this m ovem ent circular,
and they im itate it in their operations.‖ A t the m om ent of culm ination,
just before the descent, the elem ents ―conceive the m ale seeds of the
stars,‖ w hich enter into the elem ental m atrices (i.e., the non-sublim ated
elem ents) during the descent. Thus all created things have four fathers
and four m others. The conception of the seeds results from  the
―influxum  et im pressionem ‖ of Sol and Luna, w ho thus function as
nature gods, though D orn does not say this quite as clearly.74

[187]     The creation of the elem ents and their ascent to heaven through the
force of the fire serve as a m odel for the spagyric process. The low er
w aters, cleansed of their darkness, m ust be separated from  the celestial
w aters by a carefully regulated fire. ―In the end it w ill com e to pass that
this earthly, spagyric foetus clothes itself w ith heavenly nature by its
ascent, and then by its descent visibly puts on the nature of the centre of
the earth, but nonetheless the nature of the heavenly centre w hich it
acquired by the ascent is secretly preserved.‖75 The spagyric birth
(spagirica foetura) is nothing other than the filius philosophorum , the
inner, eternal m an in the shell of the outer, m ortal m an. The filius is not
only a panacea for all bodily defects, it also conquers the ―subtle and
spiritual sickness in the hum an m ind.‖ ―For in the O ne,‖ says D orn,76 ―is
the O ne and yet not the O ne; it is sim ple and consists of the num ber four.
W hen this is purified by the fire in the sun,77 the pure w ater78 com es forth,
and, having returned to sim plicity,79 it [the quaternity as unity] w ill show
the adept the fulfilm ent of the m ysteries. This is the centre of the natural
w isdom , w hose circum ference, closed in itself, form s a circle: an



im m easurable order reaching to infinity.‖ ―H ere is the num ber four, w ithin
w hose bounds the num ber three, together w ith the num ber tw o com bined
into O ne, fulfils all things, w hich it does in m iraculous w ise.‖ In these
relations betw een four, three, tw o, and one is found, says D orn, the
―culm ination of all know ledge and of the m ystic art, and the infallible
m idpoint of the centre (infallibile m edii centrum ).‖80 The O ne is the
m idpoint of the circle, the centre of the triad, and it is also the ―novenary
foetus‖ (foetus novenarius), i.e., it is as the num ber nine to the ogdoad, or
as the quintessence to the quaternity.31

[188]     The m idpoint of the centre is fire. O n it is m odelled the sim plest and
m ost perfect form , w hich is the circle. The point is m ost akin to the nature
of light,82 and light is a sim ulacrum  D ei.83 Just as the firm am ent w as created
in the m idst of the w aters above and below  the heavens, so in m an there is
a shining body, the radical m oisture, w hich com es from  the sphere of the
heavenly w aters.84 This body is the ―sidereal balsam ,‖ w hich m aintains the
anim al heat. The spirit of the supracelestial w aters has its seat in the brain,
w here it controls the sense organs. In the m icrocosm  the balsam  dw ells in
the heart,85 like the sun in the m acrocosm . The shining body is the corpus
astrale, the ―firm am ent‖ or ―star‖ in m an. Like the sun in the heavens, the
balsam  in the heart is a fiery, radiant centre. W e m eet this solar point in the
Turba,86 w here it signifies the ―germ  of the egg, w hich is in the yolk, and
that germ  is set in m otion by the hen‒s w arm th.‖ The ―C onsilium  coniugii‖
says that in the egg are the four elem ents and the ―red sun-point in the
centre, and this is the young chick.‖87 M ylius interprets this chick as the
bird of H erm es,88 w hich is another synonym  for the m ercurial serpent.

[189]     From  this context w e can see that the retorta distillatio ex m edio
centri results in the activation and developm ent of a psychic centre, a
concept that coincides psychologically w ith that of the self.

G . T H E  C O N IU N C T IO  IN  T H E  SPR IN G

[190]     A t the end of the process, says Paracelsus, a ―physical lightning‖ w ill
appear, the ―lightning of Saturn‖ w ill separate from  the lightning of Sol,
and w hat appears in this lightning pertains ―to longevity, to that
undoubtedly great Iliaster.‖89 This process does not take anything aw ay
from  the body‒s w eight but only from  its ―turbulence,‖ and that ―by virtue
of the translucent colours.‖80 ―Tranquillity of m ind‖91 as a goal of the opus



is stressed also by other alchem ists. Paracelsus has nothing good to say
about the body. It is ―bad and putrid.‖ W hen it is alive, it lives only from
the ―M um ia.‖ Its ―continual endeavour‖ is to rot and turn back into filth.
B y m eans of the M um ia the ―peregrinus m icrocosm us‖ (w andering
m icrocosm ) controls the physical body, and for this the arcana are needed.92
H ere Paracelsus lays particular stress on Thereniabin93 and N ostoch94 (as
before on C heyri) and on the ―trem endous pow ers‖ of M elissa. M elissa is
singled out for special honour because in ancient m edicine it w as
considered to be a m eans of inducing happiness, and w as used as a rem edy
for m elancholia and for purging the body of ―black, burnt-out blood.‖95 It
unites in itself the pow ers of the ―supracelestial coniunctio,‖ and that is
―Iloch, w hich com es from  the true A niadus.‖ A s Paracelsus had spoken
just before of N ostoch, the Iliaster has changed under his eyes into Iloch.
The A niadus that now  m akes its appearance constitutes the essence of
Iloch, i.e., of the coniunctio. B ut to w hat does the coniunctio refer? B efore
this Paracelsus had been speaking of a separation of Saturn and Sol. Saturn
is the cold, dark, heavy, im pure elem ent, Sol is the opposite. W hen this
separation is com pleted and the body has been purified by M elissa and
freed from  Saturnine m elancholy, then the coniunctio can take place w ith
the long-living inner, or astral, m an,96 and from  this conjunction arises the
―Enochdianus.‖ Iloch or A niadus appears to be som ething like the virtue or
pow er of the everlasting m an. This ―M agnale‖ com es about by the
―exaltation of both w orlds,‖ and ―in the true M ay, w hen the exaltations of
A niada begin, these should be gathered.‖ H ere again Paracelsus outdoes
him self in obscurity, but this m uch at least is evident, that A niadus denotes
a springtim e condition, the ―efficacity of things,‖ as D orn defines it.



A  fish m eal, w ith accom panying statue of the herm aphrodite. Though the picture is undoubtedly
secular, it contains echoes of early C hristian m otifs. The significance of the herm aphrodite in this

context is unknow n to m e. B ritish M useum . M S. A dd. 15268 (13th cent.)



The filius or rex in the form  of a herm aphrodite. The axiom  of M aria is represented by 1 + 3 snakes: the
filius, as m ediator, unites the one w ith the three. C haracteristically, he has bat‒s w ings. To the right is
the Pelican, sym bol of the distillatio circulatoria; to the left, the arbor philosophica w ith golden
flow ers; underneath, the chthonic triad as a three-headed serpent. From  Rosarium  philosophorum

(1550), fol. X , iiiv



The R ebis: from  ―B ook of the H oly Trinity and D escription of the Secret of the Transm utation of
M etals‖ (1420), in the C odex G erm anicus 598 (Staatsbibliothek, M unich), fol. 105v. The illustration

m ay have served as a m odel for the herm aphrodite in the Rosarium  (pl. B 2)



M elusina as the (aqua perm anens, opening the side of the filius (an allegory of C hrist) w ith the lance of
Longinus. The figure in the m iddle is Eve (earth), w ho is reunited w ith A dam  (C hrist) in the coniunctio.
From  their union is born the herm aphrodite, the incarnate Prim ordial M an. To the right is the athanor
(furnace) w ith the vessel in the centre, from  w hich the lapis (herm aphrodite) w ill arise. The vessels on
either side contain Sol and Luna. W oodcut from  R eusner‒s Pandora: D as ist, die edelst G ab G ottes,

oder der w erde und heilsam e Stein der W eysen (B asel. 1588), p. 249



The anim a as M elusina, em bracing a m an rising out of the sea (= unconscious): a coniunetio anim ae
cum  corpore. The gnom es are the planetary spirits in the form  of paredroi (fam iliars). B ritish M useum .

M S. Sloane 5025, a variant of the R ipley Scrow le (1588)



The K ing‒s Son (filius regis) and the m ystagogue H erm es on a m ountain, an obvious allusion to the
Tem ptation (Luke, ch. 4). The accom panying text says: ―A nother m ountain of India lies in the vessel,
w hich the Spirit and Soul, as son and guide, have together ascended.‖ The tw o are called spirit and soul
because they represent volatile substances w hich rise up during the heating of the prim a m ateria. From
Lam bspringk, ―D e lapide philosophico,‖ fig. X II. in M usaeum  herm eticum  (Frankfurt a. M ., 1678), p.

365



Picture of the Pelican. the vessel in w hich the circulatory distillation takes plate. Page from  R henanus,
Solis e puteo em ergentis sive dissertationis chym otechnicae libri tres (Frankfurt a. M ., 1613)

[191]     W e m eet this m otif in one of the earliest G reek texts, entitled the
―Instruction of C leopatra by the A rchpriest K om arios,‖97 w here O stanes98

and his com panions say to C leopatra:
M ake know n to us how  the highest descends to the low est, and the
low est ascends to the highest, and the m idm ost draw s near to the low est
and the highest, so that they are m ade one w ith it;99 how  the blessed
w aters com e dow n from  above to aw aken the dead, w ho lie round about
in the m idst of H ades, chained in the darkness; how  the elixir of life
com es to them  and aw akens them , rousing them  out of their sleep. . . .

[192]     C leopatra answ ers:



W hen the w aters com e in, they aw aken the bodies and the spirits, w hich
are im prisoned and pow erless. . . . G radually they bestir them selves, rise
up, and clothe them selves in bright colours,100 glorious as the flow ers in
spring. The spring is glad and rejoices in the blossom ing ripeness they
have put on.

[193]     R uland defines A niada101 as ―fruits and pow ers of paradise and heaven;
they are also the C hristian Sacram ents . . . those things w hich by thought,
judgm ent, and im agination prom ote longevity in us.‖102 They seem
therefore to be pow ers that confer everlasting life, an even m ore potent
ϒΩξιήημκ ỵεήκήπάήο than C heyri, Thereniabin, N ostoch, and M elissa.
They correspond to the blessed w aters of K om arios and also, apparently, to
the C om m union substances. In the spring all the forces of life are in a state
of festive exaltation, and the opus alchym icum  should also begin in the
spring103 (already in the m onth of A ries, w hose ruler is M ars). A t that tim e
the A niada should be ―gathered,‖ as though they w ere healing herbs. There
is an am biguity here: it could also m ean the gathering together of all the
psychic pow ers for the great transform ation. The hierosgam os of Poliphilo
likew ise takes place in the m onth of M ay,104 that is, the union w ith the soul,
the latter em bodying the w orld of the gods. A t this m arriage the hum an
and the divine are m ade one; it is an ―exaltation of both w orlds,‖ as
Paracelsus says. H e adds significantly: ―A nd the exaltations of the nettles
burn too, and the colour of the little flam e105 sparkles and shines.‖ N ettles
w ere used for m edicinal purposes (the preparation of nettle w ater), and
w ere collected in M ay because they sting m ost strongly w hen they are
young. The nettle w as therefore a sym bol of youth, w hich is ―m ost prone
to the flam es of lust.‖106 The allusion to the stinging nettle and the flam m ula
is a discreet rem inder that not only M ary but V enus, too, reigns in M ay. In
the next sentence Paracelsus rem arks that this pow er can be ―changed into
som ething else.‖ There are exaltations, he says, far m ore pow erful than the
nettle, nam ely the A niada, and these are found not in the m atrices, that is,
in the physical elem ents, but in the heavenly ones. The Ideus w ould be
nothing if it had not brought forth greater things. For it had m ade another
M ay, w hen heavenly flow ers bloom ed. A t this tim e A nachm us107 m ust be
extracted and preserved, even as ―m usk rests in the pom ander108 and the
virtue of gold in laudanum .‖109 O ne can enjoy longevity only w hen one has
gathered the pow ers of A nachm us. To m y know ledge, there is no w ay of
distinguishing A nachm us from  A niadus.



3. T H E  N A T U R A L  T R A N SFO R M A T IO N  M Y ST E R Y

[194]     A niadus (or A niadum ), interpreted by B odenstein and D orn as the
―efficacity of things,‖ is defined by R uland as ―the regenerated spiritual
m an in us, the heavenly body im planted in us C hristians by the H oly G host
through the m ost H oly Sacram ents.‖ This interpretation does full justice to
the role w hich A niadus plays in the w ritings of Paracelsus. Though it is
clearly related to the sacram ents and to the C om m union in particular, it is
equally clear that there w as no question of arousing or im planting the inner
m an in the C hristian sense, but of a ―scientific‖ union of the natural w ith
the spiritual m an w ith the aid of arcane techniques of a m edical nature.
Paracelsus carefully avoids the ecclesiastical term inology and uses instead
an esoteric language w hich is extrem ely difficult to decipher, for the
obvious purpose of segregating the ―natural‖ transform ation m ystery from
the religious one and effectively concealing it from  prying eyes. O therw ise
the w elter of esoteric term s in this treatise w ould have no explanation. N or
can one escape the im pression that this m ystery w as in som e sense
opposed to the religious m ystery: as the ―nettle‖ and the flam m ula show ,
the am biguities of Eros w ere also included in it.1 It had far m ore to do w ith
pagan antiquity, as is evidenced by the H ypnerotom achia Poliphili, than
w ith the C hristian m ystery. N or is there any reason to suppose that
Paracelsus w as sniffing out nasty secrets; a m ore cogent m otive w as his
experience as a physician w ho had to deal w ith m an as he is and not as he
should be and biologically speaking never can be. M any questions are put
to a doctor w hich he cannot honestly answ er w ith ―should‖ but only from
his know ledge and experience of nature. In these fragm ents of a nature
m ystery there is nothing to suggest a m isplaced curiosity or perverse
interest on Paracelsus‒s part; they bear w itness rather to the strenuous
efforts of a physician to find satisfactory answ ers to psychological
questions w hich the ecclesiastical casuist is inclined to tw ist in his ow n
favour.



[195]     This nature m ystery w as indeed so m uch at odds w ith the C hurch‍
despite the superficial analogies‍ that the H ungarian alchem ist N icolaus
M elchior Szebeny,2 court astrologer to Ladislaus II (1471‌1516), m ade the
bold attem pt to present the opus alchym icum  in the form  of a M ass.3 It is
difficult to prove w hether and to w hat extent the alchem ists w ere aw are
that they w ere in conflict w ith the C hurch. M ostly they show ed no insight
into w hat they w ere doing. This is true also of Paracelsus‍ except for a
few  hints about the ―Pagoyum .‖ It is the m ore understandable that no real
self-criticism  could com e about, since they genuinely believed that they
w ere perform ing a w ork w ell-pleasing to G od on the principle ―quod
natura relinquit im perfectum , ars perficit‖ (w hat nature left im perfect, the
art perfects). Paracelsus him self w as w holly filled w ith the godliness of his
profession as a doctor, and nothing disquieted or disturbed his C hristian
faith. H e took it for granted that his w ork supplem ented the hand of G od
and that he w as the faithful stew ard of the talent that had been entrusted to
him . A nd as a m atter of fact he w as right, for the hum an soul is not
som ething cut off from  nature. It is a natural phenom enon like any other,
and its problem s are just as im portant as the questions and riddles w hich
are presented by the diseases of the body. M oreover there is scarcely a
disease of the body in w hich psychic factors do not play a part, just as
physical ones have to be considered in m any psychogenic disturbances.
Paracelsus w as fully alive to this. In his ow n peculiar w ay he took the
psychic phenom ena into account as perhaps none of the great physicians
ever did before or after him . A lthough his hom unculi, Traram es, D urdales,
nym phs, M elusines, etc., are the grossest superstitions for us so-called
m oderns, for a m an of Paracelsus‒s tim e they w ere nothing of the sort. In
those days these figures w ere living and effective forces. They w ere
projections, of course; but of that, too, Paracelsus seem s to have had an
inkling, since it is clear from  num erous passages in his w ritings that he
w as aw are that hom unculi and suchlike beings w ere creatures of the
im agination. H is m ore prim itive cast of m ind attributed a reality to these
projections, and this reality did far greater justice to their psychological
effect than does our rationalistic assum ption of the absolute unreality of
projected contents. W hatever their reality m ay be, functionally at all events
they behave just like realities. W e should not let ourselves be so blinded by
the m odern rationalistic fear of superstition that w e lose sight com pletely
of those little-know n psychic phenom ena w hich surpass our present



scientific understanding. A lthough Paracelsus had no notion of
psychology, he nevertheless affords‍ precisely because of his ―benighted
superstition‖‍ deep insights into psychic events w hich the m ost up-to-date
psychology is only now  struggling to investigate again. Even though
m ythology m ay not be ―true‖ in the sense that a m athem atical law  or a
physical experim ent is true, it is still a serious subject for research and
contains quite as m any truths as a natural science; only, they lie on a
different plane. O ne can be perfectly scientific about m ythology, for it is
just as good a natural product as plants, anim als or chem ical elem ents.

[196]     Even if the psyche w ere a product of the w ill, it w ould still not be
outside nature. N o doubt it w ould have been a greater achievem ent if
Paracelsus had developed his natural philosophy in an age w hen the
psyche had been discredited as an object of scientific study. A s it w as, he
m erely included in the scope of his investigations som ething that w as
already present, w ithout being obliged to prove its existence anew . Even so
his achievem ent is sufficiently great, despite the fact that w e m oderns still
find it difficult to estim ate correctly the full psychological im plications of
his view s. For w hat, in the end, do w e know  about the causes and m otives
that prom pted m an, for m ore than a thousand years, to believe in that
―absurdity‖ the transm utation of m etals and the sim ultaneous psychic
transform ation of the artifex? W e have never seriously considered the fact
that for the m edieval investigator the redem ption of the w orld by G od‒s
son and the transubstantiation of the Eucharistic elem ents w ere not the last
w ord, or rather, not the last answ er to the m anifold enigm as of m an and his
soul. If the opus alchym icum  claim ed equality w ith the opus divinum  of the
M ass, the reason for this w as not grotesque presum ption but the fact that a
vast, unknow n N ature, disregarded by the eternal verities of the C hurch,
w as im periously dem anding recognition and acceptance. Paracelsus knew ,
in advance of m odern tim es, that this N ature w as not only chem ical and
physical but also psychic. Even though his Traram es and w hatnot cannot
be dem onstrated in a test tube, they nevertheless had their place in his
w orld. A nd even if, like all the rest of them , he never produced any gold,
he w as yet on the track of a process of psychic transform ation that is
incom parably m ore im portant for the happiness of the individual than the
possession of the red tincture.



A . T H E  L IG H T  O F T H E  D A R K N E SS

[197]     So w hen w e try to elucidate the riddles of the Vita longa w e are
follow ing the traces of a psychological process that is the vital secret of all
seekers after truth. N ot all are vouchsafed the grace of a faith that
anticipates all solutions, nor is it given to all to rest content w ith the sun of
revealed truth. The light that is lighted in the heart by the grace of the H oly
Spirit, that sam e light of nature, how ever feeble it m ay be, is m ore
im portant to them  than the great light w hich shines in the darkness and
w hich the darkness com prehended not. They discover that in the very
darkness of nature a light is hidden, a little spark w ithout w hich the
darkness w ould not be darkness.4 Paracelsus w as one of these. H e w as a
w ell-intentioned, hum ble C hristian. H is ethics and his professed faith w ere
C hristian, but his m ost secret, deepest passion, his w hole creative
yearning, belonged to the lum en naturae, the divine spark buried in the
darkness, w hose sleep of death could not be vanquished even by the
revelation of G od‒s son. The light from  above m ade the darkness still
darker; but the lum en naturae is the light of the darkness itself, w hich
illum inates its ow n darkness, and this light the darkness com prehends.
Therefore it turns blackness into brightness, burns aw ay ―all superfluities,‖
and leaves behind nothing but ―faecem  et scoriam  et terram  dam natam ‖
(dross and scoriae and the rejected earth).

[198]     Paracelsus, like all the philosophical alchem ists, w as seeking for
som ething that w ould give him  a hold on the dark, body-bound nature of
m an, on the soul w hich, intangibly interw oven w ith the w orld and w ith
m atter, appeared before itself in the terrifying form  of strange, dem oniacal
figures and seem ed to be the secret source of life-shortening diseases. The
C hurch m ight exorcise dem ons and banish them , but that only alienated
m an from  his ow n nature, w hich, unconscious of itself, had clothed itself
in these spectral form s. N ot separation of the natures but union of the
natures w as the goal of alchem y. From  the tim e of D em ocritus its leitm otiv
had been: ―N ature rejoices in nature, nature conquers nature, nature rules
over nature.‖5 This principle is pagan in feeling and an expression of nature
w orship. N ature not only contains a process of transform ation‍ it is itself
transform ation. It strives not for isolation but for union, for the w edding
feast follow ed by death and rebirth. Paracelsus‒s ―exaltation in M ay‖ is



this m arriage, the ―gam onym us‖ or hierosgam os of light and darkness in
the shape of Sol and Luna. H ere the opposites unite w hat the light from
above had sternly divided. This is not so m uch a reversion to antiquity as a
continuation of that religious feeling for nature, so alien to C hristianity,
w hich is expressed m ost beautifully in the ―Secret Inscription‖ in the G reat
M agic Papyrus of Paris:6

G reetings, entire edifice of the Spirit of the air, greetings, Spirit that
penetratest from  heaven to earth, and from  earth, w hich abideth in the
m idst of the universe, to the utterm ost bounds of the abyss, greetings,
Spirit that penetratest into m e, and shakest m e, and departest from  m e in
goodness according to G od‒s w ill; greetings, beginning and end of
irrem ovable N ature, greetings, thou w ho revolvest the elem ents w hich
untiringly render service, greetings, brightly shining sun, w hose radiance
m inistereth to the w orld, greetings, m oon shining by night w ith disc of
fickle brilliance, greetings, all ye spirits of the dem ons of the air,
greetings, ye for w hom  the greeting is offered in praise, brothers and
sisters, devout m en and w om en! O  great, greatest. incom prehensible
fabric of the w orld, form ed in a circle! H eavenly O ne, dw elling in the
heavens, aetherial spirit, dw elling in the aether, having the form  of
w ater, of earth, of fire, of w ind, of light, of darkness, star-glittering,
dam p-fiery-cold Spirit! I praise thee, G od of gods, w ho hast fashioned
the w orld, w ho hast established the depths upon the invisible support of
their firm  foundation, w ho hast separated heaven and earth, and hast
encom passed the heavens w ith golden, eternal w ings, and founded the
earth upon eternal bases, w ho hast hung the aether high above the earth,
w ho hast scattered the air w ith the self-m oving w ind, w ho hast laid the
w aters round about, w ho callest forth the tem pests, the thunder, the
lightning, the rain: D estroyer, B egetter of living things, G od of the
A eons, great art thou, Lord, G od, R uler of A ll!

[199]     Just as this prayer has com e dow n to us em bedded in a m ass of
m agical recipes, so does the lum en naturae rise up from  a w orld of
kobolds and other creatures of darkness, veiled in m agical spells and
alm ost extinguished in a m orass of m ystification. N ature is certainly
equivocal, and one can blam e neither Paracelsus nor the alchem ists if,
anxiously aw are of their responsibilities, they cautiously expressed
them selves in parables. This procedure is indeed the m ore appropriate one



in the circum stances. W hat takes place betw een light and darkness, w hat
unites the opposites, has a share in both sides and can be judged just as
w ell from  the left as from  the right, w ithout our becom ing any the w iser:
indeed, w e can only open up the opposition again. H ere only the sym bol
helps, for, in accordance w ith its paradoxical nature, it represents the
―tertium ‖ that in logic does not exist, but w hich in reality is the living
truth. So w e should not begrudge Paracelsus and the alchem ists their secret
language: deeper insight into the problem s of psychic developm ent soon
teaches us how  m uch better it is to reserve judgm ent instead of
prem aturely announcing to all and sundry w hat‒s w hat. O f course w e all
have an understandable desire for crystal clarity, but w e are apt to forget
that in psychic m atters w e are dealing w ith processes of experience, that is,
w ith transform ations w hich should never be given hard and fast nam es if
their living m ovem ent is not to petrify into som ething static. The protean
m ythologem  and the shim m ering sym bol express the processes of the
psyche far m ore trenchantly and, in the end, far m ore clearly than the
clearest concept; for the sym bol not only conveys a visualization of the
process but‍ and this is perhaps just as im portant‍ it also brings a re-
experiencing of it, of that tw ilight w hich w e can learn to understand only
through inoffensive em pathy, but w hich too m uch clarity only dispels.
Thus the sym bolic hints of m arriage and exaltation in the ―true M ay,‖
w hen the heavenly flow ers bloom  and the secret of the inner m an is m ade
m anifest, by the very choice and sound of the w ords convey a vision and
experience of a clim ax w hose significance could be am plified only by the
finest flights of the poets. B ut the clear and unam biguous concept w ould
find not the sm allest place w here it w ould fit. A nd yet som ething deeply
significant has been said, for as Paracelsus rightly rem arks: ―W hen the
heavenly m arriage is accom plished, w ho w ill deny its superexcellent
virtue?‖

B . T H E  U N IO N  O F M A N ‒S T W O  N A T U R E S

[200]     Paracelsus is concerned here w ith som ething of great im portance, and
in recognition of this I have put in an apologia for the sym bol, w hich
unites w hat is divided. B ut he too felt the need of som e explanation. Thus
he says in the second chapter of B ook V  that m an has tw o life forces: one
of them  natural, the other ―aerial, w herein is nothing of the body.‖ (W e
w ould say that life has a physiological and a psychic aspect.) H e therefore



ends D e vita longa w ith a discussion of incorporeal things. ―M iserable in
this respect are m ortals to w hom  N ature has denied her first and best
treasure, w hich the m onarchy of N ature contains, nam ely, the lum en
naturae!‖7 he exclaim s, leaving us in no doubt w hat the lum en naturae
m eant to him . H e says that he w ill now  go beyond N ature and consider
A niadus. Let no one take exception to w hat he w ill now  set forth
concerning the pow er of the G uarini, Saldini, Salam andrini, and M elusina.
If any should be astonished at his w ords, he should not let that detain him ,
but should rather read to the end, w hen he w ill understand all.

