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ABSTRACT 

In this essay I study the approaches to psychology of C. G. Jung and James 
Hillman.  Even though Hillman’s approach stems from the work of Jung, there 
are considerable differences in their psychologies that need to be discerned and 
accounted for, both in approaches and goals.  In order to discern the two 
different approaches, I discuss the following subjects that serve to delineate 
differences in their psychologies: unity vs. multiplicity of centres, hierarchy of the 
psyche vs. depths, the anima/animus syzygy, wholeness and psychological 
differentiation, the archetype-in-itself and the archetypal image, the anima mundi 
[soul of the world], therapy and the rainmaker myth, the symbol and the 
archetypal image, the aesthetic and the ethical attitudes, the psychology of the 
three and the psychology of the four, and individual and community.  I apply the 
teachings of Indian wisdom, especially through the writings of the contemporary 
master, Sri Aurobindo, in order to support Jung.  Jung’s synthesis, I argue, leads 
to the spiritualization of nature and the subjection of the ego-will to a higher will 
as well as an in-depth transformation of the feminine principle.  It leads towards 
the future in a way that Hillman’s psychology does not. 

 

 

 

 

 

 

 

 

 

 

 
 



Hillman and Jung 3 

COMPARING HILLMAN AND JUNG 

“The aim of individuation is nothing less than to divest the soul of . . . the 
suggestive power of primordial images” . . . C.  G.  Jung 
 

Consciousness as a Function of the Anima 

Introduction 

Hillman reasoned that “if becoming conscious has its roots in reflection and if this 

instinct refers to the anima archetype, then consciousness itself may more 

appropriately be conceived as based upon anima than upon ego (1986, pp. 87, 

88).”   With these words, the chief architect of archetypal psychology nicely 

summed up his understanding of the nature of consciousness, the ground upon 

which he constructed his theory for the study of the human mind.  His 

understanding of the nature of consciousness contrasts with that of Poncé and 

Fromm, who, as I noted in another essay, regarded it essentially as a social 

product, and with Jung, who understood it to be not only a primordial reality but 

also hidden, yet involved in nature.   

 

Despite their use of similar concepts, generally initiated by Jung into 

contemporary psychology, their viewpoints on the nature of psyche and its needs 

differ significantly.  In keeping with their different perspectives on the nature of 

consciousness, they each regarded the ego differently as well.  Whereas for 

Jung it is the psyche’s center of consciousness and witness, for Hillman it is only 

an oppressive factor which requires relativization towards what can be defined as 

an imaginal or perceptive aesthetic position.  Whereas Jung’s ego has the 

capacity for discernment and suppressing or sanctioning psychic events, Hillman  
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preferred to ignore it, while encouraging the capacity for “imagining” and allowing 

for a deepening “what is there into itself’ by way of interaction with value-laden 

imagistic universals (1981a, p. 124).  According to the latter, it is not the ego that 

relates one to consciousness, but “the archetypal image [which] appears in 

consciousness itself as the governing fantasy by means of which consciousness 

is possible to begin with (Hillman, 1983a, p. 12).”  Thus, the anima as expressed 

through a plethora of archetypal images is, in his opinion, the location of 

consciousness and defines it.  To the argument that his thinking could lead to a 

moral relativism, Hillman (1981a) retorted that “from a polytheistic point of view” 

it brings on the contrary “radical facticity (p. 132).”  This is so, he argued, 

because each archetypal perspective comes with value and inherent inhibition 

that is with its own morality which demands attention.   

 

These preliminary observations on Hillman’s understanding of the nature of 

consciousness and his quest for a relativized aesthetic ego sets the stage for 

comparing and contrasting his approach to psychology with Jung’s.  To do any 

justice to such an endeavor, one must begin by examining each man’s basic 

assumptions about human nature, either implicit or explicit.  That is to say, it is 

necessary to differentiate their respective assumptions about what human nature 

is in being and what it is in the process of becoming.  As Hillman was nurtured 

on Jung’s analytical psychology, there is common ground or at least apparent 

common ground.  In fact, Hillman considered Jung’s most important contribution 

to psychology to be his discovery of the archetypal basis of human nature.  
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Phenomenological archetypal images, although not archetypes-in themselves, lie 

at the very core of Hillman’s (1981a) own approach to psychology.   

 

To search for significant differences between Hillman’s approach and Jung’s 

requires diving through a swarming sea of surface similarities.  For example, 

whereas for Jung the anima or soul is a bridge to deeper layers of the 

unconscious which brings relatedness and the eros of consciousness, Hillman 

(1983a) described soul as being “first of all, a perspective, . . . a viewpoint (p. 

16).”  He went on to declare that “the soul is a deliberately ambiguous concept 

(p. 16).”  She is, according to him, evasive and illusive.  In defining the anima in 

such a way, Hillman is determining the nature of his brand of psychology.   

 

Indeed, as Hillman’s approach is grounded on consciousness as a function of 

the anima, writing in a deliberately ambiguous style would presumably be a sign 

of successful involvement with soul.  In fact, he justified “deliberately twisting 

things” in order “to give the story a new twist,” in order “to be in touch with your 

own pathology because that’s where the twist comes from (Hillman, 1983b, p. 

81).”  Indeed, at times I have the sense that he used the same words or 

expressions as Jung did, although implying extremely different meanings.  At 

other times, his definitions seem to slide illusively, as if the ground under his foot 

was not of the earth, but of a river with tributaries branching out willy-nilly in 

every which direction.  Nonetheless, Hillman himself comes to one’s aid, in that 

in his attempt to define his own position he, at times, referred to his perception of 
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Jung’s approach to psychology, sometimes even aggressively repudiating it.  I 

will at the outset admit that although at times I find Hillman stimulating, I more 

often find him frustrating.  My sympathies lie squarely with Jung.   

 

I begin at the center, and with the help of Hermes, weave my way inwards and 

outwards from there, examining the different assumptions of these two men by 

way of contrast and comparison.  I propose to show that there are greater 

differences between Jung and Hillman’s approaches to psychology than first 

meet the eye, with important implications for psychological understanding.  I 

hope to demonstrate that Jung’s approach is more integral, whereas Hillman has 

sliced off a part of it and tried to turn it into a whole.  This may have been 

possible because with Jung there are loose ends, which Jung himself admitted 

(quoted in Jacobi, 1967).  Despite that, and despite Hillman’s deliberately 

deceptive style, there is an underlying consistency in their respective visions.   

Unity and Multiplicity of Centres 

The center of personality, for Jung, is the supreme archetype of the Self, a 

paradoxical reality that is at one and the same time transcendental and a 

wholeness that involves both psyche and ego.  It is, wrote Jung quoting 

Bonaventure, “an intelligible sphere whose center is everywhere and 

circumference is nowhere” (1955, 1956/1974g, p. 47).  It is a God image which 

contains all conceivable opposites, at once being the most individual and at the 

same time “a mirror of total reality” embracing all humankind (von Franz, 1980c, 

p. 153).  The Self is fourfold, a notion one finds throughout the writings of both 
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Sri Aurobindo, drawing on Hindu tradition, and Jung, drawing mainly on Western 

tradition, either Christian or esoteric.  It grounds itself in expressive nature in 

various permutations and combinations, for example in the four functions of 

consciousness (and the two attitudes) and in the classical four orders of society. 

   

Directly related to the Self are such concepts as the mandala, the unus mundus 

or unitary world, synchronicity, and individuation itself, which has as its goal “the 

coming-to-be of the Self (Jung, 1967/1975b, p. 226).”  For Jung, in other words, 

the Self as a paradoxical integrating reality comprises both a fourfold order of 

unity and a polytheistic world of multiple centers.  It is that is to say, “a circle with 

a center that is everywhere (Jung, 1955, 1956/1974a, p. 47).”   

 

According to Hillman (1981a), the Self is repressive, a kind of moralistic 

superego, the prohibitory voice of a thundering Yaweh.  It is, for him, therefore, 

not the center of personality, but inasmuch as it does not allow for the free 

expression of archetypal intent, it is an influence to be rejected.  Likewise, a 

central ego, the ethical attitude, the influence of a transcendental spirit and 

dogmatic religion are all branded alike as repressive to the dance of becoming.  

They all, according to Hillman, require a loosening solvent in order to be 

released from their tenacious grip on psyche.   

 

In Hillman’s polytheistic psychology, there is no one center of personality, but a 

multiplicity of ever-present interacting centers phenomenologically experienced 



Hillman and Jung 8 

through archetypal images.  Yet humans are so constituted, declared Hillman, as 

to serve “one god at a time . . . although myths may change in a life, and the soul 

serves in its time many gods (quoted in Miller, 1981, p. 75).”  Hillman is saying 

here that styles of consciousness change throughout life, presumably something 

in the way that is depicted by planetary transits in an astrological horoscope 

symbolizing a change in life.  The goal of psychology for Hillman, then, is to 

encourage a condition for the gods to speak clearly, each in their own time, 

without repression.   

 

Hillman’s quest for relativising the value of ego is so radical that Lambert (1981) 

contended that the goal of archetypal psychology is to abandon ego altogether.  

Accordingly, Hillman emphasized a passionate deepening of relationship to the 

archetypal image “allowing each event which has a theos to show its own face” 

(1981a, p. 134).  He is here encouraging his followers to “let soul speak,” that is 

soul-making without any repressive influences whatsoever including that of a 

heroic central ego.  Each archetypal image not only represents a style of 

consciousness but an action dynamic involving its own morality.    

 

Related to his quest for liberating the soul is his preference for an aesthetic 

attitude over an ethical one, which he also conceived as being prohibitory and 

repressive.  As Zen, at least according to Suzuki, (1938/1973) is more interested 

in aesthetics than morality such a view can be characterized as a kind of 

American Zen.  The ideal state of mind would presumably be one where there is 
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a spontaneous uninhibited action of the archetypal universal through its animal 

or instinctive vehicle, a “no-mindedness.” Indeed, Hillman  himself unhesitatingly 

acknowledged that “the ‘emptying out’ of Western positivism comparable to a 

Zen exercise or a way of Nirvana is precisely what Archetypal psychology has 

effectuated” (1983a, p. 32). Rather than an ethical attitude which requires 

working with difficult or recalcitrant aspects of the psyche for their eventual 

transformation, as Jung encouraged, for Hillman, (1975) soul-making involves 

“imaginative work” in order to “lift . . . repression from the inhuman aspects of 

human nature (p. 188).” 

 

Essentially, Hillman presented his approach to psychology as being based on a 

phenomenologically experienced polytheistic psyche even though, as he saw it, 

“the task of psychology . . . is not the reconciliation of monotheism and 

polytheism, (1981a, p. 124) which he found in his reading of Jung.  Thus, he 

understood Jung’s approach to psychology as being based on the “one that 

contains the many,” whereas he preferred a view articulated by Lopez Pedraza 

where “the many contains the unity of the one without losing the possibility of the 

many (p. 131).”  He likewise argued that Jung’s definition of the Self is based on 

a monotheistic model which Jung considered superior to polytheism, following 

the latter’s comments in Aion that the “anima/animus stage is correlated with 

polytheism and the Self with monotheism (quoted in Hillman, 1981a, p. 109).”  

Hillman, likewise, observed that Jung’s “description of the imago Dei as the Self 

follows the monotheistic model by subsuming the many opposites under the 
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highest goal, union (1981a, p. 123).”  He further declared that the Self is 

repressive including any “attempts to integrate the anima/animus into the Self (p. 

124).”  

 

Instead of Jung’s concept of the Self, Hillman preferred the former’s notion of the 

anima/animus as “the father and mother of all the . . . entanglements of fate who 

together form a divine pair (quoted in Hillman, 1981a, p. 109).”  He has also 

been attracted to Jung’s observations that the psyche contains many centers of 

partial intelligence, the lumen naturae or the alchemist’s light of nature.  Both 

these observations point towards a polytheistic psyche which, in my reading of 

Jung’s writings, is totally consistent with and part and parcel of his concept of the 

Self.  Not only does Jung’s definition of the Self include unity, and not only does 

unity find expression in multiplicity, but paradoxically, inasmuch as each center 

of partial intelligence or archetype devolves out of the Self, it contains “the unity 

of the one.”  To be more precise, as Jung noted, the center of the psyche and 

background potential for the world is the unus mundus, which presumes both 

unity and multiplicity.  In the language of Sri Aurobindo, the supermind which is 

based on unity holds in itself the creative potential of the multiplicity.  Hillman’s 

argument that the Self is repressive or unrelated to the multiplicity only would 

hold if Jung were referring to a purely transcendental Self, which in the broad 

context of all his writings was never the case.   
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Hillman used specious reasoning in his concluding that the Self, as defined by 

Jung, is repressive.  In the very section that he referred to in Aion, Jung wrote 

that the archetype of the Self, which is the most important to understand, 

contains “light and dark, good and bad effects (1975, p. 267)” that is that it 

involves extreme opposites in the world of duality or multiplicity.  He also made 

reference to the fact that Christ, for the early church, shared some important 

symbols with the devil, suggesting that the most developed symbol of the Self in 

the West, Christ, at least originally contained both light and dark qualities in the 

duality.  As von Franz (1980) observed, the Self is “the only source of genuine 

self-knowledge (1978, 1980c, p. 187).”  The ego-purusha is a projection from the 

Self which, by following signals from the unconscious, can actively help the Self 

to be realized in space and time.  That is to say that new insights as to the nature 

of one’s being can lead to its effective transformation.   

 

The following dream by a contemporary 35-year-old North American man 

illustrates the effect the Self can have on the ego and consequently life in the 

world of multiplicity:  

I am together with my father, in a lit up room.  My father becomes 
frightened at a noise that comes from somewhere other that the room we 
are in.  He covers his ears in fear, in such a way as to remind me of the 
painting of” The Scream” by Edward Munch (Janson, Janson, 1981).  
Then I see two paintings contained in transparent containers, standing on 
the floor.  one is yellow, the other is reddish brown, although apparently 
painted over a yellow background.  They both include five or six black 
concentric circles, about two inches apart.  The paintings are in fact 
mandalas which consist of a flower with expanding petals.  In the reddish 
brown painting, the number “ 10” is printed on top of each circle.  It has a 
light brown center, with a brown skinned man in a brown hat, suit and tie 
in its center.  There is a numinous feeling.   
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The father represents collective purpose and direction in society.  In the 

dreamer’s case, this would mean conventional success in business and 

marriage.  The voice of the Self causes great fear to this side of the dreamer’s 

personality, which does not want to hear the message.  This implies a defeat for 

the ego by the Self.  

 

The mandala is an image that comes with a new order.  The number ten (10) 

symbolizes the differentiation of the “one,” the all-encompassing Self.  The 

concentric circles suggest that the image was imprinted by expanding vibrations 

of sound, or “the word.” Tantric thought argues that the creation and dissolution 

of all forms comes through the primordial mantra (Mookerjee, 1971, 1982).  

Many Tantric paintings of yantras depict expanding sound waves, sometimes 

coming from a central core, the primal vibration of “the word” itself.   

 

The fact that the two mandalas are on the floor indicates a need to descend to a 

lower psychic center.  The yellow-mandala and the background yellow of the 

second mandala indicate that this is where one finds illumination and insight.  

The reddish brown color of the second mandala indicates the need to descend 

down form the head, closer to Eros, the instincts and the earth.  The brown man 

in the center suggests that the Self is represented here by a figure with attitudes 

and values that are somewhat distant from consciousness.  The dream portends 

a new creative order of the psyche which leads the dreamer to a direction that 

conventional wisdom holds in fear.  As the dream implies, experience of the Self 
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is far more repressive and although from the point of view of the ego, it can have 

a destructive influence, at the same time, it is creating a new order.   

 

A psychic drive towards a state of mind which reconciles the Self with life, 

meaning with a polytheistic experience of life, brings periods of confusion, 

fragmentation, and chaos and, from the point of view of the ego, psychological 

death as alchemical symbolism attests.  Hillman recognized this, in fact, 

emphasized it as the path of psychological redemption.  He expressed himself 

eloquently on this matter when he wrote that, “it is not upon life that our 

individuality centers but upon death--the world under and in all life, there the 

souls go home (Hillman, 1975, p. 110).”  Elsewhere, he declared that 

“pathologizing returns us to soul and to lose the symptom means to lose this 

road to death, this way to soul (p. 110).”  

