I .
THE TEXTS

% I must make clear at once that the following observations on
the visions of Zosimos of Panopolis, an important alchemist and
Gnostic of the third century A:p., are not intended as a final ex-
planation of this extraordmarlly difficult material. My psycho-
logical contribution is-no more than an attempt to shed a little
light .on it and to answer some of the questions raised by the
visions, :

6 The first vision occurs at the beginning of “The Treatise of
Zosimos the Divine concerning the Art.” 1 Zosimos introduces
the treatise with some general remarks on the processes of nature
and, in ‘particular, on the “composition of the waters” (fésus
tdarwr) and various other operations, and closes with the words:

.. and upon this simple system of many colours is based the
manifold and infinitely varied mvestlgatmn of all things.” There-
upon the text beg1n5°2

(III, i, 2.) _And as 1 spoke thus I fell asleep, and I saw a sacrificer®

- standing before me, high up on an altar, which was in the shape
of a bowl. There were fifteen steps leading up to the altar. And the
priest stood there, and I heard a voice from above saymg to_me:
“I have performed the act of descending the-fifteen steps into the
darkness, and of ascending the steps into the light. And he who re-
news me is the sacrificer, by casting away the grossness of the body;

A “Zweluov o Belov wepl &periis.”’ "Agerh here should not be translated as *virtue”
or “power” (“vertu” in Berthelot) but as “the Art,” corresponding to the Latin
,ars nostra. The treatise has nothing whatever to do with virtue.
2 Berthelot, Collection des anciens alchimistes grecs, with translations into French
by C. E. Ruelle, {The present translation is by A, S. B, Glover from the Greek
text in Berthelot, with reference also to Ruelle’s French and }ung s German., ‘I‘he
section numeration is Berthelot's.—EDITORS.]
8 The },epavp‘}'és is the sacrificial priest who performs the ceremonies.. The lepeds
is rather the lepogbrrys, the prophet and revealer of the mystenes. No difference
18 made between them in the text.
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and by compelling necessity I am sanctified as.a priest and now
stand in perfection as a spirit.” And on hearing the voice of him
who stood upon the altar, I inquired of him who he was. And he -
answered me in a fine voice, saying: “I am Jon,* the priest of the
inner sanctuaries, and I submit myself to an unendurable torment.’

For there came one in haste at early morning, who overpowered me, -

and pierced me through with the sword, and dismembered me in
accordance with the rule of harmony.® And he drew off the skin
of my head with the sword, which he wielded with strength, and
mingled the bones with the pieces of flesh, and caused them to be
burned upon the fire of the art, till I perceived by the transforma-
. tion of the body that I had become spirit. And that is my unendur-
able torment.” And even as he spoke thus, and I held him by force
to converse with me, his eyes became as blood. And he spewed forth
all his own flesh. And I saw how he changed into the opposxte'of
himself, into a mutilated anthroparion,” and he tore his flesh with
his own teeth, and sank into himself.

(11, i, 3.) Full of fear I awoke from sleep, and I thought to my-
self: “Is not this the composition of the waters?” And I was gssured
that T had well understood, and again I fell asleep. I saw the same
bowl-shaped altar and, on the upper part, boiling water, and a
numberless multitude of people in it. And there was no one near
the altar whom I could question. Then I went up to the altar to sce
this sight. And I perceived. an anthroparion, a barber® grown grey
4Yon occurs in the Sabaean tradition as Junén ben Merqillius (son of Mercury),
the andestor of the Ionians (¢l-JOn4nidn). [Cf. Eutychius, Annales, in Migne,
P.G, vol. 111, col. g22.] The Sabaeans consider him the founder of their re-
ligion. CE. Chwolschn, Die Ssabier und der Ssabismus, I, pp. 205, 796, and II,
P- 509. Hermes, too, was considered a founder (I, p. 521). ) .

§ Kéhaeus, literally ‘punishmént.” Here it means the torment which the prima
materia has to undergo in order to be transformed. This procedure is called
mortificatio. [For an example, see the mortificatio of the “Ethiopian” in Psychol-
ogy end Alchemy, par. ¢484. Also infra, “The Philosophical Tree,” ch. 17—
EbiTORS.] : . )

8 Araordoas xaré clorasw spuovlas. Berthelot has “démembrant, suivant les régles
de la combinaison,” It refers to the division into four bodies, natures, or ele-
menis. Cf. Berthelot, Alch. grees, 11, iii, 11 and Chimie au moyen dge, 111, p. 2.
Also “Visio™ Arislei,” Artis auriferae, 1, p. 151, and “Exercitationes in Turbam
1X,” ibid., p. 170. - ’ . .

