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ads have published the names of more than 50 personalities 
whom the editors consider as having contributed to "religious, 
literary and philosophical riches". Their names range from 
Moses, Jesus, Buddha and St. Francis to even Tolstoy, Graham 
Greene and Flannery O'Connor. Yet, the name of Muhammad 
(Pbuh) , or any writer/ philosopher, Muslim or otherwise, known 
for scholarship on Islam does not appear even once.34 

Partly linked to the stereotypes of the Prophet is the other 
popular and erroneous assumption about Islam being 
synonymous with 'Arabs'. As has been discussed, this merging is 
especially evident in Jung's alchemical studies. As a religion, Islam 
is overshadowed by 'Arabs', leaving the reader either with 
established racial stereotypes, or at best no wiser about either 
Arabs or their religion. A cursory survey of the countries that 
have Islam as a major religion would show that it covers a vast 
and varied network of cultures many of them far removed from 
the Middle East. Such a view would be akin to calling Jews and 
Christians 'Europeans', or more precisely, 'Middle Easterners' . In 
either case, the example would exclude societies such as South 
America and Africa/Asia that have large Christian populations. 
The point is that in keeping with the dominant paradigms and 
ethos of his age, Jung's understanding of Islam shows little 
evidence of depth, discernment and detail. 

A final example of the Jungian blind spot is related to the 
mandala. One of Jung's most widely acclaimed 'discoveries' 
concerned the archetypal significance of the configuration of the 
square and the circle appearing almost universally in sacred art 
and architecture. Jung wrote extensively on the mandala and its 
psycho-symbolic significance in almost every religion. He showed 
how the image of the circling of the square (and vice versa) was 
closely related to the archetype of the 'self as a symbol of 
wholeness. The Collected WorkJ contain numerous images of 
mandalas from different religions including many drawn by his 
patients and Jung himself. According to him, in a condition of 
extreme psychological stress, some people spontaneously 
produce the mandala form as a symbolic expression of unity and 
wholeness as a counter balance to the inner experience of 
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fragmentation. Here again one can see some of the bases on 
which Jung concluded that psychological health is inextricably 
linked with spiritual concerns. 

Given the significant place of the mandala in Jungian theory, 
remarkably no mention is made of what is not only a massive 
mandala but also possibly the only human (and thus living) 
mandala on earth. This is the Ka 'bah in Mecca and the ritual of 
the pilgrimage performed by millions of Muslims during the Haj 
and in fact throughout the year. The central ritual of the 
circumambulation of the sacred cube, makes it a supremely 
mandala motif and that too in life and motion, not just static 
architecture or art. Yet, this most significant Islamic rite and rich 
symbolism remained unnoticed. Mecca does not appear at all in 
The Collected Works and the Ka'bah is mentioned once in passing, 
in the context of alchemy and the 'philosopher's stone'. 01 olume 
14, p. 398). 
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JUNG, POSTMODERNITY AND ISLAM 

It is ironic that whereas Jung's conceptual approach to 
psychology and religion makes him a cornerstone of the 
postmodern movement, his attitude to Islam reflects a distinctly 
modern mindset. Despite the considerable skilful analysis of the 
18th Surah, Jung's modernist mentality is revealed by his 
comments on the Qur'an. For example, in the essay on the 18th 
Surah and the abrupt transition from Moses to Dhulqat11ain, he 
states: 

We see here another instance of the lac·k of mherence which iJ not um·ommon 
in the Koran ... .. Apart from the unheard-of anachronism, MohammadJ· 
chronology in general leaves much to be desired ... 35 

Subsequently, he refers to the "apparently disconnected and 
allusive character" of the Jurah that he partly relates to "the 
Islamic prophet's primitive cast of mind". 36 

