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ABSTRACT

This thesis addresses itself to twg archetypes with-
in Jung's model of the psyche. Thereby it focuses upon Jung's
understaﬂding of the trickster and archetypal hero within
mythology. By using his analyses of these two mythological
figures the thesis elucidates the archetypal significance
of Nanabozho, the trickster-transformer-culture hero with-
in the context of Chippewa mythology. The thesis proposes
that Nanabozho, when viewed from the perspective of Jung’'s
psychology, can be seen as a representative of the self,
the total personality. Therefore, by definition he combines | ;
both‘foolish (trickster-like) and heroic qualities in one

mythic figure. This dual aspect of Nanabozho's personality

L N e

is analyzed with reference to the dynamics of Jung's model

of the psyche, and is examined within the native tradition

|

in terms of both its mythic and cultic expressions.
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INTRODUCTION

Within North American Indian mythology a certain
supernatural being is frequently presented as the synthesis
of two apparently divergent traits of charagter. Therein the
trickster-transformer-culture hero, or trickster fixer, as he
is sometimes called,1 is at one and the same time a hero and
a fool. The trickster-transformer-culture hero is both re-~
spected and ridiculed, admired and admonished, looked up to
and yet looked down upon. This apparent contradictioﬁ in his
personality, which appears so blatantly obvious to the student
of native folklore and mythologydtis taken as a matter of
course by the North American Indian.2 A variety of explanations

have been proferred to account for this paradoxical situation.3

In his book The Myths of the New World, American
Indian folklorist Déniel Brinton put forward hise thesis that
the duai nature of certain supernatural beings within North
American Indian mythology, as both heroes and buffoons, was
the result of the debasement of an originally god-like figure.u
He claims that it was only at a later date that trickster
traits were imputed to this originally heroic personage.

In 1891 anthropologist Franz Boas rejected Brinton's
thesis on the grounds that it failed to explain why an orig-
inally god-like figure should be so uniformly debased in the
vast majority of North American Indian mythologies. In response

to Brinton's thesis, Boas argued that the trickster symbolized

1
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man's selfish and egotistical nature. He claimed th?t the
trickster's heroic qualities emerged only as a coﬁsequence
of the development of civilization. As a hero, the trickster
bestowed the benefits of culture upon the Indians. In this
way, societies with heroic tricksters would be regarded as
more civilized than those‘with purely foolish tricksters,
"and combined culture hero-trickster mythologies would rep-
resent the interim stages in the development of civilization,
when man was neither completely selfish, nor entirely selfless.5
In these instances the %ricﬁéter, as a culture hero, would
only sporadically bestow the benefits of culture upon the

" Indians.

Yet, notably, within many North American Indian mythol-
ogies the trickster-transformer-culture hero is very often
self-seeking, and not in the least bit altruistic as Boas
claims. This is the case in spite of the fact that his actions
frequently contribute to the Indians welfare. In these in-
stances it is only incidentally that his deeds provide for
6

the comfort and well-being of man.” In this way Boas' theory
that the trickster serves as an indicator of social progress
(as indicated by his contributions to Indian culture) is |
cailed into question.

Por Géza Roheilm the trickster-culture hero symbolized
the "id or the life principle."? Roheim saw the North American
Indian as a highly disciplined individual. For him, the native

American Indian possessed a strongly developed superego arising
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out of a strict childhood upbringing. In this way, speaking
from a Freudian perspective, Roheim viewed the trickster as
a ps&chological protest against the authoritarian demands of
the superego.

Wilhelm wWundt, in his book =lements of Folk Psvchology,

developed a psychological model to account for the presence
of combined trickster-heroes within primitive mytholegy. He
put forward the thesis that the mythological cycles ascribing
both heroic and foolish adventures to a single mythical figure
were developed as a psychological defense against the emotional
strain created by the serious nature of the culture hero's
adventures. For Wundt, the intermingling-46f culture hero
and trickster myths illustrated the psychological law of
contrasts, whereby the trickster's iight-hearted nature offset
the austerity of the culture hero.9
In addressing Wundt's thesis, Robert H. Lowie ques-
tioned why the emotional strain generated by the hero myths
should necessarily be resolved by blending the serious behavior
of the culture hero with the clownish nature of the trickster.
In addition, Lowie notes that Wundt's theory does not account
for those mythologies where culture hero and trickster are
clearly separated, or why only particular culture heroes
should be ascribed with trickster traits.lo
In place of Wundt's theory Lowie recommends that the
trickster-culture hero relationship should be addressed by

