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From the Editor

Less than a year before he died on June
6, 1961, Jung wrote a stunning letter to art
critic Sir Herbert Read. Although the main
topic concerned trends in modern art, Jung‘s
observations had expanded by the end of the
letter to include the modern condition, as well
as our uneasiness before the unknown. Today,
more than half a century later, Jung’s words
reverberate more than ever:

The great problem of our time is that we
don’t understand what is happening to the
world. We are confronted with the darkness of our soul, the unconscious. It sends
up its dark and unrecognizable urges. It
hollows out and hacks up the shapes of our
culture and its historical dominants. We
have no dominants anymore. They are in
the future. Our values are shifting, everything loses its certainty . . . Who is the
awe-inspiring guest who knocks at our
door portentously?

By this personified metaphor Jung gave
voice to the experience of increasing numbers
of depth psychologists, artists, seekers,
thinkers and others—for whom the objective
psyche in its deeper dimensions will be the
source of guiding wisdom. Jung insists:

We have simply got to listen to what the
psyche spontaneously says to us. What the
dream, which is not manufactured by us,
says is just so. . . . It is the great dream
which has always spoken through the artist
as a mouthpiece. . . . What is the great
Dream? It consists of the many small
dreams and the many acts of humility and
submission to their hints. It is the future
and the picture of the new world, which
we do not understand yet. We cannot
know better than the unconscious and its
intimations. There is a fair chance of finding what we seek in vain in our conscious
world. Where else could it be?

The spirit Jung evokes in this letter—to
greet the Coming Guest, in humility and in
submission to the psyche’s own hints—attends
the efforts of all who seek to give form to the
visions rising from the depths. Similarly, it is in
that very spirit that Depth Insights offers this
selection of essays—each, in its own way, illuminating a small portion of the dark path we
all tread.

-Paco Mitchell
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Dreaming for Our Survival
W

ere we living in a viable traditional culture during a time of
upheaval such as our own, we would be
gathering regularly to hear and discuss
dreams. They might be those of a medicine person or anyone who had received
a dream for the tribe. In the 1920s, for
example, when his tribe was starving
because no seals were caught that year,
an Inuit shaman saw a new hunting
ground in a dream and led his people to
it across the frozen sea of Baffin Bay. In
the first century B.C., a Roman senator’s
daughter dreamed that Minerva complained about her temple being in disrepair; the dream was reported to the
Senate and funds to restore it were
approved.
Swiss psychiatrist C. G. Jung recognized that such dreams are not private
property: “Collective dreams have a character which forces people instinctively to
tell them . . . such dreams do not belong
to the individual; they have a collective
meaning . . . they are true for people in
certain circumstances.” (CW 10; par 323)
Some years ago, I had a dream in words
that if this were a tribal culture, my job
would be that of “dreamer.” In what follows, I will tell several of my own collective dreams as well as others told at a
council gathering; all pertain to the present ecopsychological crisis.
It may seem highly unusual to consider dreams as relevant to societal or
environmental matters. Yet this is precisely the problem: information from this
universally available source of guidance is
neither expected nor understood. The
ecology and environmental movements
are mainly outer-directed and action-oriented, and there is little if any interest in
the seemingly private activity of dreaming. But dreaming itself is a natural
resource, abundant and self-renewing.
And dreaming is not a narcissistic event,
but a 140-million-year-old survival function in all mammals. Anthony Stevens, in
The Two-Million-Year-Old Self recommends that we should “regard dreams as
an endangered species (for) they represent our primordial habitat, our last
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wilderness, and we must protect them
with as much fervor as the rainforests,
the ozone layer, the elephant, and the
whale.” (p. 121)
The late Montague Ullman (1986),
founder of the country’s first sleep lab
and advocate of the societal value of
dreams, did not believe dreaming had to
do primarily with the individual, but saw
it as the “manifestation of phylogenetic
adaptive mechanisms that have to do
with the survival of the species” (p. 383).
Jung claimed that our civilizing potential
had “led us down the wrong road,” and,
in an imaginal consultation given in 1933,
“The Meaning of Psychology for Modern
Man,” advised us to “turn back to the
most subjective part of yourself, to the
source of your being…where you are
making world history without being

“Dreaming itself is
a natural resource,
abundant and
self-renewing.”
aware of it.” (CW 10; par 316) What
source did Jung have in mind? Dreaming.
“Dreams…are pure nature; they show us
the unvarnished natural truth, and are
therefore fitted, as nothing else is, to give
us back an attitude that accords with our
basic human nature when consciousness
has strayed too far from its foundation
and run into an impasse.” (CW 10; par
317) We have strayed from our phylogenetic foundation and run into an impasse,
because we have been using only our limited conscious mind to deal with survival
matters. The dreaming mind opens into a
broader bandwidth.
The dreamworld opened for me in
my late twenties and became the path
I’ve followed ever since. While doing
graduate research in 1972 on the place of
dreams in non-Western healing practices,
I came to see that our society is unique in
not attending to dreams for cultural purposes. Dreams have been central to my

own “ecological conversion” process.
After a drought shook me out of my complacency about nature’s resources,
dreams guided me through Joanna
Macy’s stages of despair, hopelessness,
angry withdrawal, and intense activism,
to an eventual acceptance of what I, as
only one person, could accomplish. The
following two dreams took place in the
winter of 1997–98, when I had just begun
teaching Evolutionary Psychology, offering programs that emphasized the conflict between our modern self, which tries
to keep up the fast pace, and our primordial self. Here is the first dream:
I am giving my talk at the L.A. Jung
Institute. Men remark/complain
how busy they are. I say, Yes, this is
the cultural symptom I am referring
to—busyness is a symptom of being
in the grip of a cultural neurosis,
which is actually putting us in danger of extinction. I emphasize that
those of us who are healers have to
model how to come to terms with
this symptom so others can too; if
we can’t, no one can.
A sequel three months later emphasized
how busyness impacts our decision-making:
I am giving a talk about how decisions people make when they are
rushed or tired, which people often
are these days, won’t be good, solid
decisions. I talk about the need for
rest and renewal. A woman demonstrates how energy just carries her
from one activity to another. I say,
“Yes, defenses have energy!” This
surprises people, so I explain that
keeping busy is a defense against
feeling the anguish of where we are
today: at risk of extinction.
These dreams voice the dark question, then less openly discussed, of
whether our species itself might be at
risk. Species can go extinct by being overadapted or under-adapted. We are both:
Depth Insights, Issue 5, Fall 2013
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over-adapted to superficial societal
demands of no survival consequence and
under-adapted to our inherent two-million-year-old human nature. We in the
developed world violate our own nature
by regularly overriding our need for rest
and renewal, by underestimating the
value of social relations, by failing to create meaningful rituals. Based on the epidemic levels of sleep deprivation alone,
we ought to place Homo sapiens on the
endangered list.
But the dream also provides an
important ecopsychological diagnosis: it
says that “busyness” is a symptom of a
cultural neurosis, which has us in its grip.
The dream challenges those of us who
are healers to free ourselves of this cultural neurosis. I took this advice seriously
and within several years was able to exit
the fast lane and reposition myself to live
closer to nature’s timing. The pressures
to keep up the “busy-ness as usual” pace
are enormous, and I find that resisting
them is a daily challenge.
The next dream, positive and hopeful, describes this shift from the former
paradigm based on abstract principles to
a new paradigm based on nature’s laws:
I am on a mountainside, curvaceous
in shape. I realize it’s the body of
the Great Mother, an enormous
female body in a reclining posture.
People all around the hillsides are
engaged in planting. Everything previously planted according to the
principle of linear order has died.
Row after row of vineyard and
orchard in mathematically precise
spacing are now dead. There is a
question of whether it’s necessary to
remove the dead trees. A man walks
along and experiments by grasping
the thin trunks and pulling; they
come out with little effort.
Throughout the hillside, others are
engaged in planting based on the
natural principle of “clusters according to meaning.” Then I take a break
from this work and go indoors,
where I look at my mail and greet a
visitor.
I awoke from this dream in a state
of awe, feeling I had glimpsed a Nature
god: Mother Earth on whose body we are
mere dots. The size differential is a
reminder that although we can, and do,
3
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kill off plenty of life on the earth’s surface, the life force extends beyond our
species’ reach.
Order and linearity are necessary
and valuable, but have been excessively
applied; not everything flourishes when
placed in straight lines with equal spacing. From modern chaos theory, we know
that natural systems take the form of arcs
and spirals, curves and clusters.
“Meaning” is a non-material or spiritual
dimension. If our new “plantings,” cultural as well as agri-cultural, arise naturally
from clusters of meaning, this would
bring spirit back into relationship with
matter.

“I awoke from this
dream in a state of
awe, feeling I had
glimpsed a Nature
God: Mother Earth on
whose body we are
mere dots.”
The dream ends with my leaving this
magnificent setting and returning to my
own house, with its mail and visitors.
What does this finale suggest? Perhaps
that it’s crucial to keep our personal lives
in balance with the supra-personal work
we undertake. We have to set limits on
the latter and be sure we tend our own
daily life and community.
I want to introduce dreams into our
dialogue about ecology on the assumption that we dream about the earth more
often than we realize. The opening
dreams of Inuits finding a new hunting
ground and Romans rebuilding a temple,
like all “big dreams,” arose out of a cultural context and were understandable
within that context; the dreams were
accepted as meaningful in those particular cultures. To suggest bringing dreams
into our socio-cultural arena today means
introducing a new element, and there is
bound to be skepticism and reticence as
well as curiosity and interest.
In 2003, I founded The Dream
Institute of Northern California. Since
2004, we have hosted Culture
DreamingSM, an innovative program in
which dreams are explored for their larger socio-cultural implications rather than

for their personal meaning to the dreamer. Culture Dreaming is similar to the
Social Dreaming Matrix™ method developed in the 1980s at the Tavistock
Institute by Gordon Lawrence; his
anthologies, Experiences in Social
Dreaming and Social Dreaming @ Work,
have chapters on how this method has
been successfully used in schools, churches, and organizations in Europe, the
Middle East, Russia, and South America.
At our monthly gatherings, which are
open to the public, we sit in council and
invite “The Dreaming,” a larger-than-personal process, to express itself. Individual
dreams are blended into a new co-created narrative, whose themes are then
linked to issues in the world at large.
Culture Dreaming even shifts our perspective beyond our own species.
For Earth Day 2009, I took from our
monthly transcripts the many dreams
that referred directly to the earth, and
arranged them in a narrative sequence.
This was made into a dramatic performance piece. It was stunning to see
Nature’s story told entirely through
dreams. The drama was presented at several venues for Earth Day 2010. The performance concludes with this remarkable
dream:
There is a gathering where something sacred is taking place. A
woman is on her knees tenderly raking red oxide soil with her hands, so
it comes to life. In another room,
people are learning how to build a
stupa with rocks and branches, so it
too is alive. The woman says, “I
think it’s about ready.” She kneels
down and touches the soil. It’s alive
and beautiful, like a dear, precious
friend, found again. Others join her
around the stupa and push soil into
it, from bottom to top. The whole
thing begins to hum as the soil
imbues the stupa with life. The humming and vibrating begin with the
soil, then the stupa, and then those
around it.

A stupa is a traditional Buddhist
monument, perhaps originally a burial
mound, with a center pole that represents the tree of life or axis mundi.
Masses of earth are raised on a platform
and then faced with stones; the structure
is often surrounded by a processional
<Back to TOC

path. In the term “stupa” I hear a play on
words: that only by “stooping” down low
and bringing to our faces to the ground in
devotion can we correct our hubristic
stance of domination over Nature. The
dream demonstrates that matter can be
enlivened with spirit.
Throughout 2012, we held a special
series of Culture Dreaming sessions
devoted to the theme of the Great
Turning, and selected dreams were likewise made into performance pieces. I will
close with one of these dreams, which
offers hope that we are not alone and
that transpersonal forces are available:
I have taken the elevator to the top
floor of a very high building. As the
door opens, I see a huge, dusty
warehouse filled with what look like
thousands of retired gods and goddesses—statues. But when I move
closer, I can see that they are moving very slowly, each to their own

rhythm, as if in a sort of suspended
animation. I have the overwhelming
sense that they have a deep desire
and intention to be reanimated by
humans and to be of service once
again to those on earth.
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Trickster and a Comedian Walk into a
Bar: The Sacred Art of Transformation
By Keith Morrison
When the wise man learns the Way
He tries to live by it.
When the average man learns the Way
He lives by only part of it.
When the fool learns the Way
He laughs at it.
Yet if he did not laugh at it,
It would not be the Way.
Indeed; if you are seeking the Way
Listen for the laughter of fools.
-Lao Tzu

“I feel that living your life in contradiction
keeps one confused and happy.”
-Zach Galifianakis, Comedian

T

his article explores the significance of comedy as a transformative art form. Many treatises have
been written on the significance of painting, literature, or film as mediums for
sacred creativity but I found that research
that focused upon similar aspects at work
of the comedian turned up short. By distilling the essential elements of the trickster as an archetypal figure the following
article illustrates how the cultural icon of
the comedian resonates with and is
shaped by this archetype. Though the
trickster is most often depicted as a
mythological god or hero, the comedian,
along with iconic figures like the
alchemist or shaman, are actual facts of
human history that are strongly bound by
archetypal material which initiates transformation in a mercurial manner similar
to the trickster. I put forth that through
the art of comedy, the stand-up comedian taps into the trickster’s archetypal
roots as an agent of change.

Edshu and the Farmers

Let me begin with a brief tale about
the African trickster god Edshu. One day
Edshu was wandering along some farmland when he spied two farmers working
in fields separated by a small road. Edshu
decided that he should give them a rise
and so “He donned a hat that was on one
side red but on the other white, green
before and black behind” (Frobenius
5
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quoted in Campbell, 1993, p. 45). He then
proceeded to walk up the road between
the two farmers until he was out of sight
and then he reversed his clothing and
returned for one more pass. Later that
night, the two farmers began a casual
conversation about the strangely-dressed
wanderer on the road. One of the two
referred to the wanderer’s white hat, but
the other argued that it was red. The
argument soon escalated into violence
between the two as they drew knives
upon each other. The village constable
was forced to break them up. Later, as
they sat in front of a headman who didn’t
know which way to lay out his justice,
Edshu stood up and announced himself.
He showed the village his hat and proclaimed that “The two could not help but
quarrel . . . I wanted it that way.
Spreading strife is my greatest joy”
(Frobenius quoted in Campbell, 1993, p.
45).

“Just as it is said that
a fish does not know
the water in which it
swims, so too, the
archetypal psyche is
something that is at
once beyond us and yet
immanent within us.”
Though it is presented here in brief,
this tale leaves us with a wealth of information pertaining to the trickster archetype and the types of situations that activate it. Archetypes themselves can be
thought of as essential patterns of organization in the psyche. They underlie perceptions and lend themselves to the construction of subjective and social realities
accordingly. Further, they lie just beyond
the reach of our actual ability to perceive
them. Just as it is said that a fish does not

know the water in which it swims, so too,
the archetypal psyche is something that is
at once beyond us and yet immanent
within us. The essential qualities of the
archetypes can be found within cultural
manifestations and through mythology,
but one should be careful in assuming to
ever know the archetype in its fullness
(Jung, 1971). Though it only illustrates
one of the many aspects of the archetype, Edshu’s tale gives us enough material to outline the essential points of the
trickster and how this numinous force is
still found acting out today through the
art of comedy.

Essential Elements of the
Trickster

In his wanderings, Edshu comes
upon a plot of land divided by a road.
One can take the land as representative
of the common awareness of the farmers
and perhaps the whole of the farming
community of which they are a part. The
land, if carefully tended, will continue to
yield the same crops from year to year,
and thus is a reliable life-source for the
farmers and the community. Being that
there is no direct interaction between
Edshu and the farmers, the story implies
that farmers keep their heads low to the
land, only briefly noticing the apparently
inconsequential trickster as he passes by.
Looking deeper into this image, one finds
a representation of the collective consciousness of a group of individuals. This
consciousness recursively maintains its
form through a continued input of information by its participants, which then
yields a stable worldview that acts to support the system as a whole. The farmers
can be understood as aspects of the individual or collective psyche. These elements participate in similar levels of identity and therefore remain largely unconscious of their potential for disunity. As
long as each aspect keeps to its own
“field,” a harvest will be made and eventually be put back into the earth when
<Back to TOC

the cycle is started anew. This process is
assumed to be an essential element of
reality. However, as Edshu makes clear,
stability is only an illusion perpetuated by
the system itself. As soon as the information introduced into the system is adjusted—even if only slightly—chaos ensues.
The very act of walking the road
between the two farmers symbolizes a
bifurcation within the system as a whole.
A cleavage has occurred, and in this case
it is the level of consciousness within the
system that will determine the outcome
of this split. As Joseph Campbell (1993)
points out, the colors Edshu has clothed
himself in represent the four world directions and thus he is an embodiment of
the psychological or world Center. Edshu
is symbolic of what Swiss psychiatrist Carl
Jung, would call the transcendent function (Edinger, 1972). In this form he is
representing something deeper within
the unconscious that has entered into a
semi-conscious system in order to promote change and thereby growth.
Unfortunately, the force of change in
many cases is not something predictable
or pleasant. Contact with the force of the
unconscious has as much potential to
destroy a system as it does to expand it
(Jung, 1989). Like any system, whether
ecological, biological or technological, the
psychic system must adjust to the introduction of any new influences. On the
one hand, the energy of the unconscious
imagery has the potential to generate a
higher order within the individual conscious system, such as that which may
occur through the process of analysis. On
the other, it has the ability to cause a
depressive or schizophrenic breakdown if
the conscious system is overwhelmed by
the unconstrained forces (Lazlo, 2002
Initially, Edshu’s passing seems like
it is nothing out of the ordinary, just
another event in an ordinary day, but as
night falls and the farmers enter into the
liminal space between the daylight world
of consciousness and the night world of
the unconscious, tension escalates. The
farmers are polarized because each feels
that his recollection of the day’s events is
correct one and this inability to see
beyond their limited perspectives leads to
the violence that ensues. The two begin
by beating about each other with fists but
soon draw knives in hopes of making
their points clear. Despite this violent

turn, Edshu’s trick has inadvertently given
the farmers the opportunity to discover
tensions that already existed between
them all along; only their level of consciousness had previously prevented
them from awaking to this possibility. The
potential for destructive change is well
captured in the words of author Susan
Rowland (2006), “Without the self-consciousness only possible through individuation with the inner ‘other’, the image,
the outer ‘other’, such as another person,
may be subjected to devastating ‘mindless’ violence” (p. 294).