The difference between modernism and postmodernism is 
essentially a difference of a "cast of mind". The nature of this 
difference was in fact solidly put forth by Jung himself. In so far 
as this specific debate was barely emerging at that time, the 
terminology is of course different. Nevertheless, it can be claimed 
that Jung almost single-handedly established the postmodern 
vision of human behaviour in psychology. In contrast to Freud's 
relatively neat compartmentalization of psychic life into id, ego 
and superego, dominated by western notions of science, ego­
rationality and will power, Jung never gave a specific aetiology of 
neurosis other than its being a "one-sidedness in the presence of 
many". This one-sidedness especially as it was manifested in the 
European psyche, he termed as "monotheism of consciousness". 
The choice of "monotheism" instead of the contemporary 
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"monist" or " "monolithic" was not entirely unrelated to the 
Judaeo-Christian ethos. Indeed it was deliberate insofar as he was 
of the view that there were certain elements of dogma in the 
Jewish-Christian vision which were at the root of European 
psychology and which were responsible .for its lopsided and, to 
that extent, mentally unbalanced individual and collective 
condition. His forays into alchemy . and the Hindu, Taoist, 
Confucian and African religions can be considered firstly an 
attempt to juxtapose alternative visions of the role of religion in 
psychological life. Secondly, by cross-relating this material with 
certain strains within Christianity and Judaism, he attempted to 
establish the possibility of a less " rigid and psychologically 
healthier approach to religion in the West. An approach, he 
always insisted, which was not in fact incompatible with the 
fundamentals of Christianity. In short, he argued for a more 
pluralistic and diverse attitude towards not only what is 
psychologically normal and abnormal, but also religious. 
H owever, as is evident from The Collected Works, in his effort to 
throw out what he saw as the stagnant (bath) waters of Judaeo­
Christian monotheism, Jung perhaps unwittingly, threw out the 
baby of Islam. 

THE 18TH SURAH RECONSIDERED 

Jung's essentially modern mindset which regarded the Qur'an 
as largely "incoherent" is in resonance with the ethos of his age. 
It can be summed up in the words of Carlyle, who according to 
the philosopher-psychologist Norman O. Brown, "perfectly 
articulated the response of every honest E nglishman" to the 
Q ur'an: 

I must sq)', it zs a toilsome reading as I ever undertook. A wearisome, 
t'onfused jumble, crude, incondite endleSJ iteration, long-windedness, 
entanglement, most crude, incondite - unsupportable stupidiry, in Jhort! 
N othing but a JenJe q! dury could carry atry European through the Koran .. . 
with every allowance, one feels it is difficult to see hOlv atry mortal ever could 
conJider thiJ Koran as a Book wn"tten in heaven, too good Jor the Earth; as a 
we//-Jvritten book, or indeed aJ a book at al1.37 

Brown's essay "The Apocalypse of Islam,,38 is also an analysis 
of the 18th Surah. It remains rooted in Jungian concepts 
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especially of mythology, folklore, and archetypes, but arrives at 
different psychological conclusions. At the outset, Brown 
identifies those features of the Surah which "the bewildered 
Western mind discerns and fastens onto", namely the three 
mysterious episodes: (1) The sleepers in the cave. (2) Moses' 
journey and encounter with Khidr (3) Dhulqarnain's appearance 
and erecting the Wall against Gog and Magog. 

Like Jung, Brown also identifies certain elements of the Surah 
as being connected to Judaeo-Christian-Hellenic motifs, 
especially the episodes of the Sleepers and Dhulqarnain. 
(Alexander). Similarly both Brown and Jung choose to focus on 
the episode of Moses and Khidr as the most bafflingly elliptical 
of the three episodes and the centrepiece of the Surah. This is the 
section in which, as Brown says: The new Moses, hatling become a 
seeker, submits to spiritual direction ~ a mysterious master who bewilders 
Moses through a series of Zen-like absurd actions .... 

Whereas Jung chose to interpret this encounter between 
Moses and Khidr as a symbolic quest towards individual 
transformation, Brown tends to regard it as also illustrative of the 
psychological relationship between Islam and the J udaeo­
Christian traditions. Thus, whereas both authors rely on similar 
source materials, unlike Jung, Brown focuses on the Judaeo­
Christian connections only to lead one to the point of divergence. 
Whereas Jung simply piled up the facts indicating the 
synonymous nature of Elijah and Khidr, Brown regards the 
relevant passages as a purposive attempt to "mobilize, without 
naming, the powerful contrast latent in Jewish tradition, between 
Moses and Elijah": 

