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Abstract

The purpose of this study was to make explicit the
essential structure of the experience of dreaming a dream
which changes one's life. The study examined the total
dream experience of a person, which included the dreamer's
report of his or her relevant experience prior to the
dream, the dream itself, and the subsequent waking
experience of the dream. Because this study sought to
discover the meaning of the transformative dream for the
dreamer, the phenomenological method was used.

The subject-participants were nine adults,
spanning each decade from the teenage years through the
sixties, who identified themselves as having had a life
changing dream. Their descriptions of their dream
experiences were collected through in-depth taped
interviews conducted by the researcher. Descriptions were
transcribed verbatim from the taped interviews to form an
individual protocol for each subject. Each protocol was
analysed phenomenologically. This process involves
arranging the subject's statements in chronological order
in which the dream experience occurred. The description
is then demarcated into "scenes",. where each moment
coheres and gives it's own meaning of the experience.
Through intuiting essential coherent moments in the

i

‘)',')Wl"
LR N Y N



description, the researcher is able to make explicit the
implicit meaning of the subject-participants’ experience.
These coherent moments are put together to create an
individualized structure for each protocol. The
researcher then collapses across each individualized
structure genaralities which are essential to all
structures, to form a general structure.

The essential finding of the general structure was
that in the transformative dream the dreamer experiences a
vision of a new possibility for living in the world, which
experientially allows the dreamer to live through in the
dream this new way of being, such that in subsequent
waking life the person is compelled to effect the change
experienced in the dream. It was found that prior to the
dream, the person's former structure for existence, or way
of being in one particular aspect of life, was no longer
functional. One experiences a crumbling of this old
structure and is therefore acutely receptive to
experiencing a new form which is embodied as a vision in
the dream. The dreamers have an experience of being at
the center of their truth in their dream, and as a result,
in their subsequent waking life, where they were
previously dimmobilized in a particular issue, they can

then move.
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The Way itself is like something
seen in a dream, elusive,

evading one
In it are essences, subtle but real

Embedded in truth.

Lao Tsu (1953) The Way
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CHAPTER I
INTRODUCTION
In the past fifteen years, and particularly in the
last four years, my own dreams have offered me dramatic

messages about significant turning points in my life.
They have offered both challenge and confirmation about
the path that I have been on and, at times, have been the
catalyzing force to bring about major 1life changes.
Throughout history, from classsical to Biblical to Native
American times, people have reported how their dreams have
served as divine inspiration and guidance both in their
own intra-psychic evolution, as well as 1in concrete
behavioral decisions. These earlier views centered around
the dream coming from a source transcendent to the
dreamer. Freud theoretically repositioned the source to
be an imminent transcendence where the "it" is within the
el Freud (1900) declared through empirical study, that
rather than divine revelations, dreams were revelations of
human nature which depicted symbolically the repressed
wishes of the unconscious. Jung, the first transpersonal
psychologist, saw dreams as having the potential to offer
truth from the wisdom of the person’s inner self, as well
as the Higher éelf. Whether within our psyches or

transcendent, is there a force that, when listened to, can



bring about major life transformations? Whether that
reality is thought about as inner wisdom, the True Self, a
higher plane, universal knowledge, life force, soul or
God, it emerges in the transformative dream as a truth
which has intimate and practical relevance for our lives.
The only authors who write about the transformative dream
are considered transpersonal psychologists.
Psychotherapists who embrace a transpersonal context
believe that, given the opportunity, the inner wisdom of
the client will emerge as an integrating, healing force
that the <client can trust (Vaughan, 1979). Dreams
provide one opportunity to reach the roots of the soul to
access energy which can nurture one’s growth and
development.

It 1is the purpose of this study to examine the 1lived
experience of a dreamer who experiences a particular dream

as transformative.

Statement of the Purpose

The aim of this study is to understand the dreamer’s
relationship to the dream that transforms one’s 1life.
Specifically, these questions provide further
clarification:

1) What is essential to the dreamer’s experience of



the dream as transformative?

2) What is the experienced relationship between the

dreamer’s present life context and the occurrence of the
transformative dream?

3) How does a transformative dream invite, solicit
call or compel the dreamer to further examine 1it’s
significance to him or her?

4) What 1is the essential structure of a dream’s
transformative significance, or what is the meaning of the
dream to the person experiencing the dream?

5) Is there anything about the transformative dream
that is experienced by the dreamer as transcendently
given, i.e. spiritual or transpersonal?

The question this study examines is important for a
number of reasons. First, this is the only research that
phenomenologically describes the transformative dream.
Though Freud, Jung and many other dream psychologists have
offered personal and clinical descriptions, there has not
been any research where presuppositions have been stripped
away to allow the essence of what is transformative to
reveal itself. This study will use the phenomenological
method of research to most effectively address the 1lived
through experience of having a transformative dream. It

is hoped that this will create an empirically sound ground



for both clinical understanding of the subject and for
further research in the area.

Phenomenology, which uses in-depth descriptions of
experience for data, can be contrasted with the
traditional experimental methodology traditionally used by
psychological science. Experimental psychology seeks to

discover explanatory laws that are ultimately reducible to

mathmatical terms. Explanatory 1laws, Merleau-Ponty
(1962) states, can provide only hypothetical or
probabablistic assertions about causal relationships,

while descriptions can furnish meaning of the situation
for the person who lives it. Because this study seeks to
discover the meaning of the transformative dream for the

dreamer, phenomenology is the most appropriate methodology.

Purpose and Objectives

The primary purpose of the study is to make explicit
the essential structure of the experience of dreaming a
dream which changes one’s life. The study examines the
total "dream experience" (see Definition of terms) which
awakens a person to comprehend him/herself in such a way
as to have a life-changing impact. The structure
illuminates how people experience a dream as

transformative and how they determine meaning from their



dreams. In other words, the structure shows what the
experience is and how it happens.

A second purpose of this study is to present the
phenomenological method as a sound and understandable
system of inquiry. It is hoped that this will add to the
body of phenomenological studies to provide a model for
others who desire to pursue this research method.

A tertiary purpose is to provide the psychotherapist a
paradigm for considering the phenomenon of the
transformative dream as a possibility which may exist
within the experiential 1life of his or her clients.
Clinicians who have an awareness of the structure of the
transformative dream will have access to greater
empowerment in the healing and growing process of their

clients.

Definition of Terms

dream experience- the experience of the dreamer which

includes the context of the dream, that is, the dreamer’s
relevant experience prior to the dream, the experience of
the dream itself, and the subsequent waking experience of
the dream.

transpersonal- the scientific study of reported behavior

and experience to which an individual assigns wultimate



meaning and value.

spiritual- the perceived reality that one believes to
operate beyond one’s own personal existence that is held
to contain ultimate truth, value and meaning for one’s
life, e.g. inner wisdom, the core or essence of human
existence, true self, higher plane, universal knowledge,

life force, soul, God.

transformative dream- a dream which has a 1life-changing

impact on the dreamer, as reported by the dreamer.



Chapter II

REVIEW OF THE LITERATURE

This review of the literature will cover several areas
of study in the history and development of dream experience
and theory. First, a history will be presented to
familiarize the reader with the development of thought and
practice of dream interpretation from primitive tribal times
up to the present. The theories of dreams as developed by
Freud and Jung will be covered in detail, as will the
thinking of contemporary transpersénal psychologists who
have contributed to the concept of the transformative
dream. Finally, Medard Boss’ experiential —-phenomenological
approach to dreaming will be presented to provide a
framework for the phenomenological research methodology that

this dissertation has employed.
History of Dream Interpretation

The history of dream interpreation begins not with
understanding dreams as psychological phenomena, but as real
experiences of the soul or dead spirits. In primitive
societies it was thought that the soul journeyed during
dreams, or that actual people, human and divine, visited the
dreamer with warnings of danger or instructions for his

waking life.



North American Plains Indian tribes conducted vision
quests as an initiation rite of passage into adulthood for
adolescent males. Fasting for days on a journey alone into
the wilderness the adolescent would seek a vision which
would show him his career and would give him inner allies in
the form of voices of his ancestors or animal spirits. The
vision for his career and the inner spirit allies that he
received would give him inner guidance throughout his 1life.
The vision quest of the Lakota Ogalala shaman, Black Elk, is
one of the best known examples of a man who, through contact
with his dream world, was empowered with a certainty of mind
and clarity of vision. He believed that sometimes "dreams
are wiser than waking" (Niehardt, 1932, p. 8). This is

documented in Black Elk Speaks (Niehardt, 1932).