[201]     Those live longest, says Paracelsus, w ho have lived ―the aerial life‖
(vitam  aeream ). Their life lasts anything from  six hundred to a thousand or
eleven hundred years, and this is because they have lived in accordance
w ith the ―rule of the M agnalia, w hich are easily understood.‖ O ne should
therefore im itate A niadus, ―and that by m eans of the air alone‖‍ that is, by
psychic m eans‍ ―w hose pow er is so great that the end of life has nothing
in com m on w ith it. Further, if the said air be w anting, that w hich lies
hidden in the capsule w ill burst forth.‖ B y the ―capsule‖ Paracelsus
probably m eans the heart. The soul or anim a iliastri dw ells in the fire of
the heart. It is im passibilis (non-sentient, incapable of suffering), w hereas
the cagastric soul, w hich is passibilis, ―floats‖ on the w ater of the capsule.8
The heart is also the seat of the im agination, and is the ―sun in the
M icrocosm .‖9 H ence the anim a iliastri can burst forth from  the heart w hen
it lacks ―air‖; that is to say, if psychic rem edies are not applied, death
occurs prem aturely.10 Paracelsus continues: ―B ut if this [i.e., the anim a
iliastri] should be w holly filled w ith that [air] w hich renew s itself again,
and is then m oved into the centre, that is, outside that under w hich it lay
hidden before and still lies hid [i.e., in the heart capsule], then as a tranquil
thing it is not heard at all by anything corporeal, and resounds only as
A niadus, A dech, and Edochinum . W hence com es the birth of that great
A quaster, w hich is born beyond N ature‖ (i.e., supernaturally).11

[202]     The m eaning of this laborious explanation seem s to be that by psychic
m eans the soul is not only prevented from  escaping but is also brought
back into the centre, the heart region. B ut this tim e it is not enclosed in the
capsula cordis, w here it lay hidden and as it w ere im prisoned till then; it is
now  outside its previous habitation. This indicates a certain degree of
freedom  from  bondage to the body, hence the ―tranquillity‖ of the soul,
w hich, w hen it dw elt inside the heart, w as too m uch exposed to the pow er



of im agination, to A res and the form ative principle. The heart, for all its
virtues, is a restless and em otional thing, all too easily sw ayed by the
turbulence of the body. In it dw ells that low er, earthbound, ―cagastric‖
soul w hich has to be separated from  the higher, m ore spiritual Iliaster. In
this liberated and m ore tranquil sphere the soul, unheard by the body, can
re-echo those higher entities, A niadus, A dech, and Edochinum , w ho form
the upper triad.

[203]     W e have seen already that A dech stands for the inner hom o m axim us.
H e is the astral m an, the m anifestation of the m acrocosm  in the
m icrocosm . Since he is nam ed along w ith A niadus and Edochinum , they
are probably parallel designations. A niadus certainly has this m eaning, as
m entioned earlier. Edochinum  seem s to be a variant of Enochdianus:
Enoch belonged to the race of protoplasts related to the O riginal M an, w ho
―tasted not death,‖ or at any rate lived for several hundred years. The three
different nam es are probably only am plifications of the sam e conception‍
that of the deathless O riginal M an, to w hom  the m ortal m an can be
approxim ated by m eans of the alchem ical opus. A s a result of this
approxim ation the pow ers and attributes of the hom o m axim us flow  like a
helpful and healing stream  into the earthly nature of the m icrocosm ic
m ortal m an. Paracelsus‒s conception of the hom o m axim us does m uch to
elucidate the psychological m otives of the alchem ical opus in general,
since it show s how  the m ain product of the w ork, the aurum  non vulgi or
lapis philosophorum , cam e to have such a variety of nam es and
definitions: elixir, panacea, tincture, quintessence, light, east, m orning,
A ries, living fount, fruit-tree, anim al, A dam , m an, hom o altus, form  of
m an, brother, son, father, pater m irabilis, king, herm aphrodite, deus
terrenus, salvator, servator, filius m acrocosm i, and so on.12 In com parison
w ith the ―m ille nom ina‖ of the alchem ists, Paracelsus used only about ten
nam es for this entity, w hich exercised the speculative fantasy of the
alchem ists for m ore than sixteen hundred years.

[204]     D orn‒s com m entary lays particular em phasis on the significance of
this passage. A ccording to him , these three‍ A niadus, A dech, and
Edochinum ‍ form  the one ―pure and w ell-tem pered elem ent‖ (elem entum
purum  tem peratum ) as contrasted w ith the four, im pure, gross, and w orldly
elem ents, w hich are far rem oved from  longevity. From  these three com es
the ―m ental vision‖ of that great A quaster, w hich is born supernaturally.
That is to say, from  the A niadic m other, w ith the aid of A dech and through



the pow er of the im agination, com es the great vision, w hich im pregnates
the supernatural m atrix so that it gives birth to the invisible foetus of
longevity, that is created or begotten by the invisible or extrinsic Iliaster.
D orn‒s insistence on three as opposed to four is based on his polem ical
attitude to the axiom  of M aria and to the relation of the quaternity to the
Trinity, w hich I have discussed elsew here.13 C haracteristically, D orn
overlooks the fact that the fourth is in this case the m icrocosm ic m ortal
m an, w ho com plem ents the upper triad.14

[205]     U nion w ith the hom o m axim us produces a new  life, w hich Paracelsus
calls ―vita cosm ographica.‖ In this life ―tim e appears as w ell as the body
Jesahach‖ (cum  locus tum  corpus Jesahach).15 Locus can m ean ―tim e‖ as
w ell as ―space,‖ and since, as w e shall see, Paracelsus is here concerned
w ith a sort of G olden A ge, I have translated it as ―tim e.‖ The corpus
Jesahach m ay thus be the corpus glorificationis, the resurrected body of
the alchem ists, and w ould coincide w ith the corpus astrale.

C . T H E  Q U A T E R N IT Y  O F T H E  H O M O  M A X IM U S

[206]     In this last chapter Paracelsus m akes alm ost untranslatable allusions to
the four Scaiolae, and it is not at all clear w hat could be m eant. R uland,
w ho had a w ide know ledge of the contem porary Paracelsist literature,
defines them  as ―spiritual pow ers of the m ind‖ (spirituales m entis vires),
qualities and faculties w hich are fourfold, to correspond w ith the four
elem ents. They are the four w heels of the fiery chariot that sw ept Elijah up
to heaven. The Scaiolae, he says, originate in the m ind of m an, ―from
w hom  they depart and to w hom  they are turned back‖ (a quo recedunt, et
ad quem  reflectuntur).

[207]     Like the four seasons and the four quarters of heaven, the four
elem ents are a quaternary system  of orientation w hich alw ays expresses a
totality. In this case it is obviously the totality of the m ind (anim us), w hich
here w ould be better translated as ―consciousness‖ (including its contents).
The orienting system  of consciousness has four aspects, w hich correspond
to four em pirical functions: thinking, feeling, sensation (sense-perception),
intuition. This quaternity is an archetypal arrangem ent.16 A s an archetype, it
can be interpreted in any num ber of w ays, as R uland show s: he interprets
the four first of all psychologically, as phantasia17 im aginatioa,18
speculatio,19 and agnata fides (inborn faith). This interpretation is of value



only so far as it alludes unm istakably to certain psychic functions. Since
every archetype is psychologically a fascinosum , i.e., exerts an influence
that excites and grips the im agination, it is liable to clothe itself in
religious ideas (w hich are them selves of an archetypal nature).
A ccordingly R uland says that the four Scaiolae also stand for the four
m ain articles20 of the C hristian faith: baptism , belief in Jesus C hrist, the
sacram ent of the Last Supper, and love of one‒s neighbour.21 In Paracelsus,
Scaioli are lovers of w isdom . H e says: ―Y e pious filii Scaiolae et
A nachm i.‖22 The A nachm us (= A niadus) is therefore closely connected
w ith the four Scaiolae. So it w ould not be overbold to conclude that the
four Scaiolae correspond to the traditional quadripartite m an and express
his all-encom passing w holeness. The quadripartite nature of the hom o
m axim us is the basis and cause of all division into four: four elem ents,
seasons, directions, etc.23 In this last chapter, says Paracelsus, the Scaiolae
caused him  the greatest difficulties,24 ―for in them  is nothing of m ortality.‖
B ut, he assures us, w hoever lives ―by reason of the Scaiolae‖ is im m ortal,
and he proves this by the exam ple of the Enochdiani and their descendants.
D orn explains the difficulty of the Scaiolae by saying that the m ind m ust
exercise itself w ith extraordinary labours (m entem  exercere m iris
laboribus), and, as there is in the Scaiolae nothing of m ortality, this w ork
exceeds our m ortal endeavours.25

[208]     A lthough D orn, like R uland, em phasizes the psychic nature of the
Scaiolae (―m ental pow ers and virtues, properties of the arts of the m ind‖),
so that actually they are attributes of the natural m an and m ust therefore be
m ortal, and although Paracelsus him self says in other w ritings that even
the lum en naturae is m ortal, it is nevertheless asserted here that the natural
pow ers of the m ind are im m ortal and belong to the Archa‍ the principle
that existed before the w orld. W e hear nothing m ore about the ―m ortality‖
of the lum en naturae, but rather of eternal principles, of the invisibilis
hom o m axim us (D orn) and his four Scaiolae, w hich appear to be
interpreted as m ental pow ers and psychological functions. This
contradiction is resolved w hen w e bear in m ind that these concepts of
Paracelsus w ere the result not of rational reflection but of intuitive
introspection, w hich w as able to grasp the quaternary structure of
consciousness and its archetypal nature. The one is m ortal, the other
im m ortal.

[209]     D orn‒s explanation as to w hy the Scaiolae are ―difficult‖ m ight also



be extended to A dech (= A dam , A nthropos),26 w ho is the ruler of the
Scaiolae and/or their quintessence. Paracelsus actually calls him  ―that
difficult A dech.‖ A lso, it is ―that great A dech‖ w ho hinders our
intentions.27 The difficulties of the art play no sm all role in alchem y.
G enerally they are explained as technical difficulties, but often enough, in
the G reek texts as w ell as in the later Latin ones, there are rem arks about
the psychic nature of the dangers and obstacles that com plicate the w ork.
Partly they are dem onic influences, partly psychic disturbances such as
m elancholia. These difficulties find expression also in the nam es and
definitions of the prim a m ateria, w hich, as the raw  m aterial of the opus,
provides am ple occasion for w earisom e trials of patience. The prim a
m ateria is, as one can so aptly say in English, ―tantalizing‖: it is cheap as
dirt and can be had everyw here, only nobody know s it; it is as vague and
evasive as the lapis that is to be produced from  it; it has a ―thousand
nam es.‖ A nd the w orst thing is that w ithout it the w ork cannot even be
begun. The task of the alchem ist is obviously like shooting an arrow
through a thread hung up in a cloud, as Spitteler says. The prim a m ateria is
―saturnine,‖ and the m alefic Saturn is the abode of the devil, or again it is
the m ost despised and rejected thing, ―throw n out into the street,‖ ―cast on
the dunghill,‖ ―found in filth.‖ These epithets reflect not only the
perplexity of the investigator but also his psychic background, w hich
anim ates the darkness lying before him , so that he discovers in the
projection the qualities of the unconscious. This easily dem onstrable fact
helps to elucidate the darkness that shrouds his spiritual endeavours and
the labor Sophiae: it is a process of com ing to term s w ith the unconscious,
w hich alw ays sets in w hen a m an is confronted w ith its darkness. This
confrontation forced itself on the alchem ist as soon as he m ade a serious
effort to find the prim a m ateria.

D . T H E  R A PPR O C H E M E N T  W IT H  T H E  U N C O N SC IO U S

[210]     I do not know  how  m any or how  few  people today can im agine w hat
―com ing to term s w ith the unconscious‖ m eans. I fear they are only too
few . B ut perhaps it w ill be conceded that the second part of G oethe‒s
Faust presents only incidentally and in doubtful degree an aesthetic
problem , but prim arily and in far greater degree a hum an one. It w as a
preoccupation that accom panied the poet right into old age, an alchem ical
encounter w ith the unconscious, com parable to the labor Sophiae of



Paracelsus. It is on the one hand an endeavour to understand the archetypal
w orld of the psyche, on the other hand a struggle against the sanity-
threatening danger of fascination by the m easureless heights and depths
and paradoxes of psychic truth. The denser, concretistic, daytim e m ind
here reaches its lim its; for the ―C edurini‖ (Paracelsus), the ―m en of crasser
tem peram ent‖ (D orn), there is no w ay into ―the untrodden, the untreadable
regions‖‍ ―and in this place,‖ says Paracelsus, ―the A quaster does not
break in‖ (the dam p soul that is akin to m atter). H ere the hum an m ind is
confronted w ith its origins, the archetypes; the finite consciousness w ith its
archaic foundations; the m ortal ego w ith the im m ortal self, A nthropos,
purusha, atm an, or w hatever else be the nam es that hum an speculation has
given to that collective preconscious state from  w hich the individual ego
arose. K insm an and stranger at once, it recognizes and yet does not
recognize that unknow n brother w ho steps tow ards it, intangible yet real.
The m ore it is bound by tim e and space, the m ore it w ill feel the other as
―that difficult A dech‖ w ho crosses its purpose at every m isguided step,
w ho gives fate an unexpected tw ist, and sets it as a task the very thing it
feared. H ere w e m ust feel our w ay w ith Paracelsus into a question that w as
never openly asked before in our culture, and w as never clearly put, partly
from  sheer unconsciousness, partly from  holy dread. M oreover, the secret
doctrine of the A nthropos w as dangerous because it had nothing to do w ith
the teachings of the C hurch, since from  that point of view  C hrist w as a
reflection‍ and only a reflection‍ of the inner A nthropos. H ence there
w ere a hundred good reasons for disguising this figure in indecipherable
secret nam es.

[211]     That being so, w e m ay perhaps be able to understand another dark
passage from  the concluding chapter, w hich runs: ―If, therefore, I should
count m yself am ong the Scaiolae [or: Scaioli, ‐lovers of w isdom ‒] in the
m anner of the N ecrolii [= adepts], that w ould be som ething w hich in m y
view  should be undertaken, but it is hindered by that great A dech, w ho
deflects our purpose but not the procedure. I leave this to you theoreticians
to discuss.‖28

[212]     O ne gets the im pression that A dech is alm ost hostile to the adept, or at
least intent on frustrating him  in som e w ay. From  our above reflections,
w hich are based on practical experience, w e have seen how  problem atical
is the relation of the ego to the self. W e have only to m ake the further
assum ption that this is w hat Paracelsus m eant. A nd this does indeed seem



to be the case: he ―counts him self‖ am ong the Scaioli, the philosophers, or
―im plants him self‖ in the Scaiolae, the quaternity of the O riginal M an‍
w hich seem s to m e a quite possible conception since another synonym  for
the quaternity is Paradise w ith its four rivers, or the eternal city, the
M etropolis, w ith its four gates29 (the alchem ical equivalent is the dom us
sapientiae and the squared circle). H e w ould thus find him self in the
im m ediate vicinity of A dech and w ould be a citizen of the eternal city‍
another echo of C hristian ideas. The fact that A dech does not deflect the
w ork (m odus here presum ably m eans m ethod, procedure, as contrasted
w ith propositum , purpose, intention) is understandable since Paracelsus is
no doubt speaking of the alchem ical opus, w hich alw ays rem ains the sam e
as a general procedure though its goal m ay vary: som etim es it is the
production of gold (chrysopoea), som etim es the elixir, som etim es the
aurum  potabile or, finally, the m ysterious filius unicus. A lso, the artifex
can have a selfish or an idealistic attitude tow ards the w ork.



4. T H E  C O M M E N T A R Y  O F G E R A R D  D O R N

[213]     W e now  com e to the end of the treatise D e vita longa. Paracelsus here
sum s up the w hole operation in an extrem ely condensed w ay w hich m akes
interpretation even m ore hazardous than usual. A s w ith so m any other
passages in the Vita longa, w e m ust ask ourselves: Is the author being
intentionally obscure, or can‒t he help it? O r should w e ascribe the
confusion to his editor, A dam  von B odenstein? The obscurities of this last
chapter have no parallel in all Paracelsus‒s w ritings. O ne w ould be
inclined to let the w hole treatise go hang did it not contain things w hich
seem  to belong to the m ost m odern psychological insights.

[214]     I now  give the original text of Paracelsus together w ith D orn‒s
com m entary for the benefit of readers w ho w ish to form  their ow n
judgm ent:

Paracelsus: D e vita longa (1562), Lib. V , cap. V , pp. 94f.

A tque ad hunc m odum  abiit e
nym phididica natura
intervenientibus Scaiolis in
aliam  transm utationem
perm ansura M elosyne, si
difficilis ille A dech annuisset,
qui utrunque existit, cum  m ors
tum  vita Scaiolarum . A nnuit
praeterea prim a tem pora, sed
ad finem  seipsum  im m utat. Ex
quibus colligo superm onica1

figm enta in cyphantis aperire
fenestram . Sed ut ea figantur,
recusant gesta M elosynes,

A nd in this m anner, through the
intervention of the Scaiolae,
M elusina departs from  her
nym phididic nature, to rem ain in
another transm utation if that
difficult A dech perm it, w ho rules
over both the death and life of the
Scaiolae. M oreover, he perm its the
first tim es, but at the end he
changes him self. From  w hich I
conclude that the superm onic1

figm ents in the C yphanta open a
w indow . B ut in order to becom e
fixed, they have to oppose the acts



quae cuiusm odi sunt, m issa
facim us. Sed ad naturam
nym phididicam . Ea ut in
anim is nostris concipiatur,
atque ita ad annum  aniadin2

im m ortales perveniam us
arripim us characteres V eneris,
quos et si vos una cum  aliis
cognoscitis, m inim e tam en
usurpatis. Idipsum  autem
absolvim us eo quod in
prioribus capitibus
indicavim us, ut hanc vitam
secure tandem  adsequam ur, in
qua aniadus dom inatur ac
regnat, et cum  eo, cui sine fine
assistim us, perm anet. H aec
atque alia arcana, nulla re
prorsus indigent.3 Et in hunc
m odum  vitam  longam
conclusam  relinquim us.

of M elusina, w hich, of w hatever
kind they m ay be, w e dism iss to the
nym phididic realm . B ut in order
that [she] m ay be conceived in our
m inds, and w e arrive im m ortal at
the year A niadin,2 w e take the
characters of V enus, w hich, even if
you know  yourselves one w ith
others, you have nevertheless put to
little use. W ith this w e conclude
w hat w e treated of in the earlier
chapters, that w e m ay safely attain
that life over w hich A niadus
dom inates and reigns, and w hich
endures for ever w ith him , in
w hom  w e are present w ithout end.
This and other m ysteries are in
need of nothing w hatever.3 A nd
herew ith w e end our discourse on
longevity.

D orn: D e vita longa (1583), p. 178

[Paracelsus] ait
M elosinam , i.e.
apparentem  in m ente
visionem  . . . e
nym phididica natura, in
aliam  transm utationem
abire, in qua
perm ansura[m ] esse, si
m odo difficilis ille A dech,
interior hom o vdl.
annuerit, hoc est, faveret:
qui quidem  utrunque
efficit, videlicet m ortem ,

[Paracelsus] says that M elusina, i.e.,
the vision appearing in the m ind,
departs from  her nym phididic nature
into another transm utation, in w hich
she w ill rem ain if only that difficult
A dech, that is, the inner m an, perm it,
that is, approve: w ho brings about
both, that is, death and life, of the
Scaiolae, that is, the m ental operations.
The first tim es, that is, the beginnings,
of these he perm its, that is, favours; but
at the end he changes him self, nam ely
because of the distractions that



et vitam  Scaiolarum , i.e.
m entalium  operationum .
H arum  tem pora prim a, i.e.
initia annuit, i.e. adm ittit,
sed ad finem  seipsum
im m utat, intellige propter
intervenientes ac
im pedientes distractiones,
quo m inus consequantur
effectum  inchoatae, scl.
operationes. Ex quibus
[Paracelsus] colligit
superm onica1 figm enta,
hoc est, speculationes
aenigm aticas, in cyphantis
[vas stillatorium ], i.e.
separationum  vel
praeparationum
operationibus, aperire
fenestram , hoc est,
intellectum , sed ut
figantur, i.e. ad finem
perducantur, recusant
gesta M elosines, hoc est,
visionum  varietates, et
observationes, quae cuius
m odi sunt (ait) m issa
facim us.

intervene and im pede, so that the
things begun, that is, the operations, do
not obtain their effect.

A d naturam
nym phididicam  rediens, ut
in anim is nostris
concipiatur, inquit atque
hac via ad annum  aniadin2

perveniam us, hoc est, ad
vitam  longam  per
im aginationem , arripim us
characteres V eneris, i.e.

From  w hich [Paracelsus] concludes
that the superm onic1 figm ents, that is,
enigm atical speculations, in the
C yphanta [distilling vessel], open a
w indow , that is, the understanding, by
m eans of the operations of separation
or preparation; but in order to becom e
fixed, that is, brought to an end, they
have to oppose the acts of M elusina,



am oris scutum  et loricam
ad viriliter adversis
resistendum  obstaculis:
am or enim  om nem
difficultatem  superat: quos
et si vos una cum  aliis
cognoscitis, putato
characteres, m inim e tam en
usurpatis. A bsolvit itaque
iam  Paracelsus ea, quae
prioribus capitibus
indicavit in vitam  hanc
secure consequendam , in
qua dom inatur et regnat
aniadus, i.e. rerum
efficicia et cum  ea is, cui
sine fine assistim us,
perm anet, aniadus nem pe
coelestis: H aec atque alia
arcana nulla re prorsus
indigent.3

that is, divers visions and observations,
w hich of w hatever kind they m ay be,
he says, w e dism iss. R eturning to the
nym phididic realm , in order that [she]
m ay be conceived in our m inds, and
that in this w ay w e m ay attain to the
year A niadin,2 that is, to a long life by
im agination, w e take the characters, of
V enus, that is, the shield and buckler
of love, to resist m anfully the obstacles
that confront us, for love overcom es all
difficulties; w hich characters, even if
you know  yourselves one w ith others,
you have nevertheless put to little use.
A nd thus Paracelsus brings to an end
those things w hich he treated of in the
earlier chapters, that w e m ay safely
obtain that life over w hich A niadus,
that is, the efficacity of things,
dom inates and reigns, and w hich
endures for ever w ith him , nam ely the
heavenly A niadus, in w hom  w e are
present w ithout end: this and other
m ysteries are in need of nothing
w hatever.3

A . M E L U SIN A  A N D  T H E  PR O C E SS O F IN D IV ID U A T IO N

[215]     The text certainly needs a com m entary! The Scaiolae, as the four
parts, lim bs, or em anations of the A nthropos,4 are the organs w ith w hich he
actively intervenes in the w orld of appearances or by w hich he is
connected w ith it, just as the invisible quinta essentia, or aether, appears in
this w orld as the four elem ents or, conversely, is com posed out of them .
Since the Scaiolae, as w e have seen, are also psychic functions, these m ust
be understood as m anifestations or effluences of the O ne, the invisible
A nthropos. A s functions of consciousness, and particularly as im aginatio,
speculatio, phantasia, and fides, they ―intervene‖ and stim ulate M elusina,



the w ater-nixie, to change herself into hum an form . D orn thinks of this as a
―vision appearing in the m ind‖ and not as a projection on a real w om an. So
far as our biographical know ledge extends, this latter possibility does not
seem  to have occurred to Paracelsus either. In C olonna‒s
H ypnerotom achia Poliphili the Lady Polia attains a high degree of reality
(far m ore so than D ante‒s ethereal B eatrice but still not as m uch as H elen
in Faust II), yet even she dissolves into a lovely dream  as the sun rises on
the first day of M ay:
“  tears shone in her eyes like clear crystals, like round pearls, like the
dew  w hich A urora strew s on the clouds of daw n. Sighing like a
heavenly im age, like incense of m usk and am ber rising to give delight to
the spirits of heaven, she dissolved into thin air, leaving nought behind
her but a breath of heavenly fragrance. So, w ith m y happy dream , she
vanished from  m y sight, saying as she w ent: Poliphilo, m ost dear
beloved, farew ell!5

[216]     Polia dissolves just before the long-desired union w ith her lover.
H elen, on the other hand, vanishes only w ith the dissolution of her son
Euphorion. Though Paracelsus gives clear indications of the nuptial m ood
w ith his ―exaltation‖ in M ay and his allusion to the stinging nettle and the
little flam e, he disregards entirely the projection on a real person or a
concretely visualized, personified im age, but chooses instead the legendary
figure of M elusina. N ow  this figure is certainly not an allegorical chim era
or a m ere m etaphor: she has her particular psychic reality in the sense that
she is a glam orous apparition w ho, by her very nature, is on one side a
psychic vision but also, on account of the psyche‒s capacity for
im aginative realization (w hich Paracelsus calls A res), is a distinct
objective entity, like a dream  w hich tem porarily becom es reality. The
figure of M elusina is em inently suited to this purpose. The anim a belongs
to those borderline phenom ena w hich chiefly occur in special psychic
situations. They are characterized by the m ore or less sudden collapse of a
form  or style of life w hich till then seem ed the indispensable foundation of
the individual‒s w hole career. W hen such a catastrophe occurs, not only
are all bridges back into the past broken, but there seem s to be no w ay
forw ard into the future. O ne is confronted w ith a hopeless and
im penetrable darkness, an abysm al void that is now  suddenly filled w ith an
alluring vision, the palpably real presence of a strange yet helpful being, in



the sam e w ay that, w hen one lives for a long tim e in great solitude, the
silence or the darkness becom es visibly, audibly, and tangibly alive, and
the unknow n in oneself steps up in an unknow n guise.