 

Without the concept of the Self, however, it is difficult to see how a creative new 

ordering is established and individuation occurs.  Hillman’s implicit assumption 

here seems to be based on the notion that the world and the ego are built on 

desire which needs abandoning to death for psychological well-being.  In 

contrast to this assumption is Sri Aurobindo’s articulation of ancient Hindu belief, 

which is that the world at its core is built on Ananda or bliss, and not desire.  A 

psychology that solely relies on pathologizing towards death to allow for the 

soul’s expression, as Hillman’s does, has only half the equation.  Although Jung 

regarded the second half of life as a gradual preparation for death, the 
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individuation process involves the fulfillment of the Self in life, which includes a 

transformation of personality and potentially a creative new ordering of life.  For 

conscious individuation, the other half of the formula is essential. 

 

Whereas Hillman argued that there is a need to relativize the ego and for a 

deepening into the experience of the archetypal image, Jung pointed to the 

existence of an ego as the center of conscious awareness and a delegate of the 

Self, a suprapersonal center of consciousness.  In one definition, he argued that 

the ego is both “content and condition of consciousness” (Jung, 1921/1974, p. 

425) which, for one thing, implies that for an aspect of the psyche to be a 

conscious content, it must be related to the ego as condition.  In another 

definition, he observed that ego consciousness is surrounded by “a multitude of 

little luminosities” or “scintillae” which he equated with the archetypes (Jung, 

1967/1975b, p. 190).  Thus, as condition of consciousness, the archetypes need 

to be related to ego-consciousness.  As content of consciousness, they 

represent the way the world is apprehended and one is impelled to act. 

   

Inasmuch as the archetype (or archetypal image) provides the content for ego 

consciousness, Jung’s view and Hillman’s are similar.  Hence the latter’s 

exhortation to deepen one’s relationship to the archetypal image could be 

understood as a way to deepen one’s experience of consciousness.  However, 

inasmuch as the ego is a condition of consciousness and is a delegate from the 

Self, there is a difference.  According to Jung, the ego is also or ultimately ego-
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purusha, a witness consciousness with the power of discernment, sanction, or 

suppression.  As individuation unfolds, “the center shifts from the ego to the 

Self,” while increasingly the ego finds itself in the role of the passive observer 

“because certain considerations give it pause (Jung, 1967/1975b, p. 224).”  

There is, in other words, a potential spiritualization process that Hillman does not 

account for.   

 

In old age, Jung (1965) experienced the ego-purusha as a direct projection of the 

Self.  In one dream, he was startled to recognize himself seated in yogic fashion 

in a small roadside temple.  He knew that when the figure in the dream awoke, 

he would die.  It was as if to say that Jung, in the dream, was dreaming the 

historical Jung, reversing our normal perception of reality.  In another dream he 

realized that he was a projection of a flying saucer and not the other way around.  

Both dreams seem to imply that the ego is a projection of the Self, which 

produces the time-and space-bound personality.  He also wrote metaphorically, 

“I am at the stream, but I do nothing.  Other people are at the same stream, but 

most of them find that they have to do something with it.  I do nothing.  I never 

think that I am one who must see to it that cherries grow on stalks.  I stand and 

behold admiring what nature can do (p. 355).”  Jung is here identifying with the 

ego as purusha, as witness, with full faith in the inherent intelligence of nature.  

In this realization, which is a goal of individuation, there is detachment from the 

contents of consciousness as a spiritualized nature is allowed to works freely in a 

completely uninhibited fashion.   
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Well prior to Hillman, Jung encouraged a polytheistic psyche, and for me, he 

gave a far more satisfactory account of what is involved in attaining such a free 

condition.  Like the former, he also spoke of the need for a deepening process.  

However, it is not by way of sidestepping ego or by doing battle with a series of 

fundamentalist literalisms as with Hillman, but because of experiential 

involvement with the Self, where the Self is not merely an abstract concept as 

Hillman (1983b, p. 83) contended.  Indeed, for Jung there is a never ending 

potential for relating more deeply to experiences as the psyche partakes of 

“limitless range and unfathomable depths (1944/1977, p. 13).”  Experiences of 

depth are related to the Self, without which the so-called deepening through the 

archetypal image, in my opinion, can only be relatively superficial.   

 

In the process of finding his own approach, Hillman remarked that Jungian 

psychology has become a kind of theology and that ego and Self, which he 

considered to be abstract concepts to begin with, “have become hypostasized” 

(Hillman, 1983b, p. 83).  Thus, he complained that “should psychology prefer 

instead to merge the many ways into a wholeness determined by monotheism, 

ego towards Self; single one to single one: will it not--has it not already sunk 

exhausted into the arms of religion? (Hillman, 1981a, p. 121).”  Here and 

elsewhere he is suggesting that the inevitable result of Jung’s approach to 

psychology is a kind of fundamentalist theology, which he felt the need to 

deconstruct.   
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A sympathetic reading of Jung never, in my mind, lends itself to this 

interpretation, although to be sure, some people may take him that way.  It is not 

dogmatic religion that Jung encouraged, but a religious attitude involving self-

reflection and taking both inner and outer events into serious account.  His 

legacy is not religion but yoga for the West.  On this subject, Jung  wrote “our 

Western psychology has, in fact, got as far as yoga in that it is able to establish 

scientifically a deeper layer of unity in the unconscious (1963/1975a, p. 573).”  

 

Neither ego nor Self are mere abstractions, but as Jung described them, 

phenomenologically real.  Jung’s brand of individuation involves not only a 

gradually less repressive mode of being, but personality transformation through 

influences of the Self--real influences which cannot be gainsaid.  As Jung 

contended, there is today a “metamorphosis of the Gods--an expression of the 

unconscious man within us who is changing (1970b, p. 304).”  The archetypes, 

that is to say, are going through a transformation process that involves all of us.  

For Jung, unlike Hillman, there is not only concern for psychic multiplicity and 

psychological becoming, but personality transformation initiated from the deepest 

core of being, the Self.    

The Question of Hierarchy 

Consistent with his view on the need to loosen any attachment to repressive 

factors, Hillman (1981a) argued against any notion of a hierarchy of psyche.  

What he sought, instead, is a deepening relationship to the archetype, not 

through the Self, mind you, but through soul image--along with mythological 
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associations, particularly Greek, opening the individual to a wider culture 

(Hillman, 1975).  Jung, too, argued for the need to widen and deepen one’s 

culture as the real business of the second half of life, although in his case it 

begins with increasingly anchoring one’s life in the Self.   

 

The Self is, from the point of view of intellectual reason, completely paradoxical.  

Although its rule is freedom, it allows for a natural hierarchy of being in nature.  

Even Hillman (1986) acknowledged that the anima can act as a psychopomp 

and a personification of the wisdom in nature, which is a grade beyond her 

normal workings in various moods and illusory seductions.  On his part, Jung 

(1958, 1970a, p. 174) amplified this thinking by returning to the Gnostic tradition 

and its four stages of anima development, from Eve to Helen of Troy through 

Mary up to Sophia or Wisdom.  Sri Aurobindo, too, made a sharp distinction 

between the lower, apparently mechanical nature of Apara Prakriti and the 

spiritual nature of Para Prakriti, the Divine Mother, adoration of whom, his yoga 

encourages.   

 

Not only is the unconscious aristocratic, but nature itself, observed Jung, (1974) 

has a spiritual aim and seeks to transcend itself.  In this regard the following 

alchemical saying attributed to Democrates seems relevant:  

Nature rejoices in Nature 
                                             Nature subdues Nature 

Nature rules over Nature 
(quoted in Jung, 1955, 1956/1974a, p. 29, nl52) 
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The implication of these enigmatic statements is that there is a hierarchy in 

nature and that nature itself seeks individuation through transformation and 

spiritual sublimation.   

 

In the individuation process, according to Jung, there is both a need for 

experiencing life esse in anima and potentially a spiritual process of 

transformation.  Jung never presented his disciples with the goal of gravitation to 

a strictly logos-oriented spiritualized and discriminative psyche, but primarily an 

ego contained in anima along with eventual integration and spiritualization of all 

aspects of psyche.  Sophia, who represents the culmination of anima, 

“development,” wisdom, embraces all other grades of anima, including Eve, or 

untrammeled virgin nature.  Jung’s process of individuation calls for both a 

progressive detachment and an all-embracing spiritual transformation of nature.    

The Anima/Animus Syzygy 

As I indicated above, archetypal or polytheistic psychology, according to Hillman, 

reflects the anima and animus who “together form divine pair” (1983, p. 117). At 

least Hillman exclaimed that he prefers that image to a psychology based on the 

Self, which as I noted, he regards as monotheistic and repressive.  But the 

coniunctio of the transpersonal anima and animus is in fact a superb symbol of 

the supreme Self.  This is the reading Sri Aurobindo gave in his description of 

the Transpersonal Atman, where the male and female principles are implicitly 

involved in Sat-Chit-Ananda together with its portions of energy, or more 

explicitly in the duality of Purusha-Shakti.  Jung’s vision of the heirosgamos of 
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Zeus and Hera consummating the mystic marriage is a case in point.  Edinger 

(1985) saw it as a symbolic expression of what he referred to as, the greater 

coniunctio involving divine love.  Using symbolism from the Upanishads, perhaps 

one can understand the experience as a symbolic union through love between 

Sat or self-conscious existence and Chit-Shakti, or creative consciousness - 

energy, resulting in ananda or bliss (Sri Aurobindo, 1972d).  This would certainly 

fit Jung’s description of feeling unparalleled bliss along with his observation that, 

at bottom, he himself was both Zeus and Hera, who through their union were 

creating the world.   

 

How odd it is that Hillman, the self-defined intellectual, who, in Re-Visioning 

Psychology, has openly asserted to having shown the reader “a way into Jung--

and a way out of Jung (1975, p. xii),” that is beyond Jung, has ignored the full 

implications behind the apparent foundation of his own approach to psychology.  

He is no doubt aware of Jung’s vision, which is documented in the latter’s 

autobiography.  Instead, he proclaimed that “the self of psychological wholeness 

. . . more clearly reflects the God of monotheism and the senex archetype 

(Hillman, 1981a, p. 117).”  

 

Here, as elsewhere, is an example of Hillman selectively using Jung’s ideas for 

his own purposes, deliberately twisting the meaning.  In fact, in my estimation, he 

either uses Jung to support his arguments, or he criticizes Jung and Jungians, 

often without making a clear differentiation between them.  Although literalizing 



Hillman and Jung 21 

Jung’s thought turns it into a dogmatic fundamentalism which calls for scrutiny, 

Hillman’s persistent flailing at it diverts attention away from Jung’s essential 

message, which is the need to seek a life organized around the Self.  In the 

process, Hillman has created a psychology with its own shadow, which from my 

perspective, looks like a seven-headed hydra.    

The Question of Wholeness and Psychological Differentiation   

Hillman (1975) called for a deepening of what is there, at least in part, by means 

of the personification of different aspects of the psyche, by allowing the 

archetypal images to speak, each in their turn.  This begins with “Pathologizing 

or Falling Apart,” which is the title of chapter 2 in Hillman’s (1975) Re-Visioning 

Psychology, and experiencing dissolution and psychic disintegration.  

Accordingly, he disparaged any notion of integrated states, wholeness, and other 

spiritual assumptions that in his experience are simply repressive constructs.  

Although people have feeling experiences of wholeness that can not be gainsaid, 

despite Hillman, the individuation process does include periods of dissolution, 

chaos, darkness, and disintegration, which Jung also acknowledged as being an 

integral part of any path of self-realization, as is obvious in his writings on 

alchemy and elsewhere.   

 

In keeping with his interest in personified archetypal images, Hillman 

emphasized the need for psychological differentiation, an idea that he got 

directly from Jung.  However, he contended that Jung, in particular, examined 

the idea of wholeness, as for example, in his studies regarding the Self, the unus 
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mundus, sychronicity and mandalas -- and not the differentiation of wholeness.  

This is based on the fact that, from Hillman’s perspective, Jung’s process of 

individuation is a fantasy based on the archetype of a Self, which represses 

differences.   

 

Although it is true that much of Jung’s work relates to understanding the nature 

of wholeness, he also wrote a considerable amount about the need for 

differentiation involved in the process of individuation itself.  Indeed, Jung 

actually wrote that “a process of differentiation defines individuation,” 

(1921/1974c, p. 448) while differentiation” he noted “means the development of 

differences, the separation of parts from the whole” (p. 424).  Although 

differentiation is essential, the final goal of individuation is wholeness, as his 

opus Mysterium Coniunctionis attests (Jung, 1955, 1956/1974a).  As alchemical 

symbolism shows, there are different states of mind and different operations 

including that of separatio, which involves the discernment of parts.  The goal of 

the opus is the reuniting of the individuated parts in different degrees of 

coniunctio or wholeness.  Alchemical texts generally describe the process as a 

circular one although, according to Jung’s (1975e) researches, it is more spiral-

like.   

 

Jung’s writings involving differentiation, it seems, are based on what is involved 

when the Self is directly operative in an individuation process.  Nonetheless, 

Hillman set his agenda on the need to “follow Jung in examining the 
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differentiation of wholeness with the same care that he applied to the integration 

of wholeness (1981a, p. 126).”  Otherwise, he noted, “our psychology does not 

include the psyche’s need for archetypal understanding of its problems (p. 126).”  

Hillman, here, implied that Jung’s writings do not involve the differentiation of 

wholeness, which as I suggested above is not the case.  They do.  Moreover, in 

my estimation, it is not entirely clear that what Hillman and his archetypalist 

colleagues have done is actually a differentiation of wholeness, especially given 

the fact that wholeness does not seem to interest them much.   

 

Admittedly, they have made a major contribution to psychology in their work on 

the psychological implications of different archetypal images.  At least they have 

shed intellectual light on the different archetypal modes of consciousness.  Even 

here, however, there is a cautionary caveat.  Although I personally find their 

insights stimulating, I often come away feeling that they don’t entirely fit.  

Intellectual awareness of different archetypal styles of consciousness is not the 

same as being conscious of how the archetype, when directly experienced 

inwardly, can affect one’s life or play through the workings of one’s nature.   

 

Jung warned that enlightenment does not come “by imagining figures of light but 

by making the darkness conscious (1970, pp. 265, 266).” Although Hillman and 

his colleagues are not quite imagining beings of light, they are, in their language, 

imagining and working archetypal images, including those of the gods and 

goddesses.  In sharp contrast, the alchemists and Gnostics referred to a spiritual 
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process of ascent and descent in order to light up the darkness of the soul.  Jung 

(1963/1975a, p. 470) made ample allusions to this process and observed that 

individuation eventually results in the indwelling of the Holy Spirit and a 

Christification process.   

 

This requires a descent of a spiritual light and force from above, something that 

many spiritual leaders refer to today.  Sri Aurobindo put special emphasis on this 

experience without which his yoga would be impossible.  Jung’s statements and 

allusions to this phenomenon lead me to believe that the further reaches of 

individuation, in his view, would not be possible without it either.   

 

Anecdotally, an Indian philosopher and disciple of Sri Aurobindo, Arabinda Basu, 

told me that he met Jung on two occasions and he asked him if he felt a “Force.” 

Jung replied that he did and that he felt it entering through the top of his head, 

the crown chakra.  Marie-Louise von Franz confirmed this report to me in a 

personal letter.  She indicated that the “Force” is experienced as descending 

through the top chakra down into the body, the muladhara chakra and, she 

wrote, “according to Jung, chakras below muladhara.”  This may have been what 

Jung initially experienced in his “confrontation with the unconscious” as “often 

(feeling) . . . as if gigantic blocks of stone were tumbling down upon me” (Jung, 

1965, p. 177).  Differentiation of the parts, from Jung’s point of view, requires an 

ascending aspiration to the Self and a descent of the spirit, for both 

differentiation of the darkness and eventually a conscious integration of the 
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differentiated parts.  Hillman, as far as I know, made no references to such 

phenomena and even flatly refused to consider them.   