The Lakota still firmly believe in the truth of the
vision quest and continue to practice the ritual fasting and
sacrifice where contact is made with the dream world and the
spirit-world. Amiotte describes the Lakota quest as
prefaced with "crying for a dream," which is the translation

for the word "Hanbleceya."



A deeper meaning hidden in the word’s
roots suggests a standing and enduring.
The ceya - crying or suffering -
indicates the need for sacrifice, which
appears in the ritual of the vision
quest as the giving up of water, food,
and protection from the elements. In
the process of sacrifice, sacer facere,
to make sacred, one is ritually denying
the physical existence of the mundane
world in order to reach into or
experience the sacred world by numbing
the senses required for ordinary life.
For the Lakota, to sacrifice is to
ritually transform physical substance
into spiritual substance, and in doing
so, to transcend the gross in order to
reach the greater reality of non-pain
and the non-suffering, non-physical
parameters of being. In the spirit
world — dream time - all becomes
possible. There, if the quester has a
good heart and a pure mind, the dream
beings may reward him or her with
special powers which can be activated
and translated into means of attaining
harmony and balance between the
spiritual and the mundane.

(Amiotte, 1982, p. 30)

The dream experience for the Lakota is an alternative
avenue to knowing. The Algonquin North American Indians
also advocated long periods of rigorous fasting (three to
seven days) for young men to have their bodies become free
and light in order to pay special attention to their
dreams,which would teach them truth and life principles.

The Ibans, a pagan tribe of Borneo, have their secret
helper "ngarong" come to them in dreams. The "ngarong" 1is

usually the spirit of a dead relative who becomes the
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person’s special protector. The '"ngarong'" only visits about
one in a hundred people. Some young men eat a restricted
diet and sleep on the grave of a distinguished person,
hoping to be visited by the secret helper in a dream.

The Mohave and Navajo Indians believed that dreams were
both a cause of illness and a source of curing. The
medicine man acquired powers through dreaming which would
give him the chants necessary for the patient’s healing.
Dreams were considered just as real as waking and were to be
carefully attended to, for they contained spiritual
authority. A Navajo myth says,

for when we dream, that is the spirit
inside of us speaking ... When we sleep
the Spirit comes out and travels among
other spirits and brings back messages
to us, and when our ears ring he is
telling us what to do, for he has been
out travelling and he is trying to give
us a message, but our minds get in the
way.

(Wheelwright in Lincoln, 1970, p.
216)

The classicial Greek view was that dreams are a way to
communicate with the divine. 1In the Greek dream incubation
rituals supplicants would undergo elaborate purification -
rituals under the guidance of temple priests. They would
sleep in the sacred sanctuaries of the dream temples, haping

to be visited by the god Asklepios, who would bring them a
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dream that would heal them of the physical or spiritual
ailment. The dreams did not need interpretation; a dream
experience itself was the cure. A person apparently was
always cured if s/he dreamt an epiphany with Asklepios,
where he or his representative would touch and heal the
inflicted part of the body. This was a religious
experience, where the cured patient became a strong believer
in the god’s power and, through reverence of the god,
maintained the cure. The cure was given all the dignity of
rebirth. In these ancient times, illness was equivalent to
the lack of something - poverty. The setting of the
incubation temples was always lush and opulent. The temple
at Epidaurus was a beautiful place out in the country. The
grounds swarmed with harmless snakes — a symbol of healing.
Near the entrance of a five-mile approach, there were six
stones with inscriptions of the case histories of over a
hundred cures. The environment was conducive to
establishing harmony between the inner and outer worlds,
where poverty would turn into wealth, health, holiness and
wholeness - these words all etymologically closely connected
(Meier, 1966, p. 318).

Along with the Greeks, the Egyptians, Babylonians ana
-Celtic tribes practiced dream incubation widely. There were

over three hundred dream incubation temples in ancient
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Greece, and Hippocrates in the 4th century, B.C., often
prescribed pilgrimages to the dream temples to his
patients. Hippocratic medicine held the tenet that dreams
could be interpreted to bring about physical health, for the
psyche and soma have great influence on each other. On the
one side, the Hippocratic physician would study his patient
and tell him what to do, while on the other, the elements
within the patient were given the first chance to bring
about a cure. Galen, the father of modern scientific
medicine, was influenced by his dreams throughout his life.
He spent time in the temple of Asklepios and treated
patients by prescriptions revealed to him in dreams, while
others he saw healed by their own dreams in the temple.

In ancient Babylon seers would sleep in a temple and
invoke Makhir, Goddess of Dreams. Their penitential psalm
was "Reveal thyself to me - may the dream be favorable and
true" (Lincoln, 1970, p. 3).

Near Acharaca, where there was a shrine of Pluto and
Core, sick people would go and remain quietly in a cave
where priests dreamt and prescribed cures given to them by
the gods. So, in the ancient world, dreams were thought of

as real oracles for sickness and cure.
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The idea’that in sleep the soul is freed from the tomb
(the body) and can converse with higher beings was a thought
reflected in the writings of the Pythagoreans, Aeschylus,
Euripides, Pinder and Xenophon.

In the 0ld Testament of the Bible both dreams and
visions possess spiritual authority. God makes contact with
kings and prophets through dreams to give them guidance. In
a dream (Genesis 28:10-16), Jacob sees a ladder reaching to
heaven and God tells him the land where he lies is for him
from God and that his generations will be blessed. 1In
hearing the voice of God in his dream Jacob recognizes that
he has slept in a sacred place. He responds to this by
setting up an altar, making a vow to be loyal to God if He
protects him, and will tithe his money. This dream has the
theme that is carried out in many 0ld Testament dreams -
that a prophet becomes aware of his destiny and God's
presence in his life and availability for relationship and
dialogue through his dreams (Savary, Berne & Williams,
1984). That promise is reiterated in many places in the 0ld
Testament. In Numbers 12:6 God promises "If anyone among
you is a prophet, I will make myself knoﬁn to him in a

vision, I will speak to him in a dream." Again, God speaks



14

in Joel 2:28:

/

I will pour out my spirit on all
mankind. Your sons and daughters shall
prophesy, your old men shall dream
d;e§ms, and your young men shall see
visions.

Abraham was also approached in a dream by God, who
assured him and his offspring a blessed future
(Genesis 15:1). Abraham believes what God has told him and
makes an annual sacrifice and has a second dream where God
warns him he will face tribulation before the blessing. A
flaming torch then passes through the sacrifice, sealing the
covenant between God and man. This story reflects another
theme that pervades Biblical dreams - that man contacts a
spiritual reality (either God or his angel) which imparts
guidance essential to his destiny and often requiring a form
of sacrifice. Morton Kelsey (1968) relates the word for
dream "chalom" to the Aramaic and Hebrew verb "to make
healthy or strong."

Joseph was another whom God approached in a dream,
assuring Joseph that he would reign over his father and
brothers (Genesis 27:3-11). When Joseph is called to
Pharaoh’s court and correctly interprets his dream of the
seven kine and seven corn stalks to mean there will be seven

years of plenty and seven years of famine for Egypt, out of

gratitude for his wisdom, Pharoah appoints Joseph ruler over
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Egypt. This is another portrayal of a prophet listening to
his dreams and valuing them as a vehicle to be in direct
contact with the spiritual world, which will offer wisdom
that he does not possess on his own. Other kings also
believed they could be given that wisdom. King Solomon was
told in a dream he would be given a wise and understanding
heart to rule as king (I Kings III:5-15). King
Nebuchadnezzar has his dream interpreted by Daniel and
receives the message that he is unreasonable with his power
and will have a mental breakdown if he does not acknowledge
God as supreme ruler rather than himself. Nebuchadnezzar
does not heed the message and does lose his mind for seven
years. Daniel tells Nebuchadnezzar that it is not through
his own human wisdom that he learns what the dream means,
but "in order that the interpretation may be made known to
the King, and that you may know the thoughts of your mind"
(Daniel 2:30). When the time has elapsed, the King’s sanity
is restored, no longer taken over by his megalomania. He 1is
more truly himself. John Sanford (1968) points out that
this notion is very much in accordance with modern
psychology - that the interpretation of dreams reveals to us
the thoughts of our unconscious mind. This story is an\
example of the compensatory nature of the unconscious

relative to the ego.
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Not all 0ld Testament reports of dreams are happy
ones. Saul experienced despair that God had turned away
from him by not answering him through his dreams or prophets
(I Samuel 2836). Job was frightened by God in his dreams
(Job 7:14). These experiences are like those of modern
natives who feel the gods have left them when they cannot
dream a big dream.