T elSor abréy ds Tobvavrior &vfpwrhpior kohofSdw. If 1 am not mistaken, the concept of
the homunculus appears here for the first time in alchemical literature.

81 read fupoupyds instead of the meaningless &npovpyés in the text, CE IIL v, 1,
where the barber does in fact appear as an anthroparion. (Or should it be taken
adjectivally: tupoupydv drfpwrdpior?) The anthroparion is grey because, as we shall
see, he represents the lead,
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with age, who said to me: “What are you looking at?” I replied
that I was astonished to see the seething of the water, and the men
burning and yet alive. He answered me thus: “The sight that you
see is the entrance, and the exit, and the transformation.” I asked
himi: “What transformation?” and 'he answered: “This is the place.
of the operation called embalming. Those who seek to obtain the
art® enter here, and become spirits by escaping from the body.”
Then I said to him: “And you, are you a spirit?” And he answered:
“Yes, a spirit and a guardian of spirits.” As weé spoke, while the
boiling continued and the people uttered distressful cries, I saw a
brazen man holding a leaden tablet in his hand. And he spoke with
a loud voice, looking upon the tablet: “I command all those who
are undergoing the punishment to be calm, to take each of them
a leaden tablet, to write with their own hand, and to keep their,
eyes upraised in the air and their mouths open, until their uvula
swell.”” 10 The deed followed the word, and the master of the house
said to me: “You have beheld, you have stretched your neck upward

~and have seen what is done.” I replied that I had seen, and he con-
 tinued: “'This brazen man whom you see is the priest who sacrifices

and is sacrificed, and spews forth his own flesh. Power is given him
over this water and over the people who are punished.” 11 ‘

(I11, v, 1.) At last I was overcome with the desire to mount the
seven steps and to see the seven punishments, and, as was suitable,

# Or “moral perfection.” .

10 Evidently a particularly convulsive opening of the mouth is meant, coupled
with a violent contraction of the pharynx, This contraction was a kind of retch-
ing movement for bringing up the inner contents. These had to be written down
on the tablets. They were inspirations coming from above that were caught, as
it were, by the upraised eyes. The procedure might be compared with the tech-
nique of active imagination. . ‘
1.[In the Swiss edition (Fon den Wurieln des Bewusstseins, pp. 141-45) this
section, though numbered 111, i, g only, continues into III, i, 4 5, and 6 without
a break, the whole being run together as a single section. IH, i, 5 then reappears
at the end of the sequence of visions (par. 8%7), but in variant form, as a
“résumé,” and the reasons for its placement there are explained in the com-
mentary (pars. gg, 111, 121). As no explanation is given for its duplication under
I, i, 3, and the variations are in the main merely stylistic, we have omitted it
at this point and reconstituted ITI, i. 4-6 at the end of the scquence, ‘The word-

"ing of Jung's intexpolation at par. 87 has been altered to account for this change, .

The sections are presented in the c\)\rd_er 1L i, 5, IL, i, 4, IIL, i, 6 on the assump-
tion that I, i, 4 is not meant to form a part of the “résumé” proper, but, as
stated in the Eranos version of “Transformation Symbolism in the Mass,” is
rather “Zosimos' own commentary on his visions” and “a general philosophical
conclusion” (The Mysteries, pp. 311£.).—EniToRs.]
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in a single day; so I went back in order to complete the ascent. Pass-
ing it several times, 1 at length came upon the path. But as 1 was
about to ascend, 1 lost my way again; greatly discouraged, and not
seeing in which direction I should go, I fell asleep. And while I
was sleeping, I saw an anthroparion, a barber clad in a robe of royal
purple, who stood outside the place of punishments. He said to me:
“Man, what are you doing?” and I replied: “I have stopped here
because, having turned aside from the road, I have lost my way.”
And he said: “Follow me.” And I turned and followed him. When
we came near to the place of punishments, I saw my guide, this
little barber, enter that place, and his whole body was consumed
by the fire.