attributing "to the trickster the origin of whatever cultural

B
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possessions incite primitive curiosity."llIn this way Lowie
-

suggests that the trickster is an "older type of charaéter"
whose mythological adventures indicate the relative advance-
ment of culture.'® As a result, thé more curious the Indian
mind, and hence the more culturally advanced the society,

the more ingenious and creative will be the events associated
with the trickster.

In 1964 Mac Linscott Ricketts completed his doctoral
dissertation at the University of Chicago. In his thesis
Ricketts summarized the trickster-transformer-culture hero
myths of the North American Indians and examined the shift
within the mythology away from a predominantly trickster-
transformer-culture hero orientation towards the development
of the concept of a high god. Ricketts credits this develop-
ment to shamanic influence. As the power of the Indian
shamans increased, the importance of the highqgod superceded
that of the trickster-transformer-culture hero within‘the
mythology. Therein the Indian trickster-transformer-culture
hero lost many of his heroic qualities to the high god,
retaining only his trickster traits.13

Notably, Ricketts' thesis agrees in many respects
with an earlier viewpoint expressed by Paul Raqin in his
essay "Religion of the North American Indians."” Herein,
Radin too cre‘its the Indian shamans with responsibility
for replacing the trickster with the high god within the

mythology.lu
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Raffaele Pettazoni in his book The All-Knowing God
suggests that the trickster should be viewed as a type of
fallen deity who has been replaced by a "Supreme Being of
the Creator-type.~ Such an explanation would account for the
gradual replacement of the trickster within the mythology
by the high god. However, it does not account for combined
culture hero-trickster mythologiﬂb such as those of the
Chippewa, wherein the high gq; plays a relatively minor
role.15

lévi-Strauss argues that the trickster can be seen
as a mediator within mythology. Acéordinglx, trickster
figures such as those of the Coyote and Raven, who are
"carrion-eating animals," mediate between the opposites of
hérbivorous animals and beasts of prey. He statés: "...the
trickster is a mediator. Since his mediating function occupies
a position Halfway between two polar terms, he must retain

.something of that duality-namely an ambiguous and equivocal
character."lg

Carl Jung has also indirectly addressed himself to
the culture hero-trickster relationship within North

American Indian mythology. Jung's psycholagy maintains that
mythology is one source wherein archetypal motifs are manifest.l?
In this way he postulates the existence of a "collective
unconscious™ which is said to contain certain archetypes

which are forms, devoid of content, operating within the

collective unconscious, and endowed with psychic, or 1ib-

N
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idinal energy.18 One such archetypal form manifest in culture
is that of the trickster. For Jung, this archetypal motif
symbolizes the .emergence of man as an ego conscious being
from the collective unconscious. In addition, the trickster
embodies for Jung the inferior traits of character found
within all men. Consequently, he symbolizes mankind's
"collective shadow."”

Another motif derived Ifrom the collective unconscious

and manifest in culture is:ﬁﬁat of the archetypal hero. For
figh,

Jung, the archetypal hero re-enacts man's struggle in emerging
from the depths of the collective unconscious.19 Typically
this emergence is brought about by the hero's sacrificing

his instinctual nature and transforming it in such a way

that it is brought into the service of his ego.

In his book The Trickster anthropologist Paul Radin

claims that trickster and culture h;{b are separate figures
within North American Indian mythology.20 Notably, Radin

v
cites Jung's analysis of the trickster in ;kpport of his

.21 However, it is my contention that he does this

thesis
without‘%ully understanding the ramifications of Jung's anal-
ysis.

