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Mourning and Metapsychology:
An Archetypal View

Greg Mogenson

It is not our business as psycholsgist base our insights on

historical or biological facts. We are not histmi$, and we are not

(or ought not to be) concerned with empirical, bwith

psychologicaltruth, that is to say with the imaginal. And & i

therefore from the imagination that we should deriour

knowledge

Wolfgang Giegh
A Thanatocentric Swerve
The astronomers of old believed that theheasas the centre of the universe. When they

looked into the heavens, it seemed to them thastimeand moon, as well as the other spheres
within the ken of their vision, revolved around #eth for that is what their eyes told them. As
astronomy advanced new instruments made it podsilol@ke new observations. Though many of
these observations were difficult to square with geocentric vision of the universe, this vision
continued to hold sway for some time. Mimetic te #irchetypal image of the father who devours
his children, these anomalies were simply assiedldbdy the existing conceptual framework,
regardless of the fact that they were incongrueitit vt. In this regard, Ptolemy's notion of
epicycles may be cited as an exemplar of how angiht paradigm can devour new observations

into its established perspective even as Cronusigdhe father of the Greek divinities, swallowed

his own progeny to prevent his usurpation by thBlimded by the prevailing assumption that the
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earth was the centre around which the other hepbenlies turned, Ptolemy (A.D. 127-151) was
unable to arrive at the conception that the eatated upon its own axis with the result that he
developed, instead, the doubly erroneous viewthiebther planets each moved in tight loops or
epicycles, scrolling across the heavens as theiedrthe earth. Of course, as we have ultimately
come to know, these loops or epicycles are deaejptot of the movements of the spheres, but of
the psychic activity of the astronomers themselJast as we ascribe what we do not know about
ourselves to others, Ptolemy mistakenly ascribedrtbtion of the earth, of which the science of his
day was unaware, to the other planets. The unamrscis Jung put it, appears first in projection.

The theme which | shall be exploring in the ggaghat follow (in no way my own invention,
though always and inevitably my own discovery) & ravolutionary for psychology as the
heliocentric vision of Copernicus was for astronomyd the other scientific and humane
disciplines. For, like the mutation of consciouss)ehe epistemological or psychic swerve, which
allowed Copernicus (A.D. 1473-1543) to conceivehef sun, and not the earth, as the centrepiece
around which the planets turn, the recognitionh&f oéngoing role which the dead play in the
psychic life of the living obliges us to radicallg-vision contemporary metapsychology. Where
formerly we had regarded mourning as a discrete afrgpsychological investigation, we are now
beginning to see that this process by which thehesyesolves its losses is at the same time the
process by which psyche is itself generdtedihe transpersonal depths of personality which we
designate with the terms psyche or soul are catetitof the ghostly presence of all that has been
lost. Itis, and therefore, we are an underwoflaneestral traces, an afterworld of shades.

Of course, we cannot know, on account of epistogical considerations, whether the dead live

on after death as immortal souls in the manneniestby the religions. We can, however, explore
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the heuristic value of the metapsychological pertsge which imagines the psyche in relation to
the dead. In this venture, religious ideas haveuaia importance. Concerned as they are with the
afterlife, religious ideas provide a structuralrheneutic through which we can interpret psychic
phenomené.Needless to say, this does not require that weapp these ideas with the attitude of
belief. It is their metaphoric acuity which issificant for psychology. What do we learn about the
psyche when we imagine by means of these mythomogitessions of it? Whereas Christian
theology teaches that the resurrection of Chrigtesmystery which underpins and makes possible
the resurrection of the dead, imaginal psychologpg it the other way around. Religious ideas
such as resurrection and immortality arise in i@tato death, in the phenomenology of the
mourning process, in the relationship to the imageaish subtly continue the existence of the dead
in the mind. Whether true or not in their own npéigsical sense, these ideas are facts for
psychology inasmuch as they present the fossikzgulessions of the psyche's emergence out of
loss.