(T11, v, 2.) On seeing this, I stepped aside, trembling with fear;
then 1 awoke, and said within myself: “What means this vision?”
And again I clarified my understanding, and knew that this barber
was the brazen man, clad in a purple garment. And I said to my-
self: “I have well understood, this is the brazen man, It is needful
that first he must enter the place of punishments.”

e

(111, v, 3.) Again my soul desired to mount the third step also.
And again 1 followed the road alone, and when I was near the place
of punishments, I again went astray, not knowing my way, and‘ I
stopped in despair. And again, as it seemed, I saw an old man whit-
ened by years, who had become wholly white, with a blinding
whiteness, His name was Agathodaimon. Turning himself about,
the old man with white hair gazed upon me for a full hour. And
I urged him: “Show me the right way.” He did not come towards
me, but hastened on his way. But L, running hither and thither, at
length came to the altar. And when I stood. at the top of the altar,
I saw the white-haired old man enter the place of punishments.

O ye demiurges of celestial nature! Immediately he was transformed
by the flame into a pillar of fire. What a terrible story, my brethrenl
For, on account of the violence of the punishment, his eyes filled
with blood. I spoke to him, and asked: “Why are you stretched out
there?” But he could barely open his mouth, and groaned: “I am
the leaden man, and I submit myself to an unendurable torment.”
Thereupon, seized with great fear, I awoke and sought within my-
self the reason for what I had seen. And again I considered and said
to myself: “I have well understood, for it means that the _Iea.d is to

" be rejected, and in truth the vision refers to the composition of the
liquids.” _
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(111, v} Again I beheld the divine and holy bowlshaped altar,
and I saw a priest clothed in a white robe reaching to his feet, who
was celebrating these terrible mysteries, and I said: “Who is this?”
And the answer came: “This is the priest of the inner sanctuaries.
It is he who changes the bodies into blood, makes the eyes clairvoy-

~ant, and raises the dead.” Then, falling again to earth, I again fell
asteep. And as I was ascending the fourth step, I saw, to the east, -
one approaching, holding a sword in his hand. And another [came]
behind him, bringing one adorned round about with signs, clad in
white and comely to see, who was named the Méridian of the Sun.12
And as they drew near to the place of punishments, he who held
the sword in his hand [said]: “Cut off his head, immolate his bedy,
and cut his flesh into pieces, that it may first be boiled according
to the method,*® and then delivered to the place of punishments.”
Thereupon I awoke and said: I have well understood, this con-
cerns the liquids in the art of the metals.” And he who bore the
sword in his hand said again: “You have completed the descent of

~ the seven steps.” And the other answered, as he caused the waters

to gush forth from all the moist places: “The procedure is com-
pleted.” :

(ILT, vi, 1.) And I saw an altar which was in the shape of a bowl,
and a fiery spirit stood upon the altar, and tended the fire for the
seething and the boiling and the burning of the men who rose up
from it. And I inquired about the people who stood there, and I
said: “I see with astonishment the seething and the boiling of the’
water, and the men burning and yet alivel” And he answered me,
saying: “This boiling that you see is the place of the operation

12 Kal &M\hos émlow abroi dépow wepproviopbror Tivd hevkoddpor xal Gpaior Ty S,
ol 3 Brous kaheiro pecovpdrioun dhiov. Berthelot: “Un autre, derritre lui, portait

un objet circulaire, d'une blancheur éclatante, ez trés beau A voir appelé Méridien .

du Cinnabre.” Xt is not clear why uesovpdriona Hiiov is translated as “meridian
of the cinnabar,” thus making it a chemical anzlogy. wepproropévor-rié must
refer to a person and not to a thing. Dr. M.-L. von Franz has drawn my attention
to the following parallels in Apuleius. He calls the stolu olympiace with which the
initiate was clad a “precious scarf with sacred animals worked in colour on every
part of it; for instance, Indian serpents and Hyperborean grifiins.” “L . .. wore
a white palm-tree chaplet with its leaves sticking out all round like rays of
light”” The initiate was shown to the people “as when a statue is unveiled,
dressed like the sun.” The sun, which he now was, he had seen the previous
night, after his figurative death. “At midnight I saw the sun shining as if it were
noon.” (The Golden Ass, trans, Graves, p. 286) '

18 Literally, épyaverds.
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called embalming. Those who seek to obtain the art enter here, and
they cast their bodies from them and become spirits. The practice
[of the art] is explained by this procedure; for whatever casts off

. the grossness of the body becomes spirit.”

8

The Zosimos texts are in a disordered state. At I1I, i, 5 there
is a2 misplaced but obviously authentic résumé or amplification
of the visions, and at I1J, i, 4 a philosophical interpretation of
them. Zosimos calls this whole passage an “introduction to the
discourse that is to follow” (II1, i, 6).

