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INTRODUCTION 

I n a widely disseminated article, interview and book, Harvard 
political scientist Sam Huntington suggests that future 

international conflicts will not be so much geopolitical as 
geocultural and involve a clash of civilizations featuring the 
"West versus the rest"l. The idea is not an isolated one and is 
shared by other foreign policy intellectuals in the United States 
such a Zbigniew Brzezinski who also believes that international 
issues are now primarily "cultural and philosophical,,2. A cursory 
examination of such Views indicates that Islam, as 
religion / culture, is perceived as the foremost protagonist among 
the "rest": 

The conflict among civilizations will be increasingly central: The 
West and Islam, Islam and Hindu civilizations in India. Islam vs 
the Slavic Orthodox Russian civilization, China and Japan as 
civilizations. These are going to be the major entities among which 
international relations will take place .. J 

By now there are extensive scholarly materials which have 
attempted to break down the monolithic stereotypes regarding 
Islam, fundamentalism and the geopolitics of the subject after the 
end of the Cold War.4 As one scans this material, however, there 
is a certain sense of deja llU, leaving one wondering about the 
capacity of those who teach, to learn themselves. The intellectual 
enterprise of 'Soviet Studies' is a case in point. 

In an article about the collapse of the Soviet Union titled 
"Why Were We Surprised?", (The American Scholar, Spring 
1991) \VR. Connors asked a crucial question implicating the 
western approach to knowledge about such issues; and the 
academic tendency to view phenomena through the "thin slit of 
so.cial science" which pays attention to only a very narrow range 
of factors: data on military force, economics, agricultural 
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productivity and the relationships among leaders . Frequently 
ignored are: 

the passions ... the appeal of ethnic loyalty and nationalism, 
the demands for freedom of religious practice and cultural 
expression - these conditions were "soft" or "unscientific" and 
those who emphasized them could be scorned. 

Connors' views were echoed by a spectrum of intellectuals and 
academics and are summed up by an extensive editorial in the 
Wilson QuarterlY on the demise of Soviet Studies.s As it points out, 
Soviet Studies had as much to do with the various intellectual 
positions within U.S. academe as without, in what was the Soviet 
Union itself. As a consequence of these different, essentially 
philosophical perspectives (e.g. liberal versus conservative) and 
despite "prodigious intellectual labours and the prodigious sums 
spent to make them possible", proponents of different views 
could not even vaguely anticipate the events which led to the final 
collapse. 

While one applauds the western inclination for doing such 
academic post-mortems, it must also be said that they are 
nevertheless, post-mortems, conducted in hindsight by specialists 
whose primary task was to gauge and monitor the future. It is 
perhaps premature to conclude that the ghost of Soviet Studies 
has returned to haunt the scholarship on Islam. At the same time, 
there is as yet scant evidence that the experience of Soviet Studies 
has been absorbed and adapted to the West's newfound interest 
in what is now being called "another despotic creed seeking to 
infiltrate the West". (' 

Once again, economics, and especially politics, dominates the 
flow of analysis. It remains to be seen also, if this particular 
endeavour will receive the same degree of academic and research 
support in universities and think-tanks as did Soviet Studies . With 
time, the substance of this research effort will become a major 
indicator of the extent to which any genuine shift has occurred in 
western intellectual consciousness and its theories and methods 
of knowledge. 

At present, one can say that in the sam~ way that it has taken 
the social sciences almost 20 years to begin a serious re-
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examination of 'development', it has yet to come to a substantive 
understanding of religion per Je and especially Islam. The current 
situation cannot be considered anti-Islamic as much as anti
religion, stemming as it does, from the modern academic belief 
that there is an 'inconsistency' between faith and knowledge and 
thus 'those who believe cannot think and those who think cannot 
believe'. As one has discussed elsewhere, this attitude is slowly 
changing and there is now an openness and even an active return 
to religion in some western academic circles. However, the 
direction of this change does not bode well, in one's opinion, for 
either the West or the rest - and for women on both sides . While 
it clain1s to base itself on a rejection of modernity, it goes on to 

endorse what one understands as basically a return to 
fundamentalist Christianity and Judaism. 7 

That the focus ill the West has been on Islam's 
militant/ fundamentalist aspect, in a sense highlights and puts to 
question many basic assumptions about religion and the approach 
of modern knowledge systems to the study of religion. On the 
one hand, Islam has been historically lumped with Judaism and 
Christianity as part of a particular moral-partriarchal world view 
labelled 'monotheism'. Yet, it sticks out like a sore thumb, 
generating immense passions on both sides of an ever increasing 
and violent divide the other side of which is precisely those 
religious systems of which it is supposedly a confused, received, 
and therefore invented version. The fact is that Islam largely 
remains to be studied either in post-modern or its own terms, 
that is, from a framework not only of comparative theology but 
its specific psychology, as distinct from other religions, each of 
which in fact have also different psychologies. 

SOME THEORETICAL CONSIDERATIONS 

Paranoia: 
In psychological terms, the present relationship between the 

West and Islam can be considered one of a mutual growing 
paranoia. Paranoia is a psychological condition par excellence about 
a real or imaginary 'other' and is , today one of the few 
psychopathologies which has not been reduced to a biochemical 
basis. The dictionary defines paranoia as "a mental disorder 
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characterized by systematized delusions, as of grandeur or 
especially persecution".H Both psychiatry and the dictionary 
define delusion as a "false belief' Without commenting on the 
peculiarities of modern psychology, according to the definitions, 
it can be said that both Islam and the West are entangled in a 
spectrum of "false beliefs" spanning feelings of grandeur at one 
end, and what is in fact the inevitable and logical counterpart of 
feelings of persecution at the other end. 

In the context of its treatment, paranoia is an exceedingly 
intransigent condition. Therapy relying on the ideal of insight into 
oneself rarely works, not least because the majority of paranoids 
are highly intelligent. Given the initial "false belief', whatever the 
therapist may say and however rational and factual it may be, the 
paranoid person interprets information which simply confirms 
the initial belief. The roots of paranoia are thus deeply related to 
two currently popular intellectual themes : epistemology and 
interpretation. Indeed, as one considers the official material on 
paranoia, it seems to be a peculiarly intellectual(s') disease: 

The Committee on Nomenclature and Statistics of the American 
Psychology Association grouped paranoia and paranoid states as 
pryt'hoseJ without known brain pathololJ. I t defined them as cases 
showing persistent delusions, generally persecutory and grandiose, 
and ordinarily without hallucinations ... E motional response and 
behaviour are consistent with the ideas held ... Intelligence is well 
preJet7Jed ... It is characterized by an intricate, complex and slowly 
developing system, often logicallY elaborated after a false interpretation of 
an actual occurrence. The patient frequently considers himself 
endowed with superior or unique abilities ... older psychiatrists 
called it monomania ... essential!; a disorder q! the intelled ... but without 
general personaliry deterioration.9 (My emphases) 

Applying these criteria to the mutual paranoia of the West and 
Islam, there seems little cause for an optimistic resolution 
between the two. However, since this discourse aims to remain 
within an analytic framework as set down by the West itself, it 
will continue to rely on the assumptions o f western depth 
psychology / psychiatry regarding insight, knowledge and change. 
As a psychotherapeutic endeavour then, this paper is part of a 
series addressed to the academic/intellectual mentality of both 
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sides. For reasons of both structure and space, the present focus 
is the West and the nature and extent of Islam as the 'other' in 
Western consciousness which is not to say that the reverse does 
not hold. In fact it does . But· for reasons related to clarity and 
different psychological concerns, the stance of the protagonists 
will be discussed individually. 

RApPORT AND P SYCHOTHERAPY 

The necessity of a common language is a pre-requisite for the 
psychotherapeutic process. The earliest Freudian model was 
based on the notion that it was the therapist's task to understand 
and 'make sense' of the patient's condition hence the field of 
depth psychology. Within the massive enterprise of what 
constitutes psychotherapy in the West, today it is taken for 
granted that it is important for the therapist to "speak the 
language" of the patient, C?f "entering the patient's world" and so 
on, as the first and most crucial step towards successful therapy. 
The degree of rapport then is inextricably related to the 
therapist's ability to speak the language(s) of the patient. 

In trying to establish an intellectual rapport between Islam and 
the West, it is not enough to be simply writing in English in order 
to attack the West for being prejudiced, hypocritical etc, or then 
belligerently insisting on a different 'indigenous' vision, stating it, 
and leaving it at that. While to a certain extent such an attitude 
can be justified for asserting a post-colonial identity and 
contrasting vision(s) it presents no solution as to how to bridge 
the growing polarization between the protagonists . The need for 
such bridges is becoming imperative in the light of problems 
which are global in scope such as AIDS and the state of the 
environment. The pragmatics of human communication are such 
that simply blaming the other rarely proves to be conducive to 
dialogue or change. III In psychological terms, such an approach is 
essentially Freudian in which most problems are laid at the door 
of powerful parental figures which, theoretically, can lead into an 
infinite regress of blameworthy progemtors. It 1S also 
conceptually fruitless since the 'other' is seen only as a 
protagonist to be either repelled or conquered. 
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This particular discourse then is based on the assumption that 
communication 1S more effective through a common 
theoretical/ analytic language, one belonging to the West. In this 
instance it is the Jungian method of analytical psychology. Apart 
from offering a conceptually rich field of ideas, it is suitable since 
it takes into account widely divergent cultures and religions in its 
view of collective and individual behaviour. At times, in the 
course of the analysis, the shortcomings inherent in the theory 
will be difficult to ignore. Yet, the main purpose is not to do a 
critique of Jungian theory. Rather, as a first step towards mutual 
understanding, the aim at this initial stage is to set out the West's 
understanding of the psychology of Islam. Even in the context of 
criticism, it is preferable not to launch into a diatribe on behalf of 
'the rest'. One of the most distinctive and admirable features of 
the Western approach to knowledge is a healthy tendency 
towards self-criticism which 1S markedly lacking in its 
opponents.!! In sum, the effort is to be neither acrimonious nor 
condemnatory but to communicate, on the basis of facts, one 
view of Islam from within the West. 

THE OTHER 

The term 'other' is rapidly becoming a cliche in sociology and 
anthropology but in its source context of psychology, it continues 
to be an important concept. Uprooted from its original matrix 
and made into a label, the term has been claimed mostly by the 
rest to bash the West. At the same time, all sides tend to overlook 
the psychological fact that such a division between 'self and 
'other', serves a crucial function in the advancement of the 
evolution of human consciousness. That is, tl1e 'other' is vital to 

knowledge about oneself, regardless of whether this self belongs 
to the West or the rest. As Jung pointed out, the ability to 
differentiate is the Jim qua non of consciousness and all knowledge 
(including morality) presupposes such a consciousness. 11 

The necesslty of differentiation-as-knowledge can be 
considered a law, functioning as it does at the most basic levels of 
human perception. The human sensorium can only function on 
the basis of contrast and difference. There can be no 
information/ knowledge without c0ntrast. U For example, subjects 
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placed in a room painted a uniform white with absolutely no 
present of contrast start experiencing visual distortion and then 
'blindness' until contrast is introduced even as a spot of black 
thereby restoring perspective and balance. The same holds for all 
the other senses. Similarly, knowledge of oneself, individual or 
cultural, is possible only in the context of difference, which is 
perhaps why, since antiquity, the sages have looked to travel as a 
source of wisdom. Thus, the current negative viewing of the 
notion of the 'other' is both fruitless and limiting. And the 
observation that "to understand himself man needs to be 
understood by another; to be understood by another, he needs to 
understand the other", 14 is applicable to the rest and the West. 

The issue o f the o ther is also close to the heart o f the 
therapeutic enterprise . More than most disciplines, the structure 
o f psychotherapy insists on the recognition of this other. The 
therapeutic context becomes a microcosmic arena in which 
different levels of other-ness and tl1eir relationship (s) with bo th 
therapist and the client are played out on the assumption that 
these encounters will lead to further insight and change. A t one 
level, patient and therapist mutually reflect another. Similarly, 
most depth psychology theories assume the existence of another
or o thers-within each individual. The therapist's training assumes 
that hel she has developed a knowledge of, and therefore a 
comfortable relationship with, the 'o ther(s)' within. Based on this 
sort o f self-knowledge, the therapist can assist the patient to do 
the same. 

T hus, for example, the Freudian 'id' and its counterpart of the 
'superego' can be pos tulated as different 'others' which have to 
be firstly recognized and subsequently brought under the control 
o f the rational 'ego'. The Jungian approach assumes a host o f 
psychological 'others' which need to be 'integrated' in order for a 
person to feel whole and 'individuated' . To quote Jung: 

No one who does not know himself can know others. And in each 
of us there is another whom we do not know. He speaks to us in 
dreams and tells us how differently he sees us from the way we see 
ourselves. \'\-11en therefore we find ourselves in a difficult situation 
to which there is no solution, he can sometimes kindle a light that 
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radically alters our attitude-the very attitude that led us into there 
difficult situation. IS 

To simply say then, that the West sees Islam as the 'other' is to 
trivialize and render irrelevant what is obviously becoming a 
serious situation. After all, if the 'other' is basically a matter of 
difference, the question arises as to how to distinguish the quality 
of response between, for example, Hinduism as 'other' and 
Islam? 

Setting aside obvious disparities of numerical scale, the 
question needs a frame of reference which would permit 
reasonable comparisons. Within psychology and psychiatry, such 
a frame is provided by Tbe Collected WorkJ q/ CG. Jung, its author 
being taken here as a symbol of the best of the West. 

CARL JUNG: BIOGRAPHY AND B ACKGROUND. 