“Sometimes when one
looks into the mirror
provided by deeper
aspects of the self the
revelation becomes a
violent one.”
This phase of the tale represents
one of the simplest functions of the trickster as it forces a moment of reflection
upon the farmers by forcing them recognize their polarity (Miller, 1991). Edshu
forces these two characters to serve as
mirrors for the other. Sometimes when
one looks into the mirror provided by
deeper aspects of the self the revelation
becomes a violent one. The farmers are
forced to confront the relativity of their
values though they have a long hard road
ahead of them in doing so. The essential
point is that Edshu has caused the first
crack in what appeared to be an otherwise stable system. He has set in motion
a potential avalanche of activity that will
eventually result in one of two paths.
Looking more deeply into the symbols used to illustrate the conflict
between the two figures, one may recognize the knife as a further representation
of the increasing momentum of change
initiated by Edshu’s initial stroll between
the to farmers. Cutting tools often refer
to an “active principle which changes passive matter” (Chevalier and Gheerbrant,
1996, p. 573). Whereas a noble weapon
such as the sword often symbolizes the
conscious ability to discern between two
or more options, the knife as a crude
weapon alludes to elements of cruelty,
wanton violence, and blood sacrifice. As
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such, it illustrates a change brought
about without the quality of foresight
(Chevalier and Gheerbrant, 1996). The
way that these two farmers suddenly
resort to violence instead of approaching
the conflict in another way reinforces the
symbolism of the knife as a crude implement, incapable of providing true discernment and provoking forceful change
instead.
In the last scene, we witness the
extreme polarization that has occurred
due to the fact that even the headman of
the community cannot decide which of
these two individuals is correct. The community is approaching the situation from
a limited level of reality that is incapable
of resolving the tension present between
the two poles. What is needed is a logical
leap to a higher order of reality, but this
is not something that can be achieved
from within the limitations of the current
state. In the words of Rowland (2006),
“archetypal images arise from a dialogue
between the irrepresentable shaping
purity of the archetype and its inevitable
partial dispersal as the image is formed in
the context of an individual’s personal,
social and historical life” (p. 288).
A constellation of forces that
includes the polar opposites and a representative of the higher order is required
to initiate a change from one level of perceived reality to the next (Nicolescu,
2008). It is at this point where the tensions between the two farmers has
reached the boundaries of the entire
community—as represented by the town
council and the headman—that Edshu
makes himself known as the perpetrator
of all that has transpired. Edshu’s actions
drive home his role as the avatar of the
transcendent function. Though his actions
may seem to have involved little in the
way of consciousness, it is his role in the
story that brings about a new order of
consciousness within the community. As
physicist David Peat puts it (2005), “We
lead much of our lives asleep and manufacture all manner of excuses to allow
our dreams to continue” (p. 18).
What Edshu has done is challenge the dreams by which this small
community has been living. He has forced
them to wake up in the world if only for a
moment. However, Edshu will council
them no further as to how their fate
should unfold from here. He has aided
Depth Insights, Issue 5, Fall 2013

6

Trickster and a Comedian Walk into a Bar

the community in establishing a connection to something deeper, given them a
mirror of themselves. It is now up to the
community to do what they will with
that, whether for better or for worse.
The entrance of the trickster into
the stagnant situation acts as a catalyst
for a higher order of change.
Unfortunately, the Edshu tale goes no
further and the reader is left wondering
what comes next. Seeing this point in the
story as yet another bifurcation point, I
can imagine two different possibilities:
one leading to the breakdown of the system, and the other leading to the evolution of the system. Should the system
break down, it is likely the result of a
renewed polarization. Instead of farmer
being against farmer, the two would
unite in their struggle against an apparently senseless act of some insane god
(Laszlo, 2002). This approach could come
about only if the members of the community used the logic established in their
previous perceptive reality for addressing
the impact of newly attained insights.
Instead of attempting to integrate the
new form to include a more complicated
level of reality than initially supposed, the
community would only enact the previous pattern of polarization that was carried out previously by two of its members. In this case, the events preceding
Edshu’s revelation could be seen as fractal elements of the system, a natural tendency within the system as a whole to
resort to polarization whenever its identity is threatened (Laszlo, 2002).
One can also assume that Edshu’s
revelation is akin to the transcendent
function in Jungian psychology. Though it
may be disruptive to the overall stability
of the conscious system, the transcendent function serves a higher order by
bringing the system into closer contact
with the archetypal roots of psychic reality and providing a bridge for the synthetic integration of the system with the
unknown. As this bridge between hidden
psychic elements and the conscious ego
is built, the ego becomes able to identify
with something beyond itself, thereby
enlarging its limited perspective (Edinger,
1972). In the same way, the farmers represent a conflict within the ego-frame
that can only be resolved through the
“divine” intervention of the collective
unconscious in the form of Edshu.
Following the Jungian concept to its con7
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clusion would imply that Edshu’s revelation enlarges the perspective of both the
farmers and the community as a whole.
Recognizing that each of the two
polar elements was privy only to a limited
perspective is a means of achieving an
enlarged perspective in which one understands that there are often outliers of
awareness that may subtly influence the
experience of any situation. On a biological level our perceptions may be
obscured by basic mammalian desires for
nourishment, sexual satisfaction, and
security. Our perceptions may further be
colored by our conscious cravings, worries and desires. In this case, had each of
the farmers acknowledged the possibility
that the wanderer on the road could be
wearing clothing made of many colors,
the ensuing conflict would likely not have
occurred. However, because the farmers
were so established in their unitary perspectives they were not able to conceive
of an alternate possibility.

“Our minds will naturally
fill in the final details of
the story, thereby giving
insight into how we
participate in the
narrative as a whole.”
Assuming that the transcendent
function did its job and drew the community into a closer relationship to the
divine principles as represented by Edshu
in his costume as World Center, one can
conclude that, despite the violence and
turmoil, the community has achieved a
new state of equilibrium. This new state
contains the logical mechanism for dealing with more complex situations should
they crop up in the future. It also provides the community with an enlarged
perspective that is better able to balance
oppositional tensions in order to reconcile them into newly formed wholes
instead of disparate parts. Edshu acts to
make the community aware of its inferior
functions so that they do not occur again.
Making the inferior function present
within the group obvious by bringing it
forth as a historical fact (the violent disagreement did occur), the trickster serves
to bring into awareness an aspect of the
group that previously was unknown

(Rowland, 2006).
Through this commentary, it has
been my goal to illuminate some of the
essential qualities of the trickster archetype by reflecting on it as a literary figure.
In order to further this process of reduction I will once again restate the essential
elements as they pertain to the comedic
art. First, in the words of Edshu, the trickster is attracted to strife. He always sows
the seeds of new potential, whether
destructive or creative; the trickster
rarely identifies solely with one of these
two forces. As Rowland (2006) puts it, “As
a figure, he is not mere singularity, but
rather a multiplicity of potential stories
involving confusion, delight, and humiliation...so ‘he’ hints of larger mythological
frames. The trickster is narrative; perhaps
‘he’ stands for narrative itself as a tricky,
undecidedable [sic] foundation of knowledge” (pp. 292-293). It is the very undecidability of the trickster figure that contains the element of strife to which he is
attracted. When the potential for even
the slightest rupture in a system appears,
the trickster will insert himself in order to
break apart the old form and give birth to
the new. The instability or strife within a
system becomes a fractal image of the
mythological frame represented by the
trickster, thus allowing for the divine entity’s entrance into the world of form.
Secondly, oppositional forces are
essential to the trickster’s
creative/destructive potential. As two
forces build up tension between them,
energy for transformation is created and
without this energy change would be
impossible. Third, after the initial movement of energy has been catalyzed by the
trickster, he is no longer responsible for
the outcome. The trickster may find ways
to subtly adjust what is taking place in
the creative container but, for the most
part, the figure leaves transformation to
its component parts. This is illustrated in
the fact that there is no full resolution in
the Edshu story. Our minds will naturally
fill in the final details of the story, thereby giving insight into how we participate
in the narrative as a whole. The tale is
not meant just to represent the transformation of an imaginary community, it is
meant to evoke a psychic response in us
as passive participants in its unfolding. In
that way, the trickster touches our lives,
creating a rift, but letting it heal in accord
with the psychic tools we have for
<Back to TOC

addressing it. As Peat (2005) puts it, “The
whole flow becomes an alchemical cycle,
a constant movement between inner and
outer worlds” (p.12).

Enter the Comedian

Unfortunately, attempting to convey
the effects of a good comedian does not
translate especially well to a written commentary. The reactive potential of a joke
is lost when it is deconstructed in the
name of “understanding, perhaps losing
some of the numinous qualities represented by the trickster. I think it can be
safely assumed that each reader will have
had some experience with a comedian
whether on a television sitcom, in a
movie theater, or in a comedy club. Our
familiarity with this icon is because the
comedian serves an essential role by
assisting the broader culture to assess
and assimilate itself in an alchemical fashion. Jungian analyst Marie-Louise von
Franz (1997) speaks about the purpose of
psychological alchemy:
We try to remove the enmity
between the elements, not by discarding it, but by forcing people to
have it out with their own conflicts,
to confront themselves with their
own conflicts instead of just letting
them happen in the unconscious,
and by supporting the integrating
tendency of the unconscious. . . .
That clears the way so that the integrating tendencies of the Self can
come through and work for the integration and unification of the personality. (p. 100)
The comedian is able to “clear the
way,” so to speak, because he or she
enacts the same patterns outlined in the
above commentary on the tale of Edshu
(Campbell, 1993). The comedian uses
jokes to meddle with the prima material
that is the basic psychological system of
the audience members by coagulating the
conflicts contained within for all to see,
then dissolving them using the very tension that is unconsciously present from
the outset. Not all audience members will
find that their inner opinions, prejudices,
and beliefs have been turned into gold at
the conclusion of the performance, but at
the very least a handful will be transformed by the experience. While this is
not true of all comedians, I would suggest

that it is unlikely that a comedian who
has accomplished this task of initiating
confrontation within the audience—
whether individually or collectively—will
be able to continue to do so for any
length of time. All too often, the comedian is called more deeply into the collective culture and thus, that which once
shocked or puzzled an audience into the
state of conflict (thereby creating the
potential for dissolution and integration),
becomes a part of the newly formed culture. When the comedian steps into the
collective culture through the medium of
a television sitcom or a promising movie
career and no longer stands on the
fringes of that culture, his or her ability to
create an impact recedes because in
order to maintain a foothold in the collective, the comedian must become a part of
it. Either the comedian has entered the
collective because his or her material was
integrated by it, or the comedian was
forced to give up some aspects of the
comedic material in order to gain acceptance.

“A comedian who is in
touch with the trickster
archetype is one who is
able to continually stay
a step ahead of the
collective culture.”
A comedian who is in touch with the
trickster archetype is one who is able to
continually stay a step ahead of the collective culture. A comedian of this caliber
is able to make the act of telling jokes
into a sacred art that satisfies the essential elements of the trickster by polarizing
the audience as a whole, or psychologically, as individuals. As David Peat (2005)
remarks about the sacred in theater, “In
true sacred theatre one is not ‘representing’ a ritual or sacred act, it is actually
taking place” (p. 1). The trickster comedian makes those brief moments spent
with an audience into something sacred
by bringing to consciousness in the audience what generally lies on the liminal
boarders of collective awareness. Tackling
issues such as racism, sexism, sexuality,
and drugs in the safe container of a performance gives audience members a
chance to face something that lies just

Keith Morrison

beyond consciousness in themselves and
their culture. In his remarks about an offcolor joke, psychologist William Miller
(1991) makes the following points:

Of course we know it is wrong, and
we certainly wouldn’t do such a
thing; but remember, among other
things, shadow is all that we wouldn’t dare do, but would like to do.
Finding the story funny enables us
to perceive ourselves a little more
clearly. On the other hand, the person who denies and represses shadow will find not humor in it, but will
instead be judgmental of it all. (p.
42)
Once the comedian has cracked the
egg of cultural conditioning that surrounds the audience internally and externally, he or she is able to step back and
allow the audience to come to their own
conclusions. In most cases the comedian
attempts to act as a detached observer
who is merely bringing these fractures to
consciousness. It is unusual for a comedian to offer solutions to the issues raised
through comedic material. If a comedian
is consciously offering a particular agenda
to the audience then he or she is not fully
embodying the trickster archetype,
though in some cases, such as when the
material is still too volatile, this may be
desired.

Conclusion

Comedian Andy Kaufman was certainly one of the few who truly enacted
the tricksteresque elements in his performances. From his ultra-popular stage
character Ladka, on Taxi, and his rendition of Mighty Mouse, to his over-the-top
wrestling stunts and his onstage death
and resurrection of an elderly woman,
Andy always drew his audience beyond
the borders of acceptable culture. In
doing so, he encouraged his audience to
recognize where their own perspective
fell along the spectrum between his
actions and the standards of collective
culture. Though Andy’s performances
may have often seemed to stem from the
profane, they served the higher purpose
of the trickster by allowing the audience
to confront what was actually going on
inside them, thereby granting them the
potential for enlarged perspectives. As
Depth Insights, Issue 5, Fall 2013
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Trickster and a Comedian Walk into a Bar

Jungian analyst Gary Toub (2001)
remarks,

The more we align ourselves with our
own individual paths, the less we can
live strictly according to the collective
norms and values. To realize our
wholeness, we must free ourselves
from the suggestive power of the collective psyche. (p. 255)

It is in this space that the trickster
and the comedian collide. As one
embraces the other, an opportunity for
growth is initiated in everyone with
whom this figure comes in touch. The
comedian becomes akin to any of the
other traditional transformers of culture—the artist, philosopher, shaman, or
scientist—it is just that the comedian’s
inspiration lies in a slightly less-thansacred world. The comedian dances with
the divine as much as the profane, and
through this dance of opposites, the
comedian provides us with the opportunity for change.

9
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In my ferny infancy
By Janet Godwin

In my ferny infancy
The quiet ubiquitous gods glided in the grass and
Slid in the blossoms and vines.
They never spoke; they surrounded me, loosely weaving the cradle with no edges.

In the cool of a church in Italy, silent gods tolerate the mustiness, the dust, the oldness,
the stillness in the air, the darkness which roof and walls keep captive.
They float in the shriveled light which sludges from the leaded window.
It’s hard to breathe in this temple.
Perfumed wax confuses them.

They used to go up into the sky
Any breezy day. From there
They could look for gardens.
Some of them saw me, and remembered how good it was to weave around me when we
were children.
Some of them came into my garden and stayed for a while, brushing against the stems
and blowing godly exhalations for the flowers, airs beloved of plants.

When they left, they were as silent as always. When they return, I’ll hardly be aware of a change
Until the fern in the middle of the garden dips and bows in the light, to move in
harmony with their silence.

All We Have are the Stars
By Jennifer Collier

All we have are the stars
They are in our soul
Our breath
Our memories
Riddling our ages
With dreams of destinations
Intricately tied to the lines on our face
The song of our souls
All a part
Of the stars
don’t reach too high for
What is light inside of you
All We Have are the Stars
All we have are the stars
They are in our soul
Our breath
Our memories
Riddling our ages
With dreams of destinations
Intricately tied to the lines on our face
The song of our souls
All a part
Of the stars
don’t reach too high for
What is light inside of you

“Heartbreak III” by Staci Poirier

11 x 14 inches. Walnut ink and acrylic on canvas,
3rd in a 4-part series. January 20, 2013
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THE MAKING OF AN “OFFERING”

In the land of poetry, if the title of a poem appears in
the body of a poem that refers to an image or work of
art, that poem is often defined as an Ekphrasis.

I had not intended to write a poem, and certainly not
one with such a complex and sophisticated definition.
But, as often happens, Psyche spoke, I listened and
Offering was born!

Offering, was written intuitively and titled concurrently, as I sculpted the twenty-two inch, hire-fired,
glazed, figure dressed in a tinted, rose brown patina.
I was unaware of the term Ekphrasis, until, while
completing the piece, I stumbled upon it at random
while surfing the internet. I researched it in Wikipedia
where I gained further clarification as to its existence
and usage.

