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For Rix Weaver


That which is Immortal in mortals and possessed of Truth is a God and established inwardly as an energy working out in our Divine Powers.

—Rig-Veda IV, 2.1



PREFACE


The works of Carl Jung are often so interlaced with esoteric language and imagery that there is a tendency, if the waters become too deep, to ignore the intricacies and read the words as a narrative. It was in this manner some thirty years ago that I first read the equation that is set out in Volume 9ii of Jung’s Collected Works. It appeared interesting, but was too strange and the language too obtuse and overly detailed to give it more than a cursory look and a nod of the head acknowledging that here lies something profound.

Some fifteen years later, having studied Jung’s works more intensely, I picked the equation up again and started drawing inferences as to what it might mean by reading passages from his other works and letters. I realized that I was suffering from that very strong tendency in reading Jung of picking passages that were written in a specific context for other purposes and coming to conclusions, when to do so would be to misunderstand the equation. I put the equation aside for another day.

In the ten years I spent learning from and being trained by my mentor and analyst, Rix Weaver, I observed that she would periodically go into retreat, working in a way unknown to me with the teachings of Ibn Al-‘Arabī, the twelfth century Sufi mystic, under direction, until his death, of the Sufi teacher Imam Bulent Rauf. This was more a curiosity to me, as she would never speak of her work with Rauf except to say that Ibn Al’Arabī and Jung spoke the same language but with different words.

Some years after her death, to satiate that curiosity, I picked up the Bezels of Wisdom of Ibn Al-‘Arabī, and there, to my surprise, appeared to be the same formula used in the equation in Aion. Further study of Ibn Al-‘Arabī led me back to Jung’s equation and the start of this enterprise to unravel it.

The equation presents the journey that can be be taken by an individual to develop what Jung called the “Self,” which is the intimation we all have of wholeness or the awareness of some transcendent “other” that then occupies the foreground while other issues recede into the background. It is both a psychological journey and a mystical path. Jung was adamant that he was not a mystic and his equation was an empirical finding but Ibn Al’Arabī was a mystic and together both ends of the spectrum give the equation its power as the most profound explanation of the possibilities for a life’s work.

It should be added that the richness of Jung’s symbolism and his intense scholarship suggest that there must be nuances in his work that have escaped this analysis because Jung’s work is double-bottomed: there is always a point beyond the point he makes.

This book is dedicated to Rix Weaver in recognition of her being able to hold the two worlds of psychology and spirituality in her grasp: she loved Jung and was enthralled by Ibn Al-‘Arabī and modelled for all that there is room for both in an open heart.

I want to thank my wife, Dr. Miriam Stein, who discussed every word, even when I woke in the middle of the night with an insight as to what the equation meant. I also want to thank Dr. Sanford Drob in New York for taking the time to discuss with me the interaction between the equation and Kabbalah and Dr. David Johnston in Vancouver, who is steeped both in Jung and Sri Aurobindo and who helped me think through many issues. My thanks to Robin Brown, who meticulously edited the work. As well, I want to thank the staff at the Kristine Mann Library at the C.G. Jung Institute in New York and the Sri Aurobindo Library in Pondicherry, India, for finding that little extra that I could not find myself.

Leslie Stein

New York City

June 24, 2011



INTRODUCTION


This book concerns the sense of wholeness that arises in us from time to time that C.G. Jung calls the presence of the “Self.” In all cultures, that sense of wholeness and the peace that ensues is attributed to a higher power and therefore an image of God will arise in our minds. Christ, for example, is a prime symbol of the Self.

The contribution of Jung is not just in naming the Self as an aspect of our psychology but, in what appears to be a mathematical equation, explaining how the Self arises in us, what is necessary for it to develop and strengthen over time, and its ultimate purpose for us and society.

The equation is set out in Jung’s opus Aion: Researches in the Phenomenology of the Self1 which was published in 1951, when he was seventy-six. In this work,2 Jung traces how the Self is equated with an image of God, the Imago Dei as he refers to it, in the Judeo-Christian tradition and how that image has changed over centuries.

In a chapter of Aion headed “The Structure and Dynamics of the Self,” Jung illustrates how symbols of the Self are also found historically in other structures that convey a unity, such as a circle, a quaternio,3 a vessel, or a human figure. If this is all that this chapter illustrates, it is a fascinating exegesis of symbolism of the Self from the second to fourth century AD. However, after he reviews four quaternities derived from the writings of the Gnostics in that period, Jung presents an equation that he states specifically is “nothing less” than a complete explanation of how the Self evolves within us. He does not set out the equation as a hypothesis or a set of ideas; instead, he states that the equation “reproduces exactly the essential features of the symbolic process of transformation.”4 His colleague and collaborator, Marie-Louise von Franz, adds that this equation “seems to represent a basic structure of physical and psychic life.”5

When he first developed the equation some years before he wrote Aion, he remarked in a letter to the Catholic priest Victor White6 that it was “hellishly important” and “logically watertight.” Yet, for at least forty years after it was published in 1951, the equation received little attention in the Jungian and psychological literature and still, in the last few decades, remains relatively neglected despite the fact that for Jung it appears to be the highest synthesis and exposition of the transformation process of the Self.