Perhaps even more than Freud, Carl Jung remams a 
controversial figure in western intellectual history. Numerous 
biographies and commentaries have been written on Jung's life 
and work, many of them linking personal events with the 
formulation of his theories. The wide and intense spectrum of 
response that he generated can be gauged by a sampling of just 
the titles of some of these texts . Paul Stern's CG. Jung: Tbe 
Haunted Propbet 1(, is a highly critical biography verging on 
character assassination. A Freudian analyst, Stern saw Jung as a 
man of bad conscience, an extortionist, a terrible family man not 
interested in his children who married his wife primarily for her 
money. Stern is also convinced of Jung's anti-Semitism. At the 
other extreme is a book by the prolific author, traveller and latter 
day renaissance man, Laurens van der Post and his Jtmg and tlJe 
Story if Our TimeJ.17 It is Post's conviction that sooner rather than 
later, Jung "will be seen for what he is, one of the great turning 
points in history, already being recognized by the Old and New 
Worlds". Insofar as Post is not a psychologist, his undoubtedly 
adulatory tone can be considered a forerunner to the current 
absorption of the 'New Age' in the West with Jungian and post
Jungian concepts. As Post notes, Jung enabled the opening of a 
dialogue and a meeting point between East and West. In tllls 
sense, Post's view is perhaps the most widespread and 
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representative for our purpose of a mutually acceptable analytic 
framework. . 

A third biography on Jung is by Vincent Brome who like 
Stern, is a psychiatrist. Academically, however, his approach is far 
more balanced. Thus in the book Jung: Man and Myth,1 8 Brome 
notes the facts regarding Jung's bisexual impulses, his forays into 
adultery and his remaining "unreconciled to Christianity". Yet, 
there are other facets which are also highlighted. Brome takes 
care to establish J ung's academic credentials including the 
awarding of numerous honorary degrees by prestigious 
universities across the continents. He confirms what is anyway 
evident in Jung's Colluted Works of an erudition on a gigantic 
scale. Brome's assessment of Jung's influence on other disciplines 
is similarly comprehensive. He notes the frequently obscured fact 
that despite the bitter differences with Freud, Jung's ideas were to 
clearly influence psychoanalysis itself. Similarly, his careful 
consideration of the anti-Semitic accusation, exonerates Jung 
from the essentially Freudian motivated charge. 

lUNG'S C ONTEMPORARY STATUS AND INFLUENCE 

Today, Jung's obscurity is no longer an issue. While he has yet 
to have the same impact as Freud on academe, the comparison is 
perhaps misplaced since in many ways academe has itself 
undergone a transformation since the advent of Freud. As Brome 
has pointed out, analogies to Jungian concepts are not difficult to 
find in fields ranging from anthropology to sociology. The 
feminist movement and its mostly successful insistence on the 
centrality of gender and interpretation, owes a substantial debt to 
Jung. 

Numerous writers have described how the quarrel between 
Freud and Jung can be seen as a battle between the Freudian 
masculine patriarch and Jung's effort to restore the lost elements 
of the Great Mother Goddess. Many books have documented the 
story of the separation between Freud and Jung as a battle 
between father and son. The battle, of course, was over the 
human Psyche, classically a female, and who among the two men 
had the more . appropriate theory and method to formulate a 
logos of the psyche: Psychology. Half a century later, while the 
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battle continues, Jung stands if not vindicated then at least in a 
position where a different feminine voice is now an audible 
contrast to Freud's masculine one. The dethroning of Freud, with 
his virulent anti-female bias, has been a major force in the search 
for alternative explanations of what can be called normal and 
abnormal. While one has argued that much of what is considered 
post-Freudian psychology is in fact more of the same,19 the 
feminist reaction to Freud has at least succeeded in making space 
for other views, including Jung's. This is not to say tlnt Jungian 
theory is a particularly sympathetic and accurate portrait of the 
psychology of women. That is another story. This one is about 
J ung and how he can be considered a symbol of a particular type 
of geopolitical/ cultural consciousness. 

Brome's review of Jung's influence is important since it reveals 
long-obscured facts pertaining to a range of contemporary 
knowledge systems. It illustrates that, unlike Freud whose 
methods have long been discarded by disciplines other than 
psychology, Jungian concepts continue to flourish in many fields, 
albeit unacknowledged. According to Brome, within psychology, 
neo-Freudians owe much to Jung whose concept of 
'individuation' anticipated the notion of 'self-actualization'. 
Existential analysts are similarly indebted in their theoretical 
constructs. Painting as a mealilS of insight is today a common 
therapeutic method and has its origins in J ung's analytic 
psychology. Terms such as 'complex', 'introvert' and 'extrovert' 
inspired even Freud to revise his libido theory. Subsequently, the 
introversion / extraversion model was employed by Eysenk as one 
important dimension of personality. 

Jung's early work on word association inspired the Rorschach 
test and other projective techniques leading to the invention of 
the lie-detector. His preoccupation with myths, fau), tales, 
symbols and archetypes led to a new understanding of not only 
schizophrenia but of the psychological significance of these 
materials for individuals and entire cultures. 

In literary criticism, the cross fertilization has been equally 
rich. For example, Northrop Fl)'e's classic text Tbe Anatomy of 
Crilici.1'J11 is clearly influenced by Jung. Frye's subsequent and 
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highly influential writing's reflect a continuing deepening of this 
influence. Similarly, another critical classic, An:herypal PatternJ in 
Poetry by Maud Bodkin is directly derivative in its very title. Jung's 
influence is also evident in the writings of Gillbert Murray, lB. 
Priestley's Literature and WeJtern Man, Gottfried Diener's study of 
]:'CltlJt and James Kirsch's ShakeJpeare'J Hamlet. 

In the artistic domain, an entire aesthetic based on Jungian 
principles has been worked out by Phipson. Eric Neumann's 
analysis of Henry Moore, Herbert Read's studies of painting and 
Michael Tippett's musical criticism are. all anchored in Jungian 
concepts . David Reisman's The LonelY CroJ.vd developed the 
introversion-extraversion <;:ategories in sociological terms. Jung's 
views on religions provided lively debates in both Catholic and 
Protestant theologians and Paul Tillich especially found a 
reaffirmation of Protestant theology in many Jungian ideas. 

As Brome documents, in Europe especially, Jung's ideas were 
brought to bear on political philosophy, jurisprudence and even 
economics. The historian Arnold Toynbee classified many world 
religions in terms of Jung's psychological types. Long before 
Derrida et aI, Jung talked of signs, symbols and semiotics . 
Similarly, Chomsky'S innate structures, Levi-Strauss's 
structuralism, and Piaget's theories are derived from an essentially 
Jungian methodology: 

E xtrapolate some o f the structures underlying J ung's thinking-the 
principle of opposites, of complementarily of phylogenetic 
structures, of feminine and masculine, conscious and unconscious 
and it is not difficult to find analogies in many fields (p.293) 

WIllie Brome's review attempts to redress the balance of 
ignorance regarding Jung in the academic world, it does not go 
into related reasons regarding the reasons for Jung's obscurity 
and the explanatory detour can be considered marginal to the 
purpose at hand (the West and Islam), it does provide a context 
to understanding western consciousness and certain doniinant 
motifs in its intellectual history. 

FREUD VERSUS JUNG 

Starting from his initial position as one of Freud's most 
brilliant and devoted disciples, to his subsequent departure from 
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the inner circle of psychoanalysis, Jung's conception of human 
behaviour forms the other pillar of the house of psychology 
which until recently was inhabited primarily by the heirs of the 
Freudian tradition. Both had the same academic and practical 
credentials and J ung's opus is possibly more extensive than 
Freud's. Jung's relative obscurity in academia can be briefly 
summed up within two broad categories. The fIrst was related to 
the accusations emerging from the Freudian camp regarding 
Jung's alleged anti-semitism which for anyone thoroughly familiar 
with Jung's sprawling Collected Works is essentially anti-Freud not 
anti-semitic. The fact that Jung gave greater importance to factors 
such as culture, history and religion, coupled with applying 
certain analytic principles propounded by Freud to Freud himself, 
were grist for the "anti-semitic" mill. 

The second reason for Jung's obscurity is linked to the inner 
workings of the disciplines/professions of psychiatry and clinical 
psychology. Unlike Freud, Jung never gave a specifIc etiology of 
neurosis or psychosis. Mental illness for Jung was basically a one
sidedness in the presence of multiplicity. Related to this 
theoretical frame, the Freudian emphasis on sexuality was for 
Jung an incomplete and exceedingly narrow view of human 
behaviour-normal or otherwise. A more comprehensive picture 
was only possible if the practitioner was aware of numerous 
cultural and historical factors which also affect psychological 
consciousness, including the domains of culture, art, religion, and 
spirituality. The practice of psychotherapy within such broad 
intellectual parameters without the benefIt of a well-structured 
etiology is not an easy task. 

It becomes even more diffIcult to accomplish when one takes 
into account the considerable time required to qualify simply as a 
medical doctor. Thus, it was the Freudian perspective with its 
singular emphasis on sexuality and the dismissing of religion as 
"infantile neurosis", which was absorbed into the mainstream of 
the newly emerging discipline of psychiatry. While both Freud 
and Jung eventually declared that psychotherapy need not be 
restricted to only medical doctors, the status of psychiatry over all 
other non-medical forms of therapy, consolidated Freud's 
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position over Jung. In the last fifty years, until recently, this 
situation has remained basically the same, especially with 
psychiatry. Even though the method initiated by Freud, 
psychoanalysis, is today a crumbling fortress, Freud's legacy lives 
on in numerous schools and theories of psychology.2l1 Similarly, 
it would be no exaggeration to say that worldwide, in the public 
imagination, people are still more apt to recognize and think in 
Freudian ratl1er than in Jungian concepts. Id, ego, superego are 
popularly much more 'accessible' than, for example, the concepts 
of archetype, aninu and enantrodromia. But with the advent of 
postmodernism, this is slowly changing. 

lUNG, THE 'NEW AGE' MOVEMENT AND RELIGION 

The New Age movement and its academic counterpart of 
Alternatives suggest a significant change in western attitudes 
regarding self, other and society.21 Underlying, and in many 
instances pre-empting this change, is Jung's vision of complexity 
and diversity in human nature and the centrality of a mode of 
consciousness that can be loosely termed the Feminine and the 
critical need for western civilization to consider the consequences 
of what Jung termed its loss of soul. Many of the ideas (and 
practices) of the New Age movement can be traced to Jungian 
perspectives on physical and mental health. This historical link is 
evident insofar as J ung was among tl1e first medical scientists 
who, as early as the 40s and 50s, suggested that modern man's 
search for mental health would be better served by many of the 
psychological principles underlying eastern spiritual practices 
rather than mainstream Protestant ' Christianity or Freudian 
analysis. 

Presently, Jung's ideas are finding an even larger audience, 
thanks primat';';y to outstanding post-Jungian scholars such as 
James I-Iillman. The present almost cult like status of the poet 
Robert Bligh, author of Iron John, and the swirl o f debate over 
masculine and feminine modes of consciousness, are almost 
entirely due to the writings of post-Jungians such as Hillman. The 
ubiquitous use of terms such as 'soul', 'meditation', 'visualization', 
'holism', 'wholeness', etc, all emerge from a Jungian matrix now 
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dispersed by time and by the sheer volume of concepts it has 
generated. 

It was mainly Jung's writings o'n religion and psychology 
which led him to being called a "new Messiah" and "psychiatrist 
to God". He made no secret of his enthusiasm regarding 
numerous aspects of these 'alien' philosophies and saw a 
profound resonance between his own ideas and these traditions. 
His range and grasp of the psychology of religion is immense, 
ranging from ancient African beliefs to those of the American 
Indian, the Chinese, Hindus and other lesser known systems. His 
personal and cultural milieu assured him of a strong grasp of 
Christianity and Judaism. The extensive and enormously erudite 
writings on many aspects of the Judaeo-Christian tradition 
ensured his being branded anti-semitic on the one hand, and a 
heretic on the other. Post-Jungians such as James Hillman 
continue to fight the battle initiated by Jung, especially with 
mainstream psychology/psychiatry and Protestant Christianity. 

All this needed to be set down as part of the attempt to make 
way for a common ground and language regarding the West 
versus the rest and especially Islam. As one has tried to show, this 
ground/language exists in the West and the effort will be to stay 
within its boundaries. When it comes to understanding other 
cultures and religions, Jung is a symbol of the best of the West: 
Liberal, enlightened, capable of being self-critical, always pursuing 
knowledge regardless of cultural prejudice, and prevailing 
academic fashion. The present widespread acceptance of his 
ideas, directly or indirectly, indicate that such a consciousness (i.e. 
postmodernism) is well established and growing in the West. It is 
a consciousness which one both relates to and even admires and 
to which this paper is addressed. 



II 

THE C OLLECTED WORKS OF C.G. lUNG: 
A Content Analysis 

The Collected Works of Carl Jung are scholarly and eloquent 
testimony to his life-long effort to serve as a mediator between 
the Judaeo-Christian West and other religions. While this may 
not have been his primary intention, which he maintained was 
essentially psychotherapeutic and rooted in scientific psychology, 
The Collected Works can, nevertheless, be regarded as a mediative 
corpus especially in its use of two broad methods. The first was 
Jung's attempt to view religion psychologically. This was based 
on drawing a distinction between the psychology of a religious 
person as posed to the "psychology of religion proper, that is of 
religious contents,,22. For Jung, the content of a religion, that is, 
issues of dogma and belief, are not a question of 'facts'. Most 
religious assertions are impossible to prove in the usual sense of 
the word. The study of any religion then must take into account 
the psychology of its symbols, not just the literal dogma. Thus, 
religious assertions have to do primarily with the reality of the 

h h · 21 psyc e not p YSlCS. · 

For example, in the process of uncovering the forgotten and 
neglected world of the Divine Feminine as represented by Sophia 
and Mary in Judaism and Christianity, Jung repeatedly 
demonstrated the line between the bias against the feminine 
aspects of the psyche and the Judaeo-Christian contribution 
towards this bias. James Hillman and other post-Jungians have 
carried this view further, showing ho~ modern systems of 
knowledge- scientific, and secular-human- are in fact still 
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anchored in the religious worldview of what Hillman calls 
"Cartesian -Christianism". 24 

One aspect of Jung's work then, attempts to de-link 
knowledge not from the Judaeo-Christian tradition as such but 
from what he perceived were partriarchical accretions and the 
extreme masculinization of these traditions. From this 
perspective, the bulk of The Collected Works is primarily addressed 
to 'modern man', and thus primarily to the West. Jung's 
secondary effort was concerned with the religions and 
philosophies of "the rest", that is, non-western civilizations and 
cultures. The study of these other modes of religious psychology 
was done not with the purpose of offering them as a substitute 
for, what for Jung was, a highly frayed Christianity. Rather, it was 
to illustrate the correspondence and fundamental harmony 
between these seemingly alien systems and the sort of Christianity 
that, according to Jung, had originally existed. 