A trained therapist, with an M.A. in Clinical Psychology and a
Ph.D. in Counseling Psychology, Judith Harte has been an
astrologer since 1975. She has counseled individuals, couples
and families, and specialized in counseling clients in the creative arts. She began to sculpt about six years ago.
Judith has a particular fondness for Depth Psychology and
Mythic Astrology as well as the incorporation of a soul-centered approach in her astrological consulting work.
11
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The emergence of Offering has been not unlike the
psychological process of alchemy, in that, one substance or state changes and exchanges into and for
another non-linear, imagistic product that in the end
is but a circular swirl!
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A Spoonful of Depth Brings
the Soul to Life:
The Psychology of Mary Poppins
We cannot have the extraordinary without the ordinary. Just as the supernatural
is hidden in the natural. In order to fly,
you need something solid to take off
from. It’s not the sky that interests me
but the ground. . . . When I was in
Hollywood the [script] writers said, surely
Mary Poppins symbolizes the magic that
lies behind everyday life. I said no, of
course not, she is everyday life, which is
composed of the concrete and the magic.
—P. L. Travers, author of Mary
Poppins (in Lawson, 1999, p. 161)

M

ary Poppins is one of the most
recognizable characters in the
world. As the central figure of eight storybooks, a Broadway musical, and the 24th

most successful feature film ever
released in the United States (Sibley &
Lassell, 2007), Mary Poppins is a cultural
icon. Clearly, there is something special
about Mary Poppins that captures the
collective imagination, yet the goal of this
essay is not to apply the analytic lens to
better understand the character of Mary
Poppins, but to utilize Mary Poppins as an
analogical tool to better understand the
character of depth psychologists.
Depth psychologists believe that
within our unconscious lies a wealth of
material that expands our capacity to
understand, accept, release, and repair
aspects of ourselves, that can lead to a
more developed sense of wholeness and
connection. Such information reveals
itself through symbols, metaphors,
dreams, imagery, intuition, synchronicity
(meaningful coincidences), symptoms,
negative patterns, and external projections. However, before one can find
meaning in such information, one must
be open to receiving it. For the fictional
Banks children she cared for, and the millions of real children she has influenced,
Mary Poppins opens the door to the
unconscious.
Although many have read the books
written by Pamela Lyndon Travers, most
people, much to the author’s chagrin,
identify with the character as brought to

By Stacey Jill Zackin

life by Julie Andrews in the 1964 Disney
film, a film Travers thought was a superficial, unsubstantial simplification of her
deep, dark, and complicated stories.
Although not a very public person,
Travers was not shy in sharing her opinion of Walt Disney, who had courted and
negotiated with her for over twenty-years
before she finally entrusted him with
Mary Poppins’ welfare. A trust she felt
was abused1. Travers is quoted as saying
that “Disney was without subtlety and
emasculated any character he touched,
replacing truth with false sentimentality”
(Lawson, 1999, p. 247). Travers felt that
although the film had elements of fantasy, it eliminated the mystery and magic
by being overly externalized, simplified,
and generalized (Lawson, 1999).
In the film, Mary Poppins is por-

“In the orginal books,
Mary is described as
plain and vain with big
hands and feet and
a well-pressed but
unflattering wardrobe.”
trayed as a beautiful, empathetic caretaker who is compared to a “jolly holiday”
that “makes you feel so grand, your ‘eart
starts beatin’ like a big brass band”

(Stevens, 1964). Upon her arrival at 17
Cherry Tree Lane, Mary uses catchy
melodies, quaint witticisms, and a cast of
colorful characters to bring order to the
chaos that rules the Banks’ household
and to repair the dysfunction that defines
the Banks’ family. Essentially she transforms a typically complicated British family into a Disneyfied American ideal.
In the original books, Mary is
described as plain and vain with big
hands and feet and a well-pressed but
unflattering wardrobe. She is terse, punitive, and contradictory. Her arrival does
not result in the restoration of perceived

norms or the transcendence of family
tensions. In fact, if you look beneath the
surface, you see that Mary’s impact leads
not to the maintenance of the status quo
but to its disruption. Mary appears to be
a prim and proper guardian who
embraces the notion of keeping children
in their ‘proper place,’ but in actuality she
creates opportunities for Jane, Michael,
Barbara, John, and Annabel to explore
the unknown.2 Mary Poppins is perceived

as a confident authoritarian who knows
all, yet she introduces the children to
experiences beyond their comprehension
without offering any explanations, interpretations, or confirmation that they
even took place at all. It is this arbitrary,
perplexing, and paradoxical Mary who
will be the focus of this essay. For she is
the one who embodies more secrets,
more shadow, and more depth.
In the film, Jane and Michael Banks
write an advertisement itemizing what
they require in the perfect nanny. She
must be “kind and witty,” “very sweet
and fairly pretty,” “never be cross or
cruel,” or give “castor oil or gruel”
(Stevens, 1964). But, much like unconscious elements themselves, in the original book, the children do not have an
opportunity to ask for what they want.
Instead, what they need is thrust upon
them in a disorderly mess.
As they watched, Jane and Michael
saw a curious thing happen. As soon
as the shape was inside the gate the
wind seemed to catch her up in to
the air and fling her at the house. It
was as though it had flung her first at
the gate, waited for her to open it,
and then had lifted and thrown her,
bag and all at the front door. The
watching children heard a terrific
bang, and as she landed the whole
house shook. (Travers, 1934/1981, p. 6)
It is with the unceremonious introduction
of Mary Poppins that the children’s perception of the distinction between the
real world and the world of make-believe
narrows and their sense of imagination
and possibility expand.
Depth Insights, Issue 5, Fall 2013
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One element of depth psychology is
developing a relationship with the
unknown. Where the conscious mind is
one of fact, proof, causality, and
absolutes, the unconscious is one of possibility, duality, synchronicity, and
unknowns. Mary Poppins, although vain
in appearance, avoids being vain in opinion. She takes the children on adventures
that are bound to motivate their questions, yet she refuses to offer any
answers. Thus, she forces them to derive
their own meaning and distinguish their
own reality.
Once, after returning from a visit
with Mary’s Uncle Albert, Jane and
Michael were reminiscing about how his
contagious laughter had them all “bouncy
and boundy” (Travers, 1934/1981, p. 45)
up in the air and “rolling and bobbing on
the ceiling” (1934, pp. 45-46). When
Mary denied that she or any relative of
hers would be involved in such unbecoming behavior, the children questioned, “is
it true or isn’t it? Is Mary Poppins right or
are we” (p. 47). It is in this state of wonder that Mary sent the children to sleep.
And it is in this state of wonder that I
woke in the middle of the night asking
myself why I chose Mary Poppins as a
focus of analysis, and contemplating the
possibility that she chose me. I was a
huge fan of the film but like many people
I was unaware that the character originated in a popular children’s story thirty
years earlier, let alone that she continues
to live on in seven subsequent books
written over the course of five decades.
All I know is that she popped into my
mind as spontaneously as she blew onto
Cherry Tree Lane.
Upon finding out about Mary’s literary history I immediately ordered, read,
and was enthralled by the first book, simply titled Mary Poppins (1934), then the
second, Mary Poppins Comes Back
(1935), and then the third, Mary Poppins
Opens the Door (1943). As a student and
practitioner of depth psychology, I must
acknowledge my predisposition of seeing
the world through a depth psychological
lens. Yet, even taking into account the
potential for projection, I feel confident
in asserting that depth psychological elements are consistently and intrinsically
woven through these stories.
Carl Gustav Jung, a Swiss psychiatrist (1875-1961) and one of the founders
of depth psychology, dedicated his career
13
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to legitimizing the therapeutic value of
studying the invisible influences of
thoughts, emotions, and behaviors.
Refusing to accept the prevalent assumption that “consciousness is sense and the
unconscious is nonsense” (Jung, 1964, p.
102), Jung searched for creative ways to
uncover, engage, and integrate the relevant information and powerful wisdom
he believed to be hidden in the depth of
the psyche. While he was going through a
period of struggle and stagnation in his
own life and failing to find the guidance
he was seeking in the external world,
Jung began to listen to the voices that
originated from within, actively engaging
them in imagined dialogues. Jung used
this process called active imagination to
bypass the limitations of the ego’s logical

“Where the conscious
mind is one of fact,
proof, causality, and
absolutes, the
unconscious is one of
possibility, duality,
synchronicity, and
unknowns.”
intelligence, critical judgment, and linear
reality (Jung 1963/1989). While conversing with these psychic characters, their
names and personalities became known
and previously repressed insights were
revealed. This technique of inviting one’s
internal longings, complexes, and frustrations to speak for themselves has become
an accepted practice in analytic psychology (Singer, p. 403) and can be an effective
strategy for those seeking self-knowledge
and expression. Active imagination not
only provided Jung deeper understanding
of psychological material, but also a
greater acceptance of that which
remained a mystery. It occurred to me
that Mary Poppins served this function
for the Banks children.
Mary is as a mythic figure, a trickster, a shape-shifter, a soul guide, and a
psychopomp (a mediator between the
conscious and unconscious realms), who
activates the children’s imaginations,
helps them to escape the restrictions of
cultural expectations, and personifies

their inner psychic content through introductions to unique characters and the
experience of wondrous adventures.
The association between Jung’s
imaginal advisors and Mary Poppins’
influence on the children stimulated my
curiosity (as well as some envy). I began
to wonder: If she could do all that for
them, then maybe Mary Poppins could
offer me insight into my psyche and
direct me towards some extraordinary
journey. Shortly after conceiving this idea
I dismissed it. Not only did I feel silly initiating a dialogue with a fictional character,
Mary Poppins is notorious for never
explaining anything. Throughout the
entire series, as the children continually
long to make sense of their experiences,
they learn not to bother asking Mary
Poppins, “It’s no good asking her. She
knows everything, but she never tells”
(Travers, 1934/1981, p. 153). But then I
remembered something that I did not
need Mary Poppins to explain. Because
the unconscious is completely
autonomous, there is no way to know
what information it will offer up, or what
it will do with the material it is provided.
So, relinquishing expectations for where
the road of self-discovery might lead, I
invited Mary Poppins to tea.
After clearing my computer from
the dining room table and putting the
teakettle on the stove, I set aside the
embarrassment of being a forty-something-year-old woman hosting a tea party
for an imaginary guest. I then scoured the
house for an appropriate snack to accompany the tea as I amusingly observed
myself anxiously wanting to make a good
impression for Mary Poppins.
SJZ: Hello Mary, you look very pretty in
your pink ruffled top and wellpressed jacket.
MP: That is quite observant of you.
SJZ: I’ve also observed how you exhibit
many of the best aspects of depth
psychology, observations that I am
turning into a scholarly article.
MP: There are already eight books, a
movie, Broadway show, and
numerous other writings that have
attempted to analyze who I am.
SJZ: I know. I’ve seen and read most of
them. I’m not aiming to teach people who you are, but rather to
point out how you help others
learn who they are.
<Back to TOC

MP:
SJZ:
MP:
SJZ:
MP:
SJZ:
MP:
SJZ:

MP:
SJZ:

MP:
SJZ:

MP:

And what about you? Have I
helped you discover anything
about yourself?
(laughing)
What is so funny? (I receive the
glare so often directed at the children.)
I intended to ask you the questions and here you are conducting
the interview.
Does this surprise you?
No, not at all. Your command of
every situation is one of the many
things I admire about you.
One of the many, you say . . .
Obviously you being so prim, proper, and professional is impressive,
but the most remarkable quality is
your ability to balance the necessary demands of daily life engaging in an imaginative fantasy
world.
Exactly what are you insinuating?
I know you are unwilling to discuss
or even acknowledge your ability
to communicate with animals,
dance with shadows, fly on the tail
of a kite, and bring statues, porcelain dolls and storybook characters
to life as they fall into the category
of fantastical, even magical events,
but I agree with Jung, who
believed that regardless of our
experiences happening in the
physical or fantasy world, they still
have psychological impact.
And what psychological impact do
these stories have for you?
There is an uncompromising
authority and confidence about
you that most mere mortals do
not possess—it provides a sense
of security and well-being. It is not
the type of reassurance offered by
a depth psychologist, though.
Despite all of depth psychology’s
theories and strategies to move
towards a stronger sense of connection to other and wholeness of
self, it eschews an attitude of
definitive knowing. Yet, it is your
apparent knowing that allows the
children to freely experience the
unknown.
It is interesting that you would see
such anarchistic, extreme, and
unpredictable behavior as provid-

SJZ:

MP:

ing stability and security.
Yes, that is interesting. It is also
interesting that active imagination
seems to provide the same paradoxical messages that you offer
the Banks children. You encourage
them to experience new things
and see things in new ways, and
then refuse to help them make
sense of it all. Maybe that is the
distinction I’ve been missing. I
have been comparing you to a
depth psychologist, but you are
less like a practitioner of the psyche than psyche itself. You refuse
to be bound by cultural norms,
you draw attention to the absurdities of collective attitudes, and you
transcend the reductive nature of
causal thinking.
I am not saying that I agree with
your conclusions, but hypotheti-

“It is interesting that
you would see such
anarchistic, extreme,
and unpredictable
behavior as providing
stability and security.”

SJZ:

cally speaking let us say that these
unfathomable things are happening: That Jane and Michael Banks
do get to attend a moonlight party
at the zoo where people are in
cages and the animals roam free,
that they go to a constellation circus in the sky where I dance with
the Sun and Michael accidentally
pops the Moon, and that they get
to participate in a dance in the
bottom of the ocean. What would
be the benefit of trying to discuss
these experiences with such a limited capacity for comprehension?
Excuse the name dropping, but I
believe it was James Hillman who
proclaimed that using the conscious mind to engage with the
imaginal is a “sin against the imagination [as it contaminates] the
soul’s last refuge of dignity” (1975,
p. 39)
So you aren’t advocating denial of
the experiences or repression of

Stacey Jill Zackin

MP:

SJZ:
MP:

the feelings they evoke—you just
want to avoid forcing them into
the confines of cognitive understanding.
(Picking up her bag.) Something
might look ordinary and predictable—like this carpetbag, but if
you are able to access its depth
you might find an infinite amount
of space to host countless images,
symbols, and emotions.
What do those of us with shallow
bags do with all of our stuff?
There is no need to do anything
with it. Just be with it and just
trust that whatever you need to
‘get’ from it, will be available to
you when the time is right. And
speaking of time…

And just like in the books, Mary Poppins
gathers her belongings and, without any
warning, sentimental farewells, or closure, Mary is gone. In the absence of
Mary’s explanations, I return to the text
to excavate more meaning.
At the start of the second book,
Mary Poppins Comes Back (Travers,
1935/1997), Mary arrives for her second
of three stays with the Banks family.
While unpacking she removes a thermometer from her carpetbag, not for the
purpose of taking the children’s temperature, but to measure their temperament.
Jane is characterized as “careless,
thoughtless and untidy,” Michael is
described as “a very noisy, mischievous,
troublesome little boy,” John is labeled as
“peevish and excitable,” and Barbara is
branded as “thoroughly spoilt” (p. 22).
Even though these findings are critical
and could possibly be seen as insulting,
there is also truth to the evaluations. The
children take comfort in the fact that
Mary Poppins sees them as they are; the
good and the bad, and she still cares
enough about them to come back.
Despite her sometimes rude and harsh
words, this is an example of the authentic
acceptance she offers that creates a bond
of trust and affection between the children and their eccentric nanny. They go
to bed that night with a sense of contentment and security knowing they are
being looked after by what the thermometer declared is “a very excellent
and worthy person, thoroughly reliable in
every particular” (Travers, 1935/1997, p. 22).
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I found the process of writing this
essay similar to the experiences the
Banks children had in the book. At first,
the children and I were skeptical, hesitant, and passive observers, but with
Mary’s repeated encouragement (and
bullying, along with her arbitrary dissemination of punishments and prizes, we
evolved into active participants who
learned to whole-heartedly embrace
seemingly unreal experiences. Like the
archetypal hero returning from a journey,
the children and I are challenged to bring
our newfound wisdom back to our real
lives and learn to share it with others. It
is this process of awareness, acceptance,
and integration that bridges the divide
between the external and internal, balances the material and the spiritual, and
opens the lines of communication
between the conscious and unconscious.
When you take an investigative look

“Mary Poppins views
the world from a
holistic lens in which
everyone and everything
is connected.”
at Mary Poppins you see that she is a paradox of such epic proportions that she is
impossible to fully explain or understand.
Maybe that is why she has kept our
attention for as long as she has. She is
simultaneously the protagonist and
antagonist. She is nurturing and dismissive, brings light and shadow, instigates
questions yet offers no answers. She
transforms what might be passed over as
frivolous adventures into meaningful
engagements with alternate realities. She
is extremely grounded yet defies gravity
and, like the psyche as defined by Jung
(1963/1989), she “functions outside the
spatio-temporal law of causality” (p. 304).
While being a unique character unto
herself, Mary Poppins is a holistic representation of every woman at all stages of
life. At times she has the qualities of a
self-involved young girl demanding attention, other times she exhibits nurturing
maternal qualities that care for the physical, emotional, and psychological needs
of those around her, and when required,
she plays the role of the authoritarian
15
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matriarch whose wisdom regarding the
nuances of life and peculiarities of human
behavior have been gained through a lifetime of experience (Lawson, 1999).
Mary Poppins views the world from
a holistic lens in which everyone and
everything is connected. She exposes the
Banks children to the possibility that if
they listen carefully, people can communicate with animals, the wind might guide
their next adventure, and the stories of
domestic servants, balloon ladies, and
match-men might contain wisdom that
exceeds that of businessmen, teachers,
and even parents.
Where the books aim to show the
duality and complexities of life, the movie
is not about challenging the audience, but
about cheering them up with the picture
perfect happy ending. The books present
a far more nuanced relationship between
Mary Poppins and her charges. Although
she is magical in their eyes, she exudes
more discipline than delight. She is comforting and confusing, orderly and spontaneous, and arbitrary and exacting. Like
any capable depth psychologist, Mary
Poppins helps the Banks children reflect
upon the multi-dimensional and paradoxical elements of life. Through experience,
she shows them that reality and fantasy
are not mutually exclusive.
Whether in the role of a depth psychologist or as an external projection of
our internal psyche, Mary Poppins utilizes
the tools of critical thinking and imagination, not to persuade the child in all of us
to see the world as she does, but to
encourage us to find our own authentic
perspective.
“Where have you been?” they asked
her.
“In Fairyland,” said Mary Poppins.