It can only be assumed that the main reason for the equation’s relative obscurity and lack of attention is its extreme complexity. As Barbara Hannah, a colleague of Jung, states in reference to this chapter of Aion: “[t]his part requires reading very carefully and repeatedly and is very difficult to summarize.”7 Edward Edinger proposes that when Jung came to write Aion and set out the equation, he was at a stage of his life where he had decided that he would no longer offer detailed explanations of the concepts or terms that he was using and instead would require that readers “would have to meet him where he was.”8 Many of the terms and concepts he uses fluidly and repeatedly in Aion are not explained in that chapter or in the text accompanying the equation but are analyzed in earlier works or clarified in later works, thus making it necessary for an interested reader to repeatedly go back and forth to passages in different works to comprehend the equation. The relevant passages are not in logical order and are scattered throughout the Collected Works of Jung, sometimes appearing in different contexts and often with changed emphases to support the material being discussed. In reading Jung there are also many statements that appear enigmatic and suggest a deeper significance below the surface that is not easily accessible.9 In addition, in respect of the equation, the Gnostic material Jung employs in discussing the Self is cryptic and dense, making it challenging to derive its meaning and its interrelationship with the alchemical concepts he also analyzes.

This critical equation is:10
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This is not an equation that gives up its secrets easily; in fact, Jung reveals nothing directly at all as to its true significance in relation to the corpus of his work. To understand it requires a two-step process. The first step in Chapter 1 is to describe the imagery and the concepts he employs in the equation. The second step in Chapter 2 is to make sense of the equation by looking at its antecedents, and its relationship to Jung’s theories, and then to draw inferences that point to its purpose.

Chapter 3 explores the comments and speculations of others as to the equation, most particularly Edward Edinger. The parts that then follow are an attempt to find a deeper understanding of the equation by an analysis of the writings of early Sufism, Jewish mysticism (Kabbalah), and the Indian philosopher Sri Aurobindo. Chapter 4 therefore concerns the writings of Ibn Al-‘Arabī, a twelfth-century Sufi who, in a religious and mystical context, remarkably sets out the exact process described by the equation. His writings offer a critical explanation of the purpose and reach of the equation because Jung specifically confines it to the development of the God image that arises in the psyche and says nothing about the relevance of the equation to the transcendent God of religion. Chapters 5 and 6 present two alternative approaches to the process of transformation described in the equation. Chapter 5 is an analysis of the relationship of the equation to Kabbalah. Jung was clear that Kabbalah was a source of insight for him but yet it is not a source for the equation and, in fact, offers a different approach. Chapter 6 is an analysis of the writings of the Indian philosopher, Sri Aurobindo, whose insights conform to the equation but provide a profound extension to its application and purpose not to be found in Jung’s writings.

All of these writings that are relevant to shedding some light on the meaning of the equation have been approached with sincere humility as their theology, deeply complex and multi-dimensional, each requires a lifetime of study. Therefore no exposition of the full content of these vast subject matters is attempted but rather they are called in aid to analyze the equation.

Chapter 7 is the synthesis of all previous chapters and an analysis of the meaning of the equation having regard to the comparisons that are made with Ibn Al-‘Arabī, Kabbalah, and Sri Aurobindo.




CHAPTER 1

THE EQUATION: IMAGERY AND CONCEPTS

The General Purpose of the Equation

The equation appears to be a mathematical formula, yet it describes psychological states. Jung believes that numbers or their algebraic equivalents can serve other roles:


Equations, for instance, that were invented as pure mathematical formulae have subsequently proved to be formulations of the quantitative behavior of physical things. Conversely owing to their individual qualities, numbers can be vehicles for psychic processes in the unconscious. The structure of the mandala, for instance, is intrinsically mathematical.1



Jung states that the mathematical equation in Aion has two functions as descriptive of psychic processes: the equation is itself a symbol of the Self and it illustrates a process of transformation that occurs within the Self.2

The equation is a symbol of the Self as it is circular, which is a common representation of wholeness or unity. This is reinforced because the circle also represents a dynamic process leading to greater wholeness (i.e., from A to B to C to D). The second function of the equation is to depict the process that takes place within the Self. The Self,3 Jung explained, is a mysterious phenomenon that arises spontaneously in the “psyche”4 that “confronts the subject independently of him….”5 When that mysterious phenomenon arises, it is often perceived as the appearance of God or an image of God. Jung says that the image of God, the Imago Dei as he called it, is a universal phenomenon that is perceived as an objective fact in the psyche as the “God-image is not something invented, it is an experience that comes upon a man spontaneously—as anyone can see for himself unless he is blinded to the truth by theories and prejudices.”6