During 0Old Testament times the specific task of the
prophet was to be able to be open to God in dreams and
interpret them correctly. A prophet or dreamer was
considered false and subject to a death sentence he was
thought to believe in other gods or to prophesy
incorrectly. If prophets didn’t lead the people into closer
communion with God, they were false. However, compared to
modern times, the prophet’s dreams were certainly revered.
The only place in the 0ld Testament that discounted the
value of dreams was in Ecclesiates, where dreams were
considered examples of vanity and "ﬁothing more than a
fool’s fears" (Ecclesiates 5:3, 7). Kelsey (1968) points
out that, in the history of the Christian church, whenever a
text proof has been needed to condemn the value of dreams,
this passage is quoted without reference to all the

aforementioned O}d Testament dreams.
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The Shift from God Known as External Authority
to God as Author of Inner Experience

- the Breakdown of the Bicameral Mind
It is at around the birth of Christ that the history of

spirituality of dreams shifts in how people viewed God. Up
to this point the experience of God in dreams and in waking
life was one of receiving direct messages from a spiritual
external authority. Those messages were reserved primarily
for prophets and kings. Savary et al. (1984) suggest that

the message of Jesus in the New Testament was that God works

through inner experience:

Perhaps the crucial turning point in the
evolution from the 0ld to the New
Testament which Jesus brought into the
world was that he taught a religion one
of whose foundations was inner
experience. Not only do we have such
statements as "The Kingdom of God is
within," but we have all the parables
which emphasize inner experience, as
well as Jesus’ own example of relating
to God as Abba, a personal Father.
Could Jesus have been suggesting that
God not only works in history, the outer
events and the religious community, as
was the dominant Jewish belief of the
times, but that God also works through
inner experience, not just in the
prophets, but in everyone?

(Savary et al., 1984,

Pl 2:(8)
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This shift from obeying the commands of the gods to an
orientation of listening to one’s inner experiencé, has been
described by Julian Jaynes (1976) in his theory of the
breakdown of the bicameral mind. A digression from the
historical progression of dream interpretation will be made
here in an attempt to present Jaynes’ thesis as a framework
for understanding the shift in consciousness that is seen in
the New Testament

Jaynes maintains that the origin of consciousness -
man’s awareness of himself as the author of his experience -
dates back to the second millenium B.C. He uses the first
written epic poem by Homer, the Iliad, written in 1230 B.C.,
to show the shift of man’s thinking from solely relying on
hearing the voices of the gods to beginning to take
responsibility for his life. In the earlier parts of the
Iliad, the characters all exhibit the phenomenon of the
bicameral (2-part) mind in which a god was the executive
directing the follower, man. The mind of the Iliadic man
has no awareness of his awareness of the world. The
beginnings of all actions are not in the characters’
conscious plans, but through direct commands of the gods.
Volition, planning and initiative is rganized with no
consciousness whatsoever, but is told to the individual in

his familiar language with either the aura of .a friend, a
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god, or a voice alone. The individual obeys these
hallucinated voices because he cannot see what to do by
himself.

Hearing voices helped to eliminate the stress caused by
the need for decision making in novel situations. Jaynes
holds that had Hector been robbed of the gods he would have
had a psychosomatic disease in the same way that modern,
high-powered executives develop ulcers and heart problems
from being in positions of high responsibility, which
require them to make costly decisions. Thus, it was the
function of the gods to guide and plan action in novel
situations.

Bicameral dreams were those where a messenger comes to
the person in his bed and he experiences himself receiving
a message. There are four bicameral dreams in the Iliad
which reflect the voice of consciousness in ancient man’s
mind, directing him into actions he might take. The Trojan
war began when Agamemnon was asleep in his tent, and the god
Oneiros (Zeus’' messenger) came and stood at his head,
telling him to rise and go to war. In another dream King
Rhesus gasped in his sleep. Oneiros visits Achilles in a
dream, telling him his bones are to be buried with his
friends. And lastly Hermes visits Preon, telling him to

escape because he is sleeping among enemies.
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The bicameral mind seen in the Iliad was the mentality
that pervaded civilization from its beginnings in the ninth
millenium B.C. through the second millenium B.C. Jaynes
postulates that the evolution of man to the origin of
consciousness is reflected both in a drastic turn of events
in the world and a concomitant evolution in the organization

of the brain.

From early civilization, as man moved from hunter and
gatherer to agricultural communities the bicameral mind
served as a form of social control. The bicameral
mentality enabled a large group to carry with them the
directions of the chief or king as verbal hallucinations.
The chief did not always have to be present. Thus, the
culture strongly encouraged people to hear voices as their
authority. By holding in high esteem the voices that he
heard telling him what to do, bicameral man allowed the
speaker’s language to have power over him, thus giving the
gods that voice of authority which, when man heard, he
obeyed. Any new situation which required a decision that
could not be made on the basis of habit was sufficient to
cause an auditory hallucination.

Jaynes offers a neurological model which was
responsible for these hallucinations. In the left dominant

hemisphere of the brain, there are three speech areas which,
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upon removal, will cause loss of speech. Unlike many
critical areas of the brain, these language areas do not
have bilateral representation. There are '"silent"
corresponding speech areas in the right hemisphere, which
Jaynes suggests may have had a function in an earlier stage
of man. In bicameral civilizations, the right-sided
corresponding Wernicke’s area may have been free for the
language of the gods to talk to man who was listening on the
left. Based on experiments stimulating that right
hemisphere area Jaynes concludes that, just as patients in
almost all instances reported experiences in which they were
passive and being acted upon by voices, the bicameral man
was directed by his voices. Jaynes views bicameral man’s
gods as "amalgams of admonitory experience" (p. 106). The
speech of the gods was organized in the right corresponding
Wernicke’'s area and heard over the anterior commissure to
auditory areas in the left temporal lobe. Auditory
hallucinations were the most efficient method of getting
complex critical processing from one side of the brain to
the other. The two hemispheres, under certain conditions,
are able to function almost like two independent persons.
The left hemisphere is known to be highly logical and
rationally developed. The right hemisphere functions in

more creative and affective ways, allowing for playfulness
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and creativity. This functional relationship between the
left and right hemispheres corresponds to the man-god
relationship in the bicameral period.

Jaynes postulates that, during the course of evolution,
men came up with rituals which helped to get the two
hemispheres of the brain connected. There were shrines and
graves and idols in different geographical locales. Over
the course of seven millenia, bicameral nations spread
across from Egypt to Peru to the Yucatan, as evidenced in
their death practices, idolatry, divine governments and
reports of hallucinated voices of the gods. Each person had
a part of his nervous system that was his divine authority.

In the second millenium B.C., several drastic changes
in civilization occurred to cause the breakdown of the
bicameral mind. First, the advent of writing began to erode
the auditory authority of the gods. Now the divine word was
written and "the word of a god had a controllable location
rather than an ubiquitous power with immediate obedience"
(Jaynes, 1976, p. 208). Secondly, the loosening of the god-
man partnership was exacerbated by increased trade and the
development of cities. In the much more complex social
structure, where different gods from different countries -
having conflicting interests would have a harder time

telling individuals what to do, it was much more difficult
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to maintain the social order. In this same era, the world
turned "upside down." There were several major, geological
catastrophes which caused civilizations to perish, leaving
half the world’s population refugees. This led to the
collapse of nations, with resultant discord and wars.

Jaynes suggests that this phenomenon was a forerunner of

consciousness.

But in the forced violent
intermingling of peoples from different
nations, different gods, the observation
that strangers, even though looking like
oneself, spoke differently, had opposite
opinions, and behaved differently, might
lead to the supposition of something
inside them that was different. 50 It
is thus a possibility that before an
individual man had an interior self, he
unconsciously first posited it in
others, particularly contradictory
strangers, as the thing that caused
their different and bewildering

behavior.
(Jaynes, 1976, p. 217)

It was in this social chaos that the bicameral mind was not
sturdy enough to maintain social control. By being
dependent on a rigidly ordered, strict hierarchy to enhance
the preservation of hallucinations, in social chaos,
bicameral man was at a distinct disadvantage. Jaynes states

death would come soonest to those who

impulsively lived by their unconscious

habits - or who could not resist the

commandments of their gods to smite

whatever strangers interfered with
them. It is thus possible that
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individuals most obdurately bicameral,

most obedient to their familiar

divinities, would perish, leaving the

genes of the less impetuous, the less

bicameral, to endow the ensuing

generations.

(Jaynes, 1976, p. 220)

Jaynes is emphatic to point out that, although natural
selection may be a factor in the breakdown of the bicameral
mind, the origin of consciousness was primarily an
introduction of the culture, learned on the basis of
understanding language.