Apart from commenting in depth on a range of western and 
non-western sacred texts, rituals, art(ifacts) and other religious / 
spiritual/ cultural expressions both public and private, the main 
source of his sweeping comparative vision was again twofold. 
The first was mythology and its related areas such as folk tales, 
legends, etc. The second was his foray into alchemy which had 
long been dismissed in the West as simply a primitive forerunner 
to the modern science of chemistry. His work in this area can be 
considered a tour de force of academic and scholarly research 
demonstrating the deep links of this arena with psychological 
processes of transformation. As he has brilliantly shown, much of 
alchemy was a symbolic representation of certain psycho-spiritual 
processes which form the core of the 'message(s), of many sacred 
texts and practices. 

It would be no exaggeration to say that in the 20th century, 
Jung was one of the few western authors who tried to create a 
vast and challenging conceptual space for a mutual understanding 
between the West and the rest. This space o ffers the best 
prospect for a continuing dialogue. The parameters then are The 
Collected Works of e.G. Jung, consisting of twenty volumes. As 
stated earlier, it is primarily addressed to the inheritors of the 
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Judaeo-Christian worldview. Simultaneously, it is one of the most 
comprehensive surveys available on the psychological study of 
religions. 

METHODOLOGY 
Taking Jung as a symbol representing the best of the West, 

this paper will examine the precise nature of Jung's understanding 
of Islam as reflected in The Collected Works. Rather than 
prematurely imposing one's interpretation of this understanding 
the fIrst step is to examine the corpus through empirical means. 

One relatively standard technique is of a content analysis. This 
will be done fustly by noting the numerical frequency of 
references to Islam in comparison to all the major religions 
examined by Jung. For example, one can note the frequency of 
reference to certain primary features which constitute the most 
visible profile of a religion such as the main person (Moses, Lao 
Tzu, Mohammad), place (Benaras, Jerusalem, Mecca) and 
scripture 01 edas, Qur'an, Torah, Bible). These data can then be 
viewed from a more comprehensive angle in terms of 
companson. 

The second, deeper level would examine the substantive 
nature of all the references to Islam. Using methods of contextual 
analysis one will attempt to delineate more precisely Jung's 
understanding of the psychology of Islam as distinct from other 
religions, along with his grasp of areas of similarity. Such a cross
referential method or a dual analytic level which takes into 
account both quantity and quality of knowledge about Islam, 
would enable one to gauge the extent and depth of Jung's 
understanding of the subject. The emergent proportions would 
indicate the extent to which Islam can be considered the 'other', 
or in Jungian terms the 'shadow' in western religious and 
psychological consciousness. The data for the quantitative 
content analysis have been compiled/ identifIed from the General 
Index 0101.20) 

QUANTITATIVE ANALYSIS OF REFERENCES TO ISLAM. 
As the tables indicate, Islam has the least number of 

references to it in every category. This despite the fact that even 
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during Jung's time it was the second largest religion in the world 
and is today moving towards having the most adherents. Apart 
from the maSSive amount of material on Judaism and 
Christianity, combined references to Indo-Chinese traditions 
exceed one hundred. Whereas all other religions have entries 
under related categories, the only related category to 'Islam' is 
'Arabs' which consists of 15 references and the names of eight 
Arab alchemists. Even without a substantive review, the figures 
indicate a certain lack of interest, indicating that Islam was the 
least of Jung's priority in his pursuit of understanding the 
psychology of various religions. 

The order of priority suggested by the figures seems to be 
constant at the most basic levels. For example, within Jungian 
theory considerable attention is devoted to different religious 
rituals and their psycho-symbolic significance. The low priority of 
Islam in these categories is also evident if a comparison is made, 
for example, among Passover, Christmas, and the Muslim festival 
of Eid or the rite of the pilgrimage to Mecca, the Haj. There are 
two detailed references to Passover, 14 to Christmas, 11 to 
Easter, many of these extensive. There are no references to any 
Isl:J.mic rit~ or ritual. Again, in the context of symbols, the cross, 
for example, has almost an entire page of references as does the 
'Star' (of both the Messiah and David) . The prototypical symbol 
of Islam, the crescent, is not referred to even once in this context. 
Even though within the realm of classical symbols it is highly 
significant and extensively documented. While there are extensive 
references to the symbolic significance of the 'moon', none of 
these is specifically discussed in the context of Islam. 

This seeming lack of interest in Islam becomes clearer when 
one moves on to the next level of analysis which is an 
examination of the precise context and extent to which these 19 
references to Islam and its allied concepts occur. 

QUALITATIVE CONTEXTUAL ANALYSIS OF REFERENCES 

TO ISLAM. 

The review is based on the following structure: Apart from 
Islam(is), all major related concepts will also be noted, such as 
'Allah', 'Muhammad' and other names, themes etc. specific to the 
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Islamic religious/spiritual universe. Two broad categories of 
references can be discerned. The fIrst consists of what can be 
termed block or passing references. That is, while 'Islam' or 
'Allah' or 'Muhammad' is certainly mentioned, nothing more 
specifIc is said in what is a general statement about, for example, 
Yahweh, Allah, Brahma or the 'monotheisms' etc. The second 
category is when more substantive observations are made. These, 
in turn, can be examined for positive or negative comments and 
other insights into the subject. 

Before approaching the data, a few points need to be kept in 
mind. Firstly, while The Collected Works were written over a period 
of a lifetime, they are arranged thematically. Thus, if some 
volumes contain no references to Islam, it is by itself no 
indication of Jung's lack of interest in the subject. In this case, 
any conclusions to be drawn must come from the whole and not 
anyone part. Secondly, while the main discussion will be done 
after the review, the rather technical and frequently arcane n~ture 
of many contexts necessitate some brief comments, if only to 
retain the reader's interest. 

The references can be approached keeping three broad 
categories in mind: Positive, negative and neutral/indifferent. The 
l' ast would consist of all those that have been earlier classifIed as 
passing, since no conclusion can be drawn from them. It should 
also !)e noted that there is one central and repeated reference to 
Islam. This has to do with an interpretation of the 18th Surah of 
the Qur'an and the fIgure of AI-Khidr (or Khadir). It is an 
interesting and insightful analysis regarding certain psychological 
aspects of Islam. Given the relatively large number of repeated 
references to it, as well as the positivity which characterises them, 
this aspect of Jung's writings will be examined at length after the 
overall review of The Collected Works. 

VoL 1 Psyd?iatric S tudieJ. No reference. 
Vol.2 Experimental RmarcheJ. No reference 
Vol. 3 The PsychogeneJiJ rfMental DiJeaJe. No reference 
VolA Freud and Psychoana!JJZJ·. No reference 
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Vo!.S Symbols ofTraniformation: Khidr. 
(i) An extensive reference to the 18th Surah o f the Qur'an 
about the legend of Moses and Khidr. (See detailed 
discussion) . T he context is the essay titled 'The Origins of the 
Hero' and pertains to a series of dreams of an anonymous 
"Miss Miller" who was tl1e subject of another extensive 
Jungian analysis titled "The Miller Fantasies". The reference 
occurs in the course of tracing an association given by Miss 
Miller about 'Ahasuerus' whom Jung links to the archetype of 
the wandering Jew: 
Although the stories about Ahasuerus cannot be traced bryond the 
thirteenth century, the oral tradition mcry go much further back, and it is 
possible that a link with the Orient once existed There, the parallel figure 
is Khadir or EI-Khadir, the "eternallY y outhful Chidher" celebrated in 
song ry Fn'edn'ck Rikkert. The legend zs purelY Islamit: The strange thing 
is, however, that Khidr zs not onlY regarded as a saint, but in S Ufit' tircles 
even has the status of a deiry. In view of the strict monotheism of Islam, 
one zs inclined to think of him as a pre-Islamit~ Arabian deiry who, 
though not offidalIY m-ognized ry the new religion, was tolerated for 
reasonJ of expedienry. But there is nothing to prove that. The first traces of 
Khidr are to be found in the {Ommentaries on the Koran qy al-Bukhan' 
(d870) and al-Tabari (d923), and especiallY in the {Ommentary on a 
note-wortly paSJage in the 18th Surah. This is entitled The Cave' after 
the t"Clve q/ the seven sleepers who, ac{Ording to legend, slept in it for 309 

years, thus est"Clping the persu"Ution, and woke up in a new age. It zs 
interesting to see how the Koran ajier lengtly moral rifletlion in the coum 
of this same Surah, comes to the following paSJage, Ivhich is e.rpedalIY 
important aJ regards the origin of the Khidr myth. I quote the Koran 
literallY ..... (5. 194) 
There are no other reference to Islam or related categories in a 

total text of 462 pages. 
Vo!.6. P.rythologit"Cll7jpes. 
In an essay 'The Type Problem in Classical and Medieval 

Thought', Jung alludes to certain aspects o f Islamic m ys ticism 
(Sufism) in which certain techniques are geared towards rapid 
psychological and spiritual transformation: 
How eaJiIY the pnmitive realiry qf the p.ryt·hic image re-appears zs shown f?J' the 
dreams of normal people and the halludnationJ that accompa;ry mental 
derangement. The mystics even endeavour to ret"Clpture primitive realiry of the 
imago (image) ry means of an artificial introverJion, in order to counterbalam'e 
extraversion. There is an eXt-eilent example of thzJ' in the initiation of the 
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Mohammedan mystic Tewekkul-Beg, try Molla-Shah. Tewekkul-Beg relates: 
''after these words he called me to seat myse!f opposite to him, whzle still my 
senses were as though bemused, and commanded me to cnate his own image in 
my inner self; and after he had bound my ryes, he made me gather all the forces 
of the soul into my heart. I obryed, and in the twinkling of an rye, try divine 
favour, and with the Jpiritual sucmur of the Sheikh, my heart was opened I 
beheld there in my innermost se!f something rmmbling an overturned bowl,' 
when this veJJeI was nghted, a feeling of boundless jqy flooded through my 
whole being. I said to the Master: "From this c'ell, in which I am seated before 

y ou, I beheld within me a true vzsion, and it is as though another Tewekkul-
Beg were seated before another Molla-Shah': The Master explained this to 
him as the first phenomenon of his initiation. Other visionJ soon followed, omY! 
the wery to the primitive image of the real had been opened .... .. (p.3 1). 

Despite the considerably rich psychological material, no 
connections are drawn between it and Islamic symbols, imagery, 
theology. Instead, the reference is to "a Mohammedan mystic". 
N evertheless, it cannot be considered a negative reference and 
can be categorized either as positive or neutral. This is the only 
reference in a to tal text of 555 pages. 

VoL 7 Two EJJerys on AnalYtical PrycholoJ!J. No reference. 
Vo1.S. The Structure and Dynami.-s of the Pryche. 
T here is one reference to Islam, in the essay "Basic Postulates 

o f Analytical Psychology". It is difficult to assess the 
connotations in terms of positive/negative, though from the 
Muslim point of view it can be considered negative, inso far as it 
alludes to the absence of 'reason' in Islam which is mentioned 
alongwith o ther historical facts of a negative nature. In either 
case, it remains an essentially passing reference, since it does not 
substantiate the observation on Islam: 

Truth that appeals to the testimo,!), of the senses mery satiifj reason, but it 
iffers nothing that stirs our feelings and expresses them try giving meaning to 
human life. Yet it is most often feeling that zs detisive in matters of good and 
evil, and flfeeling does not mme to the aid qf reason, the latter is usuallY 
powerless. Did rem'on and good intentionJ save us from the World War, or 
have thry ever saved us from a'!)' other catastrophit' stupidi!J? Have a'!)' of the 
great spiniual and social revolution sprung from reason - for instance, the 
tran~formation of the Greto-Roman world into the age of jeudalism, or the 
explosive Jpread of Islam? (p.355) 

T his is the only reference in a to tal text o f 531 pages. 
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Vo1.9 (part-l) The An'herypes and the Collective Unconstious. 
(i) This text contains the most substantive reference to the 

Qur'an/ Islam in The Collected Works. It discusses the 18th Surah 
(The Cave), as descriptive of a psychological process of 
transformation in the essay "A Tjpiml set of Symbolj' Illustrating The 
Process of TransJonnation". It will be discussed separately, after the 
mam revIew. 