For Jung, the Imago Dei arising in the psyche is not related to the existence of a transcendent Deity or a God in heaven. Instead, he uses the Imago Dei as a symbol or archetype of wholeness7 that is the objective experience of that mystery in the psyche that we often call God. The consequence is that the term “God” is frequently interchanged in his writings with the Self. He adds that the use of the term “God” in addition to pointing to this unified wholeness is a reminder that the Self has a numinous (supernatural or religious) character.8 Jung’s use of the word “God” in the context of the Self is not therefore a statement of his belief in a transcendent Deity but recognition of the mystery of the power of the Self in the psyche. Jung was very clear that this is what he means: “I speak exclusively of the God image.”9 When he does speak of “God” in a biblical sense, it concerns the myths, structures, and anthropomorphic statements about the God-image without reference to God’s existence as a transcendent Deity. Jung is often accused of being a heretic because he makes God exclusively a psychological construct and does not refer to a transcendent Deity. Jung’s response was always that God indeed exists in the psyche and to say more is deifying psychic structures and anthropomorphic images.10

As to the meaning of a process of transformation within the Self, Jung is not explicit as to why the Self or the Imago Dei changes; how indeed does the Self or the God image in the psyche transform? The answer is contained in a fundamental theme in Jung’s writings that the God image is initially dormant or unconscious in the psyche and gradually becomes more accessible or conscious.

The notion of the God image being initially “unconscious” is the starting point of the equation. Marie-Louise von Franz explains this concept in an interview about Aion:


Well, you find it all over in Jung’s writings and there it says that God wants to become conscious in us. We are the most conscious being on this planet, I mean, relatively to all the other animals and plants, we are relatively highly conscious. Jung thinks that God is unconscious, not conscious.11



Jung elucidates this concept in his work Answer to Job, where he asserts that Yahweh’s testing of Job proves that he is not omnipotent:


The character thus revealed fits a personality who can only convince himself that he exists through his relations to an object. Such dependence on the object is absolute when the subject is totally lacking in self-reflection and therefore has no insight into himself.12



The unconscious God, he states, “strives for total realisation—which in man’s case signifies the attainment of total consciousness.”13 In terms of the God-image in the psyche, this translates to the Self within us being initially unconscious; our Imago Dei is unformed and unknown, yet it desires to become manifest in the psyche and be understood. This striving of the  unconscious God to become known takes place by the steps in the equation by a process that occurs in an individual’s psyche. Marie-Louise von Franz expresses it this way: “so when he incarnates in us, that is an improvement in his state. In other words, we are God and within us he begins to see himself.”14

Barbara Hannah, in her Lectures on Aion, explains what such a process can offer for an individual:


Perhaps the clearest simile Jung uses is when he says that the human being must never forget he is only the stable in which the god is born. Yet we seem to have some choice as to whether we will function at that stable or not. Here we come to the crux of the process of individuation: are we willing to sacrifice the ego as a self-willed one-sided limited human consciousness and are we willing to realize the eternal Self and live its pattern instead of our own?15



By the steps in the equation, the unconscious Self undertakes a process of transformation within itself as it becomes more conscious. The equation therefore is both a symbol of the Self and a process of the Self becoming conscious.

Explanation of “A”—The Anthropos

Jung states that the “A” at the top of the equation is the Anthropos in its “initial state” and, as the equation finally returns to A, in its “end state.”

Jung uses “Anthropos” in several different ways in his writings: at one point as a mythical figure16 and at another as a figure in the Old Testament, but in the context of the equation he refers to the Anthropos as the spirit of God17 that desires to manifest.

In early Christianity, the Anthropos is compared with the earthly Christ, who has three aspects: the spirit of God in man as He is God in the form of a man, the bridge for the transmission of God’s word to man, and also the signpost to salvation.18

In the sense that the Anthropos is the spirit of God in man that has a desire to manifest, its presence at the start of the equation places the human being as the essential ground within which the process takes place. The process is dependent upon and occurs within the psyche of man. Jung states that this anthropocentric view of man as a willing participant in the manifestation of God can be traced as a basis for religious thought from the sixth century BC:


This revelation had steadily been asserting itself from the time of Ezekiel forward, and was now affecting everything in its path. It not only dominated Christian and Jewish theology and mystical practice, but manifested itself in a novel way in Gnosticism, and within the bosom of Islam, in Sufism.19



The Anthropos or spirit of God in its initial state is dormant, without consciousness. Jung states that at this stage the Self exists only in its “originally unconscious totality,”20 which is a pre-conscious, non-discriminating identity with the social group and the world. Jung adopts the phrase “participation mystique” from the anthropologist Levi-Bruhl to explain this concept, which he also referred to as a “dreaming innocence” where there is no conscious awareness of oneself as separate from that which is observed.21

The Self is in this state of identity when there is no differentiation between the opposites: subject and object. The merger of subject and object amounts to unconsciousness as Jung explains:


Union of opposites is equivalent to unconsciousness, so far as human logic goes, for consciousness presupposes a differentiation into subject and object and a relation between  them. Where there is no ‘other’ or it does not yet exist, all possibility of consciousness ceases.… As the Godhead is essentially unconscious, so too is the man who lives in God.22



The Anthropos is therefore the unconscious Self within the unconscious man that has the capacity to become conscious by the action of man in finding an “other” so there can be differentiation between subject and object.