Elijah the most popular figure in the legendary world of pOJt-Bibliml 
Judaism .... Elijah the omnipresent Comforter-Spirit present at every Jewish 
tireumciJion emma,!), and every Jewish Pm'sover; Elijah who knOljls the secret 
of heaven and is claimed as the dimt source of revelation !:y Jewish mystiu 
including Cabalists. The Koran sends Moses to Elijah's Hhool - "It was 
taught in Elijah's school'; Jewish mystit"f sq)'. (p.148) 

Brown goes on to suggest that the Qur'anic episode about 
Moses and Khidr/Elijah is in fact the archetypal essence of an 
ancient folk- tale derived from Talmudic wisdom. At the same 
time, by a "creative confusion" of certain key figures such as of 
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Moses and Alexander, the Qur'an also "breaks with Judaic 
ethno-centrism and re-projects the prophetic tradition of a new 
trans- cultural, universal, world-historical plane." (p. 148). 

What interests Brown, (and Jung) however, is not so much the 
theological aspect of the Moses / Khidr episode, but its archetypal 
essence as distilled in a folktale. As Brown points out, 
conventional western commentators who are quite sure that there 
is nothing new in the Qur'an, assume without hesitation that the 
folktale is to be taken literally and all that is going on in the 
passage is the transmission of conventional Aggadic-Talmudic 
piety. 

For Brown, however, the episode is prototypical of a 
particularly prominent dimension of Islamic psychology, namely, 
a simultaneous perception of two levels of existence, the material 
and the spiritual, and the need to distinguish between them. In 
this process, the central issue becomes that of interpretation: 

T he Koran makes evident the folktale form and therel?J alerts the intelligence 
to the problem of interpretation. Folktales, Izke dreams are not to be 
interpreted literal!J and the content of the folktale - the episode of the ship, the 

y outh and the wall - tells us in the most literal, even crude wqy, three times 
reiterated, that there is a distinction between ''what a.lual!J happened'; events 
as seen I?J the rye of historical materialism, and ''what is real!J going on '; 
events sub specie aeternitatis, as seen I?J the inward, the clairvqyant rye, the 
semnd sight. The fo rm and the mntent of the folktale oblige us, as thry have 
obliged all subsequent lJlami.· culture, to make the distindion between literal 
meaning and something bryond - in Islamic terminology between Zahir and 
Batin ... between external-visible-patent and internal-invisible-latent; between 
matmedis! and spiritual meaning (p.150). 

The distinction between levels of interpretation and meaning 
is of course fundamental to both Freudian and Jungian 
psychology, in the former's view of dreams and behaviour having 
a manifest and latent content, and the latter's notions of the 
symbolic and the literal. Among post-Jungians, James Hillman 
has perhaps articulated best these different levels of 
interpretation, highlighting the necessity for an 
archetypal! symbolic reading of history via interpretations which 
"see through" behaviour, events, emotions into their symbolic 
mearungs. 
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Remaining within an interpretive framework which is ill 

consonance with both Jungian and Islamic psychology, Brown's 
postmodern / Jungian vision sees the Qur'an in quite a different 
manner from Jung- Whereas for Jung it was "a product of 
Mohammad's primitive cast of mind ... incoherent"; Brown sees 
it as a quintessentially postmodern text. In this connection, 
Brown cites the existing and dominant mindset that even the 
most scholarly of Westerners bring to the Qur'an. Similar in spirit 
to Jung for example, was R. A. Nicholson, translator of many 
Sufi classics, who remarked that: 

Muhammed with his excitable temperament does not shine as raconteur ... 
most of the stories in the Koran are narrated in a rather dumry and incoherent 
fashion full of vague, tryptic allusions and dim riferenm and digreJJions ... (p. 
149) 

Brown's rejoinder to this type of analytical approach is to 
examine the 18th Surah from within the various debates in 
Islamic theodicy, suggesting a very different conception of and 
psychological relationship to history. For example, Jung 
interpreted the closing passages of the surah which are 
descriptions of an apocalypse, as symbolic of the culmination of 
the inner process of 'individuation' and the subjective experience 
of the end of the world; that is, when consciousness is obliterated 
and " sinks into" the unconscious. The apocalypse then is as 
much an inner psychological event as it is an outer and material 
possibility. The point here is that while Jung's insight into the 
psychological dimensions of the surah may be considerably 
accurate, he was unable to see it as a leitmotif of the Qur'an itself 
and by implication, in the Muslim individual and collective 
psyche. As Brown points out: 