“Did you see Cinderella?” said Jane.

“Huh, Cinderella? Not me,’ said Mary
Poppins contemptuously. “Cinderella
indeed!”
“Or Robinson Crusoe?” asked
Michael.

“Robinson Crusoe—pooh!” said Mary
Poppins rudely.
“Then how could you have been
there? It couldn’t have been our
Fairyland!”

“that everybody’s got a Fairyland of
their own?” (Travers, 1934/1981, p.
28)
1 The relationship between Travers and

Disney is depicted in the forthcoming Walt
Disney Pictures’ film Saving Mr. Banks due to
be released in December 2013.
2 Although Jane and Michael are the only

Banks children who appear in the film version,
the twins, Barbara and John are in the first
book, and baby Annabel arrives in book two.

References
Hillman, J. (1975). Re-visioning psychology. New York: Harper & Row.
Jung, C. G. (1964). Approaching the
unconscious. In C. G. Jung & M. L. von
Franz (Eds.), Man and His Symbols (pp.
18-104). New York, NY: Doubleday.
Jung, C. G. (1989). Memories, dreams,
reflections (R. a. C. Winston, Trans. A.
Jaffé Ed.). New York, NY: Vintage Books.
(Original work published 1963)
Lawson, V. (1999). Mary Poppins, she
wrote. New York, NY: Simon & Schuster.
Sibley, B., & Lassell, M. (2007). Mary
Poppins - anything can happen if you let
it: The story behind the journey from
books to Broadway. New York, NY: Disney
Editions.
Stevens, R. (Writer). (1964). Mary
Poppins. In B. Walsh & W. Disney
(Producer). Burbank, CA: Walt Disney.
Travers, P. L. (1981). Mary Poppins. New
York, NY: Harcourt. (Original work published 1934)
Travers, P. L. (1997). Mary Poppins comes
back. New York, NY: Harcourt. (Original
work published 1935)
With a background in theater, television
and film and masters degrees in industrial
social work, nonprofit management, and
depth psychology, Stacey Jill Zackin
blends psychology and systems theories
with storytelling and imagination in her
work as a Life Coach and Executive
Trainer (www.theCoach4you.com).
Currently Stacey is completing her PhD
dissertation in Depth Psychology for
Pacifica Graduate Institute on The
Archetypal Host: Applying the Psychology
of Hospitality to the Welcome, Witness
and Mentoring of the Paradoxical Self.

“Don’t you know,” she said pityingly,
<Back to TOC

Rite of Change
Dianne Coffey

Beautiful broods flutter celestial blue
Courageous wandering souls
Fine spun mitosis beater fly
Spinning cycles of transformation

Unfurling green leaves host yellow butter lickers
Pollinators sip floral nectar
Monarch wings flicker impulse red
Metamorphoses take flight
Deliberate actions to know the mind
Or change it

Clarity of mind accepts the inevitability of change

“Little Red Fish” (an anima portrait)

Fragile pleated wings inflate
Unwavering butterfly faith
Migrating patterns of crimson hue and violet flames
Questing works in progress
A wandering soul’s weathering change
Flush cycles of transformation

by Heather Smyth Hanan

36" x 30" , oil on canvas , 2002

From Heather: “I paint what I sense, I paint what asks to be
painted. Anima (birdgirl & mudwoman) was painted lying on my
belly and kneeling on my knees. I paint as if I don't know anything, Later when the painting is finished, information about
what has shown up falls into my hands.”

“

As a general rule,
the unconscious
aspect of any event
is revealed to us in
dreams, where it
appears not as a
rational thought
but as a
symbolic image

.

”

~ C.G. Jung, Man and
His Symbols (Kindle
Locations 202-203).
Random House
Publishing Group. Kindle
Edition.
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Disenchantment, Disillusion
and Dissolution in the Poetry of
Sylvia Plath

e are “confronted, at every
new stage in the differentiation of consciousness to which civilization
attains, with the task of finding a new
interpretation appropriate to this stage,
in order to connect the life of the past
that still exists in us with the life of the
present, which threatens to slip away
from it,” wrote Carl Jung (1964, par. 267).
This quote by Jung refers to the
archetypal patterns expressing our
human dilemmas and that appear
through the collective unconscious. The
diverse cultures of the world enact them
in individual and societal aspects. Here
we explore the patterns related to the
search for self through the poetry of
Sylvia Plath.
Jung (1975) noted that poetry was a
means for understanding the psyche. The
archetypal patterns and symbols in
Plath’s poetry are expressions of the psyche’s continual potential for transformation. Because her themes detail the traumatic nature of human experience and as
such are timeless, her poetry has relevance half a century after she killed herself in February of 1963.
Several of Sylvia Plath’s poems,
especially “The Mirror,” represent the
psychological processes of disenchantment, disillusion and dissolution.
Disenchantment includes feelings of disillusionment, disappointment, dissatisfaction, discontent, discontentedness, a rude
awakening and cynicism. Dissolution is
the second major operation in the
alchemical processes for transformation.
Psychologically, this represents a breaking
down of the artifice of the psyche by
total immersion in the unconscious, nonrational, feminine or perhaps the rejected
parts of the personality. The false structures the ego protected undergo dissolution. When the known patterns dissipate,
the masks of the false self come off,
revealing us as real, vulnerable, and
stripped of facades and illusions.
Her poems invoke archetypal
imagery and the inherent paradoxes in
the search for Self. Sylvia Plath describes
17
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By Susan Schwartz

splits and doubles, creating a depth of
passion and insight often including the
unexpected. She hammers out a juxtaposition of fragments, scenes and objects,
experiences lived and imagined, feelings
and thoughts harbored within.
For example, in the poem, “Two
Sisters of Persephone” written in 1956,
the first two lines set up a dichotomy
between the self and its replica:
Two girls there are: within the house
One sits; the other, without.
Daylong a duet of shade and light
Plays between these. (Plath, 1981, p.
31)

“Her persona,
composed of many veils
and guises through her
writings, succeeded in
forestalling anyone
from knowing who
Sylvia Plath really was,
despite a lifelong quest
to discover the
answer herself.”
Another instance, “Poem for a
Birthday,” written in 1959, contains seven
poems. The sixth one, “Witch Burning,”
contains the line: “I inhabit/The wax
image of myself, a doll’s body” (Plath,
1981, p. 135). The poetic imagery portrays the body as a lifeless shell, a wax
image or doll’s body and constitutes the
false self. The true self is latent and waiting to emerge (Kroll, 1978, p. 11). The
struggle between the true Self and the
false self, between the double and its origin, is a prevalent theme.
Her poems can be read as dark
wastelands of expression, or as the
reverse, as survival in a phoenix-like battle for psychological progress. The poems
circle from descent to ascent. Plath’s
movement towards wholeness is a desire

for rebirth out of disenchantment, disillusion and dissolution.
Her writing reverberates with
splits—personal and collective, mother
and daughter, male and female and masculine and feminine, true and false self.
Creative expression was a way of describing her entrapment and involved her
pricking at patriarchal societal, familial
and psychological issues. The female protagonists portray the underlying archetypal tensions for a woman as the Self
tries to emerge.
Trapped “In Plaster”

Her persona, composed of many
veils and guises through her writings, succeeded in forestalling anyone from knowing who Sylvia Plath really was, despite a
lifelong quest to discover the answer herself. The divided self is characterized by
conflict between stasis and movement,
isolation and engagement. The tension
accelerates, as the two selves cannot
coexist. That this can cause disenchantment and disillusion is evident in Plath’s
poem “In Plaster,” written later in 1961:
I shall never get out of this! There
are two of me now:
The new absolutely white person and
the old yellow one,
and the white person is certainly the
superior one. (Plath, 1981, p. 158)
Note the desperation of the persona
in these lines. The exclamation, “I shall
never get out of this!” conveys the horror
of the situation and the isolation of the
speaker (Gill, 2006, p. 45). The enigmatic
emergence carries with it a sense of
emptiness and also a dislocation from her
body. The old self is described as so
dependent on perfection that she has forgotten how to walk and sit without the
plaster covering. She also realizes that
the immaculately refashioned self functions like her own coffin, threatening to
cover her entirely, “fully to encase her
and take her place” (Plath, 1981, p.158).
The white person in plaster represents the false self that prevents the
<Back to TOC

presence of the true Self. In this poem,
the double-self is depicted where the real
body-self is the tenant and without
whom the outer-self would perish. In the
poem, the white person “had no personality…she had a slave mentality” (Plath,
1981, p.158). And, the old yellow one,
“ugly and hairy,” is a profusion of monstrous forms coming from the depths and
disturbing the surface. “Without me, she
wouldn’t exist, so of course she was
grateful./I gave her a soul, I bloomed out
of her as a rose” (Plath, 1981, p.159).
At the beginning of “In Plaster”, the
true Self is weak and powerless, but gradually it has confidence and is convinced
of its own strength and ability to conquer
the obstacle of the false self that encapsulates it. Later in the poem, the protagonist begins to separate when, “She
stopped fitting me so closely” (Plath,
1981, p. 159). This poem is one of many
that depict the pain of what it feels like
as the facade is cracking (Axelrod, 1992,
p. 36). The true Self is ready to break free
of its confinement and believes in its ability to stand on its own, i.e., without the
superficial support of the false self.
Elsewhere, the poem’s evocation of “the
self’s tortured relations with the other”
suggests that the subject is “suffocated,
paralyzed, imprisoned” (Axelrod, 1992, p.
34). Plath nuances the doubles by implying there is a relationship of surface vs.
depth rather than of equals. The emphasis here is less on the split selves than on
the fissures in the surface that might disclose the ugliness underneath.
As the poem progresses, the tone of
the persona changes from despondent, to
hopeful, to confident in the final
lines: “I’m collecting my strength, one day
I shall manage without her/And she’ll
perish with emptiness then, and begin to
miss me” (Plath, 1981, p. 160). For Sylvia
Plath, the conflict between ego and Self,
surface and shadow, is fundamental to
the search for identity.
Like with “In Plaster,” the poem
“Face Lift,” written later in 1961, sets up
a binary of surface vs. depth. The poem
portrays depth as hidden behind a mask,
this time behind a silk scarf, representing
the unknown recesses of the speaker’s
mind. “Whipping off your silk scarf,
exhibiting the tight white/ Mummycloths, smiling: I’m all right” (Plath, 1981,
p. 155).
The final stanza of the poem, which

one might read in the voice of either or
both women protagonists, expresses
relief at the loss of the aging and useless
self and pride in the act of self-creation.
The poem finds a kind of repository that
“confirms the death of an aged, meretricious identity and the birth of a new one”
(Axelrod, 1992, p. 31). The speaker sees
herself as, “ Mother to myself, I wake
swaddled in gauze,/Pink and smooth as a
baby” (Plath, 1981, p. 156).
Both poems “In Plaster” and “Face
Lift” employ medical images and settings
that symbolize the source of healing and
the place of refuge for the process of
transformation (Didake, 2009, p. 140).
The physical and psychiatric references
are powerful metaphors for the dissolution necessary for the re-creation
themes.

“The mirror does not
flatter; it faithfully
shows whatever looks
into it; namely the face
we never show to the
world because we cover
it with the
persona, the mask
of the actor.”
Mirror Image

The entrapment and release of the
true Self is displayed through Sylvia
Plath’s use of glass imagery in several
forms. The reflecting surface, like that of
a mirror, demonstrates looking for the
self in multiple guises. Jung (1968) says,
“Whoever looks into the mirror of the
water will see first of all his own face.
Whoever goes to himself risks a confrontation with [her]self. The mirror does
not flatter; it faithfully shows whatever
looks into it; namely the face we never
show to the world because we cover it
with the persona, the mask of the actor.
But the mirror lies behind the mask and
shows the true face” (43).
Sylvia Plath’s poem, “Mirror,” composed in 1961, is broken into two distinct
parts. In the first, the persona of the mirror is portrayed as perfection, “silver and
exact” and “The eye of a little god, four
cornered” (Plath, 1981, p. 173). The physical aspects of the mirror connote order

Susan Schwartz

with circumscribed and rigid borders. The
mirror as “a little god,” might represent
the power of the male gaze, imposing a
certain image on the woman and in so
doing narrowing her into an object
(Conway, 2010, p. 40). If objectified, she
is bound by the male definition and motivated not by herself but to satisfy him.
The mirror claims to be without preconceptions. It swallows everything, “Just
as it is, unmisted by love or dislike./ I am
not cruel, only truthful.”(Plath, 1981, p.
173). However, it communicates to the
woman that what it shows her is not
what she wants to see. The woman
seems helpless and dependent on the
mirror for an identity based on the critical
male image of her. While the mirror
claims objectivity and rationality, in his
light she sees her reflection as an ugly,
useless object.
This mirror declares the woman not
a success, and he seems pleased. What is
wrong here? The poem shows Sylvia
Plath’s position and of many women who
assume that retaining the look of the
young and beautiful her only way to be
relevant (Conway, 2010, p. 45). Although
Sylvia Plath uses the mirror for a commentary on women repressed in society,
she vocalizes the personal female insecurities based on its “cruel truth” defining
her.
To add to this, the poem points out
that the mirror reveals the facts and does
not lie, like the mind. The implication is
that the deception of the mind divides the
self. When upset with what it sees, the
mind projects a false self for protection.
The suggestion that the mirror is far reaching and all knowing, feeds into the idea
that the mirror and the truth it shows are
inescapable. The woman is drawn to this
even though it brings “tears and agitation
of hands”(Plath, 1981, p. 174). She returns
to this image morning after morning, representing an obsession with superficial
vanity, signaling a loss or disconnection
where she looks to find her Self.
As part of this, the mirror’s maleness
overrides the woman’s feminine aspects.
The mirror reflects a sense of negation
contributing to her self-annihilation. Sylvia
Plath gives a vivid picture of that psychic
state which speaks of “life without feeling
alive” and describes the situation as one
“of the feeling of the self which is partially
divorced from the body” (Ekmekçioğlu,
2008, p. 94).
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In addition, the mirror is a symbol
for exploring the impact and inevitability
of time. The attitude is that aging is unacceptable and shows an ego shallowness.
The poem recognizes a wasting of life
when a woman spends it consulting her
outer image compulsively day after day.
Yet, the mirror is also a threshold place
between the conscious and unconscious.
In this sense, the mirror symbolizes not
only the capacity to reflect with indifferent precision the layer of reality that the
senses register, but also brings up the
question of what lies beyond
(Ekmekçioğlu, 2008, p. 87).
The second part of the poem is a
turning point. In certain ways, this part
parallels the issues emerging at midlife.
“Now I am a lake./A woman bends over
me/Searching my reaches for what she
really is” (Plath, 1981, p. 174).
In the poem the woman turns to
“those liars, the candles or the moon”
(Plath, 1981, p.174). Candlelight and
moonlight symbolize the feminine and
also are shadow makers, concealing as
much as they reveal with their flickering
obliqueness. They say, “I see her back,
and reflect it faithfully” (Plath, 1981, p.
173). The “back” can symbolize the
unconscious and all that remains unseen.
The backing of the mirror with silver is
another association with the moon and
the feminine. Like a mirror, the moon
reflects the sun’s light and is an image
Sylvia Plath often uses. The moon
changes the image in the silvery mirror,
dims consciousness and is noted to be a
liar like the candles.
The youth and beauty once reflected during the woman’s looking into the
lake now takes precedence over the
morning visits to the mirror. Lakes reflect
like a mirror, but have more depth as the
woman searches further into the truth of
what she is. The mirror itself claims to
reflect the truth, and by implication, the
representation of the outer perception of
a woman’s existence, her worth only as a
beautiful object, and her worthlessness
when she is no longer young. Against the
male/mirror definition of womanhood
that idealizes only beauty in youth, the
persona looks deeper for the true Self
and what she has become, maturing with
age. This second section of the poem represents the part of life’s tasks, a deepening into Self. The tension increases as the
persona is perplexed by this identity crisis
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and looking in the mirror, she no longer
sees a beautiful girl, but a terrible fish
emerging.
In other words, what slowly surfaces
from the depths of the lake is the fact of
life and aging, rendered by the simile of
the fish. The poem says the woman “has
drowned a young girl” with her obsessions and vanity, aging her into “an old
woman . . . like a terrible fish.” (Plath,
1981, p. 174) She cannot resist that age
and death encroach every day.