(ii) A footnote citing a German scholar citing the Arab 
astronomer Abu Mansur who say symbolic parallels in astronomy 
with lives of Christ and Mohammad. The text of the footnote: 
"The light of M ohammad has the form of a peacock and the angels were 
made out of the peacock' sweat .... " (331 n) 

Vo1.9 (part-II) Aion: Researches into the Phenomenology of the Self 
(i) A footnote citing the German scholar Harnack's work 

on the 'Clementine Homilies', a collection of gnostic-Christian 
writing o f A.D.1S0. It is an intriguing footnote, unfortunately not 
carried through: 

Harnack astribes the Clementine Homilies to the beginning of the 4th 
century and is of the opinion that thry contain "no source that muld be 
attributed to the 2nd century': He thinks that Islam isfar sttperior to this 
theology. Yahweh and Allah are unrejlected God-images, whereas in the 
Clementine Homilies there is a p!Jchological and rqlective spirit at work. It 
is not immediatelY ellident wry this should bring about a disintegration of the 
God-t'oncept, as Harnack thinks. Fear of p!Jchology should not be tarn·ed 
too far (p.54 n) 

(ii) A block/ passing reference to the advents of "Judaism, 
Christianity and Islam" as seen through astrology (p.76) 

(iii) An interesting series of footnotes about Islam and 
Mohammad in the essay "The Prophecies of Nostradamul'. They are 
significant for their mostly pejorative connotations of Islam, by 
various western medieval authors/astrologers, and Jung himself. 
The first footnote: 

(a) .. . The quartile asped between Menury and Mars '~njures" Menury ry 
"martial" violence. Aa'ordi!Jg to Cardan, (J'ome astrologiml rymbols) signifj 
the "law ~f Mahomet'~ This aspect muld therdore indit'ate an attack ry 
Islam. Albumasar regards (the rymbolJ) in the same WCfy: "And if Mars shall 
be in mnjundion with him (Jupiter) it signifies the fiery dvilization ~f the 
pagan faith" (that zs rslam). On the analogy of history the evil events to mme 
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are a.rcribed to the cr-eJcent moon, but one never refle,t.r that the opponent of 
Chnj"!ianiry dwell.r in the European unt'OnJ(;iou.r. Hi.rtory repeatJ it.re!f (p. 95 
n) 
(b) A footnote to Nostradamus' statement "Then the beginning qf 
that year (1792) .rhall.ree a great pmecution again.r! the Chnstian Church 
than ever waJ in Afri(a'~ Jungs note .rtateJ that thzs waJ ''when Roman 
ChnstencWm Juuumbed to I.rlam" (964n) 
(c) Quoting Nostradamus: 
'~ ... a mighry one will come after Mahomet, who will .ret up an evil and 
magical law. Thu.r we mqy JurmiJe with credible probabiliry that after the Jetl 

of Mahomet none other will come .rave the law of the Anti-ChriJt" (9.97) 
(d) A .. passing reference, not followed through, 'The year 589 
foretell J.rlam, and 1189 the Jignifimnt reign of Pope Innocent III.... " (99). 
(e) There is one reference to Mohammad in the essay on the 
"Prophecies of Nostradamus". " ... it zs pom"ble that No.rtradamu.r call.r 
the AntichriJt who wa.r to appear after 1792, the 'second Antichnst" becaUJ·e 
the fin"! had alreacjy appeared in the guiJe of the German reformer (Luther) or 
much earlier with Nero or Mohammad .... " (p.102) 
(vi) Discussing how Europe accepted Christianity only at the 
point of the sword of Roman legions, thereby abandoning 
paganism, but which is held back only by a "thin wall": 
'~ .. DoubtleJJ the Jpread of Chnstianiry among barbarian people not onlY 

favoured, but actuallY nem.ritated, a ,·ertain ir:flexibiliry of dogma. Mucb the 
Jame thing (an be obJe17Jed in the Jpread q/J.rlam, which IvaJ likewi.re obliged 
morl to fanatitiJm and rigidiry .. .. "(p. 175). 
(v) Footnote mentioning "Qur'an and 18th Surah" (III n). 
None of these references in a text of 269 pages can be considered 
substantive. At best they are all passing/block and hence neutral 
though they can be construed as negative, e.g . . Mohammad as 
anti-Christ, and the "fanaticism and rigidity of Islam": 
V 01.1 0 Civilization in T ranJition: 
(i) Passing/ block reference ... 'Tbe meaning oland purpOJe of religion 
lie in tbe relationJbzp of the individual to God (ChriJtianiry, J udaiJ"m, 
J.riam .. .) (p. 257). 
(ii) In the famous essay, "Woman", Jung tried to explain 
Christian psychology and its tendency to self-righteously judged 
Nazi Germany: " ... The Semitic e>,pen·em·e qf Allab JVaJ"/or a long time an 
extreme!}' painjul ailairfor tbe Ivhole of Chnstendom .. . "(p.298). This is 
not followed through. 
(iii) Two passing references to Khidr as "a human personification 
of Allah" (0.328). The second is more significant: 
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... Living in the WeJt, I would have to sqy Chnst instead of 'J'e(j': in the 
Near East it would be Khidr, in the Far East Atman or Tao or the 
Buddha, in the Far West mqy be a hare or Mondamin and in cabalism it 
would be Tifereth. Our world has shrunk and it is dawning on us that 
humaniry is one, with one pryche (p.410). 
(iv) In a review of a book by Keyserling there is a reference 
which is not followed through" " .... In order to find the criterion for 
contemporary events Kryserling harks back to the nse of Islam, ... " (p. 497) 
(v) In the essay "The Dreamlike World of In did', we get, apart from 
the 18th Surah, perhaps the only other psychological statement on 
Islam albeit in a context of calling a "cult" what was even in Jung's 
time, a world religion. Given his perception that the "beauty" of 
the "Islamic Eros" is universally invisible and " all too jealously 
guarded", the great religious researcher, it seems, was either unable 
on uninterested in probing the secret. After giving a rich 
description of Hinduism and his personal reactions to the Indian 
landscape he states: 
In mmpanJ'on, Islam seems to be a superior, more spiritual and more 
advam'ed religion. Its mosques are pure and beautiful, and of course whollY 
Asiatic. There is not much mind about it, not a great deal of feeling. The cult 
is one wailing cry for the all-Meniful. It zs a desire, an ardent longing and 
even a greed for God; I would not call it love. But there is love, the most poetic~ 
most exquisite love of beaury in these old Moguls ... I marvel at that love 
whic'h discovered the genius of Shah Jehan and used it as an instrument of se!/
realization. This is the one place in the world where the - alas - all too 
invisible and all too jealoUJ'!y guarded beaury of the Islamic Eros has been 
revealed !ry a well-nigh divine miracle ... The T a.j Mahal is a revelation. It zs 
thoroughlY un-Indian. It is more like a plant that could thn've and flower in 
the n'ch Indian earth as it muld nowhere else. It is Eros in its purest form; 
There is nothing mysten'ous nothing rymbolic about it... the T a.j Mahal is the 
m'Tet of lJlam ... (p.519-20) 
(vi) Stretching the framework of categories as far as possible 
further, there is, fmally, one reference to 'mosque' in the context 
of different experiences of sacred space: 
... One breathed a sigh of relief onese!f when one emerged from the haze of an 
orthodox chunh with its multitude of lamps and entered an honest mosque, 
where the sublime and inviJl'ble omnipresence qf God was not crowded out !ry a 
superfluiry of sacred paraphernalia (p.132) 
There is also one reference suggesting that certain features of 
mosque architecture are derived from Christianity. (p.1 55) Except 
for the comments on the Taj Mahal and a mosque, the references 



The Collected Works ole. G. Jung 25 

can be considered passing ones. The comments on the Taj allude 
to significant Jungian concepts such as 'Eros' that are not 
examined upon further here or elsewhere in The Collected Works. 
Similarly, the notion that Islam has "little mind to it" is not 
elaborated upon. Jung's intrigued and rapturous response is really 
not explored further either in contrasting traditions or even with 
Hinduism which, at the outset, he distinguishes from Islam. 
V 01.11 Pry"holo!!), and Religion: West and East. 
As the title suggests, the book is a sweeping survey of world 
religions and deserves careful scrutiny for what it may have to say 
regarding Islam. The book is divided into nine sections. · Part 1 
consists of what are known as "The Terry Lectures" given at Yale 
in 1939, and deal with principles of Jungian psychology and the 
study of religion. Its only reference to Islam is in a passing/block 
context, of religions being similar yet different: 
(i) ... a difinite framework with difinite contents which cannot be combined 
Jvith or supplemented Iry Buddhist or hlamic ideas or feelings ... (p.9). 
Part-II is titled "A Prychological Approach to the Dogma oj the Trinity". 
In this section there is considerable background material regarding 
Egypt and Greece. The one reference here is typical of tl1e 
western tendency to lump Islam with Judaism simply on the basis 
of some obvious common elements: " .. . modern anti-trinitarianism has 
a cona:ption q! God that zs more Old Testament or Islamic in ,'harader than 
Christian ... " (p.ls3). There is also a line referring to "earlY 
Christianiry and the nse oJlslam" (151) Neither of these are followed 
through. 
Part-III is an analysis of tl1e "Transfonnation symbolzsm in the Masl' . 
Part-IV consists of three prefaces written to books on religion by 
various authors. Part-V consists of two essays: "Prychotherapists and 
the Clergj' and PrychoanalYsis and the Cure oj souls". Part-VI consists 
of the famous and controversial "Answer to Job", which discusses 
elements of the psychology of Judaism. None of these carry any 
type of reference to Islam. 

The Second half of the book is devoted to "Emlem Religions' 
and consists of three parts. The first consists of essays on "Yoga 
and the WeJt", a forward to Suzuki's "Introdudion to Zen BuddhiJm," 
and essays on "The Pljch%gy of Emtem Meditation" and the "Holy 
Men of India". The third and flnal part of this section is an 
extensive foreword to Richard Willhelm's translation of the "I 
Ching". There is just one reference to Islam in the essay on Yoga 
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and the West. It is a passing one, in the historical context of the 
Renaissance and the by then well-established split between 
science and philosophy in the West: 

At the time, there arose a wideJpread and passionate interest in antiqui(y 
stimulated by the fall of the Byzantine Empire under the onslaught of fJlam. 
Then, for the first time, knowledge of the Greek language and Greek literature 
was carned to every corner of E urope. A s a direct rem It of thzs invasion of so 
cLllled pagan philosopfy there arose the great schzsm in the Roman Church
Protestantism, which soon covered the whole of northern E urope (p.530-5 3 1). 

Here again, the connection between 'paganism' and elements 
o f Islam are ignored, despite the fact that medieval authors 
frequently saw Islam as a 'pagan' belief system. Thus, in a text o f 
a m ore than 600 pages, suggesting a comprehensive approach to 
religion- E ast and West- there are exactly four references to 
Islam. Not a single one is remotely substantive. Drawing on all 
related categories the situation remains the same, that is, they are 
passing/ block references: 

i) " ... Buddha and Mohammad ... Cotifudus and Zarthustra ... " (p .1 0) 
ii) " ... The importation on a mass sCLlle of exotic religious !),stems .. . Abdul 

Baha, the Sufi sects, Ramaknshna ... "(86 1). 
iii) In a comment on the Nazis: " .. . our blight is ideologies- thry are the 

long awaited Anti-Chnst ... . National S odalism comes as near to being a 
religious movement as a'!Y movement simr: A .D.622 .. ". (A footnote 
informs us that A. D. 622 is the date o f the Hejira, 
Mohammad's flight from Mecca and the beginning o f the 
Moslem era. (p. 488 n) 

iv) " ... 'God', mn just as well mean Yahweh, Allah, Zeus, Shiva ... "(454) 
Summing up the review for ry olumes 1 through 11) the 

emergent picture of Islam contains mostly blank spaces, in the 
sense of an overwhelming number of passing/ block references. 
The one exception is the analysis of the 18th Surah in Vo1.9, 
which will be ' discussed separately. The only other substantive 
reference to the Islaffiic E ros as epitomized by the Taj is no t 
followed through, nor is the subject referred . to in any of the 
other volumes. Simultaneously, there are a number of passing, 
negative references such as Islam's "rigidity and fanaticism" and 
Muhammad in the same conceptual category as Nero, Anti
Christ, Hitler. 



III 

JUNG, PSYCHOLOGY AND ALCHEMY 

Taken collectively, Volumes 12, 13, 14, namely, P!Jchology and 
Alchemy, Mysterittm Conittnctionis and Alchemical 5 tttdies, can be 
considered Jung's magnum opus. The three texts form the core 
of his theories about the psyche as derived from the alchemical 
traditions . As he recounts in Memories, Dreams, Reflections, the task 
of retrieving the alchemical texts was foretold in a dream in 
which he discovers a library of ancient manuscripts. Fifteen years 
later, Jung realized that he had unwittingly amassed a similar 
collection of books on the subject of alchemy.25 

While many Jungians flnd Jung's alchemical writings an 
embarrassment, it would be a gross distortion to present him 
without this aspect of his work. Jung devoted the last 30 years of 
his research on this subject, published perhaps a quarter of his 
printed pages on alchemical texts and themes, and said in his 
autobiography that it was alchemy which provided the true 
background to his psychology. As Hillman states: 

AI~hemy is thus not merely of scholarly interest and a separate 
field of research, nor is it Jung's quirk or private passion. It is in 
fact fundamental to his conception of personality structure. 2G 

Most Westerners, including many Jungians, are unaware of the 
profound and living alchemical tradition in Islam. This ignorance 
is due to the general decay and decline to the point of extinction, 
of alchemy in the West. Hence, in fact, the signiflcance of Jung's 
researches into the subject. In any case, there is flrstly no doubt 
that Islam has an ancient and highly developed and active 
alchemical tradition. Secondly, there is also no doubt as to the 
historic role played by the Arabs who were of course, Muslims, in 
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the retransmission of many types of knowledge, including 
alchemy going back to the Greeks and Egyptians. As is evident 
from Jung's own work, significant alchemical text by European 
authors which he 'decoded' are largely drawn from Arabic 
writings on the subject. Thus, at one level Jung was well aware of 
the highly developed alchemical tradition within Islam, as well as 
its considerable strong links to the West. A t least eight Arab 
authors are cited in this connection. Yet there are absolutely no 
psychological insights regarding Islam. 

The fact that, by and large, Jung's alchemical studies do not go 
further back than the 12th century still does not explain this 
neglect. Nor can it be explained on the grounds that his focus 
was the European/Christian psyche, since one needs to keep in 
mind the all-important context of a general psychology of 
religion. Thus, while he was able to skilfully extrapolate 
connections between western alchemy, Judaic/Christian beliefs 
and psychology, and even Chinese alchemy and religion, there is a 
complete absence of similar connections between Islam and 
alchemy. Certainly, there are numerous nods of 
acknowledgement to 'Arab' sources in the footnotes, but 
remarkably no comments as to how these were, as they 
undoubtedly are, embedded in the symbolic idiom of Islam. 
These points become evident on a closer examination of 
references to Islam in the three volumes. 

Volumes 12, P!)!dJoiogy andAlchemy 
(i) A passing/ block reference in a sentence on " ... a world religion, Jut'h 

. aJ ChriJtiani!y, BuddhiJm, and I.rlam" (p. 19) 
(li) Two references to Khidr and the 18th Surah. (See detailed 

discussion in the same context.). " .. In I.rlam, the plan of the 'temenoJ' 
with the .foundation developed under the injluent'e of earlY ChnJ'Iian 
architecture into the court of the mOJque with the n'tual lvaJhhotlJe in the 
t'enter. ... ". (p. 118). 

(iii) A footnote on the "Muhammedan legend of the ro{k in the mOJque q/ 
Omar, at Jeru,ralem ..... " (390n) . 

(iv) A reference to "mosque/Koran" in the dream of a female patient. 
Surprisingly, neither is picked up in the subsequent analysis: 
'~ ... we go in. The intm'or reJemble,r a mo,rque, more partimlarIY, the Hagia 
Sophia: no JeatJ, wondeiful eJfed q/ Jpac-e, no imagp, onlY framed textJ 
det'orating the Iva/I.f (like the Koran textJ in the T-Iagia Sophia.) ... " (p.138) 
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Apart from these, there are a good number of references to 
prominent Arab alchemists such as Khalid, Abdul Qasim, Geber 
and Senior, Some of them are central to Western alchemy since 
the 12th century, However, none of them are linked 
psychologically with Islam, Naturally then, the obvious links 
between Islamic alchemy and Greek philosophy also remain 
unmentioned and unexplored. For example, in the essay "Religious 
Ideas in Alchemy': 

.. . in the writing q/ the Cbun·h Fathers tbe soutb wind is an allegory of tbe 
HolY Gbost, preJumabIY because it is not dry. For the same reason the prom's 
q/ sublimation zs known in Arabic .akhemy as the ''great south wind" 
.. ... when therefore Abu'l Qasim Jpeaks of the fire as the ''great south ]vind': 
he iJ in agreement with the amient Greek vielV that Hermes was a wind-god. 
(p.383). 

There are, thus, numerous references to 

Arabs /Arabic /Arabian alchemy; mostly in footnotes, but also 
other extensive quotations from Arab authors in the text. Yet, 
not a single one is directly or indirectly linked with the symbolic 
imagery or psychological aspects of Islam and alchemy. Instead, 
the main focus is Christianity and Judaism. This neglect becomes 
even more evident insofar as other religions, apart from Judaism 
and Christianity, are examined in varying detail for their 
alchemical symbolism, such as the Chinese and Hindu. Thus, in 
the entire 483 pages of a text on the psychological aspects of a 
range of religious and alchemical traditions, there is in fact, not a 
single substantive reference to Islam. 

VoL 13 Alchemical Studies 
There are two references to Arabs and Arabian alchemy, 

illustrating the point made earlier. 
(i) The ftrst is the con text of four categories of sources used by Jung. 

Category ! is titled "Texts by Ancient Authors', consisting of 
mainly Greek texts and "thoJe trammitted qy the Arabs... "The second 
group is texts by early Latinists: 'The most irllporlant of Ihm are 
translatiom'from the A rabic .. to this group belong certain texts lvhose Arabic 
onj,in zs doubiful but which at leaJt show some Arabic influence ... of Geber 
and the Anstot/e and Aviamna treatiref'. This period extends from the 
9th to 13th centry. The third group is by later Latinists from 14th 
to 17th century. The last group of texts is in modem European 
languages upto the 18th century. (p.206) 
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(ii) The second reference to Arabs is a passing one: "Connedions between 
Greek and Arabi,' alchemy and India are not unlikeij' (p.231). This is 
no t followed through. 
O ther than these, there is no mention of Islam in the entire book, 
except an indirect one regarding Khidr and the 18th Surah(p.321) 
Vol. 14 Mysterium Coniunctionis 
This book is a masterpiece of research and psychological insights . 
However, the nature of the references to Islam continue to reflect 
an attitude towards Arabs and Islam in which glimpses of 
significant information regarding Arabs are rarely connected in a 
meaningful manner with psychological insights, racial or religious. 
T he word 'Is lam' does not appear once in the entire text of 599 
pages. Following are all the references in the spectrum categories : 

(i) A footnote refers to the Q ur'an Surah XIX regarding Marry giving 
birth under a palm tree. (418 n). 

(ii) A footnote: 'the stag appear.r as the emblem of 'Mahomet Philosophul. 
(p .159) 

(iii) '~ . .In Athens the dcry ~l the nelv moon Ivas considered favorable for 
collaborating marriages, and it is still and Arabian t'UJtom to marry on this 
dcry; sun and moon are mamage partnerJ who embrace on the twen(y eighth 
clay of the month" (p.129). 

(iv) The only re ference to the Ka'ba, is not followed through, even 
though it is complex and profound symbol in Islam: 
In Arabzan tradition Adam also built the Ka'ba for which purpoJe the angel 
Gabriel gave him the ground plan and a pmious stone. Later the stone tuno/ed 
blat'k because of the sinJ of men (p.398). 

The fo llowing group o f references, fIrst, clearly allude to the 
signifIcant impact o f 'A rabic' (i.e. Islamic) alchemy on the 
W estern tradition o f no t only scientifIc knowledge, but also 
gnosticism and most importantly, health and healing rooted in a 
specifIc spiritual Weltanschauung. Secondly, they also allude to the 
direct link between the Greeks and E gyptians on the one hand 
and Gno stic Christianity on the other as mediated by the 'A rabs ' . 
Yet, the line between the transmission o f these sources o f 
knowledge is n o t once connected to their matrix of Islam: 
(v) '~ .. The Johanine interpretation of Christ aJ the pre-2vorldlY LogoJ is an earlY 

attempt qf this k ind to put into other words the "meaning" ofChn:rt's e.rsertce. 
The late medievalzsts, and in particular the "natural philosophers " mated a 
rtelV nature myth. In thiJ Ihry were very mu,'h influent'ed f?y the writings qf the 
Arabs and qf the Ham'tes, the laJt exponents of Greek philoJOpl:y and 
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gnosis, whose ,'hieJ representative was Tabit ibn Qurra in the tenth century 
(p.142). 

(vi) 'The plrysidans and natural philosophers of the Middle Ages neverthelm 
Jound themselvesJaced with the problems Jor which the dJurch had no anSJJJer. 
Conjronted lvith sickness and death, the pl?y.riciam did not he.ritate to .reek 
munsel with the Arabs and so resuscitated that bit of the Andent world whi,'h 
the Church thought she had exterminated Jor ever, namelY the Mandaeau and 
Sabean remnants of Hellenistic ryncretzsm. From them (ArabJ) thry derived a 
'sal sapientia' that seemed so unlike the doc/n'ne qfthe Chun-h .... (p.243) 

(vii) .. . 117 the Jace qf all this one is dn'ven to the corjecture that medieval aft-henry, 
whi,'h evolved out of the Arabic tradition sometimes in the 13th century, ... JJJas 
in the last mort a wntamination of the dmin'ne of the HolY Ghost whi,'h 
nevename to very mu,·h in the chun·h ... (p. 318) 

ISLAM AND ALCHEMY 

The preceding statements clearly indicate Jung's thorough 
understanding of the history of western alchemy and its 
fertilization and "resuscitation" through Arabic texts. The General 
Index contains a separate section on 'Arab Alchemical Writers' 
cited by Jung, many of whom he called "classical authorities". 
(p.288). They include Abul Qasim, EI-Halib, Geber (Jabir) Kalid, 
Magus, Nadi, Senior, IU1azes and AI-Iraqi. As Jung states about 
the most significant roots . of Hermetic philosophy in which 
alchemy is embedded: 

J n the oldest alchemy kl701vn to the UVest the f:-{ermeti,Iragments were handed 
d01vn mostlY through Arabic originak Direct wntact with the CorpUJ 
Hermeticum lJJaS onlY established in the sewnd ha!f oj the jijieel7th ,'entury, 
when the Greek manUJlTipt reached italY Jrom MaG-edonia and was tral7Jiated 
into Latin ry Marsilio rlano. (Volume 12. p. 390) 

While Jung indeed acknowledges, but mostly indirectly, tl1ese 
historical elements of the Judaeo-Christian alchemical and 
spiritual universe, he was content to regard the 'Arabs' simply as 
such. This may have been appropriate (albeit at a stretch) if he 
had been involved in documenting a sort o f ecular history of 
alchemy, which was patently not the case. His principal focus was 
psycho-spiritual, devoted to illustrating the parallels between 
alchemical language, a given religion and psychology. 

As Hillman points out, Jung saw alchemy as a "pre-scientific 
psychology o f personality disguised as metaphors". Alchemical 
formulation such as 'lead', 'salt', 'sulphur', 'mercury' correspond 
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with different psychological and archetypal experiences and 
figures . The processes that go on in the personality are also 
depicted in alchemy as a series of operations. According to Jung, 
by 'projecting' what were essentially unconscious contents/ideas 
onto (or into) various alchemical materials/elements, the 
alchemists generated a process which in today's popular parlance 
could be called 'consciousness raising' . The names of many of 
these processes have found their way into clinical psychology: 
Projection, dissolution, sublimation, fIxation, condensation were 
all alchemical terms. The two main ones- solution and 
coagulation - are another way of stating the main work of 
psychotherapy: taking apart and putting together, analyzing and 
synthesizing. Thus, methods which modern analysis believes it 
has invented for furthering personality development were already 
known to alchemy as description of psychological processes, not 
ideals (such as making gold) to be attained literally.27 

The main point is that throughout the three texts under 
review, the connections between religion and alchemy are 
considerable. This is evident even in the thematic arrangement of 
Pryt'h%gy and Alchemy (Volume 12). It is divided into three areas 
having the following headings: 

(i) Introduction to the Religious and Psychological Problems of 
Alchemy. 

(ii) Individual Dream Symbolism in Relation to Alchemy. 
(iii) Religious Ideas in Alchemy. 
In this overwhelmingly religious context of the study of a 

system of knowledge and its relationship with western 
psychology, along with considerable familiarity of key Arab 
sources, there is no mention of the religion which informed the 
heart of this Arab enterprise, that is, Islam. An even more 
unusual aspect is that the majority of the Arab sources cited by 
Jung considered themselves, and are considered by scholars of 
Islamic culture, as being deeply influenced by the spiritual 
teachings of Islam. 

In keeping with the history of this scholarship, Jung also 
confirmed the connections between Egyptian and Hermetic 
philosophy on the one hand and its "resuscitation" by the Arabs 
and subsequent transmission to the West on the other, As 
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Burckhardt has pointed out, the expression 'alchemia' could have 
been derived from the Greek "chyma" (smelting and casting) or 
from the Arabic "al-Kimiya" which is said to come from the 
ancient 'keme'- reference to the 'black earth' which was a 
designation of Egypt and which may also have been a symbol o f 
the alchemists' prima materia. 

In his book Alchemy , 28 Burckhardt shows how it was possible 
for alchemy and its mythological background to be incorporated 
into the three monotheistic religions. The main reason was that 
the cosmological perspectives o f alchemy were in resonance with 
the cosmologies of these religions. The cosmological background 
was taken over, along with the craft, simply as a science of nature 
(physics) in the broadest sense o f the term. The process is similar 
to the way Christianity and Islam appropriated the Pythagorean 
tradition ill muslC and architecture, and assimilated the 
corresponding spiritual perspective: 

By its assimilation into Christian belief, alchemy was fecundated, 
while Christianity found in it a way which, through the 
contemplation o f nature, led to a true gnosis . (p. 18). 

What Jung failed to discern is the deep resonance between 
Islam and the Hermetic perspective, even though he was aware of 
the contributions of the Arabs to what he called the 
"resuscitation" of E uropean thought. As Burckhardt states: 

Even more ea.riIY did the Hermetic art enter into the .rpiritual Jvorld oIL-lam, 
the latter waJ alwqy.r reacjy to mogniZe arry pre-hlamic art which appeared 
under the aJped ']JJiJdom ' ('hikmah') aJ a hen'tage oj'earlier prophetJ, ThuJ in 
the I.rlamic world HermeJ T n~rmegiJtoJ iJ rften ident!fied with Enoch (!dris). 
It JvaJ the doctrine oj'the "oneneJJ qf exZ:rtem'e" (Wahdat-al-I,f::i'ujud)- the 
eJoteric' interpretation qf the lJlamic' conjeJJion q/ Jaith - whid7 gave to 
HermetiJm a new JPin/ual axiJ, or in other JvordJ' re-eJtabliJhed itJ origznal 
spin/ual honzon in all itJ/ullness .. , (p,18, 19). 

Reviewing the history of alchemy, Burckhardt confIrms some 
o f Jung's historical observations but more importantly, he 
articulates what seems obvious but was nevertheless not evident 
to Jung: 

.... Akhemy made itJ entry into Jve.rtern Chril,tendom through Byzantium, and 
later, and even more richlY, through Arab dominateel Spain. It IvaJ in the 
lJlamic worM that alchemy rem'heel its/ulleJt flollJ~ring, Jabir Ibn Hqyyan, a 
pupzl of the Jixth century Shiite Imam j a:far aJ-Sadiq, Jounded in the eighth 
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t'entury A.D. a whole school, from which hundreds of akhemiml texts jlOJved 
forth. N o doubt it was becaUJ'e the name Jabir had bet'ome the hallmark of 
mut'h akhemiml lore that the author of the 'Summa Perfectionism : a 13th 
century Italian or Catalan, also aJJumed the name in its Latinized form of 
Jaber. (p. 19) 

Names such as Jabir (Geber), AI-Iraqi, Avicenna etc, are, in 
the context of Islamic civilization, prominent not only as spiritual 
alchemists but also as scientists and ' philosophers . However, as 
Nasr has suggested, with the possible exception of Rhazes, these 
individuals functioned from within a profoundly Islamic 
Weltanschauung. He reiterates: "we must remember that ancient 
and medieval man did not separate the material from the 
psychological and spiritual in the categorical manner that has 
become customary". 29 Jung's rediscovery of alchemy in the 20th 
century arrived at a similar conclusion, indeed, he was one of the 
first western scientists to highlight the dangers inherent in the 
contemporary separation of the material and spiritual. Hence his 
impassioned appeal for a different type of religious psychology 
more suited to the emotional and mental condition o f modern 
Westerners. 

Writers such as Burckhardt and Nasr confirm the historical 
aspect o f Jung's research but also place the same information in 
its crucial religious context. Nasr's review of the alchemical 
tradition can also be considered a 'who 's who' of Jung's 
exploration into the subject: 

In Arabit' or Islamic akhemy, Jvhit·h arose soon after the rise of Islam in the 
ji"rst/Jeventh t'entury, and has a continuous tradition until today there is a very 
large number of texts, . written during the past twelve centuries and dealing with 
all phaseJ of the art. The most important t'07PUS is that of Jabir ibn Hcryyan, 
the aft-hemist, who buome the greateJt authon!J on the subj ect not onlY in the 
Is/amit' world but a/so in the WeJt, where as "Geber" he bet'Clme universallY 
ampted as the leading authon·!J .... By the sixth/ twe!Jih iymtury, following the 
tranJlation of alchemical texts from Arabit' into Latin, interest in akhemy 
greJv in the Latin l,veJt, t'ontinuing into the seventeenth and even eighteenth 
t-entun·eJ. The earlier Latin text however lS the 'T urban Philosophorum ': 
whii·h was tramlated from the Arabic; among the earlieJt students of alchemy 
who wrote on the Jubjeti one mcry mention Roger Bacon, AlbertuJ lvlagnus, 
Arnold of Villanova, Raymond LuIIY, and somewhat later Nit'Olas PlameL 
(p .244). 



lung, Psychology and Alchemy 35 

It is on the basis of such well-established historic linkages that 
Sufism- the most popular and widespread form of Islam -
claims men such as Lull, Bacon and many other medieval 
scientists and philosophers as being Sufis (and thereby Muslims) 
or certainly having been deeply influenced by Islam. While this 
may not be the right place to enlarge on this little known aspect 
to the present relationship between Islam and the West, it is 
nevertheless worth noting that such claims to a mutuality of 
vision are more frequently forthcoming from Muslim writers 
rather than the West. 

The point here is not to suggest that Jung's forays into 
alchemy do not give 'credit' to the Islamic/ Arabic contributions 
in this domain. Strictly speaking, this would be impossible since, 
by an large, he does reaffirm these seminal connections, albeit 
mostly through footnotes . The question is not so much credit for 
the Islamic spiritual perspective but of an absence of meaningful 
connections IJis a vis Islam and alchemy, whereas these 
connections are brought out in contexts of other religions. Given 
the unavoidable links between religion and alchemy, and given 
the highly significant contributions of the Arabs (i.e. Muslims), 
there is virtually no substantive reference to Islam throughout the 
three volumes on alchemy, religion and psychology. 

One raises these points not in order to be churlish or to insist 
on such academic issues regarding citations /acknowledgement. 
Regardless of Jung's neglect, other western writers have been 
more accurate regarding the role of Islam and the history of 
alchemy. Nor is one implying that this was somehow an 
intentional omission by Jung in keeping with tl1e perceived 
western bias against Islam. The issue is not one o f credit or 
prejudice but knowledge about Islam in the context of substantive 
psychological materials (and insights about them) which are 
inextricably a part of religion - and the stated Jungian endeavour. 
Basically, the texts communicate nothing about Islam, one way or 
another. But since it is impossible to disc.ount the role of the 
Arabs in this field, one is left with the impression that their 
contribution was akin to that of holding the hot potato (o f 
alchemy) until it was cool enough to be lobbed back to the 
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rightful owners in Europe as they emerged from the Dark and 
Middle Age. This view, of seeing Islam and Muslims as 
unthinking ("no mind") and therefore simply mechanically 
holding and 'preserving' alchemy through a certain period in 
history, is symptomatic of the West's attitude about other 
branches of knowledge which the Arabs conserved, explored and 
developed during this period. There is nothing to explain what 
was present prychological!J in Islam which encouraged and 
resonated with this quest for preservation and exploration of 
different forms of knowledge. Thus, whether alchemy or other 
disciplines, one is left with the 'role' of the Arabs but not Islam, 
and the impression is of a passivity, devoid of anything other 
than a mechanical wait-to-pass-it-on attitude. 

Such a neglect takes on added significance when one considers 
the fact that unlike the Christian West, alchemy as a science of 
the soul has been an uninterrupted, living tradition in the Islamic 
world or, as Nasr states, a "continuous tradition up to today". 
While such facts may be . of no significance to a sociologist or 
political scientist, they are pertinent in the context of Jung's 
survey of alchemy and its connections with religion and 

/' 
psychology. 

To sum up: The preceding review of The Collected Works upto 
Volume 14 reflect the initial level of content analysis regarding 
Islam. Both levels indicate not so much a prejudiced view but one 
giving the lowest priority to Islam in terms of scholarly attention. 
Compared to other religions and especially Judaism and 
Christianity, Islam remains at best a shadowy impression with 
many of the references to it primarily in the form of footnotes. 
Hardly any significant statements are to be found either on Islam 
per Je or in the context of comparison with oci1er religions. 

The shadowy impression of Islam is especially evident in the 
three texts on alchemy. Since there is scant Islamic material, one 
cannot conclude that prejudice dominates Jung's understanding. 
Naturally then, there is litcie evidence thus far of any substantive 
understanding of the religion in terms of its symbols or 
psychology. In short, there is what can be called a neglect or lack 
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of interest in the subject. Before trying to analyze this lack of 
interest, one needs to conclude the review of the remaining texts. 

Volume 15 The Spirit in Man, Art and Literature 
No reference to Islam or related categories. 

Volume 16 T/Je Practice ofPrychotherapy 
(i) 'Tbe ClmJ·tian dot'lrtne oj original Jin on tbe one band, and oj tbe meaning 

and value of Juffertng on tbe other, iJ ther~fore of proJound therapeutic' 
Jignzjit"ant"e and iJ undoubtedlY far better Juited to weJtern man than hlamic 
jataliJm" (186) 

This is the only reference to Islam and it is not followed 
through with any illustrative examples. One can note that firstly 
the notion of Islamic fatalism is a stereotypical one reminiscent of 
Edward Said's observations in Culture and ImperiaiiJm about 
colonialism in terms of 'action' versus the 'passivity' of the 
colonized. More significantly, this stereotype of passive 'fatalism' 
is in direct contrast to the present portrayal of the Islamic 
fundamentalist as a violent, agitative agent. 

Volume 17, The De7Jeiopmen! if Pmonaiz!y 
No reference to Islam or related categories. 

Volume 18, The Symbolit" Life 
This volume consIsts of miscellaneous wl"ltmgs, notes, 

lectures, speeches, radio/press interviews. In a sense it is a 
distillation of many of Jung's views . It consists of 820 pages . The 
nature of reference to 'Islam', 'Arabs' and 'Mohalumed' are as 
follows: 
(i) In the transcript of a seminar to the Guild of Pastoral Psychology, 

London, just before World War II. Prior to expressing his views 
on Islam, Jung spoke of the shadow within Christianity and the 
need for the \,(fest to accept, as Christ did, "the least of our 
brethren". For J ung "Christ..carried through his hypothesis to the 
bitter end ... " 
Flow waJ CbriJI bellJfl? il1 Ihe greateJI mlJ·ery. IVbo JJJ(1.i" hi.,-jcltlJer? He waJ 
al1 illegitimate t·lJild - human!)' the moyl miJerable .,-ituatiol7: a poor girllJaving 
a liltle .1'011. ThaI iJ our .i)lmbol, Ihal /J' oUrJelveJ; we are all that ... that iJ 

modern p.rydJOlo!!)' al7d Ihal if t!7efuture ... (p.281) 
The future which Jung spoke of was a psychological, not 
necessarily a literal future. Strange for a man who otherwise saw 
the t\vo as inextricably linked. But perhaps it is not so strange 
when the text is considered furth er: 
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Of course the historit'(Jl future might be quite different, we ch not know 
whether it is not the Catholic Church that will reap the harvest that is now 
going to be cut down. We do not knOlv that. We do not know whether Hitler 
is going to found a new hlam. (He is alreacjy on the wqy; he is like 
Mohammad The emotion in Genna'?} is hlamic; warlike and h lamit·. Thry 
are all drunk with a lvild god). That can be Ihe historitIuture ..... (p. 28 1) 

In the discussion following the seminar, there is another 
exchange which illustrates the point at hand: 

The Bishop o f Southward: 
1,f70uld you sqy the Jame oj the Na=<:! or the Mohammedan, that thry are right 
to go on their/aith? 

J ung: 
God iJ temble. The living God iJ a living fear. I think it iJ an 

inJtrument, as Mohammad IVaJjor that people .. .. (p. 28 1) 
We shall return to this observation subsequently. For the 

moment, one can no te that in an overall context o f very few 
substantive statements on Islam, Muhammad and Hitler are 
closely linked in the E uropean imagination. 
(li) A general/passing reference, reflective o f J ung's tolerance towards 

other religions: 
'~ .. Nor J'hould one doubt than the devoteeJ q/other/aiths, induding hlam, 
BuddhiJm, HinduiJm, and JO on, have the Jame living relationJhip to "God" 
.. . (p. 663) 

(iii) A passing reference: ' ) ~ahweh and Allah are nomadJ .. . the 
ChriJtian God a lIiad. .. " .(1611) 

(iv) T he final reference to Is lam is in the context of a letter to a Father 
Bruno, in response to the latter 's queries regarding the figure of 
E li jah who, according to Islamic tradition, an d Jung, is a varian t of 
the archetype known in Islam as Khidr. The figure o f Kh idr in 
fact forms the basis of the only substantive comment by Jung on 
Islam in the essay "On Psychological Re~birth " (Vol. 9) . I t is the 
only mo ti f in Islam to which Jung did give considerable atten tion. 
K.hidr is mentioned in five of the 18 texts . 



IV 

JUNGANDTHE 18THSURAH 

Apart from the observations about the beauty of the Taj 
Mahal and the "jealously guarded secret of the Islamic Eros", 
01 olume 10), the other substantive reference to Islam concerns 
the figure of Khidr and Jung's analysis of the 18th SuraiJ of the 
Qur'an. In fact, more than half the references to Islam in The 
Collected Works are repetitions of this motif, its most detailed 
exposition being in Volume 5, and especially Volume 9, in the 
section titled 'On Rebirth' and the essay 'A Typical Set of 
Symbols Illustrating the Process of Transformation'. The entire 
essay is devoted to the 18th S urah. Similarly, in Volume 18, there 
is an extensive reference to Khidr in a letter from Jung to Pere 
Bruno, a priest who had queried Jung on "how to establish the 
existence of an archetype." Jung's response was to give Bruno an 
illustration through what "I think about the probably historical 
personage Elijah". 

The letter is a gem of erudition drawing from all the 
monotheistic traditions to describe the nature of Elias / Elijah 
whom Jung saw as analogous to John the Baptist, Christ and 
Khidr. Citing the Leiden Enryc!opaedia oj Ix/am, Jung states that 
Ilyas / Elias (Elijah) and al-I<hadir (I<hidr) are immortal 
friends / twins. He refers to the legend of them spending 
Ramadan at Jerusalem every year and afterwards they take part in 
the pilgrimage to Mecca without being recognized. He also very 
clearly cites the claims of many schools of Islamic mysticism 
regarding their unbroken chain going back not only to 
Mohammad but to Egypt, the source of all such ancient 
knowledge, including especially, alchemy. "IfyaJ is identified with 
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Enoch and Uris (Hermes Trismegistos). Later I!Jas and al-Khadir are 
identified with St. George" (p. 676) 

T he 18th S urah was selected by J ung as a prototypical 
description of a psychological process o f transformation that is of 
such an intense nature that it can be considered a sort o f rebirth. 
E ntitled 'The Cave', the st/rah can be divided into three sections . 
It opens with the Judaeo-Christian legend of the seven sleepers in 
a cave and their prolonged state of sleep over many hundred 
years. This story is followed by an account o f Moses and his 
companion Ooshua) and their encounter with an unnamed 
person. Moses wants to learn from this man who reluctantly takes 
him as a pupil. A series of events occur which are handled by this 
teacher in a most unusual fashion, baffling Moses. T he third 
section o f the surah deals with the character o f Dhulquarnein 
(Alexander) and his fight with the mythical monsters, G og and 
Magog . 

.J ung's reading of the surah claims that it is a "purely an Islamic 
legend" , and an "almost perfect" description o f the process o f 
transformation o f consciousness: 

The legend has the follOJving meaning: Af!Jone who gets into that t-ave, that is 
10 .rqJ into the c-ave which everyone has in himself, or into the darkness that 
lie.r behind mnsciousness, will find himse!f involved in an unmnscioumeSJ 
proceJJ 0/ lran~fonnation ... a connec-tion with his unmnstious mntents .. . mqy 
resl-tlt in a momentous c-hange 0/ penonali!y in the positive or negative sense .. , 
(p.136). 

MOSES AND KHIDR 

Central to Jung's analysis is the section on Moses and the 
mysterious teacher. As stated in the Qur'an: 

And Moses said 10 his servant: "1 will not c·ease f rom my wanderings until I 
have reac-hecllhe place where the tlVO seas meet, even though I journry f or eigh!y 
yean'~ But Jvhen thry had reached the plac'e where the two seas meet, thry 
fOJ:got theirji.rh, and it took its wqy through a stream to the sea. 
And Jvhen thry had journryed past thi.r plac·e, Moses said to his Jervant: 
"Bring us our break:/cut, for we are wea1J,/rom this journry'~ 
But the olher replied' "See Jvhat has b~/allen me! when we were resting there f:y 
the Jwk, I (ol:got IhejiJh. OnlY Satan c-an have put it out o/my mind, and in 
wondrousjclJhion it took its wqy to the Jea'~ 
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Then Moses said· 'That is the place we seek'~ And thry went back the wcry 
thry had come. And thry found one of Our servants, Ivhom we had endowed 
with Our grace and Our wisdom. Moses said to him" ':) hall I follow you, 
that you mcry teac·h me for my guidanre some of the wisdom you have learnt?" 
But he answered· 'You will not bear with me, for how should you bear 
patientlY with things you ,-an not comprehend? 
Moses said· "If Allah wills,you shall find me patient: I shall not in anything 
dzsobry you'~ 
He said· ''If you are bent on following me, you must ask no question about 
anything till I myse!f speak to you concerning it'~ . 
The tlVO set forth, but as soon as thry embarked, Moses' 'YJmpanion bored a 
hole in the bottom of the ship. 
'A strange thing you have done! exclaimed MoseJ, "Is it to drown her 
passengers that you have bored a hole in her?" 
'Vid I not tell y ou '; he replied, "that y ou would not bear with me?" 
'Pardon my forgeifulneJJ'; mid Moses, 'Vo not be angry with me on this 
ac·count'~ 

Thry journryed on until thry fell in with a certain youth. Moses' 'YJmpanion 
slew him, and Moses said· 'You have killed an innocent man who has done 
no harm. SureIYyou have ,·ommitted a wicked mme'~ 

'Vid I not tell you '; he replied, '~hat you would not bear with me?" 
Moses said· ''If ever I question you again, abandon me; for then I should 
deserve it'~ 
Thry travelled on until thry ,-ame to a certain ciry. Thry asked the people for 
some food, but the people declined to re,·eive them as their guests. There thry 
Jound a wall on the point of falling down. The other raised it up, and Moses 
said; "Had you wished,you 'YJuld have demanded pcryment for y our labours'~ 
"Now the time has arrived when we must part'; said the other, ''But first I 
will explain to you those ads of mine which you could not bear with in 
patient·e. 
'Know that the ship belong to some poor fishermen. I damaged it because in 
their rear was a king who was taking every ship l?Y force. 
'As for the youth, his parents both are trne believers, and we feared lest he 
should plague them with his wickedness and unbelief It was our wish that 
their Lord should grant them another in his place, a son more righteous and 
more filial. 
'As for the wall, it belonged to two orphan bqys in the ciry whose father was 
an honest man. Beneath it their treasure is buried Your Lord demed in His 
merry that thry should dig out their treasure when thry grew to manhood 
What I did was not done l?Y ,-apric·e. That is the meaning of the things you 
could not bear with in patience ... 30 
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The person referred to as "One of our servants, whom We 
had endowed with Our grace and Our wisdom" is the figure of 
Khidr, "the Verdant One" who plays a pivotal role in Islamic 
mysticism. According to Jung, Moses is the man who seeks a sort 
of Everyman on the 'quest'. On this pilgrimage he is 
accompanied by his "shadow", the "servant" or "lower" man. 
Joshua, the son of Nun, is the name for "fish" suggesting the 
notion of watery depth and darkness, the shadow-world. The 
critical place is reached "where the two seas meet" which is 
interpreted as the isthmus of Suez, where the western and eastern 
seas come close together. For Jung, "it is that place in the 
middle", that all-important point between two opposite but 
equally vital extremes, e.g. conscious and unconscious. Initially, 
Moses and his companion do not recognize the significance of 
this middle place, but then the recognition comes from the 
humble source of nourishment, the fish (Nun) which leaps out to 
return to its home. It represents " the animal ancestor and creator 
of life separating himself from the conscious man, an event 
which amounts to "loss of the instinctive psyche" (p . 139). In 
psychological terms this is a symptom o f dissociation or 
fragmentation, when there is an overwhelming one-sidedness of 
any given conscious attitude. The unconscious then compensates 
for this by "splitting off', leading to feelings which diminish 
one's sense of "wholeness", or what the primitive called a "loss 
of soul". 

Moses and his servant soon notice what happened. The 
fatigue ("worn out") that he feels is a common symptom in a 
process that is typical when, according to Jung, one "fails to 
recognize a moment of crucial (psychological) importance". That 
is, Moses realizes that he had unconsciously found the source of 
life and then lost it again. 

At this stage Jung draws extensively on alchemical 
commentaries regarding the symbol of the fish and other related 
terms such as the "philosopher's stone". The unacknowledged 
link between Islam and alchemy is quite evident when one 
considers the sources for Jung's explanations. Foremost among 
them is Nicolas Flamel, whom Nasr has discussed as an 
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important example of the extent of the influence of Islam on 
Christian/western alchemy. Based on these alchemical symbols, 
Jung concludes that Khidt is a symbol of the "self' which he 
deflnes elsewhere as "our life's goal, for it is the completest 
expression of that fateful combination. we call individuality": 

Khidr mqy Jvell be a .symbol oj the se!! His qualities .symbolize him as such; 
he is said to have been born in a '(1ve i.e. in darkness. He is the "Long-lived 
One" who continuallY renews himse!f, like Elijah. He is analogous to the 
second Adam ..... he is a wunse/lor, a Parae/ete, '13rother Khidr': Af!)'wqy, 
Moses looks up to him Jor instruction. Then follow Ihm inwmprehemible 
deeds wbi,·h show how ego-conJCiousness reacts to the supen·or guidam·e of the 
se!f througb the twists and turns of Jate. To the initiate who is capable qf 
tramjormation it is a wmforting tale; to .the obedient believer, an exhortation 
not to murmur against Allah's im"Omprehensible omnipotence. Khidr 
.symbolizes not onlY the higher wisdom but also a wqy of atting Af!)'one 
hearz·ng such a mystery tale will recognize himse!f in the qUeJting Mow· and 
forgeifulJ oshua .. ... (p. 141) 
The analysis moves on to certain comments which are quite 
significant. 

"A DISGUISED MOHAMMEDAN" 

In the preceding review of Jung's contributions to psychology 
and alchemy, it was discussed how the psychology of Islam was 
consistently overlooked. Even though, as Nasr, or a vast number 
of 'average' Muslims-would afflrm, the alchemical tradition in 
Islam continues to flourish till today. In contrast, no comparable 
claim of similar proportion and scale can be made for Judaism 
and Christianity. Indeed, it was the absence of just such an 
alchemical tradition and its subsequent study by Jung, which 
made it one of his main achievements. These facts were not 
entirely lost on Jung who, in his discussion of the 18th Surah, 
discusses a personal experience of this aspect of Islam, including 
the exceedingly significant archetype of Khidr. 

The character of the se!f as a personaliry comes out very plainlY in the Khidr 
legend This feature iJ" mOJ"t strikinglY exprmed in the non-Korani,· storieJ 
about Kbidr, of which Vollm gives some te/ling examples. During my trzp 
througb Kef!)'a, the headman of our saJarz was a Somali who had been brought 
up in the fuji Jaith. To him Khzdr was in every wqy a living person, and he 
aJJured me that I might at af!)' time meet Khidr, because lIvas, as he put iI, a 
Mry-ya-kzJabu, a Man qf tbe Book', meaning the Koran. He had gathered 
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from our talks that I knew the Koran better tban he did himse(f (wbi.h was, 
I!J the wcry, not scrying a great dea~. For this reason he regarded me as 
"islamu'~ He told me I might ;;eet Khidr in tbe Jtreet in the sbape r1 a man, 
or he migbt appear to me during the night as a pure white light, or - he 
smilingly picked a blade oJ'grass - The Verdant One might even look like 
tbat. He said he himse(f had once been comforted and helped I!J Khidr. ... Tins 
shows that, even in our own day, Khidr Jti!1 liveJ on in the religion of the 
people, as friend, advisor, comforter, and teacher q/ revealed Jvisdom..... (p. 
143). 

The preceding passage tells something not only about Jung's 
personal exposure to Islam, but also indirectly, about one key 
difference between Islam and Christianity in the twentieth 
century. As Jung himself admits, the Somali tribesman's view o f 
Jung was not exactly of the stereotypical "infidel" or 
"unbeliever", rather it was an insistence on seeing Jung as a 
Muslim ("islamll'), a person who was familiar with the Koran. 
Similarly, as Jung states, the frequent experience of Khidr, 
"psychologically" and/or spiritually, is not an uncommon 
occurrence in the Muslim psycho-spiritual world. His encounter 
with the Somali confirms this at the most basic, 'popular' level 
inso far as the individual was not a religious scholar but a tribal 
and a safari headman. Recounting the same episode in his 
autobiographical writings, Jung stated that the Somali insisted 
that he was a "disguised Muhammedan".31 

This episode and Jung's observations about Khidr and the 18th 

5t1rab, clearly indicates a major difference between the psychology 
of Islam as compared to Judaism and Christianity. It is the 
difference between historical fact and present reality, between a 
theoretical explanation and lived experience. The point is not to 
suggest that tl1e wide-spread alchemical aspect of Islam as lived 
experience makes it automatically superior. Rather, it is to, first, 
juxtapose these perceptions and encounters of Jung regarding the 
18th 5t1rah and Islam on the one hand, with the overall 
substantive place of the subject in The Collected Works. Related to 
this, secondly, the point is that the information vacuum vis a lis 
Islam is all the more prominent given its distinctiveness as a lived 
and hence living tradition, one which Jung had not only 
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theoretically grasped in the 18th S14mh but also personally 
witnessed. It must be reiterated that this is not to imply wilful 
prejudice. Rather, that these oversights are typical o f 
psychodynamics pertaining to the 'other'-as-shadow. 

Two PAIRS OF FRIENDS 
Returning to the essay and analysis o f the trans formative 

nature of the 18th S14rah, Jung does an insightful interpretation o f 
certain key motifs and archetypes, as he perceived them in the 
narrative. H owever, as he himself acknowledges, his analysis is 
almost wholly derived from the G erman scholar Vollers whose 
commentaries, in turn, are directly derived from sources in 
Islamic mysticism. According to Jung, the aspect o f K hidr-as
Friend is evident in the abrupt introduction o f the figure of 
Dhulqarnein who in Islamic mysticism is equated with Alexander 
the G reat ("The Two horned O ne"), and also Moses . T he Sural; 

continues: 
They will ask you about Dulqarnein. 5 cry: '1 will give you an acmunt q/ him. 
'We made him mighry in the land and gave him means to mhieve all things. 
He journeyed on a c'ertain road until he remhed the West and saw the sun 
setting in a pool oj blm'k mud. Nearry he found a certain people, 
" 'Dhulqarnein', We said, you mUJl either _Punish them or shOlJJ them 
kindness'~ 

''He replied: 'The wicked we shall JureIY punish. Then they shall return to 
their Lord and be J'Iern!y pumshed ry Him. A,rjor those that have jaith and 
do good IJJorks, we shall beJtow on them a rich reward and deal indulgentlY 
with them'~ 
''He then journeyed along another road until he remhed the East and saw Ihe 
mn rtjing upon a people whom LIVe had utter!)' exposed 10 ils flaming rq):s. 50 
he did,' and lIVe hadfull knowledge q! all the foms at his mmmand. 
'T hen hefollowed yet another route until he came between the TIVO Mounlaim 
and found:! people Ivho muld barelY undmtand a )lJord. 'DhulqarneiJ?: Ihq 
mid 'Gog and Magog are ravaoing this land. Build us a rampart again.r! 
them and we will pcry you tribute ~ 
'He replied.' 'The power which my Lord has given me is beller than a'!)' 
trt'bute, Lend me a fom q/labourers, and I will raise a rampart between you 
and them, Come, brt'ng me blOikJ q!iron: 
"He dammed up the valley between the Two Mountains, and said: 'PlY your 
bellows', And when the iron blocks were red with heal, he said., 'Bring me 
molten braH to pour on them ~ 
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"Gog and Magog could not scale it, nor could thry dig their wcry through it. 
He said· This is a blessingfrom my Lord But when my Lord's promise is 
fulfilled, He willleve! it to dust. The promise of my Lord is true': 
On that dcry We will let them mme in tumultuous throngs. The Trumpet shall 
be sounded and We will gather them all together. 
On that dcry Hell shall be laid bare . before the unbelievers, who have turned a 
blind rye to My admonition and a deaf ear to My warning. 

Summing up the Qur'anic narrative in psychological terms, 
Jung sees the story continuing along its trans formative trajectory, 
that is, descriptive of a process of psychological change 
incorporating the 'self. Accordingly: 

Moses has to remunt the deeds of the two friends to his people in the manner of 
an impersonal JJ?ystery legend PsychologicallY this means that the 
transformation has to be dmribed or felt as happening to the ''other'' although 
it is Moses himse!f who, in his experienu with Khidr stands in Dulqarnein's 
plm·e he has to name the latter instead of himse!f in telling the story. 