[217]     This peculiarity of the anim a is found also in the M elusina legend:
Em m erich, C ount of Poitiers, had adopted R aym ond, the son of a poor
kinsm an. The relation betw een adoptive father and son w as harm onious.
B ut once, on the hunt, w hen pursuing a w ild boar, they got separated from
the rest and w ent astray in the forest. N ight fell and they lit a fire to w arm
them selves. Suddenly the C ount w as attacked by the boar, and R aym ond
struck at it w ith his sw ord. B ut by an unlucky accident the blade
rebounded and dealt the C ount a m ortal blow . R aym ond w as inconsolable,
and in despair m ounted his horse to flee he knew  not w here. A fter a tim e
he cam e to a m eadow  w ith a bubbling spring. There he found three
beautiful w om en. O ne of them  w as M elusina, w ho by her clever counsel
saved him  from  dishonour and a hom eless fate.

[218]     A ccording to the legend, R aym ond found him self in the catastrophic
situation w e have described, w hen his w hole w ay of life had collapsed and
he faced ruin. That is the m om ent w hen the harbinger of fate, the anim a, an
archetype of the collective unconscious, appears. In the legend M elusina
som etim es has the tail of a fish and som etim es that of a snake; she is half
hum an, half anim al. O ccasionally she appears only in snake form . The
legend apparently has C eltic roots,6 but the m otif is found practically
everyw here. It w as not only extraordinarily popular in Europe during the
M iddle A ges, but occurs also in India, in the legend of U rvashi and
Pururavas, w hich is m entioned in the Shatapatha-B rÿhm ana.7 It also occurs
am ong the N orth A m erican Indians.8 The m otif of half-m an, half-fish is
universally dissem inated. Special m ention should be m ade of C onrad
V ecerius,9 according to w hom  M elusina, or M elyssina, com es from  an
island in the sea w here nine sirens dw ell, w ho can change into any shape
they w ant. This is of particular interest as Paracelsus m entions M elusina
along w ith ―Syrena.‖10 The tradition probably goes back to Pom ponius
M ela,11 w ho calls the island ―Sena‖ and the beings w ho dw ell there
―Senae.‖ They cause storm s, can change their shape, cure incurable
diseases, and know  the future.12 Since the m ercurial serpent of the
alchem ists is not infrequently called virgo and, even before Paracelsus,
w as represented in the form  of a M elusina, the latter‒s capacity to change
her shape and to cure diseases is of im portance in that these peculiarities



w ere also predicated of M ercurius, and w ith special em phasis. O n the other
hand, M ercurius w as also depicted as the grey-bearded M ercurius senex or
H erm es Trism egistus, from  w hich it is evident that tw o em pirically very
com m on archetypes, nam ely the anim a and the W ise O ld M an,13 flow
together in the sym bolic phenom enology of M ercurius. B oth are daem ons
of revelation and, in the form  of M ercurius, represent the panacea. A gain
and again M ercurius is called versatilis, versipellis, m utabilis, servus or
cervus fugitivus, Proteus, etc.

[219]     The alchem ists, and Paracelsus too, w ere no doubt confronted often
enough w ith the dark abyss of not-know ing, and, unable to go forw ard,
w ere on their ow n adm ission dependent on revelation or illum ination or a
helpful dream . For this reason they needed a ―m inistering spirit,‖ a fam iliar
or νΩξβαξμο, to w hose invocation the G reek M agic Papyri bear w itness.
The snake form  of the god of revelation, and of spirits in general, is a
universal type.

[220]     Paracelsus seem s to have know n nothing of any psychological
prem ises. H e attributes the appearance and transform ation of M elusina to
the effect of the ―intervening‖ Scaiolae, the driving spiritual forces
em anating from  the hom o m axim us. The opus w as subordinated to them ,
for its aim  w as to raise m an to the sphere of the A nthropos. There is no
doubt that the goal of the philosophical alchem ist w as higher self-
developm ent, or the production of w hat Paracelsus calls the hom o m aior,
or w hat I w ould call individuation. This goal confronts the alchem ist at the
start w ith the loneliness w hich all of them  feared, w hen one has ―only‖
oneself for com pany. The alchem ist, on principle, w orked alone. H e
form ed no school. This rigorous solitude, together w ith his preoccupation
w ith the endless obscurities of the w ork, w as sufficient to activate the
unconscious and, through the pow er of im agination, to bring into being
things that apparently w ere not there before. U nder these circum stances
―enigm atical speculations‖ arise in w hich the unconscious is visually
experienced as a ―vision appearing in the m ind.‖ M elusina em erges from
the w atery realm  and assum es hum an form ‍ som etim es quite concretely,
as in Faust I, w here Faust‒s hopelessness leads him  straight into the arm s
of G retchen, in w hich form  M elusina w ould doubtless rem ain w ere it not
for the catastrophe w hich drives Faust still deeper into m agic: M elusina
changes into H elen. B ut she does not rem ain even there, for all attem pts at
concretization are shattered like the retort of the hom unculus against the



throne of G alatea. A nother pow er takes over, ―that difficult A dech,‖ w ho
―at the end changes him self.‖ The greater m an ―hinders our purpose,‖ for
Faust has to change him self at death into a boy, the puer aeternus, to
w hom  the true w orld w ill be show n only after all desirousness has fallen
aw ay from  him . ―M iserable m ortals, to w hom  N ature has denied her first
and best treasure, the lum en naturae!‖

[221]     It is A dech, the inner m an, w ho w ith his Scaiolae guides the purpose
of the adept and causes him  to behold fantasy im ages from  w hich he w ill
draw  false conclusions, devising out of them  situations of w hose
provisional and fragile nature he is unaw are. N or is he aw are that by
knocking on the door of the unknow n he is obeying the law  of the inner,
future m an, and that he is disobedient to this law  w henever he seeks to
secure a perm anent advantage or possession from  his w ork. N ot his ego,
that fragm ent of a personality, is m eant; it is rather that a w holeness, of
w hich he is a part, w ants to be transform ed from  a latent state of
unconsciousness into an approxim ate consciousness of itself.

[222]     The ―acts of M elusina‖ are deceptive phantasm s com pounded of
suprem e sense and the m ost pernicious nonsense, a veritable veil of M aya
w hich lures and leads every m ortal astray. From  these phantasm s the w ise
m an w ill extract the ―superm onic‖ elem ents, that is, the higher
inspirations; he extracts everything m eaningful and valuable as in a
process of distillation,14 and catches the precious drops of the liquor
Sophiae in the ready beaker of his soul, w here they ―open a w indow ‖ for
his understanding. Paracelsus is here alluding to a discrim inative process
of critical judgm ent w hich separates the chaff from  the w heat‍ an
indispensable part of any rapprochem ent w ith the unconscious. It requires
no art to becom e stupid; the w hole art lies in extracting w isdom  from
stupidity. Stupidity is the m other of the w ise, but cleverness never. The
―fixation‖ refers alchem ically to the lapis but psychologically to the
consolidation of feeling. The distillate m ust be fixed and held fast, m ust
becom e a firm  conviction and a perm anent content.

B . T H E  H IE R O SG A M O S O F T H E  E V E R L A ST IN G  M A N

[223]     M elusina, the deceptive Shakti, m ust return to the w atery realm  if the
w ork is to reach its goal. She should no longer dance before the adept w ith
alluring gestures, but m ust becom e w hat she w as from  the beginning: a



part of his w holeness.15 A s such she m ust be ―conceived in the m ind.‖ This
leads to a union of conscious and unconscious that w as alw ays present
unconsciously but w as alw ays denied by the one-sidedness of the
conscious attitude. From  this union arises that w holeness w hich the
introspective philosophy of all tim es and clim es has characterized w ith an
inexhaustible variety of sym bols, nam es, and concepts. The ―m ille
nom ina‖ disguise the fact that this coniunctio is not concerned w ith
anything tangible or discursively apprehensible; it is an experience that
sim ply cannot be reproduced in w ords, but w hose very nature carries w ith
it an unassailable feeling of eternity or tim elessness.

[224]     I w ill not repeat here w hat I have said elsew here on this subject. It
m akes no difference anyw ay w hat one says about it. Paracelsus does,
how ever, give one m ore hint w hich I cannot pass over in silence: this
concerns the ―characters of V enus.‖16

[225]     M elusina, being a w ater-nixie, is closely connected w ith M organa, the
―sea-born,‖ w hose classical counterpart is A phrodite, the ―foam -born.‖
U nion w ith the fem inine personification of the unconscious is, as w e have
seen, a w ell-nigh eschatological experience, a reflection of w hich is to be
found in the A pocalyptic M arriage of the Lam b, the C hristian form  of the
hierosgam os. The passage runs (R evelation 19 : 6‌10):
A nd I heard as it w ere the voice of a great m ultitude, and as the voice of
m any w aters, and as the voice of m ighty thunderings, saying, A lleluia;
for the Lord G od om nipotent reigneth.
Let us be glad and rejoice, and give honour to him : for the m arriage of

the Lam b is com e, and his w ife hath m ade herself ready.
A nd to her w as granted that she should be arrayed in fine linen, clean

and w hite: for the fine linen is the righteousness of saints.
A nd he saith unto m e: W rite, B lessed are they w hich are called unto

the m arriage supper of the Lam b. A nd he saith unto m e, These are the
true sayings of G od.
A nd I fell at his feet to w orship him . A nd he said unto m e, See thou

do it not: I am  thy fellow servant, and of thy brethren . . .
[226]     The ―he‖ of the text is the angel that speaks to John; in the language of

Paracelsus, he is the hom o m aior, A dech. I need hardly point out that
V enus is closely related to the love-goddess A starte, w hose sacred



m arriage-festivals w ere know n to everyone. The experience of union
underlying these festivals is, psychologically, the em brace and com ing
together again of tw o souls in the exaltation of spring, in the ―true M ay‖; it
is the successful reuniting of an apparently hopelessly divided duality in
the w holeness of a single being. This unity em braces the m ultiplicity of all
beings. H ence Paracelsus says: ―If you know  yourselves one w ith others.‖
A dech is not m y self, he is also that of m y brothers: ―I am  thy
fellow servant, and of thy brethren.‖ That is the specific definition of this
experience of the coniunctio: the self w hich includes m e includes m any
others also, for the unconscious that is ―conceived in our m ind‖ does not
belong to m e and is not peculiar to m e, but is everyw here. It is the
quintessence of the individual and at the sam e tim e the collective.

[227]     The participants in the m arriage of the Lam b enter into eternal
blessedness; they are ―virgins, w hich w ere not defiled w ith w om en‖ and
are ―redeem ed from  am ong m en‖ (R ev. 14 : 4). In Paracelsus the goal of
redem ption is ―the year A niadin,‖ or tim e of perfection, w hen the O ne
M an reigns for ever.



C . SPIR IT  A N D  N A T U R E

[228]     W hy did Paracelsus not avail him self of the C hristian im agery, w hen
it expresses the sam e thought so very clearly? W hy does V enus appear in
the place of M elusina, and w hy is it not the m arriage of the Lam b, but a
hierosgam os of V enus and M ars, as the text itself hints? The reason is
probably the sam e as that w hich com pelled Francesco C olonna to m ake
Poliphilo seek his beloved Polia not w ith the M other of G od but w ith
V enus. For the sam e reason the boy in C hristian R osencreutz‒s C hym ical
W edding17 led the hero dow n to an underground cham ber, on the door of
w hich w as a secret inscription graven in copper characters. C opper
(cuprum ) is correlated w ith the C yprian (A phrodite, V enus). In the
cham ber they found a three-cornered tom b containing a copper cauldron,
and in it w as an angel holding a tree that dripped continually into the
cauldron. The tom b w as supported by three anim als: an eagle, an ox, and a
lion.18 The boy explained that in this tom b V enus lay buried, w ho had
destroyed m any an upright m an. C ontinuing their descent, they cam e to the
bedcham ber of V enus and found the goddess asleep on a couch.
Indiscreetly, the boy tw itched the coverlet aw ay and revealed her in all her
naked beauty.19

[229]     The ancient w orld contained a large slice of nature and a num ber of
questionable things w hich C hristianity w as bound to overlook if the
security of a spiritual standpoint w as not to be hopelessly com prom ised.
N o penal code and no m oral code, not even the sublim est casuistry, w ill
ever be able to codify and pronounce just judgm ent upon the confusions,
the conflicts of duty, and the invisible tragedies of the natural m an in
collision w ith the exigencies of culture. ―Spirit‖ is one aspect, ―N ature‖
another. ―Y ou m ay pitch N ature out w ith a fork, yet she‒ll alw ays com e
back again,‖ says the poet.20 N ature m ust not w in the gam e, but she cannot
lose. A nd w henever the conscious m ind clings to hard and fast concepts
and gets caught in its ow n rules and regulations‍ as is unavoidable and of
the essence of civilized consciousness‍ nature pops up w ith her
inescapable dem ands. N ature is not m atter only, she is also spirit. W ere
that not so, the only source of spirit w ould be hum an reason. It is the great
achievem ent of Paracelsus to have elevated the ―light of nature‖ to a
principle and to have em phasized it in a far m ore fundam ental w ay than his



predecessor A grippa. The lum en naturae is the natural spirit, w hose
strange and significant w orkings w e can observe in the m anifestations of
the unconscious now  that psychological research has com e to realize that
the unconscious is not just a ―subconscious‖ appendage or the dustbin of
consciousness, but is a largely autonom ous psychic system  for
com pensating the biases and aberrations of the conscious attitude, for the
m ost part functionally, though it som etim es corrects them  by force.
C onsciousness can, as w e know , be led astray by naturalness as easily as
by spirituality, this being the logical consequence of its freedom  of choice.
The unconscious is not lim ited only to the instinctual and reflex processes
of the cortical centres; it also extends beyond consciousness and, w ith its
sym bols, anticipates future conscious processes. It is therefore quite as
m uch a ―supra-consciousness.‖

[230]     C onvictions and m oral values w ould have no m eaning if they w ere not
believed and did not possess exclusive validity. A nd yet they are m an-
m ade and tim e-conditioned assertions or explanations w hich w e know  very
w ell are capable of all sorts of m odifications, as has happened in the past
and w ill happen again in the future. A ll that has happened during the last
tw o thousand years show s that they are reliable signposts for certain
stretches of the w ay, then com es a painful upheaval, w hich is felt as
subversive and im m oral, until a new  conviction takes root. So far as the
essential traits of hum an nature rem ain the sam e, certain m oral values
enjoy perm anent validity. The m ost m eticulous observance of the Ten
C om m andm ents, how ever, is no obstacle to the m ore refined form s of
turpitude, and the far loftier principle of C hristian love of one‒s neighbour
can lead to such tangled conflicts of duty that som etim es the G ordian knot
can only be cut w ith a very unchristian sw ord.

D . T H E  E C C L E SIA ST IC A L  SA C R A M E N T  A N D  T H E  O PU S A L C H Y M IC U M

[231]     Paracelsus, like m any others, w as unable to m ake use of the C hristian
sym bolism  because the C hristian form ula inevitably suggested the
C hristian solution and w ould thus have conduced to the very thing that had
to be avoided. It w as nature and her particular ―light‖ that had to be
acknow ledged and lived w ith in the face of an attitude that assiduously
overlooked them . This could only be done under the protective aegis of the
arcanum . B ut one should not im agine Paracelsus or any other alchem ist



settling dow n to invent an arcane term inology that w ould m ake the new
doctrine a kind of private code. Such an undertaking w ould presuppose the
existence of definite view s and clearly defined concepts. B ut there is no
question of that: none of the alchem ists ever had any clear idea of w hat his
philosophy w as really about. The best proof of this is the fact that
everyone w ith any originality at all coined his ow n term inology, w ith the
result that no one fully understood anybody else. For one alchem ist, Lully
w as an obscurantist and a charlatan and G eber the great authority; w hile
for another, G eber w as a Sphinx and Lully the source of all enlightenm ent.
So w ith Paracelsus: w e have no reason to suppose that behind his
neologism s there w as a clear, consciously disguised concept. It is on the
contrary probable that he w as trying to grasp the ungraspable w ith his
countless esotericism s, and snatched at any sym bolic hint that the
unconscious offered. The new  w orld of scientific know ledge w as still in a
nascent dream -state, a m ist heavy w ith the future, in w hich shadow y
figures groped about for the right w ords. Paracelsus w as not reaching back
into the past; rather, for lack of anything suitable in the present, he w as
using the old rem nants to give new  form  to a renew ed archetypal
experience. H ad the alchem ists felt any serious need to revive the past,
their erudition w ould have enabled them  to draw  on the inexhaustible
storehouse of the heresiologists. B ut except for the ―A quarium
sapientum ,‖21 w hich likew ise treats of heresies, I have found only one
alchem ist (of the sixteenth century) w ho shudderingly adm its to having
read the Panarium  of Epiphanius. N or are any secret traces of G nostic
usages to be found, despite the fact that the texts sw arm  w ith unconscious
parallels.

[232]     To return to our text: it is clear that it describes a procedure for
attaining nothing less than im m ortality (―that w e m ay arrive im m ortal at
the year A niadin‖). There is, how ever, only one w ay to this goal, and that
is through the sacram ents of the C hurch. These are here replaced by the
―sacram ent‖ of the opus alchym icum , less by w ord than by deed, and
w ithout the least sign of any conflict w ith the orthodox C hristian
standpoint.

[233]     W hich w ay did Paracelsus hold to be the true one? O r w ere both of
them  true for him ? Presum ably the latter, and the rest he ―leaves to the
theoreticians to discuss.‖



[234]     W hat is m eant by the ―characters of V enus‖ rem ains obscure. The
―sapphire‖22 w hich Paracelsus prized so m uch, the cheyri, ladanum ,
m uscus, and am bra belong, according to A grippa,23 to V enus. The goddess
undoubtedly appears in our text on a higher level, in keeping w ith her
classical cognom ens: docta, sublim is, m agistra rerum  hum anarum
divinarum que, etc24 O ne of her characters is certainly love in the w idest
sense, so D orn is not w rong w hen he interprets them  as the ―shield and
buckler of love.‖ Shield and buckler are m artial attributes, but there is also
a Venus arm ata.25 M ythologically, the personified A m or is a son of V enus
and M ars, w hose cohabitation in alchem y is a typical coniunctio.26 D orn,
despite being a Paracelsist, had a decidedly polem ical attitude tow ards
certain fundam ental tenets of alchem y,27 so that a C hristian love of one‒s
neighbour, w ell arm ed against evil, suited him  very w ell. B ut so far as
Paracelsus is concerned this interpretation is doubtful. The w ord V enus
points in quite another direction, and since the C hristian gifts of grace w ere
included in his C atholic faith he had in any case no need of a christianized
A m or. O n the contrary, a V enus M agistra or A phrodite U rania, or even a
Sophia, w ould have seem ed to him  m ore appropriate to the m ystery of the
lum en naturae. The w ords ―m inim e tam en usurpatis‖ m ight also be a hint
at discretion.28 H ence the V enus episode in the C hym ical W edding m ay
have m ore bearing on the interpretation of this cryptic passage than D orn‒s
w ell-m eant circum locution.

[235]     The concluding reference to a ―life w ithout end‖ under the dom inion
of A niadus is very rem iniscent of R ev. 20 : 4: ―“  and they lived and
reigned w ith C hrist a thousand years.‖ The year A niadin w ould thus
correspond to the thousand-year reign in the A pocalypse.

[236]     In conclusion I w ould rem ark that the survey of the secret doctrine
w hich I have attem pted to sketch here m akes it seem  likely that besides the
physician and C hristian in Paracelsus there w as also an alchem ical
philosopher at w ork w ho, pushing every analogy to the very lim it, strove
to penetrate the divine m ysteries. The parallel w ith the m ysteries of the
C hristian faith, w hich w e can only feel as a m ost dangerous conflict, w as
no G nostic heresy for him , despite the m ost disconcerting resem blances;
for him  as for every other alchem ist, m an had been entrusted w ith the task
of bringing to perfection the divine w ill im planted in nature, and this w as a
truly sacram ental w ork. To the question ―A re you, as it w ould seem , an
H erm etic?‖ he could have replied w ith Lazarello: ―I am  a C hristian, O



K ing, and it is no disgrace to be that and an H erm etic at the sam e tim e.‖29



5. E PIL O G U E

[237]     I had long been aw are that alchem y is not only the m other of
chem istry, but is also the forerunner of our m odern psychology of the
unconscious. Thus Paracelsus appears as a pioneer not only of chem ical
m edicine but of em pirical psychology and psychotherapy.

[238]     It m ay seem  that I have said too little about Paracelsus the self-
sacrificing physician and C hristian, and too m uch about his dark shadow ,
that other Paracelsus, w hose soul w as interm ingled w ith a strange spiritual
current w hich, issuing from  im m em orial sources, flow ed beyond him  into
a distant future. B ut‍ ex tenebris lux‍ it w as precisely because he w as so
fascinated by m agic that he w as able to open the door to the realities of
nature for the benefit of succeeding centuries. The C hristian and the
prim itive pagan lived together in him  in a strange and m arvellous w ay to
form  a conflicting w hole, as in other great R enaissance figures. A lthough
he had to endure the conflict, he w as spared that agonizing split betw een
know ledge and faith that has riven the later epochs. A s a m an he had one
father, but as a spirit he had tw o m others. H is spirit w as heroic, because
creative, and as such w as doom ed to Prom ethean guilt. The secular conflict
that broke out at the turn of the sixteenth century, and w hose living im age
stands before our eyes in the figure of Paracelsus, is a prerequisite for
higher consciousness; for analysis is alw ays follow ed by synthesis, and
w hat w as divided on a low er level w ill reappear, united, on a higher one.



IV

T H E  SPIR IT  M E R C U R IU S

[G iven as tw o lectures at the Eranos C onference, A scona, Sw itzerland, in
1942, the them e of w hich w as ―The H erm etic Principle in M ythology,
G nosis, and A lchem y.‖ Published as ―D er G eist M ercurius,‖ Eranos-
Jahrbuch 1042 (Zurich, 1943); revised and expanded in Sym bolik des
G eistes: Studien úber psychische Phânom enologie . . . (Psychologische
A bhandlungen, V I; Zurich, 1948). A n English translation by G ladys Phelan
and H ildegard N agel, titled The Spirit M ercury, w as published as a book by
the A nalytical Psychology C lub of N ew  Y ork, Inc., in 1953, and form s the
basis of the present translation. Som e brief chapters have been com bined.‍
ED ITO R S.]



(H erm es, ruler of the w orld, dw eller in the heart, circle of the m oon, R ound
and square, inventor of the w ords of the tongue, O bedient to justice, w earer
of the chlam ys, shod in w inged sandals, G uardian of the m any-sounding
tongue, prophet to m ortals.)

‍ A  M agic Papyrus (Preisendanz, II, p. 139)



Part I
_____

1. T H E  SPIR IT  IN  T H E  B O T T L E

[239]     In m y contribution1 to the sym posium  on H erm es I w ill try to show
that this m any-hued and w ily god did not by any m eans die w ith the
decline of the classical era, but on the contrary has gone on living in
strange guises through the centuries, even into recent tim es, and has kept
the m ind of m an busy w ith his deceptive arts and healing gifts. C hildren
are still told G rim m ‒s fairytale of ―The Spirit in the B ottle,‖ w hich is ever-
living like all fairytales, and m oreover contains the quintessence and
deepest m eaning of the H erm etic m ystery as it has com e dow n to us today:
O nce upon a tim e there w as a poor w oodcutter. H e had an only son,
w hom  he w ished to send to a high school. H ow ever, since he could give
him  only a little m oney to take w ith him , it w as used up long before the
tim e for the exam inations. So the son w ent hom e and helped his father
w ith the w ork in the forest. O nce, during the m idday rest, he roam ed the
w oods and cam e to an im m ense old oak. There he heard a voice calling
from  the ground, ―Let m e out, let m e out!‖ H e dug dow n am ong the
roots of the tree and found a w ell-sealed glass bottle from  w hich,
clearly, the voice had com e. H e opened it and instantly a spirit rushed
out and soon becam e half as high as the tree. The spirit cried in an aw ful
voice: ―I have had m y punishm ent and I w ill be revenged! I am  the great
and m ighty spirit M ercurius, and now  you shall have your rew ard. W ho
so releases m e, him  I m ust strangle.‖ This m ade the boy uneasy and,
quickly thinking up a trick, he said, ―First, I m ust be sure that you are
the sam e spirit that w as shut up in that little bottle.‖ To prove this, the
spirit crept back into the bottle. Then the boy m ade haste to seal it and
the spirit w as caught again. B ut now  the spirit prom ised to rew ard him
richly if the boy w ould let him  out. So he let him  out and received as a
rew ard a sm all piece of rag. Q uoth the spirit: ―If you spread one end of
this over a w ound it w ill heal, and if you rub steel or iron w ith the other



end it w ill turn into silver.‖ Thereupon the boy rubbed his dam aged axe
w ith the rag, and the axe turned to silver and he w as able to sell it for
four hundred thaler. Thus father and son w ere freed from  all w orries.
The young m an could return to his studies, and later, thanks to his rag,
he becam e a fam ous doctor.2

[240]     N ow , w hat insight can w e gain from  this fairytale? A s you know , w e
can treat fairytales as fantasy products, like dream s, conceiving them  to be
spontaneous statem ents of the unconscious about itself.

[241]     A s at the beginning of m any dream s som ething is said about the scene
of the dream  action, so the fairytale m entions the forest as the place of the
m agic happening. The forest, dark and im penetrable to the eye, like deep
w ater and the sea, is the container of the unknow n and the m ysterious. It is
an appropriate synonym  for the unconscious. A m ong the m any trees‍ the
living elem ents that m ake up the forest‍ one tree is especially conspicuous
for its great size. Trees, like fishes in the w ater, represent the living
contents of the unconscious. A m ong these contents one of special
significance is characterized as an ―oak.‖ Trees have individuality. A  tree,
therefore, is often a sym bol of personality.3 Ludw ig II of B avaria is said to
have honoured certain particularly im pressive trees in his park by having
them  saluted. The m ighty old oak is proverbially the king of the forest.
H ence it represents a central figure am ong the contents of the unconscious,
possessing personality in the m ost m arked degree. It is the prototype of the
self, a sym bol of the source and goal of the individuation process. The oak
stands for the still unconscious core of the personality, the plant
sym bolism  indicating a state of deep unconsciousness. From  this it m ay be
concluded that the hero of the fairytale is profoundly unconscious of
him self. H e is one of the ―sleepers,‖ the ―blind‖ or ―blindfolded,‖ w hom
w e encounter in the illustrations of certain alchem ical treatises.4 They are
the unaw akened w ho are still unconscious of them selves, w ho have not yet
integrated their future, m ore extensive personality, their ―w holeness,‖ or,
in the language of the m ystics, the ones w ho are not yet ―enlightened.‖ For
our hero, therefore, the tree conceals a great secret.5

[242]     The secret is hidden not in the top but in the roots of the tree;6 and
since it is, or has, a personality it also possesses the m ost striking m arks of
personality‍ voice, speech, and conscious purpose, and it dem ands to be
set free by the hero. It is caught and im prisoned against its w ill, dow n there



in the earth am ong the roots of the tree. The roots extend into the inorganic
realm , into the m ineral kingdom . In psychological term s, this w ould m ean
that the self has its roots in the body, indeed in the body‒s chem ical
elem ents. W hatever this rem arkable statem ent of the fairytale m ay m ean in
itself, it is in no w ay stranger than the m iracle of the living plant rooted in
the inanim ate earth. The alchem ists described their four elem ents as
radices, corresponding to the Em pedoclean rhizom ata, and in them  they
saw  the constituents of the m ost significant and central sym bol of alchem y,
the lapis philosophorum , w hich represents the goal of the individuation
process.

[243]     The secret hidden in the roots is a spirit sealed inside a bottle.
N aturally it w as not hidden aw ay am ong the roots to start w ith, but w as
first confined in a bottle, w hich w as then hidden. Presum ably a m agician,
that is, an alchem ist, caught and im prisoned it. A s w e shall see later, this
spirit is som ething like the num en of the tree, its spiritus vegetativus,
w hich is one definition of M ercurius. A s the life principle of the tree, it is a
sort of spiritual quintessence abstracted from  it, and could also be
described as the principium  individuationis. The tree w ould then be the
outw ard and visible sign of the realization of the self. The alchem ists
appear to have held a sim ilar view . Thus the ―A urelia occulta‖ says: ―The
philosophers have sought m ost eagerly for the centre of the tree w hich
stands in the m idst of the earthly paradise.‖7 A ccording to the sam e source,
C hrist him self is this tree.8 The tree com parison occurs as early as Eulogius
of A lexandria (c. A .D . 600), w ho says: ―B ehold in the Father the root, in the
Son the branch, and in the Spirit the fruit: for the substance [μὉπάή] in the
three is one.‖9 M ercurius, too, is trinus et unus.

[244]     So if w e translate it into psychological language, the fairytale tells us
that the m ercurial essence, the principium  individuationis, w ould have
developed freely under natural conditions, but w as robbed of its freedom
by deliberate intervention from  outside, and w as artfully confined and
banished like an evil spirit. (O nly evil spirits have to be confined, and the
w ickedness of this spirit w as show n by its m urderous intent.) Supposing
the fairytale is right and the spirit w as really as w icked as it relates, w e
w ould have to conclude that the M aster w ho im prisoned the principium
individuationis had a good end in view . B ut w ho is this w ell-intentioned
M aster w ho has the pow er to banish the principle of m an‒s individuation?
Such pow er is given only to a ruler of souls in the spiritual realm . The idea



that the principle of individuation is the source of all evil is found in
Schopenhauer and still m ore in B uddhism . In C hristianity, too, hum an
nature is tainted w ith original sin and is redeem ed from  this stain by
C hrist‒s self-sacrifice. M an in his ―natural‖ condition is neither good nor
pure, and if he should develop in the natural w ay the result w ould be a
product not essentially different from  an anim al. Sheer instinctuality and
naíve unconsciousness untroubled by a sense of guilt w ould prevail if the
M aster had not interrupted the free developm ent of the natural being by
introducing a distinction betw een good and evil and outlaw ing the evil.
Since w ithout guilt there is no m oral consciousness and w ithout aw areness
of differences no consciousness at all, w e m ust concede that the strange
intervention of the m aster of souls w as absolutely necessary for the
developm ent of any kind of consciousness and in this sense w as for the
good. A ccording to our religious beliefs, G od him self is this M aster‍ and
the alchem ist, in his sm all w ay, com petes w ith the C reator in so far as he
strives to do w ork analogous to the w ork of creation, and therefore he
likens his m icrocosm ic opus to the w ork of the w orld creator.10

[245]     In our fairytale the natural evil is banished to the ―roots,‖ that is, to the
earth, in other w ords the body. This statem ent agrees w ith the historical
fact that C hristian thought in general has held the body in contem pt,
w ithout bothering m uch about the finer doctrinal distinctions.11 For,
according to doctrine, neither the body nor nature in general is evil per se:
as the w ork of G od, or as the actual form  in w hich he m anifests him self,
nature cannot be identical w ith evil. C orrespondingly, the evil spirit in the
fairytale is not sim ply banished to the earth and allow ed to roam  about at
w ill, but is only hidden there in a safe and special container, so that he
cannot call attention to him self anyw here except right under the oak. The
bottle is an artificial hum an product and thus signifies the intellectual
purposefulness and artificiality of the procedure, w hose obvious aim  is to
isolate the spirit from  the surrounding m edium . A s the vas H erm eticum  of
alchem y, it w as ―herm etically‖ sealed (i.e., sealed w ith the sign of
H erm es);12 it had to be m ade of glass, and had also to be as round as
possible, since it w as m eant to represent the cosm os in w hich the earth w as
created.13 Transparent glass is som ething like solidified w ater or air, both of
w hich are synonym s for spirit. The alchem ical retort is therefore
equivalent to the anim a m undi, w hich according to an old alchem ical
conception surrounds the cosm os. C aesarius of H eisterbach (thirteenth



century) m entions a vision in w hich the soul appeared as a spherical glass
vessel.14 Likew ise the ―spiritual‖ or ―ethereal‖ (aethereus) philosophers‒
stone is a precious vitrum  (som etim es described as m alleabile) w hich w as
often equated w ith the gold glass (aurum  vitreum ) of the heavenly
Jerusalem  (R ev. 21 : 21).

[246]     It is w orth noting that the G erm an fairytale calls the spirit confined in
the bottle by the nam e of the pagan god, M ercurius, w ho w as considered
identical w ith the G erm an national god, W otan. The m ention of M ercurius
stam ps the fairytale as an alchem ical folk legend, closely related on the
one hand to the allegorical tales used in teaching alchem y, and on the other
to the w ell-know n group of folktales that cluster round the m otif of the
―spellbound spirit.‖ O ur fairytale thus interprets the evil spirit as a pagan
god, forced under the influence of C hristianity to descend into the dark
underw orld and be m orally disqualified. H erm es becom es the dem on of
the m ysteries celebrated by all tenebriones (obscurantists), and W otan the
dem on of forest and storm ; M ercurius becom es the soul of the m etals, the
m etallic m an (hom unculus), the dragon (serpens m ercurialis), the roaring
fiery lion, the night raven (nycticorax), and the black eagle‍ the last four
being synonym s for the devil. In fact the spirit in the bottle behaves just as
the devil does in m any other fairytales: he bestow s w ealth by changing
base m etal into gold; and like the devil, he also gets tricked.



2. T H E  C O N N E C T IO N  B E T W E E N  SPIR IT  A N D  T R E E

[247]     B efore continuing our discussion of the spirit M ercurius, I should like
to point out a not unim portant fact. The place w here he lies confined is not
just any place but a very essential one‍ nam ely, under the oak, the king of
the forest. In psychological term s, this m eans that the evil spirit is
im prisoned in the roots of the self, as the secret hidden in the principle of
individuation. H e is not identical w ith the tree, nor w ith its roots, but has
been put there by artificial m eans. The fairytale gives us no reason to think
that the oak, w hich represents the self, has grow n out of the spirit in the
bottle; w e m ay rather conjecture that the oak presented a suitable place for
concealing a secret. A  treasure, for instance, is preferably buried near som e
kind of landm ark, or else such a m ark is put up afterw ards. The tree of
paradise serves as a prototype for this and sim ilar tales: it, too, is not
identical w ith the voice of the serpent w hich issued from  it.1 H ow ever, it
m ust not be forgotten that these m ythical m otifs have a significant
connection w ith certain psychological phenom ena observed am ong
prim itive peoples. In all such cases there is a notable analogy w ith
prim itive anim ism : certain trees are anim ated by souls‍ have the character
of personality, w e w ould say‍ and possess a voice that gives com m ands to
hum an beings. A m aury Talbot2 reports one such case from  N igeria, w here
a native soldier heard an oji tree calling to him , and tried desperately to
break out of the barracks and hasten to the tree. U nder cross-exam ination
he alleged that all those w ho bore the nam e of the tree now  and then heard
its voice. H ere the voice is undoubtedly identical w ith the tree. These
psychic phenom ena suggest that originally the tree and the daem on w ere
one and the sam e, and that their separation is a secondary phenom enon
corresponding to a higher level of culture and consciousness. The original
phenom enon w as nothing less than a nature deity, a trem endum  pure and
sim ple, w hich is m orally neutral. B ut the secondary phenom enon im plies
an act of discrim ination w hich splits m an off from  nature and thus testifies



to the existence of a m ore highly differentiated consciousness. To this is
added, as a tertiary phenom enon testifying to a still higher level, the m oral
qualification w hich declares the voice to be an evil spirit under a ban. It
goes w ithout saying that this third level is m arked by a belief in a ―higher‖
and ―good‖ G od w ho, though he has not finally disposed of his adversary,
has nevertheless rendered him  harm less for som e tim e to com e by
im prisonm ent (R ev. 20: 1‌3).

[248]     Since at the present level of consciousness w e cannot suppose that tree
daem ons exist, w e are forced to assert that the prim itive suffers from
hallucinations, that he hears his ow n unconscious w hich has projected
itself into the tree. If this theory is correct‍ and I do not know  how  w e
could form ulate it otherw ise today‍ then the second level of
consciousness has effected a differentiation betw een the object ―tree‖ and
the unconscious content projected into it, thereby achieving an act of
enlightenm ent. The third level rises still higher and attributes ―evil‖ to the
psychic content w hich has been separated from  the object. Finally a fourth
level, the level reached by our consciousness today, carries the
enlightenm ent a stage further by denying the objective existence of the
―spirit‖ and declaring that the prim itive has heard nothing at all, but m erely
had an auditory hallucination. C onsequently the w hole phenom enon
vanishes into thin air‍ w ith the great advantage that the evil spirit
becom es obviously non-existent and sinks into ridiculous insignificance. A
fifth level, how ever, w hich is bound to take a quintessential view  of the
m atter, w onders about this conjuring trick that turns w hat began as a
m iracle into a senseless self-deception‍ only to com e full circle. Like the
boy w ho told his father a m ade-up story about sixty stags in the forest, it
asks: ―B ut w hat, then, w as all the rustling in the w oods?‖ The fifth level is
of the opinion that som ething did happen after all: even though the psychic
content w as not the tree, nor a spirit in the tree, nor indeed any spirit at all,
it w as nevertheless a phenom enon thrusting up from  the unconscious, the
existence of w hich cannot be denied if one is m inded to grant the psyche
any kind of reality. If one did not do that, one w ould have to extend G od‒s
creatio ex nihilo‍ w hich seem s so obnoxious to the m odern intellect‍
very m uch further to include steam  engines, autom obiles, radios, and every
library on earth, all of w hich w ould presum ably have arisen from
unim aginably fortuitous conglom erations of atom s. The only thing that
w ould have happened is that the C reator w ould have been renam ed



C onglom eratio.
[249]     The fifth level assum es that the unconscious exists and has a reality

just like any other existent. H ow ever odious it m ay be, this m eans that the
―spirit‖ is also a reality, and the ―evil‖ spirit at that. W hat is even w orse,
the distinction betw een ―good‖ and ―evil‖ is suddenly no longer obsolete,
but highly topical and necessary. The crucial point is that so long as the
evil spirit cannot be proved to be a subjective psychic experience, then
even trees and other suitable objects w ould have, once again, to be
seriously considered as its lodging places.



3. T H E  PR O B L E M  O F FR E E IN G  M E R C U R IU S

[250]     W e w ill not pursue the paradoxical reality of the unconscious any
further now , but w ill return to the fairytale of the spirit in the bottle. A s w e
have seen, the spirit M ercurius bears som e resem blance to the ―cheated
devil.‖ The analogy, how ever, is only a superficial one, since, unlike the
gifts of the devil, the gold of M ercurius does not turn to horse droppings
but rem ains good m etal, and the m agic rag does not turn to ashes by
m orning but retains its healing pow er. N or is M ercurius tricked out of a
soul that he w anted to steal. H e is only tricked into his ow n better nature,
one m ight say, in that the boy succeeds in bottling him  up again in order to
cure his bad m ood and m ake him  tractable. M ercurius becom es polite,
gives the young fellow  a useful ransom  and is accordingly set free. W e
now  hear about the student‒s good fortune and how  he becam e a w onder-
w orking doctor, but‍ strangely enough‍ nothing about the doings of the
liberated spirit, though these m ight be of som e interest in view  of the w eb
of m eanings in w hich M ercurius, w ith his m any-sided associations,
entangles us. W hat happens w hen this pagan god, H erm es-M ercurius-
W otan, is let loose again? B eing a god of m agicians, a spiritus vegetativus,
and a storm  daem on, he w ill hardly have returned to captivity, and the
fairytale gives us no reason to suppose that the episode of im prisonm ent
has finally changed his nature to the pink of perfection. The bird of
H erm es has escaped from  the glass cage, and in consequence som ething
has happened w hich the experienced alchem ist w ished at all costs to avoid.
That is w hy he alw ays sealed the stopper of his bottle w ith m agic signs and
set it for a very long tim e over the low est fire, so that ―he w ho is w ithin
m ay not fly out.‖ For if he escapes, the w hole laborious opus com es to
nothing and has to be started all over again. O ur lad w as a Sunday‒s child
and possibly one of the poor in spirit, on w hom  w as bestow ed a bit of the
K ingdom  of H eaven in the shape of the self-renew ing tincture, w ith
reference to w hich it w as said that the opus needed to be perform ed only



once.1 B ut if he had lost the m agic rag he w ould certainly never have been
able to produce it a second tim e, by him self. It looks as though som e
M aster had succeeded in capturing the m ercurial spirit and then hid him  in
a safe place, like a treasure‍ perhaps putting him  aside for som e future
use. H e m ay even have planned to tam e the w ild M ercurius to serve him  as
a w illing ―fam iliar,‖ like M ephisto‍ such trains of thought are not strange
to alchem y. Perhaps he w as disagreeably surprised w hen he returned to the
oak tree and found that his bird had flow n. A t any rate, it m ight have been
better not to have left the fate of the bottle to chance.

[251]     B e that as it m ay, the behaviour of the boy‍ successfully as it w orked
out for him ‍ m ust be described as alchem ically incorrect. A part from  the
fact that he m ay have infringed upon the legitim ate claim s of an unknow n
M aster by setting M ercurius free, he w as also totally unconscious of w hat
m ight follow  if this turbulent spirit w ere let loose upon the w orld. The
golden age of alchem y w as the sixteenth and the first half of the
seventeenth century. A t that tim e a storm  bird did indeed escape from  a
spiritual vessel w hich the daem ons m ust have felt w as a prison. A s I have
said, the alchem ists w ere all for not letting M ercurius escape. They w anted
to keep him  in the bottle in order to transform  him : for they believed, like
Petasios, that lead (another arcane substance) w as ―so bedevilled and
sham eless that all w ho w ish to investigate it fall into m adness through
ignorance.‖2 The sam e w as said of the elusive M ercurius w ho evades every
grasp‍ a real trickster w ho drove the alchem ists to despair.3



Part II
_____

1. IN T R O D U C T O R Y

[252]     The interested reader w ill w ant, as I do, to find out m ore about this
spirit‍ especially w hat our forefathers believed and said about him . I w ill
therefore try w ith the aid of text citations to draw  a picture of this versatile
and shim m ering god as he appeared to the m asters of the royal art. For this
purpose w e m ust consult the abstruse literature of alchem y, w hich has not
yet been properly understood. N aturally, in later tim es, the history of
alchem y w as m ainly of interest to the chem ist. The fact that it recorded the
discovery of m any chem ical substances and drugs could not, how ever,
reconcile him  to the pitiful m eagreness, so it seem ed to him , of its
scientific content. H e w as not in the position of the older authors, such as
Schm ieder, w ho could look on the possibility of goldm aking w ith hopeful
esteem  and sym pathy; instead he w as irritated by the futility of the recipes
and the fraudulence of alchem ical speculation in general. To him  alchem y
w as bound to seem  a gigantic aberration that lasted for m ore than tw o
thousand years. H ad he only asked him self w hether the chem istry of
alchem y w as authentic or not, that is, w hether the alchem ists w ere really
chem ists or m erely spoke a chem ical jargon, then the texts them selves
w ould have suggested a line of observation other than the purely chem ical.
The scientific equipm ent of the chem ist does not, how ever, fit him  to
pursue this other line, since it leads straight into the history of religion.
Thus it w as a philologist, R eitzenstein, w hom  w e have to thank for
prelim inary researches of the greatest value in this field. It w as he w ho
recognized the m ythological and G nostic ideas em bedded in alchem y,
thereby opening up the w hole subject from  an angle w hich prom ises to be
m ost fruitful. For alchem y, as the earliest G reek and C hinese texts show ,
originally form ed part of G nostic philosophical speculations w hich also
included a detailed know ledge of the techniques of the goldsm ith and
ironsm ith, the faker of precious stones, the druggist and apothecary. In



East and W est alike, alchem y contains as its core the G nostic doctrine of
the A nthropos and by its very nature has the character of a peculiar
doctrine of redem ption. This fact necessarily escaped the chem ist, although
it is expressed clearly enough in the G reek and Latin texts as w ell as in the
C hinese of about the sam e period.

[253]     To begin w ith, of course, it is alm ost im possible for our scientifically
trained m inds to feel their w ay back into that prim itive state of
participation m ystique in w hich subject and object are identical. H ere the
findings of m odern psychology stood m e in very good stead. Practical
experience show s us again and again that any prolonged preoccupation
w ith an unknow n object acts as an alm ost irresistible bait for the
unconscious to project itself into the unknow n nature of the object and to
accept the resultant perception, and the interpretation deduced from  it, as
objective. This phenom enon, a daily occurrence in practical psychology
and m ore especially in psychotherapy, is w ithout doubt a vestige of
prim itivity. O n the prim itive level, the w hole of life is governed by
anim istic assum ptions, that is, by projections of subjective contents into
objective situations. For exam ple, K arl von den Steinen says that the
B ororos think of them selves as red cockatoos, although they readily adm it
that they have no feathers.1 O n this level, the alchem ists‒ assum ption that a
certain substance possesses secret pow ers, or that there is a prim a m ateria
som ew here w hich w orks m iracles, is self-evident. This is, how ever, not a
fact that can be understood or even thought of in chem ical term s, it is a
psychological phenom enon. Psychology, therefore, can m ake an im portant
contribution tow ards elucidating the alchem ists‒ m entality. W hat to the
chem ist seem  to be the absurd fantasies of alchem y can be recognized by
the psychologist w ithout too m uch difficulty as psychic m aterial
contam inated w ith chem ical substances. This m aterial stem s from  the
collective unconscious and is therefore identical w ith fantasy products that
can still be found today am ong both sick and healthy people w ho have
never heard of alchem y. O n account of the prim itive character of its
projections, alchem y, so barren a field for the chem ist, is for the
psychologist a veritable gold-m ine of m aterials w hich throw  an
exceedingly valuable light on the structure of the unconscious.

[254]     Since in w hat follow s I shall often refer to the original texts, it m ight
be as w ell to say a few  w ords about this literature, som e of w hich is not
easily accessible. I shall leave out of account the few  C hinese texts that



have been translated, and shall only m ention that The Secret of the G olden
Flow er, published by R ichard W ilhelm  and m yself, is representative of its
class. N or can I consider the Indian ―Q uicksilver System .‖2 The W estern
literature I have used falls into four groups:

1. Texts by ancient authors. This group com prises m ainly G reek texts,
w hich have been edited by B erthelot, and those transm itted by the
A rabs, likew ise edited by him . They date from  the period betw een the
first and eighth centuries.
2. Texts by the early Latinists. The m ost im portant of these are

translations from  the A rabic (or H ebrew ?). R ecent research show s that
m ost of these texts derive from  the H arranite school, w hich flourished
until about 1050, and w as also, probably, the source of the C orpus
H erm eticum . To this group belong certain texts w hose A rabic origin is
doubtful but w hich at least show  A rabic influence‍ for instance, the
―Sum m a perfectionis‖ of G eber and the A ristotle and A vicenna treatises.
This period extends from  the ninth to the thirteenth century.
3. Texts by the later Latinists. These com prise the principal group and

range from  the fourteenth to the seventeenth century.
4. Texts in m odern European languages. Sixteenth to seventeenth

century. A fter that, alchem y fell into decline, w hich is w hy I have only
occasionally used eighteenth-century texts.



2. M E R C U R IU S A S Q U IC K SIL V E R  A N D /O R  W A T E R

[255]     M ercurius w as first understood pretty w ell everyw here as
hydrargyrum 1 (H g), quicksilver or argentum  vivum  (Fr. vifargent or argent
vive). A s such, it w as called vulgaris (com m on) and crudus. A s a rule,
m ercurius philosophicus w as specifically distinguished from  this, as an
avow edly arcane substance that w as som etim es conceived to be present in
m ercurius crudus, and then, again, to differ from  it com pletely. It w as the
true object of the alchem ical procedure. Q uicksilver, because of its fluidity
and volatility, w as also defined as w ater. A  popular saying is: ―A qua
m anus non m adefaciens‖ (the w ater that does not m ake the hands w et).2
O ther designations are aqua vitae,3 aqua alba,4 aqua sicca.5 The last
designation, dry w ater, is paradoxical, for w hich reason I should like to
call special attention to it as characterizing the nature of the object
described. Aqua septies distillata (seven tim es distilled w ater) and aqueum
subtile6 point to the sublim ated (―spiritual‖) nature of the philosophic
M ercurius. M any treatises sim ply speak of M ercurius as w ater.7 The
doctrine of the hum idum  radicale (root-m oisture or radical m oisture)
underlies such designations as hum idum  album ,8 hum iditas m axim e
perm anens incom bustibilis et unctuosa,9 and hum iditas radicalis.10
M ercurius is also said to arise from  the m oisture like a vapour11 (w hich
again points to his spiritual nature), or to rule the w ater.12 The ―divine
w ater‖ (ὐαφ ξ ύβῌμκ) so often m entioned in the G reek texts is quicksilver.13
M ercurius as the arcane substance and golden tincture is indicated by the
designation aqua aurea14 and by the description of the w ater as M ercurii
caduceus.15



3. M E R C U R IU S A S FIR E

[256]     M any treatises define M ercurius sim ply as fire.1 H e is ignis
elem entaris2 noster naturalis ignis certissim us,3 w hich again indicates his
―philosophic‖ nature. The aqua m ercurialis is even a divine fire.4 This fire
is ―highly vaporous‖ (vaporosus).5 Indeed, M ercurius is really the only fire
in the w hole procedure.6 H e is an ―invisible fire, w orking in secret.‖7 O ne
text says that the ―heart‖ of M ercurius is at the N orth Pole and that he is
like a fire (northern lights).8 H e is, in fact, as another text says, ―the
universal and scintillating fire of the light of nature, w hich carries the
heavenly spirit w ithin it.‖9 This passage is particularly im portant as it
relates M ercurius to the lum en naturae, the source of m ystical know ledge
second only to the holy revelation of the Scriptures. O nce m ore w e catch a
glim pse of the ancient role of H erm es as the god of revelation. A lthough
the lum en naturae, as originally bestow ed by G od upon his creatures, is
not by nature ungodly, its essence w as nevertheless felt to be abysm al,
since the ignis m ercurialis w as also connected w ith the fires of hell. It
seem s, how ever, that the alchem ists did not understand hell, or its fire, as
absolutely outside of G od or opposed to him , but rather as an internal
com ponent of the deity, w hich m ust indeed be so if G od is held to be a
coincidentia oppositorum . The concept of an all-encom passing G od m ust
necessarily include his opposite. The coincidentia, of course, m ust not be
too radical or too extrem e, otherw ise G od w ould cancel him self out.10 The
principle of the coincidence of opposites m ust therefore be com pleted by
that of absolute opposition in order to attain full paradoxicality and hence
psychological validity.

[257]     The m ercurial fire is found in the ―centre of the earth,‖ or dragon‒s
belly, in fluid form . B enedictus Figulus w rites: ―V isit the centre of the
earth, there you w ill find the global fire.‖11 A nother treatise says that this
fire is the ―secret, infernal fire, the w onder of the w orld, the system  of the
higher pow ers in the low er.‖12 M ercurius, the revelatory light of nature, is



also hell-fire, w hich in som e m iraculous w ay is none other than a
rearrangem ent of the heavenly, spiritual pow ers in the low er, chthonic
w orld of m atter, thought already in St. Paul‒s tim e to be ruled by the devil.
H ell-fire, the true energic principle of evil, appears here as the m anifest
counterpart of the spiritual and the good, and as essentially identical w ith it
in substance. A fter that, it can surely cause no offence w hen another
treatise says that the m ercurial fire is the ―fire in w hich G od him self burns
in divine love.‖13 W e are not deceiving ourselves if w e feel in scattered
rem arks of this kind the breath of true m ysticism .

[258]     Since M ercurius is him self of fiery nature, fire does not harm  him : he
rem ains unchanged w ithin it, rejoicing like the salam ander.14 It is
unnecessary to point out that quicksilver does not behave like this but
vaporizes under heat, as the alchem ists them selves knew  from  very early
tim es.



4. M E R C U R IU S A S SPIR IT  A N D  SO U L

[259]     If M ercurius had been understood sim ply as quicksilver, there w ould
obviously have been no need for any of the appellations I have listed. The
fact that this need arose points to the conclusion that one sim ple and
unm istakable term  in no w ay sufficed to designate w hat the alchem ists had
in m ind w hen they spoke of M ercurius. It w as certainly quicksilver, but a
very special quicksilver, ―our‖ M ercurius, the essence, m oisture, or
principle behind or w ithin the quicksilver‍ that indefinable, fascinating,
irritating, and elusive thing w hich attracts an unconscious projection. The
―philosophic‖ M ercurius, this servus fugitivus or cervus fugitivus (fugitive
slave or stag), is a highly im portant unconscious content w hich, as m ay be
gathered from  the few  hints w e have given, threatens to ram ify into a set of
far-reaching psychological problem s. The concept sw ells dangerously and
w e begin to perceive that the end is now here in sight. Therefore w e w ould
rather not tie this concept prem aturely to any special m eaning, but shall
content ourselves w ith stating that the philosophic M ercurius, so dear to
the alchem ist as the transform ative substance, is obviously a projection of
the unconscious, such as alw ays takes place w hen the inquiring m ind lacks
the necessary self-criticism  in investigating an unknow n quantity.

[260]     A s has already been indicated, the psychic nature of the arcane
substance did not escape the alchem ists; indeed, they actually defined it as
―spirit‖ and ―soul.‖ B ut since these concepts‍ especially in earlier tim es‍
w ere alw ays am biguous, w e m ust approach them  w ith caution if w e w ant
to gain a m oderately clear idea of w hat the term s spiritus and anim a m eant
in alchem ical usage.

A . M E R C U R IU S A S A N  A E R IA L  SPIR IT

[261]     H erm es, originally a w ind god, and his counterpart the Egyptian
Thoth, w ho ―m akes the souls to breathe,‖1 are the forerunners of the



alchem ical M ercurius in his aerial aspect. The texts often use the term s
pneum a and spiritus in the original concrete sense of ―air in m otion.‖ So
w hen M ercurius is described in the Rosarium  philosophorum  (fifteenth
century) as aereus and volans2 (w inged), and in H oghelande (sixteenth
century) as totus aereus et spiritualis,3 w hat is m eant is nothing m ore than
a gaseous state of aggregation. Som ething sim ilar is m eant by the poetic
expression serenitas aerea in the R ipley Scrow le,4 and by the sam e
author‒s statem ent that M ercurius is changed into w ind.5 H e is the lapis
elevatus cum  vento (the stone uplifted by the w ind).6 The expressions
spirituale corpus7 and spiritus visibilis, tam en im palpabilis8 (visible yet
im palpable spirit) m ight also m ean little m ore than ―air‖ if one recalls the
aforem entioned vapour-like nature of M ercurius, and the sam e is probably
true even of the spiritus prae cunctis valde purus9 (pre-em inently pure
spirit). The designation incom bustibilis10 is m ore doubtful, since this w as
often synonym ous w ith incorruptibilis and then m eant ―eternal,‖ as w e
shall see later. Penotus (sixteenth century), a pupil of Paracelsus, stresses
the corporeal aspect w hen he says that M ercurius is ―nothing other than the
spirit of the w orld becom e body w ithin the earth.‖11 This expression show s
better than anything else the contam ination‍ inconceivable to the m odern
m ind‍ of tw o separate realm s, spirit and m atter; for to people in the
M iddle A ges the spiritus m undi w as also the spirit w hich rules nature, and
not just a pervasive gas. W e find ourselves in the sam e dilem m a w hen
another author, M ylius, in his Philosophia reform ata,12 describes
M ercurius as an ―interm ediate substance‖ (m edia substantia), w hich is
evidently synonym ous w ith his concept of the anim a m edia natura13 (soul
as interm ediate nature), for to him  M ercurius w as the ―spirit and soul of
the bodies.‖14

B . M E R C U R IU S A S SO U L

[262]     ―Soul‖ represents a higher concept than ―spirit‖ in the sense of air or
gas. A s the ―subtle body‖ or ―breath-soul‖ it m eans som ething non-
m aterial and finer than m ere air. Its essential characteristic is to anim ate
and be anim ated; it therefore represents the life principle. M ercurius is
often designated as anim a (hence, as a fem inine being, he is also called
foem ina or virgo), or as nostra anim a.15 The nostra here does not m ean
―our ow n‖ soul but, as in aqua nostra, M ercurius noster, corpus nostrum ,
refers to the arcane substance.



[263]     H ow ever, anim a often appears to be connected w ith spiritus, or is
equated w ith it.16 For the spirit shares the living quality of the soul, and for
this reason M ercurius is often called the spiritus vegetativus17 (spirit of life)
or spiritus sem inalis.18 A  peculiar appellation is found in that seventeenth-
century forgery w hich purports to be the secret book of A braham  le Juif,
m entioned by N icolas Flam el (fourteenth century). The epithet is spiritus
Phytonis (from  ϒὉφ , ‐to procreate,‒ ϒςρωκ, ‐creature,‒ ϒὉρφ ξ, ‐procreator,‒
and Python, the D elphic serpent), and is accom panied by the serpent sign:
Φ ,19 V ery m uch m ore m aterial is the definition of M ercurius as a ―life-
giving pow er like a glue, holding the w orld together and standing in the
m iddle betw een body and spirit.‖20 This concept corresponds to M ylius‒
definition of M ercurius as the anim a m edia natura. From  here it is but a
step to the identification of M ercurius w ith the anim a m undi,21 w hich is
how  A vicenna had defined him  very m uch earlier (tw elfth to thirteenth
century). ―H e is the spirit of the Lord w hich fills the w hole w orld and in
the beginning sw am  upon the w aters. They call him  also the spirit of Truth,
w hich is hidden from  the w orld.‖22 A nother text says that M ercurius is the
―supracelestial spirit w hich is conjoined w ith the light, and rightly could be
called the anim a m undi.‖23 It is clear from  a num ber of texts that the
alchem ists related their concept of the anim a m undi on the one hand to the
w orld soul in Plato‒s Tim aeus and on the other to the H oly Spirit, w ho w as
present at the C reation and played the role of procreator (ϒὉρφ ξ),
im pregnating the w aters w ith the seed of life just as, later, he played a
sim ilar role in the obum bratio (overshadow ing) of M ary.24 Elsew here w e
read that a ―life-force dw ells in M ercurius non vulgaris, w ho flies like
solid w hite snow . This is a spirit of the m acrocosm ic as of the
m icrocosm ic w orld, upon w hom , after the anim a rationalis, the m otion
and fluidity of hum an nature itself depends.‖25 The snow  represents the
purified M ercurius in the state of albedo (= spirituality); here again m atter
and spirit are identical. W orth noting is the duality of soul caused by the
presence of M ercurius: on the one hand the im m ortal anim a rationalis
given by G od to m an, w hich distinguishes him  from  anim als; on the other
hand the m ercurial life-soul, w hich to all appearances is connected w ith
the inflatio or inspiratio of the H oly Spirit. This fundam ental duality form s
the psychological basis of the tw o sources of illum ination.

C . M E R C U R IU S A S SPIR IT  IN  T H E  IN C O R PO R E A L , M E T A PH Y SIC A L  SE N SE



[264]     In m any of the passages it rem ains doubtful w hether spiritus m eans
spirit in an abstract sense.20 It is m oderately certain that this is so in D orn,
for he says that ―M ercurius possesses the quality of an incorruptible spirit,
w hich is like the soul, and because of its incorruptibility is called
intellectual‖27‍ i.e., pertaining to the m undus intelligibilis. O ne text
expressly calls him  ―spiritual and hyperphysical,‖28 and another says that
the spirit of M ercurius com es from  heaven.29 Laurentius V entura (sixteenth
century) m ay w ell have been associating him self w ith the ―Platonis liber
quartorum ‖ and hence w ith the neo-Platonist ideas of the H arranite school
w hen he defined the spirit of M ercurius as ―com pletely and entirely like
itself‖ (sibi om nino sim ilis) and sim plex,30 for this H arranite text defines the
arcane substance as the res sim plex and equates it w ith G od.31

[265]     The oldest reference to the m ercurial pneum a occurs in an O stanes
quotation of considerable antiquity (possibly pre-C hristian), w hich says:
―G o to the stream ings of the N ile, and there you w ill find a stone that has a
spirit.‖32 In Zosim os M ercurius is characterized as incorporeal
(ỵπὗ ιήρμκ),33 and by another author as ethereal (ήἫύβξ΅ αβο νκβΊιή) and as
having becom e rational or w ise (πὗ ϒξφ κ ΰβκμιἋκδ).34 In the very old
treatise ―Isis to H orus‖ (first century) the divine w ater is brought by an
angel and is clearly of celestial or possibly daem onic origin, since
according to the text the angel A m nael w ho brings it is not a m orally
irreproachable figure.35 For the alchem ists, as w e know  not only from  the
ancient but also from  the later w riters, M ercurius as the arcane substance
had a m ore or less secret connection w ith the goddess of love. In the
―B ook of K rates,‖ w hich w as transm itted by the A rabs and is possibly of
A lexandrian origin, A phrodite appears w ith a vessel from  the m outh of
w hich pours a ceaseless stream  of quicksilver,36 and in the C hym ical
W edding of C hristian R osencreutz the central m ystery is his visit to the
secret cham ber of the sleeping V enus.

[266]     The fact that M ercurius is interpreted as spirit and soul, in spite of the
spirit-body dilem m a w hich this involves, indicates that the alchem ists
them selves conceived of their arcane substance as som ething that w e today
w ould call a psychic phenom enon. Indeed, w hatever else spirit and soul
m ay be, from  the phenom enological point of view  they are psychic
structures. The alchem ists never tired of draw ing attention to the psychic
nature of M ercurius. So far w e have concerned ourselves w ith, statistically,
the com m onest synonym s such as w ater and fire, spirit and soul, and it is



now  possible for us to conclude that these exem plify a psychological state
of affairs best characterized by (or, indeed, actually dem anding) an
antinom ian nom enclature. W ater and fire are classic opposites and can be
valid definitions of one and the sam e thing only if this thing unites in itself
the contrary qualities of w ater and fire. The psychologem  ―M ercurius‖
m ust therefore possess an essentially antinom ian dual nature.



5. T H E  D U A L  N A T U R E  O F M E R C U R IU S

[267]     M ercurius, follow ing the tradition of H erm es, is m any-sided,
changeable, and deceitful. D orn speaks of ―that inconstant M ercurius,‖1

and another calls him  versipellis (changing his skin, shifty).2 H e is duplex3

and his m ain characteristic is duplicity. It is said of him  that he ―runs round
the earth and enjoys equally the com pany of the good and the w icked.‖4 H e
is ―tw o dragons,‖5 the ―tw in,‖6 m ade of ―tw o natures‖7 or ―tw o
substances.‖8 H e is the ―giant of tw ofold substance,‖ in explanation of
w hich the text9 cites the tw enty-sixth chapter of M atthew , w here the
sacram ent of the Last Supper is instituted. The C hrist analogy is thus m ade
plain. The tw o substances of M ercurius are thought of as dissim ilar,
som etim es opposed; as the dragon he is ―w inged and w ingless.‖10 A
parable says: ―O n this m ountain lies an ever-w aking dragon, w ho is called
Pantophthalm os, for he is covered w ith eyes on both sides of his body,
before and behind, and he sleeps w ith som e open and som e closed.‖11

There is the ―com m on and the philosophic‖ M ercurius;12 he consists of ―the
dry and earthy, the m oist and viscous.‖13 Tw o of his elem ents are passive,
earth and w ater, and tw o active, air and fire.14 H e is both good and evil.15
The ―A urelia occulta‖ gives a graphic description of him :16

I am  the poison-dripping dragon, w ho is everyw here and can be cheaply
had. That upon w hich I rest, and that w hich rests upon m e, w ill be found
w ithin m e by those w ho pursue their investigations in accordance w ith
the rules of the A rt. M y w ater and fire destroy and put together; from  m y
body you m ay extract the green lion and the red. B ut if you do not have
exact know ledge of m e, you w ill destroy your five senses w ith m y fire.
From  m y snout there com es a spreading poison that has brought death to
m any. Therefore you should skilfully separate the coarse from  the fine,
if you do not w ish to suffer utter poverty. I bestow  on you the pow ers of
the m ale and the fem ale, and also those of heaven and of earth. The
m ysteries of m y art m ust be handled w ith courage and greatness of m ind



if you w ould conquer m e by the pow er17 of fire, for already very m any
have com e to grief, their riches and labour lost. I am  the egg of nature,
know n only to the w ise, w ho in piety and m odesty bring forth from  m e
the m icrocosm , w hich w as prepared for m ankind by A lm ighty G od, but
given only to the few , w hile the m any long for it in vain, that they m ay
do good to the poor w ith m y treasure and not fasten their souls to the
perishable gold. B y the philosophers I am  nam ed M ercurius; m y spouse
is the [philosophic] gold; I am  the old dragon, found everyw here on the
globe of the earth, father and m other, young and old, very strong and
very w eak, death and resurrection, visible and invisible, hard and soft; I
descend into the earth and ascend to the heavens, I am  the highest and
the low est, the lightest and the heaviest; often the order of nature is
reversed in m e, as regards colour, num ber, w eight, and m easure; I
contain the light of nature; I am  dark and light; I com e forth from
heaven and earth; I am  know n and yet do not exist at all;18 by virtue of
the sun‒s rays all colours shine in m e, and all m etals. I am  the carbuncle
of the sun, the m ost noble purified earth, through w hich you m ay change
copper, iron, tin, and lead into gold.

[268]     B ecause of his united double nature M ercurius is described as
herm aphroditic. Som etim es his body is said to be m asculine and his soul
fem inine, som etim es the reverse. The Rosarium  philosophorum , for
exam ple, has both versions.19 A s vulgaris he is the dead m asculine body,
but as ―our‖ M ercurius he is fem inine, spiritual, alive and life-giving.20 H e
is also called husband and w ife,21 bridegroom  and bride, or lover and
beloved.22 H is contrary natures are often called M ercurius sensu strictiori
and sulphur, the form er being fem inine, earth, and Eve, and the latter
m asculine, w ater, and A dam .23 In D orn he is the ―true herm aphroditic
A dam ,‖24 and in K hunrath he is ―begotten of the herm aphroditic seed of the
M acrocosm ‖ as ―an im m aculate birth from  the herm aphroditic m atter‖
(i.e., the prim a m ateria).25 M ylius calls him  the ―herm aphroditic m onster.‖26

A s A dam  he is also the m icrocosm , or even ―the heart of the m icrocosm ,‖27

or he has the m icrocosm  ―in him self, w here are also the four elem ents and
the quinta essentia w hich they call H eaven.‖28 The term  coelum  for
M ercurius does not, as one m ight think, derive from  the firm am entum  of
Paracelsus, but occurs earlier in Johannes de R upescissa (fourteenth
century).29 The term  hom o is used as a synonym  for ―m icrocosm ,‖ as w hen



M ercurius is nam ed the ―Philosophic am bisexual M an.‖30 In the very old
―D icta B elini‖ (B elinus or B alinus is a corruption of A pollonius of Tyana),
he is the ―m an rising from  the river,‖31 probably a reference to the vision of
Ezra.32 In Trism osin‒s Splendor solis (sixteenth century) there is an
illustration of this.33 The idea itself m ay go back to the B abylonian teacher
of w isdom , O annes. The designation of M ercurius as the ―high m an‖34 does
not fit in badly w ith such a pedigree. The term s A dam  and m icrocosm
occur frequently in the texts,35 but the A braham  le Juif forgery
unblushingly calls M ercurius A dam  K adm on.36 A s I have discussed this
unm istakable continuation of the G nostic doctrine of the A nthropos
elsew here,37 there is no need for m e to go m ore closely now  into this aspect
of M ercurius.38 N evertheless, I w ould like to em phasize once again that the
A nthropos idea coincides w ith the psychological concept of the self. The
atm an and purusha doctrine as w ell as alchem y give clear proofs of this.

[269]     A nother aspect of the dual nature of M ercurius is his characterization
as senex39 and puer.40 The figure of H erm es as an old m an, attested by
archaeology, brings him  into direct relation w ith Saturn‍ a relationship
w hich plays a considerable role in alchem y (see infra, pars. 274ff.).
M ercurius truly consists of the m ost extrem e opposites; on the one hand he
is undoubtedly akin to the godhead, on the other he is found in sew ers.
R osinus (Zosim os) even calls him  the term inus ani.41 In the B undahish,42
the anus of G arotm an is ―like hell on earth.‖



6. T H E  U N IT Y  A N D  T R IN IT Y  O F M E R C U R IU S

[270]       In spite of his obvious duality the unity of M ercurius is also
em phasized, especially in his form  as the lapis. ―In all the w orld he is
O ne.‖1 The unity of M ercurius is at the sam e tim e a trinity, w ith clear
reference to the H oly Trinity, although his triadic nature does not derive
from  C hristian dogm a but is of earlier date. Triads occur as early as the
treatise of Zosim os, νβξê ỵξβρ͂ ο (C oncerning the A rt).2 M artial calls
H erm es om nia solus el ter unus (A ll and Thrice O ne).3 In M onakris
(A rcadia), a three-headed H erm es w as w orshipped, and in G aul there w as
a three-headed M ercurius.4 This G allic god w as also a psychopom p. The
triadic character is an attribute of the gods of the underw orld, as for
instance the three-bodied Typhon, three-bodied and three-faced H ecate,5
and the ―ancestors‖ (ρξζρμνΩρμξβο) w ith their serpent bodies. A ccording to
C icero,6 these latter are the three sons of Zeus the K ing, the rex
antiquissim us.7 They are called the ―forefathers‖ and are w ind-gods;8
obviously by the sam e logic the H opi Indians believe that snakes are at the
sam e tim e flashes of lightning auguring rain. K hunrath calls M ercurius
triunus9 and ternarius.10 M ylius represents him  as a three-headed snake.11
The ―A quarium  sapientum ‖ says that he is a ―triune, universal essence
w hich is nam ed Jehova.12 H e is divine and at the sam e tim e hum an.‖13

[271]     From  all this one m ust conclude that M ercurius corresponds not only
to C hrist, but to the triune divinity in general. The ―A urelia occulta‖ calls
him  ―A zoth,‖ and explains the term  as follow s: ―For he is the A  and O  that
is everyw here present. The philosophers have adorned [him ] w ith the nam e
A zoth, w hich is com pounded of the A  and Z of the Latins, the alpha and
om ega of the G reeks, and the aleph and tau of the H ebrew s:



The parallel w ith the Trinity could not be m ore clearly indicated. The
anonym ous com m entator of the ―Tractatus aureus‖ puts the parallel w ith
C hrist as Logos just as unm istakably. A ll things proceed from  the
―philosophic heaven adorned w ith an infinite m ultitude of stars,‖15 from
the creative W ord incarnate, the Johannine Logos, w ithout w hich ―w as
not any thing m ade that w as m ade.‖ The com m entator says: ―Thus the
W ord of renew al is invisibly inherent in all things, but it is not evident in
elem entary solid bodies unless they have been brought back to the fifth,
or heavenly and astral essence. H ence this W ord of renew al is the seed
of prom ise, or the philosophic heaven refulgent w ith the infinite lights of
the stars.‖16 M ercurius is the Logos becom e w orld. The description given
here m ay point to his basic identity w ith the collective unconscious, for
as I tried to show  in m y essay ―O n the N ature of the Psyche,‖17 the im age
of the starry heaven seem s to be a visualization of the peculiar nature of
the unconscious. Since M ercurius is often called filius, his sonship is
beyond question.18 H e is therefore like a brother to C hrist and a second
son of G od, though in point of tim e he m ust be accounted the elder and
the first-born. This idea goes back to the conceptions of the Euchites
reported in M ichael Psellus,19 w ho believed that G od‒s first son w as
Satanaél20 and that C hrist w as the second.21 H ow ever, M ercurius is not
only the counterpart of C hrist in so far as he is the ―son‖; he is also the
counterpart of the Trinity as a w hole in so far as he is conceived to be a
chthonic triad. A ccording to this view  he w ould be equal to one half of
the C hristian G odhead. H e is indeed the dark chthonic half, but he is not
sim ply evil as such, for he is called ―good and evil,‖ or a ―system  of the
higher pow ers in the low er.‖ H e calls to m ind that double figure w hich
seem s to stand behind both C hrist and the devil‍ that enigm atic Lucifer
w hose attributes are shared by both. In R ev. 22 : 16 C hrist says of
him self: ―I am  the root and the offspring of D avid, the bright and the
m orning star.‖

[272]     O ne peculiarity of M ercurius w hich undoubtedly relates him  to the
G odhead and to the prim itive creator god is his ability to beget him self. In
the ―A llegoriae super librum  Turbae‖ he says: ―The m other bore m e and is
herself begotten of m e.‖22 A s the uroboros dragon, he im pregnates, begets,
bears, devours, and slays him self, and ―him self lifts him self on high,‖ as
the Rosarium  says,23 so paraphrasing the m ystery of G od‒s sacrificial death.
H ere, as in m any sim ilar instances, it w ould be rash to assum e that the



alchem ists w ere as conscious of their reasoning processes as perhaps w e
are. B ut m an, and through him  the unconscious, expresses a great deal that
is not necessarily conscious in all its im plications. N evertheless I should
like to avoid giving the im pression that the alchem ists w ere absolutely
unconscious of their thought-processes. H ow  little this w as so is proved by
the above quotations. B ut although M ercurius, in m any texts, is stated to
be trinus et unus, this does not prevent him  from  sharing very strongly the
quaternity of the lapis, w ith w hich he is essentially identical. H e thus
exem plifies that strange dilem m a w hich is posed by the problem  of three
and four‍ the w ell-know n axiom  of M aria Prophetissa. There is a classical
H erm es tetracephalus as w ell as the H erm es tricephalus.24 The ground-plan
of the Sabaean tem ple of M ercurius w as a triangle inside a square.25 In the
scholia to the ―Tractatus aureus‖ the sign for M ercurius is a square inside a
triangle surrounded by a circle (sym bol of totality).26



7. T H E  R E L A T IO N  O F M E R C U R IU S T O  A ST R O L O G Y
A N D  T H E  D O C T R IN E  O F T H E  A R C H O N S

[273]       O ne of the roots of the peculiar philosophy relating to M ercurius lies
in ancient astrology and in the G nostic doctrine of the archons and aeons,
w hich is derived from  it. B etw een M ercurius and the planet there is a
relation of m ystical identity due either to contam ination or to an actual
spiritual identity. In the first case quicksilver is sim ply the planet M ercury
as it appears in the earth (just as gold is sim ply the sun in the earth);1 in the
second, the ―spirit‖ of quicksilver is identical w ith the planetary spirit.
B oth spirits individually, or the tw o as one spirit, w ere personified and
called upon for aid or m agically conjured into service as a paredros or
―fam iliar.‖ W ithin the alchem ical tradition w e find directions for such
procedures in the H arranite treatise ―C lavis m aioris sapientiae‖ of
A rtefius,2 w hich agree w ith descriptions of the invocations m entioned by
D ozy and de G oeje.3 There are also references to procedures of this kind in
the ―Liber Platonis quartorum .‖4 Parallel w ith this is the account according
to w hich D em ocritus received the secret of the hieroglyphs from  the genius
of the planet M ercury.5 The spirit M ercurius appears here in the role of a
m ystagogue, as in the C orpus H erm eticum  or the visions of Zosim os. H e
plays the sam e role in the rem arkable dream -vision recorded in ―A urelia
occulta,‖ w here he appears as the A nthropos w ith a crow n of stars.6 A s the
little star near the sun, he is the child of sun and m oon.7 B ut contrariw ise
he is also the begetter of his parents;8 or, as the treatise of W ei Po-yang (c.
A .D . 142) rem arks, the gold (sun) gets its qualities from  M ercurius.9 (O w ing
to the contam ination, the astrological m yth is alw ays thought of in
chem ical term s as w ell.) B ecause of his half-fem inine nature, M ercurius is
often identified w ith the m oon10 and V enus.11 A s his ow n divine consort he
easily turns into the goddess of love, just as in his role of H erm es he is
ithyphallic. B ut he is also called the ―m ost chaste virgin.‖12 The relation of
quicksilver to the m oon (silver) is obvious enough. M ercurius as the



shining and shim m ering planet, appearing like V enus close to the sun in
the m orning or evening sky, is like her a Lucifer, a light-bringer
(ϒφ πϒñξμγ). H e heralds, as the m orning star does, only m uch m ore
directly, the com ing of the light.

[274]     B ut the m ost im portant of all for an interpretation of M ercurius is his
relation to Saturn. M ercurius senex is identical w ith Saturn, and to the
earlier alchem ists especially, it is not quicksilver, but the lead associated
w ith Saturn, w hich usually represents the prim a m ateria. In the A rabic text
of the Turba13 quicksilver is identical w ith the ―w ater of the m oon and of
Saturn.‖ In the ―D icta B elini‖ Saturn says: ―M y spirit is the w ater that
loosens the rigid lim bs of m y brothers.‖14 This refers to the ―eternal w ater‖
w hich is just w hat M ercurius is. R aym und Lully rem arks that ―a certain oil
of a golden colour is extracted from  the philosophic lead.‖15 In K hunrath
M ercurius is the ―salt of Saturn,‖16 or Saturn is sim ply M ercurius. Saturn
―draw s the eternal w ater.‖17 Like M ercurius, Saturn is herm aphroditic.18
Saturn is ―an old m an on a m ountain, and in him  the natures are bound
w ith their com plem ent [i.e., the four elem ents], and all this is in Saturn.‖19

The sam e is said of M ercurius. Saturn is the father and origin of
M ercurius, therefore the latter is called ―Saturn‒s child.‖20 Q uicksilver
com es ―from  the heart of Saturn or is Saturn,‖21 and a ―bright w ater‖ is
extracted from  the plant Saturnia, ―the m ost perfect w ater and flow er in the
w orld.‖22 This statem ent of Sir G eorge R ipley, C anon of B ridlington, is a
m ost rem arkable parallel to the G nostic teaching that K ronos (Saturn) is a
―pow er of the colour of w ater‖ (ϊαήρñτξμςο) w hich destroys everything,
since ―w ater is destruction.‖23

[275]     Like the planetary spirit of M ercurius, the spirit of Saturn is ―very
suited to this w ork.‖24 O ne of the m anifestations of M ercurius in the
alchem ical process of transform ation is the lion, now  green and now  red.
K hunrath calls this transform ation ―luring the lion out of Saturn‒s
m ountain cave.‖ From  ancient tim es the lion w as associated w ith Saturn.25
K hunrath calls him  ―the lion of the C atholic tribe,‖20 paraphrasing the ―lion
of the tribe of Judah‖‍ an allegory of C hrist.27 H e calls Saturn ―the lion
green and red.‖28 In G nosticism  Saturn is the highest archon, the lion-
headed Ialdabaoth,29 m eaning ―child of chaos.‖ B ut in alchem y the child of
chaos is M ercurius.30

[276]     The relation to and identity w ith Saturn is im portant because Saturn is



not only a m aleficus but actually the dw elling-place of the devil him self.
Even as the highest archon and dem iurge his G nostic reputation w as not
the best. A ccording to one C abalistic source, B eelzebub w as associated
w ith him .31 M ylius says that if M ercurius w ere to be purified, then Lucifer
w ould fall from  heaven.32 A  contem porary m arginal note in a seventeenth-
century treatise in m y possession explains the term  sulphur, the m asculine
principle of M ercurius,33 as diabolus. If M ercurius is not exactly the Evil
O ne him self, he at least contains him ‍ that is, he is m orally neutral, good
and evil, or as K hunrath says: ―G ood w ith the good, evil w ith the evil.‖34

H is nature is m ore exactly defined, how ever, if one conceives him  as a
process that begins w ith evil and ends w ith good. A  rather deplorable but
picturesque poem  in Verus H erm es (1620) sum m arizes the process as
follow s:

A  w eakling babe, a greybeard old,
Surnam ed the D ragon: m e they hold
In darkest dungeon languishing
That I m ay be reborn a king.

A  fiery sw ord m akes m e to sm art,
D eath gnaw s m y flesh and bones apart.
M y soul and spirit fast are sinking,
A nd leave a poison, black and stinking.

To a black crow  am  I akin,
Such be the w ages of all sin.
In deepest dust I lie alone,
O  that the Three w ould m ake the O ne!

O  soul, O  spirit w ith m e stay,
That I m ay greet the light of day.
H ero of peace, com e forth from  m e,
W hom  the w hole w orld w ould like to see!

[277]     In this poem  M ercurius is describing his ow n transform ation, w hich at
the sam e tim e signifies the m ystic transform ation of the artifex; for not
only M ercurius but also w hat happens to him  is a projection of the
collective unconscious. This, as can easily be seen from  w hat has gone
before, is the projection of the individuation process, w hich, being a



natural psychic occurrence, goes on even w ithout the participation of
consciousness. B ut if consciousness participates w ith som e m easure of
understanding, then the process is accom panied by all the em otions of a
religious experience or revelation. A s a result of this, M ercurius w as
identified w ith Sapientia and the H oly G host. It is therefore very probable
that those heresies w hich began w ith the Euchites, Paulicians, B ogom ils,
and C athars, and w hich developed the concept of the Paraclete very m uch
in the spirit of the founder of C hristianity, w ere continued in alchem y,
partly unconsciously and partly under a deliberate disguise.35



8. M E R C U R IU S A N D  H E R M E S

[278]     W e have already m et w ith a num ber of alchem ical statem ents w hich
show  plainly that the character of the classical H erm es w as faithfully
reproduced later in the figure of M ercurius. This is in part an unconscious
repetition, in part a spontaneous re-experience, and finally also a conscious
reference to the pagan god. There can be no doubt that M ichael M aier w as
consciously alluding to H erm es as pointer of the w ay (ñαδΰñϘ) w hen he
said that he found on his m ystic peregrination a statue of M ercurius
pointing the w ay to paradise,1 and that he w as referring to H erm es the
m ystagogue w hen he m ade the Erythraean Sibyl say of M ercurius: ―H e
w ill m ake you a w itness of the m ysteries of G od and the secrets of
nature.‖2 A gain, as the divinus ternarius, M ercurius is the revealer of
divine secrets,3 or in the form  of gold is conceived to be the soul of the
arcane substance (m agnesia),4 or the fructifier of the philosophical tree.5 In
the ―Epigram m a M ercurio philosophico dicatum ‖6 he is called the
m essenger of the gods, the herm eneut (interpreter), and the Egyptian
―Theutius‖ (Thoth). M aier even goes so far as to relate him  to H erm es
K yllenios w hen he calls him  ―this faithless and all too elusive A rcadian
youth,‖7 for in A rcadia w as the sanctuary of K yllenios, the ithyphallic
H erm es. In the scholia to the ―Tractatus aureus‖ M ercurius is nam ed
outright the ―K yllenian hero.‖8 M aier‒s w ords m ight also be a reference to
Eros. A nd in fact, in R osencreutz‒s C hym ical W edding, M ercurius does
appear in the form  of C upid,9 and punishes the adept for his curiosity in
visiting the Lady V enus by w ounding him  in the hand w ith an arrow . The
arrow  is the ―dart of passion‖ (telum  passionis), w hich is also an attribute
of M ercurius.10 H e is an ―archer,‖ and indeed one w ho ―shoots w ithout a
bow string‖ and is ―now here to be found on earth,‖11 so is obviously a
daem on. In the Table of Sym bols in Penotus12 he is associated w ith
nym phs, w hich rem inds one of the pastoral god, Pan. H is lasciviousness is
borne out by an illustration in the Tripus chim icus of Sendivogius,13 w here



he appears on a trium phal chariot draw n by a cock and a hen, and behind
him  is a naked pair of em bracing lovers. In this connection m ay also be
m entioned the num erous som ew hat obscene pictures of the coniunctio in
old prints, often preserved m erely as pornographica. Pictures in old
m anuscripts of excretory acts, including vom iting, likew ise belong to this
sphere of the ―underw orldly H erm es.‖14 A gain, M ercurius represents the
―continuous cohabitation‖15 w hich is found in unalloyed form  in the Tantric
Shiva-Shakti concept. C onnections betw een G reek and A rabic alchem y
and India are not unlikely. R eitzenstein16 reports the story of Padm anaba
from  a Turkish book of folklore17 about the forty viziers, w hich m ay date
back to the tim e of the M oguls. A lready in the first centuries of our era,
Indian religious influences w ere at w ork in southern M esopotam ia, and in
the second century B .C . there w ere B uddhist m onasteries in Persia. In the
royal tem ple of Padm anabhapura in Travancore (c. fifteenth century) I
found tw o reliefs representing an entirely non-Indian senex ithyphallicus
w ith w ings. In one of them  he stands up to his w aist in the bow l of the
m oon. O ne is rem inded of the w inged ithyphallic old m an w ho pursues the
―blue‖ or ―doglike‖18 w om an in H ippolytus. K yllenios does in fact appear
in H ippolytus19 as identical on the one hand w ith the Logos and on the
other w ith the w icked K orybas, the phallus, and the dem iurgic principle in
general.20 A nother aspect of this dark M ercurius is the m other-son incest,
w hich m ay be traceable to M andaean influences: there N abu (M ercurius)
and Istar (A starte) form  a syzygy. A starte is the m other and love goddess
throughout the w hole N ear East, w here she is also tainted w ith the incest
m otif. N abu is the ―M essiah of the Lie,‖ w ho because of his m alice is
punished and kept in prison by the sun.21 The texts rem ind us again and
again that M ercurius is ―found in the dung-heaps,‖ but they add ironically
that ―m any have grubbed in the dung-heaps, but extracted nothing
thereby.‖22

[279]     This dark M ercurius m ust once again be understood as representing
the initial nigredo state, the low est being a sym bol of the highest and vice
versa:

A nfang und Ende
R eichen sich die H ânde.23

H e is the uroboros, the O ne and A ll, the union of opposites
accom plished during the alchem ical process, of w hich Penotus says:24



M ercurius is begotten by nature as the son of nature and the fruit of the
liquid elem ent. B ut even as the Son of M an is begotten by the
philosopher and created as the fruit of the V irgin, so m ust he
[M ercurius] be raised from  the earth and cleansed of all earthiness, then
he ascends entire into the air, and is changed into spirit. Thus is fulfilled
the w ord of the philosopher: H e ascends from  earth to heaven and
receives the pow er of A bove and B elow , and puts off his earthy and
im pure nature and clothes him self in the heavenly nature.

[280]     Since Penotus is here referring to the ―Tabula sm aragdina,‖ it m ust be
em phasized that he departs from  the spirit of the ―Tabula‖ in one essential
point. In the version of Penotus, the ascent of M ercurius is in entire accord
w ith the C hristian transform ation of the hylic into the pneum atic m an. The
―Tabula,‖ on the other hand, says: ―H e ascends from  earth to heaven and
descends again to earth, and receives the pow er of A bove and B elow . H is
pow er is com plete w hen he has returned to earth.‖ So it is not a question of
a one-w ay ascent to heaven, but, in contrast to the route follow ed by the
C hristian R edeem er, w ho com es from  above to below  and from  there
returns to the above, the filius m acrocosm i starts from  below , ascends on
high, and, w ith the pow ers of A bove and B elow  united in him self, returns
to earth again. H e carries out the reverse m ovem ent and thereby m anifests
a nature contrary to that of C hrist and the G nostic R edeem ers, w hile on the
other hand he displays a certain affinity w ith the B asilidian concept of the
third sonship. M ercurius has the circular nature of the uroboros, hence he
is sym bolized by the circulus sim plex of w hich he is at the sam e tim e the
centre.25 H e can therefore say of him self: ―I am  O ne and at the sam e tim e
M any in m yself.‖26 This sam e treatise says that the centre of the circle in
m an is the earth, and calls it the ―salt‖ to w hich C hrist referred w hen he
said: ―Y e are the salt of the earth.‖27

[281]     H erm es is a god of thieves and cheats, but also a god of revelation
w ho gave his nam e to a w hole philosophy. Seen in historical retrospect, it
w as a m om ent of the utm ost significance w hen the hum anist Patrizi
proposed to Pope G regory X IV  that H erm etic philosophy should take the
place of A ristotle in ecclesiastical doctrine. A t that m om ent tw o w orlds
cam e into contact, w hich‍ after heaven know s w hat happenings!‍ m ust
yet be united in the future. A t that tim e it w as obviously im possible. A
psychological differentiation of religious as w ell as scientific view s is still



needed before a union can begin to be brought about.28



9. M E R C U R IU S A S T H E  A R C A N E  SU B ST A N C E

[282]       M ercurius, it is generally affirm ed, is the arcanum ,1 the prim a
m ateria,2 the ―father of all m etals,‖3 the prim eval chaos, the earth of
paradise, the ―m aterial upon w hich nature w orked a little, but nevertheless
left im perfect.‖4 H e is also the ultim a m ateria, the goal of his ow n
transform ation, the stone,5 the tincture, the philosophic gold, the carbuncle,
the philosophic m an, the second A dam , the analogue of C hrist, the king,
the light of lights, the deus terrestris, indeed the divinity itself or its perfect
counterpart. Since I have already discussed the synonym s and m eanings of
the stone elsew here there is no need for m e to go into further details now .

[283]     B esides being the prim a m ateria of the low ly beginning as w ell as the
lapis as the highest goal, M ercurius is also the process w hich lies betw een,
and the m eans by w hich it is effected. H e is the ―beginning, m iddle, and
end of the w ork.‖6 Therefore he is called the M ediator,7 Servator, and
Salvator. H e is a m ediator like H erm es. A s the m edicina catholica and
alexipharm akon he is the ―preserver [servator] of the w orld.‖ H e is the
―healer [salvator] of all im perfect bodies‖8 and the ―im age of C hrist‒s
incarnation,‖9 the unigenitus ―consubstantial w ith the parental
herm aphrodite.‖10 A ltogether, in the m acrocosm  of nature he occupies the
position w hich C hrist holds in the m undus rationalis of divine revelation.
B ut as the saying ―M y light surpasses all other lights‖11 show s, the claim  of
M ercurius goes even further, w hich is w hy the alchem ists endow ed him
w ith the attributes of the Trinity12 in order to m ake clear his com plete
correspondence to G od. In D ante, Satan is three-headed and therefore
three-in-one. H e is the counterpart of G od in the sense that he is G od‒s
antithesis. The alchem ists did not hold this view  of M ercurius; on the
contrary, they saw  him  as a divine em anation harm onious w ith G od‒s ow n
being. The stress they laid on his capacity for self-generation, self-
transform ation, self-reproduction, and self-destruction contradicts the idea
that he is a created being. It is therefore only logical w hen Paracelsus and



D orn state that the prim a m ateria is an ―increatum ‖ and a principle
coeternal w ith G od. This denial of creatio ex nihilo is supported by the fact
that in the beginning G od found the Tehom  already in existence, that sam e
m aternal w orld of Tiam at w hose son w e encounter in M ercurius.13



10. SU M M A R Y

[284]     The m ultiple aspects of M ercurius m ay be sum m arized as follow s:
(1) M ercurius consists of all conceivable opposites. H e is thus quite

obviously a duality, but is nam ed a unity in spite of the fact that his
innum erable inner contradictions can dram atically fly apart into an equal
num ber of disparate and apparently independent figures.
(2) H e is both m aterial and spiritual.
(3) H e is the process by w hich the low er and m aterial is transform ed

into the higher and spiritual, and vice versa.
(4) H e is the devil, a redeem ing psychopom p, an evasive trickster, and

G od‒s reflection in physical nature.
(5) H e is also the reflection of a m ystical experience of the artifex that

coincides w ith the opus alchym icum .
(6) A s such, he represents on the one hand the self and on the other

the individuation process and, because of the lim itless num ber of his
nam es, also the collective unconscious.1

* * *
[285]     C ertainly goldm aking, as also chem ical research in general, w as of

great concern to alchem y. B ut a still greater, m ore im passioned concern
appears to have been‍ one cannot very w ell say the ―investigation‖‍ but
rather the experience of the unconscious. That this side of alchem y‍ the
ιςπρζηΩ‍ w as for so long m isunderstood is due solely to the fact that
nothing w as know n of psychology, let alone of the supra-personal,
collective unconscious. So long as one know s nothing of psychic actuality,
it w ill be projected, if it appears at all. Thus the first know ledge of psychic
law  and order w as found in the stars, and w as later extended by projections
into unknow n m atter. These tw o realm s of experience branched off into
sciences: astrology becam e astronom y, and alchem y chem istry. O n the
other hand, the peculiar connection betw een character and the



astronom ical determ ination of tim e has only very recently begun to turn
into som ething approaching an em pirical science. The really im portant
psychic facts can neither be m easured, w eighed, nor seen in a test tube or
under a m icroscope. They are therefore supposedly indeterm inable, in
other w ords they m ust be left to people w ho have an inner sense for them ,
just as colours m ust be show n to the seeing and not to the blind.

[286]     The store of projections found in alchem y is, if possible, even less
know n, and there is a further draw back w hich m akes closer investigation
extrem ely difficult. For, unlike the astrological constituents of character
w hich, if negative, are at m ost unpleasant for the individual, though
am using to his neighbour, the alchem ical projections represent collective
contents that stand in painful contrast‍ or rather, in com pensatory relation
‍ to our highest rational convictions and values. They give the strange
answ ers of the natural psyche to the ultim ate questions w hich reason has
left untouched. C ontrary to all progress and belief in a future that w ill
deliver us from  the sorrow ful present, they point back to som ething
prim eval, to the apparently hopelessly static, eternal sw ay of m atter that
m akes our fondly believed-in w orld look like a phantasm agoria of shifting
scenes. They show  us, as the redem ptive goal of our active, desirous life, a
sym bol of the inorganic‍ the stone‍ som ething that does not live but
m erely exists or ―becom es,‖ the passive subject of a lim itless and
unfathom able play of opposites. ―Soul,‖ that bodiless abstraction of the
rational intellect, and ―spirit,‖ that tw o-dim ensional m etaphor of dry-as-
dust philosophical dialectic, appear in alchem ical projection in alm ost
physical, plastic form , like tangible breath-bodies, and refuse to function as
com ponent parts of our rational consciousness. The hope for a psychology
w ithout the soul is brought to nothing, and the illusion that the unconscious
has only just been discovered vanishes: in a som ew hat peculiar form ,
adm ittedly, it has been know n for close on tw o thousand years. Let us,
how ever, not delude ourselves: no m ore than w e can separate the
constituents of character from  the astronom ical determ inants of tim e are
w e able to separate that unruly and evasive M ercurius from  the autonom y
of m atter. Som ething of the projection-carrier alw ays clings to the
projection, and even if w e succeed to som e degree in integrating into our
consciousness the part w e recognize as psychic, w e shall integrate along
w ith it som ething of the cosm os and its m ateriality; or rather, since the
cosm os is infinitely greater than w e are, w e shall have been assim ilated by



the inorganic. ―Transform  yourselves into living philosophical stones!‖
cries an alchem ist, but he did not know  how  infinitely slow ly the stone
―becom es.‖ A nyone w ho gives serious thought to the ―natural light‖ that
em anates from  the projections of alchem y w ill certainly agree w ith the
M aster w ho spoke of the ―w earisom eness of the interm inable m editation‖
dem anded by the w ork. In these projections w e encounter the
phenom enology of an ―objective‖ spirit, a true m atrix of psychic
experience, the m ost appropriate sym bol for w hich is m atter. N ow here and
never has m an controlled m atter w ithout closely observing its behaviour
and paying heed to its law s, and only to the extent that he did so could he
control it. The sam e is true of that objective spirit w hich today w e call the
unconscious: it is refractory like m atter, m ysterious and elusive, and obeys
law s w hich are so non-hum an or suprahum an that they seem  to us like a
crim en laesae m ajestatis hum anae. If a m an puts his hand to the opus, he
repeats, as the alchem ists say, G od‒s w ork of creation. The struggle w ith
the unform ed, w ith the chaos of Tiam at, is in truth a prim ordial experience.

[287]     Since the psyche, w hen directly experienced, confronts us in the
―living‖ substance it has anim ated and appears to be one w ith it, M ercurius
is called argentum  vivum . C onscious discrim ination, or consciousness
itself, effects that w orld-shattering intervention w hich separates body from
soul and divides the spirit M ercurius from  the hydrargyrum , as if draw ing
off the spirit into the bottle, to speak in term s of our fairytale. B ut since
body and soul, in spite of the artificial separation, are united in the m ystery
of life, the m ercurial spirit, though im prisoned in the bottle, is yet found in
the roots of the tree, as its quintessence and living num en. In the language
of the U panishads, he is the personal atm an of the tree. Isolated in the
bottle, he corresponds to the ego and the principle of individuation, w hich
in the Indian view  leads to the illusion of individual existence. Freed from
his prison, M ercurius assum es the character of the supra-personal atm an.
H e becom es the one anim ating principle of all created things, the
hiranyagarbha (golden germ ),2 the supra-personal self, represented by the
filius m acrocosm i, the one stone of the w ise. ―R osinus ad Sarratantam ‖
cites a saying of ―M alus Philosophus‖3 w hich attem pts to form ulate the
psychological relation of the lapis to consciousness: ―This stone is below
thee, as to obedience; above thee, as to dom inion; therefore from  thee, as
to know ledge; about thee, as to equals.‖4 A pplied to the self, this w ould
m ean: ―The self is subordinate to you, yet on the other hand rules you. It is



dependent on your ow n efforts and your know ledge, but transcends you
and em braces all those w ho are of like m ind.‖ This refers to the collective
nature of the self, since the self epitom izes the w holeness of the
personality. B y definition, w holeness includes the collective unconscious,
w hich as experience seem s to show  is everyw here identical.

[288]     The encounter of the poor student w ith the spirit in the bottle portrays
the spiritual adventure of a blind and unaw akened hum an being. The sam e
m otif underlies the tale of the sw ineherd w ho clim bed the w orld-tree,5 and
also form s the leitm otiv of alchem y. For w hat it signifies is the
individuation process as it prepares itself in the unconscious and gradually
enters consciousness. The com m onest alchem ical sym bol for this is the
tree, the arbor philosophica, w hich derives from  the paradisal tree of
know ledge. H ere, as in our fairytale, a daem onic serpent, an evil spirit,
prods and persuades to know ledge. In view  of the B iblical precedent, it is
not surprising that the spirit M ercurius has, to say the least, a great m any
connections w ith the dark side. O ne of his aspects is the fem ale serpent-
daem on, Lilith or M elusina, w ho lives in the philosophical tree. A t the
sam e tim e, he not only partakes of the H oly Spirit but, according to
alchem y, is actually identical w ith it. W e have no choice but to accept this
shocking paradox after all w e have learnt about the am bivalence of the
spirit archetype. O ur am biguous M ercurius sim ply confirm s the rule. In
any case, the paradox is no w orse than the C reator‒s w him sical notion of
enlivening his peaceful, innocent paradise w ith the presence of an
obviously rather dangerous tree-snake, ―accidentally‖ located on the very
sam e tree as the forbidden apples.

[289]       It m ust be adm itted that the fairytale and alchem y both show
M ercurius in a predom inantly unfavourable light, w hich is all the m ore
striking because his positive aspect relates him  not only to the H oly Spirit,
but, in the form  of the lapis, also to C hrist and, as a triad, even to the
Trinity. It looks as if it w ere precisely these relationships w hich led the
alchem ists to put particular stress on the dark and dubious quality of
M ercurius, and this m ilitates strongly against the assum ption that by their
lapis they really m eant C hrist. If this had been their m eaning, w hy should
they have renam ed C hrist the lapis philosophorum ? The lapis is at m ost a
counterpart or analogy of C hrist in the physical w orld. Its sym bolism , like
that of M ercurius w ho constitutes its substance, points, psychologically
speaking, to the self, as also does the sym bolic figure of C hrist.6 In



com parison w ith the purity and unity of the C hrist sym bol, M ercurius-lapis
is am biguous, dark, paradoxical, and thoroughly pagan. It therefore
represents a part of the psyche w hich w as certainly not m oulded by
C hristianity and can on no account be expressed by the sym bol ―C hrist.‖
O n the contrary, as w e have seen, in m any w ays it points to the devil, w ho
is know n at tim es to disguise him self as an angel of light. The lapis
form ulates an aspect of the self w hich stands apart, bound to nature and at
odds w ith the C hristian spirit. It represents all those things w hich have
been elim inated from  the C hristian m odel. B ut since they possess living
reality, they cannot express them selves otherw ise than in dark H erm etic
sym bols. The paradoxical nature of M ercurius reflects an im portant aspect
of the self‍ the fact, nam ely, that it is essentially a com plexio
oppositorum , and indeed can be nothing else if it is to represent any kind
of totality. M ercurius as deus terrestris has som ething of that deus
absconditus (hidden god) w hich is an essential elem ent of the
psychological self, and the self cannot be distinguished from  a G od-im age
(except by incontestable and unprovable faith). A lthough I have stressed
that the lapis is a sym bol em bracing the opposites, it should not be thought
of as a‍ so to speak‍ m ore com plete sym bol of the self. That w ould be
decidedly incorrect, for actually it is an im age w hose form  and content are
largely determ ined by the unconscious. For this reason it is never found in
the texts in finished and w ell-defined form ; w e have to com bine all the
scattered references to the various arcane substances, to M ercurius, to the
transform ation process and the end product. A lthough the lapis in one
aspect or another is alm ost alw ays the subject discussed, there is no real
consensus of opinion in regard to its actual form . A lm ost every author has
his ow n special allegories, synonym s, and m etaphors. This m akes it clear
that the stone, though indeed an object of general experim ent, w as to an
even greater extent an outcropping of the unconscious, w hich only
sporadically crossed the borderline of subjectivity and gave rise to the
vague general concept of the lapis philosophorum .

[290]     O pposed to this figure veiled in the tw ilight of m ore or less secret
doctrines there stands, sharply outlined by dogm a, the Son of M an and
Salvator M undi, C hrist the Sol N ovus, before w hom  the lesser stars pale.
H e is the affirm ation of the daylight of consciousness in trinitarian form .
So clear and definite is the C hrist figure that w hatever differs from  him
m ust appear not only inferior but perverse and vile. This is not the result of



C hrist‒s ow n teaching, but rather of w hat is taught about him , and
especially of the crystal purity w hich dogm a has bestow ed upon his figure.
A s a result, a tension of opposites such as had never occurred before in the
w hole history of C hristianity beginning w ith the C reation arose betw een
C hrist and the A ntichrist, as Satan or the fallen angel. A t the tim e of Job,
Satan is still found am ong the sons of G od. ―N ow  there w as a day,‖ it says
in Job 1 : 6, ―w hen the sons of G od cam e to present them selves before the
Lord, and Satan cam e also am ong them .‖ This picture of a celestial fam ily
reunion gives no hint of the N ew  Testam ent ―G et thee hence, Satan‖
(M atthew  4 : 10), nor yet of the dragon chained in the underw orld for a
thousand years (R ev. 20 : 2). It looks as if the superabundance of light on
one side had produced an all the blacker darkness on the other. O ne can
also see that the uncom m only great diffusion of black substance m akes a
sinless being alm ost im possible. A  loving belief in such a being naturally
involves cleansing one‒s ow n house of black filth. B ut the filth m ust be
dum ped som ew here, and no m atter w here the dum p lies it w ill plague even
the best of all possible w orlds w ith a bad sm ell.

[291]     The balance of the prim ordial w orld is upset. W hat I have said is not
intended as a criticism , for I am  deeply convinced not only of the relentless
logic but of the expediency of this developm ent. The em phatic
differentiation of opposites is synonym ous w ith sharper discrim ination,
and that is the sine qua non for any broadening or heightening of
consciousness. The progressive differentiation of consciousness is the m ost
im portant task of hum an biology and accordingly m eets w ith the highest
rew ards‍ vastly increased chances of survival and the developm ent of
pow er technology. From  the phylogenetic point of view , the effects of
consciousness are as far-reaching as those of lung-breathing and w arm -
bloodedness. B ut clarification of consciousness necessarily entails an
obscuration of those dim m er elem ents of the psyche w hich are less capable
of becom ing conscious, so that sooner or later a split occurs in the psychic
system . Since it is not recognized as such it is projected, and appears in the
form  of a m etaphysical split betw een the pow ers of light and the pow ers of
darkness. The possibility of this projection is guaranteed by the presence
of num erous archaic vestiges of the original daem ons of light and darkness
in any age. It seem s likely, therefore, that the tension of opposites in
C hristianity is derived to a still unclarified degree from  the dualism  of
ancient Persia, though the tw o are not identical.