“To perceive one’s self
in a reflecting surface,
either in a mirror or
a lake, is also to
recognize the shadow,
or the dark underside,
that opposes yet is
inegral to the shine
on the surface.”
The poem highlights that the acts of
reflection and mirroring are complex
themes for a woman psychologically. To
perceive one’s self in a reflecting surface,
either in a mirror or a lake, is also to recognize the shadow, or the dark underside, that opposes yet is integral to the
shine on the surface. This perspective
comes through the alteration of light
through depth. If the depths of one’s
being have remained unexplored, the
reflecting surfaces reveal a world behind
them that may seem threatening. The
previous way of seeing, while adopted
with the best of intentions, may be
assumed as the only way. This change in
realization for a woman can drown or
annihilate the limited perspective of the
false self so the true self can emerge.
The poem describes the woman
turning from the disenchantment of the
mirror and looking into the depths of the
lake. The lake repeats the doubling of
images Sylvia Plath uses to depict internal
and psychological splits. The youth and
beauty once perceived during the
woman’s morning visits to the mirror are
now drowned. The woman ends up
searching below the surface behavior,
relationships and societal events for
more. The end of the poem leaves the
readers waiting for the moment when

the terrible fish will break the surface.
This image, along with the water and mirror, symbolizes various aspects of the
unconscious, shifting and emerging.
In the poem, it now is made apparent what frightens the woman. The
woman’s features are vanishing, a facade,
image or sense of the transitory is
replaced by the image of a drowned old
woman. The woman protagonist is
mourning the loss of the old that was
youth while anticipating her age with
trepidation. “In me she has drowned a
young girl, and in me an old woman/Rises
toward her day after day, like a terrible
fish” (Plath, 1981, p. 174). These lines of
the poem suggests that the old woman
and the young girl are aspects of the
same thought.
Symbols unfold into many layers
and the fish encompasses the cold-blooded, undifferentiated, primordial and also
is a symbol of the Self. Jung (1975) notes
that, “from the primordial experience is
the source of creativeness” (p. 96). The
fish is the highest and lowest simultaneously and is a threat until dealt with and
then becomes a most valuable curative
remedy. (Edinger, 1996, p. 93) In alchemy, the preparations for whatever will
change “correspond to the magnet that
the alchemist holds in his hand to draw
forth the fish from the deep” (p. 125).
Sylvia Plath read and was familiar
with Jung’s use of the symbolic and the
harmony that can emerge from reconciling the conflicting elements. The mirror
and then the lake show the woman moving from childhood to adulthood, representing the archetypal Maiden-MotherCrone cycles. The use of the first and
third of these indicates the death-andregeneration trope appearing throughout
Sylvia Plath’s writings. As one commentator said, “The dramatically protean resurrection of the self is so terrible that
release from confinement is usually figured as a journey through death so that
self-recreation and self-destruction are
separated by a fine line” (Bronfen, 1998,
p. 64).
By comparing the old woman to a
fish, Sylvia Plath emphasizes a quality of
rebirth that can feel terrible and shocking, introspective and deepening to the
personality. The fish mirrors a destiny the
woman cannot turn from as it both
appalls and fascinates. These contradictions travel in both directions just like the
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terrible fish can be a personal demon as
well as representing spiritual depths.
Perhaps for Sylvia Plath, the fish and the
old woman also symbolize her cold and
unknowable mother and fears of becoming like her. About her own mother she
was conflicted, wanting approval and also
abhorring her.
The development of self comes in
part from the quality of the mirroring
between the mothering parent and child.
This means learning to negotiate the
good and bad mother, a split situation
that can create tension followed by unresolved disenchantment in mothering.
Psychologically, when the mirroring
between mother and child are off-balance, a negative mother archetype overtakes and becomes internalized.
Symbolically, its manifestations appear in
the witch, the dragon, large fish or serpent, the grave, the sarcophagus, deep
water, death, nightmares, etc. The mother archetype includes the secret, hidden,
dark; the abyss, the world of the dead,
anything that devours, seduces, poisons
and is terrifying and inescapable like fate.
It is also associated with solicitude, wisdom, sympathy, spiritual exaltation, helpful instincts, and growth. The process of
transformation comes about as these
qualities are consciously understood and
integrated.
Sylvia Plath’s literary work chronicles the splits and pressures in relation
to her mother and the nice face she
assumed to the world. This is especially
apparent in the cheerful letters written
to her mother who published them in
the book entitled, Letters Home. The letters set out to deny this daughter’s
efforts to achieve an individual and separate existence from her mother. She
signed the letters with the name her
mother used for her, Syvvie. Their cheerful tone and subject matter markedly
contrast with the inner rage of Sylvia
Plath’s private thoughts revealed in her
Journals and in her lacerating prose and
poetry. Through Sylvia Plath’s images is
felt an “insistence that clandestine traumatic knowledge not only haunts its host
but will strike back and shatter the protective fictions of infallibility with a force
equal to the effort put into repressing
this truth” (Hunter, 2009, p. 123).
“The Mirror” poem shows that a life
solely orchestrated by the false self, is
not life but an intolerable death-in-life

that can be overcome only by dying to
that life (Kroll 1978 12). The mirror
reflects the kind of traumas, like Sylvia
Plath’s, that were concealed by a tight
and superficial composure set up to portray an ideal image. The recurrent mirror
imagery, ultimately, implies Sylvia Plath’s
preoccupation with the notion of a divided self. The projection of two selves, the
true self and an imposed version of self
are reflected through the images she utilizes of the mirror, its male gaze, and the
idealization of the surface. “Plath’s exploration of the oscillation between longing
for extinction and transcendence of the
self translates into fantasies of transformation, of escape from constriction and
engulfment, and of flight, where casting
off outgrown selves and overused masks
lead to naked renewal” (Bronfen, 1998, p.
64). These poems depict the persona’s
ambivalent attitude towards her double
as it interferes with the desire for rebirth
that subsequently wins out.

“Sylvia Plath had an
ability to expose the
anguish of her soul
leading her to write
at an edge.”
Throughout her life Sylvia Plath
strove for a reconciliation of inner and
outer opposites, splits, conflicts. From the
time of her college thesis on “The
Double,” she was drawn to “man’s eternal desire to solve the enigma of his own
identity” (Christodoulides, 2009, p. 86),
and the feelings of curiosity and fear this
confrontation entailed. She observed that
it was the psychic state of the individual
that determined the nature of the split
character, and that careful study of these
different manifestations would enlighten
the “essential discord from which the
division originally grew” (p. 86).
Sylvia Plath constructed many
images of body and self, displaying
artistry when it came to maintaining
deception. Her life and work was rife with
layers and illusions that both served to
hide yet begged to be exposed. The split
here is that Sylvia Plath was the Smith girl
who could do everything with a bright
smile on her face while the forces of
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destruction lurked beneath the duplicitous surface of an utterly perfect artificiality (Bronfen, 1998, p. 126).

Shadows in the Reflections

Being receptive to the contents of
the unconscious requires an attitude of
acceptance of one’s incompleteness,
rather than covering up or striving for the
falsity of perfection. As the shadow elements challenge the ego and the persona, it requires a moral effort to find
relationship with the darker and deeper
aspects to the psyche. Rather than control or disassociate from her body, a
woman has the opportunity for involvement with, rather than against, her natural life cycle. The resulting psychological
knowledge and increase in consciousness
is a dynamic spectrum unveiling the disillusion, dissolution, and disenchantment.
This is the conundrum of being real and
the difficult psychological tension that
Sylvia Plath so intricately pictured in her
words. She set up the project of “putting
together the complex mosaic of my childhood: to practice capturing feelings and
experiences from the nebulous seething
of memory and yank them out into blackand-white on the typewriter” (Kukil,
2000, p.168).
The poems chosen here reflect what
it was during Sylvia Plath’s era to be a
woman and an artist, feeling the internal
splits and desires that were at odds with
the conventional world and its images of
women, beauty and aging. Sylvia Plath
had an ability to expose the anguish of
her soul leading her to write at an edge.
This is especially poignant as we recall
she was only thirty, a woman suddenly
left by her idealized husband to care for
two small children in an era less accepting than ours of such a situation. This was
part of her engagement with the psychological processes of disenchantment, dissolution, and disillusion. Her creative
impulse was to rescue her self and her
poems may be regarded as attempts at
unifying the self (Ekmekçioğlu, 2008, p.
99).
Jung (1975) says, “Every creative
person is a duality or a synthesis of contradictory qualities. On the one side he is
a human being with a personal life, while
on the other he is an impersonal creative
process” (p. 101). And, he goes on to say,
“two forces are at war within [her]: on
the one hand, the justified longing of the
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ordinary [wo]man for happiness, satisfaction, and security, and on the other a
ruthless passion for creation which may
go so far as to override every personal
desire” (p. 102).
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A Hymn to Nature:
Entering the Wilderness

F

eelings of alienation are rampant
in the West. We lack a vital interconnectedness and, perhaps ironically,
fear a deeper connection to nature and
ourselves. In a frenzied effort to feel
something—anything—we compulsively
shop, obsessively overwork, binge on television, love affairs, facelifts and breast
implants, and celebrate our overconsumption of alcohol, substances, and
food. However, new cars, promotions,
serial relationships, television marathons,
Botox parties, and binge eating and drinking provide little comfort. Each diversion
becomes a Sisyphean task alienating us
further from ourselves and from nature.
In this essay, I will explore how mystical
and depth psychological perspectives on
psyche and nature may guide the
Westerner toward a deeper connection
to self, others and the divine. What remedies may the Western depth psychotherapy practitioner or psychotherapist provide by embracing and inviting nature,
both literally and metaphorically, into his
or her practice?

Alienation from Self and Nature

Alienation from nature and self is a
uniquely modern malady. “Progressively,
over the course of the centuries, Western
humankind indulged in a mental separation from the totality of all physical phenomena, building up the wall of civilization against Being, elevating ourselves
above all other living organisms”
(Francois & McGaa, 2007, p. 36).
We have inflated our own significance and lost our sense of connection
with nature and the unconscious (Jung &
Sabini, 2002). Many, if not most of us
possess the profound fear that “no matter what we do or say or accomplish, our
life will be meaningless, an insignificant
blip on the screen” (Hedges, 2005, p. 51).
Perhaps we are riddled with this anxiety
because our autonomous sense of self is
merely an illusion. Many depth psychologists, Eastern philosophers, mystic teachers, and naturalists propose that it is pre-
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cisely our dualistic fantasies that limit our
direct experience with matter and the
numinous. That is, our separation from
nature is a reinforcing myth, a self-fulfilling prophecy that itself keeps us from
connecting to everything around us and
prevents us from wholeness.
The modern world is slowly realizing
that our disconnection from nature has
become self-destructive. Profound and
bewildering damage, however, has
already been done. “As Americans, we
have always left when the land became
degraded, moved on to the next best
place. Walked west. Now, our continent
is inhabited. There is no place left to go”
(Williams, 1994, p. 135).
At stake are not only our physical
environment but our inner lives and relational connections as well. “Our immediate business, and our quarrel, is with ourselves…Human beings themselves are at
risk—not just on some survival-of-civilization level but more basically on the level
of heart and soul. We are in danger of
losing our souls” (Snyder, 1990, p. 177).

“Our separation from
nature is a reinforcing
myth, a self-fulfilling
prophecy that itself keeps
us from connecting to
everything around us.”
Freud attempted to normalize the
“danger of losing our souls” by defending
the classically dualistic Cartesian point of
view. He explained that all humans are
born with the biological instinct to return
to an inorganic state, insisting that while
we crave survival, we also possess an
unconscious, biological drive to selfdestruct. In his essay, Beyond the
Pleasure Principle, Freud states, “the aim
of all life is death” (Freud & Gay, 1989, p.
613). Essentially, Freud posited that when

we die, and return to nature, all connection is severed. He was an avid atheist
and described unhappiness as a “common” human condition (Breuer & Freud,
1893-1895/1955, p. 305). Freud’s pessimistic hypothesis appears to pervade
the societal attitudes in the Western
world; an individual is autonomous and
fears his return to nature, as it will result
in his eventual nothingness.

We are Nature

Jungian psychologists and mystic
scholars turn Western individualism—and
isolation from nature—upside down. Jung
diverged from Freud’s hypothesis and
envisioned sympathetic bonds between
the human psyche and its physical,
extrasensory universe. “In Jung’s unus
mundus, the ‘potential world outside of
time,’ everything is interconnected, and
there is no difference between psychological and physical facts, nor between
past, present or future” (Salman, 2008, p.
59). That is, you, me, we, nature, energy,
intelligence, time, light, dark, and the
divine are all connected. In our physical
life, each time we are able to let go of
our omnipotent fantasies (i.e., let our
inflated egos die), we are united with this
great connection. We discover that the
Divine and the experience of wholeness
are accessible from within. Psyche is all
around us and within us. In his hymn to
matter, Pierre Teilhard De Chardin (1999)
mystic and scholar, illuminates the concept of unus mundus when he states,
Blessed by you, harsh matter, barren
soil, stubborn rock: you who yield
only to violence, you who force us to
work if we would eat…Blessed be
you, universal matter, immeasurable
time, boundless ether, triple abyss of
stars and atoms and generations: you
who by overflowing and dissolving
our narrow standards of measurement reveal to us the dimensions of
God…Blessed be you, mortal matter:
you who one day will undergo the
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process of dissolution within us and
will thereby take us forcibly into the
very heart of that which exists. (p.
45)
In other words, we are nature. The
Sufi mystic Rumi similarly and eloquently
laments, “Every one who is left far from
his source wishes back the time when he
was united with it” (Jalāl & Nicholson,
1926, p.5). Gary Snyder (1990) and other
ecologists may accuse mystics of “a modern variety of hierarchical spirituality”
wherein “the efforts entailed in such a
spiritual practice are sometimes a sort of
war against nature—placing the human
over the animal and the spiritual over the
human” (p. 91). However, many academics posit that it is the ego that obstructs
our ability to see our interconnection
with all things. One of depth psychology’s
basic tenets is that the inflated ego must
symbolically die so that we may gain the
experience of wholeness. In Dancing with
Flames (1996), Marion Woodman asserts
that metaphorical death is our path
toward liberation and connection with
our true Self. When we figuratively allow
an aspect of ourselves to die, we create a
space in our psyche for something new to
be born. Jungian analyst, David Rosen
(2002) coined the term “egocide” to
describe when the inflated ego symbolically dies. In the Black Sun, psychoanalyst
Stanton Marlan (2005) stresses that our
authentic self cannot be found without
killing the inflated ego:
Ego identity dies or is symbolically
killed along with one’s former perspectives of oneself and of life . . .
however,] what Jung calls the Self is
not destroyed. What is killed or analyzed to death is the negative
(destructive) ego or false (inauthentic) Self. The primary Self as an
archetypal image of the Supreme
Being remains connected to the secondary, reconstituted ego and the
(true) authentic self which can be
renewed and live its personal myth
with joy. (p. 73-74)

Going Back into the Wilderness

How do we allow ego identity to die
and get to this blessed state? I believe
one of the most direct routes is by reconnecting with nature and going back
into what Snyder (1990) terms, the
“wilderness.” Snyder suggests,
“Wilderness is a place where the wild
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potential is fully expressed, a diversity of
living and non-living beings flourishing
according to their own sorts of order. . . .
To speak of wilderness is to speak of
wholeness. Human beings came out of
that wholeness” (p. 12). Nature offers a
reunion with wild matter, energy, intelligence and the numinous.
Going into the “wilderness”
becomes both literal and metaphorical in
the psychotherapeutic setting. On a figurative level, psychotherapy offers a setting where we can metaphorically allow
our old myths to die and claim new ways
of being as we transform and grow.
Joseph Campbell (2004) illustrates how
the hero in every sacred story goes into
the “wilderness” and experiences a
process of death and re-birth. In fairytales and myths, when the hero confronts
his nature and inevitable death, mortality
and wholeness are discovered.

“In the universal myth,
it is the psychic walk into
the “wilderness” that
allows for wholeness.”
Essentially, the hero’s journey tells and
retells our collective story of entering the
wilderness and coming back to tell the
tale. Campbell relates:
The hero has died as a modern man;
but as eternal man—perfected
unspecific, universal man—he has
been reborn. His second solemn
task and deed therefore…is to
return then to us, transfigured, and
teach the lesson he has learned of
life renewed. (p. 18)
In the universal myth, it is the psychic walk into the “wilderness” that
allows for wholeness. This material is
alive in my own work with dreams and
my therapeutic work with my patients.
For example, for years I had a recurring
nightmare wherein I discovered that I had
lost either my arms or my legs. My dream
of my lost limbs invariably involved my
somber consideration of how I intended
to carry on without the use of my body
parts. At times, I was confined to a
wheelchair—dreading my new limitations

at work or in everyday activities. I also
dreamed about struggling to effectively
use a prosthetic device or about simply
expressing grief over all that I had lost.
The story of the “bed of Procrustes,”
from Greek mythology was an oddly comforting metaphor for me during this time.
Procrustes offered weary travelers a bed
to sleep in for the night. If the person was
too short for the bed, Procrustes would
stretch the traveler’s body by racking it to
make it fit. If the guest were taller than
the bed, Procrustes would lop off his legs.
This myth seemed to articulate a nagging
message from deep below: “You are not
enough,” or “Parts of you need to be cut
off and killed.”
I entered psychotherapy with this
dream and within a few months my
dream imagery shifted. Instead of losing
my limbs, I began visiting wild places. The
environment of my dreams also became
increasingly complex and labyrinthine. In
one nightmare I encountered a maze that
was covered with rats; whenever I
touched one of the rats, it would electrocute me causing me tremendous pain. At
least unconsciously, I was beginning to
look at the wild, dangerous aspects of
myself and to become more aware of the
precarious balancing act I had been desperately attempting to live out. That is, if
I accidentally revealed a perceivably weak
or shadow aspect of myself to another,
the shame and self-flagellation were
unbearable. In fact, the humiliation was
shocking.
These dreams mirrored my own psychological journey. I had begun to enter
my own psychic “wilderness.” The hero
within me had prompted the journey and
was ready to explore the unknown. My
need for approval from others had
repressed and killed parts of myself that
longed for rebirth and connection. I
believe my therapy work confirms the
clinical potential of going into the wilderness on a metaphorical level.
On a more concrete level, nature as
a therapy in itself can be utilized in psychotherapy practice. Nature walking,
equine therapy and animal-assisted therapy are all gaining popularity. In fact,
over the past decade, ecotherapy has
become legitimized in mainstream psychotherapy practices. In The Nature
Principle, Richard Louv (2011) coined the
term “nature-deficit disorder” to describe
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the negative mental health problems (i.e.
obesity, depression, attention-deficit disorders) associated with children who isolate indoors and lack connection with
nature. Louv shows that there is “a mass
of new and growing evidence” in which
experts are calling “for ecotherapy to be
recognized as a clinically valid frontline
treatment for mental health problems”
(p. 65). Clinical psychologist George W.
Burns (1998) has introduced a brief
ecotherapeutic model outlining natureguided strategies to use with psychotherapeutic patients. His techniques include
offering guided imagery exercises, taking
a nature walk with a patient, assigning
homework in nature, and prescribing sunlight and gardening.