5 urah XVIII is a resume, an epitome of the whole Koran. The Koran is not 
like the Bible, histon-t'Cll, running from genesis to Apot'CllYpse. The Koran is 
altogether apocalYptic. The Koran batks off f rom the linear organization of 
time, revelation, and history which bet'Clme the batkbone q/ orthodox 
Chnstiani(y and remains the bat'kbone of western culture after the death q/ 
God Islam zs whollY apocalYptic its est'hatolo!!), is not teleology... onlY the 
moment is real. There is no net'essary t"Onnedion betJveen t'Cluse and eJfed. Time 
does not aa;umulate ... the onlY t"Ontinui(y is the utterlY instrutable will of God, 
who tnates every atomit'point anew at every moment ... (p. 154). 
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The apocalyptic sense of history in which cause and effect are 
subsumed into a perpetual ever-present cycle o f creation­
recreation, is further reinforced since it is part of a consciousness 
that is distinctly non-linear. The rejection of linearity involves a 
rejection of narrative, something which has irritated and 
bewildered western minds from Carlyle to Jung as they grappled 
to impose a sense of meaning through modern notions of 'order ' 
onto the Qur'an. Brown makes the startling but crucial comments 
on the Qur'an: 

... there is a mysterious regression to a more pnmitive stratum, an'he(ypal, 
folklo ristic ... Historitlll matenal is fragmented into zjs arcberypal constituents 
and then su~jected to dzsplacement and mndensation, as in dreams, It is a 
rebirtb ~l images, aJ in the Book q[ revelation, or Finnegan's Wake. Tbe 
apomjyptit· Jryle is ta tum simul, simultaneouJ totaliry, the lvbole in every 
part. H odgson on the Koran: "almost every element lvbich goeJ to make up its 
meJJage is somehow present in atry given paJJage ': Simu!taneouJ totaliry, as in 
Finnegans Wake, or more generaljy in what Umberto Et"O tlliled ''the poetics 
of the Open IVork" ... 'We tlln Jee it as an irifinite c'ontained within 

.finiteness. The work therefore has infinite aspet"/s, bemuse eat·b of them, and 
atry moment of it, mntainJ the totaliry ql the work ': Em is trying to 
characten'ze a revolution in the aestbetic JenJibili(y of the L~eJt: we are tbefirst 
generation in the WeJ't able to read tbe Q ur'an, if we are able to read 
Finnegan s Wake ... The qffiniry between this mOJ't remltitrant of Sat red textJ 
and thiJ most avant-garde of literary expenments is a sign of our times. jqyce 
was./'uljy aware of the mnnedion ... . (p. 157). 

Brown presents some fascinating factual and literary-historical 
material regarding the close connections between the literary 
harbinger of postmodernism, the stream-of-consciousness style 
embodied in western culture in the writings of James Joyce, and 
the stylistic structure of the Qur'an. The main point he is m aking 
however, is not so much literary as psychological. That is, that 
"western historicism, with its well-honed methods o f source 
cr.iticism ... is o~ly too delighted to lose itself in tracing the K.o ran 
to its sources, with the usual nihilistic result: the K.oran is reduced 
to meaningless confusion". This type of historicism that 
a. (ibutes meaning only to the original sources seems to be at the 
heart o f the Judaeo-Christian attitude that continues to regard 
Islam as a twisted, received and thus bogus version of the 
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original(s) . Brown quotes many Jewish and Christian authorities 
and their assessment of the 18th Surah and the Qur'an: 

.. . in 5 urah XVIII meaning has been ''mutilated almost bryond recognition" 
and ''mechanical/y mmbined in a most artificial and dum.!)' manner'~ 

Schwarzbaum rifers to Muhammad as ''making a brave show with borrowed 
trappings'~ The notion that Muhammad was a charlatan, who stole from the 
treasury of Western civilization and passed off hiJ' plagiarisms on his 
unsophisticated Bedouin audience as the voice of God, is still very much alive 
at the back of Western mindr ... (p.159) 