[292]     There can be no doubt that the m oral consequences of the C hristian
developm ent represent a very considerable advance com pared w ith the
ancient Israelite religion of law . The C hristianity of the synoptic gospels
signifies little m ore than a com ing to term s w ith issues inside Judaism ,
w hich m ay fairly be com pared w ith the m uch earlier B uddhist reform ation
inside H indu polytheism . Psychologically, both reform ations resulted in a
trem endous strengthening of consciousness. This is particularly evident in
the m aieutic m ethod em ployed by Shakyam uni. B ut the sayings of Jesus
m anifest the sam e tendency, even if w e discard as apocryphal the clearest
form ulation of this kind, the logion in C odex B ezae to Luke 6 : 4: ―M an, if
thou know est w hat thou doest, thou art blessed. If thou know est it not, thou
art accursed and a transgressor of the law .‖ A t all events, the parable of the
unjust stew ard (Luke 16) has not found its w ay into the A pocrypha, w here
it w ould have fitted so w ell.

[293]     The rift in the m etaphysical w orld has slow ly risen into consciousness
as a split in the hum an psyche, and the struggle betw een light and darkness
m oves to the battleground w ithin. This shift of scene is not entirely self-
evident, for w hich reason St. Ignatius Loyola considered it necessary to
open our eyes to the conflict and im press it on our feelings by m eans of the
m ost drastic spiritual exercises.7 These efforts, for obvious reasons, had
only a very lim ited range of application. A nd so, strangely enough, it w as
the m edical m en w ho, at the turn of the nineteenth century, w ere forced to
intervene and get the obstructed process of conscious realization going
again. A pproaching the problem  from  a scientific angle, and innocent of
any religious aim , Freud uncovered the abysm al darkness of hum an nature
w hich a w ould-be enlightened optim ism  had striven to conceal. Since then
psychotherapy, in one form  or another, has persistently explored the
extensive area of darkness w hich I have called the shadow . This attem pt of
m odern science opened the eyes of only a few . H ow ever, the historic
events of our tim e have painted a picture of m an‒s psychic reality in
indelible colours of blood and fire, and given him  an object lesson w hich
he w ill never be able to forget if‍ and this is the great question‍ he has
today acquired enough consciousness to keep up w ith the furious pace of
the devil w ithin him . The only other hope is that he m ay learn to curb a
creativity w hich is w asting itself in the exploitation of m aterial pow er.
U nfortunately, all attem pts in that direction look like bloodless U topias.

[294]     The figure of C hrist the Logos has raised the anim a rationalis in m an



to a level of im portance w hich rem ains unobjectionable so long as it
know s itself to be below  and subject to the ηϊξζos, the Lord of Spirits.
R eason, how ever, has set itself free and proclaim ed itself the ruler. It has
sat enthroned in N otre D am e as D çesse R aison and heralded events that
w ere to com e. O ur consciousness is no longer confined w ithin a sacred
tem enos of otherw orldly, eschatological im ages. It w as helped to break
free by a force that did not stream  dow n from  above‍ like the lum en de
lum ine‍ but cam e up w ith trem endous pressure from  below  and increased
in strength as consciousness detached itself from  the darkness and clim bed
into the light. In accordance w ith the principle of com pensation w hich runs
through the w hole of nature, every psychic developm ent, w hether
individual or collective, possesses an optim um  w hich, w hen exceeded,
produces an enantiodrom ia, that is, turns into its opposite. C om pensatory
tendencies em anating from  the unconscious m ay be noted even during the
approach to the critical turning-point, though if consciousness persists in
its course they are com pletely repressed. The stirrings in the darkness
necessarily seem  like a devilish betrayal of the ideal of spiritual
developm ent. R eason cannot help condem ning as unreasonable everything
that contradicts it or deviates from  its law s, in spite of all evidence to the
contrary. M orality can perm it itself no capacity for change, for w hatever it
does not agree w ith is inevitably im m oral and has therefore to be
repressed. It is not difficult to im agine the m ultitude of energies w hich
m ust flow  off into the unconscious under such conscious dom ination.

[295]     H esitantly, as in a dream , the introspective brooding of the centuries
gradually put together the figure of M ercurius and created a sym bol w hich,
according to all the psychological rules, stands in a com pensatory relation
to C hrist. It is not m eant to take his place, nor is it identical w ith him , for
then indeed it could replace him . It ow es its existence to the law  of
com pensation, and its object is to throw  a bridge across the abyss
separating the tw o psychological w orlds by presenting a subtle
com pensatory counterpoint to the C hrist im age. The fact that in Faust the
com pensatory figure is not, as one m ight alm ost have expected from  the
author‒s classical predilections, the w ily m essenger of the gods, but, as the
nam e ―M ephistopheles‖8 show s, a fam iliaris risen from  the cesspits of
m edieval m agic, proves, if anything, the ingrained C hristian character of
G oethe‒s consciousness. To the C hristian m entality, the dark antagonist is
alw ays the devil. A s I have show n, M ercurius escapes this prejudice by



only a hair‒s breadth. B ut he escapes it, thanks to the fact that he scorns to
carry on opposition at all costs. The m agic of his nam e enables him , in
spite of his am biguity and duplicity, to keep outside the split, for as an
ancient pagan god he possesses a natural undividedness w hich is
im pervious to logical and m oral contradictions. This gives him
invulnerability and incorruptibility, the very qualities w e so urgently need
to heal the split in ourselves.

[296]     If one m akes a synopsis of all the descriptions and alchem ical pictures
of M ercurius, they form  a striking parallel to the sym bols of the self
derived from  other sources. O ne can hardly escape the conclusion that
M ercurius as the lapis is a sym bolic expression for the psychological
com plex w hich I have defined as the self. Sim ilarly, the C hrist figure m ust
be view ed as a self sym bol, and for the sam e reasons. B ut this leads to an
apparently insoluble contradiction, for it is not at first clear how  the
unconscious can shape tw o such different im ages from  one and the sam e
content, w hich m oreover possesses the character of totality. C ertainly the
centuries have done their spiritual w ork upon these tw o figures, and one is
inclined to assum e that both have been in large m easure
anthropom orphized during the process of assim ilation. For those w ho hold
that both figures are inventions of the intellect, the contradiction is quickly
resolved. It then m erely reflects the subjective psychic situation: the tw o
figures w ould stand for m an and his shadow .

[297]     This very sim ple and obvious solution is, unfortunately, founded on
prem ises that do not stand up to criticism . The figures of C hrist and the
devil are both based on archetypal patterns, and w ere never invented but
rather experienced. Their existence preceded all cognition of them ,9 and the
intellect had no hand in the m atter, except to assim ilate them  and if
possible give them  a place in its philosophy. O nly the m ost superficial
intellectualism  can overlook this fundam ental fact. W e are actually
confronted w ith tw o different im ages of the self, w hich in all likelihood
presented a duality even in their original form . This duality w as not
invented, but is an autonom ous phenom enon.

[298]     Since w e naturally think from  the standpoint of consciousness, w e
inevitably com e to the conclusion that the split betw een consciousness and
the unconscious is the sole cause of this duality. B ut experience has
dem onstrated the existence of a preconscious psychic functioning and of



corresponding autonom ous factors, the archetypes. O nce w e can accept the
fact that the voices and delusions of the insane and the phobias and
obsessions of the neurotic are beyond rational control, and that the ego
cannot voluntarily fabricate dream s but sim ply dream s w hat it has to, then
w e can also understand that the gods cam e first and theology later. Indeed,
w e m ust go a step further and assum e that in the beginning there w ere tw o
figures, one bright and one shadow y, and only afterw ards did the light of
consciousness detach itself from  the night and the uncertain shim m er of its
stars.

[299]     So if C hrist and the dark nature-deity are autonom ous im ages that can
be directly experienced, w e are obliged to reverse our rationalistic causal
sequence, and instead of deriving these figures from  our psychic
conditions, m ust derive our psychic conditions from  these figures. This is
expecting a good deal of the m odern intellect but does not alter the logic of
our hypothesis. From  this standpoint C hrist appears as the archetype of
consciousness and M ercurius as the archetype of the unconscious. A s
C upid and K yllenios, he tem pts us out into the w orld of sense; he is the
benedicta viriditas and the m ulti flores of early spring, a god of illusion
and delusion of w hom  it is rightly said: ―Invenitur in vena / Sanguine
plena‖ (H e is found in the vein sw ollen w ith blood). H e is at the sam e tim e
a H erm es C hthonios and an Eros, yet it is from  him  that there issues the
―light surpassing all lights,‖ the lux m oderna, for the lapis is none other
than the figure of light veiled in m atter.10 It is in this sense that St.
A ugustine quotes I Thessalonians 5 : 5, ―Y e are all the children of light,
and the children of the day: w e are not of the night, nor of darkness,‖ and
distinguishes tw o form s of know ledge, a cognitio vespertina and a cognitio
m atutina, the first corresponding to the scientia creaturae and the second
to the scientia C reatoris.11 If w e equate cognitio w ith consciousness, then
A ugustine‒s thought w ould suggest that the m erely hum an and natural
consciousness gradually darkens, as at nightfall. B ut just as evening gives
birth to m orning, so from  the darkness arises a new  light, the stella
m atutina, w hich is at once the evening and the m orning star‍ Lucifer, the
light-bringer.

[300]     M ercurius is by no m eans the C hristian devil‍ the latter could rather
be said to be a ―diabolization‖ of Lucifer or of M ercurius. M ercurius is an
adum bration of the prim ordial light-bringer, w ho is never him self the light,
but a ϒφ πϒñξμο w ho brings the light of nature, the light of the m oon and



the stars w hich fades before the new  m orning light. O f this light St.
A ugustine says that it w ill never turn to darkness unless the C reator is
abandoned by the love of his creatures. B ut this, too, belongs to the rhythm
of day and night. A s H ôlderlin says in ―Patm os‖;

and sham efully
A  pow er w rests aw ay the heart from  us;
For the H eavenly each dem and sacrifice,
B ut if it should be w ithheld,
N ever has that led to good.

[301]       W hen all visible lights are extinguished one finds, according to the
w ords of the w ise Y ajïavalkya, the light of the self. ―W hat then is the light
of m an? Self is his light. It is by the light of the self that a m an rests, goes
forth, does his w ork and returns.‖12 Thus, w ith A ugustine, the first day of
creation begins w ith self-know ledge, cognitio sui ipsius,13 by w hich is
m eant a know ledge not of the ego but of the self, that objective
phenom enon of w hich the ego is the subject.14 Then, follow ing the order of
the days of creation in G enesis, com es know ledge of the firm am ent, of the
earth, the sea, the plants, the stars, the anim als of the w ater and air, and
finally, on the sixth day, know ledge of the land anim als and of ipsius
hom inis, of m an him self. The cognitio m atutina is self-know ledge, but the
cognitio vespertina is know ledge of m an.15 A s A ugustine describes it, the
cognitio m atutina gradually grow s old as it loses itself in the ―ten thousand
things‖ and finally com es to m an, although one w ould expect this to have
happened already w ith the onset of self-know ledge. B ut if this w ere true,
A ugustine‒s parable w ould have lost its m eaning by contradicting itself.
Such an obvious lapse cannot be ascribed to so gifted a m an. H is real
m eaning is that self-know ledge is the scientia C reatoris,16 a m orning light
revealed after a night during w hich consciousness slum bered, w rapped in
the darkness of the unconscious. B ut the know ledge arising w ith this first
light finally and inevitably becom es the scientia hom inis, the know ledge of
m an, w ho asks him self: ―W ho is it that know s and understands everything?
W hy, it is m yself.‖ That m arks the com ing of darkness,17 out of w hich
arises the seventh day, the day of rest: ―B ut the rest of G od signifies the
rest of those w ho rest in G od.‖18 The Sabbath is therefore the day on w hich
m an returns to G od and receives anew  the light of the cognitio m atutina.
A nd this day has no evening.19 From  the sym bological standpoint it m ay
not be w ithout significance that A ugustine had in m ind the pagan nam es of



the days of the w eek. The grow ing darkness reaches its greatest intensity
on the day of V enus (Friday), and changes into Lucifer on Saturn‒s day.
Saturday heralds the light w hich appears in full strength on Sun-day. A s I
have show n, M ercurius is closely related not only to V enus but m ore
especially to Saturn. A s M ercurius he is juvenis, as Saturn senex.

[302]       It seem s to m e that A ugustine apprehended a great truth, nam ely that
every spiritual truth gradually turns into som ething m aterial, becom ing no
m ore than a tool in the hand of m an. In consequence, m an can hardly avoid
seeing him self as a know er, yes, even as a creator, w ith boundless
possibilities at his com m and. The alchem ist w as basically this sort of
person, but m uch less so than m odern m an. A n alchem ist could still pray:
―Purge the horrible darknesses of our m ind,‖ but m odern m an is already so
darkened that nothing beyond the light of his ow n intellect illum inates his
w orld. ―O ccasus C hristi, passio C hristi.‖20 That surely is w hy such strange
things are happening to our m uch lauded civilization, m ore like a
G ôtterdâm m erung than any norm al tw ilight.

[303]       M ercurius, that tw o-faced god, com es as the lum en naturae, the
Servator and Salvator, only to those w hose reason strives tow ards the
highest light ever received by m an, and w ho do not trust exclusively to the
cognitio vespertina. For those w ho are unm indful of this light, the lum en
naturae turns into a perilous ignis fatuus, and the psychopom p into a
diabolical seducer. Lucifer, w ho could have brought light, becom es the
father of lies w hose voice in our tim e, supported by press and radio, revels
in orgies of propaganda and leads untold m illions to ruin.



V

T H E  PH IL O SO PH IC A L  T R E E

[O riginally w ritten for a Festschrift planned to m ark the 70th birthday of
G ustav Senn, professor of botany at the U niversity of B asel. O w ing to the
untim ely death of Professor Senn, the Festschrift did not appear, and Jung‒s
essay, entitled ―D er philosophische B aum ,‖ w as published in the
Verhandlungen der N aturforschenden G esellschaft Basel, LV I (1945): 2,
411-23. A  revised and expanded version appeared in Von den W urzeln des
Bew usstseins: Studien úber den Archetypus (Psychologische A bhandlungen,
V ol. IX ; Zurich, 1954), from  w hich the present translation is m ade.‍
ED ITO R S.]

A ll theory, m y friend, is grey,
B ut green life‒s golden tree.

Faust I



I

IN D IV ID U A L  R E PR E SE N T A T IO N S O F T H E  T R E E
SY M B O L

[304]       A n im age w hich frequently appears am ong the archetypal
configurations of the unconscious is that of the tree or the w onder-w orking
plant. W hen these fantasy products are draw n or painted, they very often
fall into sym m etrical patterns that take the form  of a m andala. If a m andala
m ay be described as a sym bol of the self seen in cross section, then the tree
w ould represent a profile view  of it: the self depicted as a process of
grow th. I shall not discuss here the conditions under w hich these pictures
are produced, for I have already said all that is necessary in m y essays ―A
Study in the Process of Individuation‖ and ―C oncerning M andala
Sym bolism .‖ The exam ples I now  propose to give all com e from  a series
of pictures in w hich m y patients tried to express their inner experiences.

[305]     In spite of the diversity of the tree sym bol, a num ber of basic features
m ay be established. In the first part of m y essay I shall com m ent on the
pictures that have been reproduced and then, in the second part, give an
account of the philosophical tree in alchem y and its historical background.
M y case m aterial has not been influenced in any w ay, for none of the
patients had any previous know ledge of alchem y or of sham anism . The
pictures w ere spontaneous products of creative fantasy, and their only
conscious purpose w as to express w hat happens w hen unconscious
contents are taken over into consciousness in such a w ay that it is not
overw helm ed by them  and the unconscious not subjected to any distortion.
M ost of the pictures w ere done by patients w ho w ere under treatm ent, but
som e by persons w ho w ere not, or w ere no longer, under any therapeutic
influence. I m ust em phasize that I carefully avoided saying anything in
advance that m ight have had a suggestive effect. N ineteen of the thirty-tw o



pictures w ere done at a tim e w hen I m yself knew  nothing of alchem y, and
the rest before m y book Psychology and Alchem y w as published.

F igure 1

[306]       The tree stands by itself on an island in the sea. Its great size is
indicated by the fact that the upper part of it is cut off by the edge of the
picture. The buds and the little w hite flow ers suggest the com ing of spring,
w hen the great tree, w hose age far exceeds the span of hum an existence,
w ill aw aken to new  life. The solitariness of the tree and its axial position in
the centre of the picture bring to m ind the w orld-tree and the w orld-axis‍
attributes w ith w hich the tree sym bol is alm ost universally endow ed. These
traits give expression to the inner process at w ork in the painter, and show
that it has nothing to do w ith his personal psychology. H ere the tree
represents a sym bol that is universal and alien to the personal
consciousness. It is possible, how ever, that the painter w as m aking
conscious use of the C hristm as tree in order to illustrate his inner state.

F igure 2

[307]       The abstract stylization and the position of the tree on the globe of
the earth illustrate the feeling of spiritual isolation. To m ake up for this, the
perfect sym m etry of the crow n points to a union of opposites. This is the
m otivating force and the goal of the individuation process. If the painter of
such a picture neither identifies w ith the tree nor is assim ilated by it,1 he
w ill not succum b to the danger of an auto-erotic isolation, but w ill only be
intensely aw are that his ego personality is confronted w ith a sym bolical
process he m ust com e to term s w ith because it is just as real and
undeniable as his ego. O ne can deny and nullify this process in all sorts of
w ays, but in doing so all the values represented by the sym bol are lost. A
naívely curious m ind w ill naturally cast round for a rational explanation,
and if it does not find one at once it either m akes do w ith a facile and
com pletely inadequate hypothesis or else turns aw ay in disappointm ent. It
seem s to be very hard for people to live w ith riddles or to let them  live,
although one w ould think that life is so full of riddles as it is that a few
m ore things w e cannot answ er w ould m ake no difference. B ut perhaps it is
just this that is so unendurable, that there are irrational things in our ow n



psyche w hich upset the conscious m ind in its illusory certainties by
confronting it w ith the riddle of its existence.

F igure 3

[308]       The picture show s a tree of light that is at the sam e tim e a
candelabrum . The abstract form  of the tree points to its spiritual nature.
The ends of the branches are lighted candles illum inating the darkness of
an enclosed space, perhaps a cave or vault. The secret and hidden nature of
the process is thus em phasized and its function m ade clear: the
illum ination of consciousness.

F igure 4

[309]     A lthough cut out of gold-foil, the tree is realistic. It is still in the
w intry, leafless state of sleep. It rises up against a cosm ic background and
bears in its branches a large golden ball, probably the sun. The gold
indicates that though the painter does not yet have a living, conscious
relation to this content, she nevertheless has an em otional intuition of its
great value.

F igure 5

[310]     The tree is leafless but bears little red flow ers, harbingers of spring.
The branches are tipped w ith flam es, and fire leaps up from  the w ater out
of w hich the tree is grow ing. So the tree is also som ething like the jet of a
fountain. The sym bol of the fountain, the fontina, is know n in alchem y; in
the alchem ical pictures it is often show n as a m edieval tow n fountain,2 and
the upright part in the m iddle w ould correspond to the tree. The union of
fire and w ater expresses the union of opposites. The picture bears out the
alchem ical saying: ―O ur w ater is fire.‖

F igure 6

[311]     The tree is red and looks like a branch of coral. It is not reflected in
the w ater, but grow s sim ultaneously dow nw ards and upw ards. The four
m ountains in the low er half of the picture are not reflections either, for
their opposites are five m ountains. This suggests that the low er w orld is



not a m ere reflection of the upper w orld, but that each is a w orld in itself.
The tree stands in the m iddle betw een tw o w alls of rock, representing the
opposites. The four m ountains also appear in Figure 24.

F igure 7

[312]     The tree has broken w ith irresistible force through the earth‒s crust,
heaving up m ountainous boulders on either side. The painter is expressing
an analogous process in him self, w hich runs its course of necessity and
cannot be checked by any am ount of resistance. Since the boulders are
snow -capped m ountains, the tree has the cosm ic character of the w orld-
tree.

F igure 8

[313]       The tree is leafless, but its branches end in little flam es like a
C hristm as tree. Instead of grow ing from  the earth or w ater, it grow s out of
the body of a w om an. The painter w as a Protestant and w as not fam iliar
w ith the m edieval sym bolism  of M ary as earth and stella m aris.

F igure 9

[314]     The tree is old and huge and stands on a tangle of roots w hich is
strongly em phasized. Tw o dragons are approaching from  left and right. In
the tree there is a boy w ho has clim bed up to w atch the dragons. W e are
rem inded of the dragons that guard the tree of the H esperides, and of the
snakes that guard the hoard. The conscious side of the boy is in a rather
precarious situation because the m odicum  of security it has just acquired is
liable to be devoured again by the unconscious. The turm oil of the
unconscious is indicated by the tangled roots as w ell as by the evidently
enorm ous dragons and the tininess of the child. The tree itself is not
threatened inasm uch as its grow th is independent of hum an consciousness.
It is a natural process, and it is even dangerous to risk disturbing it since it
is guarded by dragons. B ut because this is a natural and ever-present
process it can give m an protection provided that he sum m ons up courage
enough to clim b into the tree despite its guardians.

F igure 10



[315]       O nce again w e m eet the tw o dragons, but in the form  of crocodiles.
The tree is abstract and doubled, and is loaded w ith fruit. For all its duality
it gives the im pression of being a single tree. This, besides the ring that
unites the tw o trees, points to the union of opposites w hich are also
represented by the tw o crocodiles. In alchem y, M ercurius is sym bolized by
the tree as w ell as by the dragon. H e is notoriously ―duplex,‖ is both
m asculine and fem inine, and is m ade one in the hierosgam os of the
chym ical w edding. The synthesis of M ercurius form s an im portant part of
the alchem ical procedure.

F igure 11

[316]       A lthough tree and snake are both sym bols of M ercurius, they stand
for tw o different aspects on account of the latter‒s dual nature. The tree
corresponds to the passive, vegetative principle, the snake to the active,
anim al principle. The tree sym bolizes earthbound corporeality, the snake
em otionality and the possession of a soul. W ithout the soul the body is
dead, and w ithout the body the soul is unreal. The union of the tw o, w hich
is plainly im m inent in this picture, w ould m ean the anim ation of the body
and the m aterialization of the soul. Sim ilarly, the tree of paradise is an
earnest of the real life w hich aw aits the first parents w hen they em erge
from  their initial childlike (i.e., plerom atic) state.

F igure 12

[317]       Tree and snake are united. The tree bears leaves, and the sun rises in
its m idst. The roots are snakelike.

F igure 13

[318]     The stylized tree has in its trunk a locked door leading to a hidden
recess. The m iddle branch is decidedly snakelike and bears a lum inous
body like a sun. The sim ple-m inded bird, representing the painter, w eeps
because it has forgotten the key to the door. It obviously suspects that there
is som ething valuable inside the tree.

F igure 14



[319]     The sam e painter did a num ber of variations on the treasure m otif.
H ere and in the next picture it takes the form  of a hero m yth: the hero
discovers a sealed coffer in a hidden vault, w ith a w onderful tree grow ing
out of it. The little green dragon that follow s the hero like a dog
corresponds to the fam iliar spirit of the alchem ists, the m ercurial serpent or
draco viridis. M ythlike fantasies of this kind are not infrequent, and are
m ore or less the equivalent of alchem ical parables or didactic tales.

F igure 15

[320]     The tree does not w ant to yield up the treasure and clasps the coffer all
the tighter. W hen the hero touches the tree, a flam e springs out at him . It is
a fire-tree, like that of the alchem ists, and like the w orld-tree of Sim on
M agus.

F igure 16

[321]     M any birds are sitting on the leafless tree, a m otif found also in
alchem y. The tree of w isdom  (Sapientia) is surrounded by num erous birds,
as in R eusner‒s Pandora (1588), or else the birds fly round the figure of
H erm es Trism egistus, as in D echem ia (1566).3 The tree is show n guarding
a treasure. The precious stone hidden in its roots recalls G rim m ‒s fairytale
of the bottle hidden in the roots of the oak tree, w hich contained the spirit
M ercurius. The stone is a dark blue sapphire, but its connection w ith the
sapphire stone in Ezekiel, w hich played a great role in ecclesiastical
allegory, w as not know n to the painter. The special virtue of the sapphire is
that it endow s its w earer w ith chastity, piety, and constancy. It w as used as
a m edicam ent for ―com forting the heart.‖4 The lapis w as called the
―sapphirine flow er.‖5 B irds, as w inged beings, have alw ays sym bolized
spirit or thoughts. So the m any birds in our picture m ean that the thoughts
of the painter are circling round the secret of the tree, the treasure hidden
in its roots. This sym bolism  underlies the parables of the treasure in the
field, the pearl of great price, and the grain of m ustard seed. O nly, the
alchem ists w ere not referring to the K ingdom  of H eaven, but to the
―adm irandum  M undi M aioris M ysterium ‖ (the w ondrous m ystery of the
m acrocosm ), and it looks as though the sapphire in the picture has a
sim ilar m eaning.



F igure 17

[322]     This w as done by the sam e painter, but at a m uch later stage, w hen the
sam e idea reappeared in differentiated form . H er technical ability has also
im proved. The birds have been replaced by heart-shaped blossom s, for the
tree has now  com e alive. Its four branches correspond to the square-cut
sapphire, w hose ―constancy‖ is em phasized by the little uroboros
encircling it. In H orapollo the uroboros is the hieroglyph of eternity.5a For
the alchem ists the self-devouring dragon w as herm aphroditic because it
begot and gave birth to itself. They therefore called the sapphirine flow er
(i.e., the lapis) ―H erm aphroditi flos saphyricus.‖ C onstancy and
perm anence are expressed not only in the age of the tree but also in its
fruit, the lapis. Like a fruit, the lapis is at the sam e tim e a seed, and
although the alchem ists constantly stressed that the ―seed of corn‖ dies in
the earth, the lapis despite its seedlike nature is incorruptible. It represents,
just as m an does, a being that is forever dying yet eternal.