(111, i, 5.) In short, my friend, build a temple from a single stone,

like to white lead, to alabaster, to Proconnesian marble,** with

“neither end nor beginning in its construction.’s Let it have within

it a spring of the purest water, sparkling like the sun. Note care-
fully on what side is the entrance to the temple, and take a sword
in your hand; then seek the entrance, for narrow is the place where
the opening is. A dragon lies at the entrance, guarding the temple.
Lay hold upon him; immolate him first; serip him of his skin, and
taking his flesh with the bones, separate the limbs; then, laying [the
flesh of] the limbs!® together with the bones at the entrance of the
temple, make a step of them, mount thereon, and enter, and you
will find what you scek.!” The priest, that brazen man, whom you
see seated in the spring and composing the substance, [look on] him
not as the brazen'man, for he has changed. the colour of his nature
and has become the silver man; and if you will, you will soon have
him [as] the golden man. '

(1L, i, 4.) And after I had seen this apparition, I awoke, and I

said to myself: “What is the cause of this vision? Is not that boiling
white and yellow water the divine water?” And I found that I had
well understood. And I said: “Beautiful it is to speak and beautiful
to hear, beautiful to give and beautiful to receive, beautiful to be
poor and beantiful to be rich, How does nature teach giving and
receiving? The brazen man gives and the hydrolith receives; the
metal gives and the plant receives; the stars give and the flow-
ers receive; the heavens give and the earth receives; the thunder-
claps give forth darting fire. And all things are woven together and
all things are undone again; all things are mingled together and all

14 The island of Prokonnesos was the site of the famous Greek marble quarry,
now called Marmara (Turkey).

15 That is, circular. : .

18 The Greek has'only péros. I follow the reading of codex Gr. 2252 (Paris).

17T The res quacsita or quaerenda is a standing expression in Latin alchemy.
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things combine; and all things unite and all things separate; all

things are moistened and all things are dried; and all things flourish

and all things fade in the bowl of the altar. For-each thing comes

to pass with method and in fixed measure and by exact!$ weighing

of the four elements. 'The weaving together of all things and the

undoing of all things and the whole fabric of things cannot come

to pass without method. The method jis a natural one, preserving .
due order in its inhaling and its exhaling; it brings increase and.
it brings decrease, And to sum up: through the harmonies of sepa-

rating and combining, and if nothing of the method be neglected,

all things bring forth nature. For nature applied to nature trans--
forms nature. Such is the order of natural law throughout the whole

cosmos, and thus all things hang together.” '

(1L, i, 6.) This introduction is the key which shall open to you -
the flowers of the discourse that is to follow, namely, the investigation
of the arts, of wisdom, of reason and understanding, the efficacious’
methods and revelations which throw light upon the secret words. .

18 Qbyyinoup.
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COMMENTARY

1. GENERAL REMARKS ON THE INTERPRETATION

Although it looks as if this were a series of visions following

. one after the other, the frequent repetitions and striking simi-

larities suggest rather that it was essentially a single vision which
is presented as a. set of variations on the themes it contains. Psy-
chologically at least, there is no ground for supposing that it is
an allegorical invention. Its salient features seem to indicate that
for Zosimos it was a highly significant experience which he
wished to communicate to others. Although alchemical litera-
ture contains a number of allegories which without doubt are
merely didactic fables-and are not based on direct experience,’
the vision of Zosimos may well have been an actual happening.
This seems to be borne out by the manner in which Zosimos
himself interprets it as a confirmation of his own preoccupation:
“Is not this the composition of the waters?” Such an interpreta-
tion seems—to us at any rate-—to leave out of account the most
impressive images in the vision, and to reduce a far more signifi-
cant complex of facts to an all too simple common denominator.
If the vision were an allegory, the most conspicuous images
would also be the ones that have the greatest significance. But it
is characteristic of any subjective dream interpretation that it is
satisfied with pointing out superficial relationships which take

no account of the essentials, Another thing to be considered is.

that the alchemists themselves testify to the occurrence of
dreams and visions during the opus.? I am inclined to think that
the vision or visions of Zosimos were experiences of this kind,

1For example, the “Visio Arislei” (Art aurif., I, pp. 146iL) and the w.smns in -

the “Book of Krates” (Berthelot, Ghimie au moyen dge, III PP- 44~75)-
2CE Psychalogy and 4lchemy, pars. g47if.
6
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‘which took place dunng the work and revealed the nature of the

psychic processes in the background.® In these visions all those

contents emerge which the alchemists unconsc1ously pro;ected

into the chemical process and which were then perceived there,
as though they were qualities of matter. The extent to which
this projection was fostered by the conscious attitude is shown
by the somewhat overhasty interpretation given by Zosimos
himself.

