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Answer to Jung

The Red Book is C.G. Jung’s record of a period of deep penetration into his unconscious mind in a process that he called ‘active imagination’, undertaken during his mid-life period. Answer to Jung: Making Sense of ‘The Red Book’ provides a close reading of this magnificent yet perplexing text and its fascinating images, and demonstrates that the fantasies in The Red Book are not entirely original, but that their plots, characters and symbolism are remarkably similar to some of the higher degree rituals of Continental Freemasonry. It argues that the fantasies may be memories of a series of terrifying initiatory ordeals, possibly undergone in childhood, using altered or spurious versions of these Masonic rites. It then compares these initiatory scenarios with accounts of ritual trauma that have been reported since the 1980s. This is the first full-length study of The Red Book to focus on the fantasies themselves and provide such an external explanation for them.

Sonu Shamdasani describes The Red Book as an incomplete task that Jung left to posterity as a ‘message in a bottle’ that would someday come ashore. Answer to Jung brings its message to shore, providing a coherent, but disturbing, interpretation of each of the fantasies and their accompanying images.

Lynn Brunet is an Australian art historian whose research examines the coupling of trauma and ritual in modern and contemporary Western art and literature. In particular, it traces the connection between Masonic initiation rites and complex trauma in the work of so-called ‘tortured’ artists and writers.





Answer to Jung


Making Sense of ’The Red Book’


Lynn Brunet

[image: Logo: Published by Routledge, Taylor and Francis Group, New York, London. Routledge is an imprint of Taylor and Francis Group, an Informa business.]






First published 2019

by Routledge

2 Park Square, Milton Park, Abingdon, Oxon OX14 4RN

and by Routledge

52 Vanderbilt Avenue, New York, NY 10017

Routledge is an imprint of the Taylor & Francis Group, an informa business

© 2019 Lynn Brunet

The right of Lynn Brunet to be identified as author of this work has been asserted by her in accordance with sections 77 and 78 of the Copyright, Designs and Patents Act 1988.

With the exception of Chapters 3 and 4 no part of this book may be reprinted or reproduced or utilised in any form or by any electronic, mechanical, or other means, now known or hereafter invented, including photocopying and recording, or in any information storage or retrieval system, without permission in writing from the publishers.

Chapter 3 of this book are freely available as a downloadable Open Access PDF at https://www.taylorfrancis.com under a Creative Commons Attribution 4.0 International license (CC-BY) 4.0 license.

Chapter 4 of this book are freely available as a downloadable Open Access PDF at https://www.taylorfrancis.com under a Creative Commons Attribution-Non Commercial-No Derivatives (CC-BY-NC-ND) 4.0 license

Trademark notice: Product or corporate names may be trademarks or registered trademarks, and are used only for identification and explanation without intent to infringe.

British Library Cataloguing-in-Publication Data

A catalogue record for this book is available from the British Library

Library of Congress Cataloging-in-Publication Data

A catalog record has been requested for this book

ISBN: 978-1-138-31237-1 (hbk)

ISBN: 978-1-138-31239-5 (pbk)

ISBN: 978-0-429-45826-2 (ebk)

DOI: 10.4324/9780429458262

The Open Access version of Chapters 3 and 4 was funded by Lynn Brunet.




To Monica and Kevin. To my father Kevin, who was able to find the strength to be honest with me before he died, and my mother Monica, whose loving support guided us both through a painful discovery.




Contents

List of boxes

Preface

Acknowledgements

1Introduction

Freemasonry and the Mysteries

Continental Freemasonry

True and spurious Freemasonry

Masonic abuses in the literature of ritual abuse

Trauma studies since Jung

The perspective and layout of this study

2Some notes on Jung’s childhood dreams

3Discussing Liber Primus

The Way of What is to Come

Refinding the Soul – Soul and God – On the Service of the Soul

The Desert – Experiences in the Desert

Descent into Hell in the Future

Splitting of the Spirit

Murder of the Hero

The Conception of the God

Mysterium Encounter

Instruction

Resolution

4Discussing Liber Secundus

The Images of the Erring

The Red One

The Castle in the Forest

One of the Lowly

The Anchorite – Dies I

Dies II

Death

The Remains of Earlier Temples

First Day

Second Day

The Incantations

The Opening of the Egg

Hell

The Sacrificial Murder

Divine Folly

Nox secunda

Nox tertia

Nox quarta

The Three Prophecies

The Gift of Magic

The Way of the Cross

The Magician

5Discussing Scrutinies

Scrutinies

The Seven Sermons to the Dead

Epilogue

6Other questions, other explanations

Was Carl Jung insane?

If he wasn’t mad was he, in fact, a Freemason and consciously veiling his Masonic initiations?

Could The Red Book have been a form of channelling?

Were Jung’s active imaginations based on his reading?

7Conclusion

Index




Boxes

Imagery in The Way of What is to Come [Fol. i]

Imagery in Refinding the Soul – Soul and God – On the Service of the Soul [Fol. ii]

Imagery in The Desert – Experiences in the Desert [Fol. iii]

Imagery in Descent into Hell in the Future [Fol. iii]

Imagery in Splitting of the Spirit [Fol. iv]

Imagery in Murder of the Hero [Fol. iv]

Imagery in The Conception of the God [Fol. iv-v]

Imagery in Mysterium Encounter [Fol. v]

Imagery in Instruction [Fol. vi]

Imagery in Resolution [Fol. vi]

Imagery in Images of the Erring [p.1]

Imagery in The Red One [p. 2]

Imagery in The Castle in the Forest [p. 5]

Imagery in One of the Lowly [p. 11]

Imagery in The Anchorite – Dies I [p. 15]

Imagery in Dies II [p. 22]

Imagery in Death [p. 29]

Imagery in The Remains of Earlier Temples [p. 32]

Imagery in First Day [pp. 36–45]

Imagery in Second Day [pp. 46–49]

Imagery in The Incantations [pp. 50–63]