Ecotherapy and Mindfulness

However, to be effective, ecotherapy requires intention and care on the part
of both the patient and therapist.
According to Instructor of Medicine at
Harvard Medical School, Eva Selhub
(2012) and Naturopathic physician, Alan
Logan (2012) ecotherapy requires intuitive counseling abilities and a deep
respect for nature:
Ecotherapy requires mindfulness, not
simply a contrived get-back-to-nature
effort without conscious thought.
Although contact with nature may
have antidepressant and antianxiety
effects akin to some psychotropic
medications, it is essential to recognize that nature cannot be abused or
taken for granted, and that humans
can benefit from it only so long as
they truly care for it (p. 202).
Though Selhub and Logan are not as
poetic or romantic about our connection
to nature as are the mystics, they make
the point that ecotherapy cannot be prescribed on a treatment plan in a cold and
clinical manner. However, this is the very
danger of integrating ecotherapy into
Western medical psychotherapy models.
Attitudes of alienation, fear and avoidance are habitual and deeply rooted in
the Western collective psyche. Thus,
when finding ways to connect with
nature, we must continuously be conscious of our illusions. Entering into the
“wilderness” and using nature-guided
approaches must be viewed as a way of
finding connection, as communication or
translation rather than a technique to

extinguish symptoms. Entering the
wilderness emerges simultaneously as a
literal and figurative undertaking. The
ocean roars about our shared nature: like
it we can be both calm and violent. The
figurative and literal aspects of nature are
not divided. Likewise, we are both. In
Fear of the Feminine, Jungian analyst and
scholar, Erich Neumann (1994) makes this
point well:
This total world, which transcends us
at both ends of our being, as psyche
and as external world, is neither
inside nor outside but everywhere.
We are so completely embedded in it
that we can only grasp it at all as the
determining reality in unusual situations. Generally, however, humanity
experiences it on the one hand as
archetypal world, that is, the imaginal world of the gods, demons, and
archetypes, but also, on the other
hands, as ‘concrete thing’, as external, material world. (p. 212)

“Attitudes of alienation,
fear and avoidance are
habitual and deeply
rooted in the Western
collective psyche.”
When integrating nature into depth
psychotherapy practice it is important not
to regress into dualistic delusions.
Mystics can help us stay mindful.
Poignant and romantic expression can
guide the Western mind toward understanding ineffable unconscious experience and remind us that nature is “neither inside nor outside but everywhere.”
De Chardin (1999) elegizes our potential
to join soul and matter:
Purity does not lie in separation
from, but in deeper penetration into
the universe…
The man saw himself standing in the
center of an immense cup, the rim of
which was closing over him.

And then the frenzy of battle gave
place in his heart to an irresistible
longing to submit: and in a flash he
discovered, everywhere present
around him, the one thing necessary.
Once and for all he understood that,
like the atom, man has no value save
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for that part of himself which passes
into the universe. (pp. 42-43)
(Emphasis in original.)

Marrying the individual with the universal is being in the “wilderness.” In The
Hero with a Thousand Faces, Clarissa
Pinkola Estes (2004) introduces Joseph
Campbell’s work by drawing on the Sufi
mystic story, The Conference of the Birds,
by Farid ad-Din Attar. Estes likens the
journey of Attar’s thousand birds to the
travails of the human psyche. In the
ancient poems, a thousand birds momentarily preview the concept of wholeness
in a luminous feather. In awe, the birds
join together and search for the bird that
possesses such a miraculous feather
believing that the owner of the feather
may transform their bleak existence. In
the end of the tale, applying Estes’ interpretation, the birds who remain devoted
to the journey realize that their “faithfulness to the path – is the lighted feather,
that this same illumined feather lives in
each one’s determination, each one’s fitful activity toward the divine. The one
who will light the world again – is deep
inside each creature” (Estes, 2004, p.
xxix). Attar poetically captures the concept of entering the “wilderness” in
depth psychotherapy—that is, the Divine
and the experience of wholeness are
accessible from within.
Grads and Childers (2005) offer an
introduction to ecotherapy that appears
to capture both the practice and the spirit of connecting to nature. In their book,
The Energy Prescription, they state, “Ecotherapy is about tapping into the inexhaustible, ubiquitous, spirit of nature and
life itself, to energize and to heal—the
shaman’s medicine” (p. 243). This is my
aim as I work with patients as a depth
psychotherapist. I would like to help individuals enter the wilderness, both physical and psychically, while keeping a poetic
sensibility and meditating on our interrelatedness. Western psychotherapy can
renew its models by adopting a similar
ethos.
The more we relinquish our omnipotent delusions, the more a deep respect
for nature emerges; we once again
become connected to soul. Author and
Jungian analyst, James Hollis (1993)
stresses that our culture is numb to the
needs of the soul:
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Conditioned to shun feeling, avoid
instinctual wisdom and override his
inner truth, the average male is a
stranger to himself and others, a
slave to money, power and
status…Many women, similarly, are
un-empowered, their natural
strengths eroded by inner voices of
negativity (p. 54-55).

Western psychotherapy desperately
needs to embrace the adventure of
entering into the literal and metaphorical
wilderness. The wilderness exists outside
of us and is accessible within us. “One
goes out into the ‘trail that cannot be followed’ which leads everywhere and
nowhere, a limitless fabric of possibilities,
elegant variations a million-fold on the
same themes, yet each point unique”
(Snyder, 1990, p. 153). In other words,
those brave individuals who choose to
confront and enter the wild aspects of
themselves are promised healing,
restoration and freedom. As we allow for
greater connection with ourselves, nature
and others, our clinical work will be
enlivened and soul can be found.
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SYNESTHESIA
By Ron Boyer

Silence of roses. Odors of your darkness.
Your ears touch me. Your eyes reach
out like strong hands. Visions of silence:
presence wakes, stillness dancing. The
taste of liquid emptiness in quiet eyes;
and on the tip of your tongue, a dark
seeing …

as in, so out
Laurie Corzett

Lake silent, dark
mirror to reflective Moon
complete in stillness

Wind escapes blackened maples,
catches crackling leaves
to whirl, to fall

“

“Owl of Athene” by Staci Poirier

15x22 inches, Acrylic, india ink, watercolour on paper,
June 2, 2013.

Integral, self-contained, this world knows
mystery, bloodlines, senses unspoken,
helpless ecstasies eternity allows
for now

What we call a
symbol is a term, a
name, or even a
picture that may be
familiar in daily life,
yet that possesses
specific connotations
in addition to its
conventional and
obvious meaning.
It implies something
vague, unknown, or
hidden from us.

”

~C.G. Jung, Man and His
Symbols (Kindle Locations 172173). Random House Publishing
Group. Kindle Edition.
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Graphological Portrait of Isolation:
Emily Dickinson & Today’s Society
By Lisa Schuetz

Emily Dickinson, Sample 1 [image 1]

Once, during a workshop I attended
at the Atlanta Jung Society, Dr. James
Hollis referenced a line by poet Emily
Dickinson, “The sailor cannot see the
north/but knows the needle can.” Hollis
mentioned how Dickinson led a life of
extreme social isolation, rarely leaving
home or interacting with others. I was
intrigued enough that upon my return
home, I obtained a sample of Ms.
Dickinson’s handwriting for examination.
To my intense fascination, the poet’s writing revealed psychological traits that parallel two discernible characteristics we
find in contemporary society: isolation
and self-involvement.

“We can gain insight
into others and
ourselves by tuning in to
the bidirectional
relationship between body
and mind.”
Expressive Gestures

Emily Dickinson, Sample 2 [image 2]
“No one can get out of his own skin. We
act as our psychological past, i.e., as our
cerebral organization dictates. For this
reason, we are bound to expose ourselves
in the association experiment in exactly
the same way as we do in our own handwriting.” (Carl Jung, 1906)

M

Introduction

ost are surprised at the wealth
of information that is available
through the gesture of handwriting. In
reality, how we “move on paper” is highly
symbolic and is a recording of the energy
of our psyche. One must learn to properly
read the symbols, though.
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The study of human expressive gestures can trace its scientific existence to a
natural law that appears to apply to all living creatures. Throughout the centuries,
the alchemical maxim “As within, so without,” has reinforced the idea that every
human muscle movement is ripe with psychological information that can be understood by the educated careful observer.
Body language, facial expression, and
graphic gestures (handwriting, drawings,
and even doodles) offer unfiltered,
uncontaminated information about our
subconscious drives, innate temperament, and possible neuroses or energy
blocks (Wolff, 1943, 1948; Teillard, 1993;
Nezos, 1986, 1993; Allport, 1933). We can
“read” this energy for insight into personality and diagnosis of psychopathology.
A portion of the power behind handwriting stems from the idea that the piece

of paper on which an individual writes
symbolically represents that person’s
world. The way in which we put strokes
on paper mimics how we see ourselves in
the world, and how we move through it.
Handwriting is essentially “brainwriting”
(Roman, 1952; Bernard, 1985). How we
express ourselves through writing originates not from our hand, but from neural
impulses from our subconscious. Our
movements on paper give us direct information into the organization of our brain
and the state of our energy field, that is,
the energy state of our thoughts and
emotions.
We can gain insight into others and
ourselves by tuning in to the bidirectional
relationship between body and mind. In
fact, most of us already do this in everyday life in the reading of voice quality and
body language such as facial expressions,
gait, gesticulation, and posture.
Handwriting, one of the many expressive
gestures that humans make, supplies a
permanent record, a snapshot in time of
the state of balance or imbalance of our
body, mind, and spirit.
The unique and intimate relationship that exists between the hand and the
brain has distinct potential to provide profound psychological insight. Graphology,
the study of the psychological structure of
the human being through his or her handwriting, deserves new consideration, particularly given the information now available about the interrelationship between
the mind and the body (Haier, 1988;
Wartenburger, 2010; Pert, 1997). The
field of graphology gained increasing
respect in Europe during the early twentieth century. It was part of the social sciences in Germany before World War One,
during the era of the first modern-day
character and temperament studies, and
earned a place in the field of psychological
testing during the late 1940s and early
1950s. C.G. Jung, one of the pioneers of
depth psychology in the twentieth century, wrote often of the mind/body relationship, as well as of the ability to use physiology to see whether or not change is tak<Back to TOC
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ing place. (See, for example, Dream Analysis, 1984, p. 131.)
In the 1930s, American Gordon Allport, a Harvard educator, studied human motor behaviors and how they mirror personality. His treatise includes numerous controlled experiments, which identified congruence between expressive movements (e.g., handwriting, gestures, gait) and attitudes, traits,
and values (Allport, 1933, pp. 247-248). Allport felt that evidence of well-integrated and consistent expression in human
motor expressions would establish a “presumption that similar
patterning is to be expected in all aspects of personality” (p. ix).
Handwriting, he concluded, is a “crystallized form of gesture, an
intricate but accessible prism which reflects many, if not all, of
the inner consistencies of personality” (p. 186).
Ania Teillard, an Estonian psychoanalyst, was the first to
research the link between depth psychology and graphology
and to identify Jung’s psychological types through handwriting.
Working closely with Jung for over 20 years, she laid the
groundwork for understanding the handwriting indicators for
the four Jungian functions and two attitudes. It may be the
fact that her seminal work, The Soul and Handwriting, was not
translated into English until the early 1990s that has delayed
the recognition of the value and use of graphology in the
United States for decades after its integration in Europe.

stricted (controlled) and the other very relaxed (uninhibited).
Leading a balanced life typically requires finding equilibrium
between the polarities of our psyche. If you envision writing as
a process comparable to inhalation and exhalation, with its
own inner ebb and flow, you can observe a similarity between
the rhythmic process of healthy, balanced breathing and
healthy, balanced handwriting. The most psychologically
healthy people will have handwriting that beautifully mirrors
that inner balance. Their writing typically won’t be too constricted or relaxed, too large or small, too heavy or light, etc.
Someone struggling with an imbalance, then, might not illustrate an appropriate “exhale” in their writing, which reveals a
constriction or “holding in.”
The following sample of handwriting is simplified, harmonious, alive and expressive, denoting psychological balance.
Father Charles de Foucauld was a holy hermit, a man who
believed his life’s call was to love and be of service to others.
Notice that letters are aren’t overly connected or disconnected. It is a beautiful example of balance and shows a person
that doesn’t have energy tied up in neuroses or complexes;
there is no exaggeration present in his writing. He is living
from “Self,” over that of “ego.”

The Polarities of the Psyche

Like all such systems, the psyche is a self-regulating energy system. It functions on the principle of polarity. Some of the
major paired energies operating within us that we can readily
see and interpret from writing are 1) intensity and relaxation,
2) objective/logical and 3) subjective/emotional.
As one example of noticing polarity, regard the different
between these two samples, with one being extremely conFather Charles de Foucauld [image 5]

Otto von Bismark, German Chancellor [image 3]

For contrast, here are a couple of samples of writing from people that are very ego-defended. There are more extremes in
these writings, in various manifestations, indicating the inability to depotentiate the pull of the psyche’s polarities.
This first example shows imbalance in the stroke formations indicative of repression (constricted/squeezed letter formations) and depression (falling words and baseline of writing).

Depression & repression [image 6]

Pablo Picasso, Artist [image 4]

Next we have a sample that indicates that the writer has
feelings of inferiority (small middle zone height) along with
being somewhat passive/helpless (soft stroke formations, lack
of angularity).
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Undercompensated inferiority [image 7]
Finally, this next writing also shows inferiority feelings, noted in
the small middle zone size, combined with overcompensation,
as seen in the disproportionately large personal pronoun ‘I’ and
the angularity of the stroke.

Inferiority with overcompensation [image 8]
Emily Dickinson [image 2]

Emily Dickinson Handwriting

When one looks at a handwriting sample there usually is
something called the guiding image, or the most outstanding
quality that is noticed which reveals a predominant aspect of
the personality. If there is some idiosyncrasy in one’s personality it will be evidenced in the handwriting.
Emily Dickinson’s writing changed over the years to
become very peculiar, which is easily seen when comparing the
two samples of her writing. The guiding image in the following
sample would be her imbalanced use of space. Notice the very
wide spaces between her letters and words, which mirror her
emotional and physical isolation. Just as she needs space
around her letter formations, she needs space in her emotional life.

In direct conflict with her need for “space” is a profound
need for affection and emotional display (far right-slanted letters). Being unable to make social connections and emotional
bonds (wide spacing, disconnected letters) she found an outlet
in her poetry. Notice the coiled nature to many of her strokes,
which is a sign of being very self-involved; being all “wrapped
up” in herself. Further conflict is seen in the fact that her writing has a very linear quality (intellectual orientation) yet she
has rounded formations (emotional nature). There is a pull
between her mind and her heart. >(Continued on next page)

Mandala Insights Through the Lens
Dr. Patti Kopstein (Hong Kong) is a
Jungian who has been creating her
own art journal mandalas for decades.
For the past 5 years or more, she has
been using the medium of digital photography to mimic the effect and
process of sand-tray work by using layers, color shifts, building and removing
through macro and micro work. Using
digital editing the process, the mandala making process becomes fluid
and progressive.
Patti writes: “These pieces are originally digital photographs taken by me,
and then adapted and modified
through PhotoShop , including microfocus selecting, then applying macrofocus, layering, tone shifts, and other
applications to create a mandala.”
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Coffee at Creation

was originally a simple photograph of a
cup of espresso. The process and inspiration for the changes and adaptation of
the original image was the feeling of
energized creativity, fueled with caffeine.

Harvest Moon

was originally a photograph of a full moon
in the night sky, softened by clouds. It felt
full and mature, and nurturing. The process
and inspiration was the feeling that harvest
moons have shone over the human population for eons, full and ripe.
<Back to TOC
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Pressure is very light, which supports that she was sensitive, vulnerable
and impressionable. Dickinson most likely
has a highly spiritual and idealistic side to
her. There is a fragility and weakness and
outside influences could readily agitate
her. She doesn’t possess much physical
stamina. This lack of pressure combined
with words in which the slope or baseline
are falling, as well as the lack of connections all suggest depression.
Another interesting quality is the
centripetal movement of her writing
stroke. This is a far departure from what
her schoolbook model would be, meaning
that she is very independent and not concerned with societal norms. Too, she has
a strong intuitive nature (breaks in the
baseline), which gives her the guiding system to her “true north.”

Mass Society

The sense of isolation, desiring of
connection, and self-involvement that
Emily embodied long ago is exactly what
is being seen in the masses today. Our
culture is leaving cursive writing behind
with many not even knowing how to
write other than to “print.” American
public education is beginning to phase
our the teaching of cursive writing as,
due to most not knowing, some feel that
computer skills are more needed. The
article “A Case for Cursive” in the New
York Times (Zezine, 2011) stated also that
schools are taking considerable time for
preparing the students for standardized
tests, at the expense of learning how to
write. Given that the ways in which we
connect our letters gives information on
how we connect with others and how we
connect our thoughts, what might this
shift mean for understanding ourselves,
or being understood as a culture a hundred years from now?
Humans express themselves in each
and every movement we make—including handwriting, of course—and due to
the amazing neuroplastic nature of the
brain, we are constantly rewiring our
brain by ways in which we move our bodies. Today’s “printers” reflect some very
similar traits to those possessed by Emily
: isolated yet desirous of deeper interpersonal connection, self-involved, and independent. Contrast that with highly connected letters found in cursive writing,
which is indicative of a real methodical
thinking process and the capability of

deeper interpersonal connection.
Carl Jung, whose own handwriting
reveals a harmonious and balanced
affect, believed his role was help his
patients recover wholeness they had lost,
and to help fortify their psyche so it could
withstand any potential future dismemberment (Jung, 1961). Similarly, our
growing understanding of the bi-directional relationship between body and
brain is critical to developing and maintaining a comprehensive, balanced, and
interpersonally connected psyche, both
as individuals and as a culture.