F igure 18

[323]     The picture show s an initial state in w hich the tree is unable to raise
itself from  the earth in spite of its cosm ic nature. It is a case of regressive
developm ent, probably due to the fact that w hile the tree has a natural
tendency to grow  aw ay from  the earth into a cosm ic space filled w ith
strange astronom ical and m eteorological phenom ena, this w ould m ean
reaching up into an eerie unearthly w orld and m aking contact w ith
otherw orldly things w hich are terrifying to the earthbound rationality of
the natural m an. The upw ard grow th of the tree w ould not only endanger
the supposed security of his earthly existence but w ould be a threat to his
m oral and spiritual inertia, because it w ould carry him  into a new  tim e and
a new  dim ension w here he could not get along w ithout m aking
considerable efforts at readaptation. The patient in these cases is held back
not by m ere cow ardice, but by a largely justifiable fear that w arns him  of
the exacting dem ands of the future, w ithout his being aw are of w hat these
dem ands are or know ing the dangers of not fulfilling them . H is anxious
resistance and aversion seem  quite groundless, and it is only too easy for
him  to rationalize them  aw ay and, w ith a little assistance, brush them  aside
like a troublesom e insect. The result is just the psychic situation show n by



our picture: an inturned grow th w hich throw s the supposedly solid earth
into increasing turm oil. Secondary fantasies then arise w hich, according to
the patient‒s disposition, revolve round sexuality or the pow er drive or
both. This leads sooner or later to the form ation of neurotic sym ptom s and
to the alm ost unavoidable tem ptation for both patient and analyst to take
these fantasies seriously as causative factors and thus to overlook the real
task.

F igure 19

[324]     This picture, done by a different patient, show s that Figure 18 is not
unique. It is, how ever, no longer a case of unconscious regression, but of
one that is becom ing conscious, w hich is w hy the tree has a hum an head.
W e cannot tell from  the picture w hether the w itchlike tree nym ph is
clutching at the earth or rising unw illingly from  it. This is in com plete
accord w ith the divided state of the patient‒s consciousness. B ut the
upright trees standing around show  that w ithin or outside herself she has
perceived living exam ples of the w ay trees ought to grow . She has
interpreted the tree as a w itch and the regressive grow th as the cause of
m agical effects of a sinister nature.

F igure 20

[325]     The tree stands in isolation dom inating the top of a m ountain. It is
thick w ith leaves and has in its trunk a doll sw athed in m ulticoloured
w rappings. The painter w as rem inded of the harlequin m otif. The fool‒s
m otley show s that she felt she w as dealing w ith som ething crazy and
irrational. She w as conscious of having thought of Picasso, w hose style
w as apparently suggested by the harlequin‒s dress. The association
probably has a deeper m eaning and is not just a superficial com bination of
ideas. It w as this sam e im pression of irrationality that led to the regressive
developm ent in the tw o previous pictures. A ll three cases are concerned
w ith a process w hich the m odern m ind finds extrem ely disturbing, and not
a few  of m y patients have openly confessed their fear of any such
autonom ous developm ent of their psychic contents. In these cases it is of
the greatest therapeutic value if one can dem onstrate to them  the historicity
of their apparently unique and unassim ilable experiences. W hen a patient



begins to feel the inescapable nature of his inner developm ent, he m ay
easily be overcom e by a panic fear that he is slipping helplessly into som e
kind of m adness he can no longer understand. M ore than once I have had
to reach for a book on m y shelves, bring dow n an old alchem ist, and show
m y patient his terrifying fantasy in the form  in w hich it appeared four
hundred years ago. This has a calm ing effect, because the patient then sees
that he is not alone in a strange w orld w hich nobody understands, but is
part of the great stream  of hum an history, w hich has experienced countless
tim es the very things that he regards as a pathological proof of his
craziness.

F igure 21

[326]     The doll in the previous picture contained a sleeping hum an figure
undergoing m etam orphosis like the larva of an insect. H ere as w ell the tree
acts as a m other to the hum an figure hidden in its trunk. This accords w ith
the traditional m aternal significance of the tree.

F igure 22

[327]     The developm ent has gone a stage further. The sleeping figure
aw akes, half em erges from  the tree and m akes contact w ith the anim al
w orld. The ―tree-born‖ is thus characterized not only as a child of nature
but as an autochthonous prim ordial being grow ing treelike out of the earth.
The tree nym ph is an Eve w ho, instead of being taken from  A dam ‒s side,
has com e into existence independently. This sym bol is evidently intended
to com pensate not m erely the one-sidedness and unnaturalness of the ultra-
civilized m an but also, and in particular, the biblical m yth of the secondary
creation of Eve.

F igure 23

[328]     The tree nym ph carries the sun and is a figure com posed of light. The
w avy band in the background is red, and consists of living blood that flow s
round the grove of transform ation. This indicates that the transform ation is
not just an airy fantasy, but is a process that reaches dow n into the som atic
sphere or even arises from  it.



F igure 24

[329]     This draw ing com bines various m otifs from  the preceding pictures but
lays particular stress on the light- or sun-sym bol, w hich is represented as a
quaternity. It is w atered by four rivers each done in a different colour.
They flow  dow n from  w hat the patient called four heavenly or
―m etaphysical‖ m ountains. W e m et the four m ountains earlier in Figure 6.
They also appear in the draw ing of a m ale patient w hich I m entioned in
Psychology and Alchem y,6 w here the four rivers are reproduced in Figs. 62
and 109. In all these cases I am  as little responsible for the num ber four as
I am  for all the other alchem ical, G nostic, and m ythological quaternities.
M y critics seem  to have the funny idea that I have a special liking for the
num ber four and therefore find it everyw here. Just for once, they should
look into an alchem ical treatise‍ but that is evidently too m uch of an
effort. Since ―scientific‖ criticism  is ninety per cent prejudice, it invariably
takes a very long tim e for the facts to be recognized.

[330]     The num ber four, like the squaring of the circle, is not accidental,
w hich is w hy‍ to take an exam ple know n even to m y critics‍ there are
not three or, for that m atter, five directions, but precisely four. I w ill only
m ention in passing that, besides this, the num ber four possesses special
m athem atical properties. The quaternary elem ents in our picture, as w ell as
accentuating the light-sym bol, am plify it in such a w ay that it is not
difficult to see w hat is m eant: an acceptance of w holeness by the little
fem ale figure, an intuitive apprehension of the self.

F igure 25

[331]       A  still later stage is show n here. The fem ale figure is no longer just
the recipient or bearer of the light-sym bol but has been draw n into it. The
personality is m ore pow erfully affected than in the previous picture. This
increases the danger of identification w ith the self‍ a danger not to be
taken lightly. A nyone w ho has passed through such a developm ent w ill
feel tem pted to see the goal of his experiences and efforts in union w ith the
self. Indeed, there are suggestive precedents for this, and in the present
case it is altogether possible. B ut there are certain factors in the picture
w hich enable the painter to distinguish her ego from  the self. She w as an



A m erican w om an w ho w as influenced by the m ythology of the Pueblo
Indians: the corn-cobs characterize the fem ale figure as a goddess. She is
fastened to the tree by a snake, and thus form s an analogy to the crucified
C hrist, w ho, as the self, w as sacrificed for earthly hum anity, just as
Prom etheus w as chained to the rock. M an‒s efforts to achieve w holeness
correspond, as the divine m yth show s, to a voluntary sacrifice of the self to
the bondage of earthly existence. H ere I w ill only point out this
correspondence w ithout going into it further.

[332]       In this picture, then, there are so m any elem ents of the divine m yth
that unless the patient‒s consciousness w ere utterly blinded (and there are
no signs of this) she could easily discrim inate betw een ego and self. A t this
stage it is im portant not to succum b to an inflation, such as w ould
inevitably supervene w ith all its very unpleasant consequences if, at the
m om ent w hen the self becam e recognizable, she identified w ith it and thus
blinded herself to the insight she had attained. If the natural im pulse to
identify w ith the self is recognized, one then has a good chance of freeing
oneself from  a state of unconsciousness. B ut if this opportunity is
overlooked or not used, the situation does not rem ain the sam e as before
but gives rise to a repression coupled w ith dissociation of the personality.
The developm ent of consciousness w hich the realization of the self m ight
have led to turns into a regression. I m ust em phasize that this realization is
not just an intellectual act but is prim arily a m oral one, in com parison w ith
w hich intellectual understanding is of secondary im portance. For this
reason, the sym ptom s I have described can also be observed in patients
w ho, from  inferior m otives w hich they w ill not adm it, refuse a task that
has been laid upon them  by fate.

[333]     I w ould like to draw  attention to a further peculiarity: the tree has no
leaves, and its branches could just as w ell be roots. A ll its vitality is
concentrated in the centre, in the hum an figure that represents its flow er
and fruit. A  person w hose roots are above as w ell as below  is thus like a
tree grow ing sim ultaneously dow nw ards and upw ards. The goal is neither
height nor depth, but the centre.

F igure 26

[334]     The idea developed in the previous picture reappears here in slightly
variant form . This idea m ay truly be said to be in the process of delineating



itself, for the conscious m ind of the patient follow s only a vague feeling
w hich gradually takes shape in the act of draw ing. She w ould have been
quite unable to form ulate beforehand, in a clear concept, w hat she w anted
to express. The structure of the picture is a m andala divided into four, w ith
the m idpoint displaced dow nw ards, beneath the feet of the figure. The
figure stands in the upper section and thus belongs to the realm  of light.
This m andala is an inversion of the traditional C hristian cross, w hose long
upright is below  the cross-beam . W e m ust conclude from  the picture that
the self w as realized first of all as an ideal figure of light w hich
nonetheless takes the form  of an inverted C hristian cross. W hereas the
latter‒s point of intersection is near the top, so that the goal of unconscious
striving tow ards the centre is displaced upw ards, the dow nw ard glance of
the figure show s that her goal should lie below . The short upright beam  of
the cross of light rests on the black earth, and the figure holds in her left
hand a black fish draw n from  the dark sphere. The m udrÿ-like,7 hesitant
gesture of the right hand, directed tow ards the fish com ing from  the left
(i.e., from  the unconscious), is characteristic of the patient, w ho had
studied theosophy and w as therefore under Indian influence. The fish has a
soteriological significance w hether conceived in C hristian or in Indian
term s (as the fish of M anu and as an avatar of V ishnu). There is reason to
conjecture (see Figure 29) that the patient w as acquainted w ith the
B hagavadgĩtÿ, w hich says (X , 31): ―A m ong fishes I am  M akara.‖ M akara
is a dolphin or a species of Leviathan, and is one of the sym bols of the
svÿdhisthÿna-chakra in Tantric yoga. This centre is localized in the
bladder and is characterized as the w ater region by the fish and m oon
sym bols. A s the chakras are presum ably equivalent to earlier localizations
of consciousness (the anÿhata-chakra, for instance, corresponding to the
ϒξἌκβο of the G reeks),8 svÿdhisthÿna is probably the earliest localization of
all. From  this region com es the fish sym bol w ith its age-old num en. W e
are rem inded of the ―days of C reation,‖ of the tim e w hen consciousness
arose, w hen the prim ordial unity of being w as barely disturbed by the
tw ilight of reflection,9 and m an sw am  like a fish in the ocean of the
unconscious. In this sense the fish signifies a restoration of the plerom atic
paradisal state or, in the language of Tibetan Tantrism , of the B ardo.10

[335]     The plants at the foot of the figure are really rooted in the air. Tree,
tree nym ph, and plants are all lifted up from  the earth or, m ore probably,
are on the point of com ing dow n to it. This is also suggested by the fish as



em issary of the deep. The situation is in m y experience an unusual one and
m ay be due to theosophical influences. Filling the conscious m ind w ith
ideal conceptions is a characteristic feature of W estern theosophy, but not
the confrontation w ith the shadow  and the w orld of darkness. O ne does not
becom e enlightened by im agining figures of light, but by m aking the
darkness conscious. The latter procedure, how ever, is disagreeable and
therefore not popular.

F igure 27

[336]     U nlike the previous picture, this one is thoroughly W estern, although
it com es into the archetypal category of the god‒s birth from  the tree or
lotus blossom . The archaic plant w orld of the carboniferous era illustrates
the m ood the painter w as in w hen she intuitively apprehended the birth of
the self. The hum an figure grow ing out of the archaic plant represents the
union and quintessence of the four heads at its base, in agreem ent w ith the
alchem ical view  that the lapis is com posed of four elem ents. A w areness of
the archetype im bues the experience w ith a prim eval character. The
division of the plant into six segm ents, like so m uch else in the realm  of
fantasy, m ay be purely accidental. N evertheless, it should not be forgotten
that the num ber six (the senarius) w as considered in ancient tim es
―aptissim us generationi‖ (m ost fit for generation).11

F igure 28

[337]     D raw n by the sam e patient as Figure 26. The fem ale figure w earing a
tree-crow n is in a sitting position‍ again a displacem ent dow nw ards. The
black earth that w as previously far below  her feet is now  in her body as a
black ball, in the region of the m anipũra-chakra, w hich coincides w ith the
solar plexus. (The alchem ical parallel to this is the ―black sun.‖)12 This
m eans that the dark principle, or shadow , has been integrated and is now
felt as a kind of centre in the body. Possibly this integration is connected
w ith the eucharistic significance of the fish: eating the fish brings about a
participation m ystique w ith G od.13

[338]     N um erous birds are flying round the tree. A s birds represent w inged
thoughts, w e m ust conclude that the fem ale figure progressively detached
itself from  the w orld of thought as the centre w as displaced dow nw ards,



and that the thoughts have consequently returned to their natural elem ent.
She and her thoughts w ere identical before, w ith the result that she w as
raised above the earth as though she w ere an aerial being, w hile her
thoughts lost their freedom  of flight, since they had to support the w hole
w eight of a hum an being in the air.

F igure 29

[339]     The process of separation from  the w orld of thought continues. A
m asculine daem on,14 w ho has obviously w oken up all of a sudden, reveals
him self w ith an air of trium ph: he is the anim us, the personification of
m asculine thinking in a w om an (and of her m asculine side in general). The
patient‒s previous state of suspension turns out to have been an anim us
possession, w hich is now  sloughed off. D ifferentiation betw een her
fem inine consciousness and her anim us m eans liberation for both. The
sentence ―I am  the G am e of the gam bler‖ probably refers to B hagavadgĩtÿ
X , 36: ―I am  the gam e of dice.‖10 K rishna says this of him self. The section
in w hich it occurs begins w ith the w ords (X , 20-21): ―I am  the self, O
G udÿkesha! seated in the hearts of all beings. I am  the beginning and the
m iddle and the end also of all beings. I am  V ishnu am ong the A dityas;16 the
beam ing sun am ong the shining bodies.‖

[340]     Like K rishna, A gni is the gam e of dice in the Shatapatha-B rÿhm ana of
the Y ajur-V eda: ―H e (the A dhvaryu)17 throw s dow n the dice, w ith
‐H allow ed by Svÿhÿ,18 strive ye w ith Surya‒s10 rays for the m iddlem ost
place am ong brethren!‒ For that gam ing ground is the sam e as ‐am ple
A gni,‒ and those dice are his coals, thus it is him  (A gni) he thereby
pleases.‖20

[341]     B oth texts relate light, sun, and fire, as w ell as the god, to the gam e of
dice. Sim ilarly the A tharva-V eda speaks of the ―brilliancy that is in the
chariot, in the dice, in the strength of the bull, in the w ind, Parjanya,21 and
in the fire of V aruna.‖22 The ―brilliancy‖ corresponds to w hat is know n in
prim itive psychology as ―m ana,‖ and in the psychology of the unconscious
as ―libido investm ent‖ or ―em otional value‖ or ―feeling tone.‖ In point of
em otional intensity, w hich is a factor of decisive im portance for the
prim itive consciousness, the m ost heterogeneous things‍ rain, storm , fire,
the strength of the bull, and the passionate gam e of dice‍ can be identical.
In em otional intensity, gam e and gam bler coincide.



[342]     This train of thought m ay help to explain the m ood of the picture,
w hich expresses liberation and relief. The patient evidently felt this
m om ent as a breath of the divine num en. A s the B hagavadgĩtÿ text m akes
clear, K rishna is the self, w ith w hich the patient‒s anim us identifies. This
identification is a regular occurrence w hen the shadow , the dark side, has
not been sufficiently realized. Like every archetype, the anim us has a
Janus face, and besides this the lim itation of being a m erely m asculine
principle. H e is therefore quite unfitted to represent totality, w hether of
G od or the self. H e m ust be content w ith an interm ediate position. The
generalizations characteristic of Indian theosophy, how ever, induced the
patient, by a kind of psychological short-circuit, to identify the anim us at
least provisionally w ith w holeness, and to put him  in the place of the self.

F igure 30

[343]     The sam e m otif as in Figure 29 is show n here in differentiated form
by the painter of Figure 2. The stylization of the leafless tree is highly
abstract, and so is the gnom elike figure in a m onkish robe. The
outstretched arm s express balance and the cross m otif. The am biguity of
the figure is em phasized on the one hand by the bird com ing dow n from
above,23 painted like a fantastic flow er, and on the other by the obviously
phallic arrow  rising up from  the roots below . The daem on thus represents
an equilibrium  of left and right as w ell as a union of intellect and sexuality,
just as the alchem ical M ercurius duplex, in the form  of the lapis, is a
quaternity com posed of the four elem ents. The striped band running dow n
the globe recalls the m ercurial band w hich I discussed in ―A  Study in the
Process of Individuation.‖24 There the patient herself took it to be
quicksilver.

[344]     The concept of the alchem ical M ercurius derives exclusively from
m asculine psychology and sym bolizes the typical opposition in a m an
betw een N ous and sex, ow ing to the absence of the fem inine Eros w hich
w ould unite them . The anim us figure in the picture is a piece of purely
m asculine psychology that has crystallized out of a w om an‒s psyche
during the process of individuation.

F igure 31



[345]     Em broidery by the sam e patient as before. The tree has turned into a
blossom ing lotus plant, w ith the gnom elike figure sitting in the flow er,
rem inding us that the lotus is the birthplace of the gods. Eastern influences
are evident in these tw o figures, but of a different kind from  those w e m et
in Figures 28 and 29. It is not a m atter of Indian theosophy learnt and
im itated in the W est, for the present patient w as born in the East w ithout,
how ever, consciously absorbing its theosophy. B ut inw ardly she w as
perm eated by it so thoroughly that it had a very disturbing effect on her
psychic balance.

[346]     In this figure the daem on has visibly taken a back place, but the crow n
of the tree has undergone a rich developm ent: leaves and blossom s appear,
form ing a w reath, a corona, round a flow erlike centre. The alchem ists used
the term  corona or diadem a cordis tui (diadem  of thy heart), m eaning by it
a sym bol of perfection. The crow n appears in the figure as the crow ning
point or culm ination of the developm ental process sym bolized by the tree.
It has taken the form  of a m andala, the ―golden flow er‖ of C hinese and the
―sapphirine flow er‖ of W estern alchem y. The anim us no longer usurps the
place of the self, but has been transcended by it.

F igure 32

[347]     I reproduce this picture w ith som e hesitation because, unlike the
others, its m aterial is not ―pure‖ in the sense of being uninfluenced by
w hat the patient read or picked up by hearsay. It is nevertheless
―authentic‖ in so far as it w as produced spontaneously and expresses an
inner experience in the sam e w ay as all the others, only m uch m ore clearly
and graphically because the patient w as able to avail herself of ideas that
fitted her them e better. C onsequently, it com bines a great deal of m aterial
w hich I do not w ant to com m ent on here, as its essential com ponents have
already been discussed or w ill be found in the relevant literature. The
actual com position of the tree is at any rate original. I reproduce the
picture only to show  w hat kind of influence a know ledge of the sym bolism
can have on such configurations.

[348]     I w ill bring m y picture series to a close w ith a literary exam ple of
spontaneous tree sym bolism . In his poem  ―Soleil N oir‖ (1952), N oél
Pierre, a m odern French poet w ho is personally unknow n to m e, has
described an authentic experience of the unconscious:



J‒arrivais de la sorte sur une crape
D ‒o÷ baìllait un aven em buç.
U ne foule com pacte s‒y pressait
D es quatre directions. Je m ‒y m èlais.
Je rem arquais que nous roulions en spirale,
U n tourbillon dans l‒entonnoir nous aspirait.
D ans l‒axe, un catalpa gigantesque
O ÷ pendaient les cő urs des m orts,
A  chaque fourche avait çlu rçsidence
U n petit sage qui m ‒observait en clignotant.
“  “  “  “  “  “
Jusqu‒au fond, o÷ s‒çtalent les lagunes.
Q uelle quiçtude, au N ő ud des C hoses!
Sous l‒A rbre de m a V ie, le D ernier Fleuve
Entoure une Ile o÷ s‒çrige
D ans les brum es un cube de roche grise,
U ne Forteresse, la C apitale des M ondes.25

[349]       The m ain characteristics of this description are: (1) U niversal
m idpoint of m ankind. (2) Spiral rotation.26 (3) Tree of life and death. (4)
The heart as the centre of m an‒s vitality in conjunction w ith the tree.27 (5)
N atural w isdom  in the form  of a dw arf. (6) The island as seat of the tree of
life. (7) C ube = philosophers‒ stone = treasure guarded by the tree.



II

O N  T H E  H IST O R Y  A N D  IN T E R PR E T A T IO N  O F T H E
T R E E  SY M B O L

1. T H E  T R E E  A S A N  A R C H E T Y PA L  IM A G E

[350]       A fter having given som e exam ples of spontaneously produced,
m odern tree sym bols in the first part of this essay, I should like, in the
second part, to say som ething about the historical background of the tree
sym bol in order to justify m y title ―The Philosophical Tree.‖ A lthough it
w ill be obvious to anyone acquainted w ith the m aterial that m y exam ples
are nothing m ore than special instances of a w idely dissem inated tree
sym bolism , it is nevertheless of im portance, in interpreting the individual
sym bols, to know  som ething about their historical antecedents. Like all
archetypal sym bols, the sym bol of the tree has undergone a developm ent
of m eaning in the course of the centuries. It is far rem oved from  the
original m eaning of the sham anistic tree, even though certain basic
features prove to be unalterable. The psychoid form  underlying any
archetypal im age retains its character at all stages of developm ent, though
em pirically it is capable of endless variations. The outw ard form  of the tree
m ay change in the course of tim e, but the richness and vitality of a sym bol
are expressed m ore in its change of m eaning. The aspect of m eaning is
therefore essential to the phenom enology of the tree sym bol. Taken on
average, the com m onest associations to its m eaning are grow th, life,
unfolding of form  in a physical and spiritual sense, developm ent, grow th
from  below  upw ards and from  above dow nw ards, the m aternal aspect
(protection, shade, shelter, nourishing fruits, source of life, solidity,
perm anence, firm -rootedness, but also being ―rooted to the spot‖), old age,
personality,1 and finally death and rebirth.



The tree bears buds and w hite blossom s. It stands on an island. In the background is the sea



The tree stands on the globe, and rem inded the painter of the baobab w hose roots burst the planetoid on
w hich St. Exupçry‒s Little Prince dw elt. It also recalls the w orld-tree of Pherekydes, the sham anic tree,

and the w orld-axis



A bstract tree represented as seven-branched candelabrum  or C hristm as tree. The lights sym bolize the
illum ination and expansion of consciousness



M ontage in gold-foil, analogous to the alchem ical arbor aurea and cosm ic tree. The golden globes are
heavenly bodies



The tree grow s in w ater. It bears red flow ers, but it consists also of fire licking up from  the w ater, and
the branches are tipped w ith flam e



The tree is painted bright red, and grow s in the w ater sim ultaneously upw ards and dow nw ards



The tree thrusts up from  below  and breaks through the earth‒s surface

Its branches tipped w ith flam e, the tree grow s out of the body of a w om an. She is synonym ous w ith



earth and w ater, an em bodim ent of the idea that the tree is a process originating in the unconscious. C f.
the M exican w orld-tree w hich grow s in the belly of the earth goddess (Lew is Spence. The G ods of

M exico, p. 58)

D raw ing by an eleven-year-old boy



U nion of opposites represented by tw o trees grow ing into one another and joined by a ring. The
crocodiles in the w ater are the separated opposites. w hich are therefore dangerous



The vertical grow th of the tree contrasts w ith the horizontal m ovem ent of the snake. The snake is about
to take up its abode in the tree of know ledge



C orresponding to the sun in the branches, the snake in the roots of the tree w ears a halo, an indication
of the successful union of tree and snake



The tree has 4 + 1 branches. The central branch bears the sun, the other four bear stars. The tree is
hollow  inside and is shut by a door. The bird w eeps ―because it has forgotten the key‖



This and the follow ing picture com e from  a series depicting the hero m yth. The hero is accom panied by
a fam iliar in the form  of a sm all, green, crow ned dragon. The tree grow s out of a coffer containing the

secret treasure



The tree clasps the coffer in its roots, and a flam e springs out of a leaf as the hero touches it



D one by the sam e patient at an earlier stage. In the roots of the tree a sapphire lies hidden



D one later by the sam e patient. A  blossom ing tree w ith sun disk grow s out of a m agic circle enclosing
the uroboros w ith the sapphire at the centre



The cosm ic tree is caught by the earth and cannot grow  upw ards



The sam e regressive state (depicted by a different painter), but coupled w ith greater consciousness



The tree has a cosm ic character, w ith a m ulticoloured doll hidden in its trunk



The sam e m otif done by a different patient. The sleeping figure is now  visible



The hidden figure aw akens and half em erges from  the tree. The snake w hispers in her ear: bird, lion,
lam b, and pig com plete the paradisal scene



The tree itself assum es hum an form  and carries the sun. In the background is a w avy band of blood,
surging rhythm ically round the island



D one by the sam e painter as Figures 13-17. A  fem ale figure has taken the place of the tree. The sun
disk is now  a sym bol of individuation, and is characterized as such by the quaternity fed by four

different-coloured rivers flow ing dow n from  four m ountains, and flanked by four anim als. The scene is
paradisal



The tree is a fem ale figure encircled by a snake and holding tw o globes of light. The cardinal points are
m arked by corn-cobs and four anim als: bird. tortoise, lion, and grasshopper



M ost of the tree has been replaced by a fem ale figure, the low er part taking the form  of a cross. B elow
is the earth, in the sky a rainbow



The tree stands in a forest of prehistoric m are‒s-tails. It grow s like the pistil of a flow er (in six stages)
from  a calyx bearing four hum an heads. A  w om an‒s head rises out of the petals



D raw n by the sam e patient as Figure 26. The foliage grow ing out of the w om an‒s head is surrounded
by flying birds