To sum up Brown's analysis then, the Qur'an, like Finnegans 
Wake, centres on a destruction of language. (In strictly historical 
terms of course, the Qur'anic vision precedes the Joycean. Also, 
the psychological impact of the two would be varied, given the 
(assumed) themes and intention of their sources) . While this is 
not the place to discuss what has been the impact of the de­
construction of language and meaning in the West, Nasr has 
nicely described the psychological impact of the Qur'an on 
Muslim consciousness: 

Maf!J people, espetial/y non-Muslims, who read the Qur'an for the first time 
are stnuk ry what appears as a kind of inmherem'f! from the human point of 
view .. . The text of the Qur'an reveals human language tTUshed ry the power of 
the Divine Word It is as if human language were scattered into a thousand 
fragments... The Qur'an displqys human language with all the weaknm 
inherent in its buoming suddenlY the mipient of the Divine Word and 
dlJplqying its frailry before a power whit'h is injinite/y greater than man t'Cln 
imagine. 3!) 

Brown's analysis of the 18th Surah and his ideas regarding the 
postmodern bent of Qur'anic Islamic consciousness present an 
interesting contrast to Jung's understanding of Islam in general 
and the 18th 5 urah in particular. Both essays can be considered as 
appreciations of certain psychological dimensions of Islam, but 
with significant differences, which can be summed up as 
differences between modern and postmodern consciousness. 
Thus, it is not so much a prejudice against Islam as such which 
made Jung unwittingly relegate it to the least of his priorities in 
the study of religions, but the dominant modern WeftanJchauung of 
his age and its quest for meaning in certain preconceived notions 
of 'order'. Despite flashes ~f brilliant insight as in the 18th Surah, 
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when it came to Islam as a religion, he remained very much 
within the modern mode. 

Ironically then, Sam Huntington's "West versus the rest" can 
be rephrased in terms of a clash between modernism and 
postmodernism. The psychological similarities between 
postmodern consciousness and that of traditional societies have 
been examined by disciplines other than psychology. Walter 
Ong's distinction between "oral" and "literate" cultures draws 
similar conclusions regarding perceptions and interpretations of 
concepts such as 'order' and 'coherence,.40 Ong's distinction 
draws from and reiterates research in psycho-linguistics about the 
differences between, for example, the type of consciousness 
engendered by print as opposed to television. New media 
technologies, especially in the West, are creating a 'secondary 
orality', that is, a. consciousness which · is closer to the oral rather 
than the literate in terms of the former's ability to cope better 
with ambiguity, paradox and diversity, in sum, postmodernity. 



CONCLUSION 

In psychology, as in life, the 'other' is never totally alien since 
it inevitably re-presents a part of one's own suppressed, forgotten 
or ignored side(s). Islam is the only religion which has had a long 
and at times active relationship with the West. The level of 
knowledge of Islam and the perception of this relationship as 
illustrated through The Co//eded Works clearly indicates that among 
'the rest', Islam is the other in western consciousness. 

A s stated at the outset, the perception of 'otherness' is, in fact, 
not a pathology but necessary and to that extent even desirable. 
What is pathological is the denial/suppression of the other, and a 
refusal to enlarge one's field of knowledge regarding oneself. It is 
the refusal to know and learn about the other in relationship with 
oneself which draws people and societies into a spiral of violence 
and which is experienced psychologically as either fear or 
arrogance. In sum: Paranoia. 

The psychodynamics of paranoia between Islam and the West 
remains to be explored. This monograph has mainly attempted to 
establish through on empirical framework that Islam is the 
principal 'other' in the psychological and religious consciousness 
of the Western intellectual as exemplified by The Collected 
Works. Given the substance of the materials, it is self-evident that 
the Islamic 'other' in Jung's writings and thus also in this 
monograph, has yet to be described in detail. Having identified 
the 'other' in the context of a historical relationship, the next step 
would be to explore those elements in Islam that evoke such 
strong reactions. While one has alluded to them in this 
monograph, a detailed study of these psycho-dynamics remains 
to be done. 
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Reddy asked. 'There's notbing to study here'; he was told .. . His observations probab!J 
told Danes little thry did not already know or sHspe/·t. But not all of them were pleased 
to bear it from a third-world anthropologist... Among his findings: individual 
indepelldent'e was mixed Ivith loneliness ... a marked lack of spirituality .. . an almost 
/'omplete lat'k of community ... extreme individualism .. . His Dam~rh studies lift him 
feeling that white people were odd .. ~ he was accused of morali:?:!ng not observing". '~n 
Indian ill Hvilsager". The Economist (25.1 .92) 