The Anthropos is also in the equation as the “end state,”23 where it returns to A at the end of the process. This symbolizes that the initial state of unconsciousness is transformed by the process in the equation to the end state of full consciousness. This is possible because the Anthropos, as the presence of the spirit of God in man, contains within it the potential for consciousness. This makes the Anthropos, when the process is complete, synonymous with a fully realized, conscious wholeness. In alchemy, this wholeness is represented by the “Rotundum,”24 which is a perfectly symmetrical roundness that is the symbol of the fully conscious God or Self. Jung calls this the full manifestation of the “blessed God.”25 This latter phrase, taken from the New Testament,26 is a reference to the realization of “sonship”27 or the effective transmission from God through the Son to man of God’s essence. This is the full manifestation of the God image in the Anthropos.

The equation moves in a clockwise direction illustrating the passage from the unconscious Self or the dormant spirit of God in man represented by A through B, C, and D, which he calls “intermediate states.” It then returns to A by what Jung calls the final “apocatastasis,”28 a term for the restoration of consciousness that was there in potentia in A but was dormant. This circular process that results in consciousness is symbolized, for example, by the Snake eating its own tail: The uroboros.29
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In the text accompanying the equation, Jung summarizes the clockwise movement:


The Anthropos A descends from above through the Shadow B into Physis C (=serpent), and through a crystallization process D (=lapis) that reduces chaos to order, rises again to the original state.…30



Explanation of “B”—The Shadow

The Shadow B in the equation symbolizes the instinctual, lower nature of man into which the Anthropos descends. Jung explains that the Shadow:


… represents sublunary nature and in particular man’s instinctual disposition, the ‘flesh’ˆ—to use the Gnostic-Christian term—which has its roots in the animal kingdom, or, to be more precise, in the ream of warm-blooded animals.31





“Sublunary” is a term for that which is of the earth and not of heaven,32 and “flesh” in Gnostic-Christian writings is conceived as the gross level of the body that functions on instinct without consciousness.33 These instincts in the gross level of the body are akin to animal instincts. The reference to the instinctual disposition of warm-blooded animals is reflected in this reminiscence of Jung that they can be compared to man because they have souls as well as instincts:


I loved all warm-blooded animals, who have souls like ourselves and with whom … we have an instinctive understanding. We experience joy and sorrow, love and hate, hunger and thirst, fear and trust in common—all the essential features of existence with the exception of speech, sharpened consciousness, and science.…34



The descent depicted from A to B is therefore of the unconscious spirit of God descending into the animal instincts of the body. These instincts are not available to consciousness and therefore the first step suggests a descent of the pure unconscious spirit into unconscious instincts.

In Jung’s analysis of instincts in his work Psychological Factors in Human Behaviour, he formulates that there is a “reflective instinct” in addition to the baser instincts through which our instinctual impulses can be turned inwards for reflection.35 This reflection yields the development of consciousness in the psyche:


Through the reflective instinct, the stimulus is more or less wholly transformed into a psychic content, that is, it becomes an experience: a natural process is transformed into conscious content.36



An innate, natural instinct in the body is transformed by the reflective instinct into conscious content. Jung adds that the compulsiveness of an instinct produces a fear of becoming  conscious that paradoxically creates a hint of the possibility of consciousness.37

The descent into the Shadow B is the start of the process of consciousness. The spirit of God in man must descend to the instincts for its awakening. Jung emphasizes elsewhere that in the depths of the unconscious lie the “causal link with the world of instinct … [u]nless the link be rediscovered no lapis and no self can come into being.”38 The Lapis, as will be discussed, is the alchemical symbol of a stone that indicates the realization of wholeness. Jung made these statements in discussing a dream where the contents indicated that the dreamer had become more conscious and had taken “the plunge” in that he had accepted “the body and the world of instinct, the reality of the problems posed by love and life, and to act accordingly. This was the Rubicon that was crossed.”39

The Shadow B has this dual or connective function as it is the symbol of what he called “the dark, chthonic world,”40 the world of the unconscious, animal instincts and its relationship to the earth and animals,41 but it also offers what Jung referred to as the “initial psychic situation,”42 the seeds for consciousness that are the foundations for the eventual merging of all parts of the equation in the return to A.