“Due to the amazing
neuroplastic nature of
the brain, we are constantly rewiring our
brain by ways in which
we move our bodies.”
How we write can reveal a tremendous amount about our psychological
traits, and the ways in which we think
about and analyze it can tap into a true
depth psychological process, allowing us
to examine our potential for wholeness,
but often raising far more questions than
the answers it provides. It’s been well
over a century since Dickinson’s death.
How might our individual handwriting
reveal certain traits about our society
over a century from now as those individuals look back at the shift in our writing
and relating? How is our growing reliance
on technology likely to contribute to continuing evidence of isolation via our
handwriting, if indeed it might? Is handwriting in danger of disappearing altogether as reliance on keyboards and electronic communication increases? What
might be the future of graphology itself,
along with its contribution to the field of
depth psychology?
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Special thanks to Roberta Ann Busard for the
cover art, “Mother and Child.”

Roberta Ann Busard is a painter and sculptor
whose work has been widely exhibited in
galleries and museums throughout the
United States, as well as in China, Russia,
Kuwait, and other countries. Her works are held in many
public, corporate, and private collections. She holds a BFA
and MFA in art and has won numerous awards and fellowships for her work. Her biography appears in Who's Who in
American Art and Who's Who in American Women. She is
most widely known for her abstract and abstract figurative
paintings, and also, in recent years, for her ethereal sculptures.

“Mother and Child” is a mixed media painting on rice paper,
39 x 25”, and is held in a private collection. Her “Mother and
Child” work, one of her earliest series, was inspired by the
birth of her daughter, Katherine, and by her mother, Dolores
Fisher Busard. This series, along with her “Faces in Boxes”
series, and other work from that period that she describes
as her “Inner Being” work, helped to launch her early career,
winning awards and is held in numerous collections.
A member of Depth Alliance, Roberta has also been active
with dream work, myth, and archetypal symbols, both creatively and intellectually, her whole life.
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Living on the Land:
“The Earth Itself to Nobody”
By Carla Paton
“How can you buy or sell the sky—the
warmth of the land? The idea is strange
to us. We do not own the freshness of the
air or the sparkle of the water. How can
you buy them from us?”
—Duwamish chief Sealth,
(n Turtle Island Alphabet)

“The first man who had fenced in a piece
of land, said ‘This is mine,’ and found
people naïve enough to believe him, that
man was the true founder of civil society.
From how many crimes, wars, and
murders, from how many horrors and
misfortunes might not any one have
saved mankind, by pulling up the stakes,
or filling up the ditch, and crying to his
fellows: Beware of listening to this
impostor; you are undone if you once
forget that the fruits of the earth belong
to us all, and the earth itself to nobody.”
— Jean-Jacques Rousseau,
Discourse on Inequality

I

think often these days of fences.
On our 130 acres of property on
the Eastern Plains of Colorado, we have a
simple four-strand barbed wire fence that
surrounds our land and separates it from
our neighboring ranchers. That fencing is
again “cross-fenced” into smaller internal
areas designed to move cattle from and
to different grazing zones. There is also a
smaller fenced area of about an acre that
surrounds the house designed to keep
the dogs (two) from straying too far
afield. This smaller fenced area has a
manual gate that must be religiously
opened and closed when leaving the
house grounds with a vehicle or on foot,
while the larger outer fence has an automatic gate with a code and a security
camera designed to keep out intruders.
The interior manual gate has been
especially on my mind because when
coming home to unload groceries, I have
forgotten to close it three times. The last
time, an unfortunate porcupine wandered into the backyard and was promptly eaten whole by our Siberian Husky,
who had not yet been instructed in the
way of sharp quills. After eating said porcupine, the Husky (aptly named, Loki, the
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Norse god of mischief) then wandered
out the gate to explore the wider world
and to sniff out more tasty game.
Fences, of course, imply property
and the concept and law of land ownership. This behavior of owning land and
erecting fences to protect it in turn presumes that humans can “own” a part of
the earth, that we can entrap nature and
call it “ours,” and that it can belong to
any one, or group of people, and not the
whole, or simply not be owned at all. If
we look behind the veil of this fencing
and property ownership behavior, we can
“see through” in a way Hillman
described as psychologizing, which allows
the soul to “reflect upon its nature, structure, and purpose” (p. 117). In a further
elaboration of psychologizing, Hillman
said:
Psychologizing goes on whenever
reflection takes place in terms other
than those presented. It suspects an
interior, not evident intention; it
searches for a hidden clockwork, a
ghost in the machine, an etymological root, something more than meets
the eye; or it sees with another eye.
It goes on whenever we move to
deeper level. (p. 134-135)

In this essay, I will be looking through to
this “deeper level” and exploring the
behavior of fencing and property ownership using Hillman’s idea of psychologizing which I will explain in more detail
shortly, as well as his other moves or
methods of personifying, pathologizing,
and dehumanizing, as outlined in his
1975 work, Re-Visioning Psychology.

The Great Promise

“The Nation behaves well if it treats
the natural resources as assets which it
must turn over to the next generation
increased and not impaired in value;
and behaves badly if it leaves the land
poorer to those who come after it.
That is what I mean by the phrase,
conservation of natural resources. Use
them; but use them so that as far as
possible our children will be richer, and
not poorer because we have lived.”
—Theodore Roosevelt,
The New Nationalism

Our 130 acres of our property was once
part of a larger 8,000 acre tract homesteaded in the 1800s by German immigrants whose descendants still live adjacent to us. Having always lived in the suburbs prior to our move to the country, I
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have learned a few lessons. The first time
I drove the rough dirt road to our house
at night, I had to slam on my truck brakes
to avoid hitting four cattle at once that
were lying in the middle of the road.
Unbeknownst to me (a “city girl”) I had
crossed a cattle guard and was in “open
range.” I was aware that I had crossed
the cattle guard of course, but knew
nothing of their greater meaning. My
husband later found great mirth in
informing me that in the land between
two cattle guards; the cattle roam free,
without the normal fencing along the
road side. Henceforth, I have become
much more conscious of fences and cattle—not to mention the deer, antelope,
coyotes, and occasional flock of wild
turkeys. Driving at night is an especially
perilous adventure.
The Homestead Act of 1862 opened
the American West to settlers who were
given 160 acre plots in return for residing
on the land for five years, cultivating portions of it and paying the filing fees.
Other homestead laws soon followed
such as the Desert Lands Act of 1877 and
the Stock-Raising Homestead Act of 1916
. These acts were the enablers of the
hope of Manifest Destiny and the great
myth of progress. According to Fromm :
The Great Promise of Unlimited
Progress [was] the promise of domination of nature, of material abundance, of the greatest happiness for
the greatest number, and of unimpeded personal freedom. . .With
industrial progress, from the substitution of mechanical and then
nuclear energy for animal and human
energy to the substitution of the
computer for the human mind, we
could feel that we were on our way
to unlimited production and, hence,
unlimited consumption. . .[and] the
trinity of unlimited production,
absolute freedom, and unrestricted
happiness formed the nucleus of a
new religion, Progress. (quoted in,
Kassiola, 2003, p. 29)
Additionally, Hillman (1971) considered progress to be a monotheistic principle, on that valued a single god image
above all else. This process clearly lends
itself hierarchical structure, on that is
antithetical to the psyche which values a
polytheistic worldview. More, he
believed, monotheisim can not avoid religious overtones given the structure of
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current core monotheistic religions
around the world, including Islam,
Christianity, and Judaism. Hillman articulated his opposing belief quite strongly
that the psyche has “non-growth, nonupward and non-ordered components,”
and that with more room given for variance, we might be more aligned to psyche’s natural way of functioning .
Through the myths of Manifest
Destiny and progress, we can psychologize or see through to the basic assumptions that are infrequently examined. The
American colonists consisted mainly of
European settlers who arrived from
cramped and polluted industrial cities.
With them, they brought both economic
imperialism and a Romantic yearning for
a return to an Edenic pastoral landscape
and lifestyle. Further, and perhaps more
insidious, came the assumption that
nature (and land) can be owned. With
this ownership mindset also comes the
hubris that nature is at the mercy of the
owner to be regarded and used as
resource for whatever may be the needs
of the day.

“We have collectively lost
any sense of the sacred
in the natural world.
Even the depth of this
loss of the sacred is
often unnoticed.”
Coupled with the myth of progress
and a pastoral longing was the support of
science and technology. The rational science of physics and Darwin; of ordering,
classifying, and naming gave and gives
the illusion that science can reveal the
true and only nature of nature. According
to McLaughlin (2003) this nature is a “lifeless matter in motion” that serves as a
nothing more than resources. The other
assumption that comes with the provision of science is that we are able to control nature. This idea also presumes that
we are not a part of nature; that we are
instead outsiders manipulating an experiment; that we are objective Faustian
operators willing to make deal with the
devil in order to reap the bounty of our
supreme knowledge. These myths leave
“nothing in our understanding of nature
that places cultural barriers to the
exploitation of nature. We have collec-

tively lost any sense of the sacred in the
natural world. Even the depth of this loss
of the sacred is often unnoticed” .
As for the cattle and the fences, as
humans, they have enabled us to contain
the chaos of the land. Where immune,
hardy, disease-resistant native buffalo
once roamed free and wide in the millions, we have decimated a species and
the indigenous people who honored its
essence and presence. Collectively, we
have instead crowded public and private
lands by overgrazing cattle that need
antibiotics and hormones to resist all
manner of infections that threaten their
young weak immune systems. Buffalo or
American bison are also not sympathetic
to weak cattle fencing. They are mighty,
huge, strong, and wild. They will just as
soon follow their muzzles into the next
rancher’s land as stay in their own designated pasture. The barbed wire only
serves as a convenience for scratching
their tough hides. A different breed of
taller and sturdier fencing is in order for
bison, but here, we are not speaking of
purely wild animals, but those semidomesticated as resources, for consumption.

The Fantasy

“You run like a herd of luminous deer
and I am dark, I am forest.
You are a wheel at which I stand,
whose dark spokes sometimes catch me up,
revolve me nearer to the center.”
—Rilke, The Book of Hours

Psychologically, a fence acts like ego
protection. The fence is a “de-fense,” a
persona, a container. It delineates what is
on the inside and what is out. It is meant
to define and announce boundaries. It
stands silent and still, but speaks loudly
for the landowner even in the owner’s
absence. A fence assumes a “we” and a
“them”; an “inside” and an “outside.” It
acts as a symbol for the maternal: all
things inside the fence belong to the
motherland, while those outside are children of a different mother—not our concern, not our problem. Raise them as you
will, the fence declares, I have authority
and responsibility over what’s inside my
own confines. Nature however does not
understand lawful boundaries.
Deer are particularly indifferent to
fences. A small herd of mule deer roam
our property. They leap over the short
<Back to TOC
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move of personifying or imagining things.
“Personifying [is] to signify the basic psychological activity—the spontaneous
experiencing, envisioning and speaking of
the configurations of existence of psychic
presences” . To psyche, the deer are
images, a sensuous “connection with fantasy. To be in soul is to experience the
fantasy in all realities and the basic reality
of fantasy” . According to Abraham the
deer’s graceful caution, elegant leaps,
sudden appearances and swift vanishings
link it to the alchemical Mercurius, the
transformative intermediary soul substance, as well as to pilgrimage or initiation paths that are circuitous, indirect,
constantly shifting direction or, like the
deer, disappear altogether.

The Tragedy
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barbed wire fences with ease. Our grass
and alfalfa hay is as good as the neighbors’. Unlike the cattle, they are indeed
wild creatures. Like psyche, like soul, the
deer are autonomous, unpredictable
beings that take flight like a startled
dream, or which bed down when there is
safe space for a deepening connection:
an Eros of earth. These deer remind us of
the “imaginative possibility in our
natures.” In speaking of soul, Hillman
said:
First, ‘soul’ refers to the deepening
of events into experiences; second,
the significance soul makes possible,
whether in love or in religious concern, derives from its special relation with death. And third, by ‘soul’ I
mean the imaginative possibility in
our natures, the experiencing
through reflective speculation,
dream, image, and fantasy—that
mode which recognizes all realities
as primarily symbolic or metaphorical. (p. xvi)

One morning, at dawn, I gazed out
on our front yard and saw the small herd
grazing. Some were still adolescents,
staying with their mothers. I looked away
for a moment to make tea and later
turned back to see our Husky on top of
one of the small deer at the interior fence
line. I rushed outside screaming at the

dogs to back away from the young male
who lay at an awkward angle against a
fence post. I could detect no blood, but
soon determined that the dog, having run
down the hill at top speed, had run into
the animal, slamming it into the post and
breaking its neck. I had never been with
an animal as it was dying, let alone such a
creature of beauty and perfection. He
had been too small and too slow to leap
over the fence as his family had. They still
stood outside the fence, waiting on their
brother. I watched with anguish as they,
one by one, disappeared into the trees,
leaving their fallen comrade behind. I
stroked and covered the small buck with
a blanket; completely helpless to save its
life. For the first time, I felt the powerlessness of my ego where nature is concerned. No phone call to the vet, no 911,
no miracle cure of science to mend a broken neck. Only the buck’s pitiful cries and
my own weeping accompanied me as I
leaned against the fence post, the dying
deer in my arms.
The deer know no property lines, no
“ownership.” They know only the earth
as it always had been: open, expansive,
gentle, and fierce. Yet the land shrinks, is
fenced and fragmented, is desolated, is
owned, is bought and sold without a care
for soul or for the imagination roaming
free. To imagine the fence as ego or the
deer as soul is to employ Hillman’s (1975)

“The outstanding scientific discovery
of the twentieth century is not television,
or radio, but rather the complexity of
the land organism. Only those who
know the most about it can appreciate
how little is known about it….If the biota,
in the course of aeons, has built
something we like but do not understand,
then who but a fool would discard
seemingly useless parts? To keep every
cog and wheel is the first precaution of
intelligent tinkering.”
—Aldo Leopold,
Essays on Conservation from Round River

The idea of land ownership and its
requisite fencing implies an established
order and, more to the point, maintaining
ownership. Property is bought and sold
with the aid of good credit, banks, contracts, and laws. Hillman called such an
authoritative system a Senex structure.
According to Slater:
Senex and puer are Latin terms for
‘old man’ and ‘young man,’ and personify the poles of tradition, stasis,
structure, and authority on one side,
and immediacy, wandering, invention
and idealism on the other. The senex
consolidates, grounds and disciplines,
the puer flashes with insight and
thrives on fantasy and creativity.
These diverging, conflicting tendencies are ultimately interdependent,
forming two faces of the one configuration, each face never far from the
other. ‘Old’ and ‘new’ maybe the
most direct terms for the pair. They
represent two very different ways of
entering the world, but are oddly
dependent on one another. (p. x)
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Living on the Land: The Earth Itself to Nobody

Ownership of the land requires survey lines to be marked and recorded, creating boundary lines that are fixed in
space. Fence posts are stuck in the
ground, cemented in place. Keys are
handed over at a ritual “closing.” There is
finality to one’s name on a deed and a
grip of responsibility that inexorably
weaves one into the matrix of the economic system.
From the viewpoint of the land, this
senex perspective speaks of grounding.
One is tied to a place. One puts down
roots; remains fixed in place. A nest is
built from which the young, the pueri, fly.
This rootedness can be a positive boon
for the earth. With a strong connection to
a place, a fondness and appreciation is
nurtured. With stillness and time, one can
come to know the history and needs of
land that requires remembrance and
tending. The erosion of forgetfulness and
apathy can be stanched. However, a stasis can also mean being stuck in ways
that may need modification. Traditions
may need the spark of new knowledge
and blood to regenerate like the spring
and not to remain frozen underground.
On the drought-ridden Eastern
Colorado Plains, one tradition is the timehonored, Western mythic image of cattle
ranching. It is not questioned, but handed
down to each generation in both expectation and image. An idylic myth supported
by stock shows, rodeo, film, literature,
advertisements, the cattleman’s association, and the Beef Council. Yet cattle are
a poor choice for poor soil. They tear the
grass plant up whole by the roots instead
of bison that nibble the top part of the
plant and move on. Bison are also hardier
and better adapted to the Great Plains
than cattle because it is where they
evolved.
Without delving further into a scientific animal husbandry discussion, there
are many sides to this senex and puer
debate. Additionally, some on the side of
the American bison would go further and
suggest the reinstatement of a “Buffalo
Commons,” a move that would create a
vast nature preserve by returning
139,000 square miles of land to native
prairie. Some would call this a puerile
utopian dream, but the point here is the
change (for prairie sustainability) is much
needed and that our senex ideas of property and ownership need substantial
modification to include all parts of the
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ecological and economic systems.
Perhaps, as Hillman (2005) suggested, we are in need of the “beady snakeeyes of Mercurius” (p. 109) to take
advantage of seeing the necessity of
opposites. While we are aware of the
unsustainability of most of our wide-scale
agricultural practices, we have a window
of opportunity to see the between space.
Hillman called this the “mercurial space”
that allows a chance for kairos, an opportune or supreme moment. This is a small
space “where grand visions do not fit. By
seeing with the beady snake-eyes of
Mercurius, we make possible the appearance of Mercurius and of a hermetic significance in any situation. Puer consciousness may indeed act as psychopompos” .
This mercurial space serves as an alchemical vessel, then, in which new understanding can enable us to move between
perspectives and transcend worlds.

“With stillness and
time, one can come to
know the history and
needs of land that
requires remembrance
and tending. The
erosion of forgetfulness
and apathy can
be stanched.”
The tragedy that has led to the Dust
Bowl, to short and tall grass prairie habitat loss, and to human population decline
in these rural areas, has stemmed in part
from a lack of ecological understanding
and to what Hardin called in his essay,
“The Tragedy of the Commons.” In this
essay, Garret Hardin (1968) explored the
dynamic that happens when an area of
land (or other common holding) is used
by many but for which no one person
owns responsibility. In the example of
cattle ranching, which occurs on the public lands owned by the United States
Government and managed by the Bureau
of Land Management, a single rancher
may not be concerned about adding
more cattle for grazing because that one
individual rancher does not bear the cost
burden of maintaining the grazing land in
question. This is true also for other ranch-

ers that have access use to the same land
(by permits.) Therefore, singly, no one
rancher bears the cost, but they each
benefit. But the land “in common” does
bear the cost, and overall, all the ranchers eventually suffer the degradation of
the land.
Hardin’s essay was a major impetus
for the move to privatize lands held in the
public trust because it was believed to
show that private land owners would
take better care of their property.
Freyfogle, however, argued that by privatizing these large tracts of land, they
would be broken up and fenced into
small sections, and that this would lead
to a “Tragedy of Fragmentation.”
Freyfogle’s (2002) thesis (if you
bracket out the impact of erecting more
fencing and barriers to nature’s ebb and
flow of migration, habitat, and herd size)
is that the problem is one of “dividing
land into smaller units of governance in
the situation where a government body
has power to control land uses” (p. 325).
Such greater governmental power is
needed to oversee such larger landscape
issues such as urban sprawl and habitat
protection that cannot be managed by
individual owners.
Freyfogle (2002) sums up his argument by seeing through, or in Hillman’s
term, psychologizing the situation:

Fragmentation is a common byproduct of individualism and a love of
individual liberty, and the United
States embraces liberty and individualism more zealously than any
other country in the world. But the
nation has got itself into a bind. We
need to back up a bit, drawing upon
alternative strands in our cultural
heritage, strands that honor cooperation rather than competition, that
look to the benefits of shared action
rather than rugged individualism,
that see the benefits to all in promoting, not our individual wants
alone, but also jointly developed
visions of the common good. (pp.
336-7)
Fragmentation is an apt word for
what Hillman deems “falling apart,” or
pathologizing. Pathologizing is “the psyche’s autonomous ability to create illness,
morbidity, disorder, abnormality, and suffering in any aspect of its behavior and to
experience and imagine life through this
<Back to TOC

deformed and afflicted perspective” . The
tragedy of the commons and of fragmentation can be thought of as a pathology
of the land. Specifically, the rugged individualism of the American West,
Manifest Destiny, and “progress” have
taken little care or concern for the earth
or its indigenous peoples, and the deep
suffering is apparent in both.
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Fana and Pathologizing:

Sufi Ego-Annihilation and James
Hillman’s Idea of the Suffering Soul
“All things in creation suffer annihilation
(fana) and there remains
the face of the Lord in its majesty and
bounty.” ~ Qur’an, Sura 55:26–27
“Dying is an integral part of the rebirthfantasy.” ~ James Hillman
Sufis use the Arabic word fana,
which has been translated “to annihilate,” as referring to the painful obliteration of the human ego which keeps one
from experiencing the infinite God. This
Sufi notion of fana has some connections
with James Hillman’s archetypal psychology, specifically his idea of pathologizing,
which he describes as “the psyche’s
autonomous ability to create . . . disorder, abnormality, and suffering in any
aspect of its behavior and to experience .
. . life through this deformed and afflicted
perspective . . . [is] necessarily . . . central
to [soul-making]” (Re-Vis. 55-57).
Japanese scholar Toshihiko Izutsu
describes fana as “the total nullification
of the ego-consciousness, when there
remains only the absolute Unity of
Reality” (in Schimmel, p. 143). The goal of
fana is tawhid or spiritual union with
Allah, and the journey demands an
unmaking before there can be a re-making. This mystical journey involves three
main steps on the way to completion:
shariat, tariqat, and haqiqat or ma’rifa
(gnosis)1.
Shariat refers to the broad road
providing specific requirements for what
should and should not be done, covering
every facet of divine life. Tariqat denotes
a narrow footpath branching off of the
main road of shariat, designated specifically for an individual adept to follow,
addressing the need for a spiritual
method. Tariqat typically specifies a particular school of Sufism and Master
Teacher from an established mystical tradition. German scholar and Harvard professor Annemarie Schimmel, who has
written extensively on Islam and Sufism,
clarifies the link between shariat and

37

Depth Insights, Volume 5, Fall 2013

By Michael Bogar
tariqat:

The tariqa, the ‘path’ on which the
mystics walk, has been defined as
“the path which comes out of the
sharia, for the main road is called
shar’, the path, tariq.” This derivation shows that the Sufis considered
the path of mystical education a
branch of that highway that consists
of the God-given law, on which
every Muslim is supposed to walk.
No path can exist without a main
road from which it branches out; no
mystical experience can be realized
if the binding injunctions of the
shariat are not followed. (Mystical,
p. 98)
The third step is haqiqat, referring
to the hidden mystical essence of the
soul and the true inner Reality beyond all
transient states. The term haqiqat is used

“This is troubling
symptomatic activity
in the psyche—divine
madness—aimed at
soul-making.”
interchangeably with ma’rifa, referring to
the existential gnosis of the One True
God. These three steps are not presented
to humans as a kind of New Age spiritual
buffet allowing one to pick and choose
what he/she wants. Each is absolutely
necessary. The end of this journey results
in fana—the dissolution of the finite self
in the fire of God’s eternal attributes
resulting in blissful union. Sufis view fana
as a first step in preparation for the state
of experiencing union (tawhid) with
God.2
Hillman says that the human soul is
“led to a knowledge of itself through . . .
death . . . . By beginning with the symptom . . . pathologizing turns the entire
psyche upon a new pivot: death becomes
the center, and with it fantasies that lead

right out of life” (p. 111). He goes on to
assert that soul-making is founded upon
suffering and death, making it clear that
new psycho-spiritual experiences of reality require a psychological dying:
Only when things fall apart do they
open up into new meanings; only
when an everyday habit turns symptomatic, a natural function becomes
an affliction, or the physical body
appears in dreams as a pathologized
image, does a new significance
dawn. . . . an archetypal psychology
can never leave its base in pathography. . . . Having forced the reality of
the imaginal upon one, pathologizing leaves one marked by its
imprint. A piece of the person has
been struck by the Gods and drawn
into a myth and now cannot let go
of its mad requirements (p. 111-12,
italics mine).
Hillman emphasizes the role of Psyche as
the “enforcer”—one is “struck by the
Gods.” This is not the result of reading a
self-help book or making a New Year’s
resolution. This is troubling symptomatic
activity in the psyche—divine madness—
aimed at soul-making. Similarly, in Sufism,
the fana experience of ego obliteration is
not mediated by the human self, but by
the metaphysical Reality itself—the
human ego is simply the recipient of
obliteration. Allah as Unity, transcending
the subject/object split, works to minimize if not completely eliminate the
salvific role of the finite ego—recognizing
that God is God and no created thing has
existence or non-existence in itself.3 A
similar idea is found in Hillman’s notion
of soul-making through “dehumanizing”:
The problems of the psyche were
never solved in classical times nor
by archaic peoples through personal
relationships and “humanizing,” but
through the reverse: connecting
them to impersonal dominants. The
dominants in the background permit
and determine our personal case
histories through their archetypal

case histories which are myths, the
tales of the Gods. . . . (Loose Ends, p.
143)
Hillman’s “impersonal dominants” refer
to numinous Powers (Presences) beyond
the human personality. In other words,
soul-making is ultimately accomplished
by the archetypal gods behind the myths
which work in and on the human personality. Hillman consciously intends to
negate all psychological approaches
which emphasize the human self.4 He

wants to abolish the modern emphasis on
the heroic ego as having ultimate control
in soul-making. Nothing reminds us of
this fact more than the experience of
annoying, ego-dissolving symptoms via a
chronic awareness of death and dying:
Our symptoms, however, can save
us from this [egoistic] literalism. . . .
Symptoms remind us of the autonomy of complexes; they refuse to
submit to the ego’s view of a unified
person. Moreover, nothing makes
me more certain of my own
metaphorical existence—that I too
am a personification whose reality
depends on something other than
my own will and reason—than
depersonalization . . . or in Plato’s
words—in the hands of the Gods.
The mythic perspective toward
myself and my existence can begin
right in psychopathology: my own
person with all its personal passions
and experiences can evaporate. It
does not depend on “me.”(Re-Vis.,
p. 49)
Elsewhere Hillman discusses the
psychotherapeutic process and the troublesome but potentially beneficial pathologizings which lead analysands to suicidal
thoughts and urges: “Where the death
experience insists on a suicidal image,
then it is the patient’s ‘I’ and everything
he holds to be his ‘I’ is coming to its end”
(Suicide and the Soul, p. 75). In other
words, there is something native to the
human psyche that requires the fana of
the “I” before new life may emerge. This
suggests that all of life’s experiences,
especially the so-called “negative” and
painful, contribute to the development of
the soul. The suicidal urge is a metaphor
for the end of the self.
Hillman speaks of pathologizing as a
feeling of being overcome by a kind of
divine psychosis—an idea that is also

found in the Sufi understanding fana.
Schimmel wrote: “Fana . . . may consist
of being absent from [one’s] own [ego]
attributes, so that he appears to be really
mad and to have lost his reason” (p. 143).
Muslim mystics were sometimes
referred to as majdhub (the attracted
one), a word also given to persons who
were adjudged to be mentally deranged
or “thrown out of the way of normal
behavior by the overwhelming shock of
an ‘unveiling’ . . . completely lost and
submerged in divine unity” (Schimmel, p.
105). In the Qur’an we see that the early
Meccan opponents accused Mohammed
of being mad: “Nay, but he (whom you
call a mad poet) has brought the truth;
and he confirms the truth of (God’s) messengers” (Qu’ran 37:37).5 Plato called the
divinely inspired creative poets “mad.”
Jesus was accused of being insane: “Now
Jesus went home . . . a crowd gathered. When his family heard this they
went out to restrain him, for they said,
‘He is out of his mind.’”(Mark 3:20-21)
From this brief survey we see points
of identity between the Sufi experience
of fana (ego disintegration) preceding
tawhid (union with God) and Hillman’s

“Islamic fana seeks to
raise the devotee up
into the spiritual heights
of light and union with
The One True God;
Hillman, on the other
hand, describes a
polytheistically-induced
descent into
psychological darkness”
notion of pathologizing as required for
soul-making. However, we must keep in
mind that there are glaring differences
between Islamic metaphysics and
Hillman’s archetypal depth psychology.
Islamic fana seeks to raise the devotee up
into the spiritual heights of light and
union with The One True God; Hillman on
the other hand describes a polytheistically-induced descent into psychological
darkness with no specific metaphysical
objective. Corbin scholar Tom Cheetham
underscores these differences in The

World Turned Inside Out. Interestingly
Cheetham briefly addresses how Hillman
attempts to reconcile his psychological
relativity with Corbin’s Sufi-based metaphysical spirituality. Hillman, in what
seems to be a conciliatory gesture, calls
his “pathologizing” of psyche an “operational mode” rather than a “metaphysical
ontology” (pp. 67-70), recognizing room
for both. Corbin saw the Islamic realm of
mundus imaginalis—God’s pure light—as
distinct from Psyche.
Hillman neither invalidates metaphysical systems nor the religious person’s distinction between absolute good
and evil, but beckons us to always add
another perspective, allowing the logos of
psyche to stand alone as having value and
purpose apart from any metaphysical system. In Re-Visioning Psychology Hillman
writes:
Possibly pathologized events would
not be so wrong were they viewed
less from positions borrowed from
material medicine and spiritual religion. Here our intention is not to
replace either the idea of illness or
the idea of sin, nor to question the
authenticity of medical and religious
perceptions of the psyche. Our aim is
to see them . . . as perspectives,
while maintaining another view that
differs from theirs and is psychological. Were we able to discover its
psychological necessity, pathologizing would no longer be wrong or
right, but merely necessary, involving purposes which we have misperceived and values which must present themselves necessarily in a distorted form . . . Our attempt to envision pathologizing psychologically is
to find a place for it, a way of
accepting it, in general and as a
whole. . . . We must begin with psychopathology as it is. (p. 57, italics
mine).
Hillman steps gingerly around this
topic, seeking not to diminish or demolish
Sufi metaphysics, yet to establish a distinct place for a logos of the soul (Psychelogos) and her necessary and even divine
symptoms of suffering.
In conclusion, keeping the critical
differences in mind, we can see that
Islamic fana and Hillman’s soul-making
idea of pathologizing both recognize the
importance of self-dissolution via divine
suprahuman Source(s) for psycho-spirituDepth Insights, Volume 5, Fall 2013
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al purposes. As the Islamic world
becomes better explicated and understood by Western theologians, scientists
and psychologists, we will discover more
parallels and even some fresh insights
from their ideas.
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Notes
1 Marifa means knowledge and is the term
used by Sufi Muslims to describe mystical
intuitive knowledge of spiritual truth reached
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through ecstatic experiences, rather than
revealed or rationally acquired knowledge.
2 Some students of world religions make com-

parisons between fanā and Buddhist and
Christian notions of the troublesome obliteration of ego, while several Muslim scholars
insist that fanā is unique to Islam. It is not my
place to make a final judgment on this observation.
3 An analogy, albeit inadequate, of this jour-

ney might be seen in Tolkien’s Lord of the
Rings. The evil Lord Sauron (selfish desire) is
on the verge of dominating Middle Earth.
Frodo, the chief protagonist, enters the narrow path (tariq) and takes a long perilous
journey to throw the One Ring (ego) into the
volcanic crater at Mount Doom, but at the last
moment gives in to the will of the Ring (ego),
claiming it for himself. The hideous Gollum, a
pathetic symbol of one possessed by the
encircling ring of ego, fatefully wrests the Ring
from Frodo’s grasp and fatefully stumbles
over the edge of the fiery mountain, tumbling
into the obliterating pit of fire. Gollum, along
with the Ring, is destroyed. Gandalf the Wise
cries: “The realm of Sauron (selfish desire) is
ended!...The Ring-bearer has fulfilled his
Quest” (928). The annihilation of the Ring of
Power (ego) swept away all traces of the dominating will of Sauron, a symbol of selfobsessed desire and finite human will. The

final stage of Frodo’s journey to destroy the
Ring (ego) occurs fortuitously through this
unforeseeable turn of events. This accords
with the Sufi notion that the object of obliteration, the personal ego, is not ultimately
accomplished by the subject, but by a Power
(Allah) greater than the subject. The spiritual
aspirant, like Frodo, must put himself on the
trail (tariq), but does not accomplish the final
act of ego obliteration. Here is a mythic example of fanā.
4 For Hillman, soul-making is not self-help.

5 See also Qu’ran 34:46
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"Forest Vibrations * Sacred Lights",
Children's Video: New Myth #42
By Willi Paul, From Myth Lab #3, NewMythologist.com

Mythic Imprinting - Imprinting is defined as a two-way interaction with a selected Artifact that has generates synergistic
meaning for both participants and the Artifact. Called "mythic
imprinting" in the Myth Lab, this iterative and transmutative
process is grounded in the initiation, journey and hero work
from Joseph Campbell and is one way that neighborhood artifacts can help neighbors generate new songs, poems and
myths.

The Artifact (video): http://youtu.be/ZjXabYtRTUA

Guest Artists
“Vision”: Song by Steve Tibbetts: http://www.stevetibbetts.com/
12 Paintings: Simon Haiduk: http://www.artbysimon.com/
Introduction to the Myth Lab
It is envisioned for neighborhood activists and media savor collaborators where a group of 4 – 12 participants spend 60
minutes to analyze a pre-selected Artifact and produce a new
myth. New Myth # 42 is generated by a song by Steve
Tibbetts and 12 paintings by Simon Haiduk and serves as a third
example for creating new myths. The artifact is a video
from the duo.
A process model is included that illustrates mythic imprinting with
more depth. The goal is to integrate permaculture,
transition, Nature and sustainability with the values and struggles
in the Chaos Age. The Myth Lab is designed as an
interactive, open source and iterative experience. One goal is
clear: we need to build our own messages and new myths
to support our new food and governance systems.

Willi Paul is a green certified business and sustainability consultant who launched PlanetShifter.com Magazine on Earth
Day 2009 to build a database of interviews and articles about
innovation, sustainability, and the mystic arts. His bliss
renewed in 2011 when he designed openmythsource.com to
produce new mythic stories with modern alchemies. His work
now focuses on what is sacred is to us, the community building power of permaculture and the transformative energy in
the new alchemy (ex: soil, sound, digital) and global mythologies. Willi earned his permaculture design certification in
August 2011 at the Urban Permaculture Institute, SF.

Willi’s work is featured in an article at the Joseph Campbell
Foundation and additional videos are available on
YouTubeon. See more at www.NewMythologist.com

Helpful Key Terms

Artifact – The Imprintable Artifact is a Nature-Human combination; examples include graffiti, a bill board, historic sculpture, and
a permaculture garden, with special powers and messages to the
neighborhood.
Mythos - The pattern of basic values and attitudes of a people
characteristically transmitted through myths and the arts.

New Mythology – Is a call for new Nature-based, globally integrated stories without allegiance to any classic
mythologies. New Mythology incorporates new symbols, new
alchemy and climate change era rituals and is built for the future.
The Transition Movement includes new business exchange
schemes where waste is used by another business; Transition is
garden sharing that allows gardeners to re-use barren lands; the
movement encourages people to choose local food and offer support for smart bicycle and mass transit systems.
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