Using Jung's psychology I propose to demonstrate
the compatibility and interdependence of trickster and
culture hero, as manifest in the personality of Nanabozho,

.within the context of Chippewa mythology. Focusing upon

Jung's understanding of the trickster and the archetypal
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hero, the purpose of this thesis will be to uge Jung's model
of the psyche as a critical methodological tool whereby
cultural data, i.e., Chippewa mythology can be elucidated.
In this way I will come to terms with the archetypal sig-
nificance of Nanabozho within Chippewa tradition. This thesis
demonstrates how Jung's psychology can be used to present a
new and insightful dimension to the theoretical debate con-

cerning the trickster-transformer-culture hero relationship.
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CHAPTER I
AN CVERVIEW OF JUNG'S PSYCHOLOGY

This chapter will present a general overview of
Jung's psychology. Herein I hope to provide a contextual
gramework from which to view his model of the structure and
dynamics of the psyche. This framework will become the basis
for describing the relation of his psychological perspectives
to the mythology of Nanabozho, the trickster-transformer-
culture hero of the Chippewa Indians, which will be present-
ed in the third chapter of the thesis.

Jung's psychology concerns itself with the workings
of the psyche and with the development of a model which will
do justice to the dynamics thereof. In this way Jung discusses
the nature of the psyche and the psychic forces which ener-
gize the world of human consciousness and the unconscious
components inherent therein. The terms psyche and psychic
in Jung's psychology are meant to designate psychological
operations of the mind which take place on both a conscious
and unconscious level. This point is erucial to an understand-
ing of Jung's theoretical perspectives. With reference to the
nature of the psyche Jung commentss "All our knowledge con-
sists of the stuff ofﬁthe psyche, because it alone is immed-
iate, is superlatively’real."l Jung understands the psyche
as "the totality of all psychic processes, conscious as well

as unconscious."2
10
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~influence, consciousness.

11

vor Jung, reality is something inseparably yinked
to conscious as well as unconscious determinants. Consequent-
ly, Jung's model o“ the psyche postulates a three-~tiered
system in which the psychic forces active in the unconscious
mind (both personal *and %ollectiQe) compensate, and consequently
3
The conscious aspect 0“ the mind in Jung'% psychology
is designated as the "ego." Jung's conception of the ego
maintains that ié:is capable of perceiving events in the
external environment as well as unconscious internal activity
which has bBcome conscious. These events would include one's
personal memories along with everything else that is readily
available to consciousness. The ego is made uﬁ o"images re-
corded by the senses ®that transmit stimuli from within and
from without, and furthermore of an immense accumulation o~
images of past pr‘ocesses."LL Jung defines the ego as “ollows:
We understand the ego as the complex ‘actor to which
all conscious contents are related. It forms, as it were,
the centre of the field of consciousness; and, in so “ar
as this comprises the empirical personality the ego is
the subject o€ all personal acts of consciousness.
However, unconscious forces continually act upon and in<“luence
the conscious level of the individual's psyche. As Judg points
out: ~The psyche is an equation that cannot be'solved* with-
out the factqr of the unconscious; it is a.totality which in-
cludes both the empirical ego and its transconscious foundatibn."6
In Jung's model of the psyche the unconscious is div-

ided into two tiers. The first tier represents the "personal

b © .

)
5




unconscious™ in which contents from the personal past un-
available to the ego are stored. He writes:
[ 2
...the [personal] unconscious is the receptacle of
all lost memories and of all contents that are still too
weak to become conscious. These contents are products
of an unconscious associative activity which also gives
rise to dreams. Besides these we must include all more
or less intentional repressions of painful thoughts and
rfeelings.”?

At a deeper level than the personal unconscious there
stands the "collective unconscious™ in which the earliest
and most archaic vestiges of man's psychic development exist.
Herein are contained the‘ar‘chetypes.8

The collective unconscious has its own structure and
dynamics. The emergence of unconscious psychic contents in-
to consciousness (in the case of neurosis, psychosis, dreams,
myths, folklore, religious experiences, etc.) is an event which
affirms the reality of the unconscious mind and the archetypal
forms contained therein, and causes, or rather forces, recog-
nition of itself.® On the basis of these manifestations of
unconscious contents in consciousness, Jung's’psychology claims
to be empirical. It is on these é}ounds fhat Jung justifies
his endeavo as scientific.lo

The\ energy which drives Jung's psychic system is lib-
idinal. He stites: "I have suggested calling the energy concept

11

in analytical psychology by the name libido." It arises out

of a primal source and is biologically based (i.e., derived
from the instinects) but never unrelated to spirij .12 The

archetypes within this primal source, i.e., the\collective

~—
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unconscious embody both an instinctual and a spiritual com-
nonent and provide the source material “or the 1libidinal
energy which congeals in archetypal expressions such as those
o” symbol and myth.
Nature (instinct) and spirit are opposites within
the psyche and often in conflict. Junes poiqts outs
The canflict between nature [}nstincﬁjand spirit is
1tself a reflection o7 the paradox of psychic life. This
v reveals z physical and a spiritual aspect which appears
the nature of psychic life itselr....The conflict between
the physical and the spiritual aspects only shows that

psychic life &s in the last analysis an incomprehensible
"something."?

4//)3 contradiction because ultimately, we do not erstand

But though psychic life is an "incomprehensible something,”

Jung adds immediately, "without a doubt it is our only immed-

iate experience.” The psyche, as an "incomprehensible something,”

can be understood in terms of its conscious manifestations,
i.e., the archetypal expressions which, emerging ‘rom an
unconscious source, regulate our lives with, and without,
our being efgirely aware of it.

Libidinal energy Tlows between two opposing poles o~“
opposites. The basic opposites beiné those of ego conscious-
ness and the unconscious. Should too great a quantity of lib-
iﬁinal energy become concentrated at one o¢ the poles of op=-
posites within the psyche thus creating a situation of psychic
disequilibrium, the principle o "enantiodromia” forcibly
causes the energy surrounding the over-energized pole to

switch over to its opposite. For Jung, the term enantiodromia
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re‘ers to "the emergence of the unconscious opposite in the
course of ‘cime."15 Jung cites the conversion of St. Paul as
an example of this process. Hereln the former one-sidedness
of Paul's attitude towards the Christians dramatically con-
verts to its opposite.16 "

fn order to allow for the smooth operation of the
psvchic system, the degree of tension between the poles of
opposites in the psyche must be regulated. It is this very
tension, however, which is the source of the psychic -emergy.
For Jung:

The psyche is made up of processes whose energy springs

from the equilibrium of all kinds of opposites. The spirit/

instinct antithesis is only one of the commonest formu-
lations, but it has the advantage of reducing the greatest
number of the most important and the most complex psychic
processes to a common denominator.l?
In essence, Jung's psyche is a self—regulat{ng system operating
between man's unconscious and his ego consciousness,

In Jung's psychology. notions of psychic progression
and regression remain essentially neutral. As Jung has pointed
out: \ |

...the psychic life of man can be progressive with-

out evolution and regressive without involution. Evolution
and involution have as a matter of fact no immediate con-
nection with progression and regression, since the lat-
ter are more life movements which, dotwithstanding their
direction, actually have a static character.18

If the ego is forced to regress by the unconscious due to

the irregularity of its position relative to the unconscious,

Jung states that a compensatory activity has been set in

motion in order to regulate the undue tension within the
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nsychic systep. In regressing to the unconscious the ego seeks
revitalization and reorientation. By going into the unconscious
and emerging “rom it the ego attains a more clearly de“ined
relationship to the unconscious.19 Regression indicates that
some aspect 0“ the psyche's contents has been thrown out o“
equilibrium in such a way that the free “low of litido within
the system has been curtailed. 7f for some reason the “low

0 libidinal energy within this model is impeded or in any

way restricted at the conscious level (eg., through repression
brought about by conflict in the external world), then the
lividinal energy will move to meet and alleviate the restriction.
At this time the unconscious may throw up symbols indicating
that there is a psychic disruption in the system (eg., via

p) .
20 mhese symbols will point to the missing equilibri-

a mandala).
um within the psyche.

The symbol is derived from libidinal energy operating
within the psyche. Jung claims thét the " psychological mech-
anism that transforms energy is the symbol."21 The symbol
trans‘orms energy by presenting conflicting positions in the
psyche with the sought “or third which mediates the conflict
through a higher synthesis, incorporating yet transcending
the positions in conflict. Jung writes: "The raw material
shaped by thesis and antithesis, and in the shaping o which
the opposites are united, is tnf living symbol."22

The manufacture of symbols for the purpose o“ assaug-

ihg the conflict of opposites at the conscious level and/or

e e A e o
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hetween the .conscious and unconscious levels oc the psyche

is known as the "transcendent ‘unction.” Tn regressing to the
unconscious level, the psychic system has come up with a symbol
that will re-establish the harmony between consciousness and
the unconsciyus through the mediation o7 the psyche's opposites.
Jung describes the transcendent “unction as “ollows: "The
psychological *transcendent “unction' arises ‘rom the union

0”7 conscious and unconscious con‘tents...."23 “urther to this
he adds: "The transcendent “unction mani‘ests itsel” as a

quality o“ conjoined opposites."zu

Tf the psyche's warnings go unheeded then neurotic

2
(less severe) or psychotic (more severe) symptoms r‘esul*l:.‘~5
Tn light o” these eventualities, Jung's psychology addresses

itsel” to the maintenance 0“ a steady state within the psyche

e ion I ¢ NI 2 P a0 S b

whereby ego consciousness and the collective unconscious
continually and actively adapt and respond to the demands o~“
one another. |

As already stated, libidinal energy, besides serving
as the driving “orce “or the unconscious dynamism, provides
the source material “or man's symbol formation. Certain in-~
herent features o“ libidinal energy, when brought out of the
unconscious, act as the core material “or man's symbois.26
These “eatures are the instinctual and spiritual components
which make up libido. The raw form o the symbol (as libidinal

)
energy), a“ter a period of gestation, emerges from the collective

unconscious and enters consciousness through dreams, myths, or
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religious revelation. Here it attracts the libido within the
psyche. Consequently. a symbol such as the cross is imbued
with a libidinal potential “or attracting the unconscious
nature o‘ the individual ego (inasmuch as this symbol is de-
rived “rom an unconscious source which is common to all men).
Jung clari“ies his de”inition of symbol in the “ollowing
pascage.

Ry a symbol I do not mean an allegory or a sign, but
an image that describes in the best possible way the dimly
discerned nature o‘ the spirit. A symbol does not de‘ine
or explain; it points beyond itsel” to a meaning that is
darkly divined yet still beyond our grasp, and cannot be
adqu%tely éxpressed in the “amiliar words o“ our language

At the same time as they attract the libido, symbols

also serve to channel the “low 0o libido out o“ the unconscious
and into consciousness‘.28 In this context symbols can be either
intuited or mani“est in revelatory experiences such as dreams
and myths (in both o7 these instances the percept}ion of the
symbol occurs as a result o its unconscious origin).29

The value o“ a symbol, i.e., some indication o its

collective appeal, can be measured in terms of its ability
to attract ego consciousness. 'n this way the cross, as a
symbol, acts as a rallying point about which the libido in
each individual can orient itself and therein regain con-
tact, through the mediation o“ the symbol (cross), with the
collective unconscious.

Man's symbols relate him back to the unconscious

matrix and its kibidinal energies from which his ego con-
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sciousness has emerged. In going.back'té the unconscious man
is directed towards the archetypes, i.e., the primal "forms"
or "motifs* which inhabit the collective unconscious.BO '

Por Jung, the archetype is not directly perceivable

as a content, but only as a form. The arcﬂetype is considered
to be a priori in Jung's psychology. He writes: _//

A primordial image archetype] is determined as to
its content only when it has become conscious and is
therefore filled out with the material of conscious experi-
ence. The archetype in itself is empty and purely formal,
nothing but a facultas praeformandi, a possibility of
representation that is given a priori. The representations -
themselves are not inherited only the forms....

Jung's psychology equates religious experience with

man's encounter”with the "numinosum."” For Jung the numinosum
is m"a dynamic agency of affect not caused by an arbitrary act
of will."32 The numinous is grounded in the archetypal, and
consequently also in the unconscious.

...the archetypes have, when they appear, a distinct-
ly numinous character which can only be described as
"gpiritual”....Consequently this phenomenon is of the ut-
most significance for the psychology of religion.33

Thus for Jung the unconscious is the generator of man's
religious experience of which he becomes aware via his sym-
bols and myths. Numinosity attaches itself to these symbols
and myths as a result of their archetypal basis (at least
in their initial expressions).3u

Jung defines that attitude as religious which faith-

A ]

fully observes the symbols which the unconscious offers to

it, and which responds to the numinosity inherent in the
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symbol. He states: "Keligion it might be said, is the term
that designates the attitude peculiar to ; conisciousness that
has been altered by the experlence of fhe numinosum. w35
Therefore, it can be seen thai religion in Jung's
psych;logy has an internal origin, jﬁasmuch as it is derived
from the collective unconscious an@‘its archetypal motifs,
To see religion as originating ext;}nally (i.e., to accept
the idea of a transcendent god) is to engage in an illucion
according to Jung. He refers to this as a "systematic blind-
ness." Jung states: "What one could almost call a systematic
blindness is simply the effect of the prejudice that the
deity is outside m:-m."36
It is in dreams and mythology that the content of
archetypal motifs becomes manifest. The dream is a spontaneous
prodﬁct of the psyéhe whicﬂ affects ego consciousness vis-a-vis
its symbolic manifestations. These symbolic manifestations
are a product of the archetypal forms. In a similar way,
myths too manifest archetypal motifs. Mythological images,
as archetypal motifs, are frequently found in dreams.37
Mythological motifs are found in instances of psychotic
dissociation as well. Here the collective unconscious runs
amok in consciéusness, and the individual lives in a world
inhabited by archetypal motifs instead of conscious reality.38
Jung sees myths as being a very fundamental part of man's

nature, and because they arise out of a collective source,

their motifs will be cross-culturally similar.
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...1in so far as the myth is nothing but a projection
from the unconscious and not a conscious invention at all,
it is quite understandable that we should everywhere come
upon the same myth motifs, and that myths actually represent
typida} psychic phenomena.J

The key figures in mythological interactions are arche-

tvpal in character. These mythological figures represent the
constituent elements within the collective unconsc:ious.uO AsS

a psychologist and interpreter of the psyche Jung considered
1t o*f paramount importance to isolate the most common motifs
within the collective unconscious and define their interaction
patterns (i.e., their dynamism).ul

“or the purposes of this chapter only the archetypes

of the ego, the shadow (both personal and collective), and the

sel® will be discussed, although Jung's psychology concerns

itself with more than just these archetypes. I have limited

the scope of Jung's analysis of the archetypes in this way

because it is oniy these archetypes which are central tolthe

analysis of Chippewa mythology which I will be doing in chapter

four (the archetypes of the hero and the trickster will also

. be discussed in detail in subsequent chapters). f
As I have already pointed out, the ego in Jung's psychol-

ogy acts as the subject towards which consciousness and conscious

events refer themselves. The ego 1s understood by Jung to be

the subject of all psychic perceptions. The ego as subject,

develops out of the interplay of both inner and outer forces,

but only insofar as these take place in consciousness. He writes:

"...on the one hand the ego rests on the total field of con-
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sciousness, and on the other, on the sum total of unconscious
con‘t:en'ts."u2
Jung goes to great pains to emphasize how the ego
is different from the self. Whereas the ego is the subject
o all conscious (hence objective) perceptions, the self
represents the always emerging total personaliity.
T have suggested calling the total personality which,
though present, cannot be fully known, the self. The
ego is, by definition, subordinate to the se%lf and is
related tc it like a part to a whole.™3
Because the self is both conscious and unconscious
in nature, and hence at least partially derived from the col-
lective unconscious, which is without limit, it can never be
“ully realized or definitely achieved. The goal of Jung's
psychology is to achieve as full a recognition of this self
as possible. The self for Jung represents the entire range
of psychic phenomena acting upon the individual. The self
portrays a concept of unity within personality.au
Jung points'out that the self is manifest in dreams,
myths, and fairytales as the "supraordinate personality.”
Figures such as those of the king, hero, prophet, and savior
are examples of this supraordinate personality. The se{f can
also be represented by certain "totality symbols” (eg., a
circle, square, or cross) which serve to unite opposites
(eg., the yin and yang of tag, the hostile brother motif

in mythology, and the hero and his adversary in ancient

hero m‘vths).u5 )