Explanation of “C”—Physis

Physis is the term used by the Pre-Socratics to describe nature or its substrate matter.43 It stands in direct opposition to Nous, the spirit of God in man. Nous represents the spirit of God as it is referred to as “pneumatic” or possessed of spirit and therefore is used to describe the primordial human spirit.44 Jung clarifies that Nous and Anthropos are the same.45

“Nous” as pure spirit is only aware of itself and has been said to be thought lost in thinking itself.46 As there is no subject  and no object, Nous is a union of all opposites, as was the case with the unconscious Anthropos. Nous, the spirit of God in man, cannot see itself unless there is a subject and an object and it has been said that “[f]or nous to be nous it must look beyond itself.”47

Nous and Physis are also, as employed by Jung in the equation, characters in a Gnostic myth48 in which Nous sees its reflection in a pool and, not know anything other than itself, seeks to merge with itself. It dives into the water and falls into nature. In the myth, Nous becomes infatuated with Physis (matter) and descends into the arms of Physis, where it is chained by love, leading to the birth of the seven metals of alchemy: “Nature presently laying hold of what it so much loved, did wholly wrap herself about it, and they were mingled, for they loved one another.”49

For Jung, the fall of the spirit of God into matter, the myth of Nous and Physis, is reflected in the modern age as materialism.50 The spirit of God in man has fallen in love with matter and the result of this, he states, has been that matter is the subject of scientific investigation and:


in this way the human mind has sunk deep into the sublunary world of matter, thus repeating the Gnostic myth of the Nous, who beholding his reflection in the depths below, plunged down and was swallowed in the embrace of Physis.51



When the pure spirit of God that is Nous is buried in matter, it loses itself and cannot progress to consciousness. This is represented symbolically by images of the hero being swallowed up and detained in the belly of a whale or dragon.52 The spirit must therefore be extracted or freed from matter in order for it to transform. A process to recover the lost spirit buried in matter is the historical basis for alchemy.

Physis is the second stage in the equation for the transformation of the Anthropos. It is symbolically represented by Jung in the  form of the Paradise Quaternio and it is in that context that its meaning in the equation can be understood. Jung represents the elements of Paradise as53:
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C. The Paradise Quaternio



The Paradise Quaternio represents the Garden of Eden before the Fall, abundant with plants and animals and with four rivers of Paradise joined in the center.54 The counterbalance of the four rivers of paradise is said by Jung to represent an organizing principle that, by its symmetry, has the effect of stabilizing what otherwise appears as unorganized or, as Jung calls it, the instability in the cosmos “caused by chaos.”55

Jung does not explain why Paradise represents this next stage of the equation or what it is about the Garden of Eden that locates it after the Shadow and before the Lapis. Mario Jacoby  provides the explanation that in Paradise before the Fall “[m]an is in harmony with himself, not yet aware of conflict between his own animal-instinctual nature and the divine-spiritual nature.”56 Paradise therefore is a place of harmony, peace, and symmetry resulting from the emergence of the first intimations of consciousness brought about by traversing the animal-instinctual realm. It is the first understanding that consciousness may be realized by the power of the spirit of God in man.

Jung indicates that in alchemy this step is called the albedo or the regained state of innocence because the journey through the instincts has brought consciousness. This occurs because Nous is no longer lost in Physis and is perceived as distinct from matter. The spirit of God in man is now aware of its separate identity and there is no longer a merging of subject and object.

The descent into Physis brings the spirit of God into contact with the visible, material world57 rather than it remaining in the high abode of pure spirit. This leads to the first suggestion that there is a possible connection between the spirit of God and the material world that are otherwise perceived as distinct. A quote by Marie-Louise von Franz foreshadows the effect of the spirit understanding its connection with matter:


Let us take a person in the first half of life who is too “high up” in ideals and not the type rooted in matter. For him, the analytic process is a descent into matter. The person has to learn the here-and-now of concrete matter, of the body, of physical reaction, of things he feels in his sympathetic nervous system, and so on. All that has to be considered by him as hints of the Self are realized completely. If he experiences this, if he voluntarily goes into matter, then matter dematerializes in the sense that it loses its heaviness. It loses its being in contrast to spirit.58





The Connection between Shadow B and Physis C

The descent into the Shadow reveals the existence and potentiality of consciousness. The Garden of Eden is a metaphor for the dawning in consciousness of the existence of the spirit of God but also its possible connection with the material world. Jung states that the latter intimation is the “initial material”59 that appears in the Paradise Quaternio as the balance of the four rivers that suggests a form of wholeness, indicated by the Lapis at the nadir.

Jung identifies both Shadow and Physis with the serpent, making it the mediating figure between the two stages. To illustrate the connection, Jung places the Lapis at the nadir of the Shadow Quaternio, as will be illustrated, and the serpent at the apex of the Paradise Quaternio. It is the serpent, Jung says, that is the symbol for the “turning point”60 from the initial dawning of consciousness in B to the further development in C, where it emerges to perceive its connection with matter.

The serpent was at the core of Gnostic symbolism. It is an animal that is totally unconscious; in fact, incapable of being conscious,61 but yet is also “bracketed with the god of revelation, Hermes.”62 The serpent is a primitive, instinctual form but symbolically represents revelation as it is coiled around the Tree of Knowledge in the Garden of Eden as its spirit or “numen,”63 where it provides the critical juncture in Genesis that represents the start of the transformation process.