12 Jung C. G., Colleded Works, Volume 11, p. 372. 
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21 In the following extracts from a recent essay in Time titled "The year 2000 -
Is It the End or Just the Beginning?" Henry Grunwald, a leading U.S. 
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conservative commentator and former editor of Time discusses the decline of 
mainstream religion in the U .S. The passages are relevant for two reasons. 
Firstly, they summarize in accessible language the secular basis o f modern 
academic knowledge and its present outcome. Secondly, they confirm the 
strong presence of the religious aspect o f the Jew i\ ge. 

The Age of Reason exalted humankind but still admitted God as a sort of supreme 
philosopher-king or chairman of the board who ultimatelY presided over the glories 
achieved by reason and sciem·e. The humanist 19th century voted him out. It increasinglY 
saw reason and stience irre,·omilabIY opposed to religion, whi,·h would fade awcry ... . 
Secular humanism (a respectable term even though it became a right-wing swearword) 
stubbornlY inSisted that moraliry need not be based on the supernaturaL But it graduallY 
became clear that ethics without the sanction qf Some higher authoriry simplY were not 
compelling . .. 
The ultimate irony or perhaps tragedy, is that seculansm has not led to humanism. We 
have graduallY dlssolved-reconstmded-the human being into a bundle of reflex es, 
impulses, neuroses, neroe endings. The great religious heresy used to be making man the 
measure of all things; but lPe have come close to making man the measure of nothing . 
... The mainstream dJurches have tried various wcrys to adapt themselves to a soe,-ular 
age. The Roman Catholic Church made its liturgy a,·cessible in the vernacular and 
turned imreasingIY f rom saving souls to saving sociery. The mqjor Protestant 
denominations also increasinglY emphasized social activism and tried to dilute dogma to 
accommodated 20th century rationaliry and diversiry. Churches not onlY permitted the 
ordination of women - long overdue - but are serjouslY debating the ordination of 
homosexuals and sanctioning homosexual mam·ages. Fin de siecle? 
.. . But none qf these reforms are arresting the sharp dedine of the mainstream chun·hes. 
Wiry not? The answer seems to be that while orthodox religion can be stijling, liberal 
religion can be empry. Many people seem to want a faith that is rigorous and demanding, 
or else more personal and emotional. That explains in part w/?y denominations outside 
the mainstream are doing well, induding Fundamentalists (despite the decline of the 
scandal-ridden TV ministries) 
... EquallY significant IS the flood qf substitute religions. The most prominent of these is 
the so-cal/ed New Age movement - a vast, amorphous hodgepodge of spiritualism, jaitl} 
healing, reincarnalion, meditation, yoga, macrobiotic diets, ·mystiral etlvironmentallsm 
and anything else that helps transform the se!! Its follOlvers sound as if they were born 
again, but without Chnst. A motto often used by them is borrOlped from Joseph 
Campbell "Follow y our bliss ' ~ 

The NeuJ Age bliss has grown to extraordinary proportions, with magaZines, books, 
ret·ords, maJS merchandising. Large corporatiom have dabbled in New Age techniques to 
control stress in their managers. Some New Agers often ciffirm thaI all is God, hem'e all 
is good. As Chesterton · said ''when men stop believing in God, they don't in nothing,' 
Ihey believe in anything'~ 
But the Nelv Age phenomenon points to a void that our sodery has left in people's lives. 
They don 't need Sartre to find existence meaningless. In New Perspectives 
Q uarterly, author Christopher Lasch laments the loss of imtitutions qf ''organic uniry" 
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like familY, neighbourhood and religion, a loss to which "liberalism never had an 
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