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Introduction: Jung and Holistic Education

INNA SEMETSKY

This book assembles nine chapters written by contributors from Australia, USA and
the UK who have brought the rich legacy of Carl Jung’s analytical psychology to the
attention of the international community of educational philosophers and theorists.

In the remarkable book Awakening the Inner Eye: Intuition in education, Noddings
and Shore (1984) remark on Jung’s intuitive function that guides our perceptions and
judgments in addition to merely rational thinking. The chapters in this book are written
by academics and practitioners that remarkably combine all four of the Jungian func-
tions, including the intuitive, in their approach to research. This uncompromising,
holistic and non-reductive, inclusive attitude has allowed the authors to discover a largely
untapped area, the dimension of education spread through Jung’s vast body of works,
despite two apparent obstacles to their research. Not only has Jung’s analytical or depth
psychology as the analysis of the unconscious always existed just on the margins of
mainstream theoretical orientations in clinical or counselling practice, but also Jung’s
legacy still remains largely outside the disciplinary fields in Academia altogether.

This book thus fulfils two novel objectives. First, it brings Jung’s corpus into academic
discourse in the area of philosophy of education and educational theory. Second, it
contributes to articulating the educational value of Jung’s psychology as a powerful
complement to its therapeutic value, well known to those Jungians and post-Jungians who
work in clinical practice. In fact—as will be seen in the majority of the chapters in this
book—the absolute line of division between educational and clinical aspects with regard
to Jung’s conceptualisations is no longer feasible. Jung’s great achievement was his
anti-dualistic and unifying approach to what we today call human sciences. Jung’s
psychology and his emphasis on the learning, individuating, process grounded in human
experience strongly parallels John Dewey’s educational philosophy, in the framework of
which all education is always already moral education devoted to human growth.

Before I present a synopsis of the book’s contents, I would like to express my gratitude
to many independent reviewers including Maryann Barone-Chapman, Tina Besley, Bill
Doll, Peter Fitzsimons, Peta Heywood, Clifford Mayes, and several others who provided
their much appreciated professional advice that enabled the selection of essays for
publication in this book. Thanks are also due to Susanne Brighouse for her expert
technical assistance with the editorial process.

The book begins with Susan Rowland’s chapter entitled ‘Jung and the Soul of
Education (at the “Crunch”)’. Challenging the utilitarianism of modernity, Rowland
locates education in relation to nature, both human and non-human. She addresses the
diminished role of the humanities in education and presents an extensive review of
Jungian techniques in the teaching of English as a second language and in Business
Studies in universities, as well as in the context of holistic transformative education in

Fung and Educational Theory, First Edition. Edited by Inna Semetsky.
Chapters © 2013 The Authors. Book compilation © 2013 Philosophy of Education Society of Australasia.
Published 2013 by Blackwell Publishing Ltd.



Introduction ix

schools. She argues that Jung focused on the problem of being educated as a social being
inspired by the creative and artistic potential of the unconscious.

For Rowland, the Jungian approaches to education represent the critique of fragmen-
tation achieved by a ‘healing fiction’ embedded in a story. She concludes her chapter by
presenting the ‘visionary’ and ‘psychological’ readings of Jane Austen’s Mansfield Park in
a university course on literary theory. Rowland’s argument is that the Jungian contribu-
tions to education are dedicated to aiding psychic wholeness. She discusses ‘the educated
soul’, drawing from the works of two contemporary post-Jungians, Robert Romanyshyn
(whose chapter, in one creative stroke, completes this book) and Jerome Bernstein, in the
context of the evolution of Western consciousness, alchemy and indigenous (Navajo)
culture.

The very concept of Jungian ‘soul-speak’ in education becomes problematical for Raya
Jones in her chapter ‘On the “Art and Science” of Personal Transformation: Some critical
reflections’. Focusing on the works of several influential post-Jungians, Jones interrogates
the concept of transformative learning and addresses the recent call to ‘excite children’s
imagination’ in the area of primary education in the UK, as per the Cambridge Primary
Review. Taking a critical approach from within a social sciences research perspective,
Jones argues that there remains a dissonance between educational goals and those of
Jung’s therapeutic methods. Jones positions Jung’s goal of individuation as becoming
a whole person against the background of educational policy in the UK in the tradition
of liberal education, and builds up an argument against directly transmitting Jung’s
methods into pedagogical praxis with children.

Acknowledging Jung’s science versus art dilemma with regard to modern psychology,
Jones emphasises the differences between the reality of the educational settings and that
of the therapy room and the difficulty involved in teachers’ self-education as a form of
Jungian therapy. Jones notes that the discourse on soul psychology in education may
impose a subtle coercion, its shadow, given that transformative education generally is
understood as emancipatory, and problematises the value-neutrality of the tendency
towards taking ‘Jung’ out of psychotherapeutic settings and into the classroom.

Yet, Bernie Neville’s chapter “The Polytheistic Classroom’ does bring Jung into an
‘archetypal’ classroom populated by the gods of the Greek Pantheon as personifications
of the different Jungian archetypes. Neville asserts that the Greek pantheon can provide
educators with a pluralist language for talking about a wide range of distinct philoso-
phies, value systems, energies, feeling states, habits of behavior and teaching styles
observed in the classroom. For example, the archetypal pattern personified in Zeus is the
pattern of power that wants to maintain itself either brutally or benevolently and can
both protect and punish; the archetype of Demeter suggests a ‘mothering’ aspect to a
teacher profession; Hermes tends to subvert the conventionally accepted order of things,
to disrupt our certainties, and to make changes possible.

Neville notices that each of the Greek gods gives us a different meaning for our being,
a different truth, which must be held in balance. Each of the gods represents a different
notion of the aims of education or a different perspective on curriculum and, as reflected
in current debates on the aims of education, these immortal gods still demonstrate
their eternal arguments. Commenting on the phenomenon of ego-inflation as especially
important for Jung, Neville remarks that we may find inflations of all kinds in educational
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systems, in classrooms, and in teachers’ personalities. The gods (or archetypes) are many;
for Neville, if we follow the advice of the ancient Greeks we will be careful not to neglect
any of them as well as not get carried away in worshipping any single one of them.

Antonina Lukenchuk’s essay ‘Itinerary of the Knower: Mapping the ways of gnosis,
Sophia, and imaginative education’ connects Jung’s theory with several discourses in
educational theory on the role of imagination as articulated, for example, by Maxine
Greene and Kieran Egan. Lukenchuk finds the close affinity of Jung’s claim that reason
alone would not suffice with Greene’s argument for imagination and arts education and
cites Dewey and other philosophers on the role of the arts in developing various faculties
of children.

Lukenchuk argues for an integrated educational theory that would also incorporate
Gnostic philosophy. She notices the role of the archetypal feminine exemplified in the
Gnostic image of Sophia whose ‘presence’ can be traced through Diotima in Plato’s
Symposium, to Julia Kristeva’s works, to Ukrainian lore. Affirming the Gnostic Jung as
offering us the knowledge of the heart, she argues that multiple and cross-cultural
Jungian discourses should become part of mainstream education, thereby revitalising its
philosophical foundations and suggesting new ways of perceiving, knowing, teaching and
learning.

While Dewey’s educational philosophy is noted in passing alongside Jung in Luken-
chuk’s essay, Peter Dunlap’s essay “The Unifying Function of Affect: Founding a theory
of psychocultural development in the epistemology of John Dewey and Carl Jung’ makes
Dewey’s ‘postulate of continuity’ central to understanding Jung’s developmental theory
of knowledge. Dunlap argues that Dewey’s and Jung’s thoughts converge on the reso-
lution of the subject-object dichotomy prevalent in the positivist paradigm of modernity
and moves into a political sphere addressing the potential for more humane social
institutions. He demonstrates that Dewey’s political philosophy has a psychological wing
while Jung’s psychology has a political wing, and offers a critique of the cultural identity
of political citizenship versus individualism. He identifies ‘affect science’ as the path to
‘affect freedom’ that employs the biological, psychocultural, and political functions of
our emotions and lists several examples of contemporary cultural leadership and post-
Jungian ‘political therapy’.

For Dunlap, individual ‘political psychologists’ need the guidance of a strong
institutional form—in terms of educational philosophy, professional ethics, and best
practices—in order to establish a range of new professions within community organiza-
tions to enable transformative action as an embodied solution to the crises of our time.
He concludes the essay by suggesting a type of a social scientist involved in psycho-
educational community practice as a potential agent of the transformation of culture.

Inna Semetsky and Joshua Ramey engage the work of Gilles Deleuze as yet another
philosophical counterpart to Jung in their chapter ‘Deleuze’s Philosophy and Jung’s
Psychology: Learning and the Unconscious’. The value of Deleuze’s corpus for educa-
tional theory is steadily growing; hence positioning Jung’s psychological theory against this
particular philosophical background in education mutually reinforces both novel direc-
tions in philosophy of education. Analysing Jung’s theory of the archetypes and
Deleuze’s pedagogy of the concept as two complementary conceptual resources,
the authors posit Jungian individuation as becoming-other in the process of (adult)
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self-education as learning from experiences. Addressing the anti-Oedipal nature of the
unconscious for both Jung and Deleuze, the authors emphasise that it is the collective
unconscious that connects us with the public—social, political, historical, cultural and
natural—existence in the world.

The authors’ argument is that it is Jung’s transcendent function that acts symbolically
or indirectly (versus immediate representation in consciousness) and, analogously to
Deleuze’s transversal communication, contributes to creating novel concepts, meanings
and values in our practical experience. Addressing what one author (Semetsky, 2010)
posits as the ethics of integration in education, the authors affirm that the integration of the
Shadow is necessary for the educators’ self~education grounded in Jungian analytical
method(s) considered by him to be an eminently educational activity.

Shiho Main in her chapter ‘““The Other Half” of Education: Unconscious education
of children’ contrasts the aim of ‘the other half’ of education, as an indirect unconscious
process, with formal curriculum and direct education. She addresses the children’s
psyche as described by what Jung qualified as participation mystique. Arguing that a purely
technical education is insufficient, Main nonetheless identifies some problems with
Jung’s account of the other half’ of education.

Main presents Jung’s view of children as competent individuals from early on and
elucidates a historically controversial hypothesis of ontogeny (the course of individual
development) recapitulating phylogeny (human evolution as a species) in the context of
Jung’s developmental psychology. She bridges the dichotomy between developmental
(natural) and symbolic (cultural) aspects in Jung’s psychology with regard to the edu-
cation of children. Asserting that, for Jung, diversity is the expression of universality, she
concludes that education in terms of the unconscious process between a student and a
teacher does not specify any particular conditions and is therefore inclusive of often
marginalised groups regardless of culture, socio-economical background, special needs,
etc.; all unified by the purpose of children’s well-being.

This essay by Robert Romanyshyn is titled ‘Complex Education: Depth psychology as
a mode of ethical pedagogy’. While the ethical implications for education, as based on
Jung’s theory of the unconscious, were also addressed in Semetsky’s and Ramey’s
chapter, it is Romanyshyn who brings the ethical pedagogy to the foreground. Under-
cutting the Cartesian dream of reason, Romanyshyn weaves together phenomenology,
hermeneutics and Jung’s psychology to analyse the unconscious dynamics between a
teacher and a student as leading to ethical ways of knowing and being, while remaining
careful not to conflate therapy with pedagogy. His central message is that educators have
an ethical obligation to take responsibility for their own complex prejudices. Romany-
shyn is interested in complex ‘characters’ implicit in the transference field in a classroom
and structures his arguments by reference to his seminal book The Wounded Researcher as
well as to several earlier practical experiments informed by his formidable Jungian
scholarship.

Referring to the imaginal, Romanyshyn strengthens the role of this ‘third’ dimension
between the senses and the intellect that enables an embodied way of being in the world
within the context of a complex mind reaching into nature. His intent is to cultivate a
special, even if uncertain, metaphoric sensibility capable of leading one out of linear and
literal ways of thinking. Noticing Jung’s Gnostic interests, Romanyshyn asserts that a
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teacher has to be a master of metaphor and argues that ethical education should become
a vocation oriented toward the development of individuated human beings who can take
up the universal conditions of human existence in a manner that is transformative both
of themselves and also of those very existential conditions.

Semetsky’s essay on ‘Jung and Tarot’ presents this ancient cultural practice as an
educational and counselling tool that can be used as an aid in the process of Jungian
individuation. Her research methodology is a theory-practice nexus that overcomes the
Cartesian mind-body dualism. By means of narrating the symbolic meanings of Tarot
images we can become aware of the unconscious actions of Jungian archetypes. Thus
Tarot hermeneutic functions in the mode of post-formal pedagogy oriented to learning
from experiences comprising a ‘school of life’ filled with meaning.

To conclude, Jung’s theory is profoundly postmodern in its denial of the exclusive role
allotted to the conscious subject. Philosophy of education should take note of the
relevance of this idea as well as of Jung’s emphasis on self-knowledge and lifelong human
development irreducible to perpetual training. Jung was adamant that education should
not be confined to schools or stop when a child grows up. In her book Critical Lessons:
What our schools should teach, Nel Noddings refers to the Socratic ‘Know Thyself’
principle as the often-disregarded yet necessary goal of education. Noddings emphasises
the importance of self-knowledge as the very core of education: ‘when we claim to
educate, we must take Socrates seriously. Unexamined lives may well be valuable and
worth living, but an education that does not invite such examination may not be worthy
of the label education’ (Noddings, 2006, p. 10, italics in original). Such education,
according to Jung, will by necessity bring forth holistic and inclusive pedagogical prac-
tice, in which the ethical dimension is embedded and the aim of which highlights
bringing up integrated human beings, children and adults alike.
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1
Jung and the Soul of Education
(at the ‘Crunch’)

SusaN RowLAND

The for-profit university is the logical end of a shift from a model of education
centred in an individual professor who delivers insight and inspiration, to a
model that begins and ends with the imperative to deliver the information and
skills necessary to gain employment. (Stanley Fish, ‘The Last Professor’—
Stanley Fish Blog—NYTimes.com)

[T]he actual act of teaching, something I’ve been doing for more than 50 years
now, has not changed at all. In spite of all he new technology the most useful
teaching device is still ... a log, with a teacher at one end and a student at the
other end. (Tony Steblay in reply to Stanley Fish on the same blog)

They appear suddenly by the side of the truly modern man as uprooted human
beings, bloodsucking ghosts, whose emptiness is taken for the unenviable
loneliness of the modern man and casts discredit upon him. (C. G. Jung,
Modern Man in Search of a Soul, 1933, p. 228.)

Introduction: Education and Controversy

Writing in 2009, at a time of global anxiety and as a university teacher, the world of
education appears fraught with universal concerns and to be undergoing its own identity
crisis. In the blog quoted above, eminent US English literature professor Stanley Fish
associates two major developments in university education. Here the move to a mass
model, in which higher education becomes the expectation of more than one third of the
population, is inevitably accompanied by the triumph of utilitarianism. Degree education
of the masses becomes primarily a means to acquire skills for employment. The corollary
at institutional level is that universities are characterized as profit-making institutions.
Education is a business. The values of ‘useless’ study of the humanities are as quickly
forgotten as their provision is being eroded.

So the accusation here is of a tragic narrowing of what education means. At the same
time, the world faces related crises of climate change and economic meltdown. Indeed,
as Robert Romanyshyn pointed out in his many works, we had better pay attention to
the coding of our metaphors in which polar ice melnng suggests more than affinity
to capitalist meltdown, itself a metaphor often used for nuclear catastrophe. When trying
to address the potential catastrophe of nature, routinely there are calls for a revolution in
education. By ‘education’ here, what is referred to is the school system and not the
activity in its widest sense.

Fung and Educational Theory, First Edition. Edited by Inna Semetsky.
Chapters © 2013 The Authors. Book compilation © 2013 Philosophy of Education Society of Australasia.
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2 Susan Rowland

How can we possibly connect a workplace changing fast via technology and saturated
with notions of utility and profit with calls for a new kind of human being? Is education
suffering from an overload of social demand and fantasy? From the fantasy that it can save
the world while becoming a profitable new industry to replace dying forms of manufac-
turing? There is a dangerous gulf between ‘education’ as a locus of fantasies of salvation
and what Fish rightly points out is its growing mechanisation and standardisation. Nor is
a shift from institutions devoted to learning, to profitable businesses, confined to univer-
sities. In Britain in the 1980s, the imposition of a National Curriculum in schools, which
significantly homogenised lesson content, was accompanied by the requirement to balance
budgets. Schools, for the first time, began to hire managers or accountants.

This article will use the work of C. G. Jung to look at these tensions in education, from
the demand that it be part of some kind of social salvation, to the possibilities being
explored by Jungians in the classroom today. In particular, the theory and practice of
education challenges imagined social boundaries between ‘inside’ and ‘outside’ of the
institutions and even between inside the self and outside, in cultural creativity. With
Jung’s help, one might take this sense of provisional or liminal boundaries further and
look at education inside the sphere of human existence and also beyond it. Where is
education in relation to nature, matter and the non-human?

Jung on Education and Bloodsucking Ghosts

In an article of 1928, “The Significance of the Unconscious in Individual Education’,
Jung divides education into three types (Jung, 1954, CW17, p. 149): by example; by
norms or rules (collective education); and, significantly, individuation which means
coming to terms with one’s unconscious. Here Jung is on his core ground. For his ideas
are based upon the supreme importance of the unconscious as a source of creativity, and
as at least partly, unknowable. All his key notions follow from this initial proposition.
Most significantly, this hypothesis of the unconscious renders all other knowledge and
argument provisional. To Jung, the assertion of something, anything, as absolute truth is
a dangerous fantasy of the ego.

To Jung, subjectivity was a continual process of the ego being challenged, undermined,
and remade by the richer creativity of the unconscious. This was ‘individuation’. Cru-
cially, he used the metaphor of ‘education’ as part of a framework of understanding how
therapy might aid individuation. While stressing the provisional nature of his findings,
and the arbitrary quality of the portrayal of his psychology, he says:

Be that as it may, I venture to arrange the sum-total of findings under the
four heads of confession, explanation, education and transformation. (Jung,
1933, p. 35)

Interestingly, this account of his own methods of psychotherapy deliberately draws upon
two social histories, that of religion, specifically confession to a priest, and that of
education, presumably of a more individual type. Here, psychotherapy raids collective
forms of discourse to set up another collective, the ‘rules’ of the analytic encounter, in
which something very individual is hoped to occur: the individuation of the patient.
Two points could be drawn from this analysis by Jung. One is that ‘education’ is viewed
here as a stage on route toward ‘transformation’, not as an end in itself. The other point
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is that, despite Jung’s apparent focus upon the individual, collective considerations are
innate to his individuation. Of the ‘education’ stage he says: ‘[t]he problem which now
faces the patient is that of being educated as a social being’ (ibid. p.49).

To Jung, the further into the psyche one delves, the more ‘collective’, and hence
‘social’, the implications. In suggesting that humans are born with the propensity
for certain sorts of images and meanings (archetypes), he theorises a ‘collective
unconscious’. Cultural life is made up of incarnations of archetypal images. These are
energised by the collective inheritance of archetypes, while being coloured by individual
and social histories. Jung’s psyche is both collective and cultural: it is most profoundly
innately creative and partly mysterious. Hence, to him education means coming to terms
with one’s unconscious in a social context. After all, the unconscious is not only to be
found within in dreams. It is also, disconcertingly, to be found projected on to other
people, to ideas and ideologies, and social institutions. In fact, the unconscious Other
may reach out to us even as the face of nature and the cosmos. In this belief in the
projection of a psychic inside to the outside by the independently creative unconscious,
Jung appears to have stuck to modernity’s paradigm of a division between subject and
object, self and world. However, in looking back at the Renaissance discourse of alchemy,
and in forming his own ideas about the psyche and material world co-creating meaning
(synchronicity), he anticipated new holism. Within holistic educational process, the
educator is herself changed.

So who are the bloodsucking ghosts that haunt modernity? They are un-individuated,
and therefore, un-educated people. Their un-self-conscious modern existence does not
permit them to be remade by the unconscious, and thus they become cut off from it. The
more one is cut off from the unconscious, the more one fears it. The greater the fear, the
blacker and more powerful the unconscious becomes. Because Jung thinks collectively as
well as personally, what is on the individual level someone who has no life of their own,
who merely leeches off others, e.g. a bloodsucking ghost, is on a societal level the creator
of a terrifyingly material unconscious other. Jung argued that a society not educated to
the nature of the unconscious, one that believes only in the reality of matter, creates its
own material ‘shadow’. Such a shadow, he believed, had become actual substance in
weapons of mass destruction.

[M]an has never yet been able single-handed to hold his own against the
powers of darkness—that is, the unconscious ... The World War was such an
irruption ... (Jung, 1933, p. 277)

Hence, in Jung’s own cultural institution of Jungian psychoanalysis, and also in his
psychology, there is a suggestive fluidity or ‘deconstruction’ of absolute divisions between
‘self” and ‘world’, ‘individual’ and ‘collective’, and even ‘education of the soul’ and
‘education of society’. The education of the soul is inevitably involved with the collective,
as unconscious dreams and fantasies direct the analytic work into the patient’s humanity
in a larger sense. For Jung, individuation is healing because Jung believed the psyche was
a self-healing entity in which individuation became a drive to ever-greater psychic
wholeness. Indeed, he called this wholeness union with, or intimation of, the self. Here
self is not ego with a fantasy of separateness from the world; it is self as ever-deeper
connectedness to the collective unconscious and the reality of humanity, society and
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cosmos. Ultimately, Jung is not facilely abolishing the modern individual. He is rather
re-situating the human being as only fully herself when acknowledging and articulating
deep relations to the unconscious psyche, human culture and nature.

What is necessary is not to smash the ego, for that would destroy consciousness and
the result would be psychosis on either a personal or mass level. This is precisely what
Jung designed his psychology to avoid. He regarded the disaster of Nazi Germany as the
result of too little consciousness in the German collective life. Such dire results were
caused by too little individuation on a personal and social level. Individuation produces
consciousness. Jung’s unconscious is a monster if ignored or ill-treated by repression. It
is a nurturing (M)other if individuation proceeds as an education in responding to the
psyche’s creative potential. The consciousness produced by successful individuation is
strong enough to work productively with the unconscious as a junior partner. This
conscious ego is able to receive its profound fertility in ways that enhance the individual
and her world.

Crucially, Jung saw this potential for education and transformation in the individual as
simultaneously individual and collective. Societies, like individuals, fail or succeed in
individuation. Indeed, Jung’s interest in the arts pivots upon his perception that the
whole socially-located artistic process is a form of collective individuation. He argued
that art could be categorised as either ‘psychological’ or ‘visionary’. Like many of his
so-called ‘opposites’, these terms represent poles of a spectrum rather than discrete
types. ‘Psychological’ stands for art where the artist has consciously worked upon a social
problem. Here art is an overt expressive communication of aesthetic and cultural values
drawn from the collective consciousness, the known social consensus.

By contrast, ‘visionary’ art is deeply evoked by the collective unconscious. It appears
to the initial audience as strange, wonderful, shocking, sublime, daemonic or terrifying.
Visionary art is hard to ‘read’, impossible to comprehend, for it calls to its audience for
images, voices, intimations, dreams and nightmares that have been lost, forgotten,
suppressed or not yet witnessed. Visionary art may be a prediction of social changes to
come, or may excavate ancient forms of humanity. What it definitely brings to its culture
is the ‘other’. It is a form by which the collective unconscious speaks to human beings as
individuals, and also collectively as a society. In effect, visionary art produces its audience,
and at the same time is profoundly individual and deeply connected to the social world.
For it releases what is powerfully collective, and causes us to know our individuality as
liminal as well as precious.

The Educated Soul and Nature: Robert Romanyshyn and Jerome Bernstein

Jung’s vision of the educated soul is not confined to the human world. He was fascinated
by the borderlands of the psyche. Two post-Jungian theorists have developed what he left
largely implicit in his work. Robert Romanyshyn, in publications stemming from his first
book, Technology as Symprom and Dream (1989), and Jerome Bernstein, in Living in the
Borderland (2005), both do vital work by looking at the psyche in nature.
Romanyshyn, in particular, explores alchemy, a historical practice that fascinated Jung.
He pushes Jung’s alchemical studies further by exploring alchemy in relation to meta-
phor. Alchemy is popularly understood as the doomed pursuit of turning lead into gold
in the Renaissance. More precisely, alchemy is a holistic vision of an educating and
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transforming practice. For alchemists believed that the material world was inspirited and
inspired. Far from God being separate from matter, ‘he’ was trapped in matter and
needed to be freed by complex processes centring on coagulation and solution, solidi-
fying and dissolving. Yet the repeated solve et coagula could not be reduced to a purely
material process, because the world is not sundered like this. Rather, the alchemist’s own
soul was involved through philosophical study and poetic meditation upon symbols.
Alchemy also sought to bring together feminine and masculine through a ‘chymical
wedding’ of sun and moon.

What is of contemporary significance in this cultural practice, Romanyshyn argues, is
the way alchemists believe in the creative linking of psyche, written text, material
substance and nature or cosmos. For alchemists, their worldly practice with flasks and
test-tubes, etc. (in which they became the precursors of modern chemistry), was a
dynamic part of work with the psyche that was itself a marriage of intellect and love,
Logos and Eros. Alchemists united parts of human activity that modernity has since
divorced, to form divisions such as artistic creativity and science or mathematics, feeling
versus rationality, and mind activity with body activity, and psyche as separate from
matter. In so doing, alchemists situated humanity in a cosmic web. They saw their work
as connecting the human soul to the nature of plants and animals, and the stars. Drawing
astrology and magic into their philosophy, they produced a sort of prototype psychology.

Romanyshyn’s work explores the potential of what Jung began to intimate about
alchemy as a re-visioning of human beings as embedded in nature, rather than as
claiming to be of an order ‘above’ nature as well as a transcendent God who inaugurated
dualism, in creating Nature and Man as separate from his own Being. Dualism inevitably
manifests culturally as hierarchy, with the founding Father’s masculine superiority sepa-
rate from the ‘other’, or feminine. Nature too is cut off from the sacred, dis-animated,
feminised, and made ‘other’ to human culture, and even, at times, so repressed as to be
the abode of the Jungian shadow, the harbour of demons.

In this parlous antecedent of our present condition of having exploited nature to our
own detriment, alchemy represents the survival of a philosophy even older than mono-
theism. This is known as ‘animism’, the idea that nature is full of articulate spirits that
in certain circumstances are able to communicate with humans. Characteristic of the
pre-Christian Celts in Northern Europe, animistic religions are to be found within
cultures that have sophisticated ways of caring for and, in turn, being nurtured by, what
Westerners symptomatically call, ‘natural resources’.

For those who argue that in order to survive and prevent the worst of global warming,
we need to totally re-orient the attitudes of Western people by education, it is this
fundamental shift from a monotheistic to animistic approach to nature that they mean.
It does not necessarily entail the abolition of the three great monotheisms of Judaism,
Islam and Christianity, for all three have currents within them capable of renouncing the
unethical exploitation of nature. Genesis, with its vision of Paradise as a sacred garden, is
open to a reading of human, respectful partnership with nature. Such a reading would be
in perfect alignment with Jung’s vision of individuation of the self in a creative, respectful
relation to nature. Jung believes that a creative, mysterious, in-part unknowable uncon-
scious is our root in nature and the cosmos. To return to the needed revolution in Western
attitudes to nature, although the problem is in part religious, the solution need not be.
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What is required is a revolution in consciousness that re-aligns the social ego, as well as
the individual ego, with nature envisioned as animated, as having voices, creativity,
autonomy, and ethical claims. To some, this will be a religious vision. Jung himself
passionately argued that religion is a discourse of the soul, a major means by which the
unconscious calls to us.

Art is another such discourse. What is key here is the revolution in psychic orien-
tation to the other, not the actual language (such as religious symbols, poetry,
philosophy, gardening, etc.) in which it is enacted. With regard to the collective uncon-
scious as nature within us, Romanyshyn says evocatively: we all have seas and sun-
shine, and forests in our soul (Romanyshyn, 2007). He argues that the psychoid
unconscious, a term coined by Jung for the point where mind and matter meet, is the
consciousness of nature.

Jerome Bernstein’s Living in the Borderland (2005) is both theoretically daring and
offers a resonant case study of individual and collective education. Bernstein situates
Jung’s far more tentative rooting of the human unconscious in nature, in the context of
the history of evolution from Darwin to present scientific developments, such as com-
plexity theory. Bernstein shows how monotheism, through the dominant reading of
Genesis, has created an over-specialised ego for the human species. Following Darwin’s
logic, species over-specialisation leads to disaster, for it signifies the lack of ability to
adapt to a changing environment. Fortunately, there is hope for humanity in a combi-
nation of wisdom gleaned from new evolutionary theories, the Jungian psyche, and the
far more ecologically sophisticated culture of the Navajo, with which Bernstein has
developed lasting connections. Bernstein speculates that his Borderlanders are forerun-
ners of a new evolution in consciousness who have acquired the necessary reality of our
embedded being in nature. Yet they have done so often without the individuation
necessary to bear it. Here analysis is educational, in learning how to bear a transforma-
tion that has already happened.

It is suggestive that Living in the Borderland includes chapters on the traditions of the
Navajo. Here are a people whose culture organically connects education, religion, art and
healing. Their indigenous psyche has always lived in the borderland of mind and matter,
human and nature, and has walked with spirits and gods. To the Navajo, sickness results
from a tear in the fabric of the cosmos. Healing consists of an embodied education, one
that mends the psyche, body, culture and vision of their universe back together. The sick
person is re-taught stories and chants that are themselves regarded as binding of matter
and spirit, reminiscent of European alchemy. By taking part in sand-painting, dance and
chanting, the person is re-integrated into a universe where spirits germinate matter and
soul, and visit with animals, plants and mountains.

Here too is a holism, a vision of education not as an end in itself, nor as a stage of
acquiring skills for a job, but as one process woven into a culture that goes further than
Jung or Romanyshyn or Bernstein can in envisioning a culture that has no sense of
humans as individuals, nor of nature, as separate from the community of the whole. To
Westerners, this evocation of the Navajo is an important reminder of human possibility,
and its inclusion in Bernstein’s book is an important attempt to redress the denigration
of indigenous knowledge by colonial cultures that has been part of the exploitation of the
Other, and has impoverished modernity for so long.
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While an important education to the non-Navajo reader, it is highly unlikely that the
majority culture can straightforwardly assume Navajo norms. Moreover, such a cultural
appropriation would be yet another exploitation of Native Americans. Jung, Romanyshyn
and Bernstein all stress that for cultures to safely evolve, rather than violently distort, they
must re-examine their own heritage for what has been forgotten, repressed or despised.
Hence the importance of alchemy to Jung and Romanyshyn, including tracing its
influence in the arts and sciences today; and of evolution and the clinic to Bernstein. So
that at some point we should look at re-building education where it is supposedly most
ubiquitous: in the classroom.

Post-Jungians in the Classroom

In the growth of Jungian research, we do have some real contributions to the contem-
porary debates about education in an era of crisis. In fact, I am going to argue that this
article so far has re-configured the apparent dichotomy between education for individu-
als or the masses and education for utility or to transform consciousness. The traditional
argument for the humanities, which include history, literature, philosophy, music, paint-
ing and dance, has been for a humanised society made up of fulfilled individuals who see
themselves as serving humanity. In fact, it is arguable that weakening the case for the
humanities by suggesting they are useless outside the academic setting, and don’t help in
gaining employment, is a class and economic point, rather than an educational one. If
degrees are hard to fund, for the state as well as the individual, then those that reap an
immediate financial return will be preferred. It was only when a very small proportion of
eighteen-year-olds went to university that degrees were not hard for the state to fund, nor
were they hard to finance by the upper middle class. So the humanities can be afforded
and their supposed ‘humanising’ qualities somewhat subsumed into a quasi-class mani-
festo about educating ‘gentlemen’.

This argument works the other way round. Mass higher education is not necessarily
inimical to the humanities, only its financing. On the other hand, Jungian analysts are not
in the best position to lecture education institutions, since psychoanalysis, of any kind, is
less affordable than taking classes. Yet the point remains that Jung’s ideas of the psyche
undo the conventional assumption that deep educational fulfilment is an individual
structure: it is not. Rather, Jungian Studies shows that managing boundaries between
inner and outer, self and social, human and nature, means that people cannot be
educated either as single beings nor as ‘products’ disgorged from a education ‘system’.
Such attempts to re-think the personal and collective in education are behind innovators
such as Darrell Dobson in Canada, Lee Robbins in the US, and Elenice Giosa and
Claudio Paixdo Anastacio de Paula in Brazil.

Jungian Educational Practice in the University

In papers collected in Psyche and the Arts (Rowland, 2008), pioneering use of Jungian
techniques are explored in universities in Sao Paulo and New York. Elenice Giosa writes
in “The Poetical Word: Towards an imaginal language’, of her rejection of an impover-
ished language of education that has been stripped of its poetic roots in the creative
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imagination. Her work with advanced students learning English considers language as a
symbolic mediator with the deep potential of the learning psyche. Here language is
treated as a process, not as a final product of grammatical structures. Giosa shifts second
language learning from a rational register of Logos, which Jung called a function of
cognition, discrimination and separation in the psyche, to one of Eros, Jung’s term for
connection, empathy and feeling. She uses Jung’s Erotic constructions of gender, anima
and animus. These terms refer respectively to the unconscious feminine of a man, and the
unconscious masculine of a woman. She educates within ‘the animic word’, from anima
or animus, which is a fruit of the dialogical process through the creativity of the psyche
released in the seminar. The aim is an Education of Sensibility, a pedagogical expression
that re-unites the person with the nature of his or her surroundings. Education in this
university classroom becomes part of individuation in which collective change cannot be
separated from individual learning.

Also in Brazil, Jungian therapist Claudio Paixdo Anastacio de Paula uses Jung to
attempt to deepen that most utilitarian of degree subjects, Business Studies. In “The
Serenity of the Senex: Using Brazilian folk tales as an alternative approach to “entre-
preneurship” in university education’, he describes bringing traditional Brazilian folk-
tales to a class on developing business practices. He uses methods of getting the students
to work imaginatively with the stories. Specifically, the lesson is not just an exercise in
expanding the learning of the students beyond their business discipline. Rather, Paixdo
shows that approaching what makes a successful entrepreneur through imaginative,
archetypal literature, enhances their capacities to manage the struggles of the commercial
world. Lee Robbins in the United States contributes a more explicitly therapeutic
orientation to education, still based in the university setting. She works with the Jungian
notion of alchemy as a symbolic system uniting psyche and world. Her methods are
essentially artistic as well as intellectual, alchemically uniting cerebral and creative modes
of learning in a course, which is thereby alchemical in its design. This course alchemically
promotes individuation as education and transformation. ‘Healing with the Alchemical
Imagination in the Undergraduate Classroom’ shows the realisation, the making real,
of Jung’s vision of the alchemical imagination as a third space born between what is
perceived as inner and outer reality. This place of alchemical transformation and healing
comes to life for a team of students enrolled in a course called ‘Alchemy and the
Transformation of Self’. Here formal study (LLogos) was combined with work with the
empathetic imagination (Eros) in subjects ranging from alchemy, to object relations,
quantum physics, Buddhist thought and poetics.

These case studies above are evidence of the potential for Jungian ideas to enrich the
education of adults. The challenge of working with children, in particular in the school
system, has been taken up elsewhere by educationalists such as Austin Clarkson and
Darrell Dobson in Canada.

Jungian Education in Schools

Darrell Dobson’s sustained study, Transformative Teaching (2008), explores an invaluable
concept for teachers, the archetype of the teacher-learner, discussed in his book by
Austin Clarkson (2002), and taken from Guggenbuhl-Craig’s (1971). Ultimately, the
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idea that the teacher must also be a learner is rooted in Jung’s structuring of the therapist
as a wounded healer, one who heals himself by the tending to the painful psyches of his
or her patients. Dobson’s book is about school teachers and about how gaining access to
transformative learning methods, through adapting Jung’s principles, enables personal
growth and self-development, and vice versa.

Transformative Teaching focuses on four truly innovative educators, one of which
(engaged in self-reflection) is Dobson himself. One of the enriching aspects of this book
is the complex emergence of what might be called the ‘wounded teacher’. Dobson
portrays a troubled childhood in a difficult family followed by the impulse to rebel
negatively as many teenagers do. Some of these teenagers meet wise teachers who know
how to structure a creative outlet for what appears to be a suffocating shadow. Fortunate
to experience such a high school teacher who could foster his fragile maturity, Dobson
shows in this candid account how he has striven to offer a similar transforming capacity
to his students through arts practice in the high school classroom. By ‘amplifying’ (Jung’s
term) his own professional story through the three others, Dobson provides persuasive
qualitative evidence for the value of teaching through appealing to the nascent self of the
students, that part of themselves in touch with their potential wholeness. Transformative
Teaching explores the dialogical perspective, inherent in Jung, that fostering the student
means strengthening the psyche of the teacher. The book tells us that exposing talents of
the class means psychic engagement.

What is common to all the Jungian approaches to education considered so far is the
critique of fragmentation in modern life. Jungian theory and practice tried to overcome
this splitting of parts of the self. It does so by a faith in the intrinsically healing creative
qualities of the whole psyche. Jung denies that the individual can be treated in all senses,
including the educational, as apart from the world. Indeed, to treat the individual is to
treat the world, in education as well as therapy. I want to end this article by looking at the
role of Jung’s concept of a ‘healing fiction’ and how it might work not just in the
partnership of therapy, but also in the collective setting of the classroom. Here adapting
a Jungian idea about therapy can change the study of literature into an education in
psychic transformation.