Man adapted to the breakdown of the bicameral mind when
admonatory voices were heard no more. Both consciousness
and a corresponding new organization of the brain allowed
for a much higher level of integration between the two
hemispheres. This integration was bringing man to an
awareness of himself that basically assigned his interior
self as the author of his experience, rather than an
external god. This left bicameral man, as well as the
contemporary individual, in search for substitutes for
authorization. It was in this transition time that there
were attempts to hold on to bicamerality through divination
methods, such as animal sacrifice, oracles, sibyls, the
removal of idols and cult statues. Jaynes maintains that

our modern culture still looks for authorization through

science and religion. It has been the nature of man



25

throughout the ages to be looking for the one truth, the
single cause, the final answer. He contends that our search
for authorization from science is no different than from
religion. Both science and religion are direct outgrowths
of the search for lost gods after the decline of the
bicameral mind. Science, like religion, offers

a rational splendor that explains
everything, a charismatic leader or
succession of leaders who are highly
visible and beyond criticism, a series
of canonical texts which are somehow
outside the usual arena of scientific
criticism, certain gestures of idea and
rituals of interpretation, and a
requirement of total commitment. In
return, the adherent receives what the
religious had once given him more
universally: a world view, a hierarchy
of importances, and an arguing place
where he may find out what to do and
think, in short, a total explanation of

man.
(Jaynes, 1976, p. 441)

The issue of how man struggles to control his world
continues to be a central one for mankind. The particular
endeavor of this study in examining the dream which allows
the dreamer to contact his/her own inner wisdom is one that
encompasses this search for authorization.

As we return to the history of spiritual dreams, we can
see now the " bicamerality" explains O01ld Testament dreams.
Jacob’s ladder was a bicameral dream in that he hears a

voice from a source he clearly hears as coming from a place
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external to himself. Jacob knows he is dreaming and receives
a direct message from God. It is in the first millenium
B.C. that there was a definite historical change in the
nature of dreams from bicameral to vicarial (we are doing
something else in the dream besides sleeping) and
translocative (and we are somewhere else). Jaynes does say
that there are vestages of the bicameral mind: '"Such dreams
are very rare today but they occasionally occur with

profound effects" (Jaynes, 1986, p. 147).

New Testament Dreams

The dreams of the New Testament reflect vestiges of the
bicameral mind. We see an angel as messenger of God who
comes to Joseph in a dream, telling him to marry Mary who
will give birth to Jesus, and not to return to Herod, but to
flee to Egypt and then to Israel. Joseph listens to his
dream, believing that he can be in direct contact with God.
Mary is given a dream that she will bear the Christ child.
(It is interesting to note that the Buddha’s birth was
announced to his mother in a dream, as well.) Wise men in a
dream are warned to fear Herod. With the unfolding of
Jesus’ life we see evidence of the evolution of man’s
consciousness. Jesus is driven into the wilderness by the

Spirit to be tempted by the devil (Matthew 4:1, Mark 1:12,
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Luke 4:1). This was a waking visionary experience which was
not given much distinction from a sleeping dream. Jesus was
guided to meet head on the inner power of evil, rather than
the outer manifesfation of evil, thus confronting his dark
side. These later New Testament dreams and visions mark the
transition of people who acknowledge that they have
internal thoughts which guide them in their decisions. Some
also contend that dreams can be sent by God to guide them
as well.

Numinous experiences from the spiritual world can be as
real as man’s inner experience of his physical world. This
idea stemmed from Plato’s point of view that dreams and
visions were a way the spiritual world entered a man’s
psyche. Though Plato held that dreams reflected the
irrational savage animal within us, thus acknowledging a
dark, instinctual side of man, he also accepted that God
communicated in dreams. Plato valued the force of man’s
reason and the need for some cause for healing. Platonic
thought thus served as a bridge from the divine to the
Psychological, thus reflecting the breakdown of the
bicameral mind and the evolution of consciousness.

God speaks in visions to men throughout the New
Testament. Philip was directed to go down towards Gaza, and

on the road he converts a man, believing that this wonderful
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thing happened because he obeyed his vision. Saul is struck
down blind on the road to Damascus and hears a voice saying,
"I am Jesus who you are persecuting" (Acts 9:3). When Peter
converted Cornelius, both had heard visions to go to each
other. Paul receives clarity from God in a dream to go to
Macedonia and eventually to Rome. (The announcement of his
mission was brought through a dream to Mohammed, as well.)
New Testament Christians believed they were in contact with
a non-physical Spirit which could save them from the evil
power of dark, spiritual forces. White (1952) points out
that Christian descriptions of the spiritual world are
analagous to Jung’s archtypes and complexes. This again is
reflective of man’s consciousness of himself.

Kelsey (1968) discusses the New Testament apocrypha
writings of the first Christians in the late second century
A.D., describing God sending dreams to both good and evil
men; but "they feel that to the best of men God will reveal
himself through intelligence rather than through dreams"
(Kelsey, 1968, p. 106).

The sages of the Jewish Talmudic period, from 450 B.C.
to 500 A.D. assigned a mystical nature to dreams and used
this material to shape Hebrew life. Dreams were interpreted
to guide ethical, religious and political behaviors. Hebrew

sages were influenced by ancient Babylonians who believed
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that supernatural powers were the source of dreams in the
form of either evil spirits, the returning dead, or the
wandering soul. The wandering soul consisted of two parts -
Ruach and Neshomo. Neshomo leaves the dreamer while he
sleeps and travels throughout the world, with his
experiences forming the content of the dream. Angels or
demons were emissaries from the supernatural powers who
would help, warn or punish the dreamer. The Haggadah part
of the Talmud is filled with examples of these kinds of
dreams which reflect the bicameral mentality of ancient

Babylon.

The Talmud reflects the two trends of bicamerality and

consciousness. The first is that dreams have an external
source. God speaks to man in prophetic dreams, while demons
communicate in warning and threatening dreams. The second

trend is that dreams have an internal source, a
psychological origin coming from what man thinks in his

heart. Lorand writes:

In ascribing the origin of the dream to
the individual’s inner powers, the
Hebrew concept was and is that there is
always a struggle in man’s soul between
two inclinations - the good, the higher
ambitions (Yetzer Tob) and the impulses
which are immoral and impure (called
Yetzer Hara). This struggle finds
expression in dreams.

(Lorand in Woods & Greenhouse,

Pl 53)
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Tertullian, in the third century A.D., in his treatise

De Anima (On the Soul), reflected the Christian attitude in

the early church for the next 1200 years. He held that
dreams were psychic phenomena common to all men, and that
they can come from four different sources - demons, God, the
soul, and a state that stands under consciousness - what was

later to be termed by Freud as the unconscious.

In the 4th century A.D., Synesius of Cycrene wrote that
dreams often heightened insight during sleep, reinforcing
Tertullian’s notion that the source of dreams can be the

soul or a state which stands under consciousness. Synesius

wrote:

I am not surprised that some have owed
to a sleep the discovery of a treasure;
and that one may have gone to sleep very
ignorant, and after having had in a
dream a conversation with the Muses,
awakened an able poet, which has
happened in my time to some, and in
which there is nothing strange.
When sleep opens the way to the most
perfect inspections of true things to
the soul which previously had not
desired these inspections, nor thought
concerning the ascent to intellect and
arouses it to pass beyond nature and
reunite itself to the intelligible
sphere from which it has wandered so far
that it does not know even from whence
it came, this I say, is most marvelous
and obscure.

(Woods and Greenhouse, 1974,

p. 160)
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There was a dramatic shift in attitude between the
second and fifth centuries A. D. towards dreams which

Kelsey (1968) attributes to the development of a negative

attitude towards dreams. In writing the Vulgate, the Latin

translation of the Bible, Jerome mistranslates the Hebrew
word "anon" for "dreams," as ‘"witchcraft." Kelsey

explains:

In translating Leviticus 19:26 and
Deuteronomy 18:10 ... Jerome turned the
law: "You shall not practice augury or
witchcraft (i.e. soothsaying)" into the
prohibition: "You shall not practice
augury nor observe dreams.'" Thus, by
the authority of the Vulgate, dreams
were classed with soothsaying, and the
practice of listening to them with other

superstitious ideas.
(Kelsey, 1968, p. 155)

Church leaders born in the sixth century A.D. and after
used his new translation to keep people from turning to
their dreams for insight and guidance, thus ending the
Christian and bicameral tradition of communicating with God
through dreams. Gregory the Great, in the sixth century,
known as the "teacher of the Middle Ages," advocated a more
rational approach to finding God through faith and doctrine,
over direct experience of God’s revelation through dreams.

The English archbishop denounced the study of dreams along

with magic and superstition.
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During the Middle Ages, Christians were finally out
from under the persecution of the Roman Empire and enjoying
the good life. Savary et al. describe this period as one
where Christians were much more interested in the material
world than the spiritual one.

The church had forgotten the persecution
of its earlier centuries and Christians
were, we might say, happily bourgeoise.
A cursory look at the popular manuals of
dream interpretation in those days would
reveal a preoccupation, not with the God
life, but with the good life. ... No
longer seeking in dreams to find God’s
will or to heed God’s call to holiness
and wholeness, people saw dreams as a
form of divination - a way, by
predicting the future, to increase their
power, pleasure, health, and wealth.
(Savary, 1984, p. 53)

In the 11th century A.D., Greek language and thought
was reinfiltrating Europe, and Aristotle’s philosophy was
becoming the basis of modern science and theology.
Aristotle’s basic tenets were that there are only two ways
man can know reality - either by experience or rational
thought. Only the physical world exists and humans can
never be in touch with the divine. Thus, dreams are natural
phenomena and not messages from God that could impinge on
man’s free will. Dreams occur in the quiet, undistracted

state of sleep where we can make more refined observations

of our lives. Here, we see the total negation of bicameral

mentality.
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Thomas Aquinas rewrote Christian theology from an
Aristotelian perspective in the 13th century in his
treatise, Summa, and took the position that dreams were of
little value. Kelsey (1968) points out, however, that
Aquinas, at the end of his life, woke up one morning and
told his scribes that he couldn’t write anymore, that it was
revealed to him that his writings all seemed "like straw"
and he could only wait for death. Kelsey (1968) contends
that only a direct revelation from God through a vision or
dream could make his work seem like straw. So that,
although his Summa was against dreams, his life was for

them.

The Middle Ages then were a time where even believers
did not think that God was constantly operative in human
behavior. Dreams could be divine, but more often could be
of the devil, of magic or natural phenomena. Luther
believed that self knowledge could be furthered through
dreams in order to repent of sins and prevent the
consequences of what might follow. He believed that Satan
could be discovered in dreams and prayed that God would not
confuse things by talking to him in his dreams.

The universal evolution from animism to rationalism,

where the core of human experience was thought to reside in

the conscious ego, culminated in the 18th century with the
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Enlightenment — the Age of Reason. In turn, the reaction to
the overvaluation of consciousness of the Enlightenment gave
birth in the late 18th century to Romanticism. The Romantic
reaction, with its emphasis on extinction of consciousness,
gave dreams a newly found status as vehicles which could
contribute to human knowledge and wholeness. The underworld
of the human psyche was pursued with great interest and
showed itself with "a preoccupation with death, and with an
almost obsessional advocacy of suicide, understood as the
way to the total extinction of consciousness" (Beguin in
White, 1952, p. 34).
Psychologists and philosophers were not able to explain
the reality of the conscious process without an
unconscious. Kant wrote that we could have ideas without
being aware of them. The consideration of a concept that
would describe phenomena that were not conscious, was in the
work of Leibniz and Carus. In 1848, Carus’ work Psyche
described the unconscious and gave it all the attributes
that tradition had ascribed to God or gods. White describes
Carus’ picture of the unconscious as being supra-individual.
The unconscious is ceaselessly
operative, it is untiring and sleepless
(and in this respect also, godlike):
unlike consciousness, it is unfettered
by the categories of space and time: it

is both epimethean and promethean. It
is the source of consciousness itself,
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and the source of all Konen - all power
and possibility. By definition unknown
and unknowable to consciousness, it can
be known only by its effects as
perceived by consciousness. It is
itself unfathomable, immeasureable,
infinite ... The unconscious is the
subjective expression of Nature ... in
turn a partial revelation of, a
participation in, the divine mind.
(White, 1952, p. 30-31)

Carus sees the unconscious as the road to God:

The highest aspiration of the conscious
mind, the attainment of God, can be
approached only by its submission to the
deepest depths of what to us is purely
unconscious.

(Carus in White, 1952, p. 31)

Later, White (1952) points out that Jung would use the
same word for unconscious that Kant used for God -
"Grenzbegriff." 1In describing the unconscious as a boundary
concept, Grenzbegriff is

to describe that to which, by
definition, our consciousness cannot
penetrate, but which yet often behaves
as if endowed with consciousness, and
often intelligence and purposeful
volition.
(Jung, 1923, p. 613)
Thus, dreams and involuntary fantasies that the

bicameral man ascribed to gods were now beginning to be

ascribed to the unconscious.

The Scientific Treatment of Dreams
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With publication in 1900 of The Interpretation of

Dreams Freud established a contemporary link between dreams
and meaning. Through empirical study, Freud declared the
potential for growth and healing through the analysis of
dreams. Freud held that dreams depicted symbolically the
repressed wishes of the unconscious. In this first
scientific treatment of dreams Freud held that, rather than
divine revelations, dreams were revelations of human
nature. This notion is reminiscent of Artemidorus’ view in
the second century A.D. Freud treated disease with a
mechanistic cause and effect model, based on the assumption
that if the disease could be reduced to its cause by
bringing the unconscious conflicts and wishes to
consciousness, thus evoking an abreacton, the analyst could
effect a cure.

Freud’s mechanistic view states that the goal of
treatment is to find a cause, while Jung holds that it is to
establish a balance among energies. Jung believed that
energy forms the essential basis of changes in behavior.
The energy maintains itself as a constant through those
changes and finally leads to a condition of general
equilibrium (Jung, 1960). The goal of therapy for Freud was

reductive — restoration back to health, where for Jung, the
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goal was prospective - growth forward towards individuation

or integration.

It is at this juncture that Freud'’s disciple, Carl
Jung, ;plit with Freud and developed a view of dream
interpretation which broadened the concept of libido. Jung
was dissatisfied with the emphasis Fraud placed on wish
fulfillment and his overvaluation of the sexual aspect.
Freud saw libido as sexual, instinctual energy centered in
the incest wish, while Jung expanded the concept of libido
to include the life force, which is undifferentiated,
formless energy, which includes spiritual energy. Jung did
not see libido as a strictly biological force aimed at
mechanical discharge, but as a creative force in nature. He
saw the spiritual realm as an organic part of the psyche, a
person’s search for meaning. He saw the spiritual element
was expressed in symbols, and symbols were the language of
the unconscious. Symbols attract one to self actualization
and wholeness through the integration of parts of the
personality into a functioning totality.

Jung saw the latent content of dreams as having a
present and future reference, as well as a retrospective
one. He saw historical causation as essential, but
limiting, not adequate to handle a practical therapy that

was concerned with a person’s present and future. He
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reinterpreted Freud’s incest theory as a metaphor for
rebirth. He saw the ultimate goal of the libido, rather
than the impregnation of the mother for the child’s own
sake, motivated by the pleasure principle, to be the return
to the womb to be reborn. In this way Jung thought about
infantile sexuality as a symbol for life transformation.

A dream was treated by Jung as a symbolic, imaginal
expression of experience. Jung thought that the unconscious
used non-rational metaphoric means of communication, rather
than Freud’s notion that the unconscious used rational
thinking which was distorted in dreams. Freud saw the
manifest content of a dream a§ a cover for the real
situation of the dreamer. He held that a dreamer’s
situation was one of conflict between a repressed wish
seeking expression and the need of the ego to keep the wish
unconscious. This state would keep the meaning of the dream
out of awareness. Jung also saw the dream as the image of
the patient’s unconscious situation expressed in symbols.
These symbols could be understood and would reveal an
underlying meaning.

While Freud reduced the symbol to a representation of
sexual libidinal impulses, Jung saw symbolic material as
coming from a sovereign and irreducible dimension of man’s

consciousness. The unconscious for him was not a Jjunkyard
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of repressed memories and rejected, instinctual tendencies,
but a creative and intelligent principle binding the
individual to nature, humanity and the universe. Jung
recommended that the interpreter learn all he can about
symbolism and then forget it when he is dealing with a
dream, so that the interpretation will be based on the
context of the dream and not a preconceived idea. Thus,
Jung opposed Freud’s view that symbols have fixed meanings
which were analagous expressions of forbidden sexual
instincts. For Jung, a true symbol points beyond itself to
a higher level of consciousness. Jung’s student, Singer,
describes the dream as "the self-portrait of the unconscious
at a given moment" (Singer, 1973, p. 311).

Jung saw the symbol as the instrument which transformed
energy into work. The symbol moves us by helping us to
shift our center of awareness. The symbol in the dream
helps complete the therapeutic task of uncovering the
sources which can help the patient to fulfill his individual
purpose and to transform unconscious sources of life and
power.

Jung (1953) believed that by confronting the contents
of the conscious mind with those of the unconscious, a
reaction is caused between these two psychic entities that

aims towards synthesis. Through alchemy, Jung realized that
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there is a process where the psyche is transformed by the
relationship of the ego to the contents of the unconscious
(Jung, 1965). He saw the relation of the unconscious and
conscious as compensatory and developed the theory of

psychic compensation. Jung wrote

the psyche is a self regulating system
that maintains its equilibrium just like
the body does. Every process that goes
too far immediately and inevitably calls
forth compensations, without these there
would be neither a normal metabolism nor

a normal psyche.
(Jung, 1954, p. 152)

Dreams, then, bring forth the unconscious contents, in
symbolic form, to consciousness. They reveal "the other
side" in order to give us a whole picture of the psyche.
The products of the unconscious psyche, Jung wrote,

are pure nature, they show us the
unvarnished, natural truth, and are,
therefore, fitted, as nothing else is,
to give us back an attitude that accords
with our basic human nature when our
consciousness has strayed too far from
its foundations and runs into an
impasse.

(Jung, 1964, p. 317)

Transcendent Function of the Unconscious

Jung suggests that there is a transcendent function of
the unconscious, which sounds very much like the "secret
helper" of the pagan tribe of Ibans (earlier described)

which came to them in their dreams. Jung writes:
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If we can successfully develop (the
transcendent function), the disharmony
ceases, and we can enjoy the favorable
side of the unconscious. The
unconscious then gives us all the
encouragement and help that a bountiful
nature can shower upon man. It holds
possibilities which are locked away from
the conscious mind, for it has at its
disposal all subliminal psychic
contents, all those things which have
been forgotten or overlooked, as well as
the wisdom and experience of uncounted
centuries which are laid down in its
archetypal organs. The unconscious is
continually active, combining its
material in ways which serve the

future. It produces, no less than the
conscious mind, subliminal combinations
that are prospective, both in refinement

and in scope. For these reasons, the
unconscious could serve man as a unique
guide.

(Jung, 1960, p. 116)

'If the dreamer has a neglected side that the ego wishes
to ignore, the dream will portray it symbolically and
repeatedly until the dreamer incorporates that aspect both
intellectually and emotionally. The dream, then, serves the

purpose of expanding ego awareness.

Archetypes and Symbols in the Numinous Dream

The archetype inay be seen as concentrated psychic energy
which is bipolar in nature. The symbol provides the mode of
expression by which it becomes discernible and available to
consciousness. The symbol is always grounded in the
unconscious archetypes whose manifest forms, as they reveal
themselves, are molded from ideas acquired by the conscious
mind. A dream often pPictures an image that is

incomprehensible through rational thought and vet carries an
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important image. The affect it elicits in the dreamer 1is
one of its important functions in bringing the individual
into a deeper relationship to the unconscious.

Jung has defined a number of archetypes which are
symbols of transformation. This is essential in addressing
the numinous dream — the dream especially charged with
psychic energy that contains information or a message which
marks a major turning point in our life’s journey. Numinous
dreams emerge from the archetypes of the collective
unconscious. The images in dreams can be found not only in
places all over the world, but also in different periods
throughout the history of man. The collective unconscious
is shared by all humanity and is a manifestation of the
creative cosmic force. Their numinosity is defined by the
"it is" encounter with the source. In a numinous
experience, there is a heightened awareness of an
inexplicable, profound reality. Frequently, the appearance
of an archetypal figure marks a real transition for the
dreamer, revealing a potential to deal with a new attitude
within the psyche.

If the archetypal images are not accepted by the ego as
"messages of the gods" in the same way bicameral man
assigned them authorization and took direction, if the inner

life is ignored and not accepted as a true reality, the



43

symbols do not make their way into consciousness. Jung’s
theory of symptoms as symbols of neglected archetypes
demands that they be taken seriously and carefully heeded.
When archetypal urges or other qualities of the psyche are
repressed or not allowed to develop, they remain primitive
and undifferentiated. As a result, they exert a potentially
destructive influence on the personality and interfere with
adaptation to reality or bodily health and manifest
themselves as psychopathological or somatic symptoms.

In bicameral times, the gods were seen as the
inflictors and healers of disease. One listened attentively
when the gods spoke to receive the proper guidance for
reestablishing the relationship to them. In modern man, the
archetypes are the contemporary analog inflictors and
healers. They are tremendous sources of energy, and when
not related to consciously, their energy flows into the
body, and emerges as symptoms of disease. Going into the
roots of the archetype, one finds some aspect of divinity, a
higher source of energy which transcends the personal ego.
Jung’s theory defines the task of modern man, since he no
longer assigns authority to the gods, to locate those gods
within him by developing a relationship to the archetypes

(Jung, 1954).
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Jung recognized that, in the individuation process, one
can transcend the boundaries of the ego and the personal
unconscious and contact the Self which includes all humanity
and the entire cosmos. Because of this idea Grof (1985).
considers Jung the first representative of the transpersonal
orientation in psychology.

Freud also showed a deep interest in religion and
spirituality throughout his life. In his reductionistic
attempt to get a rational understanding of irrational
processes, he described irrational processes as pathological
and interpreted religion as unresolved libidinal conflicts.
Jung accepted the irrational as including the mystical, and
assumed the spiritual element to be an essential part of the
psyche. Genuine spirituality, to Jung, was an aspect of the
collective unconscious which, if the analysis reached to a

sufficient depth, could emerge to consciousness.

The Archetypal Dream

Jung described the archetypal dream as the kind of
dream that would elicit the spiritual element of the
psyche. The archetypal dream contains an extraordinary
message from the unconscious. These special, or "big,"
dreams contain spiritual messages which are the focal
interest of this dissertation. In the archetypal dream the

dreamer may sense the importance of the dream and be



45

fascinated or emotionally stirred by it. S/he may
experience some warning or enlightenment, suggestion for
life or supernatural help. The dream has a cosmic quality,
and the dream images have mythological and religious

motifs. This cosmic quality may be experienced by fast
movement through time or space, flying through space like a
comet, being a stranger or giant or dwarf-like in body form,
dying, confusion, madness, disorientation or euphoria.

These dreams may include extraordinary images, such as
dragons, strange masks, hidden treasure, helpful animals,
gods and demons. The archetypal figures of the shadow, the
wise old man, the child, the hero, earth mother, anima,
animus and trickster, are all symbols of transformation -
any of which may be essential to a "big dream."

Archetypal dreams appear at important junctures in an
individual’s life and mark rites of passage. These are:
early childhood (age 3-6), puberty, early adulthood, age 35-
40 (marking the second half of life), menapause, before
death and crisis times. During the second half of life,
there is a rich opportunity for transformation as one
examines the roads not taken. As the first half was taken
up with the making of many choices, the second half lends to

a re—examination of other paths not chosen in order to
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reclaim any values laid aside by the earlier choices. This
is the hero’s journey. Though primitive tribes and 01ld
Testament people believed big dreams were only dreamt by
"big men" in authority, like shamans, prophets and kings,
Jung believed that they are dreamt by "simple people, more
particularly when they have got themselves mentally or
spiritually in a fix" (Jung, 1964, p. 324). If a patient
was not open to a needed religious orientation, Jung thought
s/he might be likely to have an archetypal dream that would
suggest a way of moving ahead in a direction not known to
him or his therapist (Matoon, 1978).

Jung believed it was important to let a dream speak for
itself. He saw two basic ways of approaching a dream.
First, analysis on an objective level entails taking every
character as a person in real life. On the objective level,
the dreamer shows the reaction of the unconscious to what is
happening in the conscious life of the dreamer. Second,
analysis on a subjective level is used when the dream
figures evoke more emotion than one would expect in waking
life. The dream figures are personified aspects of the
dreamer’s own personality. A person whom the dreamer knows
in daily life may embody an archetypal element in the
unconsciéus and be a symbol of transformation.

Jung was careful to point out that a transpersonal

interpretation of a dream should only be sought out after
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all other possibilities have been explored. He warned that

archetypal dreams

arise from the deepest and truest needs
of the individual; (and are)
illegitimate when they are either mere
intellectual curiosity or a flight from
unpleasant reality ... People who go
illegitimately mooning after the
infinite often have absurdly banal
dreams which endeavor to damp down their
ebullience."

(Jung, 1960, p. 288)
In Jungian dream interpretation, Singer emphasizes that
there must be agreement between analyst and patient in

understanding a dream.