Imagery in The Opening of the Egg [pp. 64–72]

Imagery in Hell [pp. 73–75]

Imagery in The Sacrificial Murder [pp. 76–97]

Imagery in Nox secunda [pp. 105–107]

Imagery in Nox tertia [pp. 109–113]

Imagery in Nox quarta [pp. 115–123]

Imagery in The Three Prophecies [p. 125]

Imagery in The Gift of Magic [pp. 127–136]

Imagery in The Magician [pp. 139–169]

Appendix A




Preface


My father’s confession

In 1999 I produced a body of artwork entitled The Mason’s Daughter that was exhibited at the University of Newcastle in Australia, where I was a lecturer in Art History. These images spoke of dark chthonic realms but were also strangely like a child’s fairy tale. They seemed to be posing a set of riddles which I didn’t understand at the time, but I had been gradually becoming aware that my inner images had something to do with my father’s membership of the Masonic Order. They embodied a sense of trauma, but it was not until my mid-forties that these artworks, and many more that I had previously created, began to yield up their secrets; they were to do so progressively over the next seventeen years. These secrets involved a series of terrifying initiations that occurred throughout my childhood during the 1950s and ‘60s, from the age of four to fifteen. They took place in my father’s Masonic Lodge.

In 2002 I confronted my parents about these memories. Thankfully, both of them were able to respond with honesty, although it took my father a couple of years to finally acknowledge the truth. This came in the form of a confession when his health was deteriorating in his eighties. The mere fact that neither of my parents were defensive about this allowed a gentle healing to begin between us, and my mother wrote to me on several occasions saying she was trying to help her husband to remember. In mid-2004 my father became ill with the onset of Alzheimer’s disease. When he was first admitted to the nursing home I spent a few days with him and he seemed keen to talk to me. This is when he began to talk about the dark side of his Masonic involvement and confessed that he was aware of a range of cults that used Masonic rituals to initiate children. ‘There are many of these groups’, he said, ‘a lot of people know about them but don’t talk about it because it is embarrassing’. He began to tell me about a group to which he belonged that used these secret rituals and mentioned the names of various men who were also members, and how surprised he was to see ‘so-and-so’ there. I have to admit, I was so flabbergasted that he was being so matter-of-fact about this that I was not paying attention to the names. Indeed, my interest was more to do with understanding the principles behind these practices rather than a search for individual perpetrators. Also, by this stage I had done a lot of research on my PhD project which was based on Masonic themes and trauma in the work of contemporary artists (Brunet 2007). Through this research, I was finding that abuses in Masonic Lodges were being discussed within the fledgling field of ritual abuse research and so my own story was no longer so unbelievable.

These quiet, calm and sober talks with my father took place in the lovely gardens of a nursing home which looked out over the Pacific Ocean. They could have been discussions of any interesting topic, for they emerged with no obvious emotion from my father. At one stage he acted quite surprised that I hadn’t always remembered the initiations, but clearly we had both dissociated from these events. However, in the evenings he became quite agitated and one time when I visited him he was busily drawing up a plan with a pencil on a scrap of paper. The marks were very faint and there were no clear words on it, but it seemed to make sense to him. At the time, the family thought he might have been returning to the events of World War Two where, as a pilot of a Lancaster bomber, he was shot down over Holland, eventually taken to a P.O.W. camp and subsequently escaped. His faint squiggles on the piece of paper did seem to suggest some sort of military mission.

Later in the evening, after I had left, the nursing staff were to call the police as he had escaped over a high wall and was nowhere to be found. The police combed the parkland nearby as he was wearing a beeper and the signal was coming from there. They couldn’t find him, though, and in the morning he was back in his room as if nothing had happened. This occurred several times and it transpired that all the while he had been up in the trees, looking down on the police searching below. After these excursions were over he seemed to relax, as if his mission was accomplished. The family was puzzled by this but dismissed it as one of the odd behaviours associated with dementia. However, when I was alone with him I asked him what he had been doing. He answered, ‘I’ve been working with the Chief of Police to get the children out of the cult’. Once he believed that he had retrieved all of the children he appeared to be very satisfied with his accomplishment and all signs of his turmoil abated.

Each time since, when I have remembered his words, I feel overwhelmed with emotion to know that in his dying years my father was redeeming himself through his own process of ‘active imagination’. In my discussions with him prior to this I had never used the term ‘cult’ but he was quite clear that this is what he was involved with and this is what my artwork and memories had brought back to me. Closer to his death in 2007 I visited him when he was bedridden and no longer able to speak, but the look in his eyes of utter emotional anguish broke my heart. My mother was beside me and begged me to forgive him, but I assured her I already had. My research had shown me that my father had been as much a victim as a perpetrator and was trapped in a system much larger than himself. Any anger that I had felt towards him had melted by this stage and I was much more concerned with understanding the nature of the system of cult practices that damages the souls of young children, and that of their perpetrating parents, so profoundly. Naturally, his funeral brought up more deep emotions. It was a Masonic funeral with men from the local lodges and elderly war veterans filling the chapel. There was something stilted and automaton-like about the two men who recited the Masonic part of the ritual. One of the men commented on how small my father was, a sentiment that seemed to reflect some of the ways in which I saw him mistreated in front of me in the lodge during my childhood.

When I first confronted the memories of the initiations, and the accompanying memories of sexual abuse in the home, I began to see my father as clearly split into two men. On the one hand, Dad, the caring man who passed on many practical skills. For example, prior to working on this project I spent three years building a house, doing all the building tasks apart from the plumbing and electrical work myself. Dad is also the one I can feel accompanying me in my research on the relationship between initiation and modern and contemporary art. I believe that his act of redemption in the final stages of his life has continued on as a feeling of support for this work. But the other side of the man was the one who participated in abhorrent group behaviours and age-old ‘magical’ practices. Membership of this dark version of Freemasonry, what Masons themselves call Spurious Freemasonry, has the capacity to split the psyches of individual men in two: on the one hand, dutiful citizens and family men, and on the other, puerile, senseless and cruel creatures at the baser end of the human spectrum. As I was to discover, one side of the personality, the everyday good citizen, can be completely unaware of the activities of the other side. It is possible, that by confronting him in 2002 I had plunged my father into an internal conflict, which led to the emergence of this other awareness, a release from the fetters of secrecy and a new ability to be honest and frank about his clandestine activities.


My father and Carl Jung

By the time I was a teenager my father had also joined the Rosicrucian Order. While his beginnings on a farm in the Depression years were humble and his schooling was cut short, his drive to develop his intellect was encouraged by these initiatory organisations and he became a voracious reader, particularly of anything associated with psychology and spirituality. The family also became a centre for discussions of matters mystical, experiments in group hypnosis, of soirées with other Rosicrucians and a general interest in ‘enlightened’ pursuits of this kind. My father made much of ‘seeing the light’ through a single transformational mystical experience and spent many years trying to regain the sensation. He also preached his beliefs to us on a regular basis, but nevertheless held on to a secret that we could never know.

Amongst the books in his expanding library the work of Carl Jung was a favourite and it could be said that he became a Jungian. In her forties, my mother approached a nervous breakdown and, reluctant to see her go into the medical system (and perhaps in order to keep charge over the secrets), he launched into his own version of Jungian dream analysis with her. This was a tedious process. He was a traveling salesman and would expect her to record her dreams during the week and on the weekends they would analyse them together. After ten years of this Jungian home remedy my mother did remember her own experiences of child sexual abuse and her mental health greatly improved. But perhaps her improvement was as much to do with my father’s increasing attention towards her, after a long dry spell between them, as with the analytical process itself. In his latter years he would sometimes say how deeply he loved her, which was clearly a product of the close and intimate work of analysis undergone during this period of their marriage.

My father, then, turned to trying to get to the root of his own inner turmoil and was hoping his wife could use the same techniques of dream analysis on him, but she didn’t feel able to do this in return. She was a more practical person, not intellectual in the way that would be required for such a task, and perhaps she was unconsciously aware that my father’s story would take them into even darker territory. I do remember him telling me in my early twenties of his sexual abuse at the age of eight at the hands of a Catholic priest and incestuous encounters with his mother when he was a child, so he had shifted part of the way. And I do believe some of the atrocities he witnessed as a young airman during the war probably played a role in his disturbance, as he did, on one occasion, tell me some of this. But there seemed to be much more that was bothering him that he was unable to access. He tried various techniques, including building a lead-lined flotation tank in the back yard, to bring his unconscious material to the surface, hoping, too, that it might bring about another mystical experience. In frustration, he eventually let go of this search and turned his focus to the external world of local politics. In a way, I suppose my own inner process years later enabled him to confront more of his dark side, and even though it was an incredible shock for him, and it was very late in his journey, perhaps it did allow him a measure of healing.

After the birth of my first child my father gave me a copy of Jung’s Man and His Symbols as he clearly believed that one of the most important tasks in life was the inner journey of facing oneself, and Jung’s concept of individuation seemed to offer a useful map for this journey. I have to admit, though, that after an initial reading it has sat on my bookshelf amongst my art library and I have turned to it more for the beautiful artworks it depicts than for Jung’s words themselves. I am not a Jungian scholar or an analyst but an art historian, and it was not until 2016 that I happened across Sonu Shamdasani’s translation of The Red Book, published in 2009. I am thus coming to The Red Book without the benefit (or perhaps the burden) of extensive knowledge of Jung’s collected works and of Jungian discourse more generally. With my first read, and with my own memories of initiation in childhood and the research I have done on Masonic ritual abuse, I soon recognised the parallels in Jung’s writing of the various trials and ordeals of initiation. It was then of great significance when I read Jung’s Memories, Dreams, Reflections to discover that his paternal grandfather, Carl Gustav Jung (1794–1864), was a Freemason and Grand Master of the Swiss Lodge. While Jung never met his grandfather, it did raise the possibility that Jung might have been another damaged child of Freemasonry.

My question in this study here is: could The Red Book be a detailed account of a series of memories, albeit extremely confusing and confused, of actual initiations undergone in childhood that correspond with contemporary accounts of the ritual abuse of children? The following is a close reading of The Red Book, examining the fantasies and their accompanying images in the light of this question. It will be up to the reader to decide whether the argument presented here has any validity.

Lynn Brunet (PhD)


Notes on layout and referencing

Chapters 3, 4 and 5 are discussions of Liber Primus, Liber Secundus and Scrutinies respectively. The layout of these chapters follows that of The Red Book: Liber Novus in the 2009 facsimile edition. These chapters are then divided into the entries under their respective titles. In each entry the title is given with the page numbers of the entry in both the facsimile edition and the reader’s edition, as in the following example:

The way of what is to come

(Jung 2009a, pp. 229–231; 2009b, pp. 117–126)

Under the subheadings in these three chapters the years 2009a and 2009b are deleted and the page numbers simply appear in brackets, for example, as (pp. 231–232/ pp. 127–130).

All biblical quotations refer to the Authorised King James Version of The Holy Bible, containing the Old and New Testaments.
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When C.G. Jung embarked on his ‘most difficult experiment’ (Jung 2009a, p. 198; Jung 2009b, p. 15), a confrontation with his own unconscious during his mid-life period, he was faced with a collection of intense and frightening narratives and their accompanying imagery that plunged him, at times, into the feeling that he was going mad. He knew what madness looked like, as his years as a psychiatrist at the Burghölzli Mental Hospital involved daily contact with the full stratum of mental illness. As a result, he dedicated much of his early career in attempts to understand these mental states, in particular the psychology of dementia praecox, known today as schizophrenia (Jung 1963, pp. 125–130). So for Jung to question his own sanity to such an extent was no trifling matter; but his sharp scientific mind and scrupulously honest recording of these narratives, along with meticulous research, was to ultimately protect him from succumbing to their power.

As he began to discover, these narratives and their accompanying terrors belonged to a tradition, and this was the tradition of the Mysteries, found in many cultures such as ancient Greece, Rome and Egypt, that were comprised of a set of secret initiatory practices that accompanied the various religious beliefs of the ancient world. One of these sets of beliefs was Mithraism, a cult of the Roman soldiers that was taken to the far corners of the Roman empire. In a seminar in 1925, Jung was to reveal what he believed was the source of his visions, saying: ‘All this is Mithraic symbolism from beginning to end’ (Jung 2009a, p. 252, note 211; 2009b, p. 197). The argument presented here will focus on this aspect of the Mysteries in The Red Book and demonstrate that Jung’s attempt to make sense of his fantasies by examining the myths and practices related to the ancient Mysteries was only part of the story; there is another layer which we will discuss here that can make far more sense of these confusing narratives.

The Red Book or Liber Novus is a stunning work and a summation of an experimental process of ‘active imagination’ that Carl Jung conducted on himself intensely from late 1913 to 1917, though he continued with this process until as late as 1930 (Jung 2009a, p. viii; 2009b, p. xi). It contains an extremely complex series of fantasies that he first recorded in a set of personal journals he called the Black Books. The text is divided into three books: Liber Primus, Liber Secundus and Scrutinies. The first two of these books is further divided into a series of entries, each one containing a description of one of these fantasies along with a commentary. Sonu Shamdasani, the scholar who has undertaken the impressive task of editing Liber Novus, describes these two aspects of the entries as two layers, with the commentaries pursuing a wide range of questions, such as the structure of the human personality, the relationship between the individual and Western society, the role of Christianity, science, war, divine madness and so on (Jung 2009a, p. 207; 2009b, p. 48). In his lifetime, Jung considered publishing Liber Novus but for various reasons never achieved this, although in 1916 he privately published the concluding section of it as Septem Sermones ad Mortuos (Jung 2009a, p. viii; 2009b, p. xi). The original manuscript is bound in red leather with the text handwritten by Jung, some of it in beautiful calligraphy, along with his own exquisite paintings. The pages are embellished in the manner of a medieval manuscript and, as many have observed, it has the aura of a holy book. The content, however, is quite disturbing, with many questions concerning soul loss or soul damage and a strange confusion over its inexplicable scenarios. As Sanford Drob observes, ‘even Jungians find The Red Book jarring’ (Drob 2012, p. 260). Nevertheless, Jung felt that the visionary experiences outlined in Liber Novus were central to his entire life’s work as a psychoanalyst and theorist of the unconscious (Jung 1963, pp. 190–191).

In order to understand the complex nature of the human psyche, the riddles of his visionary experiences and the role of the Mysteries, Jung embarked on a lifelong study of myth, ancient religions, Gnosticism and alchemy that were to furnish him with his theories of the unconscious. These subjects were all products of the ancient or medieval world. However, one thing Jung failed to do, at least as recorded in The Red Book, was to question where these same subjects and their association with the Mysteries might be found in the practices of his own time and possibly much closer to home.

Jung’s paternal grandfather and namesake, Carl Gustav Jung (1794–1864) was also a doctor, held a chair in medicine at the University of Basel and created a psychiatric clinic (Jung 1979b, p. 10). This Carl Jung was an ardent Freemason and Grand Master of the Swiss Lodge and, as a signifier of his dedication to this organisation, he changed the family’s coat-of-arms, altering its design to include Masonic symbols (Jung 1963, p. 220).1 Interestingly, Jung says very little about this action on behalf of his paternal grandfather, interpreting it as a form of resistance to his own father, although he does proceed to talk about the historical and philosophical role of Rosicrucianism. What is significant about Jung’s discussion of this matter is that he believes he has inherited a karmic responsibility to deal with a set of unanswered questions that were posed to his forefathers in some way (Jung 1963, p. 221). In the context of the discussion here, this reworking of the family’s crest is significant: the senior C.G. Jung was not only claiming his Masonic allegiance for himself but also for the Jung family as a whole.

Despite his grandfather’s influence on the family and his leading role within the Swiss fraternal sector of his day, in Jung’s entire Collected Works there are only a few sentences in which he mentions Freemasonry. In a discussion of ancient initiation practices he refers to it alongside Gnosticism, Rosicrucianism and Theosophy, calling them all feeble substitutes for the ancient Mysteries (Jung 1979a, vol. 7, p. 385). Then, on two occasions when he discusses the threat of worldwide conflicts, he cites the Freemasons as one of the ‘projection-carriers’ of people’s collective fears (Jung 1979a, vol. 10, p. 610; vol. 12, p. 118). In today’s global climate Freemasonry continues to bear this role, and here it is necessary to defend the present argument, for to avoid the subject and its possible bearing on The Red Book out of a fear that it would be simply a case of projection would mean abandoning a fruitful area of investigation. So, it is by turning to the beliefs and practices of Freemasonry, a present-day repository of the Mysteries, albeit in a diluted form, and an institution that incorporates an eclectic range of myths from a wide range of cultures, that we may find many answers to the puzzling riddles of Jung’s nightly fantasies as recorded in The Red Book.

When Jung began drafting Liber Novus he based its style and structure on a close reading of Nietzsche’s Thus Spake Zarathustra and was also influenced by Dante’s Commedia; however, the fantasies themselves have been regarded as being derived from his own imagination (Jung 2009a, p. 202; 2009b, pp. 30–31). This study will demonstrate that the fantasies in The Red Book are not entirely original but that their plots, characters and symbolism are derived from Masonic rites. Wolfgang Giegerich (2013, pp. 273–324) points out the number of times in The Red Book that Jung insists that his fantasies were factual, that is, that they actually happened, and notes the frequent expressions of painful suffering, cruelty and torment in the text, though he does not propose an explanation for this suffering and for Jung’s sense that these were real events. This study will confirm Jung’s sense that these experiences really happened. It will argue that at some point in his early life, Jung appears to have undergone a series of terrifying initiations based on distorted or spurious versions of Masonic rites and that his active imaginations are a recollection of these experiences. This conclusion will be made in the light of research into the ritual abuse of children, a phenomenon that only came to the attention of the psychology community and the broader public in the 1980s, after Jung had died.

Freemasonry and the Mysteries

The subject of Western esotericism has recently emerged as an area of academic study in its own right, and within this context there has been a development of scholarly interest in the tradition of Freemasonry, where it was once treated as unworthy of academic research.2 Henrik Bogdan, a Swedish professor of religion at the University of Gothenburg, is one scholar who is re-examining this institution alongside the broader practices of Western esotericism and the role of initiation rites. Bogdan comments on the close historical relationship between Freemasonry and Rosicrucianism, as well as the important role of alchemy in the development of the higher degrees on the Continent in the eighteenth century (Bogdan 2007, pp. 67–72, pp. 100–101). Interestingly, Bogdan also refers to Carl Jung’s theories as contributing to a more recent ‘psychologisation’ of the occult (p. 11), and it is aspects of the psychology of the initiation process as it appears in The Red Book that will also be addressed in this study. Bogdan’s work reflects some of the findings of a number of internal research bodies in the Masonic Order, such as the Quatuor Coronati Lodge, the Pietre-Stones Review of Freemasonry and the Scottish Rite Research Society.3 While the academic investigation of Freemasonry is a recent phenomenon there is, however, a wealth of material by Masonic authors of the nineteenth and early twentieth centuries that will be useful in this study. While the majority of these authors were amateur scholars, and their material was influenced by the available knowledge of the day, they nevertheless provide valuable insights into the beliefs, practices and history of Freemasonry relevant to the period under discussion, that is, from Jung’s childhood years to the time he recorded his active imaginations.

Amongst Freemasons in the latter part of the nineteenth century there was an ongoing debate as to whether the Order was a direct descendant of the ancient Mysteries or whether there was simply a resemblance between them (Mackey 1905, pp. 174–198). The ancient Mysteries were a body of secret ritual practices undergone by a select few that occurred alongside the public religions of the day amongst many different cultural groups in the ancient world. Each religious group had its own version of the Mysteries but they shared a common structure that involved a dramatic form of ritual theatre, a series of initiatory ordeals and a body of mystical knowledge conveyed through allegories, symbols and scenic representations. These initiations had a powerful effect on the imagination of the candidates and generated intense and conflicting emotions. All versions of the ancient Mysteries also contained a progressive order of degrees, as does Freemasonry. Masonic rituals consist of an ordeal, sometimes aimed at frightening the candidate, an oath and the communication of traditional secrets, not unlike the practices in the ancient Mysteries (Bogdan 2007, p. 75). A widely circulated definition of Freemasonry, that it is ‘a science of morality, veiled in allegory and illustrated by symbols’, corresponds with the basic principles of the ancient Mysteries (Mackey 1882, p. 3).

Progress through the ancient Mysteries was comprised of three main steps. The first of these was Lustration, where the candidate underwent a preparatory cleansing, either as a physical washing or as some form of moral cleansing. The second step, known as Initiation, was where ‘the neophyte personated the supposed events of the life, the sufferings, and the death of the god or hero to whom the Mystery was dedicated, or he had them brought in vivid representation before him’ (Mackey 1905, p. 180). The third step was known as Perfection. This last stage involved an explanation of the secret doctrine that was presented in allegorical form in the second step. As we shall see, The Red Book’s three books could be said to correspond loosely with the processes of Lustration, Initiation and Perfection in the ancient Mysteries.


Continental Freemasonry

The roots of Freemasonry lie in the guilds of the medieval cathedral builders, their building practices and architectural principles. Membership of these organisations involved undergoing a series of secret initiatory dramas and ordeals that was to become known as Operative Masonry, which developed into a system of three Craft degrees. The modern form of Freemasonry, known as Speculative Masonry, was to evolve during the eighteenth century through a broadening of its membership, firstly to the nobility and then to members of the middle classes who were not necessarily from the building or architectural professions; it involved a system of moral, religious and philosophical principles (Mackey 1905, pp. vi-viii).

At first, the Craft degrees predominated in the English system but on the Continent in the eighteenth century, particularly amongst the French and German-speaking countries, there was a ritual boom that led to the development of a vast array of new rites and degrees (Bogdan 2007, p. 91). These rites emphasised mystical preoccupations or occult teachings and drew on an eclectic mix of mythological symbolism from the Old Testament, pagan mythology, the Jewish Kabbalah, the Gnostic tradition and alchemy as well as romantic narratives of the crusader knights and the imagined practices of the Druids (Mulvey-Roberts & Ormsby-Lennon 1995, p. 108). They became known as ‘higher degrees’ and were more elaborate in form than the Craft degrees, but were also based on an initiation process involving an ordeal aimed at frightening the candidate and an oath to never to reveal the secrets under pain of death (Bogdan 2007, pp. 75–76). The eighteenth century was the heyday of fraternalism, with the Church being undermined by the formation of secret societies. As Margaret Jacob observes, the central paradox of the Enlightenment was that its emphasis on the superiority of reason unleashed a counter-impulse towards the unrestrained expression of the passions in a series of libertarian, pantheistic and pagan experiments conducted within these organisations (Jacob 1981, p. 156).

In France, one set of these higher degrees was influenced by the orations of a Freemason born in Scotland known as Chevalier Andrew Michael Ramsay (1686–1743). In these degrees the symbolism of the stone masons was replaced with a romantic notion that the order was connected to the adventures, values and secrets of the crusader knights. Ramsay’s influence was to lead to the development of many different rites throughout the Continent, drawing on Masonic legends as well as the fashion for chivalric romances, Egyptian themes, and magical, theosophical and alchemical principles. His ideas were reinforced in a German rite founded by Baron Von Hund in 1754, the Ritual der Strikten Observanz (Rite of Strict Observance). In this rite Von Hund introduced the doctrine that every Freemason was a Templar (Bogdan 2007, pp. 92–93).

In Switzerland, Freemasonry had a chequered history with many lodges being dissolved by church edicts and then reinstated at various times during the eighteenth and nineteenth centuries. By 1801 the Swiss lodges were placed under the aegis of the Grand Orient of France, considered the Mother Lodge of Continental Masonry, and in 1802 a lodge in Geneva implemented the Ancient and Accepted Scottish Rite, consisting of thirty-three degrees.4 This rite, as we shall see, will play a major role in the interpretation of Jung’s fantasies.

Another important rite, and one that continues to operate from Zurich today, was the Schottisch Rektifizierten Ritus (Scottish Rectified Rite), implemented in 1789.5 This was a Christian chivalric order of seven degrees, and is today regarded as the most ancient and senior body in Christian Masonry. Here, the death and resurrection of Christ is used allegorically in the initiation process so that the candidate’s experience of death and rebirth is closely aligned with Christ’s agony on the cross. It was popular throughout the Continent in the early nineteenth century but had waned by mid-century, only surviving in Switzerland. It is this order to which Jung’s grandfather belonged (Bair 2004, p. 12, note 41). He was a member of the Beneficent Knights of the Holy City, the highest grade in the Rectified Scottish Rite, and was elected Grand Master of the United Swiss Freemason societies in 1850. The Beneficent Knights of the Holy City corresponds with the thirtieth degree of the Memphis Rite, a so-called ‘Egyptian’ rite which was formed by Jacques-Etienne Marconis and introduced to Switzerland in 1856 (Gould 1889b, vol. iv, p. 103). As Bogdan observes, ‘Egyptomania’ was to infect the high degrees of Masonry at this time, though he argues that the rituals were not very Egyptian in nature but were adaptations of the Scottish and Templar Rites (Bogdan 2007, pp. 96–97).

By the time Jung’s grandfather was a Grand Master, the various Masonic systems in Switzerland had joined together to form the Grand Lodge Alpina of Switzerland, the governing body that still operates today. In 1854 a large temple complex was completed by members of the Modestia cum Libertate lodge on the Lindenhof, a hill in the old town overlooking Zurich and a site of Celtic, Roman and medieval remains. It stands as a centre for the various lodge groups that operate within the city today (Badilatti 2012). As the following discussion will demonstrate, there are many narrative elements, characters and symbols throughout The Red Book that can be traced to some of the degrees from the various rites that were practised throughout Switzerland, in particular, the Rectified Scottish Rite, the Ancient and Accepted Scottish Rite and the Memphis Rite.


True and spurious Freemasonry

Important for the study here is the Masonic concept of ‘true’ and ‘spurious’ Freemasonry, the subject of a long and much argued debate within the fraternity. Sometimes the difference reflected geographical boundaries with the English system being seen as the true form while the many different versions that developed on the Continent were regarded as spurious, ‘with attractive names and fearsome but still attractive ritual’ (Lawrence 1924, p. 190). Others claimed that it was the character of the eighteenth century itself that was at fault. Robert Freke Gould argues that despite the rhetoric of Enlightenment, Speculative Freemasonry was the product of a world ‘full of all kinds of strange and distorted fancies, the work of disordered imagination, to an extent probably never known before’ (Gould 1889a, vol. ii, p. 184). Albert Mackey (1882) cites the differences between true and spurious Freemasonry throughout his study of Masonic symbolism, tracing it much further back to biblical times. He argues that the true form was that practised by the Israelites and involved a belief in the unity of God, while the spurious form was that set of initiatory rites practised by the pagans, having its origins in Babylon with the worship of Baal and spreading to all the different cult groups of the classical world. These pagan versions, he says, involved a terrifying mythical descent into Hades or the grave, a long and painful initiation and a formal series of gradual preparations.

Amongst the higher degrees, which will be the focus in this study, are many fearsome rituals that A.E. Waite agrees can appear quite brutal and can be seen as ‘puerile make-believe and nonsense’ if not understood in their symbolic context (Waite 1925, p. 189). Some Masonic authors have stressed that the initiations in the Lodge should be treated purely as allegorical representations of an internal spiritual process, whereas corrupt or spurious versions seem to exaggerate the more terrifying aspects and can border on abuse. J.D. Buck, for example, argues that even within the pagan forms there is a pure form of mystic Masonry and a corrupt version and states that ‘all real initiation is an internal, not an external process’ (Buck 1967, p. 86). However, he refers to the misuse of initiatory knowledge as black magic and decries the use of hypnosis within the fraternity for the sole purpose of the humiliation and degradation of others (p. 51). The sociologist Stephen Kent calls those members who misuse the Masonic rituals for abusive purpose ‘deviant Freemasons’ (Kent 1993, p. 356).

This study will place Jung’s fantasies alongside a number of Masonic rituals, demonstrating their similarities and suggesting that the scenarios he describes represent corrupt or spurious versions, including the use of black magic. As we shall see, the degrees of the Ancient and Accepted Scottish Rite (A.A.S.R.) are particularly similar and will feature in much of the discussion. The version used in this case is John Blanchard’s (2002) Scotch Rite Masonry Illustrated: The Complete Ritual of the Ancient and Accepted Scottish Rite. As Bogdan notes, Blanchard’s compilation of the thirty-three Scottish Rite rituals are an accurate account of the Cerneau version of the A.A.S.R., but after each ritual is an anti-Masonic critique (Bogdan 2007, p. 189, note 15). Joseph Cerneau’s version of the Scottish Rite came into effect in 1813 and was used worldwide but was outlawed by the Grand Lodges throughout the world in 1885 and labelled illegitimate, clandestine and spurious (Homan 1907). Jung was born in 1875 and the Cerneau version is used here to demonstrate the close proximity between his fantasies and the rituals that were available during his early years. Quotations from these rituals, as well as from some of the Masonic authors of the day, will serve to demonstrate the high-flown language used within the initiations, reflecting the style of some of Jung’s language in The Red Book.


Masonic abuses in the literature of ritual abuse

One form of misuse of Masonic knowledge is the initiation of the young, since the rules of all Grand Lodges state that the candidates must have reached the age of maturity, forbidding the initiation of either those under age or in their dotage (Duncan 2009, p. 95). Since the 1980s there has been a developing body of research into ritual abuse and the role of cult practices of many types that has been undertaken in many first world countries and across a wide range of disciplines (Noblitt & Perskin Noblitt 2014, pp. 52–78).6 Reports of abuses in Masonic contexts or using Masonic ritual and regalia frequently appear in the literature (Katchen 1992, p. 10; Kent 1993; Morris 1997; Scott 2001, p. 127).7 But firstly, a definition of ritual violence by Thorsten Becker, a leading researcher and cult counsellor in Germany, who states that it is:

a severe form of abuse of adults, adolescents and children intended to traumatize the victims. It consists of physical, sexual and psychological forms of abuse which are planned out and systematically used in ceremonies. These ceremonies may have an ideological background as well as being staged for the purpose of deception and threat. Symbols and activities or rituals which have religious, magical or supernatural connotations are used. The purpose is to confuse, threaten and terrorize victims and to indoctrinate them with religious, spiritual or ideological beliefs. Ritual violence rarely consists of a single episode. Most often these experiences happen over an extended period of time.

(Becker 2008, p. 237)


As the following analysis of The Red Book will argue, Jung’s fantasies reveal a great deal of material that suggests the indoctrination of religious, spiritual and ideological beliefs using ritual theatre, physical and psychological abuse and trickery.

While the existence of these practices on Western children has only been known since the late twentieth century, they have long been understood by anthropologists, historians and scholars of religion as part of the broader practice of initiation rites, where extreme forms of the initiation of the young can be found in many past and present cultures. Jung, himself, referred to the role of puberty rites in tribal societies that could be traumatizing to the young candidates undergoing them. Circumcision rites amongst Australian Aboriginal groups was one example he discussed in Man and His Symbols (Jung 1964, pp. 128–132). Here, in accordance with studies by the anthropologist Mircea Eliade, Jung argues that the ritual effectively dismantled the original mother-child identity and, through a painful process, and even the confrontation with the possibility that he would die, the boy was then symbolically reborn into the clan or tribe with a new identity and status. On another occasion he states:

This shows that the initiation ceremonies are a magical means of leading man from the animal state to the human state. They are clearly transformation mysteries of the greatest spiritual significance. Very often the initiands are subjected to excruciating treatment, and at the same time the tribal mysteries are imparted to them, the laws and hierarchies of the tribe on the one hand, and on the other the cosmogonic and mythical doctrines.

(Jung 1979a, vol. 7, p. 384)


When Jung wrote the above statement about initiation he was coming from his preferred position of an authoritative scientist addressing a problem in a distant but perfectly respectable way. According to his own system of four psychological types - thinking, feeling, intuition and sensation - he classed himself as a thinking person with a correspondingly undeveloped feeling side (Jung 2009a, p. 295, note 178; 2009b, p. 338). But during his confrontation with his unconscious in his mid-life period he allowed himself to feel the extreme confusion and terror conveyed through the dramas of his fantasies, though it left him puzzled as to their meaning. The argument that will be made here is that Jung’s fantasies may be very detailed memories of a series of planned initiatory ordeals not unlike those of the puberty rites of tribal groups.

It is not the first time that Jung’s work has been interpreted in relation to the practices of cult groups. As Shamdasani (1998) points out, there have been a number of texts dealing with the development of cult-like groups around the personality and teachings of Carl Jung since the 1970s. In the 1990s Richard Noll, a clinical psychologist and historian of medicine, published two books dealing with cult themes in Jung’s work, The Jung Cult (1994) and The Aryan Christ (1997). In The Jung Cult Noll’s central thesis is that Jung deliberately aimed to become the leader of a charismatic religious cult based on his own personality and teachings. But Shamdasani reminds us that Jung always insisted that his role was that of a physician, not a religious leader, and that his aim was associated with healing the sickness of men and his times (Shamdasani 1998, p. 11). While the present study does not concern itself with the formation of groups based on Jung’s teachings, the concept of Jung’s role as a ‘wounded healer’ will be of more significance. Jung first used this appellation himself, which was later taken up by others (1963, p. 133). One of his biographers, Claire Dunne, refers to Jung’s disclosure of his sexual abuse as a boy to Sigmund Freud as the basis for her title, Carl Jung: Wounded Healer of the Soul (Dunne 2000, p. 30). The argument here will take this position further, demonstrating that the wound from which Jung appears to be healing may go far deeper than the trauma of sexual abuse.

In Noll’s The Aryan Christ there are, however, a number of themes that the author addresses that have a bearing on this reading. His study discusses the important role of Aryan cults and the background of neopagan beliefs in the Germanic countries in the work of Carl Jung. Firstly, he talks about the involvement of Jung’s paternal grandfather, citing his early involvement in youth groups aligned with Freemasonry in Germany and then, once he moved to Switzerland, in a full involvement with the Order as ‘an occult brotherhood united by the symbols of the rose and the cross’ (Noll 1997, pp. 5–19). The significance of the occult on both sides of the family is also addressed by Deirdre Bair in her biography of Jung (Bair 2004, pp. 7–20). This author agrees with both Noll and Bair that Jung’s grandfather’s influence, as well as the broader influence of the occult on the family, is of utmost importance in an understanding of Jung’s preoccupations and is particularly relevant to an interpretation of The Red Book. However, one of the chief differences between Noll’s work and this study is his denial of the existence of ritual abuse, demonstrated by his participation in a panel discussion in Chicago in 1990 where he presented a sceptical view of the SRA reports (Braun 1990). This study takes the opposing view and argues that ritual trauma may be at the heart of The Red Book.


Trauma studies since Jung

The frequent expressions of pain, suffering, confusion and torment in The Red Book suggests that it is dealing with trauma of some kind and so any interpretation of its contents would need to incorporate the psychology and physiology of trauma. Jung was well acquainted with psychological concepts of dissociation, amnesia and trauma, as well as the work of the French psychologist Pierre Janet (Jung 1963, p. 119, p. 144). Janet placed the responsibility for personality disturbances squarely in the social sphere, blaming human cruelty for the results, and current theories of trauma have drawn on his work. One of the leading researchers in this field today is the American psychiatrist Bessel van der Kolk, who regards Janet as the real hero in the history of the psychology of trauma (van der Kolk 2014, p. 178). Janet originally coined the term ‘dissociation’ to refer to the dis-association of the mental processes, the ‘splitting apart of psychological functions that normally go together’ (cited in Healey 1993, p. 66); while van der Kolk describes dissociation as ‘a compartmentalisation of experience … [in which] traumatic memories are characteristically stored separately from other memories, in discrete personality states’ (van der Kolk 1996, p. 306). The mind’s capacity to dissociate from terrifying experiences and the corresponding compartmentalisation process will play an important role in the discussion of Jung’s encounters in The Red Book.

In a later study, van der Kolk describes the mind as a mosaic and discusses the psyche’s ability to form separate internal parts as a natural process, not an aberration (2014, p. 281). A further development of this ‘parts’ theory is the work of Richard Schwartz, the founder of Internal Family Systems Therapy. Schwartz (1997) concurs with the idea that having multiple inner states is a natural state of mind, but argues that during trauma some parts become stuck in roles that continue beyond the traumatic experience and thus require realignment or healing. Throughout the analysis of The Red Book these current theories of trauma will be applied to the interpretation of Jung’s active imaginations. Such an approach would not be unfamiliar to Jungian analysts and psychologists more broadly, but the inclusion of material associated with ritual abuse may not be so familiar. Research into ritual abuse has become a field of its own and, while still largely confined to the community of survivors and their psychologists and counsellors, the existence of these practices has been acknowledged by social workers, sociologists and law enforcement professionals since the 1980s. The work of these professionals has been pivotal to the dissemination of research into this complex area of human behaviour and will be drawn upon throughout this study.


The perspective and layout of this study

It should be clear from the above what my personal bias is and so the reader must judge my interpretation of The Red Book in the light of its author’s perspective. However, to conceal this bias at the outset and proceed as if from a purely objective intellectual position would be deceptive. In a lecture at London’s Tavistock Clinic in 1935 Jung said that his main contribution to psychology was his own ‘subjective confession … [because only when] we admit our personal prejudice [are we] really contributing towards an objective psychology’ (cited in Bair 2004, p. 415). The public acknowledgement of subjective experience amongst their peers was an important aspect of the development of the psychoanalytic profession, so the discussion here will honour that practice. This is the reason for including my father’s confession in the Preface and for the occasional references to my own experiences that are similar to those Jung describes.

As a newcomer to Jung I will restrict myself to The Red Book itself, along with some references to Memories, Dreams, Reflections and other biographical material, as well as occasional references to Jung’s Collected Works. I will, however, leave a broader assessment as to how this interpretation might relate to Jung’s entire oeuvre to those Jungian scholars who may find my argument of interest. As far as my own limitations as a scholar are concerned, I am not a German speaker and so am reliant on Shamdasani’s English translation. Given the fact that a translation of Jung’s Black Books is not yet published there will undoubtedly be additional material that could affect this interpretation at a later date. I am also not a Freemason and so have not had access to Masonic documents that as a member of the Order I would have been able to access more freely, so my documentary sources for the Masonic material are limited to those available to the general public and through reprints of old rituals.8

The study will follow the layout of The Red Book and will provide a close reading of each of the entries in the three books, examining both the text and the accompanying images and focussing on the fantasies themselves, with less emphasis on Jung’s commentaries. It will reference page numbers in the facsimile edition, followed by the page numbers in the reader’s edition. It does not include reprints of Jung’s exquisite gouache paintings but it will describe each of the images being discussed and relate them to the overall argument. It will also discuss the majority of the illuminated letters, examining their design elements as they relate both to the plots of the separate entries and the Masonic rituals being cited. For those readers who do not have access to the facsimile edition, many of the paintings can be found online. The study is intended to be read alongside The Red Book as an interpretation, acknowledging that there are many ways to interpret any creative text and with a major text such as this, and one full of such religious and spiritual significance, there will inevitably be many ways to interpret it.

While this study is offering an interpretation it is not intended to take away from the power of Jung’s writing, which for many may be a source of great inspiration. However, what it will seek to demonstrate is that Jung’s imaginative fantasies are not entirely of his own making but that they are based on a particular set of initiation rites already in place in the Swiss Masonic Lodges when he was young, which appear to have been modified for the purposes of creating terror and confusion. Jung’s struggle to understand this material is largely contained in the commentary section of each of his entries. In my own imagination, and presumably the imagination of any writer who comments on the work of a previous author, I have wondered whether my thesis would make any sense to him and perhaps answer some of the questions he raises in these commentaries. What would he say if he were sitting in front of me? In the real world it will be the reader who will answer for him.



Notes


	Deirdre Bair (2004, p. 12) affirmed the elder C.G. Jung’s membership of the Beneficent Knights of the Holy City, a distinct grade in Swiss Masonry corresponding with the 30th degree of the Memphis Rite. She received this confirmation from Claudio Bonvecchio, the Grand Master of the Memphis Rite in Italy and Switzerland. She also notes that the Jung family neither confirm nor deny this.

	As recently as 2010, the Journal for Research into Freemasonry and Fraternalism was established to cater for the developing interest in these subjects amongst both Masonic and non-Masonic scholars alike.
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