According to Jung, the substitution "can hardly be accidental" 
and is in fact a part of a conscious recognition and remedy for the 
danger that occurs when ego-consciousness comes closer to the 
'self and its connection with primordial forces. With the 
discerning that these forces are within oneself, (the other) there is 
the danger that consciousness may get carried away, so to speak, 
and the individual may start belieying that, for example, he is 
endowed with extraordinary powers, is Christ, a visionary etc. 
This belief is what is termed ego-inflation which is a consequence 
of seeing no difference between one's individual ego (conscious) 
and the 'self' whose matrix is essentially collective (unconscious). 
There 1S, therefore, the danger of consciousness being 
overwhelmed through a contact with the 'self. As Jung points 
out, most "primitive" cultures have mechanisms of dealing with 
this possibility. One can add that within many Sufi practices 
similar systems/methods are used to take care of such 
contingencies. To quote Jung: 

All the more primitive or older cultures show a fine sense for the ''perils of the 
soul" and for the dangerousness and general unreliabili!J of the gods. That zs, 
thry have not yet lost their psychic instind for the barelY pen·eptible and yet 
vita! processes going on in the bat·kground, which can hardlY be said of our 
modern culture. 
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Jung contrasts the motif of friendship between Khidr and 
Dhulqarnein with its dark opposite(s) as they appear in Western 
culture: 

To be sure we have before our ryes as a warning just su,'h a pair of friends 
dzstorted ry inflation - Nietzsche and Zarathustra - but the warning has not 
been heeded And what are we to make of Faust and Mephistopheles? The 
Faul'tian f!)!brid is alreac!J the first step toward madness, The fact that the 
unimpressive beginning of the tramjormation in Faul't il' a dog and not an 
edible fish, and that the traniformed figure is the devil and not a wise friend, 
"endowed with Our grace and Our wzsdom" might, I am inclined to think, 
offer a kry to our understanding of the highlY enigmati,' German sou/. (p,146). 

The essay continues the analysis of the 18th Surah as a sort of 
blueprint of psychological change and an enlarging of the field of 
consciousness, Whether Muslims agree with this interpretation or 
not, two points are evident, First, as acknowledged by Jung 
himself, his approach is clearly derived from Islamic mystical 
texts, Secondly, the essay is ample illustration of Jung's creative 
genius and a vision which when focused on the mystical heart of 
Islam perceived therein the inherent psychological principles and 
truths that lie at the heart of all religions, Yet, as one approaches 
Jung's concluding remarks, certain comments once again indicate 
a general conception of Islam in very stereotypical terms: 

In spite of its apparentlY disconnected and allusive ,harmier, (the 18th Surah) 
gives an almol't peifect picture ~f a p.l)hhic transformation or rebirth whi,h 
today, with our greater p.iJ',hological insight, we would recognize as an 
individuation proceJJ, BuauJe ~f the great age of the legend and the hlamic 
prophets primitive cast of mind, the proceJJ takes place entirelY outJide the 
Jphere of conl'douJneJJ and il' projected in the form of a my.rtery legend of a 
friend or a pair of friends and the deeds thl)' perform, That is wf!)! it is all l'O 
allusive and Imking in logical sequem'e, Nevertheless, the legend expresseJ the 
obl'iure anhe!Jpe of traniformation so admirablY that the passionate religious 
Eros of the Arab finds it ,'ompleteIY l'atisjjing, It iJ for thzs reaJon that the 
figure ofKhidr picryl' l'Ul'h an important part in hlamic mYJtiliJm, (147). 

One can note here that despite the stereotypes, the 
observation that what the "passionate religious Eros of the Arab' 
finds completely satisfying", Jung also found to be a "perfect 
picture of psychic transformation" with the proviso that today 
("with our greater psychological insight") this transformation is 
the goal of Jungian psychology / therapy / analysis- "", the 
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individuation process". Such parallel statements would not be 
possible if Jung's personal religious Eros were not to have found 
the narrative a "perfect picture". In short, it must have been in 
resonance with something in Jung himself, and to that extent 
"satisfying". 

SUMMARY AND DISCUSSION 

To recapitulate: In the context of I=omparative frequency of 
reference ill The Collected Works, Islam is consistently 
overshadowed by all the major religions and even the minor ones 
such as that of the American Indians. A contextual analysis of 
these references reveals very little substantive psychological 
insights on Islam. 

The single exception in terms of psychological interpretations 
is Jung's analysis of the 18th Surah that, in his own words, is "an 
almost perfect picture of psychological transformation". The fact 
that Jung simply restated an essentially mystical reading of this 
sttrah in his own language of "analytical psychology" is significant 
insofar as it illustrates a fundamental harmony between his 
psychological concepts and those of Islamic mysticism. This is 
not surprising since the bulk of Jung's researches into religion 
and especially alchemy are inextricably related to the mystical 
aspect of all the religions he considered. The point is thus not so 
much a lack of understanding or the need for somehow a 
different method in approaching Islam, but a relative lack of 
interest in the subject. Different types of data, drawn from art, 
culture and religious rituals, are fundamental to the Jungian 
method. Apfrt from the text of the SNrah, no other aspect of 
Islam, in terms of its rituals, beliefs or personalities such as the 
prophet, are touched upon. As the analysis of the 18th 5 urah 
suggests, when interest is focused, powerful psychological 
insights follow, but since these are not anchored in or connected 
to other concepts and information as they occur in The Collected 
Works, any substantial or sophisticated understanding of Islam is 
not possible. In contrast, such scholarly sophistication is evident 
throughout The Colleded Works regarding the other major 
religions. 
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The essay on the 18th Surah and the figure of Khidr while no 
doubt mostly a positive portrayal of Islam, remains an isolated 
exception. One will discuss subsequently other equally Jungian 
but different elaborations of the 18th Surah. For the moment, its 
place in the Jungian opus can be considered one pole of a 
spectrum of Jung's intellectual and psychological understanding 
of Islam. Moving along this spectrum the only other 
psychologically substantive and positive statement is the 
paragraph about Jung's response to the Taj Mahal as an epitome 
of the "jealously guarded Islamic Eros". 

The notion of EroJ is a major conceptual cornerstone in 
Jungian psychology. It pertains to the feeling and emotive aspect 
of behaviour as opposed to logos which pertains to the 
impersonal and logical side. One can note in passing that any 
effort to uncover the mystery of powerful emotions which no 
doubt inform the Islamic fundamentalist venture, would in a 
sense entail the outlining of what exactly constitutes the "lJ/amit 
Ero!' . Unfortunately, beyond its manifestation in the 18th Surah 
and in Jung's enthusiastic witnessing of the Taj Mahal, there are 
no more clues. In terms of any glimpse into the psychology of 
the Islamic Eros, the information is limited to its almost "perfect 
picture" as evinced in the 18th Surah, on the one hand, and on 
the other to a brief comment regarding the Taj 1j:ahal. It would 
be no exaggeration to say that for someone not familiar with 
Islam or its culture - these two references would hardly be 
adequate in understanding what Jung himself saw as a "jealously 
guarded secret". 

Moving on from the two positive and substantial comments 
towards the other end of the spectrum, midway are the main bulk 
of references that in effect say nothing, one way or another, 
regarding Islam. As the content analysis suggests, the 
overwhelming number of references in The Co/jetted WorkJ to 
Islam and all related categories, are essentially non-sequiteurs. 
They are primarily either block/passing ones ("Yahweh, Brahma, 
Allah") or then foot notes citing Arabic alchemical writers. The 
subsuming of a distinct and powerful Islamic alchemical tradition 
into an entirely western one along with the tendency to either 
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ignore Islam or dissolve it within the general label of the 'Arabs' 
or monotheism, suggests a particular stance which is not so much 
one of prejudice as it is of a self-convinced paternalism. It regards 
Islam as a sort of primitive and largely incoherent appendage to 
Judaism and Christianity, and from this perspective- considerably 
widespread in the West- Islam remains an essentially hodgepodge 
version of the preceding monotheisms. This attitude is part of the 
same mindset that sees Islam as being spread by the sword, 
lacking analytic refinement and intellectual substance ("no mind 
to it"), and thus reliant on brutality to force its view on others 
("rigidity and fanaticism"). For example, throughout The Collected 
WorkJ there is no mention as to how "Islamic fatalism" is actually 
manifested psychologically in text a~d ritual in the light of the 
observation that "Islamic fatalism is not suited to the European." 

Finally, between the two positive references to Islam and the 
vast majority of non-informative, non-substantial statements on 
the subject, there is the other end of the spectrum consisting of 
statements that most Muslims would consider derogatory. Thus, 
for example, more than once Muhammad (Pbuh) compared to 
Nero, Hitler and Anti-Christ. He was a person whose sense of 
"chronology leaves much to be desired", having a "primitive cast 
of mind". 

Onn MAN OUT 
The Odd-Civilization-Out status of Islam32 as religion and 

culture is partly related to the 'odd-man out' status of 
Muhammad (Pbuh) viJ a viJ western ideas about religion and 
personality. Compared with founders of other religions, his life is 
an exceedingly well-documented one lived in what has been 
called "the glare of history".33 In fact, it is the established details 
of his life that suggest a distinct portrait setting him apart from 
the usual conception of a prophet. For example, compared to 
Jesus, Buddha and Moses, the life of Muhammad was replete 
with a wide range of experiences, events (and emotions) that 
unfolded either parallel to or in direct relation to his particular 
religious mission. These range from his involvement in managing 
business and financial affairs to direct participation in what can 
be considered as much social and political battles as they were 
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conflicts and confrontation over theological issues. (Note that the 
theological issues concerned both 'paganism' and the Semitic 
religions). Simultaneously, and equally well known were his 
predispositions for perfume, and, of course, women (and family). 

The prominent differences between the personalities around 
which a religion is structured can be considered paradigmatic to 
the religion itself, leading to different social, psychological and 
spiritual emphases which constitute the profile of a religion and 
evoke a certain psychology in its adherents. One explanation then 
for Jung's lack of substance regarding Islam could be related to 
this consistently negative portrayal regarding the prophet of Islam 
and his "primitive cast of mind". This negativity, it must be 
stressed, is a consequence not so much of prejudice but 
ignorance due to the tendency to regard Islam as an incoherent 
re-hash of Judaism and Christianity, and Mohammad (Pbuh) is 
compared when Nero and Hitler. Whereas, in fact, it is possible 
to suggest that the clues to the "jealously guarded Islamic Eros" 
may be fIrst found in the Prophet'S life and subsequently his 
teaching. However, since neither of these is considered as being 
signifIcantly different, especially from Judaism and Christianity, 
the Islamic Eros, which Jung himself perceived as "passionate", 
remains a secret, shadowy mystery. 

The lack of knowledge regarding fundamental facts of the life 
of Mohammad (Pbuh) and the psychological relationship of 
Muslims with that life is self-reflexively related to the virtual void 
regarding psychological insights about Islam and is reinforced by 
other erroneous assumptions. Whereas Jung's specifIc vision was 
perhaps influenced by his colonial/imperial context, some of 
these assumptions are evident even today in the western 
imagination. 

'Specialist' knowledge notwithstanding, the western 
intellectual's attitude towards Islam can be gauged from a recent 
textual analysis on the subject of the return to religion in western 
academe. Part of this process can be discerned in a series of 
advertising texts promoting an academy journal on religion in 
various 'highbrow' publications such as The New York Review of 
Books. Over the last fIve years, the ongoing series of prominent 
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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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high level In Britain alone, more than 20,000 edut"ated middle and tlpper~class people 
have amverted to Islam (since 1989), including a former head boy of Eton. Many keep 
tbeir t"onversions se,nt for business or familY reasons, but assume an Islamic name ... The 
British t"onverts generallY join moderate gentle and mystic Sufism ... It is not ea.ry to 
understand wby these men and women, brought up in a democral)', should embrat-e a 
faith whose laws can be interpreted to require the stolling to death of women who commit 
adultery and the flogging of men, or chopping qff the hand of a thief (One commonlY sees 
,Tipples in the town o/SaudiArabia). .. 
... There are as yet no know cases of IPestem converts to Islam serving Allah as Jpies or 
informants in the manner of si,,·h converts to communism such as G"!)I Burgess and I{jm 
PIJl/by ... Todcry national Islamic fervour is not onlY to be seen in Iraq, Iran and Saudi 
Arabia but has dramaticallY increased in Egypt and acroJS North Africa. A decade 
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ago aparl from a show of prayer and fasting at the beginning of the ho!J month of 
Ramadan it was unusual for more than a few dozen men to appear at Fn'day prayers in 
most mosques. Today rich Muslims are building mosques in the secular states ... For the 
Qur'an daims that ''he who construct a Mosque for Him, the most high, will build a 
house in paradise ': So for there has been scant readion from the WeJtern world, but it is 
increasinglY important that the members of the North Atlantic Treaty Organization set 
up and pay attention to aggressive Islami .. trends. 
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For example, an Indian anthropologist's book Danes Are u'ke That ("Saaden er 
Da'nsekerne", Grevas Forlag, Aarhans, D. Kr 244), was met with much protest 
in Denmark. "-\s The Emnomisl reports: 

Prakash Reddy, a professor of social anthropology chanced to Visit the department of 
anlhropology at a Danish University a few years ago. Pins in a Ivall may marked where 
Ihe department had sent field workm. 'W0' are there no pins in Denmark? Professor 
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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17 Laurens van der Post, Jung and the Story of Our Times, ·Penguin, U.K., 1978. 
IX Brome, Vincent, Jung Man and Myth, London, Grenada, 1980. 
19 Ahmed, D.S., "\Voman, Body, Knowledge: Notes Towards a Re-search for 
the Feminine Self in Psychology and Sufism", Seminar on Development and 
Repression, IDS, University of Helsinki, Finland, 1991. 
20 Newsweek: "Freud's Enduring Legacy: How His Ideas Still Shape 
Psychotherapy," (4.7.88). 
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 
answer. " (30.3.92) 
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