Archetype-in-itself and the Archetypal Image  

According to Jung, all archetypes are reconciled in the supreme archetype, the 

Self.  They are, in themselves, essentially unknowable, although they can be 

intensely experienced.  Archetypes, according to Jung (1967/1975b) are 

psychoid, embracing and transcending both a spiritual and physical dimension of 

being.  On his part, Hillman “rigorously refuses” (1983a, p. 13) to speculate on 

the nature of what he referred to as “the noumenal archetype (p. 13),” preferring 

to be phenomenologically authentic.  Despite Hillman’s inference that Jung’s 

speculations took him outside of phenomenological experience, the evidence in 

his writings, along with his careful scientific attitude, suggests to me that he was, 

in fact, very authentic phenomenologically.  His thinking was based on his own 

direct experiences and those of his clients, and intuitions regarding these 

experiences.   

 

It seems to me that, in fact, the nature of the archetype as presented by Jung 

and the one presented by Hillman are essentially different.  The latter’s reference 

to his psychology being a Western equivalent to Zen is consistent with the way 

he imagines the archetype, as a universal which does not necessarily exist.  

Hillman’s conceptualizing archetypes as not necessarily really existing, along 

with his equating his system of psychology with Zen, suggests that like with 

Buddhism, being gives way to a void, or Asat, a non-being, which, however, 
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contains the seeds of life.  In both Zen and Hillman’s psychology, the individual 

ego is relativized or considered to be of an illusory nature, and there is no 

integrating Self, certainly no individual portion of an integrating Self.  In Jung’s 

case, individual archetypes always refer back to the Self or Unus Mundus.  Jung 

(1955, 1956/1974a, 1965) also referred to both an ego that has qualities of the 

purusha as a delegate of the Self, a Self behind the heart, and a personal and 

universal Atman or Self.  Here, he drew on references from the Hindu tradition 

for amplifying each of these phenomena.  Relating individual archetypes back to 

a supreme integrating Self was referred to in the Vedas that were revealed some 

four thousand years ago and beyond (Sri Aurobindo, 1971g, 1971b). 

 

In point of fact, India’s original revealed scriptures, the Vedas, are the source of 

most of all of its important later spiritual tradition.  According to their descriptions, 

the gods and goddesses knowingly and consciously identified with the source 

while referring to themselves as part expressions and qualities of “the one.” With 

the Upanishads, which are later commentaries on the Vedas, the Deities no 

longer regarded themselves as portions of ‘the one” and were depicted in their 

“lesser human and cosmic workings  (Sri Aurobindo, 1972d, p. 217).”  Still, there 

was philosophically a unity of” the one” and “the many.”    

 

The philosophers of the Upanishads reasoned that although the absolute is 

unknowable in itself, it projected a luminous shadow of itself as Sat-Chit-Ananda 

involved with energy that is existence-consciousness-bliss-energy, a “positive” 
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reality.  With Buddhism there is Asat or non being, a void which somehow is 

pregnant with the seeds of being.  There is, in their scheme, ultimately a 

universal mind, but no real individual ego or individual Self.  In that sense, it 

represents a spirit of negation.  In this regard, Campbell (1974b) compared the 

Buddha’s fire sermon with a “Vedic-Upanshadic view of the dancing flames (p. 

210),” to the advantage of the latter.  Whereas for the Buddha “all things are on 

fire with . . . passion, hatred, infatuation, birth, old age, death, sorrow, 

lamentation, misery, grief and despair,” according to the Vedic-Upanishadic view, 

the flame is “the first born of the world-order (rta), oh wonderful!, oh, wonderful!, 

oh, wonderful! (p. 210).”  In his autobiography Jung (1965, pp. 293, 294) himself 

described the “life instinct” as a “compulsion or will or command” that wells up 

from within, which according to Sri Aurobindo (1972d, p. 19) is the “will to live” 

and based on Ananda (p. 19).  What else! Although alchemy refers to a 

condition of mortification or spiritual death, it is a precursor to resurrection and a 

renewal of life organized around the Self and a glorified body.   

 

Whereas Jung’s approach to psychology and his views on the nature of the 

archetype and the archetype of the Self resonate with that described in the 

Upanishads and the Vedas, Hillman’s, on his own admission, is closer to the Zen 

tradition of Buddhism.  There is a difference, however, in that one misses in 

Hillman any sense of a spiritual outcome that one recognizes in Zen.  With the 

singular importance he gave to the archetypal image of Death for the liberation 

of soul and nothing else, one can only conclude that ultimately his approach 
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gives way to a void, if not of a Buddhist nature, then of a Western or American 

nature.  Jung’s (1965) own so-called death experience, which is recorded in his 

autobiography, is a direct phenomenological link to the traditional concept of Sat-

Chit-Ananda with Shakti and Her creative power.  Not death or a void, but 

effective power of joyful creation is the ultimate source of life, according to 

Jung’s experience, and it seems to me, this is the direction in which his process 

of individuation urges us all.   

The Symbol and the Archetypal Image  

Another reflection of their differing perspectives becomes apparent when 

comparing Jung’s understanding of the nature of the symbol with Hillman’s, as 

well as the latter’s views on the archetypal image.  Jung defined the symbol as 

“the best possible expression” of something that is in itself unknowable,” an 

“unsurpassed container of meaning (1921/1974c, p. 237)” and a “means of 

utilizing the mere instinctual flow of energy for effective work (Jung, 1967/1975b, 

p. 47),” a source of psychological transformation.  Living symbolically means that 

one is conscious of an archetype through the inner image, which is driving both 

one’s external and internal activities, including the dream images themselves.   

 

Hillman assailed symbols, arguing that they have become lifeless, a “stand in for 

the concept (1977, p. 68).”  He instead gravitated to what Jung once wrote--that 

“image is psyche (quoted in Hillman, 1983a, p. 6)” or that “images are life (Jung, 

1955/1974a, p. 180)” and that readers should “stick to the image” as the “golden 

rule of archetypal psychology’s method (Hillman, 1983, p. 9).”  It is possible to 
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argue that Hillman wishes to bring life back into psychology through insistence 

on the image, as there has become a too mechanical application of dictionary 

symbols into dream interpretation.  I believe, however, that a deeper reason for 

his insistence on the image and not the symbol is that it is consistent with his 

approach to psychology.  After all, he could have just as forcefully insisted on 

returning to the true nature of the symbol, which is expressed through the image, 

as Jung defined it.  But Jung’s definition includes a connection with the Self and 

a spiritual transformation of personality which, per se, does not seem to interest 

Hillman.  Instead, the latter is mainly concerned with lifting repressive forces from 

the psyche, as he understands it, in order to liberate soul.   

 

He is not much interested, that is to say, in symbolic images being grounded for 

effective transformative work, but in opening psyche up by way of “image work” 

and “dreams work (Hillman, 1983a, p. 14).”  His favorite vehicle for opening up 

the image is mythology, especially that of ancient Greece, although the 

sensuous nature of alchemical imagery also seems to appeal to him.  He 

proposed that opening up to Hellenism and its imaginal tradition can help 

dissipate repressive modes of being (Hillman, 1975).  The result is that instead 

of archetypal symbols, images become metaphors.  Instead of vehicles of 

personality transmutation, they become poetic ways of seeing.  The symbol, 

which, for Jung, ideally speaks directly as content of consciousness under the 

watchful eye of the ego-purusha, becomes a metaphor, with its “permanent 

ambiguity (p. 153).”   
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In following the “deliberately ambiguous” watercourse of the soul and in his 

penchant for “deliberately twisting” the meanings of words and concepts, Hillman 

is not always easy to understand.  Working one’s way through his writings one 

feels, at times, like Don Quixote flailing away at imaginary windmills.  I find him 

particularly confusing when he writes about the image itself.  As I noted above, 

he has taken Jung’s counsel to “stick to the image” as the “golden rule of 

archetypal psychology’s method,” and favorably referred to the latter’s statement 

that “image is psyche” in support of his archetypal approach to psychology 

(Hillman, 1983, p. 9, 1983a).  In the process, he has peeled away the images 

from relationship to a numinous all-embracing archetype, as it were, which is 

admissible in his mind because “images are the primary (psychological) datum 

(p. 6).”  Not only is the image phenomenologically immediate, but in Hillman’s 

view, the archetypal image conditions consciousness.  In his words, “the 

archetypal image conditions consciousness itself as the governing fantasy by 

means of which consciousness is possible to begin with (p. 12).”  According to 

him, styles of consciousness, ideas, moods, feelings, beliefs, attitudes, and 

angles of perception are all dependent on the nature of the archetypal image 

being experienced.   

 

Archetypal images, for Hillman, represent a subjective “as-if,” a metaphorical way 

of perceiving.  In order to find the meaning behind an archetypal image, he 

contended, one needs to do “image work” and “dream work.” To begin with, this 

always involves questioning one’s subjective fantasy, that is, one is peculiar way 
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of perceiving the world or question at hand.  To my knowledge, Hillman is silent 

on who or which aspect of the psyche does the questioning, but according to his 

way of thinking, it would have to be another archetypal perspective with or 

without the ego as accomplice.  Thinking in these terms creates, in my mind, the 

possibility of a hopeless, never-ending muddle of conflicting viewpoints all under 

one collective rubric or fantasy of questioning.  In addition, Hillman also 

recommended making a series of tactical moves, which help amplify the image in 

question, thereby in his mind deepening it and giving it volume.  In this light, the 

possibility that the image could reveal its own meaning without these additional 

moves is questionable, according to my reading of Hillman.   

 

Closely connected with the image is soul, which Hillman declared is archetypal 

psychology’s “primary metaphor” (1983a, p. 16).  By soul he means “the imaginal 

possibilities in our natures (p. 16),” and the realization that all “reality [is] primarily 

. . . metaphorical (p. 17).”  According to Hillman, a valuable aid to experiencing 

the imaginal possibilities of soul is active imagination which allows one to attain a 

metaxy, an imaginal middle ground or in-between space and a metaphorical 

position to experience the world.  One can then experience life, as it were, 

contained metaphorically in soul, esse in anima, instead of what Hillman referred 

to as “the disease of literalism (1991, p. 58).”   

 

Hillman noted that “archetypal images are psyche in its imaginative visibility 

(1983a, p. 6)” although they are metaphors in their own right.  But, he argued, 
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the “visibility” of archetypal images must not be taken literally nor do they “have 

to be heard (p. 6).”  An image is ultimately rather a subjective “imagining 

perspective” and not what one literally sees, but the way one sees (p. 7).  Along 

with this play of thought, Hillman elsewhere noted that “the concern of archetypal 

psychology is with the phenomenon: the archetypal image (p. 13).”  “The next 

step,” he then declared, is that “any image can be considered archetypal (p. 13),” 

presumably justifying his interest in the soul of the world, a point I will go into 

later on.  Thus on the one hand the archetypal image, which conditions the way 

one apprehends the world, is not necessarily either visible or heard.  On the 

other hand, any perceived image, inner or outer, is archetypal with universal 

roots (although it does not necessarily exist).   

 

All ways of seeing are, according to Hillman, subjective fantasy.  According to 

this reasoning the notion of an individuation process governed by the Self with 

the goal of wholeness is but one way of seeing, a fantasy of individuation.  

Jung’s individuation process includes experiencing, deliberating on, and coming 

to terms with the opposites in the psyche, even the opposites in the Self.  

Hillman’s position is rather that there is a need to see and experience 

oppositional tendencies in phenomena as a whole rather than surrendering to 

the fantasy of eventually arriving at “the Great End Station (1975, p. 147)” that is, 

wholeness or states of integration and unity.  In addition, Hillman encouraged 

“elaboration, particularizing and complication,” while emphasizing “deepening 

what is there into itself (1981a, p. 124), all of which is done with the aid of 
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“working the image (p. 124).”  Literalizing anything including the goal of 

wholeness is, for Hillman, misleading.  But Jung did not literalize the goal of 

wholeness.  Such a goal, he wrote, “is important only as an idea; the essential 

thing is the opus which leads to the goal: that is the goal of a lifetime (Jung, 

1958/1970a, p. 200).”   

 

If the process of individuation is merely a way of seeing, near the end of his life, 

Jung himself was rewarded with an extraordinary vision which included a 

pneumatic rock in the heavens with printing on it that said “Let this be a sign unto 

of Wholeness and Oneness (quoted in von Franz, 1975a, p.  287).”  Rather than 

seeing the individuation process as subjective fantasy, it is closer to the truth to 

say that individuation is an objective process which is rooted in the collective 

psyche, while one’s own path is unique and subjective.  There is too much 

evidence for an historical process of the individuation of humankind, as I 

indicated in the first part of this study, as well as for individuals consciously going 

through such a process today, to believe otherwise.  (Hillman, 1981b) 

incidentally, viewed the idea of an evolution of consciousness as another 

fantasy. 

   

Despite the fact that Hillman based his archetypal psychology on statements 

made by Jung about the archetypal image, in the final analysis, there is a 

massive difference in their respective meta-psychologies.  To begin with, 

whereas the former was only interested in the phenomenology of the archetypal 
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image, Jung was also interested in the nature of the archetype-in-itself.  Given 

his scientific attitude, and the nature of some of his recorded experiences, it is 

fair to assume that he wasn’t speculating in thin air, but basing his thinking on 

experience, his own and those of his clients, while finding support in a history of 

ideas throughout the world.  Moreover, it is not simply a question of speculating 

on noumenal archetypes, as Hillman (1983a, p. 13) implied, but Jung’s 

understanding of the nature of the archetype has far-reaching implications for 

psychology regarding the potential transformation involved in the individuation 

process.   

 

According to Jung (1965), the archetype is a formal faculty and both the way one 

apprehends the world and a blueprint for action.  He wrote that it is psychoid, 

transcending and involving both spirit and matter, that is in Hindu terms, both Sat 

or pure self-conscious existence and matter, its “extended” form or “substance” 

(Sri Aurobindo, 1972d, p. 123).  Archetypal images are that aspect of the 

archetype that is subjectively conditioned by way of individual and cultural 

conditioning and the spirit of the times.  Although archetypes represent styles of 

consciousness or ways of apprehending the world, for instance, Aphrodite as 

loving, Mars as assertiveness, Apollo as clear thinking and so on, 

Consciousness per se, in Jung’s  view, is a “precondition of being” (1970b, p. 

271) As a fundamental quality of the Self, Consciousness embraces or 

reconciles all the different independent styles of consciousness.  Furthermore, it 



Hillman and Jung 35 

seems as if the ego-purusha as witness consciousness is its subordinate or 

delegate in life.   

 

In contrast to Hillman’s appreciation of archetypes representing metaphorical “as 

if” perspectives which require incessant intellectual questioning, according to 

Jung, there is rather a need for detachment from primordial images, and with 

that a transmutation in one’s relationship with the archetype in question.  This is 

only possible because of the ego-purusha and its direct relationship with a 

greater Self.  In practical terms, the process of detachment and concomitant gain 

in consciousness involves a fourfold movement which includes a period of 

involvement and detachment, as Edinger (1974) has demonstrated.   

 

First, there is the need for the ego-purusha to penetrate to the heart of the inner 

archetypal image in question.  This requires concentrating on the image itself in 

what appears to be an identification of ego-purusha with archetypal nature.  

Creative use of amplification, including Hillman’s working the image, may help at 

this point, although it is not indispensable, at least, it does not need to be 

overdone.  Secondly, as a result, archetypal nature, which is intelligent, reveals 

its essential truth and meaning to the ego-purusha.  Thirdly, with the aid of 

conscious awareness of the symbol, one can witness the archetypal energies in 

question being expressed or lived through one.  Finally, there is a detachment of 

ego-purusha from the workings of nature as witness and Lord, giving sanction or 
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not, generally the former, especially as nature spiritualizes and shows her face of 

wisdom.   

 

Although Hillman referred to Jung’s statement “stick to the image” as “the golden 

rule of archetypal psychology’s method (1983a, p. 9),” his rhetorical meanderings 

and metaphorical way of thinking puts into question precisely what he meant.  

Images are, he wrote, rooted in universals which don’t necessarily exist.  

Moreover, they are not necessarily literally visible or heard.  Yet all images are 

archetypal and presumably can be “worked” in the same way, whether inner or 

outer.   

 

Although for Jung, one apprehends the world according to one’s own subjective 

angle, in practical terms, when he wrote “stick to the image,” there is no 

indication in his writings that he didn’t mean literally that.  Moreover, he was 

particularly concerned about inner images, which come via dreams, visions, or 

active imagination.  Although all images may in the final resort be archetypal, 

Jung was primarily concerned about relationship to inner images, particularly of a 

numinous quality, which one might conjecture tend towards being of a pure 

archetypal nature.   

 

Archetypal psychology’s stress on the image needs to be addressed directly, 

however important it is to “stick with the image” for psychological well-being.  

Although Jung himself held fantasy in high esteem, he noted how images can be 
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used in various ways including for artistic, philosophical or quasi-religious 

purposes, or by “employing their dynamis by squandering them in every form of 

licentiousness (1921/1974c, pp. 251, 252).”  Marshal McLuhan warned that the 

contemporary “electronic man . . . [has] an image, but no body” implying that 

“reentering” the body is generally what is necessary today (quoted in Nelson, 

1987, p. 153).  Indeed, a case can be made that a one-sided intellectual and/or 

imaginal life can have the tendency of separating people from their healthy 

physical and dynamic nature.  In fact, Tucker and Leinberger (1991) convincingly 

argued that the images that affect the generation that is the offspring of the so-

called “organization man” are media-driven, but especially involving popular 

musicians.  From my experience with people’s dreams, they include Elvis 

Presley, Frank Sinatra, Michael Jackson, Madonna, Jerry Garcia, Jim Morrison, 

and Leonard Cohen, amongst others.  Without being moralistic about it, they are 

images that do not speak of healthy and integrated lives.  But they do represent 

images of people who have done it their way, which is to say with narcissistically 

inflated egos.   

 

As von Franz warned “the imaging is not the important thing, the meaning, the 

message is . . .   (1990, p. 343).”  Likewise, Whitmont argued that fantasy and 

imagination are means to “psychic well-being” and not ends in themselves (1990, 

p. 12).  Furthermore, he noted that only through symbolic living in the here and 

now can one say there is conscious living--symbolic living, not metaphorical 

living, I might emphasize.  Consciousness in life involves the realization of 
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symbolic imagery behind events, and a sense of meaning that comes from being 

intimately connected to the Self.   

 

Indeed, there is, in the final analysis, a need to differentiate the image through 

the Self, and not simply by way of one or more functions of consciousness, or an 

external aesthetic measure, as Hillman (1983a) proposed.  Regarding the image 

itself, what is significant is the nature and amount of consciousness that 

emanates in and through it.  This depends on two things: the actual 

consciousness of the artist and the intensity of concentration of consciousness-

force applied to the image.  The third factor is the ability of the individual to give 

expressive form to inner experiences or states of consciousness.  Here, depth 

psychology can learn from Tantra, and its science of mantra, seed sound and 

“real idea” that gives birth to form and yantra, which is form of creative primordial 

energy and container for the “real idea” (Mookerjee, 1971).  The ability to 

differentiate images in such a way, of course, is based on the integrity of one’s 

connection to the Self.  Although this may be an exacting demand, at least there 

needs to be an acknowledgment that the image-in-itself, without relationship to 

consciousness, is superficial..  There is a vast difference between Leonardo’s St. 

Ann of the Rocks, a copy, a similar subject matter sold in a ‘‘five and dime,” and 

a computer printout of the original image.  There are images and images.  In 

essence, the difference is the stuff of consciousness.   

 



Hillman and Jung 39 

Although Jung encouraged the development of a Jungian depth psychological 

world view or Weltanschauung, which involves directing one’s life according to 

an “as if’ picture of the world, the individuation process potentially puts one on 

the path to a symbolic life.  It is not simply one where there is a constant 

questioning of one’s subjective fantasy, an overly intellectual process.  Thus, 

when one becomes conscious that a numinous archetype is constellated in one’s 

life through dreams, visions and active imagination, one can become aware of 

how the archetype is lived symbolically in or through one’s life, even if takes 

place is over a number of years.  Jung, (1965) for instance, observed that the 

images that he experienced in mid-life laid the ground for all his creative work in 

the second half of life.   

 

Hillman’s “steadfast refusal” to speculate on the nature of a noumenal or non-

represented archetype-in-itself is strange, especially for a self-proclaimed 

intellectual interested in ideas.  It seems to me that he is limiting the 

phenomenological nature of his intellectual and intuitive explorations into the 

nature of psychological reality.  His postmodern fantasy has boxed him in, 

although he is being consistent with his assertions about the Self being 

repressive and the ego as something to get around.  In other words, from one 

point of view, Hillman is refusing to entertain the possibility of a greater Self 

which could influence a receptive ego on ideas which would take him beyond his 

subjective anima-based perspective.   
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Whereas Hillman’s root fantasy is anima-based, Jung’s approach is based on 

phenomenological experiences of the Self, an all-encompassing reality that 

ultimately involves the syzygy of both the anima and animus.  Following the 

latter’s path means becoming involved in a search for truth and integrity of being 

in life, “as if’ it were possible to attain such a goal.  The testimony of Jung’s own 

life, it seems to me, speaks of that possibility as evidenced, for example, by the 

numinous dream he had near the end of his life where he saw a rock up in the 

heavens with writing on it that said it was a “Sign unto you of Wholeness and 

Oneness” (von Franz, 1972/1975a, p. 287).  Without involvement of the Self and 

an ego-purusha as its delegate, anima is Maya in her endless and shifting dance 

of illusory fantasy.   

 

Hillman’s appreciation of active imagination as a way into a metaxy or in-

between space and away from literalism resonates with Jung’s understanding, at 

least in part.  Active imagination is a way of attaining awareness of a subtle 

reality behind external life.  It can also allow one to penetrate behind dream 

images as well.  According to Jung (1975e, p. 101) the “royal road” to the 

unconscious is the complex with its archetypal core, of which the dream is one 

expression.  Active imagination allows one to penetrate closer to the archetypal 

core.  Although inner images allow one to experience the world with a more 

subtle perspective, with Jung there is, in addition, a conceptual possibility of 

penetrating beyond the image to something of the archetypal essence where all 
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archetypes are connected to the Self.  With Hillman, there is no consideration of 

such a possibility.   

 

Hillman is right in noting that working the image helps fill out the meaning behind 

the image and give it volume.  It especially serves the purpose, it seems to me, 

of bringing the intellect into service of a search for a larger truth and self-

knowledge.  Jung’s own writings, especially the later ones, are in a large 

measure a testimony to such a process.  He was preoccupied with expressing 

the paradoxical nature of archetypal symbolism, which he did with considerable 

success.  In itself, however, penetrating to the essential meaning contained in an 

archetypal image experienced within does not necessarily need such an 

elaborate intellectual process as Hillman described.  It can, for example, come 

through intense concentration on the image through an art form, or simply by 

concentrating on the image itself.  Or it can come in a combination of ways, 

artistic, intellectual and so on.  The point is that meaning is locked into the 

archetype, which is revealed by tapas, or the concentration of energy-force on 

the image itself, in any number of ways.  There is also a question of being fully 

entangled in life.   

The Anima Mundi [Soul of the World], Therapy and the Rainmaker Myth 

As I noted above, Hillman made the move to assuming that all images are 

archetypal and further, that the image “presents a claim--moral, erotic, 

intellectual, aesthetic--and demands a response (1983, p. 14).  His thinking here 

is a reflection of his understanding of the nature of the anima mundi or soul 
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which he found “square in the midst of the world” (Hillman).  As far as I can see, 

Hillman, in this instance, made no distinction between the literal concrete images 

one finds everywhere in the world and inner images.   

 

The supposition that all images are ultimately archetypal fits Jung’s assumption 

on the all-pervading creative nature of the archetype.  However, for practical and 

psychological purposes, one needs to differentiate between inner and outer 

experiences of the image.  Although images call for a response according to 

one’s consciousness, both inner and outer, it is only through relating with inner 

images, even in regards to the outer world, that detachment and spiritual 

transformation ensues.  Thus the God-image, which is “symbolized by objects 

from which the inner experience has taken its initial impulse, . . . attempts to 

sketch the image of the invisible as something which stands behind the 

phenomenon” liberates the imagination “from the concrectism of the object 

(Jung, 1965, pp. 335, 336).”  Moreover, by relating with pre-existing inner images 

creatively, new or transformed archetypal images are brought into the world itself 

which, inasmuch as that is the case, have the power to aid in the transformation 

of culture.  Thus, the works of great artists, in the broad sense of the word, 

positively affect culture with new creative and transformative energies.  The 

Mother contended that the city which symbolizes the new consciousness, 

Auroville, already exists on a subtle plane and seeks realization, first in southern 

India, and then, in variation elsewhere.   
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Jung always used to remind his disciples of the Rainmaker tale, a true story that 

Richard Willhelm told him about an experience he had while living in China 

(quoted in Hannah, 1976, p. 128).  In the story a long drought was relieved with 

precipitation after a little old man was able to return to a condition of Tao after 

having been disturbed by local conditions.  The significance, for Jung, is that the 

way for healing both individuals and community involves individuals first being 

thoroughly upset and affected by conditions, and then returning to a balanced 

state of Tao or wholeness (as a recurring process).  From this point of view, 

therapy requires the therapist to have the capacity for full engagement in both 

logos and eros with their clients, allowing themselves to be disturbed by their 

clients’ ostensible illness and then returning to inner balance.  This means that 

the therapist is generally affected by the client in a full-bodied way, often 

resulting in discomfort, and then through the Self a balance is restored and 

“therapy” happens in its own.  This is therapy by way of the Rainmaker.   

 

Hillman (1983b) wrote that he did therapy rather as a bricoleur, although for him 

too therapy happens on its own.  The language he used, however, sounds less 

involved in the ways of eros, and more like that of a draftsperson involved in a 

craft, or crafting.  In fact, he berated the idea of therapy via the Rainmaker myth, 

and the implications that the world is transformed by the work of rainmaker 

analysts in their consulting rooms.  He argued, instead, that such analysts simply 

remain in their introverted consulting rooms while the world is falling apart.  His 

antidote is for therapists and therapy to move into the world and deal with the 



Hillman and Jung 44 

soul in the world (Hillman & Ventura, 1992).  In his mind, the soul in the world 

won’t come to therapy, whereas the rainmaker myth assumes that genuine 

therapists in connection with the Self, in both eros and logos, are centered right 

in the midst of things, wherever they are, and that is where psyche wants them to 

be.   

 

Hillman argued his case first by seeing all images as archetypal and then by 

“imagin[ing] the anima mundi as that . . . seminal image which offers itself 

through each thing in its visible form . . . (1991, p.99).”  Then, he observed, the 

anima mundi indicates the “animated possibilities presented by each event as it 

is, its sensuous presentation as a face bespeaking its interior image (p. 99).”  

Elsewhere, he noted that “the Neoplatonic soul of the world is already there with 

the world itself, so that . . . a task of psychology is to hear psyche speaking 

through all things of the world, thereby recovering the world as a place of soul 

(Hillman, 1983a, p. 16).”  

 

Indeed, Hillman has written compellingly about the present pathological condition 

of the visible face of the soul in the contemporary world.  Imagining the anima 

mundi as he does, however, is a literalism, as is his move to see every image as 

an archetypal image, without differentiating inner and outer images.  Here 

Hillman is caught in his own concrete and literalist shadow.   
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Jung’s appreciation of the nature of the anima mundi is, in contrast, in line with 

traditional understanding, which clearly sees it as a spiritual reality concealed to 

normal perspective, while being the distant goal of spiritual endeavor.  According 

to alchemical literature, “the goal of the opus was to deliver the anima mundi,” 

the “divine world-soul [which is] slumbering and waiting redemption in matter 

(Jung, 1944/1977, p. 477).”  It is “man’s likeness to God (imago Dei), and the 

truth itself (Jung, 1955, 1956/1974a, p. 539).”  It is a product of the animation of 

the spirit by “the celestial waters,” and took on a “perfect spherical form (Jung, 

1970c, p. 77).”  Jung referred to Paracelsus as speaking as a true alchemist 

when he wrote that the anima mundi is “the spirit of truth, whom the world cannot 

comprehend without the inspiration of the Holy Ghost (p. 130)” and that it “is the 

secret that has been hidden since the beginning of things (p. 130).”   

 

The anima mundi is not only perfectly spherical but “surrounds the cosmos (p. 

197).”  it is variously depicted as the Anthropos, consisting of four parts; 

hermaphroditic; as “a feminine physis, who longs for the embrace of the one 

(Jung, 1944/1977, p. 304);” and as being identified with “Mercurius (p. 214).”  

Paracelsus identified the anima mundi in its earthy form as being under its 

“saturnine darkness,” but in his fifth essence as a “clarified body (quoted in Jung, 

1970c, p. 130).”  In harmony with his alchemical forbears, Sri Aurobindo 

poetically described experiencing the world soul in this way:  

Into creations center he had come 
Towards the end which ever begins again, 
Approaching through a stillness dumb and calm 
To the source of all things human and divine 
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There he beheld in their mighty union’s force 
The figure of the deathless two-in-one, 
A single being in two bodies clasped, 
A diarchy of two united souls, 
Seated absorbed in deep creative joy; 
Their trance of bliss sustained the mobile world 
(1970f Book II, canto XIV, pp. 294, 295)  

 

Traditional understanding of the anima mundi is that it is the spiritual source of 

creation, the experience of which is for removed from normal experiencing of the 

everyday world.  To see it in the everyday visible world requires an extraordinary 

depth of inner experience and is not an easy move into the world as Hillman 

seems to suggest.   

 

Here is an example of how Hillman re-imagined or revised concepts according to 

his own subjective fantasy.  In fact, his imaginal shift into the world and the 

visible face of psyche there for “therapeutic intervention” fits the aesthetic 

emphasis in his psychology and its devaluation of the ethical dimension.  The 

aesthetic attitude, which ultimately involves a search for the Beautiful, requires 

first and foremost a perceptive mode of being aided with feeling evaluation and 

can be concerned with visible objects.  The ethical mode is essentially involved 

in a search for the Good and emphasizes judgment, also essentially of a feeling 

nature, but this time about moral issues, character, and character development.   

Henderson (1984) noted that the social attitude which is concerned about 

improving the world is a projection of ethical concerns which, when internalized, 

becomes an ethical attitude.  Indeed, Hillman’s interest in improving the condition 

of the world soul or soul in the world is, in my opinion, based on a projected and 
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inferior ethical attitude which he simply found to be repressive.  His concern 

about the visible world soul seems to be based on a social attitude in service to 

an aesthetic psychology.  Jung, on the other hand, emphasized the ethical 

attitude, which he felt was necessary for individuation and for finding one’s 

vocation.  That is, he believed that character development is essential in order to 

follow a superior will.   

 

At this point it is interesting to further contrast Jung’s attitude towards the 

opposites with Hillman’s.  As I indicated earlier, rather than seeking wholeness, 

the latter enjoined us to see wholly, that is to see all the converging opposites in 

any given situation.  This approach is acceptable to the intellect and the 

perceptive nature of the aesthetic attitude.  It is noteworthy here that given his 

penchant for doing away with ego, along with his aesthetic approach, Hillman 

endorses lifting any sense of blame or guilt from the individual.   

 

Jung, on his part, encourages us on to a lifelong quest for wholeness which, in 

essence, involves separating out the opposites and then reuniting them again in 

a mysterious union of opposites.  In this case, it is not merely a question of an 

aesthetic perception of opposites and intellectual understanding.  It rather has to 

do with “factors which” either “confront . . . each other in enmity or attract . . . one 

another in love (Jung, 1955, 1956/1974a, p. 3).”  It involves all the opposites 

from the highest to the lowest including, for example, feelings of worthlessness, 

failure, and defeat, and feelings of victory, success, and greatness.  It involves 
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“the fire of desirousness” which, according to all significant spiritual paths and 

Jung (1976a, pp. 239, 240) needs disciplining.  It involves coming to terms with 

and reconciling good and evil, one of the most extreme pair of opposites.  It 

involves an ethical attitude and acceptance of” one’s final guilt, without which,” 

wrote Jung, (1944/1977, p. 30) “a man will never reach his wholeness.” Jung put 

such importance on the ethical attitude because he felt that without it, 

individuation would be severely limited.  

  

In contrast to Hillman’s precipitous adventure into improving social conditions, 

the transformation of society, for Jung, begins with each individual.  Thus, he 

wrote: “If the individual is not truly regenerated in spirit, society is the sum total of 

individuals in need of redemption (Jung, 1970b, p. 276).”  He also noted that “all 

division and fission are due to the splitting of opposites in the psyche (p. 299).”  

Hence the healing of all the external schisms and clash of opposites depends 

primarily on individuals coming to terms with the opposites in their own psyches 

first.  Without this, as Edinger quoting Emerson, remarked, “All men plume 

themselves on the improvements of society, and no man improves (1994b, p. 

25).”  Edinger went on to note that the cumulative affect of those who are the 

“carriers of the opposites” to “a greater or lesser extent” will be the source of 

redemption of society (p. 28).  Without an emphasis on the individuation of 

individuals, there will be no healing in society.  Such an approach takes time and 

the lives of individual men and women who may find little external rewards for 
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their efforts.  Hillman, in comparison, seems to be in too much haste in his desire 

to plume himself on the aesthetic improvement of a literalized world-soul.   

Pathologizing, Shadow, and the Question of Good and Evil 

At first glance, both Jung and Hillman appear to have similar positions regarding 

the need to accept the inferior side of one’s nature.  According to Jung, one’s 

connection to the collective unconscious comes through experience of the 

inferior function, the least adapted aspect of the psyche, although this eventually 

leads to a direct relationship to the Self.  That is to say, eventually, this leads to a 

life being directed by the Self.  Hillman (1975) likewise envisions pathology as 

the locus of healing.   

 

Hillman and Jung have basic differences in assumption nonetheless.  To begin 

with, Hillman seems to glorify pathologizing itself and its connection to Death as 

the way through.  There is no concept of an eventual relationship to the life-

giving aspect of the Self and consequently no creative restructuring.  Secondly, 

Jung’s inferior function is related to shadow and the question of evil.  Although 

Jung accepted the relativity of good and evil, and the need for reconciling these 

opposites, Jung’s position is highly paradoxical.  Although he accepted the 

relativity of good and evil, he observed that there is an active force or archetype 

of evil in the world with which the individual participates through personal shadow 

(and the inferior function) (Jung, 1965).   
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According to Jung, there is a need for more conscious relationship with both the 

light and shadow side of the God image or the Self, which is a complexio 

oppositorum.  There is a need, asserted Jung, to become aware not only of 

personal evil or shadow, but eventually, of one’s relationship to collective evil as 

well.  Above all, that requires increasingly differentiated moral discernment and 

the development of an ethical consciousness.   

 

Hillman simply appears to relativise evil (Samuels, 1986).  His argument is that 

each archetypal image contains a light aspect and a shadow aspect, which is its 

own pathology.  In addition, a built-in inhibitory impulse comes with each 

archetypal disposition.  Thus, for Hillman (1983a, 1975) individual shadow 

behavior seems to be related to a literalization of the image rather than relating 

to it imaginably.   

 

Jung’s (1955, 1956/1974a) approach, in my experience, is far more realistic.  He 

observed that during the individuation process, the dark and light sides first are 

experienced one after the other in a pendulum like movement.  

Phenomenologically, the goal of individuation is to experience the opposites side 

by side.  Given the oppositional nature of experience in the process, there is a 

need to struggle ethically with issues, especially conflicts of duty.  As I noted 

above, Hillman (1979) rejected this idea, arguing that the opposites are already 

present in any psychic event which “is an identity of at least two positions (1979, 

p. 50)” and that an overriding ethical position needs to be discarded.   



Hillman and Jung 51 

In this line of thinking Hillman (1983) is consistent with his aesthetic and 

intellectual approach to psychology.  The image, for him, comes with its own 

morality and “images are neither good nor bad, true or false, demonic or angelic 

(p. 8).” Rather than ethical deliberation, he argued that images “do invite 

judgment as a further precision of the image, judgment arising from the image 

itself as an effect of the images own presentation of a claim for response (pp. 8, 

9).” 

 

It is difficult to see how Hillman would deal with the fact that, as von Franz wrote, 

“complexes are not harmonious in human beings.  They can fight each other and 

may even push aside other instinctual drives (1972, p. 25).”  Instincts, in other 

words, are at war with each other.  In actual practical daily life, this can be 

experienced as a conflict of duty, Jung's answer to which is ethical deliberation 

and appeal to the Self's transcendent function for moral resolution.  The logic of 

Hillman's meta-psychology seems to be to stay with the image of conflict as an 

archetypal situation in itself, which calls for a response. 

 

The question is, where does the response come from if not from a function 

transcending both the ego and the conflicted archetypal images themselves?  As 

far as I know, even conflicted archetypal situations as depicted, for example, in 

Greek mythology, do not necessarily resolve themselves in what might be 

considered a spiritually or psychologically satisfactory way.  Moreover, in Greek 

mythology, there is a transcendental principle personified in Morai, divine justice, 
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to whom even Zeus is subject.  Indeed, Hillman's  description of the need for 

judgment “as a further precision of the image (1983, p. 8)” sounds more like an 

appeal to a technician or a craftsperson and not someone struggling with the 

need to detach from desire or someone struggling with real conflicts of duty in 

their daily lives.  In addition to Hillman ignoring or not accounting for ego as 

purusha, which not only observes but actively sanctions or suppresses, there is 

no ego-Self axis which allows for commerce between the ego-purusha and a 

spiritual order.  There is no ego there, that is to say, to deal effectively and 

ethically with practical conflicts of life, and, consequently, no potential for a far-

reaching transformation of personality. 

 

Emphasis on the aesthetic nature of the psyche and lack of interest in 

oppositional tendencies in the psyche undervalue the need for individuation of 

the moral nature.  In fact, in my mind, Hillman unjustly criticized Jung for “siding 

with the Christian position [of morality] against the primitive Greek attitude where 

the good and the beautiful are not sundered apart (1981b, p. 33).”  Given the 

former's interest in differentiating archetypal images, this is an odd position to 

take.  For psychological reasons, for the sake of individuation, Jung actually did 

separate the ethical nature and its search for the good and development of 

character from the aesthetic nature and its drive for beauty.  Given the ethical 

emphasis in Judeo-Christian culture, it seems to me that a psychology that 

doesn't give it a prominent place is disregarding at least 2,000 years of 

development in the Western psyche with regards to the differentiation of moral 
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qualities.  Even India, with its playful God Krishna and his highly refined aesthetic 

nature, has well-defined ethical principles in its Law of Manu.  Even the Gita, 

which can be considered to be Krishna's supreme revelation, requires first the 

development of ethical discipline which, with the realization of divine will, turns to 

love and aesthetic enjoyment.  Given the reality of Western history, Hillman's 

position to be valid requires that people already have a high capacity for moral 

differentiation, which is decidedly not the case. 

 

Archetypal symbolism, according to Jung, (1975e) describes a totality that 

embraces all the opposites including light and darkness, good and evil. A 

principle task of individuation is to integrate personal shadow into consciousness 

and to become more aware of both the dark and light side of the Self.  Although 

Jung accepted the relativity of good and evil, given personal historical and cross-

cultural differences in this regard, he also observed an active force or archetype 

of evil in the world with which the individual participates through personal 

shadow.  Historian Jeffrey Russell (1984), who has assiduously studied the 

question of evil in Western culture, agreed with Jung, asserting that although evil 

is relative, there is an active force of substantive evil in the world.  In the final 

analysis, it seems to be a dissociated force and power-driven complex that 

usurps the position of a more all embracing Self through lack of consciousness.  

The task is for it to be gradually related to consciousness, first through 

integration of personal shadow, then through increasing awareness of the 

collective shadow, and one’s relationship to it. 
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Something like this might be Hillman's intent, especially with his concern for 

pathology and the need for dialoguing with the archetypal image of Hades, the 

Lord of the underworld and death.  Should this be the case, he jumps too quickly 

to such a realization for my taste.  Indeed, his dance around the issue of evil is 

unsatisfactory for several reasons.  To begin with, it does not acknowledge either 

mainline or occult tradition throughout the world concerning the reality of evil.  It 

also appears to underestimate individual and collective experience with evil.  

Finally, although there is an intellectual logic to his suggestion that evil or 

shadow behavior is merely a question of literalizing the image and not relating to 

it imaginably, it lacks a practical dimension that appeals to the heart.   

 

Hillman's response, as I noted above, is that each archetypal image, which is 

light and dark, good and pathological, comes with a built-in inhibitory impulse, 

that is, its own morality.  There is in addition, according to him, a prohibition that 

is imposed from without, let us say from the Senex archetype or the archetype of 

a dogmatic Self, which Hillman basically sees as repressive.  But if there is an 

external prohibitory archetype, as Hillman admitted, why is it not possible for 

there to be an ethical archetype as such concerned with the Good as well as an 

inhibitory aspect of each archetype--the purpose for which is to reconcile the 

sometimes warring nature of the different archetypal intents, for example the 

seriousness of the Senex and the playfulness of Aphrodite? Hillman's whole 

approach to psychology seems to assume an independent, overriding aesthetic 

archetype to which the ethical nature is subordinated.  His defining 
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consciousness as a function of the anima does not recognize the possibility of 

intervention from the male-purusha or an all-embracing Self with a 

transcendental dimension. 

 

Although Jung saw life as being contained in the archetype, he recognized the 

need of it to be consciously grounded in space and time.  This requires 

becoming more aware of the inferior function or side of personality, at which time 

one's life becomes driven more directly by the Self.  Without the conceptual 

possibility of a synthesizing archetype with transformative power, the Self, which 

stands against the other archetypes as final arbiter, there can be no 

transformation of personality at an instinctual level.   

 

Psychology of the Three, the Four, and Nemesis 

Nemesis and the Beautiful 

The telling difference between Hillman and Jung may well be in the fact that, 

metaphorically, Hillman returned to Greece, whereas Jung's attempt is for a 

reconciling synthesis between Eastern spirituality and Western materialism.  This 

seems to be the case, at least judging from his recorded experiences with 

Philemon, who told Jung that he came from Alexandria, where the East meets 

the West.  Jung went beyond Greece to Alexandria, which was connected with 

both the concretizing magico-religious world of ancient Egypt and spiritual 

influences from India.  Whereas Hillman tried to disassociate his psychology 

from Judeo-Christian influences, leapfrogging to the Renaissance and from there 
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to mythological Greece, Jung looked for its transformation, particularly of 

Christianity. 

 

The ancient Greeks, especially the Athenians, elevated beauty and, in their 

ethical deliberations, even the Good was ultimately subordinated to the Beautiful.  

Keeping this in mind, there is an interesting legend surrounding Helen, who was 

acclaimed as the most sublime human embodiment of beauty and the motivating 

image behind “Greece's transformation into the dominant civilization” of its time, 

at least in the West (Calasso, 1993, p. 131).  The legend has it that after Paris 

abducted Helen from the Spartan King Menelaus, they ended up in Egypt.  As it 

turned out the King of Memphis, Proteus, kept Helen and her wealth, while Paris 

returned to Troy with a phantom copy or simulacrum of her.  There was, in other 

words, at the time a separation of the image from the body as depicted in this 

legend of Helen, who was not only beautiful but unique.  Calasso wryly noted 

that that was the origin of the separation of images from experience that led to 

Plato's bodiless ideas, of which only a shadow-like copy could be experienced in 

the world.  It led, that is to say, to the exaltation of mental images as a playmate 

of reason effectively divorced from life. 

 

The moral of the story seems to be that in order to truly embody the unique and 

the beautiful there is a need to metaphorically return to Egypt.  Otherwise, one is 

left with an intellectual and aesthetic attitude that perceives a plethora of lovely 

images or “imaginings” and differentiates them without the capacity for 
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embodying them in life.  Is this not the tradition that Hillman has espoused? 

There is a need to return to Egypt as did Jung, and I might add, the ethical 

attitude, without losing the aesthetic ability of perceiving non-judgmentally. 

 

In Phidias' sculpture of Helen's mother, Nemesis, Nemesis is depicted with 

several symbols tying her to destiny, including a “designer's square,” the urn of 

destiny” and “the wheel of destiny (Calasso, 1993, p. 138).”  In addition, she is 

shown possessing the “never-to-be-loosened net of necessity (p. 138).”  In 

Egypt, Helen is closer to her Asiatic mother, her source.  It is as if to say that, by 

necessity, the Western mind has to return to its Egyptian or Asiatic source in 

order to fulfill its destiny.  Ironically, it seems that only there will Hillman meet his 

nemesis and will his search for beauty find its fulfillment. 

 

Admittedly, even as a phantom copy, Helen had the power to “launch a thousand 

ships” and be instrumental in starting the Trojan war.  She still has considerable 

seductive appeal.  With her return to Egyptian depths and her mother, however, 

that is with embodiment of the image, the conflict of opposites is no longer 

simply perceived aesthetically, as in a contemporary Trojan war, that is to say, 

still projected, but is embodied and contained within. 

Hillman's Psychology of the Three, Jung's of the Three and the Four 

As if to confirm these observations, Hillman acknowledged that his psychology, if 

anything, is based on the symbolic number three and not the number four as 

Jung's is.  As Hillman saw it “the third is the problem, the difficulty, the pathology 
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itself ...  prior to and governing relationships” (1983, p. 187).  Esoterically, the 

number three represents the dynamic flow of psychic energy, while being related 

to the archetype and insight.  Jung noted that “central ideas are ternary as well 

as quaternary (1977, p. 26).”  He also noted that “three is an unfolding of the one 

to a condition where it can be known — unity become recognizable (Jung, 

1963/1975a, p. 119).”  The implication of these statements is that the dynamics 

of the objective psyche are related to the third thing, as Hillman implied.  Being in 

tune with the psychology of the number three can bring considerable intuitive 

understanding.  This could explain Hillman's insightfulness and his sensitivity 

towards time and the evolving zeitgeist. 

 

Yet for Jung, the number three is not the problem, as it is for Hillman, but by way 

of appeal to the transcendent function and response, the resolution of the 

problem.  He wrote, for example, “in the third, the tension is resolved and the lost 

unity is restored (Jung, 1963/1975, p. 119).”  Jung recognized the need to 

resolve real-life conflicts of duty, opposing values, which plague the individual by 

a third factor, the transcendent function.  As far as he was concerned, resolving 

conflicts of duty is an ethical problem of the first order.  The number three, 

according to Jung, therefore, represents both the dynamic flow of life or life as 

process and resolution of conflicts in life, and not the pathology as it is with 

Hillman.  When the third is embodied, it brings insights on real-life conflicts and 

not only insightful ideas which, of course, have their own value. 
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Hillman's meta-psychology can be characterized as being process-oriented, 

encouraging opening to psychological becoming while urging a removal of any 

repressive restrictions whatsoever or preconceived fantasies about life.  

Accordingly, despite his process orientation, he discouraged any notion of 

psychological development arguing that it is too ego based.  His preferred model 

is circular, a recurrent return to what is always there (quoted in Samuels, 1986).  

At best, he argued, there is a filling in of lacuna in the psyche in the manner that 

he himself “ate up the Renaissance (Hillman, 1983b, p. 94).”  

 

Jung himself noted that there is no development, but that the psyche 

circumambulates around the Self, while the goal of individuation is realization of 

the Self.  Given Jung's interest in time and destiny, however, one can visualize 

the psyche as moving in a spiral-like fashion.  In fact, he did say that recurring 

dream motifs indicate that the path goes in spirals (Jung, 1944/1977, p. 28).  If 

one accepts Jung's definition of the ego complex as consisting of content of 

consciousness as well as its condition, one can conclude that inasmuch as 

individuation involves becoming more conscious, there is ego development, 

although not in a straight line but in a spiral.  From this perspective, Hillman's 

idea of filling in lacuna can be taken as developmental.   

 

Inasmuch as the ego is active witness, one can speak in terms of ego and its 

field of awareness.  In this case it is not so much ego development as it is of the 

individuation of nature and of ego detachment.  For Jung, individuation is a 



Hillman and Jung 60 

natural instinct of nature.  Nature individuates.  As Aniela Jaffé wrote, 

individuation “means simply that anything created develops its own form and 

fulfills its own destiny” (1989, p. 68).  Yet there is, noted Jung, a “tremendous 

difference between natural individuation and the one that is consciously realized” 

(1963/1975a, p. 468).  There is a wide gulf between a life of individuation where 

there is conscious participation and life that takes a natural course. 

 

The circuitous path of individuation which leads to the Self, as center, and its 

incarnation in life is the goal of individuation.  There is observable development 

and some form of progress, but not in the sense understood by ego psychology.  

In fact, during the individuation process there is a gradual relativisation of the 

willful ego to increasingly allow for a more direct and less clouded relationship 

between the Self and life.  Development, in this sense, means that the Self 

becomes an increasingly living reality in one's life and the ego more of a 

conscious instrument.  As the inferior function attains a certain level of 

differentiation, the Self, which is fourfold, incarnates in a more direct fashion. 

 

Jung's (1963/1975a) fundamental assumption on the nature of the psyche is that 

it partakes of the symbolic numbers three and four.  Three allows for connection 

to the archetype, bringing insight into the unfolding rhythmic process of time, and 

resolution of conflict.  The symbolic four brings embodiment, conscious 

experience of synchronicity, truth in life and transformation of life, and conscious 

involvement in destiny.  In this sense there is potentially a spiral-like 
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development of ego as content, or better said, of individuating archetypal nature.  

As in Jung's (1967/1975b) view, archetypes are psychoid, partaking of both a 

spiritual and physical or dynamic nature as well as a transcendent dimension, 

transformation for him involves the very core of life.  The question put at the 

beginning of Plato's Timeus--“One, two, three--but where, my dear Timaeus, is 

the fourth?” (1987, p. 29), has, after some 2,500 years, been answered by Jung. 

The Question of Unity and Multiplicity  

In his commentary on the Isha Upanishad, Sri Aurobindo (1972d) observed that 

both a path of Vidya, consciousness of the unity, and a path of avidya or 

consciousness of the multiplicity alone are one-sided.  “Those who are devoted 

entirely to the principle of multiplicity and division and take their orientation away 

from oneness,” he declared, “enter into a path of darkness” (p. 106).  There is 

nonetheless, Sri Aurobindo averred, potentially a kind of transcendence of 

“ignorance, sorrow and the lower nature” (p. 106).  Knowledge, however, 

remains limited, as is access to “the wisdom of a higher nature, and experience 

of joy” (p. 106).  Likewise, he wrote, those seekers of “indiscriminate unity . . . 

enter as if into a greater darkness” (pp. 106, 107), even though they may be 

rewarded by experiencing high self-absorbed states of being and a detachment 

from worldly confusions.  The “complete path,” noted Sri Aurobindo, involves that 

of both Vidya and avidya, unity and multiplicity, where avidya or consciousness 

of multiplicity seeks fulfillment in Vidya and unity (pp. 168, 109).  This involves 

the enlightenment and transmutation of ignorance through the Self. 

 



Hillman and Jung 62 

What the Upanishads referred to as the path of avidva sounds like the way 

Hillman defined his approach to psychology.  The path of Vidya or knowledge of 

unity is a path of the spiritual seeker who often sees the world as illusory or as a 

kind of insubstantial relative reality, and the only true reality as transcendental.  

Jung's approach, which involves the spiritualization or individuation of nature, 

that is the multiplicity through involvement with the Self, is an example of a 

complete path according to Sri Aurobindo's description. 

 

In his essay Psychology: Monotheistic or Polytheistic, Hillman mused: “A primacy 

of the self implies rather that the understanding of the complex at the 

differentiated level once formulated as a polytheistic pantheon . . . is of less 

significance for modern man than is the self of monotheism” (1981a, p. 109).  

Hillman has understood Jung's opus to be a kind of exploration of such a Self, 

the Self of Vidya or unity which has, so to speak, left the anima/animus stage 

behind.  Hillman accordingly regarded “the self of psychological wholeness” to 

reflect “the God of monotheism and the senex archetype” (p. 117).  It is difficult 

for me to understand how he has come to this conclusion especially when he 

liberally quoted Jung to support his own theory, notably regarding the 

entanglements of fate engendered by the anima/animus, the “multiplicity of 

partial consciousness,” (p. 114) the alchemical scintillae or lumen naturae, and 

the value of the image.  For Jung, the most important archetype for people to 

understand is the archetype of the Self, but it is a Self of unity that involves the 

multiplicity and not a transcendental Self alone. 



Hillman and Jung 63 

Hillman’s Revisioning in Conclusion 

“Were this all,” that is, “if the self has primacy over the differentiation of the 

multiplicity,” wrote Hillman, “archetypal psychology would be nothing but an 

anima fantasy or an animus philosophy” (1981a, p. 109).  Although admittedly a 

brilliant effort, that may very well be what it is.  Hillman defined consciousness as 

a function of the anima.  It is one thing to try to come to terms with and describe 

the ambiguity of the human condition and another to write in a way that is 

deceptive and confusing.  Hillman’s (1983b) deliberately twisting of the meaning 

of words, a pastime which he saw as being in the Jewish wisdom tradition (p. 

81), in my mind, fits the tradition of anima fantasy or animus philosophy.  So 

does his penchant for quoting Jung to support his position, often misrepresenting 

him, and otherwise criticizing him when it serves his purpose. 

 

I have two attitudes towards Hillman.  I applaud him for courageously and 

passionately seeking his own individual way.  This is his gift and a valuable one it 

is.  Because of that, one can concede, as Anthony did of Brutus in 

Shakespeare's Julius Caesar, that “he is the noblest Jungian of them all.”  In the 

process, he has brought considerable insight and stimulation to depth 

psychology.  Even as I was about to write this section, I had a dream of Hillman 

where he informed me that David Miller knows how to personify well in his 

writing.  It also seemed that I could write that way myself to some extent.  This 

dream encouraged me to be more forthright and passionate in this section of the 

dissertation about my views on Hillman himself and his approach to psychology! 

Despite my appreciation, however, I see little justification for his slippery 
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tendency to manipulate word meanings and misrepresent Jung for his own 

purpose.  That is, as far as I am concerned, intellectually dishonest, or at least, 

from an introverted thinking point of view, inferior. 

 

At the end of Revisioning Psychology, Hillman described a processional exit 

which included “Freud and Jung . . . going too side by side psychologized, into 

the distance (1975, p. 229).”  Meanwhile, he recommended that “we” suspend 

“the question of ultimate unity (Hillman, 1981a, p. 136)” and “the influence of our 

monotheistic desires for a utopia of integration (p. 113).”  He also enjoined us to 

suspend belief in such ideas as the evolution of consciousness, an integrating 

Self, synchronicity, and a Self-directed individuation process itself as elaborated 

by Jung.  But the truth is, it isn't simply a question of suspending belief, as it 

involves a totally different motivating picture one has of the world, a 

Weltanschaaung.  Jung's way and Hillman's way are very different “as if” 

propositions despite apparent surface similarities, as different as apples and 

oranges.  Whereas Hillman sought a deepening of each event into itself, Jung's 

path promises a unitary synthesis of individuated parts, and the deepening of life 

experiences as the psyche partakes of “limitless range and unfathomable depths 

(Jung, 1944/1977, p. 13).”  There comes Jung, returning, open-armed and 

joyously laughing.  Why, he never left! 

A Jungian Response: Individuation as Alchemy 

“The aim of individuation” wrote Jung, “is nothing less than to divest the soul of . . 

. the suggestive power of primordial images on the other (1928, 1943/1975c, 
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p.174).”  Whereas in the Gita , emphasis is on devotion to the male Godhead, 

the Purushottama, “the Master and Ordainer and Maintainer of all existence 

(Jhunjhunwala, 1974, p. 106)” and the  “father of all this world of the moving and 

unmoving (p. 152),” in Tantra, emphasis is on adoration of the Mother Goddess, 

“the cause and thinker of the World (Vijay, 1978, p. 103).”  Thanks to Tantra, we 

have a wealth of psychologically interesting images, including mandalas, yantras, 

gods and goddesses, and conunctio images including those of Shiva and Shakti, 

representative of the masculine creative principle and the feminine universal 

energy, respectively.  In this tradition, it is the Mother who gives birth to countless 

forms and images of either a male or female nature. 

 

Another side of the individuation process involves, more fully than in the Gita, the 

feminine principle per se, that is the energy aspect of the Self.  To begin with, 

Jung referred to “the unconscious [as] the Mother of consciousness (1975c, p. 

96).”  Just as, in Tantra, the Mother Goddess gives birth to male gods in the form 

of Vishnu and Shiva (Vijay, 1978), Jung noted that the logos requires extrication 

from the “primal warmth of the maternal womb,....from unconsciousness”(1975, 

p. 96).”  The collective unconscious, in other words, is the Mother as Sophia who 

contains in herself all the archetypes of both a male and female nature.  The 

Goddess Maya is the eternal creatrix, continuously weaving the web of the world.  

In Tantric spiritual practices, these energies are harnessed for purposes of 

spiritual transformation. 
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Jung particularly explored the writings of the alchemists for a clue to the nature 

of the unconscious and the significance of the symbolic images he encountered 

in his own dreams and those of his clients.  Tantra is, one could say, a highly 

differentiated form of alchemy.  It is a spiritual and religious discipline which 

includes both a flexible and plastic inner path for those who are spiritually 

prepared, and an outer one, with fixed images for the average person.  Alchemy 

in the West, in contrast, remained the preoccupation of a loose network of 

solitary seekers, in some cases couples, a man and a woman, an adept and a 

soror mystica.   

 

Jung realized its value in understanding the significance of contemporary dream 

symbols, which can be similar to alchemical images.  The reason for this is that 

the alchemists projected their unconscious into matter, the chemical solutions 

and different alchemical operations.  Although they were generally unconscious 

of what was happening, there were some exceptions, and their images and 

speculations are of particular interest to understanding a potentially 

transformative dimension of the individuation process. 

 

What is of singular importance with alchemy is that the archetypal psyche 

became projected into matter.  It is particularly significant that the god man or 

Anthropos was also projected there and was not left in some metaphysical realm 

. . . “as he was with the Gnostics (von Franz, 1992, p. 149).”  This means, 

declared von Franz, He was “literally thrown into matter (p. 149).”  Although Jung 
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valued Gnostic writings, he found that “the Gnostic systems consist only in small 

part of immediate psychic experiences (1970, p. 3).”  Alchemical images and 

writings, on the other hand, are directly relevant to experiences of individuation.   

 

This implies that the task of individuation today includes the withdrawal of such 

projections from the material world and locating them where they belong, that is 

in the individual psyche.  Thus, Jung often referred to the need of integrating into 

consciousness the feminine principle, particularly her chthonic nature as well as 

qualities attributed to the Devil.  In alchemical terms, this includes integrating 

qualities of the chthonic spirit, the filius philosophorum or son of the philosopher, 

into consciousness to complement the figure of the all-light Christ. 

 

As Jung (1944/1977) noted, the filius philosophorum is compensatory to the 

Christ figure, in contrast to the Devil, who is more oppositional.  For the 

contemporary person to come to terms with such a figure, it is necessary for 

there already to have been a considerable integration of shadow, which means 

that a lot of inner darkness has been lit up. Along with that, there is increasing 

awareness and experience of the paradoxical nature of evil, both as an active 

force functioning on its own and as expressed in culturally relative ways.  As I 

reported earlier, Jung had a vision that “combined the Christ image with the 

figure of Mercurius into a unity (von Franz, 1972/1975a, p. 21 1).”  He himself 

observed that this symbol is “an expression of the life-spirit, the anima mundi or 

filius macrocosmi the Anthropos who animates the whole cosmos (quoted in von 
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Franz 1972/1975, p. 211).”  He went on to note that “this spirit has poured 

himself out into everything, even into inorganic matter; he is present in metal and 

stone (p. 211).” 

 

Along these lines, Jung (1944/1977) often alluded to the significance of the 

axiom of Maria, an enigmatic statement attributed to the alchemist Maria 

Propetissa, that pervades alchemical literature.  It reads as follows: “one 

becomes two, two becomes three, and out of the third comes the one as the 

fourth” (p.23).  Jung attributed the odd numbers to Christian dogma and the 

incarnation of a “purely spiritual God (p. 24)” in an all-light and all-good Christ, 

which resulted from the impregnation of Mary through the Holy Spirit.  The even 

numbers he attributed to “the feminine principle, earth, regions under the earth, 

and evil itself (p. 23).”  He subsequently wrote:  

Thus the higher, the spiritual, the masculine inclines to the lower, 
the earthy, the feminine and accordingly, the mother who was 
anterior to the world of the father, accommodates herself to the 
masculine principle and with the aid of the human spirit (alchemy or 
“the philosophy”) produces a son not the antithesis of Christ but 
rather his chthonic counterpart, but not a divine son but a fabulous 
being conforming to the nature of the primordial mother.  And just 
as the redemption of man, the microcosm is the task of the “upper” 
son so the “lower” son has the function of a salvator macrocosmi 
(p. 24). 

 
Wholeness, in other words, ultimately requires coming to terms with the dark 

side of God which, in alchemical tradition, requires embracing both the chthonic 

mother and her son, the filius philosophorum, the spirit in matter.  Tantra gives 

images that have a similar significance.  In a hymn to the “Mother of the whole 

universe” it is written that:  
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Commonly it is said that Brahma creates the universe.  Yet the 
leaned in Veda and Purana speak of His-birth from the navel lotus 
of Murari.  Although it is said He creates, yet He is Himself 
dependent therein” (Woodroffe, 1973). 
 

As Shakti, She is the mother of all forms including the hidden God, Guha, that is 

the chthonic spirit.  Embracing the rejected chthonic feminine and coming to 

terms with the evil or shadow side of God leads to a revelation of the “one” as 

spirit the cosmos, while consolidating the personality into a fourfold unity. 

 

According to alchemical literature, the process generally involves first an ascent 

of the human spirit and then descent of light from above, in a cyclic movement, 

in order to lighten up the darkness within (Jung, 1974c).  Whereas the ascent 

brings a unitary synthesis, the descent allows for a separation into parts and 

discernment of the opposites.  Gnostic literature, with its emphasis on logos, 

reversed the sequence, calling first for a descent and then an ascent.  A similar 

difference distinguishes the Gita from Tantra.  With Tantra, the sequence 

involves first an ascent and then a descent (of the kundalini), whereas with the 

Gita, with its emphasis on revelation of the Supreme Purushottama, the 

movement is reversed.  According to both Jung (1976) and Sri Aurobindo, 

(1970b) there is a need today for first a descent and then an ascent, allowing for 

the gradual illumination of increasingly lower regions of the psyche.  In either 

case, there is full embrace of the truth of the chthonic feminine and her offspring, 

the chthonic spirit.  One could say that, for Sri Aurobindo's yoga, what is 

necessary is to do Tantra by the way of the Gita.  Jung's path, one might say, is 
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to do alchemy by the way of active engagement in life along with a search for 

vocation and submission to a superior will.   

 

In this context it is interesting once again to examine the dream of the 

contemporary woman recorded earlier:  

I am on a beach beside the ocean.  It is darkish.  I am with my male 
friend, X.  There is a native Indian there and beside him, a moon 
mask with black, white, red, and green colors.  There is also a blue 
wooden horse, which has been broken in pieces.  X recites 1,2,3,4 
as a puzzle that I have to solve (see Figure 1) 
. 

The emphasis in the dream is on the need to solve the axiom of Maria with which 

the alchemists struggled, often in vain.  Her friend X, who posed the riddle in the 

dream, has been involved in Jung's path of individuation for a long time.  Native 

culture and spirituality in North America, at least potentially, acts as a kind of 

compensation for the mainline culture in a way similar to alchemy in medieval 

Christian Europe.  The lunar mask points to the rhythmic cycle of feminine 

spirituality.  The black color of the mask suggests unknown depths, whereas the 

green emphasizes the sensation function and the alchemical “blessed 

greenness” or spirit of life.  The ocean indicates the alchemical solution and the 

need to dissolve ego attitudes in order to assimilate the significance of this 

experience.  The broken wooden horse reminds one of the broken vessel of the 

Luria Cabala, which involved the adept in the task of putting it back together as a 

way to assist God in redemption of the world.  Jung often referred to the fact that 

God needs humankind as humankind needs God for the redemptive process.  In 

the case of the dreamer, the task, it seems, is to help restore the chthonic spirit 
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as represented by the image of the horse.  The horse, according to the Vedas, 

represents tapas or the energy portion of the Divine being.  It is the perfect 

symbol for libidinal freedom and instinctual dynamism, whereas the blue color 

relates it to spiritual values. 

 

Number, according to Jung, “is an archetype of order that has become 

conscious,” the most primordial expression of the archetype, with both a 

qualitative and quantitative dimension (1967/1975b, p. 456).  Thus, the axiom of 

Maria and the dream riddle involves the most basic expression of the psyche.  

The esoteric or psychological problem posed, according to Jung, finally boils 

down to the question of the meaning of the symbolic numbers three and four.  

The number three from one point of view, represents the upper trinity, logos and 

insight.  From another point of view, it represents process, which can be 

understood as the sequential movement of archetypal dominants in life.  Both 

the moon and the horse indicate the Self in process while the horse, with its 

significance of energy, also suggesting instinctual dynamism of life. 

 

Although the emphasis in the dream is on the Self in process and instinctual 

dynamism, the Self typically expresses itself in a static fourfold structure.  But as 

Jung has shown in Aion, on closer inspection the quaternary nature of the Self 

also has, as von Franz noted, “a dynamic sequential nature (1992, p. 55).”  The 

individuation process is an expression of the symbolic numbers three and four, 

that is, it involves the incarnation of the Self over time.  The problem of the three 
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resolves itself in insight and process, while the problem of the four resolves itself 

in recognizing that the chthonic spirit is the “one,” now concealed but potentially 

revealed.  It resolves itself in the incarnation of the fourfold Self in the dynamic 

flow of life.  It resolves itself as an expression of the dynamic animal spirit 

through the human psyche, that is through the instincts.  It resolves itself, finally, 

according to Jung's vision, as a spirit in matter itself, implying that matter is form 

of Sat or pure self-conscious spirit. 

 

Comprehending the alchemical nature of Jung's path of individuation involves 

appreciation of his discoveries regarding synchronicity.  Phenomenologically, it 

involves meaningful coincidences of inner and outer events.  Von Franz defined 

it as “simultaneity plus connection by meaning in contrast to synchronous events, 

which only coincide in time” (1992, p. 299).  Jung saw it as a special case of a 

general acausal orderedness, which involves the participation of individual 

consciousness.  “This phenomena is,” wrote Jung “contingent ...  partly [on a] 

universal factor existing from all eternity and partly as the sum of countless acts 

of creation in time” (1967/1975b, p. 519).  Synchronisitc experiences in other 

words, involve awareness of an act of creation in time which always includes an 

aspect of eternity.  According to von Franz, “they point to a continuous creation . 

. .  [in] the stream of time (1992, p. 275).”  Thus, “archetypes are not only 

relatively permanent structures . . .  they are dynamisms,…they are in 

movement, they enter time (p. 283).”  They are psychoid, transcending both spirit 
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and matter while embracing both.  They are involved in the unus mundus, 

meaning, connected to unity while holding in potential the full play of multiplicity. 

 

Jung's experiences and those of his clients led him to believe that the collective 

unconscious, through the multiple luminosities or archetypes, contains “absolute 

knowledge (1967/1975b, p. 489).”  Being conscious of synchronicity involves 

awareness of a breakthrough in time of archetypal energies, in an acausal act of 

creation.  Meaning, which Jung stressed is a transcendental notion, is the result.  

The individuation process includes becoming aware of meaningful synchronistic 

phenomena with both the heart and the mind.  It involves the transformation of 

one's life by a series of synchronistic experiences or “acts of creation in time.”  It 

involves, that is to say, consciously participating in the incarnation of the 

archetype of new or transformed archetypal energies in conformity with the 

current demands for the evolution of consciousness.  This process involves not 

only seeing the images behind outer events, but penetrating through the image 

to its meaning--and consequently “divesting the soul of.  .  . the suggestive power 

of the primordial image,” meaning detaching from the archetypal image in 

question (Jung, 1928/1943/1975c, p.174). 

Individuation and Community 

Hillman, as I indicated above, berated Jungians for being cloistered in their 

introverted therapy rooms and not attending to the soul in the world.  He was 

reacting to their belief that they were doing therapy according to what can be 

called “the way of the Rainmaker.” Jung used to always remind his disciples of 
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the Rainmaker story, a true one, told to him by Richard Wilhelm, the man who 

popularized the I Ching in the West. 

 

Here is the story: 

A village in China suffered with drought for a long time.  The people 
successively called in Buddhist monks, Christian priests and Shinto 
nature priests to chant, pray and dance for rain.  They each tried 
and nothing happened.  Finally, they brought in a little old man from 
a nearby village where the conditions were normal.  He became 
personally affected by the prevailing conditions and retired to a hut.  
After three days, it began to rain.  Wilhelm asked him what he did 
and he replied “you see, the problem is nobody is in Tao here.  
Where I come from everybody is in balance, so it rains as 
necessary.  Here nobody is in balance.  All I did was become 
unbalanced like everybody else and then I returned to a state of 
Tao” (quoted in Hannah, 1976, p. 128). 

 

The moral of the story, from the point of view of therapy, is that therapists need 

to be personally affected and unsettled by the conditions of their clients and then 

return to a state of inner harmony through the Self.  In other words, therapists 

and clients have to enter the alchemical bath together and go through a mutual 

process of transformation.  This already presupposes that therapists have an 

inner connection with the Self, which is with both eros and logos.  In practice, this 

means that they are capable of being psychologically present in their wholeness 

in the “midst of conditions,” as the Rainmaker was, in order to be personally 

disturbed by the conditions of their clients while being capable of allowing the 

Self to return them to a state of inner harmony. 

 

Should therapists actually have the capacity to do that, not only the conditions of 

individuals change, but by extension so does the community and the world.  But 
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retorted Hillman, “we’ve had a hundred years of analysis and the world is getting 

worse (Hillman & Ventura, 1992, p. 3).”  It seems to me that, given the nature of 

the current deterministic play of forces, even as a new world is being born, this is 

not surprising.  The old world has to fall apart and will continue to do so, although 

one hopes that the transition to the new world happens in a relatively smooth 

way.  However, from the point of view of this dissertation, the fact that the world 

is falling apart externally has little or nothing to do with the effectiveness of the 

Rainmaker way of doing therapy.  The new balance and harmony of society at 

large will, over time, find an expression in a new organization of society and a 

more integral way of living.  Meanwhile, as Jung observed, “what does lie within 

our reach .  .  .  is change in individuals (1970, p, 303).”   What is necessary is 

not maintaining, or trying to improve the present order of society, but the coming-

to-be of the Self through the individual, regardless of the consequences to the 

present social order. 

 

And yet, the genuine healing of personal conflicts does affect society.  Jung  

wrote: “we always find in the patient a conflict which at a certain point is 

connected with the great problems of society (1928, 1943/1975c, p. 265).”  Thus 

.  .  .  “the apparently individual conflict of the patient is revealed as a universal 

conflict of his environment and epoch (p. 265).”   He went on to write that 

“neurosis is thus nothing less than an individual attempt, however unsuccessful, 

to solve a universal problem; indeed it cannot be otherwise, for a general 

problem, a ‘question’ is not an ens per se, but exists only in the heart of 



Hillman and Jung 76 

individuals (p. 265).”  But the question put to the human heart today is how to 

find an order of life organized around the Self, whereas at present, it is one-

sidedly organized around the narrow demands of science-technology and 

consumerism.  There comes a time in the individuation process when it becomes 

essential to live according to one’s inner law, regardless of the consequences to 

one’s external role in society.  According to the logic of Jung’s thinking, however, 

the authenticity it takes to live accordingly does affect society at large in a 

positive and creative way. 

 

Jung wrote: “If a man is capable of leading a responsible life himself, then he is 

also conscious of his duties to the community (1975f, p. 586).”  Being 

responsible for one’s own life, in Jung’s terms, means first and foremost self-

knowledge, being aware of at least one’s personal shadow, and taking 

appropriate ethical decisions based on this knowledge.  In addition, individuation 

as a conscious process, involves as I have shown, detaching from both the 

persona and the primordial images.  This means nothing less than having the 

personality recast in the furnace of the Self.  Responsibility then entails aiding 

the Self in its desire for incarnation. 

 

On the surface, this may appear to be a path of narcissistic self-absorption with 

no obligation to society in either the normal way, or through the use of reason, or 

by tending to what Hillman referred to as soul in the world.  However, as von 

Franz (1975) reasoned, with individuation a more complete and creative 
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relationship to community can take place.  She noted that the fact that 

humankind has always lived as a “zoon politikon” or “social animal” in small 

groups of about 15 to 50 individuals, may be where one can find “an instinctual 

basis for our social behavior (von Franz, 1975b, p. 28).  As she observed, a 

personal, active, and creative relationship with the community can only truly 

begin to become possible when one has become aware of shadow projections 

and projections of anima or animus.   

 

If shadow projections are not withdrawn, one can be more of a detriment to 

society, more destructive than related.  Without a certain withdrawal of anima 

and animus projections, one operates on the basis of unreasonable demands 

and, in some cases, one is in a position to organize or influence the organization 

of society on that basis.  For example, we increasingly live in a legally oriented 

society and one dominated by the insidious demands of political correctness, 

both of which tend to impose repressive conditions on people’s lives.  They often 

represent ill-advised attempts to come to terms with certain injustices and 

excesses in society, which could be alleviated through education, time, and 

goodwill.  The law courts are full of cases in which animosities and prejudices 

could be more humanly dealt with on a more personal and psychological basis. 

Integrating anima or animus allows one to become more reflective and 

reasonable and to affect the decisions and demands one makes accordingly.  

But, added von Franz, only after withdrawing these projection is one ready to 

meet the archetypal factor which actively unites the individual with both 
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community and humankind.  One is only then able to come in living relationship 

with the Self, which “forms the basis of all social instincts” (von Franz, 1975b, p. 

30). 

 

All human relatedness is based on the archetype of the Self, the Anthropos 

which, according to von Franz, may be the personification of Eros, the principle 

of relatedness par excellence.  She wrote:  

The symbol of the Anthropos appears in the individual as their Self, 
as the very unique inner-most core of his or her individuality, yet at 
the same time he is represented in myths and religious systems as 
the “totem” of mankind as the archetypal factor which actively 
creates all forms of positive human relatedness.  (1975b, p. 35)  

 

Elaborating on this idea, von Franz observed that with consciously realized 

individuation, usual bonds of relationship such as kinship or common interest are 

replaced by connectedness through the Self.  The bonds which then connect the 

individual with others includes people with different degrees of cultural 

differentiation, from the less conscious to the highly individuated.  Individuation 

doesn’t divorce one from the world, but realigns the world around the Self. 

 

The more personally one is related to the Self, the less the opposites are 

projected onto others.  The more individuals live their unique personality, the 

greater their contribution to society.  Individuation takes one away from collective 

adaptation towards adapting to the Self as the process draws one closer to 

humankind through the Self of all.  Real unity and abiding creative contribution to 

community only come through the Self. 
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Jung’s conjectures on the essential nature of the collective unconscious and the 

psyche help to explain the phenomenon I have been trying to describe.  To begin 

with, he described the deeper layers of the collective unconscious as consisting 

of a space-time relativity, that is to say, that it is an “omnipresent continuum, an 

unextended Everywhere (quoted in Adler & Jaffé, 1973, p. 58).”  “That is to say,” 

declared Jung, “when something happens here at point A which touches upon or 

affects the collective unconscious, it has happened everywhere (p. 58).”  

Likewise Capra  noted that according to the findings of contemporary physicists, 

there is “one world,” where “every particle consists of all other particles,” implying 

that what happens at point A in the physical world affects what happens 

elsewhere (1977, p. 288).  Experiments have shown that separated particles act 

in such a way that suggests they “know” the condition of each other even over 

vast distances.  According to S matrix theory, the universe consists of a dynamic 

web of interrelated events. 

 

Jung speculated that, in itself, “psyche [is] unextended intensity not a body 

moving with time.  One might assume” he contended, “the psyche gradually 

rising from minute extensity to infinite intensity, transcending for instance the 

velocity of light and thus irrealizing the body (Adler & Jaffé, 1975, p. 45).”  Having 

noted this, in his concept of a unus mundus, Jung postulated a unitary world 

including that of both psychic and physical energy.  Whereas “psyche = highest 

intensity in the smallest space,” he wrote “mass is extended energy (p. 45).”  

Psyche-in-itself, Jung seems to have meant, is the highest intensification of 
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energy, whereas matter is the maximum extension of that same energy.  Such a 

view finds a resonance in Tantra, where the Mother Goddess is both “the primal 

power” and gives birth to all forms in the universe (Mookerjee, 1971).  It is also 

reflected in the Upanishadic philosopher’s conception of Sat, or pure self-

conscious existence, which in extension becomes matter or form of the 

substance of being (Sri Aurobindo, 1972d). 

 

Thus, as von Franz noted, (1992, p. 162) the Rainmaker “took his own psychic 

disorder seriously” (1992, p. 162).  He was directly affected by the conditions and 

then sought a re-establishment of inner harmony.  He was, according to von 

Franz, “able to touch the psychic center of highest intensity in the collective 

psyche--the Tao--and this restoration of Tao manifested itself simultaneously 

everywhere” (p. 162). 

 

Along the same lines, the I Ching Hexagram 61, Inner Truth, nine in the second 

plays says, “A crane calling in the shade.  Its young answer it.  I have a good 

goblet.  I will share it with you” (1967, p. 237).  Wilhelm’s commentary on this line 

is: “This refers to the involuntary influence of a man’s inner being upon persons 

of kindred spirit.” Confucius has this to say about the line:  

The superior man abides in his room.  If his words are well spoken, 
he meets with assent at a distance of more than a thousand miles.  
How much more then from nearby! If the superior man abides in his 
room and his words are not well spoken, he meets with 
contradiction at a distance of more than a thousand miles.  How 
much more then from near by! (pp. 237, 238)  
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The viewpoint expressed here suggests that influence comes from the state of 

one’s consciousness and relationship to the Self.  This is an attitude that is 

based on the underlying acausal nature of the world, although it allows for a 

causal and deterministic chain of events.  An approach that goes out to change 

society from the outside, as it were, is based on causal thinking regardless of 

one’s orientation, from Christian altruism to Hillman’s aesthetic tending the soul 

in the world.   

 

Although Hillman referred to Jung’s notion of the multiple scintillae in the 

unconscious in order to substantiate his own psychology, each of these men’s 

approaches to both the individual psyche and its relationship to the community 

differ widely.  Jung’s approach is essentially acausal, although it allows for a 

deterministic chain of events.  Hillman’s is causal.  According to Jung, it is 

possible to remain in the psychological consulting room or wherever one is “in 

the midst of conditions” and effectively affect the world, however quietly.  Hillman 

wants to take therapy out of the consulting room into the world to directly 

influence the determinisms there. 

 

The difference lies in the fact that Hillman tends to separate the image out from 

its source, which he justified by seeing it as the primal phenomenological reality.  

Although Jung stayed with the phenomenology of the image, his whole approach 

to psychology is based on its connection to an experiential relationship to a far 

deeper reality, including an integrative and all-embracing center, the Self.  
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Although he observed that the archetypes (or the multiple scintillae) are “the 

ultimate, the most fundamental structure of our psychic being, which we cannot 

transcend,” they are all according to him connected to and part of a unitary Self 

(quoted in von Franz, 1992, p. 30).  Thus, von Franz wrote, “the unconscious 

does not, however, appear to consist of a chaotic accumulation of archetypal 

‘nuclei,’ but it exhibits a structure which crystallizes around a center that Jung 

has named the Self” (p. 181). 

 

The conceptual possibility of relating to the Self, which “is as much one’s self 

and all other selves as the ego” (Jung, 1967/1975b, p. 226) is the factor that 

most distinguishes Jung’s approach to psychology from Hillman’s when relating 

individuals to the community.  It allows for affecting the world, however modestly, 

by deepening one’s relationship to the Self.  As Hillman assumed the existence 

of a psyche that consists of multiple images without a center that is the center of 

all, logic demands him to act upon the world causally without considering its 

acausal foundation. 

 

Jung’s approach, as I noted, does not preclude causal action.  Indeed, it 

encourages one to accept life as it is and one’s place in the world, whether it be 

as doctor, servant, merchant, or chief.  It rather enjoins one to stay in “the midst 

of the conditions” of one’s life, and to be involved in both logos and eros.  When 

required, it involves becoming psychically disordered, culminating in a search for 
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inner harmony through the Self.  The result is a personal alchemy, and according 

to the logic of the way of the rainmaker, others too are affected. 

 

According to Jung, human institutions will change when humankind changes and 

not before.  He noted that the “inner order of the psyche….. [is] . . . the 

indispensable instrument in the reorganization of a civilized community (quoted 

in Strudel, 1983, p. 288).”  Restructuring society today according to evolutionary 

demands requires the initiative of people with a personal relationship to the Self 

and well-organized creative personalities.  Otherwise, society as we know it 

continues to be built on the basis of the deterministic chain of cause and effect 

as described by Luckman and Berger.   

 

Highly individuated people bring a gift from the Self to humankind which would 

not have been possible should they have remained unconsciously embedded in 

the collective.  Adolph Portman pointed out that even in the animal kingdom it 

appears that all innovative and creative adaptations begin with one more 

courageous, intelligent animal acting at its own risk.  Such an animal strays from 

a fixed action pattern of its species on its own which, should it result in more 

successful, more effectively adaptive behavior, others follow. 

 

It has even been observed that animals across space and time learn a new task 

much more easily once the experiment has been accomplished elsewhere.  

Similarly, new chemical compounds which are difficult to synthesize the first time 
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appear to get increasingly easy with repetition and time.  This has lead Rupert 

Sheldrake to hypothesize the existence of morphogenic fields created by 

repeated behavior which in turn set up morphic resonances throughout space 

and time (Kernan, 1983).  Although Sheldrake tends to think casually, these 

morphogenic fields must begin with a creative act which affects events at great 

distances, as the I Ching suggests.  An acausal explanation would see 

synchronicity of events over space and time participating in a single act of 

creation, with causal factors being of secondary importance. 

 

In human society, it has always been creative individuals who hew a new path for 

society.  Joseph Campbell wrote: “It is not society that is to guide and save the 

creative hero, but precisely the reverse (1973, p. 391).”  Indeed the present order 

of society and its values is the ever present obstacle that confronts individuals on 

the heroic quest.  In order to assist in the formation of a new culture, there is a 

need to be affected by the present conditions in both heart and soul.  It requires, 

as in the case of the Rainmaker, becoming psychically disordered and allowing 

for reorganization through the Self.  Not only once, it seems, but over and over 

again.   

Jung’s Metapsychology and the Future  

Jung himself, by all accounts, is a contemporary culture hero and a Great man, 

in the sense of the word used by Erich Neumann (1973b).  His explorations and 

classification of the nature of the psyche and individuation process fit the 

evolutionary requirements for the development of consciousness, especially for 
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the contemporary Western psyche, in a way that is unparalleled today.  It 

involves a gathering up of an accumulation of Western thought and spirituality in 

an extraordinary synthesis.  There is shadow, for example loose ends, and 

perhaps a tendency in his style of writing and life to put emphasis on the intuitive 

intellect, a stress that is not suitable for everybody.  In addition, Jung was a 

Swiss of his time, and the demands of the zeitgeist in contemporary North 

America are not only somewhat different but apparently in constant flux.  The 

question is how the Self seeks to be expressed here and now. In my estimation, 

the answer does not invalidate the general container created by Jung in any way, 

but opens it up for further elaboration by present and future generations of 

students of the eros and logos of psyche, that is of students on a path of 

individuation.  As Jung himself declared, truth demands a concert of many 

voices.  The evolution of consciousness itself will presumably open up different 

ways for people to realize their own unique path. 

 

It seems to me that the one area that warrants exploration is the potential place 

and role of a path of love, what in India is called devotional or Bhakti yoga, for 

the individuation process.  Another is the place and differentiation of beauty in 

life, as Hillman endeavored to argue.  Finally, there is a continuing need to pull 

together the loose ends in Jung’s meta-psychology in order to establish, what 

might be called, a “science of living” based on a “Jungian” depth-psychological 

world view. 
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One of the reasons cognitive psychology is so popular, it seems to me, is that it 

offers prescriptions on how to live.  Something like that has to be done (or 

continue to be done) with Jung’s work.  Otherwise there is confusion.  A growing 

number of therapists are oriented towards a cognitive approach to therapy, and 

yet claim to be a Jungian depth-therapist at the same time.  I have also noticed, 

to my dismay, some clients bob back and forth between cognitive approaches to 

therapy and what I have to offer as if there were no contradiction.  Or else, they 

come for dream interpretation and yet are guided by popular books on cognitive 

approaches to psychology. 

 

A Jungian science of living, as I see it, would not be prescriptive in the way of 

cognitive psychology.  It would, however, be based on the reality of the objective 

psyche.  It would not be prescriptive, but indicative, giving people a conscious 

sense of direction and worldview over and above simply attending to the wisdom 

of the dream and doing active imagination.   

 

In a letter to Jolande Jacobi, written when he was seventy three years old, Jung 

noted that without “the systematic elaboration of my ideas . . . there will be no 

progress in the science of analytical psychology” (quoted in Jacobi, 1967, p. vii).  

In fact, Jung’s approach to psychology is gradually becoming more accessible to 

the popular mind, which is encouraging.  Yet in the present environment, there is 

a danger of his work being swamped in a sea of postmodern rhetoric while being 

popularized out of existence, by which I mean narcissistically taken up by the 
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ego and the animus of cognitive psychology.  As if to indicate that the psyche is 

genuinely concerned about this issue, a contemporary woman had the following 

extraordinary dream:  

It was as if I was watching a documentary.  Jung’s wife, Emma, 
was the narrator.  She was standing in front of the family home, an 
adobe structure with walls of a beautiful glowing creamy gold color.  
There was a vivid flower garden in front of the house.  Emma 
began: “my husband made a sculpture.  It was a cross with arms 
that were petals.  He dedicated it to her [Toni Wolff, who in real life 
was Jung’s mistress], and her family in gratitude.” 
 
I saw the cross, which looked to be about 5 feet high and made of 
a kind of smooth gray pewter or iron.  The tips of its arms were 
rounded and curved upwards, that is inwards towards the viewer, in 
a way that suggested the petals of a flower.  It had a round center.  
It was erected at a point along the side of Jung’s house.  Then I 
saw Toni Wolff.  She looked to be the size of a child and she was 
dressed in a white gauzy wedding dress, her head enshrouded in a 
white veil.  Playfully, she ran ahead of Jung.  He followed her into a 
kind of secret chamber that was located behind the “flower-cross” 
monument.  They sat on a bed together and Tony began to undo 
Jung’s shirt and kiss his chest in a very worshipful and submissive 
way.  I noticed that Jung was wearing blue jeans.  I then had a 
glimpse of Toni’s face and was surprised to see that her skin was 
swarthy and that her features were somehow deficient.  She 
reminded me of someone with a birth defect, fetal alcohol 
syndrome or Down’s syndrome.  There was something not quite 
fully human about her appearance.  But her eyes were attractive, 
very large and black.  Her hair was dressed in braided coils on 
each side of her head.   
 
The scene switched to Emma as narrator again.  There was a kind 
of pregnant pause and then Emma said, in a very sweet and 
compassionate voice, “He loved her.” Then she went on, 
something to the effect, “During those years (the war years? 
WWII?) my husband and I made a flower garden.  We were often 
surprised when one type of flower would suddenly disappear, as if 
supplanted by another.  I remember one morning I went out and all 
the snapdragons that were there the day before had vanished.”  I 
was aware of very large bright red zinnias in the foreground of the 
garden behind Emma. 
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The “story” seemed to continue, but without Emma speaking.  
Apparently the Jung family was forced to flee their home because it 
was occupied during the war.  However, in the midst of the conflict, 
word was delivered to Jung that his “flower-cross” monument was 
still standing.  He became very excited about this and decided to 
return, on his own, to the estate.  As he came close to the house I 
could see many soldiers or workmen chiseling and drilling and 
removing parts of the outside of the house.  The house was being 
defaced.  However, the cross was still standing in its original 
location, which the soldiers did not see.  Jung ran across the yard, 
as if to evade the eyes of the soldiers, and slipped into the secret 
chamber behind the flower-cross.  After that, a sense of hope 
seemed to prevail, not just for Jung’s family, but for the whole 
world.  It was as if the tide (of the war) had turned because of the 
existence of the cross, and perhaps because there was some 
secret treasure contained in the chamber behind it.   

 

Although the dream has far-reaching implications for the dreamer herself, it also 

contains an important message regarding “Jungian psychology” in general.  To 

begin with, Jung’s love for Toni Wolff seems to be particularly significant.  In the 

dream she is the size of a child and deformed, yet has large black attractive 

eyes.  The fact that her hair is braided in curls on either side of her head near the 

ears suggests three things.  First, braiding indicates both eros and spiritual 

ordering.  Secondly, the location of the braids is at the receptive center of the 

brain, indicating a receptive attitude.  Thirdly, the spiral-like coiling of the hair 

represents the evolution of consciousness.  In other words, the dream Toni is 

attuned to both the deeper insistence for a transformation of consciousness 

today and the spirit of the times.  In real life, Toni is reported to have helped 

Jung through deeper layers of the “feminine” unconscious and was, for him, a 

source of creative inspiration, a “femme inspiritrice (van der Post, 1976, Hannah, 

1976).”  She helped Jung, that is to say, consciously relate to the objective 
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psyche and the collective unconscious, which includes the spirit of the times.  

During his life, this included World War II and the psychic reality that led up to it. 

 

According to the dream, the war is still going on and involves the occupation and 

dismantling of Jung’s house by enemy soldiers.  There is, as it were, a 

dismemberment of his personality or psychological house which is being 

possessed and deconstructed.  The beautiful creamy gold color of the structure 

indicates the high value and illumined nature of Jung’s personality and what he 

stands for.  At this point in the dream, the war of ideas is presently unfolding in 

favor of the enemy. 

 

However, Jung has sculpted a pewter or iron cross, thanks to his relationship 

and gratitude to Toni Wolff and her family.  Her large, dark, attractive eyes 

indicate her connection to psychic depths of being, including the spirit of the 

times.  As Toni is outwardly deformed, what is coming out of the collective 

unconscious is likewise deformed and ugly, at least initially.  Jung’s relationship 

to her, perhaps even marriage to her, means that he is lovingly connected to the 

spirit of the times to which he brings meaning and differentiation.  His wearing 

blue jeans implies a sympathetic relationship with the common (North American) 

person.  It is, as if to say, that by being a common person himself and by 

accepting the borderline condition represented by Toni Wolff, the “ugliest 

woman,” even loving it, Jung or the spirit of Jung was and is able to incarnate the 

indestructible Self in life. 
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Toni’s caressing Jung’s chest indicates a connection to the heart center and 

love, as does her playful and submissive attitude to him.  As the collective 

unconscious and primitive psyche is currently insisting on becoming accepted by 

the collective mind, it initially comes in a deformed way.  As I indicated earlier, 

there are ample signs today that that is the case, from the beating of drums on 

street corners to outrageous hairstyles, tattooing, and nose-rings.  By loving it, as 

Jung did, there is, as it were, a return of love and submissive attachment to Jung 

and all he and his psychology stands for. 

 

Nazi Germany is the prime example of a national psyche that became 

possessed by an upsurge of the primitive mind.  According to the dream, rather 

than the Nazi hackenkreuz (swastika) or hook-cross, Jung’s gift is a pewter or 

iron flower-cross with a circle in the center, a symbol of the Self with decidedly 

feminine qualities.  It represents the alchemical squaring of the circle, and the 

incarnation of the Self in the time and space bound conditions of contemporary 

life.  Its height which is about 5 feet, suggests that it involves the lower or psychic 

centers at least up to the heart chakra.   

 

The soldiers are taking pieces from the outside of Jung’s house, that is, his ideas 

at least the surface of them, are being appropriated in a piecemeal fashion and 

his psychology deconstructed.  Yet the metal cross remains, which, significantly, 

the soldiers did not see.  In other words, those who are deconstructing Jung are 

not aware of the central importance of the Self to his meta-psychology, let alone 
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that it has been incarnated in his work.  Nor are they aware of the secret 

chamber behind the cross, where Toni and Jung used to meet and which 

contains a  treasure.  They are not aware, that is to say, that by going behind the 

Self, one finds the possibility of creative renewal. 

 

Although Jung’s psychology is currently being deconstructed, the indestructible 

Self and core of his work remains, as well as potential renewal.  Emma’s 

references to the garden and that she and Jung would plant one flower which 

would suddenly be supplanted by another, suggests that planting seed-ideas 

may result in something different from what was anticipated.  What is important 

is the dialogue, tending the garden of the soul and letting the Self respond in its 

own way.  Presumably, Jung’s psychology is then not reduced to fixed dogma, or 

a cult, but is continuously open to creative renewal.  The vivid colors of the 

flowers are testimony to the vitality involved in this process and ideas produced.  

According to one occult tradition, red zinnias represent physical endurance, 

suggesting that the ideas put forth by Jung and his wife Emma have been solidly 

incarnated in the physical world and will endure. 

 

Indeed, the dream indicates that there is hope for the future as the tide of the 

war has turned positive, Jung has returned home, the cross is still standing and 

the room behind it, intact.  The implication is that the core of Jung’s approach to 

psychology, the Self, still exists, and that now there is potentially a creative 

renewal and restructuring to fit the spirit of the times and the North American 
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psyche, and elsewhere (the whole world).  Needless to say, Emma Jung’s 

central role in the dream suggests that her qualities of being are important for 

realizing the dream’s message.  Anecdotal reports indicate that they include 

considerable qualities of eros, warmth, and motherliness along with a firm 

connection to the earth through the introverted sensation function. 

Conclusion 

From a strictly spiritual perspective, Jung’s psychology can be understood in two 

ways.  First, it can be characterized as one which involves ego-will ultimately 

being subjected to a higher will, along with a spiritualization of nature as in the 

Gita.  Secondly, it involves a deepening process and a full acceptance of the 

chthonic spirit, a depth transformation of nature and the feminine principle, as 

depicted in alchemy and practiced in Tantra.  If Jung’s own life is any example, it 

finds its fulfillment in the realization of divine love and bliss.   

 

The resulting synthesis fits the evolutionary demands for greater consciousness.  

It takes place through a double action of ascent and descent, where ever deeper 

layers of psyche are revealed and transformed by the Self, along with full 

involvement in life.  Although emphasis is on the individual, community is also 

affected.  There is a need now to pull together loose ends in Jung’s meta-

psychology and to present a science of living based on his and others 

discoveries of the nature of the objective psyche. 
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