The Anthropos descends to Physis through the Shadow because the instinctual essence of the Shadow contains the seed of transformation: the first hint of consciousness. Without that step, Anthropos would fulfil the legend of Nous and remain trapped in matter.

Jung also explains that the necessity of the descent of the Anthropos through the Shadow before reaching Physis is due to  the loss of the power of the spirit in modern times.64 At the time of Gnosticism and Christianity in the beginning of the first century, there were only two stages of transformation represented by two quaternities: the Anthropos Quaternio representing the spirit in man and the Paradise Quaternio representing the world of plants and animals. Man at that time, Jung explains, was closer to the “kingless race,”65 a Gnostic phrase used to describe those who had the qualities to obtain salvation. The Gnostics depicted a movement upwards from the Anthropos Quaternio directly into the Paradise Quaternio. Jung, however, indicates that this is no longer possible as we cannot “conceive of a psyche that is oriented exclusively upwards and is not balanced by an equally strong consciousness of the lower man.”66 The Shadow B in modern times is a necessary “counterbalance”67 to pure spirit and Jung compares its existence to the two thieves—one good and one bad—that were crucified with Christ:


Just as the serpent stands for the power that heals as well as corrupts, so one of the thieves is destined upwards, the other downwards, so likewise the shadow is on one side regrettable and reprehensible weakness, on the other side healthy instinctivity and the prerequisite for higher consciousness.68



Explanation of “D”—The Lapis

The next stage in the equation of the Lapis is foreshadowed by its appearance in the previous stage at the nadir of the Paradise Quaternio. In alchemy, the Lapis is the cornerstone of the formation of consciousness. Its appearance indicates that a journey has been made through chaos and a solid foundation established. This fifteenth-century alchemical drawing illustrates the appearance of the Lapis following Paradise in the equation69:
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In the first drawing, Jonah emerges from the embrace of Physis. The second drawing illustrates the laying down of the cornerstone of the Lapis.

Jung states that the Lapis is the experience of conscious wholeness because, using alchemical symbolism, the “constitution of the lapis rests on the union of the four elements, which in their turn represent an unfolding of the unknowable, inchoate state, or chaos.”70 Jung uses “chaos” in the alchemical sense of a state of hostility between the elements71 that requires “unfolding” or, in his terms, being made conscious.

For this unfolding to occur, the Lapis requires that the spirit of God in man must understand its relationship to matter. The Lapis is therefore the stone in which the spirit is present symbolizing that the conscious Self has come to be aware of itself as being present in the material world. It is no longer the pure, unconscious spirit of Anthropos; it now sees itself in the physical world that results in wisdom:




Here stands the mean, uncomely stone,

“Tis cheap in price!”

The more it is despised by fools,

The more loved by the wise.72



The Lapis is the prime symbol of wholeness in alchemy and has been accordingly associated with Christ.73 The movement in the equation to D is a symbolic statement that consciousness has been achieved of a connection between spirit and matter where, prior to the full emergence of the Lapis, there was still a split between the spirit of God and the material world. The emergence of this state of wholeness has other symbols and  metaphors such as the arrival of the homunculus: the small man in Goethe’s Faust, which is a sign of unity and therefore a symbol of the Self.74
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D. The Lapis Quaternio



The Lapis expresses the potential for full wholeness and is therefore not the end of the process or the conclusion of the equation. There is a further step: a return to A that yields the Rotundum (Latin: sphere), which coincides with the Anthropos in the end state (“thus, back to A”).75 This occurs, according to Jung, by a “kind of crystallization process.”76

The Lapis Quaternio contains the Lapis at its apex, the Rotundum at its nadir, and the four elements. It is pictured on page 16.77

The synthesis and balance of the four elements create an equilibrium of the components of matter. The starting point is the Lapis at the apex, indicating that the conscious awareness of both the spirit of God and of matter derived from C is now structured and in harmony. This harmony then yields the Rotundum at the nadir: the complete union of the spirit and matter so that the two are indistinguishable and components of a unity.

The difference between the Lapis and the Rotundum is that in the Lapis the four elements exist in un-combined chaos united in the stone but still “with a visible seam or suture,” indicating that they are distinct. In the Rotundum, however, the opposite parts are invisible, thus symbolizing a final completeness or achieved wholeness.78

The original state of A was one of total unconsciouness described by Jung as the “original unconscious totality.” The spirit of God in the Anthropos moves into the world of animal instinct, where consciousness arises by reflection and then, through the agency of the serpent as both a dark, chthonic figure but also as a carrier of wisdom, it enters into the albedo, where the spirit is aware of itself as being separate from matter. The reduction of chaos into an ordered structure moves the  process to the Lapis, a joining of the opposites of spirit and matter or a resolution of the chaos and then the understanding is perfected by reuniting the opposites in the Rotundum or achieved wholeness.