In contrast to religious traditions and tramhtl societies, which have always imagined thetspir
of the dead as exerting an influence upon the soluthe living, our scientifically enlightened
Western civilization has largely dislocated us frahis sensibility as part of its dialectical
materialist project. One result of this “enliglgdhdevaluation of the soul and of the ideas which
spontaneously generates in its grief has been ptane of the mourning process which are
incongruent with its actual experiential contefireud, most notably, in works that have greatly
influenced subsequent research and therapy, igantife task of mourning as one of "detach[ing]
the memories and expectations of the survivors tfmrdead™ The persistence of such memories

and expectations in the bereaved Freud writes phthologizing terms as a "turning away from
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reality... [in which] the object [is] being clung through the medium of a hallucinatory wish-
psychosis®

There is no denying that the death of someomie wihom we have closely shared our lives is
usually experienced as a loss and a letting go.pByehe, however, as we are now coming to
appreciate, has a very different viewpoint. Aater of reality in its own right, an order of rigal
whose ontological ground resides in imagése psyche does not share the materialistic titseo
science which investigators in this century havaught to bear upon ft. From its perspective, a
perspective which even Freud recognized as beiatacterized by what he called an inability to
represent negation, absence continues to be megisés presence such that the dead live on as
shades of their former selves, inner represengti@sychic images. Though dismissed as
imaginary by “geocentric' psychologies, these shadeer representations and psychic images, like
the proverbial stone which the builders rejectedyiple, when rightly understood, the basis upon
which psychology may be re-visioned anew, evermasdjected stone mentioned in the proverb is
said to become the cornerstone of the new temple.

The Copernican revolution on behalf of the deadr=egith the recognition of the primacy of
their images in psychic lifeWhile the images of the dead which the mindimstdo facilitate the
letting go of the physical connection which hasrblest, they continue to animate the psyche long
after grief's bitterness has passed, as if theyatfate beyond this function. It is not simply ttz
dead carry on in the mind until we are able tdHetm go, as the geocentric view has maintained;
the mind carries on in the deahable to be rid of anything. As Jung, the ungecced Copernicus
of this revolution, wrote to a bereaved correspahdéooner or later the dead become who we

also are®
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It has been said that the scientific revolutismow over and that the critical revolution has
begun. Perhaps this is why we are now able to meatiie mourning process less starkly than
before. Advances in hermeneutics, epistemology aiital theory have made it possible to
recognize and appreciate the signifying power efghychic images which the enlightenment ego,
sicklied over by the pale cast of the scientificqoilgm, explained away as decaying sense
impression lingering on in the mental apparatus w& become more and more sceptical about
where to draw the line between matter and mindywascome to see that science, for all its
empiricism, is as rooted in the tropes of languegyes a work obelles-lettreswe become less sure
of the divide between the living and the dead d& wWeor, inasmuch as both are also images, they
continue to interact with each other in the drarffauonan existence.
Of Introjection and Epicycles

The recognition of the on going importancetlred inner representations of lost objects in the
psychology of the bereaved, though a crucial advancour understanding of the mourning
process, remains pre-Copernican in the sense aftlaution which | have been describing, if
these representations are conceived to be merebjeictions of outer figures as is the case in
psychoanalytic thougfif. Although lost objects are introjected, althoug widow does retain the
image of her dead husband, the child images opatents, etc., these observations, like the
epicycles observed by Ptolemy, are but the dimiggieed outlines of a larger vision in which the
dead--and by the dead | mean our archaic foreb#ssancestral dead--are conceived to be as
central to the psyche as the sun is in our soesy.

But how do we make the swerve from the epicyttieory of introjection to this larger,

thanatocentric vision? Having only begun to takechof the lingering significance of lost objects
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for the bereaved, how can we now take the nextastdpecognize the cosmogonic significance of
the dead in our psychic universe?

The fact that we have almost entirely lost camsmness of our relationship with the ancestral
dimension of the soul may be attributed to the deadng been eclipsed in our thought and feeling
by our preoccupation with life and living. Withetimotable exception of Jung, who described his
psychological opus as an attempt, "ever renewegiy®an answer to the question of the interplay
between “here' and “hereaftét"host-Enlightenment psychology has been as relutiasbandon
the assumption that psychology is a branch of ifeestiences as astronomy was to abandon its
geocentrism. Subject to this variant of the malistic bias, contemporary psychology simply
takes it for granted that the psyche belongs tdiviey, develops through the life-span, and ends
with the cessation of bodily life. Like ghost st@nd folklore descriptions of unreconciled souls
haunting the living to whom they are still attachsclentific psychology in our own day, restrained
by a similar theory of psychic gravity, myopicatstricts the focus of its interest exclusively mpo
the relationship between the images of the deadtladssues and interests of the bereaved
survivors, as if the dead had no ontology of thein, but had merely derived their being from that
of the survivors who continue to remember themanEtology, ironically enough, is also inspired
by what Ernest Becker called "the denial of de&th."

It is a paradox that while death cancels odividual features to the point that one skull looks
very much like another, it also throws into religages which present the individual uniqueness
which the dead attained in their lives. While imesense, our lost loved ones so lose the vividness
which their bodies provided them that we say they gone, in another sense, their psychic

distinctiveness, in the degree to which this wasiesed®® shines forth in the mind, often more



7

luminously than ever before. In stark contrast, &y, to other ages in which these luminous
images were called angels, ghosts, and shadesyastdl lother names, in our time they are called
object representations--a term that hardly dodggito the phenomenon to which it refers. For the
dead are not objects. Death has freed them fram tdevertheless, our modern habit of referring
to them as such has a de-realizing effect upon thdrath the Platonic and colloquial senses of the
word "real.

As Coleridge expressed it, "objects perceiveobjacts are soon rendered fixed and déad."

In psychology, as in all empirical sciences,ification is dependent, not simply on the facts
observed, but on the conceptual assumptions aldmatt enstitutes a fact and what qualifies as an
observatiort”> This is particularly true in the present contefor what one conceptual system
values as its primary data, another conceptuadisygismisses as illusory and vice versa. The rub
here, at least for psychology, is that the boundaetween fact and fancy is indeterminable.
lllusions, supernatural beliefs, and mad ideasfamts” in a psychological sense, even though they
may be no more substantive than a thought, feelmgge or metaphor and may only yield
themselves to measure through literary means. ttlingeas this may be from a scientific point of
view, there is no advantage to be gained in dengsyghology's epistemological quandary and
acting as if we possessed an extra psychic viewpdiich would allow us to clearly distinguish
the human psyche from our conceptions of it. Tés&t lve can do is to view our conceptions and
those of our forebears as "facts" regardless af theh. For research which disdains to recognize
the mythopoeic outpourings of an individual's orc@ture's grief as providing useful data,
preferring, instead, to credit only that data whednforms to the objectifying assumptions implicit

in the term "object representation,” will draw clustons regarding the on going importance of
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inner representations in the psychology of the @&exe which are discontinuous with the
experiences which the bereaved actually have wehahgels with whom they are wrestling. This
iS not to say that such research efforts have aoemsignificant contributions to knowledge. At the
same time as these contributions are acknowledigeekver, we must reckon with the unfortunate
irony that despite the fact that the specific uaigess of the lost loved one is all important fer th
bereaved, that loved one, being merely an "n" ef das no significance for science, which directs
its attention instead to the study of groups ofjettb who share a common attribute--orphaned
children, widows and widowers, the elderly. Absgatn this entire class of investigation is the
specific peculiarity of the late loved one, thouglis this person's peculiarity, as an individual
(raised to the power of the ancestors), which g&iras mourning from the other side as it were.

We grieve different individuals differentlyoinmerely because of the peculiarities afr
situation or of whave are, but because of the unique peculiarities af thiedeadwere and are as
we now commune with them in this "last of meetimacps.” Some people are more difficult to
grieve than others entirely by virtue of what tlay with their livest® Again, while the attention
which has recently been given to the role whichdbad continue to play as selfobjects in the
psychology of the living across the life-span citatgs an advance in our insight over Freud's more
pathologizing view, this insight, like Ptolemy's@les, nevertheless turns upon itself in toottigh
an orbit, its larger implications not yet spun out.

Perhaps our tendency to study the living as beesnof larger and larger samples has, in addition
to its scientific rationale, a basis besides thithe very realm which science has abjured. Far jus
as the rotation of the earth was inappropriatehjbated to the other planets before it was known

for what it actually was, so our practice of studyistatistically collectivized abstractions of
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ourselves suggests that we have unwittingly traresteto the living a motif which ubiquitously
appears in mythical descriptions of the communitghe dead. In this connection, Swedenborg's
angelic thanatology, read imaginally, which is &y,dor the metapsychological possibilities of its
metaphor, may help us to see how overdetermined otuservations are by the psyche's
eschatological categories. According to Swedenbeigionary accounts, the dead change at death
such that their interior soul images take the ptedéeir absent bodies, apparelling them in images
as beautiful or as ghastly as they actually wermaal beings during their lives. Regarding the
continuation of their lives in the afterworld, Sveetborg imagines further that those souls are near
to one another who are of a similar angelic essandethose are far apart whose angelic essences,
or soulful "interiors," are dissimilar. The sam@piple, suggests Swedenborg, holds for the living
Even when they are members of what we assumedadedom sample, those "who differ greatly
are far apart; [and] those who differ slightly am far apart; and likeness brings unit{."

Every single person, even while he is living i thody [before death], is in a

community with spirits as far as his own spiritcisncerned, even though he is

unaware of the fact. A good person is by meanthe$e spirits in an angelic

community; an evil person in a hellish communitygd @ach person enters that same

community after his deafff.
Just as scientifically conceived psychology, reSiny its vision to external features of the life
process which are discernable by the five sensedies people in groups according to some
variable or experience which they have in commonthe angelic dead, visible only to the inner
eye of imaginative cognition, co-exist in the heawé their imagery in terms of similarities in the
states of their interiors, which is to say, in terof their resemblance to one another, their

epistrophic essence. Exemplary of a host of taqiges of the afterworld which represent the

dead as gradually losing their individual distiaetiess as they take up their place among the
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company of others who are similar to themselvesnfrsome sort of final point of view,
Swedenborg's visionary account is also congruetht gantemporary dreams of the dying and the
bereaved, which share this conception. Indeedyass pointed out above, such dreams and
fantasies would seem to be the basis of the mgittounts of post-mortem life. As Jung puts it,
"Psychic existence and above all the inner imagapply the material for all mythic speculations
about a life in the hereafter, and | imagine tifatds a continuation in the world of images. Thus
the psyche might be that existence in which thedfter or the land of the dead is locat€d."
Tennyson and the Ancestors
In his great elegy, "In Memoriam A.H.H.," Adfil Lord Tennyson, wrestling with the object

representation of his dead friend as with an amgelyeys something of the felt experience which
underpins and necessitates the shift toward a tizeratric paradigm. Looking at the death mask
of his deceased companion he sees, not only th#éiglaface which he wishes to retain in his
memory for the duration of his life, but the antitartes of ancestral forebears.

As sometimes in a dead man's face,

To those that watch it more and more

A likeness, hardly seen before,

Comes out--to some one of his race;

So, dearest, now thy brows are cold,

| see thee what thou art, and know

Thy likeness to the wise below,

Thy kindred with the great of old.

But there is more than | can see,

And what | see | leave unsaid,

Nor speak it, knowing Death has made
His darkness beautiful in thé®.

Intrinsic to Tennyson's attempt to creatively mgtair better, imaginatively perceive the essential



11
value through which his dead friend lives on, asete, in the poet's psyche is a widening of the
focus, as we see in these particular verses, eald¢he fateful connection which his friend, as a
member of the human race, also has with the colepsyche or ancestral soul to which he is now
being assimilated. Like Swedenborg, who imagiteddead to reside in the afterlife in the midst
of others in accordance with the similarities i thtate of their soul-images, and Jung who
imagined the afterlife as an extension of psychistence in the world of images, the grieving
Tennyson sees in his dead friend's face "a likermessgly seen before...to someone of his race,” a
likeness which he further describes as resembligg "tvise below” and the "great of old."
Significantly, the afterlife which Tennyson's freermbtains as a psychic image does not wholly
depend upon the poet's reluctance to relinquishldwis for him or, for that matter, upon his
willingness to write further stanzas in his honoWvhile these soul-making efforts may have great
significance for Tennyson's personal psychology, gsyche and the psyche of his dead friend,
being largely inherited from the ancestors, arendedves stanzas in a greater elegy, an elegy
written not in ink by a poet, but in the blood &fadl forebears whom neither of them has ever
known.

Imagined against a religious background, thieb to gain a depth psychological perspective,
the inner representations of our lost loved ongsiiee the psychic permanence worthy of the name
eternal life entirely by virtue of the capacitytbé dead to bury the dead, not through the efédrts
the living to remember them. Though Tennyson'segrlike Shakespeare's, are powerful enough
in their rhyme to outlive marble or the gilded morants of princes, they afford the dead whom
they celebrate only a deferred mortality. Widening focus from the personal attachment through

which the bereaved and the deceased continuedorimected with one another to what Tennyson
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calls "the likeness hardly seen before," we realizevhat St. Paul, referring to a similar paradigm
shift, described as the "twinkling of an eye," ttfa¢ horizons of object representation are not
limited to the life-span of the bereaved survivdrose psychology continues to be shaped by the
fact of having once shared life and having subsatyueontinued to share soul with the deceased.
For the psyche itself, in the collective sense liclv we share it in common, is constituted of & vas
accretion of (lost) object representations, theonitgjof which were introjected or psychized long
before our births. Just as in the dreams of tlegdgnd the bereaved we frequently find the motif
of a reunion with uncles, cousins, parents andvéiieie outlines of unknown relatives who died
long ago, Tennyson discerns in his dead friendls & object representation or composite of
object representations which neither he nor hes fia¢nd have personally known, personally lost,
or personally retained. This accretion of objegbresentations, which Freud identified in a
Larmarkian manner with actual prehistoric familgesminated by a tyrannical father(s), and Jung
with archetypes of the collective unconscibusitends the wake which Tennyson holds for his
dead friend for they, too, have been involved gsthmen's lives, mediating their experience along
archetypal lines and enabling them to make souil aite another throughout their lives and during
this period of Tennyson's grief. While from a pggnetic point of view the psyche may be
envisioned to be the product of many millions afajected experiences and relationships, from the
ontogenetic point of view, projection of this "dsjioof experience precedes the introjection of our
contemporary relationships such that we endow ow¢hara priori with archetypal significance
which we later come to grieve. It is in this amgehther than genetic sense that we retain the
notion of ontogeny recapitulating phylogeny in nrong and loss. It is a basic fant&8y.

But what is it that lies beyond the ancestols®mediately after observing his dead friend's
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reunion through likeness with his kin and kind, fiyson is filled with the religious emotion of
mystic awe--thenysterium tremenduwf Rudolph Ottd® Peering deeply into his friend's face he
beholds an unspeakable mystery. All he can sdnatshere is more than he can see and that what
he does see is so numinous that he dare not speakdhe last line of the stanza, however, fie i
able to symbolically apostrophize his revelatorgaamter with what | take to be his dead friend's
mystical identificatioi* with God when he declares, in words addressedsttate friend, "Death
has made/His darkness beautiful in thee."

Just as Wordsworth, drawing upon early chitghexperiences which intimated to him a sense
of the soul's immortality, conceived birth to besfeep and a forgetting" through which we become
ever more estranged from "God, who is our home"taed'Heaven [which] lies about us in our
infancy,”®® death, for Tennyson, is an awakening and rememperhich returns us to the heaven
of our ancestors, the bosom of Abraham, our honG&oith

Freud was right, though in a different wayntie intended: Gois a glorified father-figure, the
ancestral archetype from which our personal fatders/e their god-like eminence in our lives.
And, in a different way than he intended, Nietzsalas right as well: God dead, or, rather, the
dead, as the various cults of ancestor worship lwngerecognized, are god(s). Creating us in their
image, after their (collective) likeness, our Ghkelforebears function within the psycheaggsriori
creative factors, structuring perception, memorggnition and affective states in that
characteristically anthropomorphic manner whichhage come to experience as meaningful. As
one who has been recently bereaved scans his sutieundings in search of a lost loved one, only
to mistake a stranger seen from the back for aadeckeparent or spouse, so we, or rather, the

timeless aspect in us, unwittingly scans the wirlathich we live in search of the ancestral dead,
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with the result that we recognize and become atthdb one another according to well-worn
human patterns such as those that obtain betweentpand children in family life.

This is not to say that the richness ofalehetypalpsyche can be simply reduced to the richness
of death. The fact that we hold onto life beyorsdaipparent end suggests an abundance to begin
with. Just as a deposit of fossils, though riclsiown way, points beyond itself to a plethoréifef
forms including early man, the dead, or ratherjrtivaages, are the shale in whidpirit is
fossilized. Perhaps--who knows?--the universe inclwvhve live, move, and have our being, or
rather, themundus imaginalf§ through which we apperceive this universe, isemyin such that
absence (and by absence | mean both the absemtmbbnce was as well as the absence of what
we intuit ought to be) is the aperture through Wwhieal presence--the presence of the Real--is
perceived. Imagined from this perspective, theé llmgeed one whom we unwittingly seek through
our projections upon one another throughout owslig thedeus absconditusr hidden God, who
creates the world by withdrawing from it as in thewish mystical conceptidd. Similarly, the
images of the dead which animate the mourning pgy@pprehended through theaginatio vera
are transparent to the theophany of originafiaeven as Coleridge defined perception as “a
repetition in the finite mind of the eternal act aéation in the infinite | AM2® Beyond our
Copernican or thanatocentric revolution there maylmore strictly theocentric or archetypal one
in which the gods are central. The sun, afteisainerely the centre of our solar system, nohef t
universe as a whole. The dead, likewise, may belogest star, beyond which the psyche expands
galaxy upon galaxy into the unknown.

Although Christianity does not consciously &g in ancestor worship, the Christian belief that

the dead are gathered to God amounts to the samge for what would the invisible God of love,
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the “firstborn of the dead" (Rev. 1:5; 1 Cor. 15;Xain from the foundation of the world (1 Pet.
1:19,20), be without our forebear's representatamntheir dead? From the point of view of an
imaginal psychology, Christ is the archetype ofecbjrepresentation, at least for the Christian
psyche®® As the incarnation of God, who lived in the fledied as a man, and returned from the
dead in a manner that vouchsafes our own retudmistC presents the mediating influence of the
archetypal psyche in our lives. Jung's researciCluist as a symbol of the self is, of course,
relevant here, but in a subtle way so too are Fsetgdlections on loss. For what Freud said
concerning the role of loss in the genesis of tye may also be said of this dying and resurgent
aspect of the psyche, symbolized in ChristianityHsyson of God. Christ, too, "is a precipitate of
abandoned object cathexes [which] contains theryistf those object-choiced™ Mythically
imagined, Christ's precipitation out of loss coo@wls to his descent inBehennathe Hebrew
Underworld, where he preached to the dead that ttreyugh judged in the flesh like men,...might
live in the spirit like God" (1 Peter 4:6). Signdntly, it is only after this descent, after, tismto
say, "the memories and hopes which bound the litndbe [lost] object[s] have been brought up
and hyper-cathected" that his resurrection, itee tletachment of libido," takes plae.

From what | am here calling the Copernicantlmnatocentric view of the psyche, the
attachments which we make to one another durindivas are mediated, from their inception, by
the dead. Transference, as an archetypal predispdsequeathed to us from the "great of old,"
starts in the cradle. Just as Tennyson saw thestamsen the features of his dead friend's facd, an
beyond that the unspeakably mysterious face of Godhe new-born babe gazes into its mother's
eyes and into the eyes of its subsequent selfebjéttooked into the void and the void lookedbint

me," writes Nietzsche of thapriori psychic factor.
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The analytic maxim which states that we adtwdoat we do not remember holds as well for
events which we have not personally experiencedou@h we have no personal recollections of
our distant forebears, having never known them,negertheless, repeat or reincarnate something
of their spirit, or of the spirit they mediate, the way we experience one another. This is
particularly the case with those to whom we arateel by blood and marriage. Much of the
significance we attach to those we regard as guifgant others originates in an archetype which,
as pattern, spans the generations in the embfate \asion. While from one point of view it
would seem that this archetype is the product péagnces introjected by our forebears during the
course of man's development or evolution, from aenstrictly archetypal point of view it may not
have developed or evolved at all. Like all archety the ancestor archetype is ahistorical and
uncreated, regardless of the fact that it compeglsouconflate the archetypal order, which is by
definition eternal and "above' time, with the genahd historical. Thoughistory'sgenetic aspect
has roots in the object representations which an@bkars introjected during their lives, and though
these roots implicate us in a profound manner tiltdhe complexes, our ancestral sense of soul
does not come from our literal genealogy, but feomythical genealogy, projected upon the literal,
through which we are linked by our forebears tofost ancestor, Adam's parent, God. Mimetic to
mythical exemplars such as Abraham andoween Sarah, our actual ancestors do not create the
soul and pass it on to us solely through genetios,also through participation with the divine
initiative of the ancestor archetype which, as iethp Abraham, conceived in the seventy year old
Sarah not merely a son but the future Jewish nation

The soul is necessarily always already coatgdlin a creation myth. Just as God is imagined to

be the ultimate creator of humanity, we have, uitégh to all that we have inherited from previous
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generations, a narcissistic cathexis of libido Wwhenters our lives from the archetypal realm, the
realm of the Gods, and provides for the indivicvawf the souf* This extra mundane cathexis of
libido, this God which analytical psychology cahe self and psychoanalysis calls narcissismgis, t
the extent that we are able to relate to it asrpthe true parent of the soul, our first ancestoe,
archetype through which our empirical parents arghdparent's derive, as selfobjects, their
generative, soul-making power.

More primordial, and from the psyche's poinviefn, more generative for soul than the so-called
primal scene of parental coitus is the scene & |d%r, while the former may preside as a super-
ego over the infantile beginnings of this life (itatureand nurture), the latter brings to bear the
childhood aspect of the collective psyéAeonnecting us with the archaic vestiges (Freudhef
phylo-angelic (mythic) pa& which | have elsewhere described as the psyctesitionist aspedt.
Listen to the last breath as it rattles from thestlof the dying man and to the gasps and solis of h
mourners: This mingling of breaths between thexgvnd the dead partakes of an eternal moment,
the moment in which the Ancient of Days breathednufhe clay (to which death returns us),

creating the First Man.
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