It must grow out of the dialogue between
the two, and it must be felt as valid by
the analysand, it must "click" with
him. Otherwise the analyst’s
pronouncements are mere intellectual-
izations. The analysand may follow what
the analyst is saying, but the words
will have little effect upon him.
(Singer, 1972, p. 312)

The goal of dream analysis is to teach the patient to
become independent of the therapist by being able to
dialogue with his/her own inner aspect - "the therapist
within." When the analyst assists the patient to find
his/her own inner truth through the integration of the

psyche, the seeds of learning how to transform oneself are

sown.
When we deny an archetype’s presence it dominates our

life, and then we are in a hopeless situation. The psyche
can restore health through the union of opposites. Only

when the conflict between the opposites is suffered



consciously, and the tension is tolerated with an openness
to what the unconscious produces, can there be hope for

integration. This conscious attitude of the ego, to attend

to the archetypal symbols brought from the unconscious
through dreams, offers the potential for transformation.
When the symbols are not acknowledged and their impact is
resisted, the energy remains at the level of the body as one
experiences psychosomatic symptomology. It is within this

paradigm that attention to dreams can be a key to developing

a relationship to an unaccepted aspect of the psyche that is
the matrix of disease.
Kluger writes:

Across this seemingly impassable gap
between consciousness and the
unconscious, dreams can form a bridge if
we are ready to walk it. They are the
efforts of man’s inner nature to
maintain or reconstitute the
relationships between the two realities
and to restore the balance between
them. They are an expression of a
continuous process of transformation
whose goal is wholeness.

(Klugar, 1963, p. 75)

Symbols of Transformation
Jung’s term for the psychological development which

occurs in the second half of life is the path of
individuation. He identified some of the archetypes in this
stage of this developmental process as the persona, shadow,
anima, animus and the Self. Jung believed that dreams offer

present images which are about the current task that the
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psyche is confronting. These images are clues which signal

moments of transformation when the possibility of a new

development is presented. Jung called these the archetypes

of transformation. These archetypes are bipolar_and their

differentiation is one way of approaching duality in human

experience. Clift and Clift (1984), in their book Symbols

of Transformation in Dreams, outline these archetypes that

Jung developed with rich dream anecdotal material. I will
take some space here to briefly review some of these
archetypal symbols which are often essential to the core of
the numinous dream.

Jung used the term persona to express the ego’s
archetypal drive towards adaptation and external image.
This is the role each one of us plays in everyday life —— it
is both one’s sense of personal identity and a sense of what
other’s expect. The persona is created when the individual
attempts to deny to himself the existence of some of his own
tendencies, such as anger, assertiveness, joy, hostility,
erotic impulses, courage or aggression. The dangers of the
persona are two-fold. An underdeveloped persona can leave a
person socially inept with no adequate protection from the
barbs of others. An overly developed persona, or a "glued
persona, "one from which we are unable to disidentify when
appropriate, indicates an inability to contact the inner
person. Whether the persona is underdeveloped or
overdeveloped, the person is blocked from moving on, and
growth is stopped. A flexible persona permits one to be

open, yet protected, able to respond to life in a way that



is true to oneself. Dreams that raise the issue of the
persona often have clothes in them, with the character
concerned about what to wear, where to find it, and how it
fits.

The opposite of the persona is the archetype of the
shadow, Jung’s term for the unconscious part of the person,
that part which is out of awareness and has not been lived
out and claimed as part of oneself. Freudian slips are a
way our shadow shoves its way into outer behavior, by
forceably bringing to our attention our repressed, hidden,
embarrasing intentions. Dreams, like Freudian slips, can
call attention to the hidden, dark, evil, undesired traits
of the dreamer which are often personified in someone who is
the same sex of the dreamer. Jung and Von Franz (1964)
contend that the work of assimilating the shadow is one of
the most difficult ethical tasks of the individuation

process.

The archetype of the anima is the feminine figure in
the man’s unconscious. In men’s dreams, the personification
of a woman can represent that feminine aspect of himself.
The anima for a man is an even deeper layer in the
unconscious than his shadow. Jung saw the anima as serving

the function of leading a man to the depths of his soul.
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When a man is out of touch with his anima, the negative
anima is expressed in him by the stereotypic behavior of an
unpleasant woman. Negative aspects of the anima are seen
when a man is moody, touchy, easily irritated and his
personal relationships with others are turbulent.
Recognizing the role of an inner feminine dream figure can
enable a man to enter a new relationship with his
unconscious, thus restoring the feminine part back to
himself.

The animus archetype represents the masculine aspect of
woman. An animus figure in a dream is male and represents,
in the positive sense, the masculine characteristics of
action, focus and power. The negative animus is rigid,
obstinant and absolute. When the animus is not consciously
related to, a woman can show signs of being possessed by
angry, negative animus behavior, causing her to be
argumentative, controlling, and extremely critical of
herself and others. A woman who is able to incorporate her
animus from the symbols in her dreams has realized her
potential as a mover in her world and an explorer of her
depths.

The archetype of the trickster is a collective shadéw
figure who encompasses all the inferior, unrecognized traits

of character in people. The trickster is dangerous and
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unpredictable and causes chaos in the world around him. He
often plays jokes on people which cause senseless
suffering. An ancient character in mythology, the trickster
is in jesters, clowns, devils, the gods, Hermes and Pan, and
other images of folly. The function of the trickster is to
pull the rug out from the individual who sees himself as
highly developed, and flatten him with his shadow side of
low intellect and morals. Clift and Clift write:

The trickster figures thus are images

which can serve as a healing force for a

view of life that is too high, too pure

and overheroic. When the

unconsciousness which the trickster

typifies is brought to the light of

consciousness, then humankind is seen

more truly.

(Clift & Clift, 1984, p. 103)

The trickster is the archetype of the tendency of
something to change into its opposite. Jung (1960)
contended that the only way our culture could avoid being
torn apart by the opposites would be to bring to
consciousness the grim possibilities which are repressed in
the unconscious. The trickster can be that relentless force
that pushes the psyche towards transformation.

The archetypal motif of death and rebirth forms a
uniting symbol when the opposites get too far apart. Though

dreams of dying usually have a nightmare quality, they

usually do not refer to actual, physical death. Rather,



death dreams are treated as a symbol of death of attitudes,
or an old part of the self dying. When a significant
transformation from one level of consciousness occurs, and
one experiences dying to the former identification, the
event may be marked by a major dream which has death and
disfigurement in its manifest content.

The Self is the archetype of wholeness and is the
unifying center of the psyche which is the totality of
conscious and unconscious. The Self incorporates all other
archetypes by incorporating those broken-off aspects from
the original unity of the soul and bringing them back
consciously into unity of the total psyche again. As the
inventor of dream images, the Self is often seen in the
numinous dream that a person has at a turning point in his
or her life. These Self images appear in dreams as people
who carry a sense of authority and power and wisdom. The
appearance of these figures in dreams are symbols of
transformation for the dreamer at a transition time, and
have catalyzed the turning of fear into peace, and anxiety
into strength. As director of the individuation process,
the Self, Jung held, symbolized the '"god image" in the
psyche which responds to the human need for meaning,
direction and acceptance. This god image in the Self is

like the inner expression of the bicameral gods. Jung, and
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Clift and Clift subscribe to the validity of the modern-day,

bicameral dream, where the Self can manifest itself in a

dream as a direct, one-line message from a disembodied voice

to guide the dreamer.

Clift and Clift warn that working with these archetypes
and their symbols in dreams is no guarantee for change.

In whatever symbols of transformation
the psyche offers, this kind of
attention and honoring, listening and
exploring the images, even if faithfully
followed will not necessarily make a
spiritual experience or a transformation

happen. They cannot be forced. . One
can, however, as Jung suggests, draw

near the experience and wait upon it -
there to encounter the symbolic inner
treasures that can lead to personal

transformation.
(Clift & Clift, 1984, p. 147)
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A transpersonal orientation in psychotherapy is one
where the therapist includes an awareness of a spiritual
realm which is as significant for healing as an instinctual
one. Other transpersonal psychologists have made
contributions concerning this dimension which are
particularly relevant to the transformative dream. Only
four of the many will be considered here - Stanley
Krippner, Ken Wilber, Frances Vaughan and John Sanford.

Krippner contributes to the perspective of dreams in
the development of a person mythology. He contends that
dreams expose and puncture dysfunctional myths. The
personal myth is a way of making sense of reality - it can
be either functional or dysfunctional for a person at any
given period in his or her development. He holds that
dreams seem to synthesize one’s mythic structures with one’s
life experience. He writes, "Frequently, when there is an
incongruity between one’s underlying mythic structure and an
experience, it is the task of the dream to resolve the
difference" (Krippner, 1985, p. 5).

The time when we are most likely to become conscious of
a given myth is when a change is occurring within it, and it
is not in harmony with our present needs, abilities and
potentials. When an emerging counter myth, outside of our

awareness, is having a disruptive influence in our lives,
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and challenges the old myth, a dream can be transformative
by calling the dreamer’s attention to the conflict between
the two.

Krippner advocates using Ullman’s group method of
creative dream interpretation in helping a person to work
with the dream in a guided group fantasy, thus facilitating
the person’s ability to resolve the conflict between the old
and the emerging myths. This may entail a greater
understanding of the anachronistic nature of the old, or
strengthening the new, or integrating the two. This system
can interface well with both Jungian and Gestalt dream
interpretation approaches.‘ The counter myth can be worked
with like a Jungian compensatory dream which expresses an
undeveloped part of the psyche. It can also be acted out as
a Gestalt dream element which represents a conflictive part
of the psyche.

Krippner’s view of the dream as presenting the
dreamer’s mythic structure to him/herself can engender a
process where the dream catalyzes a transformative
experience in the hero’s journey.

Ken Wilber has synthesized religion, philosophy,
physics and psychology to provide a contemporary integration

of the evolution of consciousness which fits
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into the conceptual framework of Western Science. His
theories have helped to legitimize transpersonal
psychotherapies as respectable, scientific endeavors.
Basing his theory on the discovery of quantum physics that
all objects in the cosmos are various forms of a single
energy, he developed the paradigm of the spectrum of
consciousness which depicts human personality as a multi-
level manifestation of a single consciousness.

The spectrum of consciousness includes all the
different schools of psychology which represent
complimentary approaches to different levels of the
individual soul in the journey towards growth. There are
four levels in the spectrum that have their corresponding
therapies. This hierarchy of levels describes being and
consciousness from the densest and most fragmented realms to
the highest and most unitary ones. Supportive therapy is
oriented to the persona level and aims to heal the split
between the persona and shadow. By touching and reowning
the projected shadow, the boundary is dissolved between
persona and shadow, and the individual can move to the ego
level. The psychoanalytically oriented psychotherapies are
oriented to the ego level and aim to heal the split between
the conscious and the unconscious to form the wholeness of

the psyche. The humanistically oriented therapies,
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including Gestalt and Bioenergetics, are oriented at the
total organism, the '"centaur" level, and aim to heal the
split between ego and body. Jung, Assaglioli and Maslow’s
approaches are oriented to the transpersonal bands and aim
to heal the split between the total organism and the
spiritual realm. Jung provides a vehicle to contact divine
consciousness through its source in archetypal forms. The
final level incorporates the great Eastern and Western world
religions, from Taoism to Christianity, and is oriented to
the level of unity consciousness. This level aims to heal
the split between the total organism and the environment to
reveal an identity with the entire universe. It is the
level at which form is identical with the void, and is a
state where there is no boundary between the two. In his

book, No Boundary, Wilber condemns the folly of man as we

try to eradicate all the unwanted aspects of our world by
polarizing the pairs of opposites in our psyche - be it
persona/shadow, conscious/unconscious, ego/body, or
individual /transpersonal. Wilber describes the human

predicament:

the firmer one’s boundaries, the more
entrenched are one’s battles. The more
I hold on to pleasure the more I
necessarily fear pain. The more I
pursue goodness, the more I am obsessed
with evil. The more I seek success, the
more I must dread failure. The harder I
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cling to life, the more terrifying death
becomes. The more I value anything, the
more obsessed I become with its loss.
Most of our problems, in other words,
are problems of boundaries and the
opposites they create.

(Wilber, 1979, pp. 19-20)

In our attempts to accentuate the positive and
eliminate the negative, we forget that to destroy the
negative is to destroy the positive, because positive can
only be defined in terms of negative. Wilber expands on
Jung’s concept of the union of opposites to contend that
ultimate reality is the union of opposites. This ultimate
reality, or unity consciousness, is, in essence, a no-
boundary phenomenon, since there is no difference between
self and not-self, real self and God, self and the whole.
Wilber writes:

when the opposites are realized to be

one, discord melts into concord, battles

become dances, and old enemies become

lovers. We are then in a position to

make friends with all of our universe,

and not just one half of it.

(Wilber, 1981, p. 29)

The difficulty we encounter as human beings is the
resistance we experience on every level of the spectrum of
consciousness to surrender the boundary we have constructed
between self and not-self. By first owning our

identification with one side of the polarization of

opposites, we can then begin the process of breaking our
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exclusive attachment to that side to include an attachment
also to the opposite side. The new identity then becomes
the synergistic combination of both sides of the polarities.

Wilber (1985) suggests revieﬁing dream interpretations
from all levels of the spectrum of consciousness to find the
ones that fit best from the dreamer’s perspective. He
suggests starting from the persona/shadow level, moving up
to other perspectives. Each level of the spectrum has its
own unique coloration, and each is valid and valuable in its
own way. At the level of the shadow, nightmares may bring
forth the unclaimed, perhaps malevolent, part of the psyche
consciously rejected. At the ego level, Wilber maintains
dreams are hangovers from the day, or "environmental
unfinished gestalten" (Wilber, 1977, p. 284). While dreams
at these levels reject conventions of society, the
transpersonal bands, and the level of unity consciousness
reflect those of the universe and are existential or
archetypal. Wilber contends that the more consciously
evolved the person is, the more one will respond to the
higher levels of interpretation. One may be depriving the
dreamer of an opportunity to uncover layers of meaning that
are contained within it, if one fails to acknowledge

multiple ways of perceiving a dream.
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We can make the assumption, then, from Wilber’s theory,
that dreams are pat of this no-boundary universe and are as
much belonging and central to our psyche as waking life.
Nightmares should be befriended as messages from yet another
part of us which seeks to effect the union of all that is
positive with all that is negative. Dreams can be of God,
because if there is no boundary between conscious and
unconscious, ego and body, total organism and the divine,
self and transcendent self within this framework, there is
no boundary between the reality of dreams and the reality of
any other part of our life.

Frances Vaughan, in her book, The Inward Arc (1986),

promotes dreams as a valuable source of guidance on the
spiritual path. The Inward Arc is the transpersonal,
spiritual awakening that occurs in the path from self
consciousness to superconsciousness. A protege of Ken
Wiiber’s, Vaughan operationalizes the integrative approach
described in Wilber'’s spectrum of consciousness. She
suggests that we are continually in a process of potential
awakening within five levels of awareness - physical,
emotional, mental, existential and spiritual.

In a pilot study done by this author describing dreams
that two dreamers have identified as life changing for them,
the use of Vaughan’s five level framework has been useful

to capture the essence of the transformative dream. First,
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stirred by it, having attention pulled to the dream on a
visceral level, which continues for a period upon

awakening. Secondly, the dream can provoke an emotional
awakening which can help to identify feelings and lead to
their appropriate expression. Third, the dream can evoke a
change in thinking and perception and, as a result, in a
person’s belief system on a mental level. Fourth, the dream

may elicit an existential awakening, helping the dreamer to

face a part of his or her life as it really is. The dream
can move the person towards authenticity, where there is
consistency between one’s inner experience and its outer
expression. When the dreamer is willing to listen inwardly,
the transformative dream provides the opportunities for the
dreamer to move towards a state of resonance, where there is
no conflict between what one thinks, feels, says, or acts.
When the message of the dream is understood by the dreamer,
it can facilitate the catching up of internal experience to
what externally the person is living through. Fifth, the
dream may bring about a spiritual awakening, where the

dreamer is brought to an awareness of truth. This manifests

as inner peace, a compassion for others, a reverence for
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life, an appreciation for both unity and diversity, or
gratitude.

Vaughan describes the numinous dream as one where the
dreamer experiences an awakening on the spiritual level
through "a sense of resonance with the creation" or "subtle
energies." The numinous dream can indicate the dreamer’s
readiness for a new level of consciousness, and can mark a
turning point in the dreamer’s life. In sleep, when our
conscious controls are deeply relaxed, our awareness of the
subtle realm of the unconscious becomes available through
dreams. Vaughan maintains that in these subtle realms of
consciousness, "dreams bring formlessness into form and then
dissolve again into nothingness" (Vaughan, 1986, p. 175).
Like Jung, she describes the process of transformation on
the spiritual path as awakening, or giving birth, to the
Self. This requires inner vision, a gift that is always
available, requiring only an individual’s attention for
recognition. She writes, "since light is necessary for
vision, whatever one fears to see, whatever one hides in
darkness, b<ns1:XMLFault xmlns:ns1="http://cxf.apache.org/bindings/xformat"><ns1:faultstring xmlns:ns1="http://cxf.apache.org/bindings/xformat">java.lang.OutOfMemoryError: Java heap space</ns1:faultstring></ns1:XMLFault>