Even though his interpretation strikes us at first as somewhat
forced, indeed as farfetched and arbitrary, we should neverthc-
less not forget that while the conception of the “waters” is a
strange one to us, for Zosimos and for the alchemists in general =
it had a significance we would never suspect. It is also poss:ble
that the mention of the “water” opencd out perspectives in
which the ideas of dismemberment, killing, torture, and trans-
formation all had their place. For, beginning with the treatises
of Democritus and Komarios, which are assigned to the first cen-
tury A.n., alchemy, until well into the eighteenth century, was
very largely concerned with the miraculous water, the aqua di-
vina or permanens, which was extracted from the lapis, or prima
materia, through the torment of the fire. The water was the
humidum radicale (radical moisture), which stood for the ani-
ma media natura or anima mundi imprisoned in matter,* the

8 The opus extended over a period with no fixed limits. During this time the

‘artifex had to devote himself “religiously” to. the process of transformation. -

Since the process was subjective as well as objective, it is not surprising that it
included dream-experiences.  G. Battista Nazari (Della tramutatione meballica
sognt tre, 1590) actually represented the opus in the form of (allegorical) dreams.
“The philosophic water ,is sometimes manifested to thee in sleep,” says the
“Parabola” of Sendivogius (Bibliotheca chemica, H, p. 475). We cannot suppose
that the author had any knowledge of the visions of -Zosimos; the reference is
probabiy to the “Visio Arislei,” as suggested by the following (p. 475 b): “Solum
fructam arboris Solaris vidi in somniis Saturnum Mercurio nostro imponere”
(I saw in dreams the sole fruit of the tree of the sun impose Satuin on our

Mercuriug). Cf. the end of the “Visio, Arislei™: “Vidimus te magistrum in

somniis. Petiimus ut nobis subsidium-Horfolto discipulo tuo offeras, qui nutri-
menti auctor est” (We saw thee, the master, in dreams. We besought that thoun

- wouldst offer us for our help thy disciple Horfoltus, who is the author of nour-

ishment).—Codex Q. 584 (Berlin), fol 21v. Ruska; ed., Turba Philosophorum, pp.
gayf. The beginning of the “Visio” shows how the fruit of "that immortal tree”
may be gathered. '

41In our text (IIL,.v, ) it is the Agathodaimon itself that suffers transformation.
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soul of the stone or metal, also called the anima aquina. This
anima was set free not only by means of the “‘cooking,” but also
by the sword dividing the “egg,” or by the separatio, or by disso-
lution into the four “roots” or elements.? The separatio was of-
ten represented as the dismemberment of a human body.® Of
the aqua permanens it was sdid that it dissolved the bodies into
the four elements. Altogether, the divine water :possessed the

power of transformation. It transformed the nigredo into the.

albedo through the miraculous “washing” (ablutio)' it ani-

mated inert matter, made the dead to rise agam, and therefore

possessed the virtue of the baptismal water in the ecclesiastical
rite.® Just as, in the benedictio fontis, the priest makes the sign

. of the cross over the water and so divides it into four parts,® so

g0

the mercurial serpent, symbolizing the aqua permanens, under-
goes dismemberment, another parallel to the division of the
body.1®

I shall not elaborate any further this web of interconnected

meanings in which alchemy is so rich. What I have said may

suffice to show that the idea of the “water” and the operations
connected with it could easily open out to the alchemist a vista
in which practically all the themes of the vision fall into place.
From the standpoint of Zosimos’ conscious psychology, there-

5 Division into four elements after the mortificatio occurs in “Exercitationes in -

Turbam IG” (Art. aurif, I, p. 170), also in “Aenigma” VI (ibid., p. 151). For divi-
sion of the egg into four, see the Book of El-Habib (Berthelot, Moyen dge, 111,

p- g2}. The division into four was known as Terpapepely 1w phoooplay (Berthelot,
Aich grecs, 111, xliv, 5).
¢ For cxample, in Trismosin, Splendor solis (Am eum vellus, p. 27). The same in
Splendor Solis (London, 1g20, repr) Pl. X, and Lacinius, Pretiosa marganta
novella (Venice, 1546), fol. *#* xii.
T*It is the water that kills and vivifies” (Rosarfum ph;losaphamm in Art, aurif.,
IL p. 214).
B Just as baptism is a pre-Christian rite, according to the testimony of the
gospels, so, too, the divine water is of pagan and pre-Christian origin. The
Praefatio of the Benedictio Fontis on Easter. Eve says: “May this water, prepared
for the rebirth of men, be rendered fruitful by the secret inpouring of his
divine powet; may a heavenly offering, conceived in holiness and reborn inte a
new creation, come forth from the stainless worab of this divine font; and may
all, however distinguished by age in time or sex in body, be brought forth into
one infancy by the motherhood of grace” (The Missal in Latin and English,
P 429). .
?“The priest divides the water crosswise with his hand” (ibid.).
0 Gf Psychology and Alchemy, pass. 334, 530.
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fore, his interpretation seems rather less forced and arbitrary. A -

‘Latin proverb says: canis panem somniat, piscator pisces (the

dog dreams of bread, the fisherman of fish). The alchemist, too,
dreams in his own specific language. This enjoins upon us. the

- greatest circumspection, all the more so as that language is ex-

ceedingly obscure. In order to understand it, we have to learn -

_the psychological secrets of alchemy, It is probably true what the -

old Masters said, that only he who knows the secret of the stone
understands their words!! It has long been asserted that this

. secret is sheer nonsense, and not worth the trouble of investigat-

ing seriously. But this frivolous attitude ill befits the psycholo-
gist, for any ‘‘nonsense” that fascinated men’s minds for close on
two thousand years—among them some of the greatest, e.g.,
Newton and Goethe’-—must have something about it which it

-would be useful for the psychologist to know. Moreover, the

symbolism of alchemy has a great deal to do with the structure of
the unconscious, as I have shown in my book Psychology and
Alchemy. These things are not just rare curiosities, and anyone
who wishes to understand the symbolism of dreams cannot close
his eyes to the fact that the dreams of modern men and women
often contain the very images and metaphors that we find in the
medieval treatisés.’® And since an understanding of the biologi-

- cal compensation produced by dreams is of importance in the

treatment of neurosis as well as in the development of conscious-
ness, 2 knowledge of these facts has also a practical value which
should not be underestimated.

13 Gf, “Hortulanus super Epistolum Hermetis” in- Rosarium, Art. aurif., I, p.
zq0. Aurora Consurgens (ed. von Franz), pp. g0—41: “For she [this science] is

-clear to them that have understanding , . . she seemeth easy to them that have

knowledge of-her.” Maier, Symbola aureae mensae, p. 146: “. . . that they should
not understand his words, save those who are judged worthy of this very great
magistery.”

12 Cf. Gray, Goethe the Alchemist.

13 It has often been objected that symbols of thxs sort do not occur in dreams at
all. Naturally they do not oceur in all dreams or in just any dreams, but only in
special ones, The diflerences between dreams are as great as those between
individuals. A particular constellation of the unconscious is needed to produce
such dreams, ie., archetypal dreams containing mythological motifs, (Examples
in Psychology and dlchemy, Part IL) But they cannot be recognized wuhout
knowledge of mythology, which not all psychologists possess
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1131

92

2. THE SACRIFICIAL ACT

The central image in our dream-vision shows us a kind of

sacrificial act undertaken for the purpose of alchemical trans-

formation. It is characteristic of this rite that the priest is at once
the sacrificer and the sacrificed. This important idea reacbed
Zosimos in the form of the teachings of the “Hebrews” (ie.,
Christians).! Christ was a god who sacriﬁcedﬁhimself..An essen-
tial part of the sacrificial act is dismembermept. Zosimos must
have been familiar with this motif from the Dionysian mystery-
tradition. There, too, the god is the victim, who was torn to
pieces by the Titans and thrown into a cooking pot,? but whose
heart was saved at the last moment by Hera. Our text shows that
the bowlshaped altar was a cooking vessel in which a mul_tt‘tude
of people were boiled and burned. As we know from th_e legend
and from a fragment of Euripides,® an outburst of bestial greed
and the tearing of living animals with the teeth were part ot:
the Dionysian orgy.* Dionysius was actually c.al_led 6 dutprrros kol
pepeptoptros vois (the undivided and divided spirit).® o
Zosimos must also have been familiar with the flaying motif.

- A well-known parallel of the dying and resurgent god Attis® is

the flayed and hanged Marsyas, Also, legend attributes death by
Haying to the religious teacher Mani, who was a near-contempo-
rary of Zosimos.” The subsequent stuffing of the skin V\.’lth straw
is a reminder of the Attic fertility and rebirth ceremonies. Every
year in Athens an ox was slaughtered and skinned, and its pelt

' 1Providéd, of course, that the passages in guestion are not interpolations by

copyists, who wete mostly monks, :
2 Preller, Griechische Mythelogie, 1, p. 437. o ‘ )
3 Fragment 472 N2, “The Cretans.” Cited in Dieterich, Mithrasliturgie, p. 108,

4 Cf. “Transformation Symbolism in the Mass,” pp. 23:f. For dismemberment, |

transformation, and recomposition in a case of schizophrenia, see Spielrein,
. o

“Ueber den psychologischen Inhalt eines Falles von Schizophrenie, pp- g5 B,

Dismemberment is a practically universal motif of primitive shamanistic psy-

chology. 1t forms the main experience in’the initiation of a shaman. Gi, Eliade,

Shamanism, pp. 53ff. o

6 Firmicus Maternus, Liber de errore profanarum religionum (ed. Halm), ch. 1,

p. 89. I3 g .

8 Attis has close affinities with Christ, According to tradition, the birthplace at

Bethlehem was once an Attis sanctuary. This tradition has been confirmed by

recent excavations. . ] -

7 Frazer, The Golden Bough, Part IV: Adonis, Attis, Osiris, pp. 2421
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stuffed with straw. The stuffed dummy was then fastened to a
plough, obviously for the purpose of restoring the fertility of ¢he
land.® Similar flaying ceremonies are reported of the Aztecs,
Scythians, Chinese, and Patagonians.® ,

In the vision, the skinning is confined to the head, 1t is a
scalping as distinct from the total éroSeppdrwnss (skinning) de-
scribed in ITL, 4, 5. It is one of the actions which distinguish the
original vision from the description of the process given in this
résumé. Just as catting out and cating the heart or brain of an -
enemy is supposed to endow one with his vital POWeTSs or virtues,
s0 scalping is a pars pro toto incorporation of the life principle
or soul.’ Flaying is a transformation symbol which 1 have dis-
cussed at greater length in my essay “Transformation Symbolism
in the Mass.” Here I need only mention the special motif of
torture or punishment (kéAaois), which is particularly evident in
the description of the dismemberment and scalping. For this
there is a remarkable parallel in the Akhmim manuscript of the
Apocalypse of Elijah, published by Georg Steindorff.l! In the
vision it is said of the leaden homunculus that “his eyes filled
with blood” as a result of theé torture, The Apocalypse of Elijah

' says of those who are cast “into eternal punishment”: “their eyes
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are mixed with blood”;12 and of the saints who were persecuted
by the Anti-Messiah: “he will draw off their skins from their
heads.” 13 :

‘These parallels suggest that the éhasts is not just a punish-’
ment but the torment of hell. Although xéAac:s would have to
be¢ translated as poena, this word nowhere occurs in the Vulgate,
for in all the places where the torments of hell are mentioned
the word used is cruciare or cruciatus, as in Revelation 14 : 10,
“tormented with fire and brimstone,” or Revelation g : 5, “the
torment of a scorpion.” The corresponding Greek word is
Bagavliay or PBacavopss, ‘torture’. For the alchemists it had a

8 Ibid,, p. 249.

8 Ibid,, p. 246.

10 Among the Thompson and Shuswap Indians in British Columbia the scalp
signifies a helpful guardian spirit. Frazer, Totemism and Exogamy, 111, pp. 417,
427. '

11 Die dpokalypse des Elias.

12 Ibid,, p. 43, 5. line 1.

18 P. gg, 36, line 8.
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double meaning: favavlfew also meant ‘testing on the touch-
stone’ (Bhoaves). The lapis Lydius (touchstone) was used as a

synonym for the lapis philosophorum. The genuineness or in-

corruptibility of the stone is proved by the torment of fire and
cannot be attained without it. This leitmotiv runs all through
alcherny. , ‘ :

In our text the skinning refers especially to the hfeaq,__as
though signifying an extraction of the soul (if the primitive
equation skin = soul is still valid here). The head plays a con-
siderable role in alchemy, and has done so since ancient tunes,
Thus Zosimos names his philosophers the “sons of the Golden

Head.” I have dealt with this theme elsewhere,!* and need not

go into it again now. For Zosimos and the later alchemists the
head had the meaning of the “omega element” or “round ele-
ment” {arocxeior arpoyybhev), a synonym for the arcane of trais-
formative substance.’® The decapitation in section II1, b
therefore signifies the obtaining of the arcane substance. A(':-
cording to the text, the figure following behind the sacrificer is
named the “Meridian of the Sun,” and his head is to be cut off.
This striking off of the golden head is also found in th_e manu-
scripts of Splendor solis as well as in the Ffo-rschach printing of
1598. The sacrifice in the vision is of an initiate who has under-
gone the experience of the solificatio. In alchemy; sun is synony-
mous with gold. Gold, as Michael Maier says, 1s the “circulatory
work of the sun,” “shining clay moulded into the most beauteous
substance, wherein the solar rays are gathered together and shine
forth.” 1¢ Mylius says that the “water comes from the rays of th’e
sun and moon.” 17 According to the “Aurelia occulta,” th.e sun's
rays are gathered together in the quicksilver.!* Dorn derives all
metals from the “invisible rays” of heaven,?®® whose spherlcfil
shape is a prototype of the Hermetic vessel. In v'ie?v.of all this,
we shall hardly go wrong in supposing that the initiate named
the “Meridian of the Sun” himself represents the arcane sub-
stance. We shall come back to this idea later.

14 “Transformation Symbolism in the Mass,” pp. 240ff.
15 Ibid. .

16 De circulo physico quadrato, pp. 15,

17 Philosophia reformdta, p. §13.

18 Theatrum chemicum, IV {165g), p- 496.

19 “Speculativa philosophia,” ibid., T “(1659), p- 247
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96 Let us turn now to other details of the vision. Themost strik-

ing feature is the “bowlshaped altar.” It is unquestionably re-
lated to the krater of Poimandres. This was the vessel which the
demiurge sent down to earth filled with Nous, so that those who
were striving for higher consciousness could baptize themselves
in it. It is mentioned in that important passage where Zosimos
tells his friend and soror mystica, Theosebeia: “Hasten down to
the shepherd and bathe yourself in the krater; and hasten up to
your own kind (yéros).” 2 She had to go down to the place of
death and rebirth, and then upto her “own kind,” i.e., the twice-
born, or, in the language of the gospels, the kingdom of heaven.

97 The krater is obviously a wonder-working vessel, a font or

piscina, in which the immersion takes place and transformation
‘into a spiritual being is effected. It is the vas Hermetis of later
alchemy. I do not think there can be any doubt that the krater
of Zosimos is closely related to the vessel of Poimandres in the
Corpus Hermeticum.** The Hermetic vessel, too, is a uterus of
spiritual renewal or rebirth. This idea corresponds exactly to
the text of the benedictio fontis, which 1. quoted earlier in a
footnote.®® In “Isis to Horus,” 2 the angel brings Isis a small
vessel_ filled with translucent or “shining” water. Considering
the alchemical nature of the treatise, we could take this water as
the divine water of the art,? since after the prima materia this
is the real arcanum, The water, or water of the Nile, had a spe-
cial significance in ancient Egypt: it was Osiris, the dismem-
bered god par excellence*s A text from Edfu says: “I bring you
_ the vessels with. the god’s limbs [i.e,, the Nile] that you may
drink of them; I refresh your heart that you may be satisfied.” 2¢
The god's limbs were the fourteen parts into which Osiris was

20 Berthelot, dich. grees, IIT, 1i, 8, :

21 Scott, Hermetice, I, Book IV, and Reitzenstein, Poimandres, pp. 8i,

22 See supra, par. 8g, n. 8. : -

23 Berthelot, dlch. grecs, I, xiii, 1f.

24 The arcanum i3 here symbolized by the sowing of the grain and the begetting
of man, lion, and dog. In chemical usage it refers to the fixation of quicksilver
(ibid., I, xiii, 6-9). Quicksilver was one of the older symhols for the divine water
on account of its silvery-white sheen. In Rosarium it is called “aqua clarissima”™
(Art. aurif,, 1L, p. 213). .

28 Budge, The Gods of the Egyptians, 11, pp. 1221l _ .
26 Jacobsohn, Die dogmatische Stellung des Kdnigs in der Theologie der alien
Aegypter, p. go. -
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divided. There are numerous references to the hidden, divine
nature of the arcane substance in the alchemical texts® Ac-
cording to this ancient tradition, the water possessed the power
of resuscitation; for it was Osiris, who rose from the dead. In the
“Dictionary of Goldmaking,” 2¢ Osiris is the name for lead and |
sulphur, both of which are synonyms for the arcane substance.
Thus lead, which was the principal name for:the arcane sub-
stance for a long time, is called “the sealed tomb of Osiris, con-
taining all the limbs of the god.” ** According to l§gend, Set
(Typhon) covered the coffin of Osiris with lead. Petasios tells us
that the “sphere of the fire is restrained and enclosed by leatzl.
Olympiodorus, who quotes this saying, