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1.

Introduction

Depression is more common in women than in men, in fact, dramatically so.  This observation was made as early as 1851 by the French physician, Jules Falret.  Depression is far too vague and inclusive a term to serve well in a scientific context, yet researchers have found a variety of ways to validate this observation in recent decades, through both community surveys and clinical samples.  Leaving aside the special case of depressions associated with bipolar disorder, women are now considered between 1.6 and 2 times more likely to suffer from depression than men.
  It seems that if we want to understand gender, its full meaning for the individual and how it affects one’s experience in the world, this vulnerability must be taken into account.

Jung lamented that psychology, from its very beginnings, was inclined to reduce such matters to biology, denying that psyche is a phenomenon in its own right, with its own experience, its own efficacy, and its own responsibility for meeting the challenges of existence.  Where a clear interaction can be seen to occur between psyche and soma, as in the case of what we now call “melancholic” depression, it is tempting to adopt such a reductive approach.  Today we have antidepressant drugs which are wonderfully effective in some cases.  Enchanted with these drugs, popular thinking tends repeat, with ritualistic insistence, that depression is simply “a chemical imbalance in the brain.”   However, authors like Silvano Arieti, who has worked extensively with depression, point out that a physiological correlate does not prove a physiological cause.
  Yet many cling to the hope that we can exorcise depression through technology, that we can get rid of it without getting our hands dirty, so to speak.  This is not a realistic hope.      

Melancholic depression has been my special interest since I entered Jungian studies.  Before that time, I worked in the field of women’s health, where I had ample opportunity to observe that the menstrual cycle, pregnancy, and childbirth can affect women’s moods, sometimes in crippling ways.  I could not help but notice that hormones administered for birth control or for the treatment of menopausal symptoms can do the same.  Yet the role of hormones in women’s depression, long suspected as a factor in its high incidence, remains unclear and cannot, in any case, tell the whole story.     

          This does not surprise me.  As a midwife’s assistant attending home 

births, I saw how sensitive a woman’s body can be to the psychological ambiance.  For example, what is going on beneath the level of words between a woman giving birth and her husband can dramatically influence the course of labor, and most midwives have learned to take this factor quite seriously.  There are few autonomous forces in the body as impressive as those at work in childbirth.  The forces which expel the child from the womb have an elemental power and urgency which can be terrifying to behold, much less to experience in one's own body.  Labor is a veritable juggernaut, yet it can be blocked to the point of endangering both a mother’s and an infant’s life if there is a psychic knot constellated in the room.  When speaking of the reproductive physiology of woman, it seems that we must allow for a highly labile interaction between psyche and soma.  If we attribute a woman’s depression to “hormones”, then, we can be sure that her soul is intensely involved as well. 

The word soul belongs to any discussion of depression in a special way.  If we want to look beyond “chemical imbalance in the brain” to the subjective meaning of depression, we must consider the ways in which depression has expressed itself in fantasy.  Very often this fantasy depicts a broken connection with one's own soul, though many different nuances and shades of meaning adhere to that word soul.  In 
depression, psychic animation and the capacity for engagement with life are compromised and, behind this loss, we feel that some inner factor of the greatest importance has either abandoned us or been taken from us by malignant forces.  Sometimes this factor is identified with life itself, as in Samuel Taylor Coleridge's nightmare image of depression as "life-in-death" (i.e., a living death).
  Indeed, in severe depression, the loss of life energy can be so profound that observers have felt they were witnessing an "imitation of death."  

For Jung, this connection with psychic vitality became the essence of anima; anima was, for him, "the archetype of life."  One cannot help but be struck by the resemblance between loss of anima, as Jung described it, and the definition of melancholic depression in the Diagnostic and Statistical Manual of Mental Disorders (DSM), right down to the detail of being "somber and moody on waking."
  In men for whom anima recedes after midlife, Jung observed the death of spontaneity, vitality, flexibility, and human kindness.
  Their lives were dominated by weariness and resignation, for it is anima that "makes us believe incredible things, that life may be lived."
  What we see on the surface, then, is a kind of negation: absence of anima, along with the individual's reaction to this lack.  But it is not only for aging men that this fantasy of anima depletion has resonance.  Consider Aaron Beck's widely accepted "cognitive triad" characterizing depression in general: negative expectations of environment, negative view of self, and negative expectations of the future.  Is this negativity not also a reaction to the anima's having receded? 
Chronically depressed persons, having lost the capacity to "believe incredible things," can only pride themselves on being realists par excellence.  Ideas of hope, relatedness, and meaning belong to the imaginal world of depression but are continually driven back from consciousness:  The impossible wish cannot be entertained, for it will 
only cause suffering.
  This destructive "realism" has many of the features of negative animus.  And in fact the image of anima presupposes that animus has some role to play in depression, for anima and animus (feminine and masculine contrasexual elements in the psyche) are an inseparable pair: that to which Jung referred as the syzygy.  Only as anima and animus step into motion together, only when they join the dance, does the image become fully active, giving us a feeling for what the whole psyche is doing in depression.   

In the beginning, Jung's practice of giving so much importance to the fantasy of psychic states such as depression marked him as outside the scientific mainstream.  Today, however, there is an increasing realization that fantasy, sometimes described as "the work of culture," is so inextricably intertwined with hard facts that it cannot be left out of the picture.  I have already referred to the problematical imprecision of the term depression.  The National Institute of Mental Health has struggled to sharpen its definition of this term for the DSM, making it more suitable for cross-cultural use.  But even as the effort was made to wash all subjectivity out of it, this concept came under sharp criticism from anthropologists who felt that a Western disease category was being dressed up with an authority it didn't deserve.  When we have peeled away all layers of ethnocentricity, does anything of depression remain, some essence underlying all the local variations?  And if so, what can we say about that it?  No one seems quite certain, but I was startled to find the psychological anthropologist, Richard Shweder, tentatively framing his answer, not in biomedical terms at all, but rather in terms of a concept found 
in many tribal cultures: that of "soul loss."
  Thus anthropology, even while insisting upon cultural relativism, brings us back to a human fantasy of depression so basic that we may well think of it as archetypal.  
But how might experiences of soul and soul loss be different for women than for men?  And what does that tell us about woman's greater vulnerability to depression?

 C. G. Jung put gender in the very foreground of his view of soul.  In fact, he settled on the rather startling idea that woman may not have an anima, a "feminine" soul, at all.  Rather, she is anima; that is, she not only carries anima projections for men, but is the archaic origin of the projected image and therefore uniquely suited to carry it.
  However, Jung did not wish to depict woman's psyche as altogether unlike a man's in this important regard.  He concluded that, in spite the asymmetries between the two in their childhood development, woman is the mirror image of man:  She possesses a "masculine" soul or animus, which is projected onto men.  In dreams she meets her soul in male guise.  And at the highest level of development, it is this masculine figure (or the function he represents) which leads her to a spiritual knowledge of self.  

All too often, it remains unclear in context whether Jung assumes the dynamics of animus to be identical with those of anima, particularly since he tended to use the German term, seele (simply, soul) for both.  But English translators of Jung's Collected Works accentuated his insistence upon the distinct and "masculine" character of woman's soul by using "animus" as a preferred translation for seele where women were under discussion.
  What was the point that Jung hoped to make by using this masculine form in place of the feminine "anima"?  Was he simply highlighting certain typical attributes of woman's soul as personified in dreams and fantasy: male gender, heterosexual charisma?  Or was he pointing to more fundamental differences in the psychic nature of men and women? 

Animus is a word with an extraordinarily broad array of meanings in the original Latin, one of them indeed being "soul".  Yet we can observe, in its linguistic metamorphoses over time, a certain dwindling down until we are left with two rather narrow meanings in English today.  The first equates animus with analytical thought, verbal consciousness, or logos.  It is a definition which we owe entirely to Jung, originating in a distinction made between animus and anima by certain Roman philosophers. The second meaning is that in general usage, where animus has distinctly heroic and adversarial associations.  The Oxford English Dictionary, for example, defines animus as "animating spirit or temper, usually of a hostile character."  In philosophic moments, Jung made much of the logos character of a woman's ("masculine") soul.  But it was the ordinary English meaning, the overtone of interpersonal conflict, which seemed to catch his imagination, and in fact to color the entire discussion of woman's soul in Jungian literature.  Jung repeatedly complained of mindless belligerence in women, attributing it to "animus possession," seemingly unaware that he himself was caught in biased thinking at that moment.  Though acknowledging the way in which animosity between the sexes can enter a feedback loop, Jung held on to his authority to overrule the opinions of women, thus setting a precedent for misuse of the animus concept as a conventient weapon by which female opponents may be discredited.  

By this point, it should already be apparent that Jung's idea of a "masculine" soul or animus entails a deep confusion: not because masculinity cannot be soulful, but because what is heroic, willfully self-promoting, and adversarial belongs more to the world of persona than to the soul.  Animus not only lacks soulful qualities but, at some level, countervails them.  It would not be entirely out of keeping with Jung's understanding of animus to differentiate anima and animus as soul and spirit respectively.
  And, to give this point due emphasis, I will assume in what follows that true soul-images are a function of anima psychology.  If a false sense of clarity on the subject is thereby created, then perhaps it will serve a compensatory function, making it a little easier for women to separate their own personal uncertainties from whatever confusion is simply inherent in Jung's theory.
 

Almost from the beginning, the Jungian school has been plagued by objections that it does not adequately represent the psychology of women.  These objections often focus on the concept of negative animus.  I have already commented upon the ease with which this concept lends itself to misogyny.  A more subtle objection has to do with the very common (in fact, typical) appearance of animus in women's dreams and fantasies as a disturbing figure who intimidates, inspires dread, or threatens harm.  Such a negative animus does indeed seem to belong to woman's depression, but not as an image for the lost soul:  Rather, he is the one who intrudes upon a woman's sense of wholeness, whether as a collective-minded critic (the "committee") or in the more primitive guise of the dehumanizing attacker or rapist.
  Accordingly, I would like to shift the focus in this article to anima, and to an assertion that has been circulating about the Jungian world for some time now: that anima does indeed play an active role in the psychology of women.  I do so because my personal experience affirms what tribal healers have always known about "soul loss": that nothing really changes for the sufferer until the soul is somehow tracked down, retrieved, and a connection re-established.  To put this in more psychological terms, wherever there is a deep disturbance of mood, anima is just as vitally implicated in recovery as in falling ill.  
2.

What is the relationship between woman and anima?

 
One of the most vivid memories I retain from my training to become a Jungian analyst has to do with the consternation I felt at being told that woman has no anima or "feminine" soul-image.  This reaction was an admittedly emotional one.  I felt profoundly misunderstood.  On the one hand, Jung’s fantasy of gender did not seem to fit my experience.  On the other hand, I sensed that a masculine claim to exclusive rights in the anima mirrored social realities which are particularly cruel in their psychological effects upon women. To say that woman must be anima rather than having a feminine soul of her own is much like saying that women must serve men:  They must provide erotic interest and all the services, humble as they may be, which render life more physically and psychologically accommodating.  And they must do this without hope of being provided for in analogous ways.  A woman’s longing to meet soul outside herself is either unacknowledged or deemed irrelevant.  

The shock of this first encounter has since been mitigated by contact with authors like James Hillman, Edward Whitmont, and Verena Kast, who have revised Jung’s ideas of the phenomenology of gender in significant ways.  It is my impression that many Jungians now acknowledge themselves to be in a certain creative tension around the concept of the soul-image, at least insofar as it concerns sexual orientation (who one loves) and social role (one's legitimate hopes and ambitions in the world of work).  But shreds of the past still cling to us.  


Jung was not only a “scientist”, of course, but a spokesperson for that imaginal world in which one can ask, Habet mulier animam?  (Does woman have a soul?)  As the 20th century draws to a close, we continue to be influenced by that imagery, with its extensive and complexly interwoven strands, albeit to a lesser degree than was Jung in the 1920’s and 1930’s while developing his ideas about the soul-image.  I have asked how a woman's experience of anima differs from that of men:  Awareness of this historical background leads us part way towards the answer.  For who among us can disentangle what they experience from the way it is imagined?  And who can entirely disentangle their fantasy life from collective themes?  If collective fantasy denies woman a soul, then individual women will inevitably be handicapped in working out their own personal relationships with soul.      


The time has not yet arrived, it seems, for issues of gender to be resolved, either in post-Jungian thought or in the world at large.  Can we dismiss the differences between the psychologies of men and women as mere surface effects?  Do social roles predicated on biology run no deeper than persona?  And how does that alter Jung's vision of an intimate and compensatory relationship between persona and the soul-image?  I can do little more than raise these questions and hope that many of us will continue to reflect upon them, despite their sensitivity in today’s climate of irritated relations between men and women.  But the question of woman's relationship with anima cannot wait for things to settle out in the collective or for a new consensus to be achieved.  There is perhaps no other psychic “given” more precious than the meeting with inner presences personifying one’s soul.  Without fidelity to such experiences, one betrays one’s own individuation.  My sense of my own anima is not theoretical but a personal foundation.  Take it away and the possibility for attunement between idea and experience is destroyed for me.  And without such attunement, consciousness is no longer the servant of individuation. 

I cannot imagine my own process, for example, without certain dreams in which powerful feminine soul-images appeared at critical times in my life.  Nor can I imagine my vocation as a poet  - my first vocation and my entree into the symbolic life - without having encountered such classical anima figures as Wordsworth's "Solitary Reaper" and having been affected by her in the most personal way.  In his poem celebrating the Solitary Reaper, Wordsworth shows how such a woman creates around herself a whole landscape, a place in which poems can be written.  And so I found it to be.  This is not to invite comparison between my modest efforts as a poet and Wordsworth's great opus.  It is simply to attest to the fact that the Solitary Reaper evokes in me, as for the man who made her his poem, a visceral impulse to express soul through carefully chosen words:  She creates the mood for poetic speech. 

For much of my adult life, I have felt a subtle presence here beside me, a companion, who is both near and other, who has something to do with my love of the world in all its many and shifting presentations, and with my desire to be alive in it.  At the same time, this presence is the catalyst that gives my internal experience the depth and compelling quality of the real:  It is as if a flat and merely two-dimensional image (in my head, on paper) blossomed into a full dimensionality.  It is as if the stark, bland light of mid-day gave way to shadows in which every color achieves its deepest saturation.  As I began writing poetry in late adolescence, I found myself invariably addressing this presence, either implicitly or explicitly, as "You".  Where did that "You" come from?  Who or what is it?  I had no idea, but I did not really need to know.  I felt myself in the presence of a paradox: what cannot, and probably must not, be defined but is more intimately known than anything else in life.
 

Looking back from my present perspective, I think that that spontaneous impulse to address a second-person-familiar was my first gesture towards grasping an archetypal Thou, the essence and source of all relatedness.  In the context of poetry at least, that "You" is a being I have imagined as feminine,
 but her gender does not belong in the foreground.  She may spread herself out across entire landscapes, or she may completely conceal herself in the background, but she rarely asks to be observed as a discrete entity.  Nor is this figure in any way identified with the Mother, either in terms of maternal attributes or of a nurturing function.  On the contrary, she comes at that moment when there is pressure for the spring to flow, for the word to be released - just the wrong moment for being called back into the nearly mute world of the infant with its narrow horizons. 

Jung prided himself on being an empiricist.  I wonder what he would have done with this figure in my psychic world?  Jungians who resist change in the theory tend to insist upon a gender-based structure for the psyche and hope that its flexible terminology can be stretched to accommodate experiences like mine.  I might be met with questions of terminology like these:  "Why consider such a feminine figure to be a soul-image?  Might it not personify your shadow (perhaps a "bright shadow")?  Might it not even be a direct revelation of your feminine Self?
  Or, if you insist upon placing a figure like the Solitary Reaper in the context of soul, would you not be willing to regard her as the anima of your animus?”  

Are these psychological terms just words, or do they make a difference in the fantasies that constitute our very sense of self?  I believe that they do.  And I can only orient myself to questions of terminology by falling back upon the natural feeling that I have for the word soul, a feeling formed in part by my reading of Jung.  To put it simply, as I came upon observations about anima scattered throughout Jung's work, and gathered up in James Hillman's Anima, I recognized her:  Jung did not introduce me to anima.  He gave me another name for something in myself, and another language for the life that we two have been living together these many years.
 

Neither anima nor soul are scientific terms, nor should they be tortured into some shape fit for scientific discourse.  Their power lies precisely in the subjective resonance they set up among interlocutors.  They belong to a commonality of experience with others.  I know in my bones what Jung meant by anima because I share in a commonality which, so it seems, transcends gender.
  To invent different names for the phenomenology of soul in women and in men strikes me as equivalent to drawing epicycles on epicycles, as astronomers once did to make the movement of the stars fit Ptolemy's out-moded picture of the cosmos.  To give up the old cosmology was wrenching, because it meant acknowledging that I, the observer, am not at the center of the cosmos.  To give up Jung's gender psychology will be equally wrenching for those accustomed to an androcentric perspective.  But how else are we to find the true gravitational center of the psyche?
  Many religious traditions refer to such a shift in terms of a necessary liberation from what seems to be true, but which occludes a deeper truth. 

Acknowledgment of woman's relationship with anima is liberating in another, very practical way.  It legitimates her pursuit of goals, her exercise of judgment, and her creativity: in short, an ego which is not in contradiction with itself, not merely a "masculine" structure within a female psyche.  To divide the psychic universe according to gender as radically as Jung did cuts women off from both basic humanity and those cultural activities which contribute to collective consciousness, activities for which one must not just "be" but "have" anima.  Oddly enough, it cuts women off from one another as well.  For some years, I believed that my experience with anima was somehow atypical.  Yet, when I began to discuss with other women the dissonance between Jung's theory and my own experience, I learned that this is by no means the case.   

Many women, I believe, can only read the Collected Works of Jung with a tremendous “as if” standing between ourselves and the work:  We read these words as if we were men.  Why do we not all stand up and say the obvious, like the little boy in "The Emperor's New Clothes"? - When Jung speaks of women, he means us.  When he complains of Logos in women as "often only a regrettable accident ... because it consists of opinions instead of reflections,” he insults the intelligence of a great number, perhaps the majority, of his best readers.
  Jung's masculine psychology is the psychology of consciousness.  The woman he portrays is not quite marred by this fateful gift nor disturbed by the creative conflicts it brings in its wake.  In short, she is not quite human.  

And where does this fantasy of blissful unconsciousness come from?  Do I know women like that?  Perhaps.  But it is always some other woman that I visualize in this context.  While reading Jung as if we were men, are we modern, educated women not always thinking of the grandmother or sister who does not share our intellectual interests?  Or the domestic who swept up after us when we were children, whose grammar was bad but whose earthy wisdom was a warm lap upon which we rested?  Perhaps we travel even farther in this fantasy, to some corner of the world where there is still a solitary reaper who goes out with a scythe in her hand to harvest the wheat.  With what extraordinary self-deception do I tell myself that these are the “real women”, the ones from whom feminine psychology can be learned?  How can I presume to know that we are really so different, myself and these women who do not read books?  For that matter, why do I suppose that their "unconsciousness" is any different from that of their male counterparts?

The question of whether modern educated women participate in logos or analytical consciousness at the same level as men is entirely relevant to my theme.  For human consciousness always comes into being through a kind of split in the psyche:  Reflection stands over against the phenomenon of life.  Where consciousness is firmly established, how could anima ("the archetype of life") not to be constellated as a more or less autonomous function in women as well as men?  Why would we expect to find anything different from what Jung described in his anima psychology?  Since such an anima is by definition unconscious, will it not be projected?  And, through encounters with the carriers of her projections, may not woman also develop a conscious relationship with anima?  The one great difference that remains between men and women is that Western culture actively encourages the anima projections of males:  It provides men with an abundance of stimulating fantasy material which is theirs to explore and to play with.  And its institutions support men's anima projections onto women.
  Women are asked to play their part in supporting this process; they are not invited to be full-fledged participants but to function as what Jung called the pied-a-terre, man's point of contact with the Earth.
  Granted, the patriarchal strain in our culture seems to be dying; but collective fantasy has a life of its own and never passes cleanly or quickly out of the psyche.  Woman today are far from being fully enfranchised at the level of creative imagination.

It may seem that I am beating a dead horse in insisting upon my point that women “have” an anima, rather than being in complete and unconscious identification with this soul figure.  I do so because there remains considerable confusion among those attempting to refine Jungian thought in this area.  Gareth Hill, for example, writing in 1992, tentatively retains the idea that woman is anima.  He translates this into a 
special language he has developed for talking about "masculine" and "feminine" psychological functions:  Women, he suggests, "live naturally in a dynamic-feminine imaginative consciousness and are closely related to the unconscious."  He suggests that this "more orthodox solution" may be as good as Hillman's, in terms of making the concept of contrasexuality (anima/animus) serviceable for women.  But while citing female authorities as precursors to his point of view (Emma Jung and Irene Claremont de Castillejo), he admits that "it seems far from our everyday experience of most women."
  What is worse, Hill finds that this position requires re-thinking the nature of animus and ends up with a confused sense of this figure as "male but not necessarily masculine," since that which mediates the unconscious is by its very nature "dynamic feminine."


For years now, Jungians have been attempting to shore up the original theory of anima and animus by differentiating between masculine and feminine “principles” on one side and biological gender (male and female) on the other.  Now Gareth Hill suggests adding another epicycle to the system, something “male“ within the non-biological sphere of the feminine principle.  Is it not time we realized that we are dealing with metaphors, which belong to the fluid and sometimes treacherous realm of fantasy, and not to coherent rational thought?  They are not abstractions that can be lined up neatly in schemata, nor should we legislate on their basis what is healthy or unhealthy for individual development.  

For the poetic imagination, metaphor (analogy) is a matter of the greatest seriousness.  It is the bridge, or the vehicle, which bears consciousness across to an invisible reality of even greater import for the soul than the reality of the five senses.  Yet this in no way obviates the fact that metaphors must be handled lightly, even playfully.  If we ask them to carry the ponderous weight of scientific concepts, we quickly leave reality behind, losing our contact with living psyche.  What is worse, we step out onto those quicksands where sophistry is most at home.  Poets tend to be less naive about this than the rest of us, perhaps because they take on thinking in analogies as a discipline in its own right, with little room for other agendas.  The poet Peter Russell for example (a man dedicated to anima if ever there was one) does not hesitate to warn that “in rational terms the analogy ... is inept, if not absurd”.
  If we want to deal in analogies, we had better be humble.  Perhaps that is why Hesiod allowed the Muses to cut him down to size, mocking his background as a keeper of sheep, just at that fateful moment when he set out to compose the Theogony under their inspiration: 
“'Shepherds that camp in the wild, disgraces, merest bellies: we know to tell many lies that sound like truth, but we know to sing reality, when we will.'”


Most academic disciplines today offer collective certainty, or something stolidly  approaching it, but study of the soul is not one of them.  Here where certainties fall away and things become slippery and subjective, we are "merest bellies," thrown back upon our visceral responses.  We had better pay attention to them then.  And this is the spirit in which I have remained faithful to my original consternation at being told that woman has no anima.

3.

Asexual projections of anima


I suspect that much of our difficulty with the concept of anima in woman has to do with a very old fantasy of anima which needs to brought more into the light.  And when I use the term fantasy, I am really talking about a projection which, like all projections, begins as something natural, spontaneous, and unintended: the process of finding an image for what is hidden in the darkness of psychic subjectivity.  Our projections are precious elements in the life of the imagination, for they create the reflective surface in which our own nature may be read.  How then do we project anima?  It seems that, for many men (as for women at times), this projection catches up the sexual instinct in a very powerful way.  

Jung was fond of pointing to personifications of anima in art and literature which appear to confirm his idea that this figure is a function of male heterosexuality.  Consider the experience of poets in the Western tradition, whose psychological process is a derivative of anima.  That sexual feeling drives this process is often proclaimed in the poems themselves.  If not, it may be reflected indirectly in their motifs and images, or it may lie hidden in the poet's biography.  But over and over again sexuality is implicated as a well-trodden path by which the poet comes into contact with anima and gains its powers for himself.  At the same time, it is striking how often attainment of the desired woman remains out of the poet's reach.  We could go so far as to say that no woman carrying potent anima projections for the poet should ever be comfortably possessed.  The mundane, biological and social aspect of the quest must be thwarted in some measure, so as not to extinguish the purely psychic or soul element.
  The lyric tradition in the Western world, from Sappho to Yeats to the present moment, has been indelibly marked by this dynamic, and by the tragic biographies resulting from it.  

Looked at from the perspective of the work, however, there is no tragedy: The Muse is both like and not like that image of desire, that woman, whom the poet has met in the everyday world.  And it is in the very nature of metaphor to embody this tension.
  Without the paradox of like and not-like, metaphor collapses and one no longer perceives nuance and complexity in the elements it has brought together.  In fact they have been robbed of the very principium individuationis which makes them separate elements.       

This is what happens, for example, when imagistic language is exploited to assert a social or religious ideal:  To deconstruct a metaphor is to open up its fullest meaning.  To deconstruct an ideal is to weaken or destroy it.  One should always, as nearly as possible, be like the ideal.  What positive justification can there be for falling short?  I suspect that both masculine and feminine "principles", for example, embody social ideals.  Why would we use the same root to speak of the principle (fem-inine) as the person (fem-ale) unless we wished to express the requirement that women conform to and express "the feminine."  In the Jungian world, much energy has been expended in making a distinction between feminine and females (actual women), yet this distinction never quite sticks.  The language works against it; should we be surprised then that identification between the two keeps coming back like a bad penny?  

If Jung had been in agreement with my assignment of "the feminine" to the social level, we might leave this principle to one side in reflecting upon the soul-image in women.  But he put this principle in a much broader context; in effect, he set "the feminine" on a higher ontological plane than the concrete realities of a woman's life by linking it to a woman's nature.  To be like "the feminine" then is simply for a woman to be in harmony with her nature.  For her to deviate from the feminine in any way (to be also not-like) is a risky business, potentially detrimental to her individuation.  But without the not-like, the paradox at the core of being human slips out of our grasp and we are prevented from seeing women as they are, their nuance and complexity.  Indeed, we lose sight of the principium individuationis itself.  This of course serves the collective in the sense of promoting social harmony (in this case, facilitating social partnership between men and women).
  But it has no place in genuine reflection on the psyche.    

Now let us return to the practice of poetry, in which Jung saw his anima psychology confirmed.  Poets are no different from anyone else in that their vocational role is imagined within a social context, not separate from other aspects of collective life.  It is often said by women in literary life, only partly in jest, that every writer needs a wife.  If, as Jung believed, our collective soul-image is feminine, it may be equally true that every writer needs a Muse/anima.  Lest the musty, dated quality of this expression - "the Muse" - put anyone off the scent, I must emphasize that poets today still speak of the Muse, simply because no better term has evolved for naming an essential part of the process.  After all, one has to "be in the mood" for creative work, and Jung tells us that mood is the specialty of the anima.  The poet Robert Graves went so far as to suggest that neither homosexuals nor women can be poets because of the feminine and erotic character of the Muse.
  By linking soul-image to both sexuality and gender identity, Jung went down the same road as Robert Graves.  He seems to draw the conclusion that, because anima has so often been projected onto sexually desired women, it can only be projected in this form.


This leaves us with the question of how – when not through sexuality - does a woman project anima?  Where can she meet embodiments of that hidden soul factor which is at work both in the world and in her own psyche?  In spite of the special link between sexuality and the psychology of creative process, poetry is full of examples of such projections, in the most diverse forms.  We might even characterize poetry as a whole - both the process of writing and its product - as anima embodied in a catalytic field.
  With every gesture of weaving together images of the world which embody its paradoxical (dual) nature, poetry calls anima into being and makes a space between where it may reside.  At the same time, to be moved by such images is to be drawn into life.  And this, as I understand it, is the primary function of anima in personal psychology.  

During the early years of the Romantic movement in England, when poets 

like Coleridge and Wordsworth were radically revisioning their craft, they began to reflect in a thoroughly psychological way upon what they were doing and upon its value.  This reflection became the theme of poems, and I have been particularly struck by Wordsworth’s account, in the long autobiographical poem, The Prelude, of how he came to find anima, creative inspiration, in Nature.  What he is describing (or imagining) is a favorable early experience of attachment with his own mother, followed by a gradual and natural transference of those feelings to the entire natural environment.  

…  Blest the infant Babe,

(For with my best conjecture I would trace

Our Being's earthly progress,) blest the Babe,

Nursed in his Mother's arms, who sinks to sleep

Rocked on his Mother's breast; who with his soul

Drinks in the feelings of his Mother's eye!

For him, in one dear Presence, there exists

A virtue which irradiates and exalts

Objects through widest intercourse of sense.

No outcast he, bewildered and depressed:

Along his infant veins are interfused 

The gravitation and the filial bond

Of nature that connect him with the world."

Half hidden within this passage are two basic psychological ideas:  First, that of projection (the "irradiation" of objects), which the Babe learns, literally, by following the direction of his mother's gaze and participating in its "virtue", that is, by becoming involved in what interests her.  Second, that of centroversion ("gravitation"), which begins with the mother as the emotional center who holds him in "the real world."  As the child outgrows his dependency on the mother, this center shifts to what might be identified as the anima mundi:  The objects which Wordsworth describes as "irradiated" and "exalted" are not soulless objects but participate in a universal relatedness.  And it is this transpersonal anima which enables the "infant Babe" to feel at home in his world.    


Perhaps it is because Wordsworth lost his mother at the early age of eight,  before puberty, that his sense of anima is not erotically focused upon a particular image of woman.
  It would not be accurate to say that Wordsworth deviated from the masculine ideal of his day.  What we do see in him, however, is a predisposition towards diffuse attachment to "Nature" that is entirely characteristic of males in the tribal world (as well as of Jung himself, in his Bollingen retreat).  Jung often seems to denigrate such attachment as participation mystique, a phrase implying unconsciousness and a poorly formed individual identity.  Yet participation mystique is only a small part of attachment phenomena: at most, a starting point.  If we could characterize the aim or end-point of attachment, especially for young children, we would have to speak more in terms of stimulation: the energizing of mind and feeling, the awakening of curiosity and will, as one's attention is called out into the world "through widest intercourse of sense."  For the archaic man and woman, attachment to the natural environment was not an indulgence of primal unconsciousness; on the contrary, it sharpened powers of observation and discrimination required by their everyday existence.  And we today pay a heavy price for our bias against projection of soul into the non-human sphere (animism):  Perceiving the world without this aliveness, we have apparently lost the 
capacity to live in equilibrium with our environment.
  

Much of our understanding of attachment phenomena has evolved since Jung's ideas were formed.  These insights have chiefly to do with the relationship between mother and child.  Though they typically envision this relationship from the side of the child, they have helped me, as a woman, to understand my own anima and where its eros is lived out.   For I believe that, when adults enter into strong attachments with young children, it is by virtue of a projection of anima.  Freud notwithstanding, there seems every reason to believe, in the light of current infant research and of everyday experience, that this is an eros which is asexual, though sometimes as passionate and highly focused as any sexual attachment. There is an apparent blind spot in Jung’s thinking about this matter, which leaves a great gap in his understanding of the eros of women.


Women sometimes speak of "baby lust": a powerful longing to have one's own child, often sparked by seeing a friend or sister with her infant in arms.
  Naturally, it would be impossible to use this expression as casually as we do if it were really a matter of sexual feeling.  At the same time, it acknowledges that the eros of motherhood is a driving force that can be every bit as compelling as sexual desire, a force that can push us from behind in complete disregard of rational self-interest, that not infrequently sabotages our plans for the future and conscious intentions (e.g., to use birth control).  It is something from the animal nature which can, in effect, lead to states of "possession".  And the child onto whom so much is projected, once arrived, may give to the mother as much as it receives. 


I remember the way one of my own children, around nine or ten months of age, used to wake slightly before me in the morning and stand up in her crib, looking expectantly toward the door.  When I entered the room, she greeted me as if I were the rising sun - just as her shining face, her joy and enthusiasm, were the sun that rose on my own day.  What could embody more dramatically Jung's statement concerning anima:  "She makes us believe incredible things, that life may be lived"?


Jung believed that women naturally accommodate themselves to monogamy with greater ease than men, and he looked to a fundamental difference between masculine and feminine nature, between anima and animus, to explain this.  In the end, he framed it in terms of a greater simplicity in woman that allows her to project her whole soul onto one man and to live for him.  Can he not have noticed what an enormous investment of libido goes into pregnancy, childbirth, and taking emotional responsibility for all the members of one's family?
  Particularly during the first months of infancy (the nursing period), women often feel torn in two by the sexual demands of their husbands, not only because they are exhausted by the work of caring for another human being 24 hours a day, but because their eros is going to the child.  It is not so rare for women to conceive a longing for the unborn child before finding a male partner.  And providing for one's children commonly becomes the most compelling reason to preserve a marital relationship.  The more insecure the economic position of women in a patriarchal world, particularly in times and places where reliable birth control has not been available, the more marriage constitutes a practical necessity for them.  Following one’s heart in the choice of a mate has often been a luxury women could not afford.  Even today, many women remain married to partners with whom they have irresolvable differences because they hesitate to take up the burden of single parenting.  A man must be found who will "provide", regardless of how easy or difficult he is to love.  I suspect that a truly cross-cultural view would show that, far from living for a man, the majority of women who become mothers live for their children in the end.  These remarks are not intended to be cynical.  They are not intended to denigrate the importance of sexual relationships for women, or the key role they may play in the development of identity.  They do represent a plea, however, that we give greater consideration to the emotional realities of women's lives.  


Now what becomes of this attachment to the child which is so passionate and which asks so much of a woman?  I spoke earlier of attachment as a phenomenon whose function is to stimulate the growth of the individual.  For the child, a favorable experience of attachment leads to separation.  Is it different for the mother?  Must she not also go through a process of letting go - perhaps not all at once at some fixed end-point, but over and over again with each new development that changes the child, making him or her someone new who must be met in a new way?  Not only must a mother find ways to accept these developments, which are out of her control and often bring suffering, but the capacity for relatedness must be protected in the process:  Shutting down emotionally hurts a woman as much as it disables her for her mothering role.  


Much has been said about the diffuseness of a woman's eros.  It has been assumed that this is the psychological analogue of a woman’s biologically determined sexual responses.  But is it not a response to the conditions I have been describing, particularly where there is more than one child in a woman's life?  Just as the boy Wordsworth survived loss of his mother by finding anima in all of Nature, a woman can survive her many "losses" by finding a larger resonance in her family, her home, her garden, her world.    

Though Jung confessed that he had little insight into the domain of mother and child, he was able to observe the traditional function of women as protectors of the family's coherence.  From this social scene he jumped quickly to an assumption about the "lunar" nature of what he called "feminine consciousness."  It was puzzlement over the masculine character of consciousness as imagined by the alchemists that prompted him to write,   

"It needs a very moon-like consciousness indeed to hold a large family together regardless of all the differences, and to talk and act in such a way that the harmonious relation of the parts to the whole is not only not disturbed but is actually enhanced.  And where the ditch is too deep, a ray of moonlight smoothes it over."

It seems that Jung attributed a collective character to this synthetic style of thinking and imagining (at least when practiced by women in a mothering role).   But the poet Robert Frost gives us an image which, to my mind, captures its quality much more faithfully.  The image appears in a poem intended as the portrait of Frost’s friend, Kay Morrison, the sonnet entitled “The Silken Tent”.  I quote it in full because it gives substance to the metaphor hidden within the psychological term attachment.     

She is as in a field a silken tent

At midday when a sunny summer breeze

Has dried the dew and all its ropes relent,

So that in guys it gently sways at ease,

And its supporting central cedar pole,

That is its pinnacle to heavenward

And signifies the sureness of the soul,

Seems to owe naught to any single cord,

But strictly held by none, is loosely bound

By countless silken ties of love and thought

To everything on earth the compass round,

And only by one's going slightly taut

in the capriciousness of summer air

Is of the slightest bondage made aware.


Frost's poem allows us to feel how a woman is made strong by her capacity for a multiplicity of attachments - "countless silken ties of love and thought to everything on earth the compass round."  This gives her "sureness of the soul," which entails balancing over her own center of gravity, rather than dependently leaning on one relationship, in the manner of infancy.  It is a beautiful image and, on good days, women can be very like that.  But, as I have been doing all along, I feel compelled to bring in the not-like as well.  For, as women's vulnerability to depression demonstrates, we do not always experience "sureness of the soul"; we are also subject to a depletion of anima.  To demand of woman that she match Frost's image, to demand that she never be other than "bound" and uncomplaining, would be to fall into an infantile fantasy of Mother as omnipotent and all-providing - that is, a goddess and not a human being sharing the same basic human psychology, much the same needs and desires, as males.  The curious impersonality of the image gives us a clue that Frost inhabits the same mental universe as Jung:  Woman is the Silken Tent; she is anima.  And as such she is prettified and distanced just as in Victorian descriptions of the feminine ideal.  But no amount of opalescent sheen (moon or silk) can disguise the fact that this woman is not seen as a person.  Rather, she is pictured as an inexhaustible resource.  And this is simply not the case.     

     
Let me illustrate what I mean with an ordinary slice of life:  I cannot forget what it was like for me to care for young children full-time, in the typical isolation of a suburban home, some twenty years ago.  I suppose that everyone closely involved with young children knows times when they can only collapse in exhaustion after getting them into bed at night.  This is not only a physical exhaustion but has to do with the typical way that children constantly elicit attention and response.  It is a psychic depletion.  During those years, I often felt that I had been planted in a soil too poor to sustain me.  But there were, after all, certain things in my environment which felt peculiarly resonant to me, and I learned to go to those things to be restored, let's say, after the children's bedtime. 


One of my favorites was a large native pecan tree that stood in the back yard of my home, close enough to the eaves of the house that I could sit within its sphere of influence even in a downpour without getting soaked.  In the presence of that tree, I was not alone with what I had to do.  This tree had long since ceased to be a good producer of pecans; in fact, its deep shade ruined the better part of the yard for growing vegetables and flowers, and its roots kept generating deep cracks in the nearby concrete patio.  The tree provided me with nothing whatsoever of a practical nature, but it had a presence.  Like sleep, it knit up the raveled sleeve of my care.  For 21 years that tree embodied anima for me, and when I left it to move to a new home, I felt a loss that could not be softened simply by finding another tree, perhaps a prettier tree, to sit beneath in the evenings.  


During those same years, I spent grueling hours on "masculine" tasks, from  researching and writing a doctoral dissertation to preparing income tax returns.  But these tasks did not create in me the same needs as being a wife and mother.  Could it be that the person who "is anima", that is, who mediates anima for others, is the very one who most needs access to soul outside herself? 


If my own experience as a mother had not already sufficiently impressed upon me the unique needs that women may experience, this was reinforced by the home births I attended during the eighties.  The midwife with whom I worked found her clientele mainly among Christian fundamentalists whose motivation for planning a birth at home came from a desire to preserve "family values."  What they typically envisioned was a family centered around a strong patriarch, not to be displaced by doctors (especially not by male doctors), nor pre-empted by a hospital regime.  Nevertheless it was a rare, and therefore especially meaningful event, when the birthing woman's husband provided a significant part of the support she needed, especially during the second stage of labor, with its atmosphere of crisis and emotionality.  Much more often, the husband seemed unprepared and over-burdened by the need to act as his wife's emotional anchor during labor.  In fact, the marital relationship often suffered a temporary breakdown along its natural lines of cleavage as the couple's vision of "togetherness" in the birth failed to materialize.  Meanwhile, the birthing woman was easily able to call upon the women around her to provide the necessary support: sometimes her mother, sometimes a close female friend, sometimes a group of female "prayer partners," and almost always the midwife and whatever assistants she had brought with her.  At this moment, when a birthing woman may well be tried to the limits of her physical and emotional strength, she cannot function as the supporting center of the Silken Tent but rather needs to feel its atmosphere around her, an atmosphere entirely different from that of the modern hospital.   


I think, at some level, we all feel the old fantasy of woman as the omnipotent Mother breaking down.  We see that it is increasingly a world in which the whole cloth of life is cut and woman in her traditional role is confined to a narrower and narrower preserve - deeply deprived, not necessarily in economic terms, or even in terms of narcissistic rewards, but in terms of all those things that the imagination needs in order to continue engaging in creative play with anima: stimulation, challenge, work, opportunities for social intercourse, attention, influence.  One can even read in Time magazine that 

“the suburbs have been particularly hard on women with young children.  In the typical hunter-gatherer village, mothers can reconcile a homelife with a work life fairly gracefully, and in a richly social context.”

It would probably be more accurate to say that, in the hunter-gatherer village, home life and work life have not yet been split.  On the contrary, culture itself functions to unify them. 


It is always tempting to understand woman's greater vulnerability to depression in terms of social injustice.  But why is it just at this point in history we seem to have an epidemic of depression, and especially among women?  Can we not see the phenomenon of male dominance all through history, so that it is difficult not to consider it at some level archetypal?
  Has there not been a striking devaluation of the feminine for centuries in the West?  We are by no means at woman's darkest hour, but rather making remarkable improvements in the lives of women.
  But this does not alter the unique and deadly fervor with which we in the West continue to disown anima functions and foist them off onto woman (and, to some degree, onto males of non-European ethnicity).  The masculine ideal which has evolved in the West is unique in this regard.  It embraces an impossible extreme in which the heroic individual is ready to sacrifice everything of anima in favor of ruthless ambition, single-minded drive towards one's goals, productivity, and an intellect entirely distanced from the world and uncontaminated by personal feeling.  We now invite women to participate in this ideal if they wish.  But, to the extent that they do, anima tends to recede even farther from sight.            

No doubt the Western ideal of "masculinity" can trace its lineage to the archaic Warrior mentality.  Yet, without the soulfulness of tribal man, his animism, half the picture has been obliterated.  Consider the Sioux, the proudest and most recalcitrant warriors among the indigenous peoples of the U.S.  Is it strange that the Sioux have done more than any other group to preserve and carry on a culture of animism in this country?  What can we make of a Warrior culture founded upon the concept of universal relatedness (Eros)?  

This concept finds expression in the foremost ritual of the Sioux, the Sun Dance, as well as in the architecture of the Sundance lodge.  This circular structure provides us with an image which is remarkably like that of Frost's Silken Tent, and at the same time fundamentally different.  It too is organized around a central wooden pillar which embodies the Cosmic Tree or world axis.  Frost imagines this central tree to be an actual woman, Kay Morrison.  And at first glance, we might think that the Sioux identify their central tree with an elite group of males, the Sundancers.  But this is not the case; rather this center is understood in terms of the underlying unity of the world.  To express this unity, the Sundance lodge symbolically incorporates and connects everything which appears to the senses to be separate. The Sundancer allows himself to be bound to the tree and undergoes physical pain in order to attain a vision of that one-world.  His heroism is linked to that of women in childbirth, both involving invaluable sacrifices for the good of the community.  Through pain, the Sundancer's own body becomes a mediator of soul.  And this too belongs to the experience of women Sundancers.

Why is it that Sioux tradition lacks the emphasis on feminine and erotic soul-images that Jung believes to be characteristic of all "higher civilizations"?  How is it that, in spite of the strict division between masculine and feminine social spheres that is characteristic of all tribal life, Sioux ritual is first and foremost an affirmation of the relatedness of everything existing: animal, vegetable, and mineral.  All are “Relatives," mitakuye oyasin.
  Nothing that exists is without soul, and to differentiate one soul for men and another for women would be to cut up that whole cloth in the most gratuitous and nonsensical way.  From one point of view, this represents an unwillingness, or inability, to discriminate differences: a form of primitive unconsciousness.  But I see it in an opposite sense.  Though tribal peoples peoples may lack a conceptual grasp of psychology, their actual feeling for symbolic thinking tends to be more highly refined than our own.  They are less inclined to mix and confuse levels, as we do when we equate women, “the feminine”, and Nature.  

In the West, anima has been shrunk to the domestic sphere, where it becomes one of the possessions to which the pater familias has privileged access.  The heavy projections that have been made onto women tend to be taken literally.  From there it is but a short step to the illusion that masculine consciousness can control, not only anima, but Nature itself.  In Native American life - whatever the socio-political arrangements -  there was no place for such an inflated idea. 


4.

Recovery of woman's lost soul 


Depression has been strongly linked to loss of attachment figures.  In a sense, all growth and development is marked by such losses, beginning with separation from the mother (assuming that there was, to begin with, an adequate experience of attachment to the mother, that is, something to be lost).  A capacity for anima projection protects us from excessive grieving at the loss of attachment figures, as it protects us from shutting down to avoid further suffering.  And both these dynamics are implicated in depression.  I do not mean to imply that anima projection is a skill that can be learned or mechanically put into practice, but that it belongs to a resilient, resourceful and creative personality.  And with insight into psyche, and respect for its values, Jung discovered that imaginative process can be cultivated to therapeutic effect.        


In the first three sections of this paper, I have attempted to build up a picture of how this dynamic plays out for women, to the extent that their lives unfold in traditional contexts.  I pictured woman negotiating the initial separation from the mother and forming compelling new attachments, only to be confronted again and again with the challenge of separation.  In the same traditional contexts, a "masculine" development has the surface appearance of being radically distanced from attachments.  However, this is compensated by the seeming security which patriarchal marriage provides for men:  The original fantasy behind this institution was that woman can be conveyed from father to husband as property.  The carrier of a man's anima can, as far as law and custom reach, belong to him.  


In effect, this means that women are expected to embody anima values such as beauty, relatedness, and emotional generosity in an atmosphere which is not conducive to any of those things.  Over the centuries, women have been able to draw on certain resources which seem less important to men, such as attachment to a relatively stable home place and daily intimacy with family and friends.  But, with industrialization, it becomes less and less possible to rely on such resources.  Women can theoretically refuse the patriarchal arrangement, but, until a change of attitude towards anima permeates society as a whole, I believe they will remain more vulnerable to psychic depletion, and therefore to depression.  The unmet needs (which all of us experience to some degree) are "irrational" - that is, they cannot be explained in materialistic terms.  That means that healing measures remain beyond our capacity to imagine, as long as we are caught in the present collective bias in favor of solutions that might be characterized as “engineering.” 


As a Jungian analyst, I have no special authority to address these collective problems, but what I can do is to share what I've learned about the treatment of depression in women.  To come to terms with one's own depression is, after all, to take up the collective problem as part of one's own individuation. 


One of Jung's greatest contributions to psychotherapy was the realization that rationality and strenuous effort can only take us so far.  In other words, the heroic attitude characteristic of the animus is not appropriate for all situations, and especially at those times when one's connection with the unconscious is faltering or has become negatively polarized.  Jung leaves no doubt that the aging man who has fallen into mid-life doldrums cannot help himself by the same kind of active, driving, goal-oriented approach that leads to success in the outer world.  Yet Jung's ideas concerning the animus imply that women in depression must follow a different path, one involving intellectual discipline, reflection and discernment.  


Granted, Jung put little stock in diagnoses such as depression, so that we are more or less on our own for bringing this idea into focus.  However, a number of Jungian authors have taken the first step by observing the debilitating effect that negative animus can have on a woman.  Much more than a simple annoyance to those around her, negative animus brings self-criticism, self-doubt, and even self-loathing.  Beginning with Emma Jung, there has been some perception of negative animus as a causal factor in women's depression.
  In general, Jung directed women to neutralize this destructive factor through the integration of animus, that is, by developing their own powers of mind, questioning "animus opinions," and learning to stand up for their own conscious ("feminine") values.  Emma Jung spoke of this in terms of educating one's animus.  Applied to depression, this suggests a highly "masculine" approach: analyzing, verbalizing, fighting the depression.    


This fantasy of the negative animus is quite in keeping with popular ideas about not only psychotherapy but also social betterment for women
:  We are the victims of patriarchal devaluation of the feminine, and we must fight that, even if it means becoming more like patriarchal males in the process.  Naturally, this strategy has its value:  There are situations in which individuation calls for, even requires, a heroic attitude.  Integration of animus enables a woman to take a protective role in relation to her own soul.  It may even calm or restrain the savage negativity that can constellate as anima recedes in depression.  But it cannot recover the lost soul of depression.  In fact, one sometimes gets the impression that animus has to exhaust itself and concede defeat before the natural cycle of recovery from depression can move on.
  In any case, energy for a fight is just the thing to which one does not have access in a state of heavy depression.

The following picture, drawn by an analysand suffering from melancholic depression, illustrates this point dramatically:  
[Reference is here made to a drawing of a man desperately clutching the wispy, ghost-like body of a woman, saying, “All by ourselves, we cannot make life.”]

The artist, a fifty-year-old woman, has expended considerable energy trying to understand her depression and to use her therapy as leverage to dislodge it.  All to no avail, she feels.  The words she writes at the bottom of the page express a realization that she cannot do it alone, i.e., she cannot heal herself through heroic efforts on the part of the ego.  Something spontaneous will have to emerge.  The picture is meant to represent this woman's psychic situation as a whole:  In that sense, she is identified with the couple (the syzygy) and not simply with one or the other of the two figures.  Yet she conceives of the anima-like female figure (Life) as an autonomous function that cannot be forcibly brought back into contact with consciousness.    


Did this woman's depression arise from weakness in the "feminine" pole or from an overbearing animus (hypertrophy of the "masculine")?  The image of the syzygy reveals that it is really a question of balance, since one entails the other.  But it is significant that this male figure is not a negative animus per se.  Rather he seeks, he longs for, contact with his feminine counterpart.  Perhaps this woman's story began with a sinking or fading of life energy, so that the agitated efforts of the animus are reactive in nature.  These are the frantic efforts of a bereaved survivor to rouse a "dead" person.  At the same time, the title of the picture acknowledges that those efforts cannot succeed.  In fact, there is something violent and disturbing in the body language of the two figures.  


The instinctive and incessant drive of animus to do (“to do something about it”), far from inviting anima to revive, only keeps things stuck where they are.  And, as in childbirth, being stuck in such a place is by no means benign.  Frantic and futile activity on the part of this masculine figure can only interfere with whatever spontaneous process may be underway to restore the psyche.  And, as clinicians have observed in severe depressions, it may drive the suffering person to further exhaustion.  Anxious fretting, obsessive rumination, and desperate action:
  All these rage unchecked without anima to soften and humanize the strivings of the mind.  


An image of just this kind of futile activity is provided us by one of the folk tales in Joel Chandler Harris's Uncle Remus collection, that of the Tarbaby.
  The hero of this tale, Br'er Rabbit, is the very embodiment of resourceful cleverness, but when he loses his temper and strikes out again and again at the Tarbaby, he manages to get himself hopelessly stuck in the tar.  Only at the moment of complete immobilization, when all seems lost, does Uncle Remus mention the possibility that help might come from the outside.  In the drawing above, the artist seems to reach just such a point when she despairs that "all by ourselves, we cannot make life."  In actuality, this was a moment of re-orientation in her analysis, when she became more open to the transpersonal aspect of anima, to help from outside her own ego.  The depression itself had shown her that anima is not her personal possession, to be controlled or evoked at will.  And this opened a space for fresh movement in the psyche.     


I have promised not to jump to conclusions about the collective malaise based on experiences in psychoanalysis, but this does not prevent me from finding a resonance between this analysand's picture and characteristics of collective life.  In her image of a personal animus frantically clutching at "life", I sense the same manic quality that drives our economy towards limitless expansion.  As we attempt to check ourselves in time to prevent ecological catastrophe, I am reminded of Jung's recommendation to female analysands that they integrate their animus, that is, fight mindless opinions with sober reflection.  The relatively new science of ecology enables us to do this, anticipating  the consequences of our own mindless productivity, subjecting it to criticism and consideration of engineering solutions.  Through this science, we can perceive the principle of universal relatedness as an objective fact, at least at the biological level.  Ecologists now know that the ecoi, the home which is our planet,
 is itself a kind of whole cloth of interdependence in which virtually everything rests on everything else.  We are also beginning to understand that many processes in nature simply require a certain geographical or territorial scope:  Water quality in rivers is an issue that crosses state and even national boundary lines.  Large predators must be able to range across many miles in order to find food.  In cutting up the natural environment into smaller and smaller pieces, we have already violated those requirements in many cases, radically destabilizing the natural order.


These facts are disturbing, but a fantasy of separateness from nature prevents many of us from giving them their full weight.  An ecology of the soul is completely alien to our world-view.  Others of us are prepared to jump back to pre-scientific spiritual traditions in order to recover the sense of an anima mundi, an interpenetration of world and soul.  But that does not change the fact that the imagination, the function through we experience this oneness, is itself becoming an endangered species:  It can only tolerate so much fragmentation of its world.  It is not only for economic reasons that the stereotypical poet has become a suicide and women so frequently sufferers from depression.  Where there is a sensibility for recognizing the problem, the desperation to do something about it naturally arises.  But everything we do seems to create new problems, getting us more and more deeply stuck in the Tarbaby.  Do we fear that it has gone beyond our capacities to restore the syzygy to balance?  Is it time to say, “All by ourselves, we cannot make life”?  I wonder, will depression bring us to this point?
​​​​​ 

-    THE END   -
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Myrna M. Weissman & Gerald L. Klerman (1977), "Sex differences and the epidemiology of depression."  Arch. Gen. Psychiatry, 34, 98-111.  

William Wordsworth, Poetical Works (1936 ed.).  London: Oxford University Press.  

�  Many questions have been raised about these findings.  Notably, some psychologists have wondered whether women might simply be more inclined to acknowledge, to report, or to seek help for depressive symptoms.  Weissman and Klerman thoroughly examined such questions in their article, "Sex Differences and the Epidemiology of Depression," which reviewed research through August, 1976.  They concluded that the preponderance of depression in women is real (that is, not an artifact of response bias) and that neither endocrine physiology nor any of the other possible contributing factors examined so far can be the sole determining factor.  They characterized this phenomenon as a long-term trend, though recent evidence suggests a short-term upswing.  And they considered it more or less universal, though more study is needed in non-Western countries.   Another open question was whether depression in men is frequently missed due to its being disguised by alcoholism.  


�  Silvano Arieti, M.D., and Jules Bemporad, M.D., Severe and Mild Depression: The Psychotherapeutic Approach, Basic Books, Inc., Publishers, New York, 1978.  The authors not only warn against reducing depression to a body phenomenon but doubt that physical symptoms of severe depression result from any specific or direct physiological mechanism.  On the contrary, they tend to see depression as primarily psychological in nature (p. 71).


�  See Coleridge's poem, "The Rhyme of the Ancient Mariner".   In my unpublished dissertation, I used this poem as a point of reference for developing ideas about the connection between anima and depression.  (See Karen Hodges, “Poisoning of the Imagination: Reflections Inspired by Some Lines from Coleridge”, diploma thesis, C. G. Jung Institut/Zürich, 1996).  However, I cannot  claim to be the first Jungian explicitly to equate depression with soul loss.  For example, the analyst Alex Hill mentioned a similar idea to me in private communication in 1996. 


�  See Major Depressive Episode, Melancholic Type, in the Diagnostic and Statistical Manual.   For the purposes of this article, the DSM-III was used.  


�  C. G. Jung, The Archetypes and the Collective Unconscious, transl., R. F. C. Hull, Bollingen Series XX, Princeton University Press, 1968, p. 71 (paragraph 147).


�  Ibid., p. 26 (paragraph 56).


�  Consider the following passage from Silvano Arieti: 


	"In ... very serious cases the patient feels or acts as if he had reached an inevitable conclusion that his life is meaningless and worthless.   The intense depression that accompanies this apparent conclusion actually betrays the patient's attachment to and love for life, and his inherent premise that life is meaningful and should be worthwhile....In his inner self the patient is not one of those people who consider the events of the cosmos to be due to random collisions of atoms, transformed by chance into organized unities, and completely independent from the needs of the human heart."  (Arieti & Bemporad, loc. cit., p. 9.)


�  Richard A. Shweder, “Menstrual Pollution, Soul Loss, and the Comparative Study of Emotions”,  in Culture and Depression: Studies in the Anthropology and Cross-Cultural Psychiatry of Affect and Disorder, eds., Arthur Kleinman and Byron Good, University of California Press, Berkeley, 1985, pp. 182-215.


	Shweder shows no evidence of familiarity with Jung and naturally does not equate "soul" with "anima", but is rather making use of a familiar anthropological term.  In this context, soul might be defined simply as that which distinguishes living entities from non-living ones such as machines.  Shweder describes this concept, along with ideas of soul loss (soul wandering from the body in sleep and death), as "a sophisticated and nearly universal doctrine" around the world (Ibid., p. 193).  It should be noted that Shweder includes "spirit" within the concept of "soul" and treats "dispirited" and "depressed" as more or less equivalent (Ibid., p. 198).  Understanding depression as soul loss, Shweder tends to emphasize a sense of "emptiness" as the definitive subjective experience in this state.     


�  Consider the following statement by Marie-Louise von Franz:  "The anima, as the feminine being in a man, is not of a structurally different nature from the feminine side of a woman; otherwise it would not be possible for men always to project their anima onto women."  (In Marie-Louise von Franz, Projection and Re-Collection in Jungian Psychology: Reflections of the Soul, transl., William H. Kennedy, Open Court, La Salle, Illinois, 1980, p. 133.)


�  A full account of editorial decisions involved in the translation of Seele and Psyche is given in C. G. Jung, Psychology and Alchemy, transl., R. F. C. Hull, 	Bollingen Series XX, Princeton University Press, second edition, 1968, pp. 8-9 (paragraph 9, n.2).


�  The distinction between soul and spirit is by no means universal (see Shweder, note 8, above).  It does, however, reflect the way soul has been imagined in the West, as the opposite number to verbal consciousness in a fundamentally split psyche.   


�  Jung acknowledges that, "If it was no easy task to describe what is meant by the anima, the difficulties become almost insuperable when we set out to describe the psychology of the animus." (See C. G. Jung, Two Essays on Analytical Psychology, transl., R. F. C. Hull, Bollingen Series XX, Princeton University Press, second edition, 1966, p. 205 [paragraph 328]).  When it is that difficult to feel the resonance of a concept, should we not question its internal coherence and/or applicability to the context at hand? 


�   The fact that this "rape" may turn out to be an important initiation for women belongs to a different train of thought than the one I am pursuing here, which is limited to the phenomenology of "soul loss" and has to do with what one can make of a depression, its ultimate meaning or function in the individuation process. 


�  To my ear, words like Goddess or the feminine principle, though they may communicate something of the meaning of this experience, offend against its quality of intimacy.  One can find such experiences without invoking the high drama of  the Mysteries, yet they point to a mysterium all the same and therefore always involve something that should not be spoken. 


�  In the West, there is a strong literary tradition associating the Muses, female companions of Apollo, with poetic inspiration - a fact to which I return later in this paper.  Put another way, it is a cultural convention for anima in our poetry to assume feminine attributes.  I do not consider this convention entirely arbitrary.  Rather I believe that it arises from the way most of us first experience the soulfulness of language: very early in childhood and in the context of relationship with the mother. 


�  See Jungian authors such as Edward Whitmont and Eli Weisstub for elaboration of the idea that the self (or primary process) is inherently “feminine”. 


�  Jung's observations about animus also have some resonance for me, but in a very different area of my experience, having more to do with a questing spirit than with soul.  I associate animus with passion and drive, particularly the passion for excellence.  


�  The poet Peter Russell suggests that it is a sacrilege to call this factor “anima”, because of the risk of confusing levels, i.e., confusing sexual and social dynamics with a transpersonal factor of the highest order.  He writes,  


	"It is very tempting for the more rationalistic Jungian (alas there are such!) to equate one for one the Zoroastrian daena, the Muslim Heavenly Bride, or Beatrice herself with what Jung calls the anima.  This seems to me to be an unforgivable error.  The Heavenly Bride image transcends the whole individual psyche and is an imago in feminine form of both the Mercy and the Rigour of God.  She mediates between the individual psyche and the universal Self." (See Peter Russell, The Figure of Woman in Islamic and Christian Love Poetry of the Middle Ages, lectures given at the Jung Institut/Zürich, copyrighted 1991, p. 27.)


	Though Russell's point is well-taken, it seems that anima, as idea and image, originated in literary and spiritual contexts before being appropriated for personal psychology by Jung, and that it therefore belongs to psychology to find its own term differentiated from anima.   


�  I have the impression that this metaphor has been used before in a similar context, but I cannot now say where.  In any case, the context cries out for it, and it deserves further exploration than I have space to give it here.  Jung envisioned a similar shift that ideally takes place in mid life, a shift of one's psychic center from ego to self.  


�  C. G. Jung, Aion: Researches into the Phenomenology of the Self, transl., R. F. C. Hull, Bollingen Series XX, Princeton University Press, second edition, 1978, p. 14 (paragraph 29).


�  No discussion of gender differences in depression is complete without mentioning studies demonstrating the protective effect of marriage for men, alongside the fact that marriage puts women at greater risk.  In other words, single, divorced, and widowed women all have lower rates of mental illness, including depression, than those who are married, while the picture is exactly reversed for men.  (See Weissman and Klerman, loc. cit., p. 106.  The original findings by W. R. Gove in 1972 were later confirmed by more than one additional study by different researchers in different localities.)


	[NOTE added in 2007:  There may have been more recent research contradicting these conclusions, a question worth researching.]


�  Jung used this very suggestive phrase, pied-a-terre, to describe a woman of the Elgonyi in Uganda.  The description provides him with an opportunity to extol the relations between the sexes in this tribal society, their naturalness and freedom from conflict.  He concludes that, because Elgonyi women have a genuine economic function, and man and wife are "intensely active business partners," the idea of "equal rights for women" becomes irrelevant for them.  I find this conclusion both interesting and puzzling, considering the indispensable practical contributions made by a modern woman like Emma Jung to her family.  (See C. G. Jung, Memories, Dreams, Reflections, recorded and edited by Aniela Jaffé, transl., Richard and Clara Winston, Pantheon Books, A Division of Random House, New York, revised edition of 1973, p. 263.)     


�  Gareth S. Hill, Masculine and Feminine: The Natural Flow of Opposites in the Psyche, Shambhala, Boston, 1992, p. 187.  


�  If we admit that gender is not a primary, or even an essential, attribute of anima, then it is not necessary to twist the language into awkward shapes to accommodate the projection of anima onto males. Indeed, if we accept the way in which Jung links anima with the principle of relatedness, it is difficult to imagine a powerful love relationship based exclusively on the projection of animus rather than anima.  


�  Peter Russell, loc. cit., p. 26.  


�  Hesiod, Theogony and Works and Days, trransl., M. L. West, Oxford University Press, New York, 1988, p. 3.  


�  In the Native American imagination, this point is made with much greater emphasis.  Brother or sister displace sexual partners as the paradigm of the life-long soul mate.  And a strict discrimination between sexual and spiritual eros is taught, for example, in the Sioux story of how White Buffalo Calf Woman brought the sacred pipe to the people.  At the beginning of this story, two young male scouts see the sacred woman coming from afar and are immediately struck by her beauty.  One wants to possess her sexually, while the other understands that she is not an ordinary woman, not to be used.  The foolish youth, moving toward White Buffalo Calf Woman, is instantly enveloped by a cloud and reduced to bones, while it is the wise man who becomes her messenger to the people.  (Several variations of this story and comments upon its meaning can be found in Julian Rice's Lakota Storytellling: Black Elk, Ella Deloria, and Frank Fools Crow, Peter Lang, New York, 1989.)


�  I am using the word metaphor in the broad sense often employed by poets when glossing over finer technical distinctions, such as that between metaphor and simile, and roughly corresponding to Jung's use of the word symbol.   I prefer it to Jung's term in this context because it retains the idea of a creative and partly arbitrary choice being made by some human agent (e.g., the poet).  Jung attributes symbol formation to the transcendent function, thus emphasizing its non-arbitrary and even god-like origins, generating a powerful mystique around it.  One is not invited to deconstruct a symbol (though Jung acknowledged that the life may go out of it in the natural course of change and development).


�  New Testament Christianity marked off a clean line between the demands of society and of spirituality, acknowledging the validity of both: "Render unto Caesar that which is Caesar's."  Jung seemed to feel that we live in a times when collectivity ("Caesar") threatens to cross over that line, and he was accordingly protective of individuality.  Yet we see him capitulating almost entirely to Caesar when it comes to gender.  I tend to view Jung's "fantasy of opposites," which is inextricably bound up with his fantasy of gender, in the same light.  His insistence upon oppositeness leads us back to the socio-political realm, where clear boundaries between what men do and what women do serve to minimize conflict:  "Good fences makes good neighbors".  Here, cross-cultural studies make it even more apparent that what is archetypal is not where the lines are drawn on the map but that they are drawn:  Assigning each gender its own territory serves the universal need to minimize conflict and promote cooperation between the sexes..


�  Robert Graves, The White Goddess: a Historical Grammar of Poetic Myth (1895), amended and enlarged edition, Farrar, Straus & Giroux, New York, 1966, p. 446.  


	On this and the following page, Graves writes, "Woman is not a poet: she is either a Muse or she is nothing," then hastens to add: "This is not to say that a woman should refrain from writing poems; only, that she should write as a woman [i.e., a Muse], not as if she were an honorary man."  What this can mean is beyond me, but the entire passage is remarkable for its quixotic insistence on heterosexism (we are not, for example, to believe the slander that Sappho was a lesbian) and represents a strong precedent for Jung's idea of the femme inspiratrice.  


	Concerning the place of homosexual men and women in the ranks of the poets, Peter Russell is much more generous and faithful to the facts:  He allows for lesbian feeling for a female Muse, on a par with his own.  And, writing on certain lyrics linked with the Islamic tradition of courtly love, he finds great significance in images of the saqi or wine-pourer, the "beautiful boy or beardless youth" who brings together two poetic ideas associated with spiritual Wisdom in that tradition: those of the Beloved (anima) and that of Wine.  (See Peter Russell, loc. cit., p. 56.)    


�  Robert Graves considered poetry practically unique in contemporary life as a culture of anima, not only preserving but actively carrying on archaic traditions once associated with "the Triple Goddess," traditions that have long since lost their place in the mainstream of society. 


�  William Wordsworth, Complete Poetical Works, Thomas Y. Crowell and Company, Publishers, New York, 1888 (from the edition of 1857), pp. 280-1.


� Erich Neumann describes how children deprived of adequate mothering may form a very powerful and specific attachment to Nature in her place.  (See Erich Neumann, The Child, transl., Ralph Manheim, Shambhala, Boston, 1990, p. 80.)  Marie-Louise von Franz fills out this picture by relating the ideas of Hediger, a Swiss professor of zoology, who derived territoriality in animals from the young animal's attachment to the mother's body.  Von Franz goes on to observe that "women, especially, suffer tremendously when they lose their territory."  And this is a fact corroborated by many people who work with refugees.   (See Marie-Louise von Franz, Interpretation of Fairytales, Spring Publications, Inc., Dallas, 1970, pp. 55-56.)  Might territoriality, attachment to Home and to a particular home place, be a form of anima projection to which women are inclined by virtue of their typical life circumstances?           


�  The Romantic feeling for "Nature" has been ridiculed as regressive.  Some Romantic poets, like Wordsworth, were able to contact what they felt to be soul inherent in the natural world, while others, like Coleridge, only grieved its absence.  But in both this concern went hand in hand with an ecological awareness and ethical sensibility that were far ahead of the times.     


�  I do not wish to imply that all women experience "baby lust", or that its absence in a woman is unnatural.    The projection of anima can no more be predicted than forced or engineered.  And where there is excessive pressure from the collective, as in our over-organized culture, there may well be a special value in experiencing soul in eccentric or unexpected ways, for that is where one's individuality is felt the most keenly.    


�  Jung mentioned the pathological situation of the woman who wants a husband only to breed her children but unaccountably omits the healthy involvement of mothers with their children or the sense of abandonment that their male partners may experience as a result.   


�  C. G. Jung, Mysterium Coniunctionis: An Inquiry into the Separation and Synthesis of Psychic Opposites in Alchemy, transl., R. F. C. Hull, Bollingen Series XX, Princeton University Press, second edition, 1970, p. 180 (paragraph 227).


�  Complete Poems of Robert Frost, Holt, Rinehart and Winston, New York, 1949, p. 443.


�   Time, August 28, 1995, p. 54.


�  Anthony Stevens argues for the archetypal nature of male dominance in his book, Archetype: A Natural History of the Self, Routledge & Kegan Ltd., London, 1982.  This book seems dated now, in the way it draws sweeping conclusions about the psyche in general from a narrow set of biological and social phenomena.  And Stevens' more recent work, Private Myths, suggests considerable modification of this view (Anthony Stevens, Private Myths: Dreams and Dreaming, Harvard University Press, Cambridge, Massachusetts, 1995). 


�  Weissman & Klerman correlate rate increases in depression to periods of rapid social change.  With respect to the present period of rapid change, they speculate that "rising expectations, access to new opportunities, and efforts to redress the social inequalities of women" may actually provoke depressions in women, as the possibility of improvement raises hopes that are not likely to be fulfilled, as well as generating ambivalence and interpersonal conflict.   (See Weissman & Klerman, loc. cit., p. 108.)      


�  In Sioux Sun Dance, the central pole is usually a cottonwood tree, selected for its superiority among all the others, and cut down so that is becomes analogous to a slain Warrior.  The tree, to which the Sundancer is initially bound, appears to stand as a kind of initiating spirit who inspires the dancer to endure his ordeal.  The stake which Sioux and many other Native American women use as a support during labor suggests the same symbolism.  As in many other traditions, the Sioux accord the same special honors to warriors who die in battle and women who die in childbirth.     


�  The Lakota phrase mitakuye oyasin, meaning "all my relatives," is used in ritual as the equivalent of an "amen".  


�  See Emma Jung, Animus and Anima (1957), Spring Publications, Inc., Dallas, 1981.  Also see William Alex, in an unpublished paper, "Depression in Women" (1968).  Reference to the work of both may be found in Claire Douglas, The Woman in the Mirror: Analytical Psychology and the Feminine, Sigo Press, Boston, 1990, p. 169.


�  Many Jungians follow Jung's suggestion that depression in general should be treated by "going into"  fantasies and other material from the unconscious (working with dreams, active imagination, etc.).  Warren Steinberg, however, is one analyst who advocates a cognitive approach closely resembling that of Silvano Arieti.  (See Warren Steinberg, "Depression: A Discussion of Jung's Ideas", Journal of Analytical Psychology, London, Volume 34 [989], pp.339-352.)


�  The temporary or cyclic nature of depression has been well-observed.  Standard textbooks describe the typical episode of unipolar depression as lasting from six to thirteen months untreated, or three months with treatment. 


�  Depressed persons sometimes speak of wishing they "had the courage to commit suicide."  This kind of courage is the hallmark of the animus, as reflected in the masculine noun, animo, meaning "courage" in both Spanish and Italian.    


� In Joel Chandler Harris, Uncle Remus: His Songs and His Sayings, revised edition, illustrations by A. B. Frost, Grosset & Dunlap, New York, 1880.


�  The root eco- derives from the Greek word ecoi, meaning "home".





27
35