Movement in the Equation

There is clockwise movement in the equation starting from A through the intermediate states and back to A. It raises the questions of where does this movement come from and how is the spirit of God in man moved?

Jung emphasizes that a process of transformation is circular:

“[T]here is no linear movement; there is only a circumambulation of the self.”79 Movement in a circle is necessary for a transformation process, he says, “so that all sides of the personality become involved;”80 “circular movement thus has the moral significance of activating the light and dark forces of human nature, and together with them all psychological opposites of whatever kind they may be.”81 Progression through the stages in a circular manner therefore presupposes movement; Jung states the equation “for that reason moves to the right.”82

The existence of movement in a circular pattern is fortified by his comparison of the equation with a mandala83 in which movement is implied. Jung states:


[The mandala’s] basic motif is the premonition of a centre of personality, a kind of central point within the psyche.… The energy of the central point is manifested in the almost impossible compulsion to become what one is …84



Movement also arises by his comparison of the equation with the uroboros, the snake eating its own tail. The uroboros85 is one of several names used for the entire alchemical “opus,”86 where movement through different stages is explicit. Movement is also clear in the equation by the existence of the Anthropos at the  beginning and the Rotundum at the end, indicating that a journey must be made through the different states with a return to A.

The movement in the equation is not continuous but, as it is a psychological process of transformation, there are pauses along the way that Jung calls the marking off of a “sacred precinct” accompanied by “fixation and concentration.”87 This suggests that the stages are self-contained, with each requiring concentration on its particular content in order to lead to consciousness.

Jung states that the Rotundum, which is the end state upon the return to A, is a structure of perfect roundness and as such contains a “hint that rotation may be a principle of matter.”88 The nature of this rotation is explained by the ever-renewing transition of elements: “Fire lives the death of earth, and air lives the death of fire; water lives the death of air, earth that of water.”89

The movement in the equation is clockwise: this is the movement of the Self toward consciousness.90 Jung also compares the movement in the equation to the clockwise movement of the sun. In Jung’s work Alchemical Studies, the “sun-wheel” is a circle that turns clockwise,91 and a related footnote proposes that the “right” is controlled by conscious reason while the left belongs to the heart where one is affected by the unconscious. The concept that turning to the right leads to consciousness is repeated in other places in Jung’s work. For example, he refers to the ritual circumambulation of a Tibetan stupa being to the right because the left is “evil” or the unconscious and “[t]herefore a leftward movement is equivalent to a movement in the direction of the unconscious, whereas a movement to the right is “correct” and aims at consciousness.”92

A connection is also drawn between the movement of the equation and the wheels in the vision of Ezekiel.93 Jung quotes Jacob Böhme, a seventeenth-century German mystic who proposes that Ezekiel’s wheel “turns in upon itself, for God dwells within himself.…”94 Böhme explains that the entire  universe is in motion as the cosmos contains spirit forces that were wheels within wheels.95

Jung implies that the movement in the equation, inherent in the circular process, is the activating force in bringing the unconscious spirit of God in man into consciousness. However, nothing in the structure of the equation or in Jung’s explanations in Aion specifically indicates what makes the circle turn. There is a hint, as mentioned, that the Rotundum has, as a sphere, natural movement as a cycle in nature and that the “sun is activated”96 by the turning. Elsewhere, Jung invokes Mercurius as a symbol of the Self and it is perhaps here that the clearer explanation lies. Mercurius is the alchemical symbol that represents life’s energizing principle, the quicksilver, the personal Atman or the soul. It is said by Jung to be a universal force that is the “one animating principle of all created things.”97 In this light, it is the spirit of God in man that carries out its own movement to realize Itself. This movement is therefore a natural or inherent quality of the Self; it is self-propagating and progresses in order to bring itself to fruition.

The Tetrameria

Each capital letter (A, B, C, D) in the equation is equated to the lowercase letters; for example:
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Jung calls each of these groupings a tetrameria, a construct used in Greek alchemy to depict a transformation process of four stages taking place within a single unity.98 Jung states that each grouping in the equation “repeats the ancient alchemical tetrameria”99 in that it shows a division of a single entity (i.e., A) into four stages (a, b, c, d): a “quartering,” as he refers to it.

The tetrameria represents a similar transformation process to that depicted by the four stages of the equation that he describes as “the unfolding of totality into four parts four times, which means nothing less than its becoming conscious.”100

The transformation process in the equation is carried out in three stages (B, C, and D), which yield a fourth (the return to A). The same is true for each tetrameria. The structure where the transformation carried out in three stages yields a fourth is a concept found in alchemy and Gnosticism.


This structure reveals the tetrameria (fourfold nature) of the transforming process, already known to the Greeks. It begins with the four separate elements, the state of chaos, and ascends by degrees to the three manifestations of Mercurius in the inorganic, organic, and spiritual worlds; and, after attaining the form of Sol and Luna … it culminates in the one and indivisible (incorruptible, ethereal, eternal) nature of the anima, the quinta essentia, aqua permanens, tincture, or lapis philosophorum.101



Each stage (A, B, C, D) of the equation is a self-contained structure that is, before the process begins, a whole or unity and, upon completion, is a unity again. The breakdown of the unity into parts commences when the movement begins from a to b. After this initial breakdown or split, the structure becomes whole again when the process is complete. This process is reflected in a quote from a Kabbalistic rabbi who speaks of the transformation of Adam Kadmon, the symbolic, unconscious man:




Adam Kadmon proceeded from the Simple and the One, and to that extent is a Unity; but he is also descended and fell into his own nature, and to that extent he is Two. And again he will return to the One which he has in him and to the Highest: and to that extent he is Three and Four.102



A fourfold structure is the grundnorm for both the equation and the tetrameria. In discussing the work of Paracelsus, a sixteenth-century alchemist who referred to four spiritual powers of the mind that correspond to the four elements, Jung summarizes the importance of this concept as the basis for all consciousness:


Like the four seasons and the four quarters of heaven, the four elements are a quaternary system of orientation which always expresses a totality. In this case it is obviously the totality of the mind (animus), which here would be better translated as ‘consciousness’ (including its contents).103



Each tetrameria is a unity divided into four parts and, upon the completion of the process, the four parts become a unity again.104 The psychological significance of this structure is that each stage, before the process begins, represents an unconscious state. The breakdown of a stage into four parts, where the contents can be the subject of discrimination and understanding, yields a new, consciousness whole. Jung calls the breakdown into parts “phylokrinesis:”105 the “discrimination of the natures” or the discrimination into “types” consistent with the root “phylo.” This implies that each stage can only become conscious upon its division into its component parts.

The notation in the equation is that the unity (i.e., A) equals the corresponding tetrameria (a, b, c, d). As each unity equals the tetrameria that follows, A is read with the tetrameria on the right, B with the tetrameria on the bottom, C with the tetrameria on left and D with the tetrameria above.



Movement to the Left in the Tetrameria

The steps in the tetrameria do not move in a clockwise manner, as occurs in the main stages of the equation, but instead cycle counter-clockwise. The movement to the left does not appear to be critical as the tetrameria is in essence a splitting into four, a process that reflects the “Axiom of Maria”: one becomes two, two becomes three, and out of the third comes the one as the fourth.106 However, Jung specifically states that the movement in the tetrameria is to the left.107

An analogy provided for the movement to the left is that the four steps of the tetrameria correspond to the Zodiac as they are both based on a structure of twelve: four stages of three parts each108 that moves counter-clockwise.109 More importantly, a counter-clockwise movement is consistent with Jung’s proposition that “in general, a leftward movement indicates movement toward the unconscious, while a rightward (clockwise) movement goes toward consciousness.”110

In each tetrameria, the movement is to the left because it is into the unconscious in order to bring forth its contents. The contents of the unconscious are, because of the steps in the tetrameria, no longer an undifferentiated whole but are broken down into four parts. This differentiation is critical as “[o]nly the production of these four aspects makes a total description possible.”111 The differentiation into four parts allows the contents to be understood and made conscious so as to form a new unity that allows movement to the next stage.

Output of the Tetrameria

The notation, as mentioned, provides that each main stage of A, B, C, and D equals its corresponding tetrameria. In this illustration, for example, B equals the tetrameria below it. It can  be observed, however, that there is an equal sign following each tetrameria and pointing to the next stage. In the illustration, c1 in the tetrameria for B equals C.
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The notation linking a tetrameria to the next main stage, as in c1 = C, indicates that each main stage is derived from the completion of the previous tetrameria: in the illustration, C is produced by c1 that is the product of the tetrameria of B.

Each tetrameria corresponds precisely to a quaternio that Jung illustrates in Aion. When each main stage (A, B, C, D) is viewed in terms of its respective quaternio, the role of the equal signs to the left and right of each main stage are made clear. For example, in the Paradise Quaternio, that is associated with the main stage of Physis C (shown on page 11), the nadir of that quaternio is the Lapis, which is the output of the Paradise Quaternio that becomes the apex of the Lapis Quaternio (shown on page 16). The Paradise Quaternio associated with Physis C produces d2 in the equation; d2 is the Lapis, so the output of the process of C is the Lapis d2, which in turn produces the start of the process that leads to D, the full development of the Lapis.

Jung adds that each stage will always “bring forth its like; thus A will produce a and B b; equally b produces B and c C.”112 There are two ideas in this statement. The first is that a unity (a  main stage of A, B, C, D) produces its like in the unconscious to start the process, so A produces a in the first tetrameria. The second is that the output of each tetrameria produces what is needed for the next stage so the process in A produces b that is necessary to begin B. As he states: “A produces its like a. From a the process advances by contingence to b, which in turn produces B.”113 “Contingence” means literally the “result” so that the result or output of the process in the tetrameria that starts with a produces the product b that leads to B.
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