Healing Fiction as Classroom Practice: Visionary and Psychological Reading
of Mansfield Park by Jane Austen

Just as the Jungian educators described above use narratives drawn from poetry, stories
and myth to structure creative work in the classroom, so did Jung acknowledge that his
therapy needed to offer a story to the suffering soul. Moreover, the healing soul-story is
a fiction. It has to be, if it is to encompass more than the mundane aspects of the person.
We need a healing fiction to work as a narrative structure to bring those denied aspects
of our psyche to life again.

Whether the fiction arises in me spontaneously, or reaches me from without by
way of human speech, it can make me ill or cure me ... [The doctor] is now
confronted with the necessity of conveying to his patient the healing fiction,
the meaning that quickens—for it is this that the patient longs for, over and
above all that reason and science can give him. (Jung, 1933, pp. 259-60)
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The healing fiction, the story with psychic resonance that can unite a fractured psyche,
cannot simply be dictated to a class of recalcitrant children but has to be made collec-
tively, dialogically, either in the classroom, or with a therapist and/or with a dialogue with
the collective archetypes inhabiting the individual. Jung’s idea is a contribution to literary
theory, as ‘healing fiction’ goes some way to diagnose the satisfactions of narrative
literature down the centuries. It even suggests what its collective cultural function may
be. In looking at a pre-Jungian novel, might there be a way of considering its healing
fiction for readers now as well as for society then? Jane Austen’s Mansfield Park (1814) was
written for a very different world of reading and education than that of the 21st century.
Can it be used in the classroom today as the basis for creating with students a healing
fiction?

My argument is that by re-visioning Jung’s categories of literature into forms of
reading, there is potential for most literary narrative to be understood as a stimulus to a
healing fiction. My suggestion is that instead of worrying about where a literary text fits
on the spectrum between conscious engagement with social concerns (psychological)
and unconscious articulation of what is forgotten or not yet known (visionary), we try to
read literature for both kinds of understanding. In a psychological reading of Mansfield
Park, we find a novel about women’s education. At the time that the novel was written
the education of privileged young women was causing concern for its tendency to
concentrate upon superficial qualities. A Jungian psychological reading might note that
the story considers all three of /s types of education. The education by rules of daughters
of the house, Maria and Julia Bertram, fails to individuate them. They are unable to resist
becoming victim to their own illicit desires. On the other hand, despised poor relation,
Fanny Price, responds gratefully to education by example and in person by her kindly
cousin Edmund.

The education debate remains tantalising entangled by the romance plot. In falling in
love with her educator, Fanny has committed the classic ‘fortunate’ error of the patient
in analysis. Yet Fanny does not use this ‘mistake’ for psychic growth and learn to detach
herself from her erotic educator/therapist. She herself takes on more of the educator/
therapist role towards Edmund. The novel finally blesses this structuring of sexuality
by endorsing the marriage of the two cousins. The transition from education plot to
marriage plot could be challenged as failing to respect necessary ethical boundaries. Or,
it could be applauded for the way it integrates a powerfully erotic (in all senses)
educational process into a final vision of psychic wholeness.

Looking at the novel as a visionary reader is to consider a story of buried trauma,
and an even more obscured healing fiction. Edward Said (1993) may have been the
first visionary reader of Mansfield Park when he pointed to the significant absence in the
novel of discussion of Sir Thomas Bertram’s sources of wealth. Since it is integral to
the plot that Sir Thomas leaves his household to visit his estates in Antigua, the
absence of any awareness that the entire household lives on the produce of slaves, is
morally and politically glaring. Written at a time of political agitation and when the
slave trade itself was being abolished, the novel is pregnant with silence on the subject
of slavery, Said’s criticism is a visionary reading because it makes substantial the way
the silences in the novel operate within contemporary politics to generate meanings
that cannot be fixed.
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Neither psychological nor visionary readings need to be inhibited by questions of
authorial intention. In the classroom, one of the ways of liberating the imagination of
students is to focus upon the reader as the location where meaning is debated, con-
structed and imagined. However, Said’s visionary excavation of the trauma of slavery
may not be the only hope for healing fiction. What Said posits in the novel is the collective
shadow of Imperial Britain. Yet the novel offers some hope in the final destination of
the individual characters when it sets up the household of Mansfield at the end of the
novel as a plausible ‘home’ for heroine, Fanny Price. To consider a ‘shadow’ narrative as
a healing fiction means that a lot of work is cast onto the reader to imagine some
movement towards redemption. The romantic closure (marriage) is explicitly presented
as a moral achievement that will nurture the inner psyche as well as the outer worlds of
society and nature.

Austen, indeed, is far from ‘solving’ slavery. Yes, such healing fiction does attempt a
solve et coagula, a dissolving of slavery (in the story of Fanny) and a solidifying of its
horrifying existence, in the silence that may be understood as referring to the suffering
in Antigua’s sugar plantations. This revised Jungian method of reading can be used in the
classroom to invoke a way of encouraging, by education of the psyche, a strengthening
transformation. Jung offers ways to combat the modern tendency to de-humanise, even
in education, by narrowing what is defined as desirable outcomes. Jungian contributions
to education are dedicated to aiding psychic wholeness, which to Jung meant mental
health. Since the psyche cannot be excluded from the classroom, Jung’s teaching can
help us avoid an education in which a portion of the psyche is enslaved.
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On the ‘Art and Science’ of Personal
Transformation: Some critical reflections
RAYA A. JONES

Introduction

On 20 February, 2009, a headline in The Times read: ‘Schools “failing to fire the
imagination” ’. Several media sources that day reported on conclusions from the
Cambridge Primary Review (CPR), a major inquiry into primary education in England.
Interestingly, the condemnation that has fired journalists’ imagination is almost incon-
spicuous in the documents disseminated by the CPR. In their eleventh of twelve recom-
mendations, they urge,

To excite children’s imagination in order that they can advance beyond present
understanding, extend the boundaries of their lives, contemplate worlds pos-
sible as well as actual, understand cause and consequence, develop the capac-
ity for empathy, and reflect on and regulate their behaviour; to explore and test
language, ideas and arguments in every activity and form of thought. In these
severely utilitarian and philistine times it has become necessary to argue the
case for creativity and the imagination on the grounds of their contribution to
the economy alone. ... At the same time, we assert the need to emphasise the
mtrinsic value of exciting children’s imagination. To experience the delights—
and pains—of imagining, and of entering into the imaginative worlds of others,
is to become a more rounded person. (Alexander, 2009, p. 32; italics in the
original)

Their contention could be read as an invitation for a Jungian perspective (cf. Jones,
Clarkson, Congram & Stratton, 2008). Yet, if Jung excites our own imagination,
the excitement might blind us to a dissonance between analytical psychology and
education.

This essay considers some aspects of the shadow (in the Jungian sense of the
term) of the post-Jungian discourse within transformative learning. In classical Jungian
theory, the personal shadow is ‘the repository of all the aspects of a person that
are unacceptable or distasteful to them’, though it is not always negative qualities
(Casement, 2006, p. 94). Applying the idea to a discourse—i.e. to a system-of-
statements that emerges as a collective enterprise by virtue of its texts—the aim of
exposing its shadow may be understood as a positive step towards moving that
discourse forward.

Fung and Educational Theory, First Edition. Edited by Inna Semetsky.
Chapters © 2013 The Authors. Book compilation © 2013 Philosophy of Education Society of Australasia.
Published 2013 by Blackwell Publishing Ltd.
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Jung and Education

Jung’s position on individuation and imagination does not necessarily contradict peda-
gogic goals, but does not directly correspond with them. For instance, does Jung’s view
of the imagination really accord with what the CPR writers have in mind? When he says
that the ‘goal of the individuation process is the synthesis of the self’ (1940, par. 278),
the ideal of a whole person—or a person-made-whole—is not the same as the ‘rounded’
person implied by the CPR writers, which evokes the ideal of liberal education. From the
standpoint of education, activating students’ imagination would serve the child’s mastery
of transferable skills, such as communication, problem-solving, expression, and more—
and, by implication, the activity’s immediate product, such as the picture a child draws,
is almost incidental. Jung’s technique of acrive imaginarion is likewise instrumental; but
it is a means for confronting one’s unconscious. In this context, ‘exciting’ the imagination
would be pointless unless the actual product, such as an image giving form by painting
other media, is reflexively engaged with.

It is important to note that Jung built both the praxis and theory of his analytical
psychology with a focus on personal growth in adulthood. Telling teachers about his
methods, he repeatedly cautioned: ‘I must warn you again most emphatically that it
would be very unsound to apply these methods directly to children’ (Jung, 1928a, par.
111). Although active imagination techniques can be beneficially applied with children
(see Clarkson, 2008), Jung assumed a sophistication of self-reflection that is develop-
mentally unlikely in childhood. It involves not only the capacity to reflect on one’s
feelings, anxieties, or motives (which school-aged children can do), but also one’s
realization and desire for personal growth, as well as an intellectual grasp of analytical-
psychological principles of individuation. Furthermore, according to Jung, the ‘individu-
ation process with its problem of opposites’ requires a one-to-one relationship, whereby
the other person becomes a mirror making possible the confrontation of aspects of one’s
self that lie outside ego-consciousness:

This level of insight cannot be reached without the dialectical discussion
between two individuals. Here the phenomenon of transference forcibly brings
about a dialogue that can only be continued if both patient and analyst
acknowledge themselves as partners in a common process of approximation
and differentiation. (Jung, 1957, par. 1172)

Such a relationship is fundamentally different not only from that of a teacher and a child,
but also from the relationship between two adults where one is positioned as teacher and
the other as student, because a different set of rights and duties is reciprocally assigned
when people acknowledge themselves as partners in an educational process as opposed
to therapy. Other important distinctions include the fact that, notwithstanding private
tuition, teachers’ interactions with students always place the student within a classroom
group (even when advising the student individually); and the student’s progress is
evaluated, often quite publicly, against formal benchmarks. The ‘lived’ reality of the
educational setting is unlike that of the therapy room.

Addressing the International Congress of Education in 1923 and 1924, Jung did not
impart a psychologist’s advice about teaching or learning. In the epilogue appended to
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the last of those lectures two decades after delivering it, he admits: ‘About education in
general and school education in particular the doctor has little to say from the standpoint
of his science, as that is hardly his business’ (1946, par. 228). This hardly means that he
had nothing to say—but he spoke as a clinician. One of the 1924 lectures concerns the
aetiology of psychopathology in children. The lecture makes some important points, but
today it offers little that hasn’t been developed more extensively in non-Jungian frame-
works. His most direct consideration of pedagogy is found in the 1923 lecture; but his
advice boils down to telling teachers to work on improving their own character, for
children learn from adults by example—and, having established that, he urges educators
(like any adult) to self-educate in the basics of analytical psychology as a step towards
their own personal growth. Jung is at his best, most original and still fresh, when speaking
about individuation in adulthood.

In effect, following his advice would take the teacher outside the classroom and into
the therapist’s room. A post-Jungian strand within transformative learning, in the context
of adult education, presents an interesting case of a reverse movement: taking ‘Jung’ out
of psychotherapy and into the classroom. For brevity’s sake, I shall focus only on some
writings by John Dirkx, who has done the most to develop an approach inspired by
James Hillman’s post-Jungian psychology. This approach fosters awareness of the role
of emotions in learning, and specifically the power of emotionally loaded images (e.g.
Dirkx, 2001a, 2001b). It is precisely this awareness which ought to alert us to the play of
images in our own campaigns, if we are campaigning for ‘Jung’ in education.

The Power of Images

Dirkx (1998) identifies four strands of the conceptual framework associated with labels
such as transformative or transformational learning or education, strands which overlap
and cross-influenced each other: (1) transformation as consciousness-raising (associated
with the work of Freire), (b) transformation as critical reflection (associated with
Mezirow), (c) transformation as development (associated with Daloz), and (d) transfor-
mation as individuation, attributed in the first instance to Boyd (e.g. 1991). As Dirkx
put it,

[Boyd’s] concern is primarily with the expressive or emotional-spiritual
dimensions of learning and integrating these dimensions more holistically
and consciously within our daily experience of life. According to Boyd, adult
learners do this by making the unconscious conscious, becoming aware of
aspects of themselves of which they are not conscious. (Dirkx, 1998, p. 3)

Dirkx and a few others extended Boyd’s approach to ‘a frankly more spiritual perspec-
tive’ (ibid., p. 4). In his own work, Dirkx has sought to understand better ‘the role that
fantasy and imagination play in transformative learning and how these processes guide
learners to deeper understandings of themselves in relation to the subject matter or texts
they are studying and to their world’ (ibid., p. 4).

To make an obvious point, images enter pedagogy in two functionally different ways,
objective and subjective. For example, Plato-as-Socrates provides several analogies to
communicate his ideas about the nature of the soul or mind (depending on how the word
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psyche is translated). Suffice it to cite Theaetetus, where he elaborates two in quick
succession: the soul is first described as containing a block of wax upon which sense-
impressions are made; second, it is likened to an aviary where all sorts of birds represent
‘pieces of knowledge’ flying in every direction, ‘some in flocks apart from the rest, some
in small groups, and some solitary’ (Plato, 1992, §{197e). Those are objective (or inter-
subjective) images insofar as anyone familiar with wax or birds would understand what
Socrates is trying to say in a similar way. Neither analogy is asserted by Plato as the
‘correct’ model of the mind. And both are the wrong tools if we want our students to get
a picture of the variety of conceptual models in modern psychology. Towards this goal we
may note that some psychologists liken the mind to a computer, some liken the person-
ality to an organism, or liken the self to a narrative or a text, and so forth; and also note
that heated debates ensued from disagreements about the ‘correct’ image. However, the
Socratic analogies (and likewise modern metaphors) also have a subjective effect. To me,
the aviary has poetic potency that the block of wax doesn’t. I could intellectualize about
it—e.g. quoting Jung (‘Birds are soul-images’: 1952, par. 315) and amplifying it with
mythological and other examples—or simply be content with liking to hold this image in
my mind. It has the homely feel of watching birds flocking down to the bird-table in my
garden. It also ‘rings true’ experientially: working on a paper, it sometimes feels like birds
flocking about in my head, and I’'m trying to get them into some linear flight pattern. So
the aviary makes me smile. My point: it has an aesthetic, a ‘feeling’ effect, which may
reveal something about me; but this effect has little if anything to do with its utility (or
not) for me as a teacher or student of psychology.

I’ve drawn out that distinction as a prelude to emphasizing again the dissonance
between educational and ‘Jungian’ goals. Arguably, Dirkx’s most important message is to
point out the subjective function of images—including images (or imagos) that have no
manifest ‘pictorial’ content, but make their presence in emotional reactions to some
classroom situation. In terms of pedagogy (or andragogy), it is not clear what teachers
can do about it. Should I make my students (who major in social-sciences disciplines)
read certain novels, listen to great pieces of classical music, and so on, hoping that they’ll
find these as inspiring as I do? What would be the pedagogic purpose, given that I want
them to get to know (in a short time) the works of Jung, Freud, Piaget, and more? I agree
with Dirkx (1998) that reading novels, listening to music, etc., may ‘open up a realm of
being that is barely visible to our waking ego consciousness’ and that it is ‘this realm of
being that is expressed in learning through soul’ (p. 82). But to take upon oneself, as a
teacher, the role of someone who opens doors to such mysteries is a fantasy of power (cf.
Guggenbiihl-Craig, 1971)—a self-delusion that could turn dangerous, for confronting
the unconscious can be highly disturbing.

Secondly, ‘learning through soul’ reiterates the truism that we learn better when we
find the content highly engaging—and why something is highly engaging is not always
consciously known—but by overstating the subjective function of images, the pragmatic
and ego-conscious purpose of learning something is dismissed as if it were irrelevant.
Self-directed learning has been generally identified as a main feature differentiating adult
education from the education of children. The factor of choice should also be taken into
account. Not all my students could be described as ‘self-directed’ learners, but all of
them enter post-compulsory education out of choice, investing money and time, and
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typically with a career in mind. Commenting on the commodification of adult education,
Lauzon (1998) has suggested that ‘education for the marketplace’ is based on ‘a psy-
chology of the empry-self, a self that only finds fulfillment through consumption’ (p. 318;
italics in the original). He makes a passionate case for a psychology of the soul, which is
‘about healing and becoming whole again ... a way of knowing ... of understanding
and constructing meaning in the world ... of acting in the world’ (ibid., p. 319). This
repositions the adult learner as someone in need of healing—irrespective of whether this
adult knows it—and positions the teacher as morally bound to guide students’ journey of
individuation, irrespective of what those adults expect out of education. The discourse of
soul psychology in education thus imposes a subtle coercion—its shadow, given that
transformative education generally is understood as emancipatory.

A Short Detour to the Pragmatics of Science

A practitioner’s review of the transformation-as-individuation framework would con-
sider the pragmatic utility of what its proponents are saying. The cogency of the argu-
ment made by exponents of transformation-as-individuation, and whether the premises
upon which it rests have what could be called scientific validity, may be critiqued
independently of any practical utility. One of its truth-claims is that ‘Self-knowledge, or
knowledge of ourselves and the world, is mediated largely through symbols rather than
directly through language’ (Dirkx, 1998, p. 3). This statement has the structural trap-
pings of a testable hypothesis; that is, generating predictions that could be confirmed or
refuted in experimental or quasi-experimental procedures if only scientists could figure
out how to gauge the relative effects of words versus images vis-a-vis self-knowledge.
The ‘frankly more spiritual’ approach is suspicious of the scientific method. In contrast,
Boyd (1991) used the traditional scientific method to investigate transformation in small
groups, finding a pattern that could be described as an orderly succession of archetypes.
If the pattern is shown to recur with regularity greater than chance in many groups, such
knowledge may help teachers to anticipate the dynamics of classroom groups. It is
rigorous research pertaining to the arz (or craft) of a profession in which psychology is
applied.

There is a crucial difference between seeking to establish what ‘works’ best in prac-
tice (including the utility of abstract principles and models such as identified by Boyd)
and seeking to understand why or how something works. The latter constitutes the
science of psychology. Different criteria apply when judging the value of Jungian ideas
for the art of transformative education than when judging their viability vis-a-vis a
scientific explanation. Although Jung referred to analytical psychology as a science, he
placed it firmly within the domain of art (as defined above) when introducing it to
teachers:

Analytical psychology is eminently practical. It does not investigate for the sake
of investigation, but for the very immediate purpose of giving help ... . We
could as well say that abstract science is its by-product, not its main aim, which
is ... a great difference from what one understands by an academic science.
(Jung, 1928b, p. 348-9)
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The ‘abstract science’ of analytical psychology consists of concepts which are imported
‘back’ into the praxis of classical Jungian analysis as if these were a scientific expla-
nation, but which have not been subjected to the scientific method. This fact does not
render them meaningless; but Jung’s abstract science ‘might be correct in the way that
a literary novel, poem, musical piece or abstract painting is correct. That is, as a whole
coherent unto itself, all its elements in perfect relation to each other’ (Jones, 2007,
p. 14).

Jung indeed recognized the problems inherent in applying the natural-scientific para-
digm to the study of the psyche, problems which he regarded as the dilemma of modern
psychology. Noting that an ‘unbreakable’ rule in scientific research is to accept something
as known only insofar the scientist can make ‘valid statements about it*—where valid
‘simply means what can be verified by facts’—Jung contended that psychology ‘does not
exclude the existence of faith, conviction, and experienced certainties of whatever
description, nor does it contest their possible validity ... [but] completely lacks the means
to prove their validity in the scientific sense’ (1948, par. 384). Given that dilemma of
psychology, the belief that self-knowledge is ‘mediated largely through symbols rather
than directly through language’ remains a belief: a matter of faith, conviction, and an
experienced certainty for some—and disputed by others.

Many social scientists would beg to differ with statements such as Dirkx’s. An extreme
opposite truth-claim is staked by discursive psychologists, who equate the self with the
first-person singular pronoun. As commented upon in Jones (2007, p. 65), ‘The idea of
the self as a grammatical operator is incommensurable with Jung’s view of the self as
arising from the natural psyche and encompassing “both the experienceable and the
inexperienceable” ’. Less extreme, but highly influential in the social sciences, has been
George Herbert Mead’s view of the self as a product directly and solely of language-
mediated social interactions (see Jones, 2007, for Mead’s view in relation to Jung’s).

Soul-speak as Ideology

We are entered into soul-speak immediately when encountering the title of Dirkx’s
(1997) paper: ‘Nurturing Soul in Adult Learning’. What exactly is ‘nurturing the soul’?
It is explained at the end of the introduction:

It is a view of learning through soul, an idea centuries old reemerging in this
age of information, giving voice in a deep and powerful way to imaginative and
poetic expressions of self and the world. But the soul dimensions of transfor-
mation have received little attention in our study of adult learning. Our
journey of self-knowledge also requires that we care for and nurture the
presence of the soul dimension in teaching and learning. In this chapter, I
develop a view of what it means to attend to, understand, and facilitate
learning through soul, of nurturing and caring for soul. (ibid., p. 80)

While the word soul is mentioned five times in the above four sentences, we don’t find out
what Dirkx means by it till later (quoted below). In the meantime, the word has already
auto-defined itself for us in accordance with its personal associations. It has acted upon
us like a poetic image which, as Bachelard (1994 [1958]) put it, ‘sets in motion the entire
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linguistic mechanism. ... After the original reverberation, we are able to experience
resonances, sentimental repercussions, reminders of our past. But the image has touched
the depths before it stirs the surface’ (p. xxiii). Dirkx may call that rhetorical effect an
experience of soul. He explains the term:

It is easier to see what is meant by soul/ through examples of common experi-
ences than through a specific definition. Being awestruck by a brilliant sunset,
captured by the majestic beauty of a rising full moon, or gripped by the
immense pain and helplessness we feel for a child trapped deep inside an
abandoned well are experiences of soul. (1997, p. 81)

This pertains to what William James (1884) spoke of as ‘the aestheric sphere of the mind,
its longings, its pleasures and pains, and its emotions’ (p. 188, italics in the original).
However, to supplant James’s ‘aesthetic sphere’ with ‘experiences of soul’ is to do more
than merely use a different label. Sou/ is not a neutral term. It is a most powerful
emotionally loaded image.

As I read him, Dirkx is not suggesting that educators should abandon the ‘traditional,
technical-rational perspective’ with its focus on manifest content (1997, p. 81). He seeks
to redress the balance, hence avers that personal transformation should be ‘informed by
a sense of mythos, as well as logos’ (ibid., p. 87). He encourages learning experiences
‘through the lens of mythos rather than logos’ (ibid., p. 81). And he speaks evocatively—
with subtle connotations of Eastern mysticism—of ‘the way of mythos’ (ibid., p. 80; my
italics). But here the shadow makes its ironic play. While emphasizing wholeness, seeking
to redress the one-sidedness of education, soul-speak is entrenched in the myth of a
mythos-versus-logos dichotomy, having us believing that true meaning can be achieved
only through one or the other. To speak of soul is to take a high moral ground (who can
argue against nurturing the soul?). Soul-speak evokes a narrative, a storyline, of deep
dark mysteries which open up to followers of the Way of Mythos; and to those enticed by
the evocation, soul-speak shines a light which casts LLogos in the deep shade of a bleak,
frigid, soul-less intellectual realm.

The way-of-mythos narrative could be viewed as a myth in Barthes’s (1993 [1957])
sense of the term. To Barthes, the ‘very principle of myth’ is that ‘it transforms history
into nature’ in the eye of the myth-consumer; ‘what causes mythical speech to be uttered
is perfectly explicit, but it is immediately frozen into something natural; it is not read as
a motive, but as a reason’ (ibid., p. 129). In other words, myth is a form of speech that
hides nothing but distorts. In soul-speak, the ideal of personal transformation is frozen
into a notion of a psychological process in touch with innermost human nature, our very
soul. Such mythical speech converts into ‘nature’ the historicity of human lives and
personalities, as well as denying its own historicity as a discourse peculiar to late-modern
Western (middle-class and mostly white) society.

It is a quirk of history that certain individuals found Jung or (more directly) Hillman
inspiring, and have been in a position to import depth-psychological insights into
education. What I have called soul-speak is separate from the art and science of
personal transformation. Arguably, work such Dirkx’s would not lose its poignant
contribution to educational practice if it were stripped of soul-speak, though it might
lose its rhetorical power. Yet, by focusing on soul—with connotations of Nature, the
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pan-cultural and a-historical—this discourse makes its own historicity almost untel-
lable. As Christopher and Hickinbottom (2008) say in their critique of positive psy-
chology, ‘There is, quite simply, no such thing as a value-neutral, culture-free
psychology’ (p. 565).

A Closing Reflection

Jung may have the ‘final’ word here. He attributed to Heraclitus the discovery of the
‘most marvellous of all psychological laws: the regulative function of opposites ... sooner
or later everything runs into its opposite’ (1943, par. 111). Heraclitus’s wisdom—and
Jung’s—was to point to necessary dualities, like day and night, dark and light. The
mythos-versus-logos dichotomy, in which the transformation-as-individuation approach
is entrenched, could be transcended when the two ‘ways’ are recognized as a necessary
duality within the history of ideas in modern society.
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3
The Polytheistic Classroom

BERNIE NEVILLE

Archetype

The concept of archetype is central to Jung’s understanding of the universe and the place
of human beings in it. It is one of the most important ideas to have emerged in the 20th
century, an idea with enormous implications for the way we think about ourselves.

In his writing, Jung swings through a number of variations on the notion of archetype.
At times he was careful to point out the distinction between the archetypes as such and
the archetypal images through which we become aware of them. At times he seemed
most interested in their physical manifestation, in instinct or pathology. At times he
described them as our archaic heritage—a ‘living system of reactions and aptitudes that
determine the individual’s life in invisible ways’ (Jung, Collected Works, 8, para. 339). He
argued that ‘they can only be explained by assuming them to be deposits of the
constantly repeated experiences of humanity’ (Jung, CW, 7, para. 109). At other times he
emphasized that they were not inherited habits, or even inherited ideas, but inherited
possibilities of ideas and behaviour. All of our ways of perceiving, thinking, feeling, valuing
and behaving are shaped by particular possibilities.

More recently archetypal psychologists like Michael Conforti have argued that it
makes most sense to think of archetypes as fields which predate the existence of matter,
and out of which matter and form emerge. Others, like Anthony Stevens, argue that the
archetypal patterns in human behaviour are the result of evolutionary adaptation. If we
see these two ideas as contradictory it may say less about the nature of archetype than it
does about the nature of our thinking. What is important here is the notion that the
universe we live in is patterned in specific ways, and that these patterns can be detected
even in apparently trivial aspects of human experience.

We experience these patterns in our instincts, our habits and our emotions. For Jung,
their most obvious cultural manifestation is in images to which we collectively attribute
power and meaning. Our ancestors personified them as gods. James Hillman suggests that
if we want to understand ourselves we should see through our behaviour all the way to the
god image and the god-story in which it is embedded. And we need to experience these
god-stories the way our ancestors did, not just as interesting stories which we hear and
remember and tell to our children, but as grand narratives within which we live our lives.

Before his break with Freud, Jung had developed the notion of the complex, a group
of interconnected ideas and feelings which exert a dynamic effect on behaviour. While
complexes could be pathological, they could also be healthy, normal components of the
personal psyche. As Anthony Stevens puts it, Jung saw them as ‘the functional units of
which the ontogenetic psyche was composed’ (Stevens, 1982, p. 65). James Hillman
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argues that Jung’s key contribution to psychology was not his discovery of the complex
but ‘his radical, personified formulation of them’ (Hillman, 1977, p. 20). Referring to his
labelling of complexes with names like “Wise Old Man’,Great Mother’, ‘Child’ and
‘Anima’, Jung explains that:

... the fact that the unconscious spontaneously personifies ... is the reason why
I have taken over these personifications in my terminology and formulated
them as names. (Jung, Collected Works, 9,1, para. 514)

It was only later, when he became convinced of the importance of collective unconscious
processes and developed his theory of archetypes, that he came to see complexes as
‘personations’ of archetypes. Their autonomy, feelings, intentions and patterns of behav-
iour seemed to be grounded in archetypal ‘persons’.

We are obliged to reverse our rationalistic causal sequence, and instead of
deriving these figures from our psychic conditions, must derive our psychic
conditions from these figures ... . It is not we who personify them; they have a
personal nature from the very beginning. (in Hillman, 1977, p. 22)

It has become fairly conventional in Jungian and post-Jungian writing, especially since
the publication of Hillman’s Re-visioning Psychology (1977), to use the gods of the Greek
pantheon as a language for talking about complexes and archetypes.

For Jung the gods are indispensable to the life of the psyche.

All ages before us have believed in gods of some form or other. Only an
unparalleled impoverishment of symbolism could enable us to rediscover gods
as psychic factors, that is, as archetypes of the unconscious. (Jung, Collected
Works, 9, 1, para. 50)

But, as Hillman points out, today that is precisely where we do discover the
gods—in the unconscious psyche—and because of this unconsciousness we are
‘unable to distinguish gods from archetypes. Therefore, a description of the archetypes
and the classical descriptions of the gods ... have to be analogous’ (Hillman, 1977,
p. 36).

Associated with the complex in Jung’s thinking was the phenomenon of inflation: ‘the
state of egocentric exhilaration which can follow the eruption into consciousness of
highly charged unconscious (particularly archetypal) components’ (Stevens, 1982, p.
298). We can likewise talk of inflation when a nation or culture is taken over by a
particular archetypal energy. We may find inflations of all kinds in educational systems,
in classrooms, in teachers’ personalities. When we look at teachers and the classrooms in
which they work we may find both the wisdom that comes with embracing the perspec-
tive of a particular god, and the pathology which comes with excessive worship, where the
teacher is inflated by the energy of one god at the expense of all the others.

The Greek pantheon can provide us with a language for talking about a wide range of
distinct philosophies, value systems, energies, feeling states, habits of behaviour and
teaching styles as they can be observed in the classroom. It is a language which is not
dominated by a single educational philosophy or theory but welcomes contradictory
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perspectives. The gods are many, and if we follow the advice of the ancient Greeks we will
be careful not to neglect any of them—and not to get too carried away in worshipping any
single one of them.

Great Zeus

The archetypal pattern personified in Zeus is the pattern of power, the power
which brings order to chaos, maintains itself brutally or benevolently, can both protect
and punish and provides security as well as fear. Autocratic administrators or teachers
may embody the positive qualities of Zeus, in providing staff or students with the
security of clear expectations and unambiguous rules, or they may embody his negative
qualities in their suppression of dissent. The Zeus-dominated curriculum ensures that
what is taught is what is already known and judged to be important. The Zeus-
dominated bureaucracy protects teachers and students from chaos. Human beings
generally prefer order, even autocratic order, to chaos. The Zeus-inflated teacher or
principal believes that he (usually he) does not have to answer to anyone. He makes
all the decisions. He punishes those who offend him and rewards with those who
please him.

William Glasser (1990) describes the ‘quality school’ as one where children’s basic
needs for power, belonging, freedom and fun are satisfied. Children and adolescents no
longer simply need power; they are aware when they haven’t got enough, and inclined to
demand it. If the teacher does not offer them any power, they manufacture it through
defiance, resistance or apathy. In the quality classroom, where Zeus’ children Athene and
Dionysos have a place, students are involved in decision-making, take leadership roles,
initiate action and experience responsibility. They don’t need to satisfy their need for
power in ways that damage themselves and others.

The teacher’s Zeus energy keeps the teacher in charge, even when she conducts her
classes in a radically democratic fashion. There are times when we need Zeus’ authority
to deal with crisis, or to keep the classroom safe. However, to keep ourselves nice we need
something from the other gods as well.

Glorious Hera

Hera, for the classical Greeks, was the Queen who shared in the power of King Zeus, the
Wife who remained loyally in the background while the divine Husband attended to
the affairs of the universe. ‘Lady’ is a fitting title for her. It denotes her dignity and the
honour due to her as queen of the gods. In the Greek imagination, she represents social
stability. Homer and the other poets depict her as the god of marriage and the family, the
god of all those familial and social bonds and shared expectations which keep a society
from exploding into fragments. To use the language of the quality school, Hera puts a high
value on belonging and power, but has no interest in freedom or fun.

We find her in the notion that the task of teachers is to educate their students in the
appropriate ways of behaving in our society. She abhors change. She attaches no value to
creativity or personal growth. Her priorities are responsibility, loyalty, respect, commit-
ment, honour, stability, dignity. For the teacher who worships her, the school and
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profession command complete loyalty. There is no place in Hera’s world for individuals
who give priority to their own satisfaction and personal fulfilment. Every member of the
school family must put commitment and loyalty to the school ahead of personal whims
and satisfactions. Hera loves pointing this out to people.

The child who knows how to ‘fit in’ may flourish in the Hera style of classroom,
because ‘fitting in’ is what it is about. The teacher who knows how to ‘fit in’ will flourish
in the school where Hera is worshipped. She will treat senior members of the ‘family’
with respect. She will not criticize the school to outsiders. She will appreciate that there
is a ‘proper’ way of doing things. If she has any ideas that challenge the established way
of doing things she will be wise to keep quiet about it.

Mother Demeter

Jung found that the image of mother as container is universal in human experience. When
he looked to mythology and religious belief he could find stories of the Mother Goddess
which matched the observations that he and Freud had made about our infantile
attachment to mother and our conflicting needs to escape from mother’s embrace and
remain in it.

There is clearly a pattern in human affairs which we call mothering, and Demeter
personifies it. She gives birth, she suckles, she provides, she is anxious for her child, she
grieves, she gives her child the love and support necessary for growth. This is a psycho-
logical pattern as well as a biological one, and men as well as women share in it. Teaching
is a profession where mothering skills are often needed. For some children, the school
and classroom provide the only container where they feel safe.

Teachers with strong Demeter values take mothering seriously. Central to their image
of themselves is their task of providing a safe and supportive environment for their
students. They take responsibility for the care of their students, exercising the power of
the carer and nourisher. Rather than, ‘Do what I say because I say so’ which is the
message of Father Zeus, Mother Demeter says, “Trust me. I know what is best for you’.
However, when we find schools seriously devoted to mothering their students, protecting
and nourishing them in a cycle of mutual affection and dependence, we may be con-
cerned that children will not grow up ‘tough’ enough for the ‘real’ world. We can see
readily enough the negative aspects of the goddess in Demeter-inflated teachers who
cannot bear to let their children grow up. However, awareness of Demeter’s pathology
leaves some educators unable to acknowledge the positive Demeter aspects—
nurturance, protection, sacrifice, love. Demeter’s right to be reverenced may be acknowl-
edged in the infant class, where mothering needs little excuse, but it tends to be resisted
elsewhere in the schooling system.

The myth of Demeter suggests that if mothering is not honoured, Earth is not
honoured, and if Earth is not honoured we all die.

Bright-eyed Athene

Athene is the goddess of balance, of normality, of common sense. Unlike the numerous
gods of the bizarre, who manage to make our lives exciting, Athene represents our
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tendency to avoid extremes. She is a goddess with attributes which we are now inclined
to stereotype as masculine. She is, for instance, a god of war. Not vehement, sword-
wielding, blood-lusting warfare, waged for the violence and the glory of it (like Ares, the
other Olympian war god), but cool, intelligent, calculating, strategic warfare, waged to
defend one’s city and citizens. She is also a god of peace, and of the civilized living that
comes with peace. She teaches us the arts and sciences which form the basis of this
civilization. She also teaches us that we must fight to defend them. She is the goddess of
the democratic process. She has little interest in relationships, except in so far as they
have strategic value.

Athene has many disciples in the education system. They believe in doing things
well. They believe in participative decision-making. They use cooperative teaching
methods. They see schooling as an apprenticeship in democracy. They are delighted
when they find themselves teaching a group of children or adolescents who are really
prepared to take responsibility for their behaviour, and are happy to negotiate cur-
riculum and rules of classroom conduct with them. They favour a problem-solving
approach to curriculum. In their teaching, they like to use a lot of group work, not
because relationships are important, but because group work is a very efficient method
of teaching.

As administrators they have a great deal of faith in consensus. Their preferred way of
developing strategies or dealing with problems is a collaborative approach that recognizes
and utilizes people’s different kinds of expertise. Too much emotionality is frowned on.
Principals who are committed to the values of Athene put great store by the professional
expertise of their staff.

The pathology of Athene can be found where students have learned Athene’s lesson
of non-engagement but not the point of that non-engagement, which is to enable a
clear-sighted and focused attack on a critical problem. It is apparent also in schools
where democratic processes are so central that no decision can ever be made until
everyone’s opinion has been taken into account—with the result that often decisions
are not made at all, or Zeus decides to ignore every one’s opinion and just do it his
way.

Shining Apollo

Apollo is the eldest son of Zeus, the symbol of what it meant to be Greek and civilized:
art, music, poetry, science, respect for law, athletic prowess, a sense of moderation. He is,
besides, the god of prophecy and healing. However, the myth of Apollo shows him to be
very inept when it comes to relationships.

If we look at the basic assumptions behind traditional notions of education, we will
find Apollo, the god of clarity, understanding, enlightenment and order claiming our
attention and demanding our worship. However, Apollo’s claim to this domain has been
under challenge for some time. It used to be assumed without question that, while there
were certain skills which everyone ought to learn, and certain habits that everyone ought
to acquire, the real purpose of education was knowledge, understanding, even wisdom.
This fantasy is hanging on grimly nowadays, in the face of a challenge from other more
fashionable gods.
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In the classroom Apollo establishes order and the rule of law. Not autocratic do-it-
because-I-say-so law (which is the law of Zeus), but rational law, based on a reasoned
estimation of what constitutes good and bad behaviour. He is the god who gives children
and adults the capacity to think clearly, to understand how the world works, to find
meaning, to organize their lives in an ordered way. He demands that we seek moderation
in all things and look at the world in a detached and reasonable way.

Teachers or principals who are sensitive to Apollo values will place a high value on
a rational approach to their work. Individual whims and impulsive decision-making are
strongly discouraged and emotional outbursts are looked on with distaste. It is
assumed that all problems can be solved and all crises dealt with through the appli-
cation of cool intelligence. The pathology of Apollo emerges in a tendency to dogma-
tism and rigidity. Once the Apollo-inflated principal or teacher sees the way things are,
he or she has little tolerance for those who cannot. He (usually he) wants things to be
obvious, and has little patience with ambiguity and illusion. He is inclined to insist that
people accept his assessment of a situation, because its reasonableness is perfectly clear
to him and those who can’t see this must be stupid or bloody-minded. Apollo’s pathol-
ogy also emerges in his hostility to women, whom he marginalizes as trivial, intuitive,
emotional, sensual and irrational. In mythology, Apollo appears to be unable to have
any sort of satisfactory relationship with a female—goddess, nymph or mortal—except
with his mother and sister. Apollo’s is not the only truth. Each of the gods gives us a
different meaning for our being, a different truth, and all these meanings and truths
must be held in balance.

Artemis the Huntress

Artemis, or Diana as the Romans called her, is the goddess of sisterhood. She is the virgin
goddess of the woods and mountains, the goddess of the moon, a goddess who is both
a hunter and a protector of animals. She has neither the need nor the desire to make
herself pleasing to men or to give them power. As goddess of wild animals she shares their
natural grace, their ability to live in harmony with nature and their fierceness. As goddess
of childbirth she has a special role in the protection of children. As a nature-goddess she
is clearly distinguished from Demeter, as the virgin forest is distinguished from the
nurturing earth.

An Artemis education is based on an ideal of companionship rather than hierarchy,
natural rhythms rather than abstract order. It values its difference, sees itself not only as
special, but also as constantly under threat from an outside world which would destroy
it. The bonds between people are based as much on the sharing of an ideology as on
intimacy. Teachers in such an environment are expected to be passionate about their
mission, and they want their students to share their passion. They don’t have much
respect for formal management structures, and value intuition more than logic.

The values of Artemis, the heroic feminine (she is associated with the Amazons),
provide an essential counterbalance to the images of the masculine hero which have
played a dominant part in Western culture. Artemis brings us a very different vision of
educational priorities: to develop in children sense of community, a love of wilderness,
ecological sensitivity and a respect for non-human creatures.
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Both girls and boys, both women and men, have suffered from the devaluation of the
qualities peculiar to Artemis: the ability to live within the rhythms of nature, to move
lightly over the earth, to deal with crises precisely and gracefully, to build community, to
be self-contained, to protect the weak. The truth of Artemis, that we must live in
harmony with nature, not in opposition to it, is one which must be fought for, ruthlessly
if need be.

Artemis exercises her influence over her disciples through personal power. She is not
dependent on roles and structures, but on a sort of animal bonding which is sometimes
called charisma. Teachers who have this power, should recognize it as a gift, but a
dangerous one. It can help them immeasurably in the work, if they can acknowledge it
without embarrassment. It can also enable them to do great harm, if they refuse to
acknowledge it or if they identify with it too completely. Artemis must be worshipped,
but so must her brother, Apollo.

Golden-haired Aphrodite

Aphrodite is the goddess of beauty and sensuality. She is overtly and unselfconsciously
sexual. She believes in fun, in immediate gratification, in the ultimate power of beauty.
She has none of Hera’s concern for respectability and social obligations. She is irrespon-
sible and self-indulgent, careless of the consequences of her actions. She gets plenty of
attention in popular culture, but she does not get much acknowledgment in an education
system dominated by other gods.

Unfortunately, there are not many classrooms where educational activity is driven by
the pursuit of beauty, where poems are read, stories are told, photographs are looked at,
mathematical formulations are admired, scientific experiments are performed, systems of
government are examined, objects are crafted, languages are practised, simply because
they are beautiful. Many schools force the worship of Aphrodite to be carried on in
secret, if at all. Furthermore, many of us, teachers and students, are starved of beauty in
the places where we work.

Teachers who are under the influence of Aphrodite will not stay in the profession
unless they can find beauty and pleasure in their work. They want teaching to be fun for
them and fun for their students. Yet, as Glasser argues, the world which children and
adolescents take seriously is the world in which they can have fun. If they find all their
fun outside the classroom, they’ll do their learning outside the classroom.

One way in which Aphrodite makes herself present in the classroom is through
seduction. Good teachers are all involved in seduction. They want to seduce their
students into learning. They present their subject as attractively as possible so their
students will share their own love for it. They are also involved, consciously or uncon-
sciously, in presenting their own personalities attractively, for it important to them to be
liked by their students. It requires no great effort to imagine the ways this can tip over
into to the negative. Exploitative sexual seduction in ‘helping’ professions such as
teaching, counselling, medicine and the ministry is too common to be ignored.

We need to recognize that Beauty is a powerful and demanding goddess in her own
right. It may not be conventional any more to think of beauty as a goddess, or even as an
instinct or drive or need, but she/it has had a powerful part in shaping our culture and
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our sensibility. The Greek myths warn that she ruthlessly punishes those who ignore
her. She certainly has her pathology—sexual seduction, bitchiness, vindictiveness,
superficiality, self-obsession and self-indulgence, inability to tolerate the grittiness of
reality—and her influence must be balanced by the presence of other, more responsible
gods. Nevertheless, without her education has no charm and provides no delight.

Winged Eros

The power of Eros is felt by humans and gods alike, in their propensity to fall obsessively
in love. It is felt in both the delight and the anguish of intimacy. Eros is singularly the god
of the drive to union, of relationship, and of the creativity which is generated by
relationship. The Greeks of classical times imagined Eros as an adolescent boy, for their
experience of love included more than the simple drive to union. Eros was unpredictable
and irresponsible and destructive as well as delightful and creative. We find Eros in the
classroom where the teacher is convinced of the critical importance of relationships. We
find him in the teacher who is able to say that she loves mathematics, loves Shakespeare,
loves teaching, loves her pupils. Eros is easily recognized in the work of the teacher who
goes to great pains to establish a climate of non-dependent trust in his classes, who
genuinely loves his students and has their good always in mind.

In the classroom dominated by Eros, the highest value is intimacy. The ideal emotional
climate is positive, supportive, free of risk. Notions of hierarchy have no place in Eros’
value system. What makes the classroom a great place to grow and learn is the relation-
ship between teacher and students. Content and process are secondary to the satisfac-
tions of relationship, the satisfaction of belonging. It is love which makes teaching
creative and productive.

Eros pathology readily appears when Eros is the only god being honoured. If intimacy
and openness are good, we might suppose that more intimacy and openness are better,
and that still more openness and intimacy are better still. However, experience of
closeness is not always as unambiguously positive as this. Sometimes, relationship
maintains its intensity while reversing its meaning. Teachers and students can get so
caught up in with relating to each other that they forget that their purpose in being
together is to learn something. Unless Eros is accompanied by more responsible gods like
Hera and Apollo, he may become destructive.

Ares the Warrior

Ares wasn’t a particularly popular god among the Greeks. As a war-god, Ares represents
battle-fury, blood-lust, the exhilaration of conflict and conquest. Most Greeks preferred
to give their devotion to Athene, who personified intelligent, strategic warfare.

Ares is recognized easily enough in his negative aspect. The centuries are strewn with
the consequences of Ares-pathology, both personal and tribal, and we have good reason
to be suspicious of him. However, Ares has a significant place in our classrooms. He is the
god of energy, of vehemence, of conflict, of challenge, of action. If as teachers we are
devotees of Athene or Eros we are not likely to have much time for Ares. If we are
committed to the values of cooperation, relationship and dialogue, we are likely to give
conflict and competition no place in our classrooms.
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It is certainly not a good idea to hand over the classroom entirely to Ares; he is
emotionally immature and not very smart. Classrooms where children and adolescents
are taught that life is all about competition are destructive both for those who always win
and those who always lose. Nevertheless, the classroom where Ares is properly wor-
shipped is full of challenge and excitement; conflict is not avoided but welcomed and
enjoyed; the satisfactions of competition are acknowledged; children are encouraged to
be passionate about the things that matter to them; teacher and students revel in each
other’s energy. Intellectual subtleties may be neglected, but there is real engagement in
what is happening.

It is particularly important that Ares be given some attention in the education of girls.
When Pandora, the first woman, was crafted by Hephaistos, the gods each gave her a gift.
Ares’ gift was the fire which flickers within her. It is a fire which the patriarchal gods
prefer to keep under strict control. Our society generally makes sure that most boys pick
up more than enough of Ares values. Girls, on the other hand, are not encouraged to
engage in the friendly physical rough and tumble that boys grow up with; they are taught
not to assert themselves, or fight for their rights; they do not get a chance to learn the
rituals of ‘fighting fair’. Yet both men and women are incomplete without Ares, just as
both women and men are incomplete without Artemis. To allow Ares to be undeveloped
and unacknowledged in us is to risk having him run out of control. To deny him proper
worship in the classroom is to invite the emotional and physical violence which charac-
terize his pathology.

Crippled Hephaistos

Hephaistos is the only god who works. He is the divine blacksmith, the god of craftwork.
His status as a god rose and fell with political and economic conditions in ancient times,
as in our own. He is represented in the Iliad and Odyssey as a crippled and comical god
of metal-working. His role as husband to Aphrodite shows how deeply he is obsessed
with beauty, and the myths reveal how little reward he gets for his devotion. Hephaistos
is the ugly god, who creates beauty through pain and tedium. He is the god who drives
the dancer or gymnast or musician or sculptor to craft something beautiful through the
aches and pains of practice and performance, and to bear the calluses and other physical
deformities that are the price of this obsession.

Hephaistos is honoured in the arts, but gets little worship in the normal classroom.
There is too little value put on beauty to expect children or adolescents to endure pain
to create it. In a commodity-driven society such as our own there is too little value put
on any sort of crafting to give it a respected place in the classroom. Teachers who are
committed to teaching the crafts of living and who regard their own profession as a craft
are really a bit old-fashioned, like Hephaistos and his mother, Hera.

The Hephaistos stories are told and retold in teachers’ staff-rooms. There is the story
about teaching being a greatly undervalued profession, whose practitioners slave day and
night down at the forge while fancier, more fashionable gods enjoy themselves upstairs
in the palace. There is the story about how all problems can be solved by working harder.
There are stories about trapping Hera or Ares or Aphrodite in compromising or embar-
rassing situations and having a good laugh at their expense. Hephaistos complains a lot
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about the way he is treated but he stays where he is, for he has no doubt that he is
superior to those who lord it over him.

Aunty Hestia

Hestia is another fire-god, but the fire which she personifies is the domestic fire. She
dwelt in the hearth which was the focus of each home, and in the communal fire which
was the focus of each village or city.

Hestia is the centre of things. She is the centre of the individual, the centre of the
family, the centre of the city, the centre of the world. She represents the place of stillness
from which we come and to which we go, the focus towards which everyone faces, the
point around which everything revolves. She does not enter into the squabbles of the
gods, but sits quietly and works at her weaving. She is quiet and self-effacing, but
demands considerable honour. It was to Hestia that the Greeks said ‘grace’ before and
after their meals.

There are societies whose notions of education give Hestia a central place, where ‘just
sitting’ is regarded as a legitimate activity. Obviously, our mainstream society is not one
of them. There is not much value placed on introversion, on stopping to rest in what is
essential. Things have been falling apart for so long that there is little sense of a focal
point around which everyone is happy to gather from time to time. Yet Hestia, like the
other gods, represents both an individual and a collective need. Where she is present in
the classroom she gives children the sense of containment they yearn for.

Some people learn to satisfy this need through meditation. Indeed, meditation is gaining
more and more legitimacy as the pace of life increases. ‘Just sitting’ is a permissible activity
in the most unlikely places. However, schools generally manage to keep themselves remote
from such activities. When teachers want to argue for the value of meditation in the
classroom, they are forced to fall back on utilitarian arguments, and provide evidence of
the way meditation will increase their students’ attention and performance. Yet there is a
Hestia perspective on education which does not rely on such arguments. Many teachers
are able to manifest the presence of Hestia in the serenity of their classrooms, in their
students’ balance and focus and in the ease with which they learn.

Where Hestia is worshipped too obsessively we get inertia. Yet, given due honour,
Hestia gives us an extraordinary experience of focus. Our students are totally focused on
what they are doing. The outside world disappears. Past and future disappear. Time
appears to stop. The experience may be rare, but even in its rarity it makes our work
deeply rewarding.

Dancing Dionysos

The worship of Dionysos seems to have been imported into Greece from Asia. The
authorities found his worship somewhat unsettling and did not at first approve of it. Here
was a god to be worshipped through mystical rites, whose followers sought ecstatic
communion with him, who ran enthusiastically into the mountains to give themselves
over to madness and orgiastic celebrations. Eventually, however, the worship of Dionysos
was incorporated into the state cults; the god of license and chaos was worshipped side
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by side with Apollo, god of order and moderation. In particular, the development of the
theatre came under his sponsorship, so that the exploration of the most intense human
experience was pursued through a sophisticated and highly structured art form.

The authorities are still suspicious of Dionysos, and acknowledge him very reluctantly.
He gets very little honour in schooling, and that only on the fringes of the curriculum.
For one thing, Dionysos has no respect for authority and no regard for social expecta-
tions, and schools are supposed to turn children into good citizens. He is the god of
growth and go-with-the-flow and do-my-own-thing. He brings both joy and grief. He is
the god of the adrenaline charge, the god of tragedy, of feeling, of play, of suffering, of
exhilaration, of charisma, of performance, of ecstasy, of newness, of freedom. It is hardly
necessary to point out that there is not much ecstasy apparent in schools. Dionysos
would have our students dance, sing, perform, be creative and spontaneous, experience
the animal flow of life, be utterly engaged in what they are learning, experience both fun
and freedom—but there is little time for such things in most schools now.

One fruit of this neglect is apathy, the absence of feeling. Another is the uncontrollable
explosion of feeling whose expression has been frustrated. If policy makers in education
persist in their primitive, narrow, simple-minded worship of the marketplace, and if
civilized teachers stop resisting the pressure to join in this worship, we will find that we
are performing education not as farce but as tragedy.

We can think of the gods as representing instinctual needs or drives. We may not often
think of ecstasy and intoxication in terms of needs or drives, unless we are focusing on
addiction. Yet there seems to be plenty of evidence that we have a psychological need for
at least an occasional experience of ecstasy or intoxication, a need to escape from the
ordinariness of existence. Historically people have sought and found such experience in
religious ritual, in sexual orgasm, in the exhilaration of battle or in hallucinogenic drugs.
We are familiar enough with the consequences when students seek ecstasy in dangerous
ways—through train-surfing, risky sex, alcohol or other drugs—yet we are not generally
inclined to see this as a substitute for the ecstatic religious experiences which have ceased
to be accessible. Fortunately we can still seek ecstasy and intoxication in lots of less
problematic ways as we let ourselves be caught up in the joy of play, or in the tribal
enthusiasm of a football match, a concert, a religious celebration or a dance party. Or we
can try mountain climbing or jumping out of planes. One of the most useful things a
teacher can do for adolescents is to teach them ways to have fun without getting drunk
or stoned.

Prometheus the Saviour

The image of Prometheus the Titan has been enormously significant in European
consciousness. He is the creative mind. He is the god who created man (not woman),
who took humanity’s side against the will and wrath of Zeus. He is the hero who defied
the patriarchy in the name of individual freedom, who brought light into our darkness.
He is the saviour who sacrificed himself for the sake of mankind, the benefactor who
brought the gift of technology down from heaven, the teacher who showed us how to use
our intelligence to take control of the world. He is the individual who proclaims his and
our right to be an individual.
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In the 19th century, the capitalist version of the Promethean myth expressed the
fantasy of achieving freedom from poverty through the development and management
of technology. This has proved remarkably resilient, in spite of the fact that any one who
wants to look can see how our obsession with technology has brought us to a point
where we may have damaged the planet irreversibly and put the future of the species at
risk. Any one who wants to look can see that technology has proved at least as effective
an instrument of enslavement as it has been an instrument of emancipation. It has
become increasingly clear that belief in the inevitability of progress has little evidence to
support it. Yet the fantasy survives. The primary purpose of education, we are told, is the
skilling of our society.

When the Promethean fantasy takes over education we hear a great deal of talk about
technology, as we might expect. We also hear talk about education as an instrument of
social change, of emancipation. But most of all we find ourselves immersed in a rhetoric
of skilling and training. The Prometheus’ view of education is a very simple one: skilling
brings empowerment for the individual and productivity for the society, and the simplest
and most efficient and most technically sound way of teaching skills is through training.
It is also the way most congenial for those who perceive human beings as machines.

Training as a mode of education can be satisfying and useful. Or it can be boring and
irrelevant. There is a dimension to our humanity which is machine-like, which responds
to having our buttons pushed, learns through repetition and rehearsal and exalts in the
power that we find in new skills. Yet there is more to education than teaching skills. Those
who are stuck in Prometheus myth think that we can solve the social and ecological
problems of the planet by being clever and developing our skills, and they fail to see that
in a world of accelerating change the skills we teach our students today may prove
inadequate or irrelevant by tomorrow.

Hermes the Salesman

If there was any god more popular in classical times than Aphrodite, it was Hermes, the god
of travellers, shepherds, thieves, merchants and scholars. He is a very slippery character, an
opportunist without any respect for conventional morality, a trickster, a liar and a thief. He
is elusive, unpredictable and mischievous. He is also very charming. The Greeks believed
him to be friendly to mortals, but they were careful not to trust him too much.

In recent years Prometheus’ myth of progress has been replaced by Hermes’ myth of
the marketplace, and Hermes, god of the marketplace, has taken a strong hold on our
consciousness. This is manifested in the way we now look at education. The marketplace
is becoming the dominant metaphor. Teachers in times past have been seen as custodians
of the culture (Zeus), developers of social responsibility (Hera), givers of parental care
(Demeter), providers of understanding (Apollo), protectors of the fragile and vulnerable
(Artemis), guides to the appreciation of beauty (Aphrodite), defenders of civilization
(Athene) or facilitators of personal growth (Dionysos); now they are asked to be retailers
of marketable skills. Many educational institutions are now happy to take their offerings
into the market and to hawk them to whoever will buy. They happily base curriculum
decisions not on what best serves the culture, or what most intelligently examines it, but
on what sells best.
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In the Hermes-driven classroom, there is plenty of interest in communication, but not
so much concern about what is worth communicating. There is plenty of interest in the
process of learning, but not so much concern about what is worth teaching. In such a
classroom the learning of dry facts is not regarded very highly. Students don’t have to
accumulate knowledge. What matters is being able to access the information you need
and getting it to serve you. Teachers and students get their buzz out of being clever rather
than being learned, finding ways to ‘beat the boredom’, constantly moving on, being
entrepreneurs rather than workers or artists. Hard work and critical thinking have no
place in the classroom.

Hermes subverts the conventionally accepted order of things, disrupts all our certain-
ties, unties all our knots, and makes change possible. Schools, and education systems
generally, get stuck in repeating themselves, doing things the way they have always done
them simply because this is the way they have always done them. We need Hermes’ gifts of
flexibility, adaptability and imagination, his readiness to let go of what has been taken for
granted, even his opportunism and persuasiveness, to initiate change. In a world where we
are told ‘change is the only constant’ a Hermes consciousness is essential. But in education
as in business, it must be balanced by the other gods or it will quickly bankrupt us.

Hermes does not hold to values of his own. Zeus tells us to respect rightful authority;
Apollo tells us to act rationally; Hera tells us to fulfil our social obligations; Aphrodite tell
us to pursue beauty; Artemis demands that we live in harmony with Nature; Hephaistos
tells us that work is honourable; Eros insists that we love one another; Dionysos chal-
lenges us to become fully ourselves; Athene tells us to keep things in balance; Prometheus
requires us to use our intelligence to make a better world; Ares wants us approach our
tasks with passion; Hestia gently suggests that we stay centred, not get fussed, and focus
on what is essential.

Hermes insists that we worship all the gods.

Conclusion

Zeus and his family, who dwelled on Mount Olympus, were not the only gods demand-
ing worship. Pan and Persephone, Hekate and Herakles, the Graces, the Muses, the Fates
and the Furies, were all alive in the Greek imagination, and they are still competing for
our attention when we turn our minds to wondering about the point of education.

Each of the gods has his or her special gifts to give. Each represents a different notion
of the aims of education, a different perspective on curriculum. Each appears differently
in the personalities of teachers and in their ways of teaching and learning. Each is present
in her or his distinctive form in the truths we adhere to, in the instincts which drive us
and the visions which draw us, in teaching as in the rest of our lives. In our current
arguments about the purposes of education and the best ways of providing it, the ancient
and immortal gods are still involved in their old arguments.

While we must honour them all, we are unlikely to honour them all equally. We each
have particular gods which shape our personality, our values and our perceptions. And
while there is no single god who can claim the classroom as his or her personal sphere of
influence, some of them may have a greater claim on it than others. However, we run an
awful risk if we give all our devotion to our favourite god and neglect the others. We may
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like to see the eternally squabbling gods simply as colourful images, and their worship
simply a useful metaphor to help us explore a multi-dimensional approach to education.
On the other hand we may wish to take them more seriously, to acknowledge that the
Greeks, like other polytheistic cultures, knew something about cosmology and psychol-
ogy which we have forgotten. However we may think about them, we neglect them at
our peril.
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Itinerary of the Knower: Mapping
the ways of gnosis, Sophia, and
imaginative education

ANTONINA [LUKENCHUK

One more thing we must know, because we had forgotten to discuss it: teach
us concerning man! (Jung, The Seven Sermons to the Dead, cited in Hoeller,
2006)

‘The Breath of Possibility’: Imaginative Education and Jungian Motifs

Growing up, I remember myself as a highly imaginative and impressionable child. The
modest circumstances of my life forced me to look for wonders in books, music, theatre,
movies, or nature. I turned to introspection at the time when most children were
interested in exploring their bodies. My biggest fear is to lose the sense of wonder that has
been nourishing my mind and soul for as long as I can recall. It seems like yesterday that
I stood on the staircase leading toward the grand university entrance holding my breath
and hardly believing that I was really accepted to the place that I could only dream about.
Although initial moments of excitement quickly turned into the more prosaic things of
the university life with its requirements and routines, I managed to sustain my natural
curiosity and find ways to release my imaginative powers.

By fate or perhaps due to a series of incidents, I have become involved in the field of
education, in various capacities, for over two decades. Although for the most part
educational ‘gains’ seem to outweigh the ‘losses’s I share my concerns for today’s
education with Maxine Greene (2000, 2001) and her followers who insist that we have
to break with the ‘technical, the measurable, with the fearful ideas of effectiveness and
efficiency’, and instead, make ‘discovery possible again’ (Greene, 2001, p. 63). Education
should be indeed ‘the breath of possibility’, as Greene would have it; and children must
‘make their own use of what has been taught; children must go beyond what has been
learned—to do what might be called untaught things’ (Greene, 2001, p. 137). Greene
urges us to release our imagination in order to renew educational purposes and our
common world: ‘Imagination may be a new way of decentering ourselves, of breaking out
of the confinements of privatism and self-regard into a space where we can come face to
face with others and call out, “Here we are” (Greene, 2000, p. 31).

Kieran Egan (1988, 1997, 2005, 2006) expresses similar concerns about the state of
contemporary education in Western societies. The failure of today’s schools to provide the
most rudimentary education to many students signifies the crisis of public education. To
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Egan (1997), current educational problems are due to the absence of a coherent
philosophy of education, a philosophy that embraces different kinds of understanding:
somatic, mythic, romantic, philosophic, and ironic. Education can ‘best be conceived as
the process of developing each of these kinds of understanding as fully as possible’ (Egan,
1997, p. 6). Egan proposes a radical change in educational curricula that should not be
seen strictly as a ‘body of knowledge’ (knowledge about science, history, mathematics,
geography, etc.), but instead, teaching young children to employ ‘mythic understanding’
in getting an ‘initial grasp on the world and on experience’, and recognizing school
teachers and themselves as the ‘storytellers of [...] culture’ (Egan, 1997, p. 64). Our
dependence on reason alone certainly does not suffice. When we teach children, we ‘should
bear in mind their potentially rich imagistic and emotional mental activity, and we should
design programs that will support and develop those capacities’ (Egan, 1997, p. 62).

Remarkably, contemporary educators such as Greene and Egan reiterate Jungian ideas
on the nature of being and the multiple ways of knowing, seeing, and feeling. More than
half a century ago, Jung claimed that being in the world means to be conscious of one’s
being. Without consciousness there would be no world; ‘consciousness is a precondition
of being’ (Jung, 2006, p. 48). Jungian discourses on the imaginary overlap with Greene’s
conception of imagination and arts education as providing ‘opportunities for perceiving
alternative ways of transcending and of being in the world’ (Greene, 2000, p. 142). Much
like Jung who believed that ‘reason alone does not suffice’ (2006, p. 98) in dealing with
our personal or societal problems, Greene claims that we ought to consider ‘multiple
conceptions of what it is to be human and alive’ (2000, p. 43).

Jungian motifs and their educational iterations can be found in the works of French
philosopher, poet, and educator Gaston Bachelard (2005) who once said that when
imagination works, everything works! Bachelard believed that imagination is primal and
fundamental, and that we perceive the world first and foremost through our imagination’s
spectacles. Imagination is an active, dynamic, and unifying force in the human soul. Like
Jung, Bachelard associated life with archetypes and interpreted them as symbols of reality.
He appealed to the archetypal elements of earth, fire, air, and water to create breathtaking
poetic images that convey unlimited potential of imaginative language: ‘Imagined images
are sublimated archetypes rather than reproductions of reality. The human psyche forms
itself first and foremost in images’ (Bachelard, 2005, p. 3).

Collingwood (2005) echoes Bachelard’s conception of imaginative education by advo-
cating for arts education: ‘Art is the kingdom of the child: and anyone who wants to enter
that kingdom must enter it as a child. Hence we can say that not only is every child an
artist, but every artist is a child’ (p. 75). Art is the teacher of humanity: ‘It is only in a
society whose artistic life is healthy and vigorous that a healthy and vigorous scientific life
can emerge’ (Collingwood, 2005, p. 78). Collingwood thinks of the problem of suppress-
ing our creative and emotional powers as the problem of education:

The general aim is that the child should become able to speak his mind, to
utter itself clearly and accurately in every medium that it handles. A child so
trained will need no dope, for it will be able to do something better with its
emotions than to stimulate them artificially. It will be able to express them, and
so to understand the expressions of other people. Children so trained may or
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may not turn out great artists; they may or may not turn out learned scholars;
but they will begin life sane. (2005, p. 304)

Dewey’s classical work Art as Experience (1934/2005) reaffirms the value and power of
arts and imaginative education as a ‘full and intense experience’ (p. 138), the only
‘gateway through which meanings can find their ways into a present interaction’, and the
‘conscious adjustment of the new and the old’ (p. 283). The leitmotif of the imaginary as
the conscious and embodied experience that brings unity and fullness to our lives as
individuals and communal beings seems to permeate and connect the works of Jung with
those of Dewey and other educators who seek to transform schools into more hospitable
and exciting places that are full of possibilities ‘embodied in works of art that are not
elsewhere actualized’ (Dewey, 2005, p. 279).

Jung’s idea of the collective unconscious finds affinity with Dewey’s conception of the
works of art as ‘signs of unified collective life’, and a ‘remaking of the experience of
the community in the direction of greater order and unity’ (Dewey, 2005, p. 84). Art is
the ‘extension of the power of rites and ceremonies to unite men, through a shared
celebration, to all incidents and scenes of life;” art ‘renders men aware of their union with
one another in origin and destiny’ (Dewey, 2005, p. 282).

The relevance of Jungian thought to contemporary education is precisely in what
Greene calls a ‘breath of possibility’—the possibility of embracing life in its fullness and
totality of human experience, which means tapping into the realms of conscious and
unconscious, actual and transcendental, physical and metaphysical. To conceive of a
truly inclusive philosophy of education and inclusive curricula means to conceive of
possibilities for integrating the language of different kinds of understanding of our
cultures, histories, identities, and states of mind. I concur with Egan who advocates for
an integrated conception of education which, in my view, presupposes the term holistic
that alludes to esoteric vocabulary. Jung’s esoteric leanings are widely known and
explored, and it is specifically Gnostic Jung that interests me most in the context of this

paper.

Gnostic Jung and Esoteric Iterations

Esoteric philosophy represents an unbroken tradition from the Egyptians, Hebrews, and
Greeks, through the Christian West, and continuing to the present. Central to esoteric
world traditions is the system of ‘the One’ that cannot be properly expressed in words
and that has different interpretations specific to different cultures. The One is the
supreme God that emanates in the form of the Intellect or Nous which further emanates
in the Soul. It exemplifies the union of human beings with the Infinite, the unity of
human consciousness with infinite reality, ‘unio mystica, spiritual nuptials, copula spiri-
tualis, in which man tries to lose his identity in an immensely greater life than his
own—the life of God, an all-embracing life’ (Baumgardt, 1961, p. 5).

Although Jung’s work still remains a subject of conjecture, many conceive of him as an
esoteric writer. During his lifetime, Jung ‘shrouded the origins of his discoveries in a
mantle of caution that often bordered on Hermetic concealment’ (Hoeller, 2006, p. 3).
Jung is said to have gone through a series of intense mystical experiences between 1912
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and 1917. Reportedly, even his handwriting changed drastically during that time. Jung’s
experiences of the time resulted in his two explicitly esoteric works—Aion and The Seven
Sermons to the Dead.

In Aion (1950/1978), Jung presents a history of the Western imagination in such
manifestations as Gnosticism, alchemy, astrological symbolism, and Christianity
mapping the psyche’s dimensions of space-time (upwards and ourwards). Aion is the name
of Mithraism’s god who rules over time and the astrological calendar. The title suggests
a factor that transcends the time/space continuum that governs ego-consciousness. In
Aion, Jung endorses the coming of a new age, an ‘Aion of Aquarius’ that signifies a unity
of space and time, and ‘syzygy’ of anima and animus—the ‘two halves of the totality
formed by opposites from which divine child is born as the symbol of unity’ (Jung, 1978,
p- 31). Aion abounds with comparative analyses of different symbols (fish, water, serpent,
etc.) relevant to Jung’s conception of psyche’s unity. His appeal to Gnosticism is
especially pronounced. In Gnosticism, fish, for instance, represent the driving force of
the coming world of consciousness (Aquarius) symbolic of the time/ space continuum.
‘By far the most fruitful attempts to find suitable symbolic expressions for the self were
made by the Gnostics’ (Jung, 1950/1978, p. 269). Gnosticism is the teaching of Gnostics
(Gr. gnosuikor) denoting those who have Gnosis, or inner knowledge: Gnosis is known as
the knowledge of the heart.

Jung’s exploration of Gnosticism continues in The Seven Sermons to the Dead first
published in 1917. Jung attributed the authorship of Sermons to Gnostic sage Basilides
who taught in Alexandria in Hellenistic Egypt around CE 125-140. Opinions about
Sermons differ. When Jung was questioned about it later in his life, he called the work his
‘youthful indiscretion’ (Hoeller, 2006, p. 8). The Sermons are small in size and written in
an exceptionally coded symbolic language. Perhaps the most enigmatic notion of Sermons
is Pleroma which signifies the ultimate fullness of Being. In Sermons, Jung proposes a
model that goes beyond the binary division of anima-animus, and Eros-Logos. He
develops an elaborate analysis of the transformation of human spirituality and sexuality:
‘Spirituality receives and comprehends. It is feminine and therefore we call it MATER
COELESTIS, the heavenly mother. Sexuality generates and creates. It is masculine and
therefore we call it PHALLOS, the heavenly father’ (The Fifth Sermon, in Hoeller, 2006,
p. 55). The woman, therefore, is not totally ruled by Eros: the principle of LLogos is quite
powerful in her and makes her more insightful and intuitive.

The essential love-object of Jung’s Sermons is the secret, Gnostic self-knowledge, and
the ultimate stage of the development of human sexuality is the mystical marriage.
Gnostic Jung, perhaps despite himself, urges us to bring forth our own Aion that
encompasses all levels of human experience and embraces both the masculine and
feminine modes of human expression. True to his time, Jung realized that the world
still marginalized the feminine on different levels, yet he was never afraid to assert the
spiritual and psychic importance of the Goddess within. Jung’s insights into the Divine
Feminine provided a ‘springboard for many seeckers of Sophia to find effective
approach to the Goddess’ (Matthews, 2001, p. 329). Understood primarily as the
archetypal image, Sophia (literally ‘wisdom’ in Greek) does not have to be identified
exclusively with the transcendental. In fact, contemporary poststructuralist and post-
Jungian thinkers (e.g. Butler, 2004; Rowland, 2002) draw from (and revise) Jung to
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expand on their feminist theories and specifically on the construction of the female
subject/identity.

Julia Kristeva, a Bulgarian-French poststructuralist, psychoanalyst and writer, has
created perhaps some of the most original renditions of the feminine (e.g. Kristeva, 1980,
1986, 1987) that are not entirely incompatible with Jungian archetypes. Although a
comparative analysis of feminist theories is beyond the scope of this paper, some tentative
arguments on the female subject and identity formation will be further explored in the
discourses on the archetypal feminine as the power of bot/ transcendental and embodied
wisdom.

In Search of Sophia: The Way of the Lost Goddess

Sophia has been revealing herself to different people with different traditions and reli-
gions throughout the history of humankind. She is:

... the great lost Goddess who is veiled, blackened, denigrated, and ignored
most of the time, or else exalted, hymned, and pedestalled as an allegorical
abstraction of female deity. She is allowed to be a messenger, a mediator, a
helper, a handmaid; she is rarely allowed to be seen in charge, fully self-
possessed and creatively operative. (Matthews, 2001, p. Xxv)

The Wisdom Books of the Old Testament relate to the theme of Wisdom (Hebrew:
Chokmah; Greek: Sophia), which is personified as a female figure. Gnostic Philo of
Alexandria (13 BC-43 CE) repeatedly used the concept of Sophia (on a par with Logos,
Nous) drawing from the Old Testament. He claimed that God created Sophia at the
beginning of creation and then together with Her created the entire universe. For Jung,
Sophia is ‘the Sapientia Dei [...], feminine nature that existed before the creation’ (Jung,
1952/1973, p. 24). She is ‘the Johannine Logos’, the ‘feminine human of the metropolis
par excellence’, a ‘reflection of Ishtar’, the ‘vine, the grape, the vine flower’, the ‘Beloved’
(Jung, 1952/1973, p. 26). Sophia is personified as the Holy Ghost or the Grail Goddess.

Greek philosophers wrestled with the questions of the origins of the world, the role of
the divine wisdom/Sophia in the eschatological schemata, and the relationship between
Sophia and Logos. Pythagoras, who is traditionally considered to be the first self-
proclaimed ‘lover of wisdom’, is instrumental in the Western Sophia tradition. In Plato’s
Symposium, we encounter Diotima, the ‘great priestess of Mantineia, the wise stranger
whose sacrifices had saved Athens from the plague, who dictates to Plato the ideal,
idealized, and in that sense “Platonic” concept of love’ (Kristeva, 1987, p. 71).

Kristeva’s (1987) rendition of Diotima represents, in my view, a compelling argument
from both psychoanalytic and poststructuralist critical feminist perspectives in support
of the power of Sophia incarnate—the power that has become overshadowed and most
often overtaken by the masculine Logos in the West for centuries. In contrast to the
male-dominated structure of the possession-love, Diotima epitomizes ‘uniting-love’ prin-
ciple. Diotima’s love is a ‘daemon’, a ‘unifying go-between, an agent of synthesis’
(Kristeva, 1987, p. 72). Still, Diotima embodies the power of Phallus and ‘hands it over
to the philosopher whose task it is to possess it, to conquer it, and to use it to enslave or
educate’ (Kristeva, 1987, p. 74). Assuming that Sophia is power/wisdom in her own rite,
she 7s indeed it, yet without having to assert herself among ‘philosopher kings’.
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In Christianity, an identification of Sophia and Logos was concealed for centuries due
to the so-called ‘Arian controversy’. Arius was the Bishop of Alexandria who regarded
Logos and Sophia as equal generative principles of creation. Eventually, the Church
fathers condemned the ideas of Arius, and Sophia’s image almost lost its initial signifi-
cance. Schipflinger (1998), one of the most recognized authorities in Sophiology (the
study of Sophia in different religions, cultures, and philosophies), argues that the exclu-
sion of Sophiology from official theology ‘left a vacuum within theology which heretical
movements consistently tried to fill’ (p. 65). Ironically, however, Sophia has never, in fact,
been ‘lost’: she is fully embodied in the word ‘philosophy’ (philosophia), the word that in
some languages (e.g. Slavic) carries an explicit connotation of a female gender.

In Ukrainian (one of the Slavic languages), for instance, both phileo (‘love’) and Sophia
are of a female gender, as well as many other words symbolizing female empowerment.
Sophia is revered in Eastern Orthodoxy as Hagia Sophia, the ‘Holy Wisdom’, and it
represents an exceptionally powerful female archetype of the Jung’s collective uncon-
scious in Ukrainian culture. She is a ‘God-bearer’, but more importantly, she legitimizes
woman’s power and her proper (and often dominant) place in society. My identity has
been partially shaped by the Ukrainian cultural context until the 1990s, which certainly
accounts for my personal understanding and internalization of the feminine. However,
an impressive and well-acclaimed scholarship on Slavic Sophiology (e.g. Bulgakov, 1993)
supports the arguments for a unique position of the feminine and woman’s empower-
ment in ancient Slavic cultural traditions that still remain relevant to the formation of
personal and cultural female identities in today’s Ukraine. More importantly, with regard
to the context of this paper, the Slavic conception of Sophia bears striking resemblance
to the Jungian archetypal feminine.

Most Jungian works refer to the four interrelated aspects of the Divine Feminine:
Hawwah/ Eve (biological woman), Helen of Troy (erotic woman), Mary (spiritual
woman, virgin mother), and Sophia (the wise woman, the world soul) who embodies all
of these roles. Eve corresponds to ‘the woman and her seed’; Mary, the virgin, ‘is chosen
as a pure vessel for the coming birth of God’ (Jung, 1952/1973, p. 36). There are
thirty-two symbolic attributes of the Virgin identified in the Litany of Loreto (e.g.
Lovable Mother, Seat of Wisdom, Mystical rose, Morning star). These attributes ‘show
how the soul-image (anima) affects the conscious attitude. She appears as a vessel of
devotion, a source of wisdom and renewal’ (Jung, 1982, p. 7). Jung claims that the
Church Fathers were greatly influenced by Gnostic ideas:

The worship of Mary was a vestige of paganism which secured for the Chris-
tian Church the heritage of the Magna Mater, Isis, and other mother god-
desses. The image of the was Spientiae, vessel of wisdom, likewise recalls its
Gnostic prototype, Sophia. (Jung, 1982, p. 19)

According to Jung, every man carries within him the eternal image of woman, just as
every woman has her inborn image of man. However, the Western mind ‘has never yet
devised a concept [...] for the union of opposites through the middle path, [...] that most
fundamental item of inward experience’ (Jung, 1982, p. 94). Jung’s search for anima/
animus syzygy in the Western tradition reflects intense dynamics:
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The recognition of the anima gives rise, in a man, to a triad, one third of which
is transcendent: the masculine subject, the opposing feminine subject, and the
transcendent anima. With a woman, the situation is reversed. The missing
fourth element that would make the triad a quaternity is, in a man, the
archetype of the Wise Old Man, and in a woman, the Chthonic Mother. These
four constitute a half immanent and half transcendent quarternity, an arche-
type which I have called the marriage quaternio. The self, on the other hand, is
a God-image. (Jung, 1982, p. 166)

Jung’s archetype of the Self embodies ‘supraordinate personality’ that represents a
distinction between ‘the ego, which extends only so far as the conscious mind, and the
whole of the personality, which includes the unconscious as well as conscious compo-
nents’ (Jung, 1982, p. 148). Sophia, in Jungian terms, thus incarnates zmago Dei, the
female archetypal Self, and a supraordinate personality.

Jung’s most elaborate analysis is that of the Mother archetype. Like any other arche-
type, the mother archetype ‘appears under an almost infinite variety of aspects’ (Jung,
1982, p. 109). Jung develops his ideas of the mother archetype around the Greek myth
of Demeter-Persephone and her three-fold nature: maiden (Kore), mother (Demeter),
and a wise woman (Hecate). Demeter represents Primordial and Earth Mother, fertile,
and full of potential. Kore is:

... a woman that is generally a double one, i.e. a mother and a maiden, which
is to say that she appears now as the one, now as the other. Kore often appears
in woman as an unknown young girl [...], the dancer, in which case the ‘maiden’
appears as the corybant, maenad, or nymph. (Jung, 1982, p. 145)

Hecate represents a ‘daemonic’ supraordinate female personality, the queen of the
underworld, the shadow. Demeter and Kore, mother and daughter, share the most
intimate connection. They extend the feminine consciousness both upwards and down-
wards. Their ties produce the feeling that life continues through generations—the feeling
of immortality. The individual’s life is ‘elevated into a type, indeed it becomes the
archetype of woman’s fate in general. The individual is rescued from her isolation and
restored to wholeness’ (Jung, 1982, p. 149).

The unique triadic nature of the feminine described by Jung through the Demeter-
Persephone myth finds its affinity in Kristeva’s semiotic and psychoanalytic formation of
the female subject. Demeter-Persephone appears to be a ‘unifying go-between’ goddess;
she i1s Kristeva’s ‘subject-in-process’, never fixed in time, moving inwards and outwards,
descending to the Underworld and being resurrected again to her maidenhood. The
imagery of Demeter-Persephone metamorphoses is reminiscent of Kristeva’s chora—an
explicitly feminine (often referred to as a womb), rhythmic and amorphous space that
symbolizes the cycle of deaths and rebirths. Kristeva borrows the concept of chora from
Plato and renders it as a ‘non-expressive totality formed by the [body] drives and their
states in a motility that is as full of movement as it is regulated’ (Kristeva, 1986, p. 93).
Chora is neither signifying nor signified. Chora is the “place where the subject is both
generated and negated” (Kristeva, 1986, p. 95).

In asserting the primacy of the ethical dimension in psychoanalysis, Kristeva appeals
to motherhood that represents, simultaneously, an unconditional (transference) love and
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a separation of the two subjects in their amorphous relationship. The Demeter-
Persephone myth portrays a perpetual cycle of deaths and rebirths, whereas the female
subjectivity is being formed, deconstructed, and reconstructed all over again: as Hecate
becomes violently separated from her mother Demeter, she acquires hew own, ‘dae-
monic’, self (‘supraordinate’ personality), which requires further (second order of)
reconstruction into maiden Kore, the subjectivity sustained and produced by love. The
goddess thus becomes restored to wholeness.

As noted above, Sophia reveals itself in powerful ways in Slavic cultures. Sophia is both
an incarnation of Slavic pagan goddess and imago Dei in Orthodox Christianity. The
history of Slavic people shows that Slavs have accommodated their Christian traditions
with a variety of pagan beliefs throughout the centuries. Throughout modern history,
Ukrainian folklore has played a vital role of informal education in the formation of
Ukrainian culture and national identity. Ancient and modern Ukrainian cultural tradi-
tions, beliefs, and customs continue to spark creativity in contemporary writers, com-
posers, and thinkers. To this day, one of the most popular Ukrainian female archetypal
images is that of Berehynya, a pagan goddess-protectress of the hearth and home, who
shares many features with the Greek goddess Demeter. The image of Berehynya is deeply
ingrained in the Ukrainian collective unconscious.

According to Jung, archetypes are related to myths, fairytales, and esoteric teachings.
Myths and fairytales ‘give expression to unconscious processes, and their retelling causes
these processes to come alive again and be recollected, thereby re-establishing the
connection between conscious and unconscious’ (Jung, 1950/1978, p. 180). Like the
Jungian Mother archetype, Berehynya is a multi-faceted goddess. At times, she acquires
the form of a wood-nymph, mermaid, or nixie, each an ‘instinctive version of a magical
feminine being, the amima’ (Jung, 1969, p. 25). The Ukrainian version of a maiden
goddess Kore is Mavka, the main character of a famous drama Forest Song (Lisova
Pisnia) (1911/1985) written by Lesia Ukrainka, a pen name of Larysa Kosach-Kvitka
(1871-1913). Interestingly, Mavka is an embodiment of a specifically Ukrainian mytho-
logical image and, at the same time, a universal archetype of the maiden. Ukrainka’s
knowledge of world mythological traditions could have contributed to the creation of the
character of Mavka that exceeds its native origins. Because of her fluency in German,
Ukrainka might have been well familiar with Jung’s writings. Whether this remains true
or not, Mavka, in my view, personifies Kore, a ‘vulnerable goddess’, a woman ‘in-
between’ (Jung), and a ‘subject-in-process’ (Kristeva). The maiden is ‘often described as
not altogether human in the usual sense; she is either of unknown or peculiar origin, or
she looks strange or undergoes strange experiences, from which she is forced to infer the
maiden’s extraordinary, myth-like nature’ (Jung, 1982, p. 147).

Mavka’s harmonious existence with this exuberant universe goes undisturbed until the
moment when she meets the peasant youth Lukash who gets lost in the woods. Hiding
among the trees, Mavka watches Lukash struggling to find his way out. Lukash pauses
for a moment and begins to play his flute. Enchanted by the music, Mavka decides to
disclose herself and help Lukash find his way home. They enter into a playful dialogue
and soon discover mutual attraction. Pierced by Cupid’s arrows, Mavka acquires a
human soul. Because of her deep love for Lukash, she decides to leave the forest and
make her way in the world of people. In this world, Mavka finds nothing but disillusion-
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ment. The real world of people is filled with pragmatism, scheming, and cheap and
narrow morals. Her pure love for Lukash is insulted and profaned. His calculating
mother brings the cheap and gaudy Kalyna, whom she prefers as her daughter-in-law,
into her home. Lukash cannot stand up for himself and surrenders to his mother’s will.
He soon loses his gift for music. Without Mavka, Lukash becomes a rough and dull
fellow. Mavka’s sorrow becomes unbearable. She runs to the forest that once was the
equilibrium of her life, disturbed, full of fear and pain, almost unrecognizable:

(Wood Goblin)
Daughter, daughter,
how hard the punishment for your betrayal ... !
(Mavka, raising her head)
But whom have I betrayed?
(Wood Goblin)
Your very self.
You left the crowning heights of forest-land,
descended to the petty lowly pathways.
And what do you now look like? Like a servant,
a hired hand who, through her bitter toil,
wishes but to earn a piece of happiness,
and failed. And only utter shame
prevented you from living like a beggar.
Remember how you looked that special night
when your great love was born and came to flower?
Oh, then you truly seemed Queen of the Forest,
with crown of stars that gleamed in your dark
hair-
Good Fortune then reached out her eager arms
and brought you many a gift that magic night! (Ukrainka, 1985, p. 155)

Mavka’s fate explicates the myth of Persephone and her three-fold aspect as maiden,
mother, and Hecate. The story is told that Demeter’s daughter Kore (or Persephone) was
once abducted by Hades who dragged her down to his underworld kingdom. The
heartbroken Demeter ventured to search for her daughter and, because of that, the usual
growing seasons were disrupted. Zeus was called upon and eventually intervened. He
arranged with Hades for Kore to be returned to her mother. Upon her return home,
Kore confessed that while in the underworld she ate a pomegranate, the food of the dead
and a symbol of the marriage union between a man and a woman. Demeter got furious
and vowed that no crops should ever again grow on the earth. Zeus eventually arranged
an agreement between both parties where Kore would spend three months with Hades,
as Queen of the Underworld (Hecate), and the remaining nine months on earth with her
mother. She spent the winter months in Tartarus and returned to the earth at the
beginning of Spring.

Like Persephone, Mavka is positioned ‘in-between’ the two worlds and is forced to
reclaim her identity through trials and loses. Her demise reveals the dark side of Hecate’s
nature. She is doomed to spend her time in the ‘underworld’ for as long as she betrayed
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her true nature as Kore, the maiden and the queen of the forest, the subjectivity sustained
and produced by pure and unconditional love. In essence, the finale of Forest Song is
tragic: wise Uncle Leo dies, Lukash’s house burns down, and he seems to have lost his
mind and is marked for death. Mavka dies, but her farewell soliloquy is permeated with
the hope that the human soul is indestructible. Life is eternal as is nature itself; for after
autumn and winter, spring comes again and the end becomes a new beginning. Mavka’s
return is inevitable; everything passes by, but love and beauty abide ...

Conclusions

Jungian thought can hardly be restricted to the field of his practice alone; it certainly has
far more reaching implications: cultural, philosophical, spiritual, and educational.
Jungian depth psychology:

... 1s more than a therapeutic discipline, just as Gnosticism is more than an
ancient religion. Both are the expression at their particular levels of existential
reality of a Gnosis, a knowledge of the heart directed toward the inmost core
of the human psyche and having as its objective the essential transformation of
the psyche. (Hoeller, 2006, p. 33)

Shortly before his death, Jung had a dream in which he saw a boulder on a high place lit
up by the sun. Carved into a stone, were the words: ‘““Take this as a sign of the wholeness
you have achieved and singleness you have become.” Perhaps the archetypal gods thus
presented the aged Gnostic with a final token of their regard and affection’ (Hoeller,
20006, p. 217).

An integration of Jungian discourses into mainstream education can revitalize its
philosophical premises and the ways of knowing/seeing, teaching, learning, and
co-inhabiting the magical world that we call school. If our classrooms are to be ‘nurturing
and thoughtful’, as Greene would have it, we must ‘want our students to achieve
friendship as each one stirs to wide-awakeness, to imaginative action, and to renewed
consciousness of possibility’ (Greene, 2000, p. 43). It is Jungian thought that can bring
a ‘breath of possibility’ to education and heighten its consciousness. Jung’s theory of the
collective unconscious corresponds and undoubtedly contributes to what Dewey
believed in and desired for a ‘unified collective life’ and a ‘shared celebration’ of diverse
individuals, their rites and traditions. Jung Gnostic offers us the ‘knowledge of the
heart’—so necessary and so lacking in what we teach and learn in today’s schools.
Finally, Sophia reminds us of the missing feminine link in ‘the fullness of being’.

An exploration of female aspects of Jungian archetypes in different cultural traditions
such as Ukrainian, for instance, can enrich feminist and gender studies by introducing
the female images that can empower women cross-culturally. Sophia, with its many
facets, is a potent force that brings equilibrium to the lives of all seekers and lovers of
wisdom:

Reclaimed by feminists, political activists, spiritual pioneers and women in
need of nourishment, the names of the Goddess are sounded again. However,
the realm of the Goddess does not belong to women alone but to all. In the
initial stages of reclaiming the Goddess as an image of empowerment, role
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model, archetypal pattern, blueprint for wholeness, image of womanhood and
symbol of liberation, women have chosen to reclaim and honor this home-
coming alone. Women’s Mysteries belong to women, Men’s Mysteries belong
to men, but Transcendental Mysteries belong to humanity. (Ozaniec, 2003,
p. 354)

On a final note, the transcendental messages of Jung expressed in his Seventh Sermon can
(and perhaps should) be translated into a more gender inclusive language:

At night the dead came back again and amidst complaining said: ‘One more
thing we must know, because we had forgotten to discuss it: teach us concern-
ing [wo]man!’

—[Wo]man is a portal through which one enters from the outer world of the
gods, demons and souls, into the inner world, from the greater world into the
smaller world. Small and insignificant is [wo]man; one leaves her/him soon
behind, and thus one enters once more into infinite space, into the microcosm,
into the inner eternity. (cited in Hoeller, 2006, p. 58)
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The Unifying Function of Affect:
Founding a theory of psychocultural
development in the epistemology of
John Dewey and Carl Jung

PETER T. DUNLAP

Introduction

At the beginning of the 20th century much consideration was given to the possibility that
evolutionary theory could be applied to human culture. Psychology was one of the
sciences taking up this exciting possibility. In Europe, psychology emerged from the
experimental work of Wilhelm Wundt and others as well as from the later development
of psychoanalysis by Sigmund Freud. While quite interested in the opportunities for
research founded in experimental psychology, Wundt turned his attention to the issues
of cultural evolution/development from within the frame of his ‘Volker psychology’
(Buxton, 1985, p. 39).

In America psychology was pioneered by the wide-ranging interests of William James
who was influenced by Wundt’s experimental psychology as well as his own exploration
of the flora and fauna of the natural world, shaped by his studies of natural history with
Louis Agassiz (Richardson, 2006, p. 48). James’ interest in the idea of ‘adaptation’ placed
the psychology of the individual within an evolutionary frame. James’ student John
Dewey extended James’ interest in individual adaptation by applying it to the develop-
ment of human culture. Dewey asserted that the relationship between the biological and
the psychocultural was developmental and governed by a ‘postulate of continuity’
(Dewey, 1938, p. 23), which did not allow for any breaks of ‘kind’ between these
phenomena. Joining this pioneering group of psychological thinkers was Carl Jung who
also adhered to the concept of developmental continuity between the biological and the
psychocultural.

Both Dewey and Jung were more attentive to the developmental connection between
biological, psychological, and cultural phenomena. Applying his ‘postulate of continuity’,
Dewey worked out a theory of human development that began in the biological and
moved toward the psychocultural through the interaction between an emerging modern
individuality and democratic institutions. Working somewhat less overtly with the idea of
continuity, Jung asserted that psychological experience is ‘analogous’ to biological expe-
rience (McDaniel, 2009), that both developed through a process of ‘differentiation’,
which takes place psychoculturally as gifted individuals become aware of what the

Fung and Educational Theory, First Edition. Edited by Inna Semetsky.
Chapters © 2013 The Authors. Book compilation © 2013 Philosophy of Education Society of Australasia.
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collective culture represses and these individuals then channel this awareness into
much-needed ‘communicable ideas’ (Jung, 1919, pp. 314-315).

Unfortunately, the effort these thinkers put into working out the developmental
relationship between the biological and psychocultural did not draw significant institu-
tional support. Instead, the disparity between individual and cultural experience could
not be contained within a single institutional enterprise (Polkinghorne, 1983, pp. 22—-24);
and, problematically following the natural sciences, psychological and cultural experi-
ence were relegated to distinct disciplines. By the second generation interest in this idyllic
topic begin to fade in the face of the institutional pressures that required clear vocational
forms for the emerging field of psychology (Bellah ez al., 1985, p. 299). While second-
generation thinkers like Erik Erikson continued to explore the connection between
cultural and individual development, such as in his idea of ‘psychohistorical’ develop-
ment, there was an overall sense that imagining such a connection was naive and it was
set aside along with the discredited idea that ontogeny recapitulates phylogeny (Erikson,
1968, p. 27).

Fortunately the divergence between the disciplines that study biological, psychologi-
cal, and cultural experience narrowed over the course of the 20th century with many of
the seeming disparities effectively accounted for through research. Prior to turning to this
research I will review the common epistemological and theoretical interests of Dewey
and Jung.

Dewey and Jung Converge upon the Idea of the Objective Capacity
of the Subject

Much of modern philosophy, particularly epistemology, addresses the question of how the
human subject is adequate to its object. Simply put, this question is about how we can say
we ‘know’ the world. Building on Kant’s epistemological turn and James’ naturalism,
Dewey resolved this question by defining ‘experience’ as an intimate relationship between
‘knowers’ and ‘knowns’ (Dewey, 1925, p. 8; Dewey & Bentley, 1949). Dewey would say
that we know the world through our experience of it. Historically this would raise the
objection, ‘how can you be certain?’ In response Dewey wrote a book, The Quest for
Certainty, in which he critiques this quest, asserting that such a desire is a result of a less
advanced stage of human development that struggles with bearing doubt (Dewey, 1929¢).

Like Dewey, Jung also recognizes our trouble with doubt, he writes: ‘Everything in us
that still belongs to nature shrinks away from a problem, for its name is doubt, and
wherever doubt holds sway there is uncertainty in the possibility of the divergence of
ways’ (Jung, 1930, p. 388).

Instead of searching for an ultimate certainty Dewey argues for an acceptance that
knowledge is determined by the needs of a people in different circumstances at a given
time in history. With this in mind Dewey wrote:

We recognize that as observers we are human organisms, limited to the
positions on the globe from which we would make our observations, and we
accept this not as being a hindrance, but instead as a situation from which
great gain may be secured. (Dewey & Bentley, 1949, p. 80)
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From this position the human subject is not defined based on its limits, rather on its
possibilities. After several centuries of focusing on containing or accounting for the limits
of individual subjectivity, Dewey’s own epistemological turn is a relief. Previously the
quality of scientific understanding was thought to be determined in relationship to the
extent to which the individual’s subjective experience could be excluded leading to
‘scientific neutrality’ and the ‘spectator theory of knowledge’, which resulted in the
positivist’s paradigm of science (McDaniel, 1980-88). Following Dewey, we can say that
we’ve stuck to this paradigm long enough and it is time to reconsider the role of
subjectivity in the determination of scientific and other forms of cultural knowledge.

From Dewey’s ‘pragmatic’ epistemological approach, individual subjectivity is the
means through which we acquire knowledge, not as certainty but as warranted assertion.
Dewey takes this further when he claims that it is due to the development of subjectivity
that we have a deepening objective experience of the world.

Until some acts and their consequences are discriminatingly referred to the
human organism and other energies and effects are referred to other bodies,
there are is no leverage, no purchase, with which to regulate the course of
experience ... in this sense the recognition of ‘subjects’ as centers of experience
together with the development of ‘subjectivism’ marks a great advance.
(Dewey, 1925, p. 13)

This argument extends Dewey’s resolution of the modern subject/object dichotomy, as
it implies a developmental process through which objectively useful cultural knowledge
co-emerges with individual subjectivity. Carl Jung takes a similar stand from a more
overtly psychological perspective when he writes:

The further we go back in history, the more we see personality disappearing
beneath the wrappings of collectivity ... the collective attitude hinders the
recognition and evaluation of a psychology ... because the mind that is col-
lectively oriented is quite incapable of thinking and feeling in any way other
than by projection. What we understand by the concept of ‘individual’ is a
relatively recent acquisition in the history of the human mind and human
culture. (Jung, 1921, p. 10)

Jung’s desire for an ‘objective psychology’ is based on the idea that the differentiation of
the individual leads to a wider range of objective experiences.

Nowhere is the basic requirement so indispensable as in psychology that the
observer should be adequate to his object, in a sense of being able to see not
only subjectively but also objectively ... The recognition and taking the heart of
the subjective determination of knowledge ... is fulfilled only when the
observer is sufficiently informed about the nature and scope of his own
personality. He can, however, be sufficiently informed only when he has in
large measure freed himself from the leveling influence of collective opinions
and thereby arrived at a clear conception of his own individuality. (Jung, 1921,
pp. 9-10)

In this statement Jung parallels Dewey epistemologically in his recognition of the value
of subjectivity in determining objective, trustworthy experience. Also, like Dewey, Jung’s
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statement implies a developmental process that he is more explicit about as he describes
the means by which the individual becomes a source of objective experience, that is,
through self-awareness, thus pulling itself out of an undifferentiated, collective state of
consciousness.

The Developmental Continuity between the Biological and
the Psychocultural

For both Dewey and Jung the development of subjectivity is a source of an expanding
objectivity. Both thinkers assert that this process is developmentally continuous, having
its roots in biological experience and extending into psychocultural experience. Jung
expresses this continuity through his assertion that the psychological sciences are
grounded in biology, “The separation of psychology from the basic assumptions of biology
is purely artificial, because the human psyche lives in indissoluble union with the body ...
(Jung, 1936, p. 114).
Dewey does the same more overtly by asserting a ‘postulate of continuity:’

The idea of continuity is not self-explanatory. But its meaning excludes com-
plete rupture on one side and mere repetition of identities on the other; it
precludes reduction of the ‘higher’ to the ‘lower’ just as it excludes complete
breaks and gaps. The growth and development of any living organism from
seed to maturity illustrates the meaning of continuity ... The application of the
postulate of continuity ... means that a reasonable account shall be given of the
way in which it is possible for the traits that differentiate deliberate inquiry to
develop out of biological activities not marked by those traits. (Dewey, 1938,
pp. 23-24)

For Dewey the assertion of continuity between the biological and psychocultural has the
purpose of drawing attention to the active, adaptive, and developmental nature of mental
phenomena—both individually and culturally with science representing the conscious
use of intelligence to solve human problems. For both Dewey and Jung, it is not just the
human subject that develops, but it is actually the ecosystem in which the individual is
found that develops as well. This is a direct challenge to the positivist paradigm that had
asserted that we discern truth through a passive perception of a pre-existing world, which
Dewey challenges,

The function of intelligence is therefore not that of copying objects in the
environment, but rather of taking account of the way in which more effective
and more profitable relations with these objects may be established in the
future. (Dewey, 1931, p. 30)

Dewey says that what begins as an adaptive biological activity, in human beings, becomes
‘teleological’.

The adaptations made by inferior organisms, for example the effective and
coordinated response to stimuli, become teleological in man and therefore give
occasion to thought. Reflection is an indirect response to the environment, and
the element of indirection can itself become very great and very complicated.
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But it has its origin in biological adaptive behavior and the ultimate function
of its cognitive aspect is a prospective control of the conditions of the envi-
ronment. (Dewey, 1931, p. 30)

Jung also attached to human behavior a purposive nature. Using the terminology of
clinical psychology Jung speaks of the ‘unconscious’ as having both a historical and
prospective function. He writes, “The unconscious has a Janus-face: on one side its
contents point back to a pre-conscious, prehistoric world of instinct, while the other side
it potentially anticipates the future’ (Jung, 1939, p. 279).

Both theorists also address the question of how the individual develops by means of a
process of internalization during which group activities get brought into the awareness of
individuals such that they are then able to repeat these actions on their own, thus forming
more complex identities analogous to that first experienced by the group as a whole.
Dewey writes, ‘No process is more recurrent in history than the transfer of operations
carried on between different persons into the arena of an individual’s own consciousness’
(Ratner, 1939, p. 842).

For Jung the process of internalization is significantly more complex than implied by
Dewey. Following his studies of native peoples, Jung describes the way in which ritual
activities harness affective and imaginal experience to channel instinctive energy toward
the cultivation of the will to ‘work’, which is essentially developmental and leads to the
formation of individual identities (Jung, 1928/1960, pp. 41-5).

From More Complex Individual Identities to More Humane
Social Institutions

Both Dewey and Jung credit the differentiation of individual identity with the potential
for the growth of more humane social institutions. For Dewey this process is governed by
increasingly complex uses of science as the ‘naturalization in use’ of our intelligence to
support educational programs that activate more self-aware individual and institutional
identities (Dewey, 1929a, p. 30). For Jung, science opens the possibility of an ‘objective
psychology’; however, Jung does not emphasize education, he is more interested in the
change that can come about in the individual through psychotherapy (Jung, 1921, p. 8).
While Dewey recognized the difficulty of forming humane institutions and championed
the liberalization of social and political forms, Jung attempted to find a different path to
freedom: psychological freedom. While seemingly disparate, I have come to think of both
of these as distinct responses to the fragmenting experience in Western societies between
our ‘public’ and ‘private’ lives (de Tocqueville, 1945; Bellah ez al., 1985; Samuels, 1993;
Burack, 1994; Dunlap, 2008). In this respect the difference between Dewey and Jung is
representative of two larger currents in the political development of Western culture that
responds to this public/private split. Each stands near the apex of unique institutional
forms addressing this split and helping to differentiate the languages of liberalism that
would shape the 20th century.

In my research I associate Dewey with the language of ‘political liberalism’ and his
identity with that of the ‘political individual’ who pursues religious, political, and eco-
nomic freedom through political, educational, scientific languages that articulate egali-
tarian values as the basis of our personal and institutional actions (Dunlap, 2008, p. 165).
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This is in contrast with Jung’s language of what I call ‘psychological liberalism’ spoken
by a ‘private-psychological person’ that pursues psychological freedom through scientific
research and psychotherapy and a general retreat from the public sphere (Dunlap, 2008,
p- 22). And, at the meeting point between these two distinct languages of liberalism lies
a possible integration of the two.

Dewey’s insight into the developmental nature of knowing, that is, the role that the
modern individual is capable of playing in the creation of cultural knowledge, is
focused, for one, on the development of a publicly-minded, educated citizen. While
overtly focused on education and the life of citizenship, Dewey also emphasizes the
psychological nature of these enterprises when he writes: “The problem of constructing
a new individuality consonant with the objective conditions under which we live is the
deepest problem of our time’ (Dewey, 1929a, p. 32). He expresses this psychological
dimension even more overtly when he identifies the task to be the formation of
‘a new moral and psychological type’ (Dewey, 1929a, p. 83). Dewey sought to resolve
the political issues of our time through his interest in creating such psychological
cinizenship.

While Dewey’s politics has this psychological wing, Jung’s psychology has a political
wing. Jung pursued an image of an individuating person free of the authoritarian control
previously exercised by the collective force of tradition and its troubling internalization.
However, despite Dewey’s psychological interests and Jung’s political interests no Angel
materialized between these two wings in the 20th century. Dewey’s image of a new
‘psychological and moral type’ is too abstracted, offering little reason for the ‘political
individual’ of his time to attend to the internal work of forming a new psychological
identity. Similarly, Jung’s individuating ‘psychological person’ is too introverted; it’s
middle-income comforts and determination to be outside of the materialistic mass
culture preclude any devoted citizenship. Neither cultural identity differentiated by these
social scientists embodied the leadership capacities of psychological and political
citizenship needed by their time.

Until there was such an image that could bring together Dewey’s sense of political
justice and his educational agenda with Jung’s insight into the internal turmoil of the
modern psyche the public/private divide could not be bridged. In the 21st century the
project remains just this and begins with the identity of the social scientist.

The Modern Identity and Its Impact on the Identity of the Social Scientist

Like all men and women of any age, both Dewey and Jung were influenced by current
attitudes toward the identity of the social scientist including the contemporary attitude
that the scientist needed to minimize the impact of their subjectivity on scientific inquiry.
While both thinkers challenged much of the positivist paradigm they could not anticipate
the extent to which their cultural milieu crept in by means of their restricted under-
standing of the psychocultural function of human emotion. This restriction limited their
ability to extend their intuition about the developmental continuity between biological
and psychocultural experience.

In his book Liberalism and Social Action Dewey describes how Enlightenment sen-
sibility fostered the idea of individual independence. This included thinking of the
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individual as coming into the world as a ‘blank slate’, having the ‘natural rights’ to
determine their own political and cultural relations through ‘social contracts’ (Dewey,
1929b, p. 4). A new ‘psychology’ collaborated with the rising laissez-faire liberalism by
privileging the functions of sensing and thinking to support an emerging scientific and
cultural milieu, while deprecating the cultural function of emotion in order to break
the authoritarian grip of unjust social roles that had been maintained through
emotion-laden interactions. In combination, the new politics and psychology sup-
ported political freedom through the differentiation of our thinking and sensing
capacities. Through European Rationalism and British Empiricism this ‘reasoning’ and
‘sensory’ freedom was institutionalized, which transformed the political landscape of
that time (Dunlap, 2008, p. 129). About this political freedom Christian theologian
Paul Tillich writes:

We must understand what this reasoning was. It was not [just] a calculating
reason, which decides whether to do this or that, depending on which is more
advantageous. Rather, it was a full, passionate, revolutionary emphasis on
man’s essential goodness in the name of the principle of justice. (in Wilber,
1995, p. 381)

While the emergence of reasoning and sensory freedom liberalized Western culture, the
deprecation of emotion has since taken its toll. A rising wave of contempt for emotion as
‘sentiment’ broke authoritarian social chains but left us prejudiced against emotion and
unable to use it effectively to maintain human connections. This troubling but possibly
necessary development relegated emotional experience to the ‘private-life of children,
women, and artists, while reserving reason and sensory experience for the world of men
and public discourse’ (Dunlap, 2009). This deprecation of emotion is institutionalized in
the Ultilitarianism of James and John Stuart Mill. J. S. Mill describes his father’s
suspicion toward emotions, which he asserted perpetuated the authoritarian social order
through ‘sentimentality’ (Mill, 1873/1989, pp. 56, 97).

This dilemma/circumstance in the political development of Western culture has
contributed to the rise of a modern individual disconnected from its community.
Alexis de Tocqueville identified and chronicled the rise of this individuality, its retreat
from the public sphere into a private life, leaving control of the polis to whoever could
manipulate it.

Individualism is a mature and calm feeling, which disposes each member of the
community to sever himself from the masses of his fellows and draw part with
his family and his friends, so that after he has thus formed a little circle of his
own, he willingly leaves society at large to itself. (de Tocqueville, 1945, p. 98)

While the rise of this privacy reflects one trajectory of the positive growth of individu-
alism it also seeds the failures of democracy leading to a ‘mass mindedness’ (Jung, 1958,
p- 379). The instability of the modern identity was also characterized by Dewey:

The unrest, impatience, irritation and hurried that are so marked in American
life are inevitable accompaniments of a situation in which individuals do not
find support and contentment in the fact that they are sustaining and sustained
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members of a social whole. They are evidence, psychologically, of abnormal-
ity ... only an acute maladjustment between individuals and the social condi-
tions under which they live can account for such widespread pathological
phenomena. (Dewey, 1929a, p. 56)

For Jung this mass mindedness is made all the worse by the modern imbalance between
thinking and emotion. Jung described how repressed emotion within an individual who
is rootless gives rise to psychic epidemics such as what brought Germany to its incan-
descent peak before plunging it into the flames of Allied bombers. What was needed were
‘... values in the conscious mind of the individual which would have enabled him to
understand and integrate the [mass emotional] reaction when it reached consciousness’
(Jung, 1946, p. 223).

While the privileging of thinking and sensing supported a blooming Enlightenment,
both were reduced to a passive recording of nature. In combination with the disconnect
from emotion, passive thinking and sensing functions restrict the identities of citizens
and scientists alike. What an intolerable dilemma! Expected to show restraint, without
feeling, while passively reporting the inhumanities in the world they love. What soul-price
has the social scientist paid for positivism’s false objectivity?

What would happen if we learned to work more actively with our subjectivity, with our
emotions? Is there a way that this could lead to acts of cultural leadership or to an
expanded role for the social scientist as cultural leader? Isn’t the impoverished identity of
the social scientist part of our frustration, reflecting our inorganic position in culture?
Because of the deprecation of emotion as a source of cultural knowledge and the
assumption that thinking and sensing could only be passively utilized, no active moral
citizenry emerges between Dewey’s rational, well-educated ‘political individual’ and
Jung’s introspective, private ‘psychological person’. Is there a way to imagine emotion
playing a nobler role in the identity of the social scientist and in the life of the citizen?
To answer that question we need a better understanding of the nature of human
emotion.

Affect Science: The Path to ‘Affect Freedom’!

What is the role of emotion in the life of the human individual and culture? We live at a
time when Enlightenment sensibilities are being questioned as we challenge the unre-
flective view of the supremacy of rationalism. Much developmental theory focuses on the
maturation of rational capacities. Yet many, including Jung, Charles Darwin, William
James, Sigmund Freud, Melanie Klein and others, draw attention to the functioning of
emotions in human development. Freud views these capacities as instinctive, rooting
them in our biology. James describes emotions as ‘bodily changes’ that let us know that
we have been affected by something (McCutchan, 2006, p. 48). Klein asserts the
importance of both love and hatred in the process of the child’s differentiation in relation
to a primary caregiver (Burack, 1994, p. 32). Jung asserts a subtle view, attributing
emotions with the capacity for making value distinctions; that is, determining what is
important and unimportant to us in our environment and in our society or species
experience. And finally, cognitive theorists are learning to define emotion as linked to
‘self-awareness and cognitive evaluation’ and speak about the way the self is constituted
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by emotions and narratives (Lewis, 2000, p. 623). However, with the development of
‘affect science’, it is becoming clear that the complexity of our emotional life requires an
even more complete understanding of how they function at intrapersonal, interpersonal,
sociopolitical, and even evolutionary levels. In the 1950s and 60s, Stanford scientist
Sylvan Tomkins identified ‘affect’ as the biological portion of emotion, which led to the
emergence of the field of ‘affect science’. Tomkins identifies nine primary affects most
having a range of intensity presented in the chart below (Table 1).

These affects are biological responses taking place as fixed patterns, having identical
features in the old and young alike, and are common to the species, as well as to other
mammals (Scherer, 1994, p. 172; Lazarus, 1994, p. 163). They are rooted in the
biological functioning of the limbic system, and are in a functional relationship with
many other brain structures and other aspect of physiology (Scherer, 1994, p. 172). The
affect system is thought to have an evolutionary significance in how it prepares an
organism physiologically to respond to its environment, making it ‘adaptive phylogeneti-
cally’ (Frijda, 1994, p. 116) and a means of ‘action readiness’ and ‘resource mobilization’
(Clark & Watson, 1994, p. 136).

Affect also functions socially allowing, ‘the organism to communicate signals of
evaluative reactions and behavioral intent to others’ (Scherer, 1994, pp. 127-130). For
example, ‘distress cries alert community members to the need for help, whereas shouts
of excitement or joy invite others to join in the hunt or feast’ (Clark & Watson 1994,
p. 132).

From clinical psychology we draw on how psychotherapists have learned to use their
emotions to ‘assess’ the nature of their client’s suffering. Simultaneously, recent work in
cognitive science and political psychology draws attention to way emotions function
‘politically’, which is helping open conversation more widely about the positive role of
emotions in our communal life (Westen, 2007; Lakoff, 2008). In addition, historian
William Reddy focuses on the positive role of emotion in bringing about the advances of
democratic culture, which takes place through what he calls the advances of ‘emotional
liberty’ (Reddy, 2001, p. 129).

Positive
interest—excitement
enjoyment—ijoy
Neutral
surprise—startle
Negative

fear—terror
distress—anguish—grief
anger—rage
embarrassment—shame
disgust

‘dissmell’ (related to contempt)

Table 1: The nine affects (biological basis of emotion)*

*Adapted from Donald Nathanson’s presentation of the work of
Sylvan Tomkins (Nathanson, 1992, p. 59).
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In my own work as a political psychologist working with the leadership of social change
organizations I summarize the understanding of the biological and psychocultural func-
tion of emotion as follows: in addition to using emotion to assess our circumstance it also
functions to direct attention, motivate action, and to connect to others (Dunlap, 2008, p. 15).
In this work I have seen first hand the difficulty the progressive leadership of our
communities has in using their emotional experience to lead, which is also the social
scientist’s dilemma. However, based on the sound epistemological and theoretical foun-
dation of Dewey and Jung it is possible to imagine a role for the social scientist as
community leader supporting the differentiation of the emerging capacity for ‘affect
freedom’ in order to give birth to Dewey’s ‘new moral and psychological type’ through
the formation of a psychological citizenry (Dunlap, 2008, p. 14). Affect freedom is the
capacity to draw from and use a full range of the biological, psychocultural, and political
functions of our emotions (Dunlap, 2008, p. 15).

Affect Freedom, Cultural Leadership and Psychological Citizenship

Both Dewey and Jung were determined to use the social sciences to activate human
development. However, the two personify the cultural divide within the 19th and 20th
centuries between two liberalizing cultural influences, which I have referred to as ‘politi-
cal’ and ‘private-psychological’ liberalism. Unfortunately, the life of the ‘political indi-
vidual’ is still too controlled by an over-identification with his rational capacity; Lakoff
and Westen’s research captures how rationalism is the ‘bane of liberalism’ (LLakoff, public
lecture, 25 March 2005). While the ‘psychological person’ begins to use her emotions for
what they are for she does this almost exclusively in her private life, foregoing applying
this capacity in her life as a citizen. Fortunately, it is possible to integrate these two within
a new individual identity, that of the ‘psychological citizen’, and within the new institu-
tional form of what I call a ‘public-psychological liberalism’. This integration is difficult
to focus on, as it requires seeing how emotion has functioned over the course of the last
several centuries. However, Dewey and Jung’s historical vision successfully identified the
traces of this process of psychocultural development. If we think of the differentiation of
‘reasoning’ and ‘sensory’ freedom as new sources of culturally valid knowledge that are
‘emergent capacities’ arising through the psychocultural development of Western culture,
then we might think of ‘affect freedom’ as a more recent emerging capacity also being
differentiated as a source of culturally valid knowledge.

As a source of cultural knowledge, affect freedom supports the emergence of indi-
vidual and organizational identities capable of using emotion to assess both their private
and public life circumstances, to direct attention, the motivate action, and to help us
come together as a people. In the following chart (Table 2) I present this model of
psychocultural development.

Following this rough idea of the trajectory of these psychocultural developments of
Western culture we can see the way in which the biological experience of emotion is
developmentally continuous with our individual and cultural experience.

The emergence of the identity of the modern individual is taking place through
the functional differentiation of ‘reasoning’, ‘sensory’, and now ‘affect
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Differentiation of
Emergent Capaciry

Institutional Support

T Affect Freedom
emerges early
1800s

T Sensory
Freedom emerges
late 1600s

T Reasoning
Freedom emerges
early 1600s

T Religious
Freedom emerges
to direct instinct
and impulsivity

T Limbic freedom

Psychotherapy and Culture

Sigmund Freud (1930) asserts that humanity’s nature is passionate,
irrational in Civilization and its Discontents.

Carl Jung (1928/1960) uses archetype and affect to understanding
processes of individual and cultural differentiation.

Andrew Samuels (1993) develops the idea of political emotions.
Diana Fosha (2000) focuses on a therapist active use and display of
affect.

William Reddy (2001) offers a historical account of the rise of
‘emotional liberty’.

Aftab Omer (2005) asserts that affect is source of emergent capacities.
John Beebe (2008) asserts the importance of affect as ‘objective
sympathy’

Scientific Study of Emotion

Charles Darwin (1872) begins the scientific study of the function of
emotion.

Sylvan Tomkins (1950s) identifies the biology of emotion in ‘affect
science’.

Revolution and Reform

Political use of emotion for moral development of Western culture
(emphasis on grief, shame, and guilt): political and social reform
movements starting in the late 1700s running through 20" century.

John Locke’s ‘empiricism’ declares that the individual is
self-determining and not obligated to feudal lords. This position is
developed through the idea that we are born as a blank slate, sensory
experience discovers natural laws, thinking and sensing are
trustworthy, emotions are not to be trusted.

Rene Descartes’ ‘rationalism’ finds freedom in differentiated
thought. While typically characterized by the phrase I think therefore
I am’, a more accurate rendition is offered by Jungian John Beebe:

‘I think therefore I’'m free’ (Dunlap, 2008, p. 168). According to
Descartes the individual has an immortal soul and can be a source of
original thinking.

Knowledge comes through revelation and is expressed in sacred texts,
which supports emergence of mythic order. The individual is not valued,
nor can individual experience lead to valid knowledge. Affect, fear and
shame in particular, are used to control individual impulsivity.

The development of the Mammalian brain expands range of an
organism’s time and space relations.

Table 2: Emergent capacities and their institutional support [Adapted from Dunlap, 2008]

freedom’. What has made this process so painful and difficult is the extent to
which the advance of political development seemingly required the sacrifice of
emotion and its capacity for connectivity in order to consolidate the gains
of reasoning and sensory freedom ... Affect can be restored as a dimension of
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trustworthy human experience and it can be extended as the emergent human
capacity for affect freedom, which supports our ability to discern and act on
cultural knowledge. (Dunlap, 2009)

There are several prominent psychological educators working in this terrain to consoli-
date an image of ‘psychological citizenship’ working at the interface between the psy-
chology and politics of emotion. San Francisco Jungian John Beebe goes beyond the
traditional psychotherapist’s use of emotion for assessment to include the therapist’s
display of her emotions (Beebe, 2008). Beebe notes that the therapist’s display of
emotion as ‘objective sympathy’ provides a patient with a direct encounter of emotion
enabling them to learn to use their emotions for what they are for. Beebe also shows how
political leaders like Hillary Clinton and Barack Obama are showing levels of affect
freedom not seen in previous generations of political leadership. Following Beebe we can
consider the need to follow these acts of cultural leadership by developing the educa-
tional practices that could support a wider and deeper cultural use of this emerging
capacity for affect freedom.

Political psychologist and Jungian analyst Andrew Samuels encourages his students
and other participants in his ‘political clinics’ to use their imaginations and emotions to
assess and creatively respond to the political and cultural crises of our time. He models
for us what it might mean to do ‘political therapy’ in our communities (Samuels, 2001,
p. 159; 1993, p. 55).

Aftab Omer, president of the Meridian University of Psychology and Business, iden-
tifies the way in which acts of cultural leadership expose repressed affect in politically
oppressive circumstances (Omer, 2005). Omer also identifies the way in which
specific practices confront this suffering and transmute affect into a range of human
capacities. For example, Omer notes how: a practice of mourning transmutes grief
into compassion; encouragement transmutes fear into courage; conflict resolution trans-
mutes anger into loving fierceness; and accountability transmutes shame into having a
conscience (Omer, 2002). The following historical events exemplify Omer’s insight:

Martin Luther King exposed himself to physical violence and incarceration in
order to draw the attention of the nation and the world to the shame of the
American people’s treatment of African Americans ... King’s acts of cultural
leadership transmuted his own and his follower’s fear into courage and the
American people’s shame into a rudimentary conscience, one capable of
recognizing the social trauma of prejudice and our own active and passive
perpetuation of this horror. (Dunlap, 2009)

Based on the work of these recent theorists it is possible to offer the following under-
standing of the political development of Western culture, particularly the current day
circumstances of our political culture.

The Psychoeducational Practices of a Transformative
Political Psychologist

Currently the field of political psychology is a subfield of the discipline of political
science. The research completed in this field supports the application of psychological
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knowledge to the goals of political science. Political psychology has made invaluable
contributions to our knowledge of politics including ‘the development of political atti-
tudes, the perception of political leaders, the sources of party identification, and attri-
bution of traits to enemies and allies, the relationship between ideology, attitude, and act,
social trust, and the attractions of authoritarianism’ (Alford, 2002, p. 198). The practi-
tioners in this field embody the best of Dewey’s political individual and have built
substantial institutions based in the values of political liberalism.

However, the unintended passivity/neutrality of the social scientist enters into the
identity of the political psychologist who, according to political psychologist Fred Alford,
offers only ‘understanding’ and ‘no solutions’ (Alford, 2002, p. 195). This troubled
stance carries forward into the recent work of Lakoff (1996; 2004; 2008) and Westen
(2007) both of whom have generated new ideas about the political function of emotion
but neither of whom use their insights to imagine more developed, advanced ‘political
identities’ for the social scientist or the progressive community and its activists. While
helpfully focusing on the public use of emotion, they fail to imagine into the relationship
between political identity, emotion, and political development. While their work helps
create educational programs that inform existing progressive groups of how to ‘frame’
their political work, it does not embrace Dewey’s vision, however abstract, of forming a
new ‘psychological and moral type’. While the work of Lakoff, Westen and others is
invaluable, the critique offered here goes to the question of the potential role of the social
scientist in intervening in political culture. What would happen if the political psycholo-
gist imagined into existence the capacity to intervene in political systems, paralleling the
role of a psychotherapist in clinical practice (Samuels, 1993, p. 55)?

Currently the field of clinical psychology brings to the table the idea that the social
scientist, as psychotherapist, is capable of activating the psychological and moral devel-
opment of her clients. As expressed in the governing images of Luke’s ‘physician heal
thyself” or of the ‘wounded healer’, psychotherapists are expected to achieve some
modest level of self-reflection and self-development. While circumscribed by the limits of
just treating individuals, this image can be pulled forward and combined with the identity
of the political psychologist.

From political psychology we can draw forward the need to understand political
culture. From clinical psychology we can draw forward the opportunity to intervene in
this culture as an agent of transformation. This hybrid image grounds Dewey’s idea of the
social scientist as a new ‘psychological and moral type’ combining the interests of
understanding and intervention into an image of psychocultural development. Incorpo-
rated in this image is a new psychological and moral type of ‘practitioner/citizen’ who
takes responsibility for her own and her community’s political development.

These new types of practitioners/citizens could engage their communities in order to
help them face the perfect storm of environmental degradation, social injustice, the
abuses of power, and economic collapse. These practitioners/citizens can extend the
passive objectivity derived from ‘reasoning’ and ‘sensory’ freedom into an active objectivity
discerned through the emerging capacity for affect freedom, which activates a public use
of emotion.

Through the activation of affect freedom a practitioner/citizen could help bridge
the cultural divide between science and governance, which has limited the current
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psychocultural development of Western culture. This is a task recognized by both Dewey
and Jung and, while their shared theory of knowledge did not mature into clear practices,
that is changing. Following Samuels, Omer, and others, there are numerous ‘educa-
tional’, ‘healing’, and ‘community engagement’ learning practices that are helping people
to reconnect to their own political histories, to each other, and to strengthen their
political identities (Dunlap, 2008, p. 244). In my own work with progressive organiza-
tions and their leadership I’ve established practices that draw attention to a range of
‘subtle prejudices’, such as those against authority, religion, and even psychology that are
rooted within ‘political wounds’ suffered by progressive groups over the last few hundred
years that continue to haunt their political effectiveness (Dunlap, 2008, p. 267). While
this work is new and promising it is also challenging.

The work ahead will be difficult and risky. As the 2009 American healthcare reform
debate showed with its emotional reactivity and the ease with which that volatility was
manipulated, it is no simple matter to use our emotions in public. Progressives are caught
between the reactive emotionality shown by the political Right (their indulgence in anger
and contempt and their fear mongering) and their own overly-rationalized identity with
its neutered emotionality.

Currently there are numerous individuals who are exploring the opportunity for a
professional identity between politics and psychology, one that works to expand the
emotional intelligence of the progressive community. Whether as political consultants,
cultural coaches, leadership trainers, or what I think of as ‘transformative political
psychologists’ these new practitioners/citizens will need the guidance of a strong insti-
tutional form helping to establish an educational philosophy, professional ethics, best
practices, and other forms of standardization needed in order to fully establish a range of
new professions within our organizations and communities.

In the work ahead there is a role for a transformative political psychologist to engage
the citizens in their communities, including other social scientists, educators, and activ-
ists in the work of transforming political culture. Whether at academic conferences, in
classrooms, city council meetings, or the board rooms of our nonprofits, we have the
opportunity to attend to each other, to heal the political wounds that are rooted in each
of our personal and political identities, and thus to pursue human freedom through our
political development. Such transformational work will activate the affect freedom
needed for us to become embodied solutions to the current crises of our time.

Note

1. The concept of ‘affect freedom’ is derived from my dissertation research, (2003) ‘Destiny as
Capacity: The transformation of political identity in human development’, Meridian University,
Petaluma CA.
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6
Deleuze’s Philosophy and Jung’s
Psychology: Learning and the Unconscious

INNA SEMETSKY & JOSHUA RAMEY

Introduction

In his recent book ‘Deleuze and The Unconscious’, Christian Kerslake (2007) brings to
the front the oft-neglected yet powerful presence of Jungian inflections in Gilles
Deleuze’s philosophy. Considering the place Deleuze’s corpus presently occupies in
educational theory (e.g. Peters, 2004; Semetsky, 2006; 2008), this paper aims to extend
the link between Deleuze and Jung towards discovering an under-explored dimension in
Carl Jung’s thought as related to philosophy of education and against the background of
Deleuze’s conceptualizations, especially with regard to the role of the unconscious, or
affective, dimension (cf. May & Semetsky, 2008) and experiential learning.

Some conceptual shifts need to be presented at the outset. More often than not
education is equated with formal schooling thus a priori marginalizing the realm of
human development and, specifically, adult development. Adult education, under the
slogan of life-long learning, has been transformed into ‘frightful continual train-
ing ... continual monitoring of worker-schoolkids or bureaucrat-students. They try to
present it as a reform of the school system, but it’s really its dismantling’ (Deleuze, 1995,
p. 175). In the same way that corporations have replaced factories, an abstract concept
of life-long learning replaces the problematic of human development. By turning exams
into continuous assessment, education itself is ‘turning ... into a business’ (Deleuze,
1995, p. 179). In this manner, new forms of schooling become the means to provide a
continuous stream of human capital for the knowledge economy. If and when human
capital replaces humans, then, as Deleuze argues, individuals become replaced by
‘dividuals’, a market statistic, part of a sample, an item in a data bank. Yet, it is
individuarion proper as a process of subject-formation that remains at the core of
Deleuze’s philosophy and Jung’s psychology alike and, we contend, is what human
development as a process of learning from experience is all about.

Self-education

Individuation was defined by Jung as a process of self-education in which both uncon-
scious and conscious aspects of life-experiences are integrated completely. Jung was
explicit that education should not be confined to schools nor education should stop when
a child grows up. Presenting his depth psychology as a method of/for self-education,
Jung (1954) was adamant that self-knowledge remains an indispensable basis of

Fung and Educational Theory, First Edition. Edited by Inna Semetsky.
Chapters © 2013 The Authors. Book compilation © 2013 Philosophy of Education Society of Australasia.
Published 2013 by Blackwell Publishing Ltd.
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self~education and emphasized an mndirect method for attaining such inner self-
knowledge by means of its symbolic mediation in the analytic process:

There are ... many extremely psychic processes which are unconscious, or only
indirectly conscious ... there is ... something as impersonal as a product of
nature that enables us to know the truth about ourselves ... . Of the uncon-
scious we can learn nothing directly, but indirectly we can perceive the effects
that come into consciousness. (Jung, 1954, p. 49)

Both Jung and Deleuze were anti-Oedipal-—and anti-Freudian—in defying the reduction
of the unconscious dimension to a single master-signified represented by the Oedipal
complex overlaid exclusively by sexual symbolism. The true means of communication
between the conscious mind and the unconscious is by virtue of symbols thereby
exceeding a solely linguistic expression grounded in a propositional, conscious, thought:
‘symbols act as rransformers, their function being to convert libido from a “lower” into a
“higher” form’ (Jung CW 5. 344); a ‘lower’ meaning its psycho-sexual, Freudian, form
and a ‘higher’—reaching toward a deeper, spiritual and numinous, dimension. Uncon-
scious contents, for Freud, could always be reduced to sexual origins of familial dramas.
There is no deeper inner meaning to dreams, for example, but rather a single content
indicating the contours of the inhibited or traumatized personal desire. For Deleuze and
Guattari, however, the unconscious is plurality or multiplicity that does not belong to the
scope of traditional psychoanalytic thought. It is the unconscious as multiplicity that
ultimately connects us not with private but public—social, political, and world-
historical—existence. Over and above the personal unconscious, it always deals with
some collective frame and is ‘a productive machine ... at once social and desiring’
(Deleuze, 1995, p. 144).

For Jung too, the unconscious is irreducible to its personal dimension. The syntheric—
indirect and interpretive—method of Jungian analytical psychology (not a contradiction
in terms!) is grounded in the transcendent function that creates a symbolic bridge between
the realm of the unconscious and the phenomenal world of human experiences. Syn-
thetic method reflects the dynamical and evolutionary approach to knowledge oriented
to the creation of meanings and, for Jung, a ‘psychological fact ... as a living phenom-
enon ... is always indissolubly bound up with the continuity of the vital process, so that
it is not only something evolved but also continually evolving and creative’ (Jung CW 6.
717) as a function of our life-long learning from experience per se. Even if our existence
emerges from and within family dynamics, ‘there are non-oedipal, anoedipal currents
that begin as early as Oedipus and continue just as long, with another rhythm, in a
different mode of operation, in another dimension, with other uses of syntheses that feed
the autoproduction of the unconscious—unconscious-as-orphan, the playful uncon-
scious, the meditative and social unconscious’ (Deleuze & Guattari, 1983, p. 100; italics
ours). The unconscious cannot be reduced to psychoanalytic drives or instincts as well as
‘playing around all the time with mummy and daddy’ (Deleuze, 1995, p. 144). Uncon-
scious formations are to be brought into play because an individual ‘family drama
depends ... on the unconscious social investments’ (Deleuze, 1995, p. 20) in, as Deleuze
calls it, delire that may manifest in a diverse regime of signs such as dream interpretation
in Jungian analysis.
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Affects and Experience

The totality of human experiences reflected in worldwide myths and folklore led Jung to
postulate the existence of an objective psyche shared by humankind (Jung, 1959) and
‘populated’ by the archetypes implicit in the field of what he called the collective uncon-
scious. Jung addressed this deepest level as psychoid and asserted that it is at this level
where, in a holistic manner, body and mind, physis and psyche, become united as two
different aspects of one world, Unus Mundus. Jung insisted on a multiplicity of inner,
spiritual, meanings for the unconscious that would have exceeded its overt, even if latent,
meaning posited by Freud as repressed. These deep evolving meanings express them-
selves through the archetypal images that act as symbolic transformers capable of making
the unconscious contents manifest at the level of conscious awareness. According to
Jung’s depth psychology, the unconscious ‘archetypes [as] ... structural elements of the
psyche ... possess a certain autonomy and specific energy which enables them to attract,
out of the conscious mind, those contents which are better suited to themselves’ (Jung
CW 5. 232), thus helping us achieve a much wider scope of awareness than rational
thinking alone in terms of reasoning from premise to conclusion is capable of providing.
The collective unconscious encompasses future possibilities, and ‘[a] purposively inter-
preted [image such as in dreams], seems like a symbol, seeking to characterize a definite
goal with the help of the material at hand, or trace out a line of future psychological
development’ Jung CW 6. 720) toward ‘the Self’ as the archetype of wholeness repre-
senting the ultimate purpose of individuation when the unconscious becomes fully
integrated into consciousness.

Jung commented that Freud ‘was blind toward the paradox and ambiguity of the
contents of the unconscious, and did not know that everything which arises out of the
unconscious has ... an inside and an outside’ (Jung, 1963, p. 153)—quite in accord with
the critical thinking of Gilles Deleuze who presented the relationship between con-
sciousness and the unconscious as enfolded. Deleuze defined the very outside of thought
as ‘a moving matter animated by ... movements, folds and foldings that together make
up an inside: they are not something other than the outside but precisely the inside of
the outside’ (Deleuze, 1988a, p. 97): the fold. The process of individuation is artistic
and creative and ultimately enables ‘the conquest of the unconscious’ (Deleuze, 1988b,
p- 29) during its own constructive process. The dynamic subject’s complex rules of
formation are defined by the intensive capacity ‘to affect and be affected’ (Deleuze &
Guattari, 1987, p. xvi). Affects are not simple personal feelings but ‘becomings that
spill over beyond whoever lives through them (thereby becoming someone else)’
(Deleuze, 1995, p. 137): becoming-other. It is something enfolded in the singular event
of the archetypal nature that ‘forces us to think. This something is an object not of
recognition but a fundamental “encounter” [that] may be grasped in a range of affective
tones: wonder, love, hatred, suffering’ (Deleuze, 1994, p. 139) leading to our learning
from experience embedded in this particular event when it begins making sense for us.
‘Thinking’ via affects—as partaking of four Jungian functions that enrich rational
thought with sensing, feeling and intuition—enables one to access the very depth
of the psyche or ‘an unconscious of thought [which is] just as profound as the unknown
of the body’ (Deleuze, 1988b, p. 19; Deleuze’s italics). The implicit meanings become



66 Inna Semetsky & FJoshua Ramey

explicit by virtue of ‘becoming conscious and by being perceived’ (Jung in Pauli, 1994,
p. 159).

It is the archetypal symbolism that presents us with those inner unconscious meanings
that, while being outside of the conscious thought, are nonetheless ‘located’ within our
embodied experiences, in which the archetypal patterns are embedded. Deleuze presents
the paradoxical relationship between the inside and outside, inner and outer, in terms of
the dynamical field of forces whose action (the action of the archetypes, in Jung’s
parlance) can lead to deterritorialization, that is, approaching and traversing the narrow
boundaries of a personal Cogito. Such a limit-experience would be equivalent, for
Deleuze, to becoming-other in the process of individuation. “The other in me’ (Deleuze,
1988a, p. 98) is ultimately implicated because of the twisted and folded relationship
between a rational thought and a non-thought—or as yet ‘unthought’, unconscious and
affective, dimension. This ‘unthought’ dimension belongs not to the conscious Ego
expressing itself with an a priori given certainty in the form of a Cartesian ‘I think’, but
to ‘the fractured I of a dissolved Cogito’ (Deleuze, 1994, p. 194). Jungian self-education
then should be wunderstood as constituting the developmental and learning—
individuating—process when the fractured pieces of a dissolved Cogito will be put
together in analysis or integrated into consciousness in the process of becoming-other
and achieving, for Jung, a ‘greater personality’ Jung CW 7. 136).

The traces of the collective unconscious are perceived indirectly, via their effects that,
as we said earlier quoting Jung, do come into consciousness (Jung, 1954) and manifest
themselves across cultures, times and places. Jung insisted that it is through the integra-
tion of the unconscious that we might have a reasonable chance to make experiences of
an archetypal nature providing us with the feeling of continuity not only throughout our
life-experiences but also in a spiritual sense before and after our existence. The better our
understanding of the reality of the archetypes, the more we can participate in this reality
progressively realizing the archetypes’ eternity and timelessness. For Deleuze (and
Guattari), it is the ‘proper names of history’ that are akin to the Jungian archetypes within
the field of the collective unconscious—Ilike Deleuze’s infamous Body without Organs—
and which are recognized as extending throughout a socio-cultural milieu and becoming
demonstrable indirectly by virtue of their effects at the level of cultural, historical and
collective, consciousness:

It is a question of ... identifying races, cultures, and gods with fields of intensity
on the body without organs, identifying personages with states that fill these
fields, and with effects that fulgurate within and traverse these fields. Whence
the role of names, with a magic all their own: there is no ego that identifies with
races, peoples, and persons in a theatre of representation, but proper names
that identify races, peoples, and persons with regions, thresholds, or effects in
a production of intensive quantities. The theory of proper names should not be
conceived in terms of representation; it refers instead to the class of ‘effects’:
effects that are not a mere dependence upon causes, but the occupation of a
domain, the operation of a system of signs. This can be clearly seen in physics,
where proper names designate such effects within fields of potentials: the Joule
effect, the Seebeck effect, the Devlin effect. History is like a physics: a Joan of
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Arc effect, a heliogabulus effect—all the names of history, and not the name of
the father. (Deleuze & Guattari, 1983, p. 86)

How We Learn

What the archetypal patterns seem to register is what Deleuze dubbed a ‘profound
complicity between nature and mind’ (Deleuze, 1994, p. 165) at the level of our
experience. As he argues in Difference and Repetition (1994), experiential learning is not
a matter of carrying into action some a priori representation (say, by passing to the act
of swimming from forming a representation of a teacher’s movements). Rather, learning
is, on Deleuze’s account, a matter of indexing all possible conjunctions, i.e. a body in
conjunction with a wave: a body and wave. Deleuze (1995) refers to new sports, like
surfing, windsurfing and hang-gliding that require one to enter into an existing wave as
if establishing a shared bond or indeed ‘complicity’ founded on the conjunction ‘and’ as
the outline of ‘creative line of flight’ (Deleuze, 1987, p. 10) that traverses a particular
experience. For Deleuze,

When a body combines some of its own distinctive points with those of a wave,
it espouses the principle of a repetition which is no longer that of the Same but
involves the Other—involves difference, from one wave and one gesture to
another, and carries that difference through the repetitive space thereby con-
stituted. To learn is indeed to constitute this space of an encounter with signs,
in which distinctive points renew themselves in each other, and repetition takes
shape while disguising itself. (Deleuze, 1994, p. 23)

The very fact that we can learn at all, for Deleuze, points to this deep complicity between
nature (body, the unconscious) and mind (consciousness). However, this complicity is
not the Kantian one presented as a set of possibilities determined by the categories of our
understanding and constitutive of phenomena. For Deleuze, it is not the possibilities of
our conscious mind but the multiple and varying parameters of the unconscious body
that continuously create novel relations in our real experience. They are the very prob-
lematic instances embedded in the archetypal patterns of our unconscious actions. Such
problems appear at first only as subliminal or subconscious (as yet imperceptible or
micro-perceptible) elements. Learning happens when a body actualizes its virtual poten-
cies thus creating new assemblages. It is only in the real-life experiential singularity
within an encounter with actual waves where the virtual ‘essence’ or ‘idea’ of swimming
subsists thereby potentially allowing us to comprehend its meaning. Experience is thus
paramount for learning, for creating novel meanings embedded in what Deleuze called
the pedagogy of the concept. Experiential education will have paid attention to places
and spaces, to retrospective as well as untimely memories, and to those dynamic forces
that are capable of affecting and effecting changes thus contesting the very identity of
subjects participating in this dynamical process. For Deleuze, philosophy is a practice of
concept-creation, and the pedagogy of the concept ‘would have to analyze the conditions
of creation as factors of always singular moments’ (Deleuze & Guattari, 1994, p. 12; cf.
Peters, 2004). The relevance to education is tantamount: as Deleuze and Guattari (1994)
assert, ‘If the three ages of the concept are the encyclopedia, pedagogy, and commercial
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professional training, only the second can safeguard us from falling from the heights of
the first into the disaster of the third’ (Deleuze & Guattari, 1994, p. 12). It is the
pedagogy of the concept that must educate us in becoming able to feel, to know, and to
learn, that is, being able to create concepts as the meanings for experiences.

For Deleuze there is no ‘representable concept’ of swimming (at least not one from
which anything new could be learned). There is only a dynamic evenr in which the
distinctive points of a body combine with those of a wave. Swimming is thus not a static
notion transmitted by a generic instructor to a generic student, but a dynamic form of
becoming modulated across the body of the teacher through the body of the student. The
essence of swimming is never a stable, representable ‘solution’ to the problem of what to
do in water. Rather, swimming poses a problem or introduces a ‘problematic field’ in
which we can learn: where can I swim? When can I swim? How long and how fast can I
swim? Will I swim or sink? These are the questions that determine the essence of
swimming. Learning centers on problems, not on solutions:

To learn to swim is to conjugate the distinctive points of our bodies with the
singular points of the objective Idea in order to form a problematic field. This
conjugation determines for us a threshold of consciousness at which our real
acts are adjusted to our perceptions of the real relations, thereby providing a
solution to the problem. Moreover, problematic Ideas are precisely the ulti-
mate elements of nature and the subliminal objects of little perceptions. As a
result, ‘learning’ always takes place in and through the unconscious, thereby
establishing the bond of a profound complicity between nature and mind.
(Deleuze, 1994, p. 165)

Jung’s archetypal patterns that make us act unconsciously nevertheless lead us to
learning because their ‘[p]roblematic structure is part of objects themselves, allowing
them to be grasped as signs, just as the questioning or problematizing instance is a part
of knowledge allowing its objectivity and its specificity to be grasped in the act of learning’
(Deleuze, 1994, p. 64). Therefore our unconscious is a necessary precursor (and quite
often dark, as Deleuze would say) that indeed forces us to learn, to individuate, to
become other. According to Deleuze, ‘the intentionality of being is surpassed by the fold
of Being, Being as fold’ (Deleuze, 1988a, p. 110). In this respect, the unconscious
perceptions are implicated (le pli in French means the fold) as little, or micro-, percep-
tions; as such they form a constitutive part of Deleuze-Guattarian schizoanalysis of
establishing ‘an unconscious psychic mechanism that engenders the perceived in con-
sciousness’ (Deleuze, 1993, p. 95) partaking as such on Jungian psychology.

Becoming-other

Deleuze’s pragmatic (Semetsky, 2006) and future-oriented epistemology is oriented
towards the creation of concepts ‘for unknown lands’ (Deleuze, 1995, p. 103), as well as
meanings and values ‘that are yet to come’ (Deleuze & Guattari, 1987, p. 5). Similarly,
Jung’s synthetic method implies the emergence of new meanings as carrying the utmost
significance in analysis thereby reflecting the future-oriented path to knowledge. Accord-
ing to Jung, archetypes hold some sort of foreknowledge: he emphasized the prospective
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function of the unconscious or what Deleuze, following Bergson, called the memory
of the future. The synthetic, and not solely analytic, approach amplifies traditional
psychoanalysis, which was considered reductive by Jung and Deleuze alike because of
its sole orientation to the past marked by Oedipal conflict. Deleuze’s philosophical
method of transcendental empiricism functions on the basis of so-called transversal
communication—akin to Jung’s transcendent function—as a connection between nature
and mind, between the unconscious and consciousness. The prefix ‘trans’ is significant:
the unconscious dimension is transcended by means of an indirect, transversal, link of a
symbolic mediation via the archetypal images. The transversal, as if intuitive, access to
the unconscious makes Deleuze’s method ‘patterned after Bergson’s intuition’
(Boundas, 1996, p. 87). Intuition enables the reading of signs and symbols that might
appear, for example in the process of Jungian active imagination or dream interpretation
in analysis. As ‘the presentation of the unconscious, [and] not the representation of
consciousness’ (Deleuze, 1994, p. 192), intuition leads to laying out what Deleuze called
the plane of immanence aiming ‘to bring into being that which does not yet exist’
(Deleuze, 1994, p. 147), that is, novel concepts and new awareness due to which we
acquire capacity to grow and develop. When Jung writes of Philemon—a persistent figure
in his own dreams—he argues that ‘there are things in the psyche which I do not produce,
but which produce themselves and have their own life ... there is something in me that
can say things that I do not know and do not intend, things which may even be directed
against me’ (1963, p. 183), that is, which act at the unconscious level beyond Jung’s
conscious will and voluntary control.

Human development engenders itself through both ‘the psychic and the social’
(Bosteels, 1998, p. 150), thus above and beyond verbal expressions of the conscious
mind: ‘it is not the personal human being who is making the statement, but the archetype
speaking through him’ (Jung, 1963, p. 352). In the ‘Four Archetypes’ Jung says:

You need not be insane to hear his voice. On the contrary, it is a simplest and
most natural thing imaginable ... You can describe it as mere ‘associating’ ...
or as a ‘meditation’ [and] a real colloquy becomes possible when the ego
acknowledges the existence of a partner to the discussion. (Jung CW 9.
236-237)

It is through a developing symbolic dialogue with such a ‘partner’ implicit in the
archetypal dynamics—when it appears that ‘something [is] passing through’ (Deleuze,
1995, p. 141) and we can perceive its so far imperceptible ‘voice’—that we can achieve
a certain level of self-knowledge crucial for self-education and for ultimately becoming-
other, that is, becoming our authentic Selves above and over our narrow Cartesian res
cogitans. Becoming-other is established via ‘diversity, multiplicity [and] the destruction of
identity’ (Deleuze, 1995, p. 44). Individuation presupposes transforming our old, uncon-
scious, habits of thinking and acting alike: archetypes as symbols of transformation and
‘system[s] of readiness for action’ Jung CW 9.199) are postulated by Jung to serve as a
deep ground for our habits. Deleuze (1987) describes a conversation between Jung and
Freud where Jung points out to Freud the importance of multiple elements constituting
a particular context as they appear in the unconscious. Individuation, as always already
becoming-other, is bound to collective assemblages: people do not become ‘without a
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fascination for the pack, for multiplicity’ (Deleuze & Guattari, 1987, p. 240), for the
entangled lines of flight that bring to awareness meanings that were as yet unperceived.
The unpredictable lines of transversal connections presuppose not the transmission of
the same but the creation of the different: the process that has important implications for
education understood as holistic, that is, as a generative practice of/for creation of new
concepts, new meanings and values for experience which thus contributes to self-
education and human development towards becoming a whole person.

Deleuze and Guattari (1987) emphasize meramorphosis with regard to Jung’s theory of
the transformation of the libido, which is defined as spiritual energy irreducible, we
repeat, to Freud’s limited definition of the libido as a sex drive. A play of unconscious
affects may reach ‘a point of excess and unloosening’ (Deleuze & Guattari, 1987, p. 134).
At this crucial turning point there are two options: a subject must ‘either annihilate itself
in a black hole or change planes. Destratify, open up to a new function, a diagrammatic
function’ (Deleuze & Guattari, 1987, p. 134), such a diagram functioning symbolically as
a transversal link. The critical philosophical framework is too narrow: Deleuze posits
philosophy as an enterprise both critical and clinical (Deleuze 1997) indeed tending
towards the level of analysis as deep as analytical psychology. Jung’s depth psychology
merges with Deleuze and Guattari’s schizoanalytic, or rhizomatic, method of tracing
(symbolically or diagrammatically) the multiple lines forming a rhizomatic network of
connections. Rhizome as a model of thinking includes a somewhat ‘underground’,
unconscious, dimension. Indeed, Jung used the same biological metaphor of a rhizome
as Deleuze:

The life of a man is a dubious experiment ... . Individually, it is so fleet-
ing ... Life has always seemed to me like a plant that lives on its rhizome. Its
true life is invisible, hidden in the rhizome. The part that appears above ground
lasts only a single summer. Then it withers away—an ephemeral apparition ... .
Yet I have never lost a sense of something that lives and endures underneath
the eternal flux. What we see is the blossom, which passes. The rhizome
remains. (Jung, 1963, p. 4)

Jungian process of individuation proceeds in accord with Deleuze’s positing transfor-
mation, or change in nature, to be a precondition for subject-formation. We learn from
the signs implicit in problematic events that make our very experience of such an event
problematic and, by becoming able to read and interpret them—to become conscious of
them—we can transform the problem, to make sense out of it so that its disjointed
fragments ultimately form a unified whole. Deleuze admired Jung for describing the
unconscious in terms of problems rather than in terms of solutions to the problems.
Freud had insisted, against Jung, that psychic life can be reduced to sexual desire, and to
the oppositional conflicts that both inspire and thwart such desire. For Freud, psychic life
is fundamentally structured by being allowed or not allowed wish-fulfillment: being
prohibited or being indulged, being restricted or being liberated, all in the end having to
do with a desire satisfied or unfulfilled, the record of which lies in personal unconscious
fixations. For Jung, the psyche questions as well as desires (Deleuze, 1994, p. 316). So the
multiplicity of answered and unanswered questions has the correlates in the unconscious
just as much as do the conflicts of desire. Deleuze noted that there is a perspective from
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which the argument between Jung and Freud can be superseded; a transcendental
perspective from which that which is fundamental to psychic life is a series of problems,
indeed. For Deleuze, the unconscious is essentially the site of an indefinite series of
problems, and psychic life is organized around questions.

There is something like an Augustinian paradox here: a paradox for desire that
reiterates the paradox of new knowledge (also called the learning paradox; cf. Semetsky,
2009) in Plato’s famous Meno dialogue leading to his theory of recollection: how can I
desire what I do not know (Augustine, 1991)? For Freud, one does not realize that one
desires until one is prohibited in satisfying this wish. And ‘T’ will only emerge into an
awareness of ‘who I am’ insofar as I will have realized that my desire is thwarted. For
Jung, on the other hand, individuation is the confrontation with, and the integration of,
the archetypal forces. Sexuality is only one among the powers in which the psyche
participates, and libido as psychic or spiritual energy is an investment motivated by a
desire for knowledge-in-depth, for inner Gnosis, ultimately modeled on initiation rites
and the alchemical quest for a symbolic transformation of baser into nobler elements.
For Jung, the psyche fully individuates only when it has embraced the totality of the
elements to which it belongs. The archetypes represent various aspects of the personality,
both natural and cultural, mental and material, sexual and spiritual; ultimately embrac-
ing alchemical Sophia as mediatrix in the form of Spirit permeating both nature and
culture and confirming Jung’s insight that ‘psyche and matter are two different aspects
of one and the same thing’ (Jung CW 8. 418). They are united in analysis thus defying
the ghost of the dualistic split haunting us since the days of Descartes both in theory and,
importantly, in practice.

New Ethics

The level of practice as encompassing human behaviour, decision making or choosing a
particular course of action is of utmost significance. Reflecting on what psychologist
Erich Neumann (1969) called, in the aftermath of WW!II, ‘a new ethic’, Jung commented
that the presupposed universal rules of human conduct are ‘at most provisional solutions,
but never lead to those critical decisions which are the turning points in a man’s life. As
the author [Erich Neumann] rightly says: “The diversity and complexity of the situation
makes it impossible for us to lay down any theoretical rules for ethical behaviour” ’(Jung
in Neumann, 1969, p. 13). Analogously, for Deleuze, an ethical behaviour cannot be
prescribed in advance as according to some pre-existing moral code or in terms of how
well our values might fit some higher moral ideal. Instead values and meanings are
created in experience in accord with Deleuze’s pedagogy of concepts. For Deleuze,
human experience is ultimately educative: it is a long experiential process requiring
wisdom in a Spinozian sense, that is, wisdom as practical and ethical, and overcoming in
this process the limitations of narrow subject-centred knowledge. Ethics is inherent in
the production of subjectivity, and subjectivation is ‘ethical and aesthetic, as opposed to
morality’ (Deleuze, 1995, p. 114). Because experience is not confined to the individual
Cogito of a Cartesian subject but is socio-cultural and always involves the other, the
integration of such a generic ‘other’ is paramount for understanding and re-valuation of
such an expanded experience. That is what one author (Semetsky, in press) calls the
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ethics of integration in education. The ethics of integration purports to overcome the
dualistic split inherent in simple ‘moral algebra’ with its traditional binary division into
‘good’ versus ‘evil’, or ‘right’ versus ‘wrong’, or ‘I’ versus ‘other’. It enables us to move
beyond good and evil so that ultimately bring ‘nature and culture together in its net’
(Deleuze & Guattari, 1987, p. 236) towards the integration of those habitual dualistic
opposites that are still deeply ingrained in the individual and cultural consciousness.

Typos, as the composite of the ‘archetype’, means imprint, stamp or pattern. Arche-
types as dynamic patterns acting in the collective unconscious ‘exist’, according to Jung,
only i potentia; they are beckoned forth by our experiences and, despite their a priori
status, they are, as part of experiential field, categories of potential functioning only.
Wolfgang Pauli, a Nobel prize winning physicist, who collaborated with Jung on their
work on synchronicity, posited the unconscious as tending to the notion of ¢ “field” in
physics [in terms of] a more general form of “connections” in nature’ (Pauli, 1994, p.
164) and addressed archetypes as potentially meaningful patterns generated in nature
and culture alike along the multiple paths of human experiences. For Deleuze, the
objects that take the form of Ideas may exist, or rather subsist, in the preconscious, out
of awareness, state of virtual potentialities or tendencies. The realm of the virtual is
reminiscent of, but not limited to, the Jungian archetype of the Shadow (or, at the level
of language, as Deleuze would put it, the shadow around the words). But it can be
actualized, or brought into consciousness that is, reterritorialized when becoming-other
during the process of individuation. While not all virtualities may become actualized in
the present, they are nevertheless real; as such they confirm Jung’s pointing out the
[psychic] reality of the archetypes and the objective character of the collective psyche.
Those activated archetypal forces ‘seized i actu, liberated from substances that function
as their support and vehicle, do seem better candidates for a diagrammatic mapping out
of becoming’ (Boundas, 1994, p. 105).

There are indeed real social and political ramifications to the concept of the uncon-
scious as collective and to the idea of individuation and education linked to a confron-
tation with and passage through the unconscious Shadow. Jung realized that his own
peculiar obsession with the Faust myth was neither strictly personal, nor strictly familial,
but in fact grounded in the cultural and world-historical archetypal dynamics. Jung
experienced himself as torn between the Faustian capacity for abstract and rational
analysis, with its hypocritically rigid code of abstract morality, and the Faust’s Mephis-
tophelian Shadow, the spirit of amoral hedonism and lust for total domination. Yet, the
Shadow is not strictly the devil it seems to be. Mephistopheles-the-devil borders on a
distorted image of the one ‘who in spite of his negating disposition represents the true
spirit of life as against the arid scholar who hovers on the brink of suicide’ (Jung, 1963,
p- 235). Jung’s entire life was a quest to access that supreme archetype, the Self, that
would constitute a philosopher’s stone, the image of Holy Grail, or alchemical lapis
whose power would both draw from and eventually transform the binary opposition
between Faust and Mephistopheles thus achieving a mystical union, a conjunction of
opposites. Far from being a solely personal problem or an isolated neurosis, Jung’s
struggle for integration both echoes the unresolved tensions and unanswered questions
of previous generations and also attempts to ward off the kinds of historical disasters
precipitated by the likes of the Faustian Kaiser Wilhelm, whose hubris, according to
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Jung, ‘alienated Europe and paved the way for the disaster of 1914’ (Jung, 1963, p. 235)
or, we may add today, for the disaster of 9/11 in America.

At the collective level, the symbolic Shadow often encompasses those outside the
moral ‘norm’ of the established order and the prevailing social system. Yet, while the
ego-consciousness focuses on indubitable and unequivocal moral principles, these very
principles crumble under the ‘compensatory significance of the shadow in the light of ethical
responsibility’ (Jung in Neumann, 1969, p. 12). The neglect of this responsibility tends
to precipitate multiple consequences that manifest in the form of designated ‘criminals,
psychotics, misfits, scapegoats’ (Samuels, 1985, p. 66). It is not only that they appear to
stand outside the culture, but importantly the dominant culture or nation itself fails to
assimilate its own Shadow, thus succumbing to a moment of psychological denial and the
implementation of scapegoat politics while in the meantime projecting onto some
generic Other one’s own inferior and shadowy qualities. The scapegoat psychology is
associated with what Neumann called the old ethic as the adherence to illusionary
perfection and the absolute Good that necessarily leads to the appearance of its exact
opposite, the absolute Evil. The new ethic, however, demands the recognition of our own
shadowy side. The old ethic is ‘partial’ (Neumann, 1969, p. 74) as belonging solely to the
Ego; but a new ethic devoted to the integration of the Shadow is holistic and is ideally a
mode of existence of the individuated Self in terms of actually becoming-other in a
Deleuzian sense. Indeed, becoming-other is by all means a condition of possibility for
human learning and development despite (or perhaps due to) the fact that it often
represents ‘the harshest exercise in depersonalization’ (Deleuze, 1995, p. 6).Yet ultimate
self-knowledge would be achieved, for Deleuze, only through our ‘experimentation on
ourselves [as] our only identity, our single chance for all the combinations which inhabit
us’ (Deleuze, 1987, p. 11) and which may be hiding in the unconscious in the form of
Jungian archetypes, including the Shadow. Becoming aware of one’s shadow is a step
towards individuation.

A Concluding Remark

To make a concluding remark, let us return to the problematic of self-education
addressed at the very start of this paper. Jung was adamant that ‘the education of the
educator ... will eventually rebound to the good of [the] pupils’ (Jung, 1954, p. 47). A
teacher’s self-education, however, should not be defined in terms of currently popular
professional development or life-long training, but ‘should make him properly conscious
of himself’ (Jung, 1954, p. 46). But: did anything change in the education system since
Jung articulated his concerns more than half a century ago?

At present we educate people only up to the point where they can earn a living
and marry: then education ceases altogether, as though a complete mental
outfit has been acquired ... Innumerable ill-advised and unhappy marriages,
innumerable professional disappointments, are due to this lack of adult edu-
cation. (Jung, 1954, p. 47)

Yet, the adults are educable; however, such education should not proceed along the lines
of compulsory ‘schooling’. Jung considered the analysis of dreams whose constancy of
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meanings is indeed exhibited by archetypal images to be ‘an eminently educational
activity’ (Jung, 1954, p. 94) and asserted that symbolism has today assumed the pro-
portions of a science. For both Jung and Deleuze, it is becoming conscious of the
archetypal field of dynamic forces that constitutes the method of indirecr adult education
as a ‘process resulting from the independent activity of the unconscious’ (Jung, 1954,
p.- 49). For Deleuze and Jung alike, such a dynamic inquiry originates in the middle
of real-life, often conflicting and baffling, human experiences that can be traversed by
the lines of flight ‘articulating’ the deep meanings embedded in these experiences. The
language of the archetypal symbolism is ‘always heterogeneous, in which style carves
differences of potential between which ... a spark can flash and break out of language
itself, to make us see and think what was lying in the shadow around the words, things
we were hardly aware existed’ (Deleuze, 1995, p. 141), but that were nonetheless
enfolded in the assemblages of the unconscious.
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7
“The Other Half’ of Education:
Unconscious education of children

SHIHO MAIN

Introduction

Ideas about child education are inevitably underpinned by particular assumptions about
children, including their nature and development, and are closely linked with certain
expectations about the role of adults as well as of children, and the relationship between
children and adults. This paper will discuss C. G. Jung’s account of child education in
relation to his psychological theory on children. Jung argues that the formal curriculum
provides only half of education. The other half, which cannot be taught directly, is
effected through the personality of the teacher and means ‘guiding the child into the
larger world and widening the scope of parental training’ (Jung, 1928a, para. 107a). The
other half of education helps children to develop their own sense of judgement and frees
a child ‘from his unconscious attachment to the influences of his early environment
(Jung, 1910, para. 1013). Through the personal relationship with the teacher, uncon-
scious education also provides continuity both with the home (see Jung, 1928a, para.
107a; 1943, para. 249) at an ontogenetic level and with the history of the human psyche
(see Jung, 1943, para. 250) at a phylogenetic level.

Jung holds that in the relationship between two people, there are conscious as well as
unconscious interactions going on in both directions (Figure 1). He borrows this idea
from an alchemical text where the relationship is between the psyche of the alchemist and
the matter being transformed (the stone) (Jung, 1946). He applies the idea to clinical
contexts where the relationship is between a doctor and a patient, or an analyst and an
analysand (1946, paras. 410-449).

Likewise, Jung believes that parents and teachers unconsciously influence children by
what they are rather than what they say and do. In particular, Jung argues that the
unconscious problems of adults are transmitted to the child’s psyche and may have ‘a
poisonous effect’ (Jung, 1926/46, para. 216). Jung also holds that in a relationship
between two people, e.g. doctor and patient or a married couple, the psychologically
more mature person can help the other, and this also applies to a teacher-student
relationship (Jung, 1925, paras. 331¢c—334; 1943, para. 240). Nevertheless, this may not
necessarily apply to every adult-child relationship, as Jung criticises the immaturity of
many adults (Jung, 1934, para. 284), including those who are in authority and power, like
teachers (Jung, 1926/46, para. 211).

Therefore, Jung recommends continuous education for adults through their becoming
aware of their unconscious problems: ‘Anyone who wants to educate must himself be
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Figure 1: The conscious and the unconscious interactions between two psyches!

educated’ (Jung, 1934, para. 284). Concerning the role played by the teacher in this
unconscious education, Jung writes that ‘It is not true that the educator is always the one
who educates, and the child always the one to be educated’ (Jung, 1926/46, para. 211).
In Jung’s account, as adults influence children by what they are, they need to become
aware of their own shortcomings so that the adults’ unconscious problems are not
transmitted to the children. The aim of ‘the other half’ of education, as an unconscious
process, could be contrasted with conscious, formal education. In order to discuss the
nature and the extent of children’s involvement in the other half of education, I will
examine Jung’s view on children, in particular, children’s psyche and their psychological
development. Consideration of Jung’s view on the psychology of children will help to
clarify why he thinks self-education is only suitable for adults and not for children, and
consideration of Jung’s view on children’s psychological development will help in explor-
ing the possible effects of adults’ self-education upon children.

Children’s Psyche

When Jung’s view on the psyche of children is discussed, what is often emphasised is the
immaturity of the children’s psyche and its dependence upon the parents’ psyche. This
could be seen as the reason why self-education is not recommended for children.

The difference between the psyche of children and that of adults could be explained
by what Jung calls participation mystique (also primitive identity or unconscious identity
with parents) together with his view of the gradual development of ego-consciousness in
early years.

Jung’s use of participarion mystique derives from Lévy-Bruhl’s use of the same expres-
sion, which originally referred to the unconscious identity of primitive humans with the
universe, without differentiation between subject and object (see Segal, 2007). Jung argues
that until the child develops consciousness of its ego ‘In his early years the child lives in a
state of participation mystique with his parents’ (Jung, 1928a, para. 107) and that “The
participation mystique, or primitive identity, causes the child to feel the [unconscious]
conflicts of the parents and to suffer from them as if they were its own’ (Jung, 1926/46,
para. 216).% For this reason, when childhood neuroses are suspected, Jung recommends
first analysing the parents (ibid., paras. 133; 179), pointing out that “The infectious nature
of the parents’ complexes can be seen from the effect the mannerisms have on their
children’ (1928a, para. 107). In Jung’s view, the process by which the individual con-
sciousness frees itself from primitive identity occurs only gradually (ibid., para. 107a).>

These characteristics of the child’s psyche build up a picture of the child as dependent,
immature, and vulnerable, being originally fused with the parents. The unsuitability of
self-education for children could be due to these structural differences of the child’s
psyche from the adult’s psyche.
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However, although Jung states that during the first years of the child’s psychological
life its individual psychology is ‘only potentially present’ (ibid., 1928a, para. 106)
due to the child’s fusion with the parents’ psyches, he does acknowledge the existence
of an individual psyche from the moment ego-consciousness arises, which is marked
by the child referring to itself as I’ (ibid., 1928a, para. 107). For Jung, the beginning
of children’s independence, or the end of their total dependence, can be identified
with the age at which consciousness of the ego emerges, which Jung considers to be
between the third and fifth year or earlier (ibid.). However, the end of children’s
dependence, or the beginning of their total independence, does not seem to be as
clearly indicated in Jung as the emergence of ego-consciousness. Jung writes that
‘the greatest and most extensive development takes place during the period
between birth and the end of psychic puberty’ (ibid., para. 103) but ‘from puberty
onwards it becomes slower, and fewer and fewer fragments of the unconscious
are added to consciousness’ (ibid.). Nevertheless, he argues that the process con-
tinues throughout life (ibid.) even though it is at a much slower pace. This implies that
there is a long period in life when dependence and independence cohabit in the
psyche.

When it comes to children’s individuality, Jung implies that this is inborn: ‘a child is
not a mere appendage, but a new and individual creature, often furnished with a
character which is not in the least like that of the parents and sometimes seems to be
quite frighteningly alien’ (Jung, 1926/46, para. 222). He explains how children’s indi-
viduality could be disturbed by disharmony in the family relationship: “The disharmony
between the parents on the one hand and between the parents and the child on the other
seemed especially liable to produce psychic currents in the child which were incompat-
ible with this individual way of life’ (1913, para. 307). As well as children as distinctive
individuals, Jung also presents children as competent and knowing when he writes:
‘children have an almost uncanny instinct for the teacher’s personal shortcomings’ (Jung,
1926/46, para. 211).

These images of children, competent and knowing, and being individuals from early
on, are contrary to the images of children based on their weak ego-consciousness and
fusion with the parental psyche. While the latter represent an undeveloped child depen-
dent upon its parents, the former represent a developing, autonomous child. Contrary to
the general belief about Jung’s view on children, for Jung, children are not totally
dependent on the parental psyche but are in one way potentially independent from them
early on.

Therefore, even though it is the dependency of the child’s psyche upon the parents’
psyche that is often accepted as Jung’s view on the child’s psyche, this should not be
mistaken as the sole image of the child that Jung holds. There seem to be contradictory
concepts of the child’s psyche co-existing in Jung’s view on children. Accordingly, these
contradictory images of children could create expectations about different roles of adults
depending on the particular image of the child employed. For dependent children, what
adults need to do might be to protect them, whereas for autonomous children adults
might need to help them to participate in their world. It is not usually the case that
contradictory concepts of the child support the same idea of education. I shall come back
to this point later.
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Children’s Psychological Development

When Jung argues that the effects of adults’ self-education are made indirectly upon
children, his view of recapitulation needs to be understood. In relation to psychological
development, Jung supports the idea that ontogeny (the course of individual develop-
ment) recapitulates phylogeny (human evolution).* He explains children’s psychologi-
cal development in terms of ‘the first half of life’ for an individual person on the one
hand and in terms of the early/ier phase of the history of the human psyche on the
other hand.

Like the global parallelism prevalent in the late 19® century between the thought
process of the child and what is thought to be ‘savage’ (Morss, 1990, pp. 23—4), Jung uses
a parallelism between children and the unconscious, dreams, insanity, animals, prehis-
toric humans, and what are sometimes called ‘primitive’ tribes® (1911-12/52, 1913,
1926/46, 1927/31, 1930/50, 1943—see Miyagi, 2000, pp. 12-15; Main, 2008a, pp.
65—68). However, it is often misunderstood that Jung considers children’s psyche, along
with the other terms in the parallelism, to be inferior.

Jung’s view on psychological development is different from other psychologists in his
time because his understanding of recapitulation is different from others. Jung’s models
of development and recapitulation are both non-progressive and non-linear due to the
continuous and cyclical relationship with the collective unconscious of every individual
and of human beings as a whole (Miyagi, 2000; Main, 2008a, pp. 61-80). In this model
of development, children’s psyche is characterised as, rather than something inferior, the
earlier and deeper layer of the psyche, which in fact goes beyond children’s psyche or the
psyche of prehistoric human beings.®

At this point Jung’s key concepts in relation to his theory of psychological development
need to be explained. Each concept is controversial, but the working model we employ
here is as follows. In Jung’s view, the psyche consists of consciousness and the uncon-
scious, the latter of which is further divided into two layers: the collective unconscious
and the personal unconscious. The collective unconscious is considered inherently
common to all human beings regardless of time, place, and culture (1926/46),” whereas
the personal unconscious ‘contains everything forgotten or repressed or otherwise sub-
liminal that has been acquired by the individual consciously or unconsciously’ (1926/46,
para. 207) and therefore ‘has an unmistakably personal stamp’ (ibid.).

The psyche of children starts with total identification with the unconscious, then
goes through separation of consciousness of the ego from the unconscious, and finally
arrives at full consciousness of ego. Nevertheless, this does not mean that the uncon-
scious disappears in the place of the ego-consciousness. This earlier and deeper layer of
the psyche, the collective unconscious (see, e.g., Jung, 1936), contains the archetypes,®
the universal human behavioural patterns or the bases of myths and mythological
images,” which Jung considers as objective facts,! and it remains in one’s psyche
throughout life.

The personal unconscious, in contrast, largely consists of complexes that are related
closely to the inferior functions of one’s personality and relationships with others in
everyday life. In this model children could be thought not to have the personal uncon-
scious or complexes at the beginning but to acquire and accumulate them through their
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experiences. Some contents of the personal unconscious are transmitted from parents to
children in the state of unconscious identity and consist of complexes that have been
passed on unresolved from generation to generation. The importance of the continuous
relationship, even if only recognised later, between the earlier and deeper layer of the
psyche and consciousness is apparent when viewing development as one cycle in both
ontogeny and phylogeny. Jung calls the whole cycle of self-realisation the individuation
process (1928b, paras. 266—268).

When Jung describes children’s psychological development as ‘the first half
of life’, what are expected in the first half of life are, at an ontogenetic level, according
to Jung:

a) the emergence of ego-consciousness and separation from the unconscious (1928a:
para. 103, 107);

b) accumulation of complexes in the personal unconscious (1907, para. 90; cf. 1921,
para. 201);

c) a shift from archaic thinking to directed thinking'? and adaptation to the external
world (1926/46, para. 211); and

d) an enlarging of the personality (1940/50, para. 215)."3

Similarly, when Jung explains the development of the human psyche in parallel with
development of the child’s mind, what he observes has occurred at a phylogenetic
level are:

a) differentiation of individual consciousness from the collective unconscious (1926/46,
para. 207);'*

b) a transfer of complexes from generation to generation (1926/46, para. 154);"

¢) a shift from archaic thinking to directed thinking (1911-12/52, para. 17)!° and hence
also towards technical development and civilisation (1928a, para. 105).

The child’s psyche is considered to go through the earlier phase of this human
development. However, Jung also suggests as the goal in this process (at a phylogenetic
level):

d) culture, namely, spiritual development, integration of the unconscious by using the
ego-consciousness acquired in one’s life and in human history (1926/1931, para. 160;
1947/1954, para. 375).

This cultural aspect of psychological development could be further explained in terms of
ontogeny. While the changes in the first half of life are considered to be the tasks of
nature, Jung considers the tasks set in the second half of life as ‘culture’.!” Nature and
culture are, for Jung, biological and spiritual aspects of the human being. They do not
equate with the biological and socio-cultural aspects which are often associated with the
nature/nurture debate. (see Main, 2008a.) The tasks of the second half of life at an
ontogenetic level are,

a) to integrate the unconscious with consciousness (1911-12/52, para. 459);
b) to face to, work on, and resolve the complexes in the unconscious by making them
conscious (see 1930-31, para. 771);
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c) to integrate (ever-lasting, continuous) archaic thinking by using directed thinking
(which has been acquired) (1911-12/52, paras. 37-39) in order to adapt to the inner
world (1917/26/43, para. 114; 1930-31, para. 785); and

d) to work on realising the whole personality for the sake of cultural development
(1928c, para. 113; 1934, paras. 284-323).

These tasks could all be seen as paths to gaining an objective view of oneself. Jung holds
that whereas the first half of life is an unconscious, natural process, the second half of life
should be a process in which one has to make a conscious effort.'® Although the second
half of life is usually emphasised as crucial for the individuation process, psychological
development is, in Jung’s view, a process throughout life. The first half is indispensable
for the second, for personality to be complete. Therefore, the first and the second half
need to be viewed as a cycle of nature and culture together, in which each is indispens-
able for the completion of the other.

How well the tasks in the second half of life are achieved by individual adults becomes
important in phylogeny as a high level of achievement could raise the cultural goal of
psychological development at a collective as well as individual level. Jung writes: ‘the
child, in his psychic development, passes through the ancestral stages and is only
educated up to the modern level of culture and consciousness. The adult, however,
stands firmly on this level and feels himself to be the upholder of contemporary culture’
(1928a, para. 109). Therefore, psychological development of the child cannot be con-
sidered without that of adults both in terms of ontogeny and phylogeny.

These relationships between the child and adult in one’s lifetime and the child and
adult in human history suggest two cycles which are actually connected. The first is a
compensatory relationship within one person, and the second is an educational relation-
ship between two people: the first can be attended by self-education in the second half
of life, and the second by ‘the other half of education’. Jung also talks about cultural
education distinguished from education for the sake of progress.!” In Jung’s view, a
purely technical and practical education alone is insufficient and education should not
take less account of culture which is based on the continuity of the history of the human
psyche (see Jung, 1943, para. 250). The formal curriculum and ‘the other half’ of
education might correspond with progressive education and cultural education respec-
tively, both of which are equally significant in Jung’s view.

The unsuitability of self-education for children, which we considered earlier as pos-
sibly due to the dependence of the child’s psyche, may also be due to the tasks set in the
first half of life. Inner adaptation through self-education may hinder the fulfilment of the
tasks of outer adaptation in the first half of life. In Jung’s view: ‘For a young person it is
almost a sin, or at least a danger, to be too preoccupied with himself; but for the ageing
person it is a duty and a necessity to devote serious attention to himself’ (1930-31, para.
785). The teacher’s self-education could have an effect on children via the collective
unconscious through the indirect route of recapitulation. In unconscious education, the
teacher alone will not make education possible; only the teacher and student together
(student-teacher as nature and culture) can make education possible. A student and a
teacher could be seen as a pair, one unit, working in partnership: both, in their being,
fulfil an indispensable role in the completion of one task.
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The effect of the teacher’s self-education upon children—albeit unconscious and
indirect—has a double meaning: it resolves the complex for the teacher’s inner life on the
one hand and it works on the personal unconscious that is passed on from generation to
generation on the other. The teacher’s self-education influences the students uncon-
sciously in the here and now relationship and at the same time sets a higher goal for the
students’ future development of personality.

The Nature and Extent of Children’s Involvement in
‘the Other Half’ of Education

Children’s involvement in unconscious education could be seen as mainly passive,
according to Jung’s view that the child’s psyche is largely unconscious and dependent
upon their parents’ unconscious psyche. However, children cannot be considered passive
to the extent that the goal of unconscious education, i.e., the development of personality,
is achieved by teachers or parents for the children. Jung’s alternative view of a child’s
psyche—as autonomous and individual-—suggests that children play an active role in
their development of personality. These contradictory images of children are normally in
conflict. They suggest different roles of adults and therefore do not support the same idea
of education.

For instance, in the common debates about the tension between children’s protection
and participation rights, where these two contradictory images of children are discussed,
opposite kinds of interventions are suggested by the different views about children: either
to protect vulnerable and innocent children from harm or to advocate that autonomous
and competent children should participate in their world (e.g. Burr and Montgomery
2003: 144-51; Cunningham, 1995; Fottrell, 1999; Freeman, 1992, pp. 34-5; King, 1985;
Veerman, 1992, pp. 51, 396; see further Main, 2008a, pp. 118-146; Main, 2008b).
However, unlike the conflicting images of children underpinning children’s rights issues,
Jung’s contradictory views of the child can co-exist without conflict, and both the image
of children as dependent and the image of children as autonomous could be sustained.
For protecting dependent children from adults’ repression of their individuality and
supporting autonomous children’s participation in their partly dependent psychological
world are, in Jung’s view, serving the same purpose of fulfilling nature, clearing away the
obstructions to children’s natural development and enabling an enlarging of the person-
ality through outer adaptation. More specifically, in this view the teacher’s role of
providing children with continuity of the affectionate state of the home environment
secures the child from suffering its parents’ unrealised psychological problems through
enabling the child to project and process its parental imagos. At the same time, the
teacher’s freeing the child from the home environment creates a space in the child’s
psyche which is independent from the parents’ psyche and where his or her individuality
can grow.

Similarly, the extent of children’s involvement in unconscious education might seem
limited when we consider that children remain unconscious in this process. Children
scarcely seem in charge in a situation where adults are required to be more responsible
by being consciously involved in self-education. Jung recommends only the teacher to
become aware of his or her unconscious teaching and put it in practice by examples. The
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teacher’s engagement with self-education is partly for the teacher’s own development of
personality (direct effect) and partly for the student’s (indirect effect). However, chil-
dren’s involvement is not so limited that the adults’ conscious effort and providing of
examples have exactly the same effect upon every child. If unconscious education is
viewed as collaboration between students and the teacher, working together as one unit,
the state of being of children will be crucial. Again, it is not adults that make children into
personalities.

Ultimately, in Jung’s view, it is the nature of children themselves that enables their
development of personality and not that adults develop the children’s personality for them.
Jung does not value personality which is artificially shaped by external means. Rather, as
he writes: ‘those who have a higher conception of education will prize most the method of
cultivating a tree so that it fulfils to perfection its own natural conditions of growth’ (1913,
para. 442). If the development of personality is viewed as ultimately up to the child itself,
or up to the nature of childhood, then the child’s involvement in unconscious education
will be significant, and the effect of unconscious education upon children will not be
permanently fixed but could be changeable depending on the child itself.?°

The view of the relationship between teacher and student as forming a unity is vital
for ‘the other half’ of education, and the role that the child plays is essential in the
partnership between teacher and student. In this relationship, the teacher and the
student each hold their own psychological balance between the unconscious and con-
sciousness, though each could also be unconsciously influenced by the other—by what is
to come for the child and by what once was for the adult. Thus the aim of unconscious
education seems specific to each person and can only be realised by the child himself or
herself—even if only much later in life. As each individual’s personality is different, the
aim of unconscious education cannot be known at the outset more specifically than as
the general aim of development of personality.

Some Problems with Jung’s Account of ‘the Other Half’ of Education

There are some remaining questions about the applicability of Jung’s notion of ‘the other
half’ of education to conscious education. For instance, what can adults do for children
and what can children do for themselves in preparation for unconscious education? In
the current climate, emphasis is often placed on improving the quality and outcome of
education, which includes promoting teachers’ professional development as well as
listening to children’s voices.?! However, unconscious education is unlikely to operate in
the same framework as the formal curriculum, and these questions might be a wrong
kind of questions to ask in relation to the unconscious. Unconscious education therefore
may not be of any use for improving or changing conscious education.

In order to improve the quality of unconscious education, recognising the importance
of ‘the other half’ of education and trying to support the teacher’s self-education could
seem important. But such external support is extremely difficult in practice due to the
unobservable, non-assessable, and unmanageable nature of the teacher’s role in this
unconscious process. Trying to provide external support also risks defeating the point of
self-education, which is to be internally motivated and self-reliant whatever the circum-
stances. However, not being able to regulate unconscious education also means that the
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teacher’s autonomy and freedom are not interfered with. In unconscious education the
teacher’s personality and what is taught through the teacher’s personality cannot be
controlled or regulated by any institution or government, or even by the teacher himself
or herself. Standardisation and regulation risk making teachers instruments of method
and restricting their autonomy, but in unconscious education teachers remain free from
such external pressure.

Inclusion of children at the conscious level, which would mean to inform them of the
process of unconscious education and to consult them, would not work either, in Jung’s
view, as this is precisely the kind of thing that he discourages as an inappropriate
projection of adults’ responsibility. Jung offers no concrete advice to children about
what they should or can do, nor does he make any particular statement directed to
children themselves. However, from his account of ‘the other half’ of education and his
views of children, we can speculate that, respecting their autonomy, he might have
advised children to trust their own nature and seek out answers to their questions in the
outer world. They need not be troubled yet with their inner problems which are not even
their own but originate from their parents or even further back. Jung may seem irre-
sponsible to suggest that a child is not accountable for its unconscious problems, as it
may sound as though children have no responsibility for their behaviour and actions.?*
But in Jung’s view, the innocent child (innocent, that is, of the problems which have
been passed on from generation to generation) co-exists with the child who has ‘every
opportunity for individual responsibility’, unless such opportunity is taken away by
excessively strong attachment to the parents (Jung, 1928a, para. 107a). In this picture
responsibility for their own development of individuality seems to emerge when children
are left with autonomy.

Jung’s account of unconscious education seems of no practical use for improving
current educational systems. But there might be some usefulness in his psychological
theory of education. For instance, Jung’s account of ‘the other half’ of education as ‘the
real psychological education’ could be recognized universally whatever the formal cur-
ricula, part of the world, particular educational needs or groups of children, or par-
ticular construction of childhood. As an unconscious process between a student and a
teacher, unconscious education does not specify any particular conditions and there-
fore is inclusive of often marginalized groups. This universality has to be distinguished
from the kind of naive universalism which neglects diversity (cf. Main 2008a; 2008b).
Jung does not seem to believe in the definition of universality as something absolute,
clear-cut, and definite, which would be polarised with diversity. Instead, for Jung,
universality, as represented in his multifaceted archetypal theory, is always there in
the collective unconscious, paradoxically independent of and yet embracing social or
cultural factors.

In Jung’s view, diversity is the expression of universality. Therefore, in his view,
universality and diversity are connected and are both multifaceted. Jung’s model of the
psyche and such concepts as the collective unconscious and the archetypes might not be
easily accepted outside Jungian circles. But his account of unconscious education,
because it is purely psychological, is inseparable from his psychological theory. If Jung’s
psychological theory is accepted, the goal of unconscious education, i.e. the development
of personality, could be seen as a universal phenomenon (as emerging out of the core of
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all human psyches) while its particular meaning will differ for each individual (as it
manifests in various forms in individual psyches, albeit sustaining a continuous relation-
ship with the collective unconscious in each case).

It might be possible to see a complementary relationship between socio-culturally
diverse systems of formal education and the unconscious, true human relationship
between the teacher and the student found across cultures. This possible complementary
relationship could add another dimension to evaluating both educational settings and
children’s experience of education, which is very different from the ways in which formal
curricula are assessed. Such a perspective could also take account of the long-term effect
of education. For while it may not be possible for a child (or anyone else) to understand
the process of ‘the other half’ of education while in it, what is taught may become clearer
to the child in his or her later life. In such ways, Jung’s account of ‘the other half’ of
education could provide fresh insights about the meaning and quality of education.
Unconscious education might be difficult to relate to conscious education in one way,
but it could be seen as complementary in another way.

Conclusion

As the debate about Jung’s account of education has hitherto largely focused on adults
and not children, this paper has explored the nature and extent of children’s involvement
in what Jung calls ‘the other half’ of education. It has explained ‘the other half of
education’, that is, unconscious education, which works through the teacher’s person-
ality and ndirectly affects the student’s development of personality. It has been demon-
strated that Jung holds a view of children as autonomous individuals, which differs from
his more widely known view of children as dependent on their parent’s psyche, and that
accepting both views has implications for his account of education. Children are in an
important sense iz charge of the goal of unconscious education, i.e., the development of
personality. The paper has demonstrated that the relationship between a student and a
teacher could be seen in a different light when considering Jung’s views of psychological
development at both individual and collective levels (ontogeny and phylogeny). Adults
and children are seen in one way as separate parties, having different psychologies and
roles in unconscious education, and yet they are seen as forming one cycle (of the first and
the second halves of life), a union (of opposites), and a zorality (of nature and culture) to
work towards the unconscious educational goal, i.e., the development of personality.?® It
is the view of this complementary and collaborative relationship in which both the
student and the teacher retain autonomy that enables children’s being to be seen as an
active and provocative agency and the part children play in unconscious education to be
taken as significant.

Although it may not be useful in a practical way and might even be counterproductive
if one attempted to incorporate it in current educational systems, Jung’s perspective
could provide valuable insights for the teacher, contributing to the real human relation-
ship between the students and the teacher. Jung’s account of unconscious education is
applicable to any educational contexts and is, in particular, inclusive of often margina-
lised groups regardless of culture, socio-economic background, special needs, and so
forth. Jung’s model of the psyche with such concepts as the collective unconscious and
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the archetypes may be challenging to non-Jungians. But his idea of ‘the other half’ of
education cannot be separated from his psychological theory—in particular his placing
of the collective unconscious as the core of all human psyches beyond cultural variations
and social constructions. If utilised for understanding children’s wellbeing in educational
contexts, Jung’s perspective might widen the way in which the meaning and quality of
various kinds and forms of education are understood and valued.

Notes

1.

2.

10.

11.

This is based on the diagram which illustrates the marriage of the King and Queen in an
alchemical text (Jung, 1946, para. 422).

Jung argues that the plasticity of the child’s mind ‘lies at the base of all education’ which he
explains is ‘commonly compared with soft wax, taking up and preserving all impressions’
(Jung, 1913, para. 310). Yet the child’s mind is not a blank slate: ‘He [the/a child] is not born
as a tabula rasa, he is merely born unconscious’ (1909/49, para. 728).

. Jung’s idea of the development of consciousness is elaborated in Erich Neumann (1954).
. For discussion of Jung’s understanding of recapitulation theory, see Miyagi, 2000; Main,

2008a.

. Jung’s use of these parallels persists through his work: children (infantile thinking), dreams

(dream-thinking), and primitives (earlier evolutionary stage) in terms of mythological think-
ing (1911-12/52); children, dreams, and dementia praecox in terms of mythological refer-
ences (1913); childhood and prehistory of the race and of mankind in terms of possession
of animal instincts (1927/31); children in parallel with primitives and animals (1913, para.
470); childish fear (fairy tales) and primitive psychology (‘night religion’ of ‘primitives’) in
terms of myth (1927/31); dreams, primitive levels of development, mental disturbances, the
unconscious in terms of earlier stages of evolution (1930/50); and childhood and a state of
the past in terms of the pre-rational, pre-scientific world, i.e. the ‘world of the men before
us’ (1943).

. Jung writes: “The personal layer ends at the earliest memories of infancy, but the collective

layer comprises the pre-infantile period, that is, the residues of ancestral life. [....]
When ... psychic energy regresses, going beyond even the period of early infancy, and breaks
into the legacy of ancestral life, the mythological images are awakened: these are the arche-
types’ (Jung, 1917/26/43, para. 117).

. Jung also calls the collective unconscious the impersonal layer of the psyche (Jung, 1926/46,

para. 207). ‘There is a layer of the unconscious which functions in exactly the same way as the
archaic psyche that produced the myths’ (ibid., para. 209).

. Jung explains archetypes: ‘in accordance with phylogenetic law, we still recapitulate in child-

hood reminiscences of the prehistory of the race and of mankind in general. Phylogenetically
as well as ontogenetically we have grown up out of the dark confines of the earth; hence the
factors that affected us most closely became archetypes, and it is these primordial images
which influence us most directly, and therefore seem to be the most powerful’ (Jung, 1927/31,
para. 55).

. For the differences between the archetypes and the archetypal images, see Jung, 1938/54, para.

155.
Jung argues: ‘we are concerned with primitive or archaic thought-forms, based on instinct,
which naturally emerge more clearly in childhood than they do later ... . The instinctive,

archaic basis of the mind is a matter of plain objective fact’ (1911-12/52, para. 38). Jung
describes these as ‘a highly important psychological fact: that the power which shapes the life
of the psyche has the character of an autonomous personality’ (1909/49, para. 727).

Jung writes: “We reinforce this process in children by education and culture. School is in fact
a means of strengthening in a purposeful way the integration of consciousness’ (1928a, para.
103).



12.

13.

14.

15.

16.

17.

18.

19.

20.

21.
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Jung writes: ‘“We were speaking of the ontogenetic recapitulation of phylogenetic psychology in
children, and we saw that archaic thinking is a peculiarity of children and primitives. We now
know that this same thinking also occupies a large place in modern man and appears as soon
as directed thinking ceases. Any lessening of interest, or the slightest fatigue, is enough to put
an end to the delicate psychological adaptation to reality which is expressed through directed
thinking, and to replace it by fantasies’ (1911-12/52, para. 32).

Jung argues: “The personality is seldom, in the beginning, what it will be later on. For this
reason the possibility of enlarging it exists, at least during the first half of life’ (1940/50, para.
215). He continues that ‘a considerable increase of personality may be experienced’ by
assimilation of new vital contents found outside (ibid.).

Jung proposes: “The unconscious is the ever-creative mother of consciousness. Consciousness
grows out of the unconscious in childhood, just as it did in primeval times when man became
man’ (1926/46, para. 207).

Jung talks about the phylogenetic effect of unconscious problems from generation to genera-
tion (1926/46, para. 154).

In Jung’s words, ‘Directed thinking or, as we might also call it, thinking in words, is manifestly
an instrument of culture, and we shall not be wrong in saying the tremendous work of
education which past centuries have devoted to directed thinking, thereby forcing it to develop
from the subjective, individual sphere to the objective, social sphere, has produced a readjust-
ment of the human mind to which we owe our modern empiricism and techniques’ (1911—
12/52, para. 17).

Jung proposes: ‘Could by any chance culture be the meaning and purpose of the second
half of life?’ (1930-31, para. 787) He claims that the transition leading from the first half
of life to the second is ‘a transformation of nature into culture, of instinct into spirit’ (1925,
para. 335).

Jung writes: ‘Man has two aims: the first is the natural aim ... . When this aim has been reached
a new phase begins: the cultural aim. For the attainment of the former we have the help of
nature and, on top of that, education; for the attainment of the latter, little or nothing helps ... .
What youth found and must find outside, the man of life’s afternoon must find within
himself ... (1911-12/52, para. 114).

Jung cites a Swiss educationist, Johann Pestalozzi (1927) regarding the distinction in value
between culture and civilisation: ‘Culture has the power to unite men as individuals, in
independence and freedom, through law and art. But a cultureless civilization unites them as
masses, without regard to independence, freedom, law or art, through the power of coercion’
(Jung, 1945, n. 10). For Pestalozzi human culture would not be advanced by any form of
education established for the masses; our race develops only by means of humane education
for the individual, not for the masses or for civilisation (ibid., n. 8). Jung seems to view the
process of civilisation in terms of changes to the primitive psyche and the process of culture
in terms of changes to the modern psyche. In agreement with Pestalozzi, Jung considers
that culture requires greater conscious effort than civilisation, which is merely a one-sided
enhancement of consciousness. In Jung’s view, swinging from one extreme to the other, e.g.
from archaic to directed thinking, is not an achievement.

Jung writes: “We know that the first impressions of childhood accompany us inalienably
throughout life, and that, just as indestructibly, certain educational influences can keep people
all their lives within those limits. In these circumstances it is not surprising that conflicts break
out between the personality moulded by education and other influences of the infantile milieu
and one’s own individual style of life.” (1913, para. 310) But he also continues: ‘It is a conflict
which all those must face who are called upon to live a life that is independent and creative’
(ibid.).

All countries in the world that have ratified the 1989 United Nations Convention on the Rights
of the Child (which is every country except the United States and Somalia) have responsibility
to ensure children’s participatory rights, which includes informing and consulting with chil-
dren about matters that affect them (see Fottrell, 1999; UNICEF, 2009).
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22. The United Nations Convention on the Rights of the Child (CRC) suffers from the same
criticism, not pointing out children’s responsibility by focusing solely on their rights (Burr and
Montgomery, 2003, pp. 157-164).

23. Jung also writes about ‘the child in the adult’ (1934, para. 286), i.c. the archetype of the child
(e.g. 1940), which he considers as a ‘symbol of the self’ (1946, par. 378).This could be further
discussed in relation to both adults’ self-education and the relationship between ‘the child in
the adult’ and actual children. But to do so is beyond the scope of the present article.
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8
Complex Education: Depth psychology as
a mode of ethical pedagogy

ROBERT ROMANYSHYN

The First Experiment

In 1991 I published an article entitled ‘Complex Knowing: Towards a psychological
hermeneutics’. The article was based on a graduate level class I was teaching that was
focused on reading some of Freud’s case histories. The question that I wanted to explore
was how one reads these texts that contain so much potentially psychoactive material. In
the background of this question was my curiosity about those moments in reading any
kind of text where in one way or another the reading was slowed down, where it was
perhaps interrupted by some intellectual puzzlement or some felt bodily reaction to the
text. Specifically, I was curious about those moments when a person would underline a
passage, or write marginal notes, or discover that they had just misread a passage, or
realize that for the last ten minutes or so they had fallen into a state of reverie. These
pauses, it seemed to me, were pregnant with possibilities and I wondered about ‘who’ was
present in those moments.

To phrase my curiosity in terms of this question “Who’ might seem a bit odd, but my
point is that reading a text is a complex affair. In my own graduate education in clinical
psychology I had studied phenomenology and hermeneutics and I understood how the
work of making sense of a text involved the circular dynamic between text and reader.
The ideas of Paul Ricceur (1970) and Hans-Georg Gadamer (1975) were particularly
important for me, but, educated as well in the traditions of Freudian and Jungian
psychology, I also felt that when faced with the ‘other-as-text’ in the therapy room, the
circular dynamic seemed more complex. In the therapy room the field between ‘reader’
and ‘text’ was a transference field whose dynamics were more than a matter of one’s
presuppositions and prejudices, whose dynamics were rooted also in the unconscious.
Between the site of the classroom and the site of the therapy room, the hermeneutic
circle would twist into a hermeneutic spiral. Did philosophical hermeneutics make a
place for the unconscious in the ‘Hermes’ process, and if so how? These questions arose
in this first experiment, but were not adequately addressed by me until the second
experiment and the publication of The Wounded Researcher (2007), which I will take up
in the next section.

This ‘who’ question is a psychological move. It is a move into the depths that
personifies one’s behavior and experience. It complicates things and it differs quite
radically from the question of ‘why’. The latter asks for reasons, for a reasoned and

Fung and Educational Theory, First Edition. Edited by Inna Semetsky.
Chapters © 2013 The Authors. Book compilation © 2013 Philosophy of Education Society of Australasia.
Published 2013 by Blackwell Publishing Ltd.
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reasonable explanation. It tends to look for answers outside oneself. The former situates
such explanations in a field berween ‘you’ and ‘other’ that opens the possibility for a
dialogue. This psychological move informs the title of my essay, specifically the two terms
‘complex’ and ‘ethical’. It says in effect that reading a text is as much a complex affair as
is falling in love, or writing an article, and that, if our pedagogical practices are to be
ethical, educators have to take this psychological complexity into account.

The question of ‘who’ acknowledges the complex character(s) of one’s identity at
levels that are often quite unconscious. It is a challenging question, because it acts like a
solvent that dissolves our Cartesian dream of the person whose sense of self is guaranteed
by a ‘cogito’ that is singular, isolated and a spectator of an inanimate world-as- spectacle
mapped in terms of univocal and determinable meanings (Romanyshyn, 1989/2000)."
As educator David Jardine, however, persuasively argues, this challenge is hardly ever
acknowledged. He writes, ‘We are silently living out Descartes’s dream-turned-
nightmare’ (1998, p. 9).

In this dream-turned-nightmare so much of our educational practice forgets or ignores
that the student who comes o the classroom is and is not the character(s) who come for
an education. ‘Who’ is present is a complex question. The same complexity, of course,
applies to the teacher. Here too one has to avoid confusing the person who comes to
teach with the character(s) who are teaching. In my own life the teachers who deeply
educated me were characters who also had character, my first philosophy professor, for
example, who on hot summer days with the sleeves of his starched white shirt rolled up
kept young men of 19 and 20 enthralled with the arcane mysteries of Thomas Aquinas’
Summa. Through him Aquinas and the world he inhabited entered the classroom, and
because of that it did not seem so arcane to me that Aquinas would ask how many angels
could fit on the head of a pin?

When I teach my introductory psychotherapy class to clinical students I begin with this
challenge to the assumption of univocal identity. So, I say upfront that the first thing one
must do is to avoid confusing the person who comes zo therapy with the characters who
come for therapy, with those characters whose abode are the symptoms. And, I emphasize
that the same caution applies to the therapist. Jung’s diagram of the transference aptly
describes the complexity of this field (CW 16, para. 422). Analyst and patient interact not
only at the level of their conscious egos, but each is also engaged with their own
unconscious complexes. In addition, the ego of the patient is dynamically in touch with
the unconscious of the analyst and vice versa. Finally, the unconscious of the patient
interacts with the unconscious of the analyst and vice versa. Six variations of who is
present inform this complex transference field. Six characters set the stage, as it were, for
this dramatic encounter.

Starting here the education of a therapist who makes a place for the unconscious
begins with learning how to read the signs not only of the other ‘who’ is present, but also
of the ‘others’ who implicitly inform of his or her presence. The biggest obstacle in this
work is the literal frame of mind that is corollary to the assumption of identity as univocal
in the manner of Cartesian Cogito. And what works best here in the education of a
therapist is the move to a metaphoric sensibility. I will say more about this later but for
the moment I can easily illustrate what I mean with this simple example. Learning to
read the differences between the person and the character(s) is no different from what
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happens when one goes to the theater. In that place one does not confuse the person of
the actor with the character(s) portrayed, unless the actor is very bad. When Dustin
Hoffman, for example, shuffles on stage as Willy Loman,? a tired, broken and beaten
man, it is Willy who is present and who evokes from the person in the audience some
character(s) whose emotional responses to Willy’s tragedy companion that person when
he or she leaves the theater. Within the context of this ‘who’ question the therapy room
becomes a theater, a place for the characters to tell their tales.

The same, I would argue, is true of the classroom if we begin with this question of
‘who’. The classroom is also a theater whose landscapes transform the neutral, archi-
tectural space of the room into a place where the characters meet. In both sites the
work of imagination is taking place, and education becomes to a great extent a matter
of leading and being led into other worlds of possibility. Even subjects like science or
mathematics, which in devotion to facts and rules would seem to be well beyond the
ken of imagination, can become in the hands of a teacher-as-character an awakening of
the heart.?

For example, many years ago when my oldest son was in the first grade his teacher,
who was in her first assignment, was introducing the students to the science of the solar
system. She was enthusiastic but quite bound to the facts. So, when my son came home
one afternoon and simply threw his paper on the table as he dashed outdoors to play, I
saw that she had given him a zero for his remarks about the earth’s relation to the sun.
In response to the question—‘Does the earth move?’—he had checked ‘yes’ and ‘no’.
Inviting him on a walk I asked him to tell me about his answer. He said with all the
innocent confidence of one who was 6 years old, that when he and I were walking the
earth did not move. He went on to explain to me that it moved only if we took a rocket
ship into space.

Of course, he was correct, but his answer flew in the face of the facts of science as his
teacher was presenting them. I knew that what he was speaking about was science as a
perspective, as a way of knowing the world and being in it, but from the point of view of
science what is real and true is that the earth is a planet in motion. My son did not, of
course, use this language of perspective. He was simply staying faithful to the fact that
living as an astronaut on a planet in space is not the same as living on the ground of earth
as an embodied being. He was being ‘who’ he was, two different ‘characters’ in two
different worlds. He had not yet been led out of himself into that place of mind that leaves
the body behind (Romanyshyn, 1989/2000).

Children are wonderful educators and I realized that here was a challenge that I had
to take. I had become deeply interested in the theme of science as a perspective and in
the issue of how it was being taught in primary schools. Thus I offered to come to his
class and his teacher happily accepted.

On the appointed day I came with a microscope and several prepared slides. My intent
was not to challenge the validity of the facts of science. Rather, I wanted to demonstrate
a difficult philosophical point: that science was a perspective that required a specific
attitude toward the world and the body. But how should I do that? And for whom? ‘Who’
were six-year-olds? What was it like to be six and sitting at a desk listening to someone
who, like their parents, was an adult? “‘Who’ should come into the classroom? That day
‘I, father to my son, became a magician. Saying this I need to add that this character was
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as much created by the circumstances, as it was a conscious, deliberate choice. I lived in
the space of the classroom as a magician. It was not a technique.

As I showed each slide I made a drama about the attitude necessary to see the world
with a microscopic eye. Before I would bend down to look through the microscope I
would wave and say ‘goodbye’. Then I would pop up quickly and say, ‘Oops! I forgot to
close one eye’ and then I would wave again and repeat my goodbye. The final moment
was a loud, amazed “Wow’ as I looked at the slides I had prepared.

Every child in that room wanted to see what was under the microscope, and as each in
turn took their place at the microscope they repeated the entire performance, culminating
in their amazed ‘wows’. In addition many of them made up stories about what they saw, the
grain of pepper, for example, became a rock that they put on their hamburgers.

Something magical had happened, that kind of magic that happens at the theater, that
kind of magic that releases us from the tyranny of the ‘real’, that kind of magic that is the
work of imagination. In addition, in their enthusiasm the students had learned that
microscopic vision was a special way of being embodied in the world. They had learned
this attitude by enacting it; they had built what they had learned into their bodies through
the gestures of taking leave of their surroundings, repeating what Isaac Newton had done
in 1666, when to study light he went into a dark room, cut a small hole in his window
shade and placed between that portal and his singular, fixed eye a small prism through
which, to the dismay of the poet John Keats, he unwove the rainbow and rewove it as a
spectrum (Romanyshyn, 1980).

To be sure, another poet, Alexander Pope, praised Newton for this singular vision,
when he said, ‘Nature and Nature’s laws lay hid in night,/God said, “Let Newton be!”
And all was light’” (Nicolson, 1960, p. 154). Both poets, of course, were right. In that
moment when the rainbow became a spectrum something was lost and gained. Too often,
however, we forget the cost and education becomes indoctrination. When no child is to
be left behind, still—tested, measured, mapped and regulated—what is left behind is the
imagination. In this context history is no longer a living reality and figures like Newton,
Keats and Pope are no longer characters who live on in the imagination.

On this day, however, they were there, invisible companions bending over the micro-
scope with those children, haunting that third world between the world of sense and the
world of intellect that the philosopher Henri Corbin termed the imaginal, and which for
Jung is the landscape of the psyche, a world that is neither a matter of fact nor an idea
of mind, but which is as real as these other two. Hillman (1975, 1981), drawing on
Corbin, has explored this autonomous reality whose organ of perception is the heart and
which opens to the creative imagination. Others like Watkins (1986/2000), Goodchild
(2001, 2006) and Raff (2000) have deepened our understanding of this domain of reality
and it is at the heart of the imaginal approach to research in The Wounded Researcher. It
is also at the heart of an approach to education that makes a place for the many levels of
the unconscious and all those characters ‘who’ dwell there.

Of course, the children of this day did not know any of this in any conscious or
self-conscious way and the lesson of science as a perspective still needed to be taught.
The magician had to give way to someone else, but ‘who?’

Here I need to anticipate a point about the imaginal approach to education, which I
will explore again later: the place in education for what Jung calls the feeling function. In



94  Robert Romanyshyn

the enthusiasm of what had happened something was lost and a sense of sadness
informed my final question to them. But how to bring this feeling-toned question into the
room without spoiling the enthusiasm?

I had also come with a pair of scissors and a fresh slide, and when all the prepared ones
were finished I asked for a volunteer who would allow me to snip a strand of hair. A girl
with a flaming red mane of hair quickly raised her hand. Carefully, like Newton had cut
that small hole in his shade to admit only a ray of light, I cut one piece of that red hair
and placed it on the slide. I repeated the earlier performance, but this time in place of the
amazed ‘wow’ I ended with a puzzled look on my face. The absence of ‘wow’ caught their
attention, and a few actually spoke it for me. But I glanced back and forth a few times
between the single strand of hair under the microscope and the wavy fullness of the girl’s
red hair. The difference that I knew to be the case had to be felt in the moment lest it be
only a technique. It had to be embodied by the one who was living the difference as if
experienced for the first time. I waited, lingering in my puzzlement. Then I asked my final
question.

Is there anyone, I asked, who could think of something that could not be put and seen
under a microscope. The question was not greeted with silence. On the contrary, there
was almost unanimous agreement that anything could be cut up and placed under the
microscope. One boy even said he could do that to his brother, a rather clear and
disturbing indication of the complexity of education. But I waited and repeated my
question, wanting to illustrate now how science as a perspective had to look at things
separated from their living context. And then from the back of the room a hand was
raised. A blond haired girl with a soft lisp said that she knew something that could not
be seen under a microscope. She paused—embarrassed?—and said, ‘a smile’.

I grant that six-year-olds can be an embarrassment to philosophers and psychologists
with our grand theories of education. I also grant that the classroom landscape of
six-year-olds and that of sophisticated graduate students are not quite the same thing,
and yet I would argue that a place for embodied education and the feeling function to
open the imagination applies in both situations. Indeed, if we enter any classroom
unknowingly ensconced within the Cartesian dream, not only does imagination wither,
it also stays outside the door where the body is left behind. Education then becomes a
matter of imparting information by a teacher-as-cogito, disembodied and disconnected
from a feeling and passionate connection to his/her words. Teaching as a wvocation
becomes reduced to a narrow profession designed to educate its members into a set of
skills that can be observed, quantified, measured and organized within a set of goals that
lay out the territory even before one has entered into it.

It is not surprising, therefore, that within the space of this dream-turned-nightmare
David Jardine tells the tale of another smile, of a student teacher whose students seemed
to be disinterested. Commenting on his observations that during the class she seemed
herself to be elsewhere, he reports that her response to this observation was to ask him
if she should smile more. Here is technique with a vengeance and it illustrates that when
we lose touch with the embodied characters of ‘who’ is teaching, with the complexity of
this vocation, we also lose touch with those who seek to learn. Within this dream-turned-
nightmare and with skills in hand we remain disconnected from the others ‘without’,
from those who are our contemporary existential companions. And disconnected from
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them we also remain disconnected from the others ‘within’. We lose touch with our
complex psychological companions who haunt our presence and inform our ways of
being with our existential companions, who are themselves also complex ways of being
with us.

In the Cartesian dream-turned-nightmare, education becomes a matter of method
and technique designed to ward off the messy ambiguity of complexity. As I showed
in The Wounded Researcher this warding off is the psychological function of method
when method is made primary. It is, moreover, the point that the ethno-psychoanalyst
George Devereux (1967) made more than forty years ago in his sadly neglected book,
From Anxiery to Method in the Behavioral Sciences. His title says it all.

But no precision of method can dispel the anxiety that comes from giving a place to
the embodied complexities of encounter. Gaston Bachelard alludes to this point when he
writes, ‘I am not the same man when I am reading a book of ideas ... as when I am
reading a poet’s book ...” (1969, p. 65). Bachelard’s ‘I’ is anything but singular or isolated.
Indeed, it is informed by—formed in relation to—a field, and the two different texts
correspond to two different others who read these texts. The Bachelardian ‘I’ is a paradox
of identity within difference: the man who reads a book of ideas or a book of poems s and
is not the person of Gaston Bachelard. We have, I would assert, an ethical obligation to
take into account this complexity in our educational praxes. We have an ethical obligation
to make a place for the educator ‘who-is-a-character’.

Attending to this issue of the characters that we are is an initial step toward becoming
aware of the connection between being a character and having character. This step is an
encounter with the unconscious, with those characters who dwell in the margins of a text
and draw us into reveries. In this regard, an ethical pedagogy based in Jung’s work would
seem to converge with that specific subfield in educational philosophy called moral or
character education.

After a certain point in life a person, according to Albert Camus, is responsible for
their face. Those lines and marks are traces of the characters that are etched in the flesh.
True objectivity is not gained by ignoring these characters who borrow our eyes. True
objectivity comes from engaging them. True objectivity comes through deep subjectivity.

It is not my intention here to discuss the results of this first experiment except to say
that after I finished the article I took up its themes in my teaching and writing at Pacifica
Graduate Institute. Hired in 1992 to lay a foundation for an approach to research that
would fit within the institute’s Jungian orientation, I published in 2007 The Wounded
Researcher, the culmination of a fifteen-year effort to make a place for the complex
unconscious and its correlates in the classroom. But as I realized along the way, this work
was at its core a book about ethics, specifically about an ethics rooted in the unconscious. In
this context, the issue of research has been and is the means by which this work becomes
a reflection on education and the task of making the bodies of knowledge we create and
teach into erhical epistemologies.

Today, this obligation to build ethical ways of knowing the world and being in it is,
perhaps, the primary issue, because as I have tried to show in some reflections on
technology (Romanyshyn, 1989/2000, 1993, 1994) the absence of such ethical episte-
mologies leads to epistemological violence. Education cannot continue in that context.
Education has to be subversive of the conventional order, and one of the ways to achieve
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that is to attend to the place of unconscious dynamics in the classroom, and to the ways
that in its being ignored perpetuate violence. Jung makes this point when he writes:

The teacher must not be a merely passive upholder of culture; he must actively
promote that culture through his own self-education. His culture must never
remain at a standstill, otherwise he will start correcting in the children those
faults which he has neglected in himself. This is manifestly the antithesis of
education. (CW 17, para. 110)

Jung’s deepening of the unconscious is particularly important in this process of
self-education because in his formulation of the psychoid archetype the unconscious links
not only all humanity at a collective level, but also all of us to nature. And so, for example,
we have to make a place in our teaching for the melting polar ice caps (Romanyshyn,
2008), because education as a matter of mind divorced from body is also education
divorced from nature. Such education, which leaves things as they are, not only fails to
be responsive to these complex webs, it is also irresponsible.

Between 1991 and 2007 the task of complex knowing became personified as
the wounded researcher. Along the way one issue that has remained pivotal is the
necessity to avoid identifying education with therapy or worse reducing education to
therapy. If both are sites of theater, they are different theaters: the classroom is not the
therapy room.

Jung is quite clear about this point. Speaking of the practical application of the
methods used in analytical psychology, he says, “The practical application of these would
be out of the question for the ordinary teacher, and an amateurish or half-serious use of
them is to be severely discouraged, although some knowledge of them on the part of the
teacher is certainly desirable’ (CW 17, para. 108).

The point then is not the direct application of the principles of analytic therapy by the
teacher to the classroom. The point is that the educator has to be educated in such a way that
he or she does not perpetuate in the classroom the complex dynamics of an unconscious
life. The question of teacher preparation is central. Just as we expect a surgeon’s hand to be
free of germs, we should expect the educator’s psyche to be as free as possible of the
complex contaminants of an unconscious life. Addressing some of the fundamental
questions of psychotherapy, Jung notes with respect to the therapist, ‘for only what he can
put right in himself can he hope to put right in the patient’ (CW 16, para. 239). Educating
the other has to begin with and continue to be educating oneself. So, if we do not ignore—
cannot afford to ignore!—the unconscious complexities of education, then how do we
make a place for the unconscious in the classroom without turning the classroom into the
therapy room? How do we make a place for the wounded educator? The Wounded Researcher
is and has been the second experiment with this issue.

The Second Experiment

No investigator, however unprejudiced and objective he is, can afford to
disregard his own complexes, for they enjoy the same autonomy as those of
other people. As a matter of fact, he cannot disregard them because they do
not disregard him. Complexes are very much a part of the psychic constitu-
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tion, which is the most absolutely prejudiced thing in every individual. His
constitution will therefore inexorably decide what psychological view a given
observer will have. Herein lies the unavoidable limitation of psychological
observation: its validity is contingent upon the personal equation of the
observer. (Jung, CW 8, para. 213)

With one small change of terms from investigator/observer to educator, Jung’s words
apply to education as a complex affair. His diagram of the complex transference field in
psychotherapy also depicts the transference field of the classroom. When one crosses the
threshold of the classroom, one’s complex constitution does not magically fade away; it
is not deposited on the other side of that threshold.

Moreover, while Jung’s statement clearly shows that his psychology belongs to the
tradition of hermeneutics, and, while it also indicates a radical break with that tradition
because it gives a place to the complex constitution of ‘who’ does the work of interpre-
tation, it also betrays Jung’s own complex constitution. The use of the masculine personal
pronoun throughout the quote shows the cultural-historical complex of patriarchy in his
work. No one is exempt from this complex ‘personal equation’ and a sense of self as
a-priort identity.

The Wounded Researcher makes a place for a complex hermeneutics. Modeling itself on the
procedures in depth psychology that make a place for the unconscious in psychotherapy,
it makes a place for the unconscious in the research process. However, since the educator
is also a complex psychological being, a place must also be made for the unconscious in the
processes of educarion. Indeed, as I mentioned earlier, making such a place is an ethical
obligation, a point to which I will return in the final section of this essay. Jung establishes
the ground for this obligation:

The present day shows with appalling clarity how little able people are to let
the other man’s argument count, although this capacity is a fundamental and
indispensable condition for any human community. Everyone who proposes to
come to terms with himself must reckon with this basic problem for, to the
degree that he does not admit the validity of the other person, he denies the
‘other’ within himself the right to exist—and vice versa. The capacity for inner
dialogue is a touchstone for outer objectivity. (CW 8, para. 187)

Jung wrote those words in 1916 and so the present day that he refers to was nearly one
hundred years ago. It is very doubtful if in that span of time things have gotten any better.
Indeed, given the pace of technology over this period of time, especially with respect to
its capacity to increase our powers of destruction, things have gotten worse. The Wounded
Researcher makes a place for the unconscious in multiple ways. In this part of my essay
I want to summarize some of these contributions, which I have employed with students
and which are equally applicable to the education of the educator.

Cultivating a Metaphoric Sensibility

Earlier I mentioned that in the education of a psychotherapist who would make a space
for the unconscious in the therapy room, the cultivation of a metaphoric sensibility is an
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essential first step. It is so because, in undoing one’s unexamined assumptions about the
univocal identity of ‘who’ a patient is, it opens up an image of ‘who’ that patient might
be like, an image of the patient-as-a-character with a story. The cultivation of a meta-
phoric sensibility is also the first step if one is to make a place for the unconscious in the
classroom. Such a sensibility leads one out of an addiction to fixed, linear and literal ways
of thinking. It fosters a disposition that is hospitable to paradox and ambiguity. It
develops that attitude of negative capability that John Keats described as the ability ‘of
being in uncertainties, Mysteries, doubts, without any irritable reaching after fact and
reason’ (Barnard, 1973, p. 539).

The image quality of a metaphor taxes the irritable mind. It situates that mind in the
space where meaning is unhinged from its usual moorings to either things or thoughts,
where meaning is neither a matter of fact about things, events or persons in the world nor
an idea of mind. It places one in that imaginal domain, which, as I indicated earlier was
explored by Henri Corbin, and which was described by him as ‘... the intermediate
world ... between the intellectual and the sensible, in which the Active Imagination as
imaginatio vera is an organ of understanding mediating between intellect and sense ...’
(Bloom, 1958/1969, p. xvi).

In this intermediate domain the logic of either/or gives way to another logic, to a
neither/nor way of knowing the world and being in it. This shift is essential to changing
the culture and climate of the classroom. It begins the work of transforming education
from being a matter of transmitting information and/or imposing values to education as
an awakening of the curious and creative imagination. The neither/nor logic of a meta-
phoric sensibility is a provisional way of knowing and as such it offers an epistemological
foundation for Jung’s psychology of the unconscious.

In one of his most seminal essays, ‘On the Nature of the Psyche’, Jung affirms the
radical implications of the unconscious. Its discovery, he says, ‘is of absolutely revo-
lutionary significance in that it could radically alter our view of the world’. It would do
so, he adds, because any serious consideration of it would force us to acknowledge
that, ‘our view of the world can be but a provisional one’ (CW 8, para. 369-370).
Susan Rowland amplifies this point when, commenting on Jung as a writer, she writes,

<

‘Anything derived merely from rationality risks being profoundly inauthentic unless
it also bears witness to the destabilizing presence of the unconscious’. Attending
to this destabilizing influence, she says, Jung’s psychology was ‘an attempt to evoke in
writing what cannot be entirely grasped: the fleeting momentary presence of some-
thing that forever mutates and reaches beyond the ego’s inadequate understanding’
(2005, p. 3).

Jung’s psychology does move through several iterations, and one can find in his work
traces of a Cartesian metaphysics, a Kantian influence and Platonic overtones. And yet
there is a zelos in his work grounded in the reality of the image and perhaps best realized
in his works on alchemy. The metaphor of alchemy is a bridge between his earlier Gnostic
interests and his later explorations into the relations between his psychology of the
unconscious and quantum physics. For our purposes I want only to underscore that this
metaphor of alchemy places the image at the center of Jung’s vision of psychological life.
Any education, then, which would take into account the psychological depths of mind
has to attend to the realty of the image.
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What does so is a metaphoric sensibility. It emphasizes how the alchemy of metaphor
releases the image in the experience. Via the image, this alchemy of metaphoric language
works between the construction of meaning and its de-construction. Every metaphor is,
as it were, like the ‘vas’ of alchemy where the material being worked on was transformed,
where the lead was turned into gold. According to Jungian analyst Edward Edinger
(1984) of all the processes at work in this work of transformation two were essential:
coagulario and solutio. The therapist—or the educator—who would be master of meta-
phor, who would make use of metaphor with awareness, is an alchemist, who on one
hand coagulates or fixes a meaning and on the other hand dissolves it nzo a possibility of
creating ever-new meanings.

In educating my students into this domain of the image, I often use the simple
example offered by the literary critic Howard Nemerov. ‘What is a purple finch?’ I ask,
and for anyone who is not a bird enthusiast the question is a puzzle. Following
Nemerov I read them the factual description found in Peterson’s field guide, but note
that Nemerov himself is not convinced by these matters of fact that the bird that he
sees in his garden while thinking about the mystery of metaphor is a purple finch.
Then I read the last statement in the field guide: a purple finch is a sparrow dipped
in raspberry juice! Nemerov then says that through this image he is certain that the
bird he sees in his garden is a purple finch. And he says that this recognition is not
quite canny.

Of course! The claim is uncanny. It is an irritating claim but that is the point. It
destabilizes the comfortable ways in which we have settled into thinking in terms of either
things out there or thoughts in here, of either a world of facts or a mind full of ideas. It
challenges us to think about how we think about the world. On one hand, the metaphor
of a sparrow dipped in raspberry juice is not a fact that one can validate with empirical
tests. No photo would show any traces of a bird soaked with juice, and even if in a fit of
empirical frenzy one managed to rush into the garden and take hold of the bird, one’s
hands would not drip with juice.

On the other hand, the metaphor is not simply an idea in Nemerov’s mind. The
metaphor turns Nemerov toward the world—the purple finch is there in his garden! The
metaphor escorts him, as it were, into the world. It is the subtle bridge between perception
and thought, the bridge that connects matter and mind. The image quality of the
metaphor opens a vision. It is the lens of the eye of imagination that sees through the
density of the world, an eye so different from Newton’s prismatic eye that took him into
his darkened room away from the world. It is an eye that led the visionary poet William
Blake to pray, ‘May God us keep/From Single Vision and Newton’s Sleep’ (Erdman,
1981, p. 693), an eye that sees into the invisible depths of the world, that invisible of the
visible that is at the heart of Merleau-Ponty’s phenomenology of embodied perception
(1964/1968).

In addition to Nemerov’s metaphor I often also use the example of Magritte’s painting
entitled ‘Ceci n’est pas une pipe’. It is a wonderful visual metaphor that shows a pipe but
whose title undoes what one is seeing. In the very act of perception what is shown to be
a pipe is not a pipe. Here the painting itself is that alchemical ‘vas’ where the categories
of reality and representation are open to question. One looks at the painting and these
fixed categories are dissolved. One is forced to wonder again. The alchemy of metaphor
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resides in the tension between the ‘is’ and ‘is not’ of metaphor. On the side of the
metaphoric ‘is’ a metaphor seems to adhere to the logic of A=A, the logic of identity. A
thing is what it is. A person is who he is and about this ‘what’ or ‘who’ there hovers no
ambiguity. The identity pole of a metaphor affirms that things and people have self-
identity. On the other side of this tension, however, the metaphoric ‘is not’ undoes these
adhesions. It erases the = sign; it dissolves the self-identity of the thing and the person.

The ‘is not’ pole of metaphor makes a big difference. Hidden, as it were, in the shadow
of the ‘is’ of metaphor, the ‘is not’ of metaphor does its work of opening the imagination.
It works its alchemy in the darkness of the light that shines forth from the ‘is’ pole of a
metaphor. It works its alchemy one might say in twilight or in dark light. In this dark light
the ‘is not’ pole trails a question that annoyingly lingers and asks if A is not A, then what
is it? What is A (like) if it is not itself? This ‘is not’ pole takes one into thinking about
paradoxes and correspondences, about similarities and differences, about relationships
and resemblances. In this respect David Jardine makes an excellent point when he cites
the work of Wittgenstein on the nature of analogical language. He says that Wittgenstein’s
work portrays the ‘deeply dialogical and analogical character of lived-experience, the
deeply conversational nature of life as it is actually lived, with its irresolvable and potent
“family resemblances” and kinships’ (1998, p. 26, his italics). A metaphoric sensibility
seems to be not only an epistemological foundation for Jung’s psychology, but also the
foundation for a psychology that stays rooted in embodied life.

In the climate of education today where emphasis is placed on the establishment of
clear goals and objectives and the measurement of competencies, the cultivation of a
metaphoric sensibility in service to the imagination with its delight in paradox and
ambiguity seems foolish. Indeed, its cultivation seems as foolish as alchemy and as
useless as a poem. Elsewhere (Romanyshyn, 2002) I have written in defense of being a
fool and in defense of being useless, but the best defense comes in the very enactment of
these qualities in the classroom. One has to risk being a fool if education is to have the
depth of the psyche, if it is to have the courage to dissolve fixed and unexamined
knowledge—unconscious metaphors that function as projections—if it is to begin with
how we are addressed by what is unknown. And so, I often use a poem as a third way of
cultivating a metaphoric sensibility.

The poem is “Thirteen Ways of Looking at a Blackbird’ by Wallace Stevens. My
intention is to show how the blackbird as an object of perception in this poem is a matter
of perspective, and then by analogy to suggest that one is always in some perspective,
myth, dream, fantasy or complex even though one does not know what that is. To give
weight to the point I set the stage with a fable, suggesting that each of the thirteen stanzas
are spoken by experts in ornithology who have come together at a conference to present
their definitive findings on the nature of the blackbird. Inviting each of thirteen students
to speak one of the thirteen stanzas, I let the process unfold and then ask, “‘Which expert
is correct?’ ‘Which of the thirteen views is the truth?’.

More often than not the students have a living, felt sense of the hermeneutic circle in
the work of understanding, and they come to appreciate the necessity of dialogue with
the other’s point of view. In The Wounded Researcher this fable appears in the final chapter
of the book devoted to the issue of what constitutes an ethical epistemology. My
argument there is that the capacity to hear the other is inseparable from the capacity to
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regard one’s position as a point of view and vice versa, the point that Jung makes and
which I quoted earlier in this paper. But as I also said and as Jung also makes quite clear
this capacity to allow the other person’s argument to count is difficult and rare. It
requires that one is able to make a place for the reality of his/her complexes. In the
context of education it requires the capacity, courage and commitment to make a place
for the unconscious.

A metaphor is a perspective. It is a way of ‘seeing’ that betrays ‘who’ one is who lives
within that metaphor. Moreover, we dwell within metaphors whose roots reach deeply
into personal, familial, and cultural-historical depths. A good example here would be the
Western cultural-historical metaphor of technology, which in being lived out uncon-
sciously has functioned as a symptom and collective dream (Romanyshyn, 1989/2000,
2008). The cultivation of a metaphoric sensibility is this first step toward making a place
for the unconscious. Insofar as that first step requires the capacity to hear the other,
making a place for the unconscious also involves an education in learning how to listen.

Education as Awakening Vocation

For Jung the symbol is a bridge between the unconscious and consciousness. It is a
manifestation of the transcendent function, the language of the dream, the means by
which ‘the unknowable substance ... of the unconscious always represents itself to
consciousness ... (CW 11, para. 810) The symbol also serves the same function in
Freud’s work, connecting and translating the unconscious into consciousness, a work of
translation that in turn requires translation, situating the encounter with psyche within
the tradition of hermeneutics and, as I argued above, necessitating the cultivation of
metaphoric sensibility as the epistemological counterpart of the ontological reality of the
psyche as a matter of symbols and their images.

Any education, therefore, that would address the whole person—the embodied mind
in its psychological depths—would have to make a place for symbolic ways of knowing
alongside empirical and rational ways of knowing. In this respect, I would claim that the
therapy room that appears at the end of the 19® century marks a new threshold between
the academic classroom with its education of mind and the medical clinic with its
treatment of the body. In this gap between mind and body the first neurotics address us
from the abyss of Descartes’ nightmare, blindly stumble across the threshold into
Freud’s consulting rooms, and, with their abysmal hysterical symptoms that now re-fuse
and con-fuse the material body and the unconscious mind, offer a new form of educa-
tion. Paul Ricceur in his now classic work on Freud alludes to this point when he says:

After the silence and forgetfulness made widespread by the manipulation
of empty signs and the construction of formalized languages, the modern
concern for symbols expresses a new desire to be addressed. (1970, p. 31)

To be addressed is to be summoned by something or someone other than oneself.
Education that begins with this summons is an education thar awakens a vocation. Jung’s
psychology of individuation is this kind of education.

In his essay, “The Development of Personality’, Jung situates his call for a pedagogy
that would serve the whole person within a trenchant critique of the educational
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practices of his day, which continue into our own time to the degree that such practices
leave out of the picture the unconscious depths of mind. He says of those who employ
such practices that they ‘are half-baked educators who are not human beings at all, but
walking personifications of method’, not unlike the example of the student teacher cited
above by David Jardine who asked if she should smile more. Continuing, he says,
‘Anyone who wants to educate must himself be educated’, which means coming to know
one’s own complex presence in the classroom. Indeed, Jung argues that to the degree that
we shirk this responsibility we foster an image of the educated adult as one who has ‘a
solid conviction of his own competence’, which would remove ‘Any doubt or feeling of
uncertainty ... undermining the necessary faith in his own authority’. But the end result
of this program he says is that, “The professional man is irretrievably condemned to be
merely competent’ (CW 17, para. 284).

While the education of psychotherapists is woefully guilty on this score—competence
in technique dominates over the shaping of character—I suspect that a similar condition
exists in the field of pedagogy. But, Jung says, ‘Children are not half as stupid as we
imagine’ (CW 17, para. 286). They are imagined as such only because we regard them in
the shadow of the image of the one condemned to be merely competent, a regard that
Jung suspects harbors the unconscious complexes of adult life that are projected onto the
child. Cultivating the imagination then becomes a casualty of a system of education that
unconsciously imposes upon the child this task of becoming merely competent.

But, and this is Jung’s point, education cannot and should not ask of the ‘other’ what
one has not done oneself. Education cannot and should not perpetually pass on to the
next generation the task of making a place for the unconscious. In his essay he equates
becoming aware of one’s unconscious dynamics with the development of the indivi-
duated personality, about which he says the following:

The achievement of personality means nothing less than the optimum devel-
opment of the whole individual human being. It is impossible to foresee the
endless variety of conditions that have to be fulfilled. A whole lifetime is
needed. Personality is the supreme realization of the innate idiosyncrasy of a
living being. It is an act of high courage flung in the face of life, the absolute
affirmation of all that constitutes the individual, the most successful adaptation
of the universal conditions of existence coupled with the greatest possible
freedom for self-determination. To educate a man to this seems to me no light
matter. (CW 17, para. 289, his italics)

Education that does take up this task as no light matter aims toward the development
of the individuated human being, who in the context of the above quote, is one who can
take up the universal conditions of human existence in a manner that is transformative
not only of himself or herself but also of those same conditions. Such an individual is not
the monstrosity of the one who is a law unto himself or herself, which is only the
superficial and narcissistic form of the individuated personality. This is education in bad
taste. On the contrary, he or she is the one who is faithful, as Jung puts it, ‘to the law of
one’s own being’ (CW 17, para. 295), and this fidelity, he says, is more than a matter
of courage and necessity. In the final analysis, what induces a person ‘to rise out of
unconscious identity with the mass as out of a swathing mist’, is ‘what is commonly
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called vocation: an irrational factor that destines a man to emancipate himself from the
herd and from its well worn path’ (CW 17, paras. 299-300).

Education that too tightly scripts the program, that too early and too rigidly maps the
path leaves no room for such irrational factors, for those moments that would allow one
to be addressed by the law of one’s own being, to that vocation fidelity to which not only
affirms one’s destiny but also puts one in service to something other and larger than
oneself. The mythic figure of Orpheus is an archetypal background for this form of
education. As the only poet who was allowed back into the city by Plato, Orpheus
personifies that shaman-poet-lover whose words simultaneously awaken the slumbering
soul from its forgetfulness and align it with its destiny. In this respect, he is the poet of
anamnesis, which is a term that connotes a movement upward into memory, a movement
of return from a state of being without memory, a movement upward and back from
forgetting.

Orpheus is a poet whose education is against forgetting, a poet whom Plato contrasts
with the mimetic poets like Homer and Hesiod whose words induce in their listeners a
life of imitative identification with traditional values. Welcoming Orpheus into the polis,
Plato is creating a new form of education in Greek life. In an essay on the Orphic roots
of Jung’s psychology, I argued that Plato’s reform of education reappears in Jung’s
approach to psychotherapy. ‘“The creation of the therapy room at the end of the nine-
teenth century’ I said, ‘was a creation of a new form of the Polis where the symbolic
speech of dreams was spoken in a voice that is closer to the poet than it is to anything
else’ (2004, p. 57). I also showed how in that place the symptomatic expression of the
suffering soul, its psychopathology, was and is the reappearance of the mimetic and the
Orphic poets, and how Freud’s and Jung’s psychologies are related but different forms
of education.

Freudian psychotherapy is a form of education that attends to the symptom as a matter
of enslavement to repetitive patterns, which chains a person to a life of unconscious
mimetic identification. There is a stoic aspect to this form of education. One learns here
to suffer one’s fate with tragic resolve.

Jung’s psychotherapy, on the other hand, attends to the symptom as vocation and as
such it is a form of education that awakens soul to its Orphic voice and leads it into the
law of its own being, thus placing it in service to something other and larger than itself.
One’s life becomes part of a story that has archetypal resonances and one discovers how
the many forms of ‘who’ one is in life are like those archetypal characters who become
our companions along the way. This is the crearive aspect of the symptom, the way in
which a wound in life can become a work, the way in which education might even come
to be a matter of homecoming.

Regardless of whatever preference one might have for one or the other of
these forms of education, my point in that article was that the therapy room has
given us an opportunity for a new form of education, one, as I said earlier, that spans
the abyss between a mind cut off from its own psychological depths, the reasonable
mind cut off from its own shadows, the enlightened mind oblivious of its darkness, and
a body severed from that mind. It is a form of education, which in attending to the
mimetic and Orphic voices of ‘who’ dwells in the symptom, is a poiesis, a term that
emphasizes education as a creative act with all the attendant consequences of risk, of
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being the fool who, to borrow the apt title of an essay by David Miller, has ‘Nothing
to Teach! No Way to Teach It! Together with the Obligation to Teach’, is
useless. Miller’s essay ‘is a critique of the imposition of the language of assessment
and accountability onto those realms of human experience that cannot be counted
but which nevertheless do count’ (Miller, 2006, p. 217). As such it is a form of
education that is counter not only to education as indoctrination, but also to any
forms that place their emphasis only on either dispensing information or training in
techniques.

The opportunity has been squandered. The therapy room has remained cut off from
the classroom, the suffering soul as a form of education not only imprisoned there but
also indoctrinated with the very same cultural-historical dreams that made its presence
inevitable. Speaking in this way I am not, as I said before, advocating that the classroom
become a therapy room. That would not only be dangerous, it would also be unethical.
The differences between these two sites of education have to be honored. And yet, any
form of education that would ignore the reality of the unconscious in its shadow and
creative aspects is also dangerous and unethical. Jung clearly spoke to this dilemma and
the cautions that must be exercised in his essay “The Significance of the Unconscious in
Individual Education’ (CW 17); in The Wounded Researcher 1 acknowledged these same
issues.

If we are to recover what has been squandered, then ways have to be found that do
make a place for how we are addressed by the unconscious in its many manifestations.
The Wounded Researcher has been and is an attempt in that direction. It is a beginning. The
alchemical hermeneutic method, for example, makes a place for dreams, symptoms and
other expressions of the unconscious in the educational process, including the functions
of feeling and intuition as Jung describes them. It also makes a place for the body in the
process. But to present all that material would double the size of this essay, and there is
a final and crucial point to be made about education as a matter of vocation. Therefore,
I can say only that the book offers numerous examples from my students whose work
illustrates these and the other points raised in this essay.

Vocation and Response-ability

To be addressed, to be summoned into thinking requires that one have the capacity to
listen if one is to be able-to-respond to what one has heard. As able to respond one becomes
responsive; one becomes responsible. But listening in a responsible way is a complex affair.
How often does one hear a question that arouses an emotional reaction against the
question and the one who raised it? “Who’ is hearing the question here? And, from the other
side, “Who’ is asking it? The dynamics here are as complex as they are in the case of two
lovers. Being psychologically deaf is not so uncommon. Complex unconscious residues
build up in the ear like wax does. Mary Shelley’s Frankenstein is, as the subtitle to the tale
suggests, a modern myth for our time. Victor Frankenstein who personifies the spirit of
enlightened reason is a ‘deaf’ man. He hears but fails to listen to the entreaties of his
creation and as consequence brings ruin upon those whom he loves and himself.

If education awakens us to how we are addressed by the ‘other’ both within and
without, then procedures need to be in place that will help us to remove the complex
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obstacles impeding our ability to listen. The Wounded Researcher developed some of these
procedures within the context of an approach to research that makes a place for the
unconscious and which, in doing so, differentiates the researcher’s conscious intentions
for the work from what is unfinished in the work. This process of differentiation takes
place within a transference field between a researcher and his or her work.

Perhaps even more than the value of dreams, the notion of a transference field between
an analyst and the patient was and is the most significant insight of a depth orientation
to psychotherapy. Its acknowledgement undercuts Descartes’ nightmare of an interior
Cogito, of a dis-embodied self that is separated from the other. This field is a field of
contagion where we infect, as it were, each other with our unexamined desires, fantasies,
complexes, and other unconscious dynamics, and it functions as much in the relation
between teacher and student as it does between analyst and patient.

In the beginning, Freud understood this complex arena as a matter of the patient’s
projection onto the analyst, but in time he admitted the reciprocal character of this
dynamic and spoke of the analyst’s projections onto the patient as counter-transference.
Through his studies of alchemy and his deepening of the unconscious beyond the
personally repressed to the collective unconscious, Jung, in his essay “The Psychology of
the Transference’ (CW 16, 1946/1954), extended this field beyond projections to include
archetypal dynamics, which, like the invisible lines of force that arrange a magnetic or
gravitational field, structure the field between the participants. In addition, he further
deepened our understanding of the unconscious and its impact on the transference
when, in his essay ‘On the Nature of the Psyche’ (CW 8, 1946/1960), he developed in
his dialogues with quantum physics the idea of the deepest, psychoidal, level of the
unconscious.

Jung’s essay, which is discussed in detail in chapter one of The Wounded Researcher, is
very difficult. But it is also extremely important because in it he offers from many sources
evidence that what depth psychology originally named the unconscious is more than a
psychological reality. At the psychoid level the unconscious is the consciousness of
nature. It is what used to be known as the lumen naturae or the anima mundi long before
we took leave of our senses and, parting company with the natural world, declared it
inanimate (cf. Romanyshyn, 1989/2000). To take leave of our senses is to break the natal
bond between what Merleau-Ponty called the flesh of the body and the flesh of the world
(1964/1968), an aesthetic bond of reciprocal desire, which is the starting point of his
phenomenology. I refer to Merleau-Ponty because phenomenology, as a necessary com-
panion to depth psychology, also contributes to our understanding of the transference
field in two ways. First, through its recovery of the lived body as opposed to the body as
object, it re-imagines the transference field as a gestural field (Romanyshyn, in press).
Second, in the works of J. H. van den Berg (1961, 1970, 1971) phenomenology moves
beyond its essentialist biases and addresses itself to cultural and historical differences.

The transference field as it arose in the therapy room is composed of multiple levels
from the repressed complexes through the collective-archetypal and cultural-historical to
the psychoid levels. This deepest and most archaic level where psyche and nature are one
indicates that the natural world has its dynamic presence in the transference field. Since
at all levels this complex field functions, by definition, outside conscious awareness, the
presence of the natural world in this field is a sympromaric one. Today one cannot, and
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ethically should not, deal with our suffering apart from its connection with the suffering
of nature. Our depressions, for example, are inseparable from what is happening to the
environment in the same way that our cancers are. The same point applies to our systems
of education. Our pedagogies impose upon us the ethical demand to be responsive to
voices other than our own and it is in response to this ethical obligation that I have
attempted to translate this notion of the transference field from the therapy room to the
classroom.

The Wounded Researcher offers a detailed description of transference dialogues, which
are the procedures employed at the four levels of the transference field. Designed to make
a place not only for the voices of cultural diversity, but also for all the complex voices of
psychological life, these dialogues are modeled on Jung’s process of active imagination.
In addition, I draw upon the work of Jungian analyst August Cwik who showed the
connection between active imagination and D. W. Winnicott’s description of play as a
transitional space that mediates between psyche and world. This last point is important
because it shifts somewhat the negative emphasis that is usually associated with the
unconscious and affirms, as Jung does, its creative potential. Of course, the former
cannot be ignored and I acknowledge the safeguards that are necessary in this work.

At each of four levels the intention of the dialogues is to open a space where one can
be addressed by the ‘other’. It is a way of systematically challenging one’s fixed and
unexamined assumptions about one’s perspective, a way of showing that one is always
‘located’ in some perspective even if one does not consciously know what that is. These
dialogues, therefore, are a process that helps toward the development of a metaphoric
sensibility, which, as I showed above, opens one to the necessity for dialogue that situates
‘who’ one is within a field of listening. In these dialogues one is asked to be responsible
by being responsive to the other. This process, which consists of two phases the second
of which has five steps, is detailed in The Wounded Researcher and many examples of the
process are cited. A preliminary version was also published in Harvest: International
FJournal of Fungian Studies (2006). Here I will give a basic description of how the process
starts at each level in order to illustrate its contributions toward a mode of pedagogy as
fundamentally ethical.

At the personal level of the unconscious one invites ‘others’ from their family
constellation, familial history and personal biography to bring their perspective to the
work. The encounter can be recorded as a script, or drawn, painted or even enacted in
a bodily fashion. This level of engagement with the ‘other’ is often the easiest one to do,
and generally the cast of characters who are part of this field are fantasies that personify
an individual’s complex projections. At the cultural-historical level, however, one invites
‘others’ of a different gender, race, economic class, culture or period in history to bring
their perspective to the work. Already, the process has further de-centered the position of
the ego as the singular voice of the work, and on occasion literary figures become part of
the encounter.

These figures can also be complex projections embedded in the cultural unconscious
of the individual, but they might also be imaginal figures as discussed earlier in this essay.
As such these characters are autonomous; they are not projections of the individual’s
complex unconscious. It is not always possible to say with certainty whether these figures
who enter the transference field are complex or imaginal characters. But in the end this
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judgment does not matter, since the intention here is to make the unconscious as
conscious as possible in service to the ethical obligation to be as responsive to the ‘other’
as one is able to be.

This de-centering of the ego continues as one next invites ‘others’ from the archerypal-
collective level of the unconscious to take their place. Here the encounter is with the
imaginal ‘other’. This field might include mythological, literary or historical characters
whose presence feels as real as one’s contemporaries but who belong neither to the
material nor mental domains. Jung’s encounter with Philemon, which he describes in his
autobiography, offers a good example of this type of field (1965).This level of encounter,
along with the next one, is most difficult to engage, because it so deeply challenges the
ego’s positions of control and authority. It invites one to enter a space where one’s sense
of identity as univocal, centered and fixed is put into question. For the ego this level is
in effect the nightmare side of Descartes’ dream of reason, which, as we have seen, has
itself become a nightmare. At the psychoidal level of the unconscious one invites any of
the ‘others’ with whom one shares creation to bring in their perspective. It is not
uncommon here to encounter the wise animal (as a kind of spirit guide) found in
fairytales and who shows a path into the work.

This process of transference dialogues is an on-going experiment in service to making
a place for the unconscious in education. While it is still a work in progress with
numerous questions to be considered, it does show that ‘who’ one is as author is
companioned by ‘who’ one is in many ways as an agent in service to some larger issues
beyond the self and its conscious intentions. In this respect, education might more
directly serve the purpose of making one responsive to the unfinished issues of the day.
Ellen MacFarland’s book (2008) is an excellent example of this point. A psychotherapist,
who specialized in the treatment of early childhood abuse and whose own complex
vocation to her work was rooted in the abuse she suffered, she made use of the
transference dialogues in her dissertation work with me at Pacifica Graduate Institute. In
the context of these dialogues she became responsive to the deep connections between
childhood abuse and our abuse of nature and has become now an avowed spokesperson
for the natural world.

Toward an Ethical Pedagogy

Considering the implications of Gilles Deleuze’s philosophy for ethical education, May
and Semetsky note, ‘it is what we do not know, rather than what we do, that is of
educational significance’ (2008, p. 143; italics in original). This lacuna in our knowledge
is not just an absence of information that can be remedied by more education. Rather
this not-knowing is, as they assert, attributable to the fact that ‘much of our world, as well
as our learning, are unconscious rather than conscious’ (2008, p. 143). My intention in
this essay has been to show how making a place for the complex unconscious dynamics
in the educational process lays a foundation for an ethical pedagogy. Along these lines I
have applied a Jungian approach to this task, which I have been developing the past
fifteen years. There is, as I said earlier, an urgency to this task for we cannot solve the
political, economic, environmental, and other problems we face today at the same level
at which they were created: a way of knowing and being that leaves out of the picture the
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radical insights about the unconscious first articulated in the therapy room more than a
hundred years ago, that place that was and remains a new form of education.
In Depth Psychology and a New Ethic, Erich Neumann makes this point:

The old ethic is a partial ethic ... it fails to take into consideration or to
evaluate the tendencies and effects of the unconscious ... Within the life of the
community, this takes the shape of the psychology of the scapegoat; in inter-
national relations it appears in the form of those epidemic outbreaks of
atavistic mass reactions known as war. (1973, p. 74)

In 1946 Jung wrote that the hypothesis of the unconscious ‘is of absolutely revolu-
tionary significance in that it could radically alter our view of the world’ (CW 8, para.
369).That revolution has not happened in education or anywhere else. And now the need
seems even greater. Some twenty years later in one of his last works, his autobiography,
Jung emphasized that the images of the unconscious place a great responsibility upon a
man and that developing insight into them ‘must be converted into [our] ethical obli-
gation’ (1965, p. 193). Our pedagogical practices bear this responsibility today as their
greatest challenge. How can we expect to be responsive to the other if we who educate
are still irresponsible? The transference dialogues could be a start toward the self-
education of the educator.

Notes

1. Editor’s note: in educational philosophy, John Dewey criticized a spectator theory of knowledge
firmly grounded in Cartesian dualism.

2. Editor’s note: Dustin Hoffman played Willy Loman on the Broadway stage and in the 1985 TV
movie ‘Death of a Salesman’.

3. Editor’s note: Nel Noddings, in her many works, has advocated enriching mathematics and
science curriculum with the elements of the ethics of care.
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9
Jung and Tarot: A theory-practice nexus in
education and counselling

INNA SEMETSKY

Since Aristotle, the relationship between theory and practice has been controversial.
Theory is derived from theoria—defined as a philosophical contemplation of higher
truths and as such disengaged from practical, political contexts and social life; that is
from praxis, which is defined as the process of putting theoretical knowledge into practice
and is embedded in actions, relationships and experiences that by definition have an
ethical or moral dimension. The research presented here represents a theory-practice
nexus. It originated long ago as the action-project representing a type of research
analogous to what Jungian scholar Robert Romanyshyn will have called years later
research with soul in mind (Romanyshyn, 2007). Referring to the Imaginal, Romanyshyn
emphasised the role of this third dimension between the senses and the intellect as
enabling an embodied way of being in the world within the context of complex mind
reaching into the whole of nature. It was philosopher Henry Corbin who coined the
Imaginal world—Mundus Imaginalis or mundus archetypus, the archetypal world—as a
distinct order of reality corresponding to a distinct mode of perception in contrast to purely
imaginary as the unreal or simply utopian. The archetypal world comprises what Carl
Jung posited as the collective unconscious or objective psyche that manifests itself through
symbols and images and is shared at a deeper, psychoid, level by all members of human-
kind (Jung, 1959) thereby transcending cultural, temporal or language barriers.

The symbolic meanings of human experiences are ‘always grounded in the uncon-
scious archetype, but their manifest forms are moulded by the ideas acquired by the
conscious mind. The archetypes [as] structural elements of the psyche ... possess a
certain autonomy and specific energy which enables them to attract, out of the conscious
mind, those contents which are better suited to themselves’ (Jung CW 5. 232) thus
helping in achieving much wider scope of awareness than rational thinking, in terms of
solely cognitive reasoning—deprived of what Jung called feeling-tone—is capable of
providing. The integration of the unconscious into consciousness contributes to the
practical manifestation of the ultimate Jungian archetype of wholeness called the Self.
For Jung, the profound relationship between the soul of the world, Anima Mundi, and an
individual human consciousness remained a great mystery. He did not distinguish
between the psyche and the material world: they represent two different aspects of the
Unus Mundus, or one world. Archetype is seen by Jung as a skeletal pattern, filled in with
imagery and motifs that are ‘mediated to us by the unconscious’ (CW 8. 417), the
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variable contents of which form different archetypal #mages. The archetypal images are
the vehicles for/of information embedded in the collective unconscious, and the uncon-
scious is capable of spontaneously producing images ‘irrespective of wishes and fears of
the conscious mind’ (Jung CW 11. 745). The archetypal images are ‘endowed with a
generative power; [the image] is psychically compelling’ (Samuels ez al., 1986, p. 73).
Contemporary post-Jungians consider the archetypes to be both the structuring patterns
of the psyche and the dynamical units of information implicit in the contents of the
collective unconscious. Archetypal psychologist James Hillman called for the rescue of
images which are capable of ‘releasing startling new insights’ (Hillman, 1989, 25), and
Jung pointed out that a ‘symbolic process is an experience i tmages and of images’ (Jung
CW 91, 82; italics in original).

A specific subject matter of my research is the set of images comprising a Tarot deck
(e.g. Semetsky, 2006a, 2009, 2011) and representing in the symbolic form the very
archetypes ‘inhabiting’ the Imaginal world. It is our cognitive function enriched with
creative imagination that provides access to the Imaginal world with a rigor of knowledge
specified since antiquity as knowing by analogy. The method of analogy defies the
privileged role allotted to the self-conscious subject that observes the surrounding world
of objects—from which the epistemic subject is forever detached—with the cool ‘scien-
tific’ gaze of an independent spectator so as to obtain a certain and indubitable knowl-
edge, or episteme. Rather, the method of analogy presupposes participation—contrary to
observation—in the process of subjects and objects together forming a relational network
as an interdependent holistic fabric with the world, thus overcoming the dualistic split
that has been haunting us since the time of Descartes and is still confining us to what
Corbin used to call the banal dualism of matter versus spirit. This relational approach
agrees with Nel Noddings’ ethics of care as a feminine alternative to the traditional
model of character education (Noddings, 1984). Noddings points to such common
global human experiences as birth, marriage, motherhood, death or separation, even
while denying moral universals as predestined rules for our actions. These experiential
events are fundamental; thus, they can be considered to have universal meanings for
humankind, even when they are happening in different places across the globe, geo-
graphically, or in different periods in history. These common human experiences are
symbolically represented by the images in Tarot pictures.

A typical Tarot layout comprises a particular pattern with each position having some
specific connotations that become clear when an experienced reader creates an imagi-
native narrative out of the pictorial story. Non-incidentally, zmaginative narrative is one of
the methodologies employed by the innovative interdisciplinary field called Furures
Studies, which also uses utopian thinking, forecasting and strategic planning. M. Peters
and J. Freeman-Moir (2006) dedicate their recent volume, Edutopias: New utopian
thinking in education, to future generations of educators capable of understanding that,
with imagination, education can indeed transform individuals, raise collective conscious-
ness and contribute to the development of global civic society. In this respect, Tarot
represents an example of post-formal (Steinberg ez al., 1999) education grounded in an
existing cultural practice—called, in popular parlance, Tarot readings—during which the
pictorial ‘language’ of the unconscious is converted into verbal expressions, thereby
facilitating the ‘widening and deepening of conscious life [as] a more intense, disciplined,
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and expanding realisation of meanings ... And education is not a mere means to such a
life. Education is such a life’ (Dewey, 1916/1924, p. 417).

The word education derives from the Latin educare—to lead out as well as to bring out
something that is within. The word therapy derives from the Greek therapeia, in terms of
human service to those who need it. Education and counselling alike involve either
implicit or explicit inquiry into the nature of the self and self-other relations. Carol
Witherell notices that, ideally, each professional activity ‘furthers another’s capacity to
find meaning and integrity’ (1991, p. 84) in lived experience. Importantly both practices
are ‘designed to change or guide human lives’ (Witherell, 1991, p. 84).This was the focus
of my research: to investigate a potential of Tarot as a transformative, at once educational
and counselling, tool informed by a Jungian conceptual framework. For Jung, archetype
is a symbol of transformation, and symbols—Ilike those represented by the Tarot
imagery—function as transformers capable of raising the unconscious contents to the
level of consciousness: the implicit meanings become explicit by virtue of ‘becoming
conscious and by being perceived’ (Jung in Pauli, 1994, p. 159).

Jung’s biographer Laurens van der Post, in his introduction to the book Fung and Tarot:
an Archerypal Fourney by Sallie Nichols’ (herself Jung’s student in Zurich), notices the
contribution made by Nichols to the profound investigation of Tarot, and her ‘illumi-
nated exegesis of its pattern as an authentic attempt at enlargement of possibilities of
human perceptions’ (in Nichols, 1980, p. xv). Andrew Samuels mentions ‘systems such
as that of the I Ching, Tarot and astrology’ (1985, p. 123) as possible, even if uncertain,
resources in analytical psychology and quotes Jung writing: ‘I found the I Ching very
interesting. ... I have not used it for more than two years now, feeling that one must learn
to walk in the dark, or try to discover (as when one is learning to swim) whether the water
will carry one’ (in Samuels, 1985, p. 123). Irene Gad (1994) has connected Tarot
pictures with the process of human development—what Jung called individuation—and
considered their archetypal images to be ‘trigger symbols, appearing and disappearing
throughout history in times of transition and need’ (p. XxXxiv).

Tarot pictures are called Arcana, and the meaning of the word Arcana derives from
Latin arca as a chest; the verb arcere means to shut or to close; symbolically, Arcanum
(singular) is a tightly shut treasure chest holding a secret, its deep meaning. Nearly every
one of the 78 Arcana in a deck—22 Major and 56 Minor—has an image of a living being,
a human figure situated in different contexts. This figure is not just a physical body but
the mind, soul and spirit as well. And while a body goes through life and accomplishes
different tasks, the psyche goes through transformations, as human experience itself calls
for the constant renewal and enlargement of our consciousness. The journey through
Tarot imagery is at once learning and therapeutic as each new life experience contributes
to self-understanding and self-knowledge. Noddings (2006) emphasises the importance
of self-knowledge as the very core of education: ‘when we claim to educate, we must take
Socrates seriously. Unexamined lives may well be valuable and worth living, but an
education that does not invite such examination may not be worthy of the label education’
(Noddings, 2006, p. 10, italics in original). When symbolically represented in Tarot
images, human experiences become reflected upon; thus indeed examined. The arche-
typal realm is brought, so to speak, down to earth by virtue of its embodiment in physical
reality, confirming Jung’s insight that ‘psyche and matter are two different aspects of one
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and the same thing’ (Jung CW 8. 418). The apparent binary opposites are united in the
process of reading and interpretation, thus defying Cartesian dualism both in theory and,
significantly, in practice! The levels of praxis as encompassing human behaviour,
decision-making or choosing a particular course of action is of utmost significance. Jung
insightfully commented that the general rules of human conduct are

at most provisional solutions, but never lead to those critical decisions which
are the turning points in a man’s life. As the author [Erich Neumann] rightly
says: “The diversity and complexity of the situation makes it impossible for us
to lay down any theoretical rules for ethical behaviour” ... The formulation of
ethical rules is not only difficult but actually impossible because one can hardly
think of a single rule that would not be reversed under certain conditions ...
Through the new ethic, the ego-consciousness is ousted from its central
position in a psyche organized on the lines of a monarchy or totalitarian state,
its place being taken by wholeness or the self, which is now recognized as
central” (Jung, 1949 in Neumann, 1969, p. 13; italics in original).

To achieve such wholeness, we have to evaluate real-life social situations as they arise in
our very practice and learn the lessons embodied in the Tarot archetypal journey through
what I call a symbolic school of life. Each and every Tarot reading as a mode of informal
pedagogy becomes a step toward the conscious realisation of the deepest meaning (corpus
subnile) of a particular situation; subsequently, an enlargement of consciousness itself
becomes a step towards individuation. The true means of communication between the
conscious mind and the unconscious is a language of symbols: ‘symbols act as transform-
ers, their function being to convert libido from a “lower” into a “higher” form’ Jung CW
5. 344). It is Tarot symbolism as a universal, even if ‘silent’ language (Semetsky, 2006b,
2010, forthcoming) that establishes such an unorthodox communicative link. The mean-
ings of the symbols embedded in the pictures are not arbitrary but accord with a specific
grammar of this universal language above and beyond verbal expressions of the conscious
mind: ‘it is not the personal human being who is making the statement, but the archetype
speaking through him’ (Jung, 1963, p. 352). In Four Archetypes Jung says: “You need not
be insane to hear his voice. On the contrary, it is the simplest and most natural thing
imaginable ... [A] real colloquy becomes possible when the ego acknowledges the exist-
ence of a partner to the discussion’ (CW 9. 236-237).

An expert reader transforms this implicit colloquy into an explicit dialogue when she
functions as a ‘bilingual’ interpreter, converting the pictorial language of the unconscious
into verbal expressions, thus facilitating the trans-formation of in-formation into con-
sciousness. What takes place is an indirect, mediated, connection akin to the active
principle of synchronicity posited by Jung in collaboration with the famous physicist and
Nobel laureate Wolfgang Pauli. Synchronicity addresses the problematic of meaningful
patterns generated both in nature and in human experience, linking the concept of the
unconscious to the notion of ‘“field” in physics [and extending] the old narrow idea of
“causality” ... to a more general form of “connections” in nature’ (Pauli, 1994, p.164).
Pauli envisaged the development of theories of the unconscious as overgrowing their
solely therapeutic applications by being eventually assimilated into natural sciences ‘as
applied to vital phenomena’ (1994, p. 164). In his 1952 letter to Jung, Pauli expressed his
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belief in the gradual discovery of a new, what he called neurral, language that functions
symbolically to describe the psychic reality of the archetypes and would be capable of
bridging the psycho-physical dualism. Jung described synchronicity not only in terms of
a coincidence between mental content, or a dream, or a vision with the physical event,
but also as a premonition about an event, ‘a foreknowledge of some kind’ (Jung CW 8. 931;
italics in original). The reality of this implicit ‘self-subsistent “unconscious” knowledge’
(Jung CW 8. 931) of what we are meant to be and where we stand within the individu-
ation process demonstrates itself empirically in the archetypal constellations of Tarot
images during readings.

Archetypes ‘residing’ in the dynamic field of the collective unconscious form an
unorthodox virrual foundation for moral knowledge upon which many individual real-life
experiences lay down their own structures. Multiple combinations of innumerable
experiences—the constellations of the actualised archetypes—produce diverse archetypal
images that manifest overtly through their effects at the level of the body in the form of
particular unconscious patterns of feelings and actions that are symbolically represented
in the Tarot imagery. Archetypes do have two complementary poles, one expressing a
‘positive, favorable, bright side [and the other a] partly negative ... partly chthonic’ (Jung
CW 9i. 413). It is ‘a natural process [as] a manifestation of [psychic] energy that springs
from the tension of opposites’ (Jung CW 7. 121) expressed in the dark and light
archetypal aspects, both pertaining to Tarot imagery not unlike yiz and yang as an
interplay of opposites in the Chinese Book of Changes. The difference between the
opposites gives rise to the Jungian transcendent, unifying, function. By bringing to our
awareness many initially unperceived and latent meanings, the unconscious contents of
the archetypal images become amplified via their representation in the material medium
of the pictures. Because of the amplifying, synthesising, nature of symbols, the meanings
expressed in the multitude of images hiding in the unconscious can be elucidated,
interpreted, narrated and potentially integrated into consciousness. The amplifying and
synthetic character of symbols reflects the dynamical and evolutionary approach to
knowledge and, for Jung, a ‘psychological fact ... as a living phenomenon ... is always
indissolubly bound up with the continuity of the vital process, so that it is not only
something evolved but also continually evolving and creative’ (Jung CW 6. 717) as a
function of our lifelong learning from experience in the process of ‘Re-symbolization of
the Self” (Semetsky, 2011).

Many typical life experiences are represented in the patterns that appear and can be
discerned when the pictures are being spread in this or that layout, and a person can
learn from their experience when it is being unfolded in front of their eyes in the array
of images. Respectively, the latent meanings of experience become available to human
consciousness, and a person can discover in practice a deeper, spiritual or numinous, as
Jung would say, dimension of experience. Thus Tarot, in terms of its archetypal dynamics,
and despite being traditionally considered irrational and illogical, helps us achieve an
intense scope of awareness exceeding narrow instrumental rationality. It is what educa-
tional psychologist Jerome Bruner called an intuitive sense of rightness that allows a
genuine reader to articulate the implicit meanings of Tarot images and symbols. For
Bruner, intuition ‘implies the act of grasping the meaning or significance or structure of
a problem without explicit reliance on the analytic apparatus of one’s craft’ (Bruner,
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1966, p. 61). A symbolic, intuitive, approach creates a dialectical relationship between
consciousness and the unconscious. In this respect, Tarot images may be viewed as a
bridge between the personal unconscious, via the archetypal field of the collective
unconscious, to the conscious mind. Similar to the interpretations of dreams in Jungian
analysis, Tarot hermeneutic (Semetsky, 2011) as reading and interpreting pictorial
images becomes the core means of assisting people in the process of individuation.
Etymologically, the Greek words hermeneuein and hermeneia for interpreting and inter-
pretation are related to the mythic god Hermes, a messenger and mediator between gods
and mortals, who crosses the thresholds and traverses the boundaries because he can
‘speak’ and understand both languages, the divine and the human, even if they appear
utterly alien to each other.

Understanding the symbolic meanings embodied in the archetypal images of Tarot
Arcana and bringing them to consciousness contributes to the re-symbolisation of the
Self in the process of gradually removing the Ego from its privileged, egocentric position
and enriching the human mind with other ways of knowing that complement its solely
rational functions. The task of the reader is to make available the information concealed
in the unconscious; thus to facilitate a process of individuation for the subject of the
reading who is an equal participant in the emerging therapeutic and learning relation!
For Jung, the intuitive function is non-rational (but not irrational), and the contents of
intuition ‘have the character of being given in contrast to the “derived” or “deduced”
character’ (Noddings & Shore, 1984, p. 25) in a logical manner pertaining to two other,
strictly rational, Jungian functions. For Hillman (1997, p. 45), it is the human soul that
‘selects the image I live’, and each image is what Plato called a paradeigma or pattern.
When we look upon the patterns created by the Tarot pictures, we enter what Noddings
and Shore (1984) call an intuitive mode of perception. Etymologically, intuition is derived
from the Latin verb intuer:, which means zo look upon. In the Middle Ages, the word
mtuition was used ‘to describe an ineffable mystical experience of identification with
God’ (Noddings & Shore, 1984, p. 11). Tarot hermeneutic is a process of reading and
interpreting these implicit patterns embodied in the images of the Arcana and as yet
concealed by the unconscious; the readings that encompass an intuitive mode of per-
ception reveal them, thereby making them explicit and integrated in consciousness. While
the ‘fostering of intuition as an aid to learning and knowing was not on [Jung’s] agenda’
(Noddings & Shore, 1984, p. 27) explicitly, it is the Tarot symbolism that triggers the
stream of the unconscious and serves as a device to educate and strengthen the human
intuitive function invaluable for meaning-making.

The split between theory and practice led, in modern times, to a spectator theory of
knowledge and strict disciplinary boundaries between sciences and humanities. The
detached gaze at the ‘spectacle’ of antiquity is, rather ironically, a precursor to moder-
nity’s scientific method. Scientific, intellectually certain, knowledge as cognitive episteme
became distinguished from, and opposed to, the creative arts as techne or 7éyvn. Tarot
pictures are artistic productions—techne; the pictures mastered by human skill inspired,
in turn, by the creative imagination of the particular artist who designed a given deck.
Techne is often translated as craftsmanship, handicraft or skill; the products of techne are
artefacts, such as Tarot pictures. In its dimension as a techne, Tarot becomes a powerful,
albeit alternative, educational aid in the context of post-formal holistic education and
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mental health alike. However, Tarot as praxis is equally if not more important. In Greek
mythology, Praxis is also another name for Aphrodite, the goddess of love who was a
central character in the story of Eros and Psyche. The myth tells us that it is by virtue of
active learning from novel life experiences imposed on her by Praxis (or Aphrodite),
rather than by a theoretical contemplation of the objects of knowledge already possessed
by the conscious mind, that Psyche, as a personification of human soul, was eventually
able to reunite with Aphrodite’s son, the divine Eros.

In Plato’s Symposium, Diotima the Priestess teaches Socrates that Eros or Love is
‘located’ in-berween lack and plenty; it is a spirit or daemon that, importantly, can hold
two opposites together as a whole, therefore to eventually reconcile that which analytic
thinking habitually perceives dualistically, that is, as binary irreconcilable opposites. Jung
used the Latin term coincidentia oppositorum for the apparently mystical coincidence of
opposites, such as psyche and matter, which takes place in synchronistic experiences. It
was Hermes, the messenger of the gods, who finally summoned the human Psyche to
Olympus where she reunited with her beloved, divine Eros, having been granted a
godlike immortality in this loving union. It is through being driven by Eros/Love that
Psyche was able to meet multiple challenges and overcome the obstacles created by
Praxis. And it is only through love and compassion for the often suffering human spirit that an
expert Tarot reader can intuit, understand and narrate the subtle meanings encoded in the
symbolism of the pictures, hence making each reading a precious learning experience.

It is our learning from life experiences embodied in the symbolism of the pictures that
not only leads to human development and eventual individuation but can also reconnect
an individual psyche with its symbolic origin in Anima Mundi, the soul of the world,
because our unconscious ideas are archetypal in nature and partake of the collective
unconscious. Jung noticed that such conceptualisation

is particularly true of religious ideas, but the central concepts of science,
philosophy, and ethics are no exception to this rule. In their present form they
are variants of archetypal ideas created by consciously applying and adapting
these ideas to reality. For it is the function of consciousness not only to
recognise and assimilate the external world through the gateway of the senses,
but to translate into visible reality the world within us (Jung CW 8. 342).

This is a prerogative of Tarot as an educational and counselling tool: to translate inro
visible reality the deep and invisible, internal world within us and to enrich human experience
with deep spiritual meaning. As complemented by imagination and intuition, the inter-
pretation of images, according to Jung, ‘reflects a higher level of intellect and, by not
forcibly representing the unknowable as known, gives a more faithful picture of the real
state of affairs’ (Jung CW 11. 417). Tarot images and symbols, when interpreted, create
‘something that is ... in the process of formation. If we reduce this by analysis to
something that is generally known, we destroy the true value of the symbol; but to
attribute hermeneutic significance to it is consistent with its value and meaning’ (Jung
CW 7. 492). Each meaningful reading represents what Jean Watson (1985) called, in the
area of nurse education, the occasions of caring. Noddings explains that the occasions of
caring constitute the moments when nurse and patient, or teacher and student, meet and
must decide what to do with the moment, what to share, which needs to express or



118 Inna Semetsky

whether to remain silent. This encounter ‘needs to be a guiding spirit of what we do in
education’ (Noddings, 1991, p. 168); such a guiding, relational and caring spirit is
ontologically preeminent in Tarot hermeneutic. As recently noted by philosopher and
abbot Mark Patrick Hederman (2003, p. 86) in his remarkable book Tarot: Talisman or
Taboo? Reading the World as Symbol, Tarot provides us with the symbolic system to fill the
gaps produced ‘where education and trained sensibility are in short supply’. Hederman
insists that ‘each of us should be given at least the rudiments of one of the most elusive
and important symbolic systems if we are even to begin to understand human relation-
ships. This would require tapping into a wavelength and a communication system other
than the cerebral [that] covers the three Rs of traditional education’ (2003, p. 87). 1
wholeheartedly share this urgent and noble task.
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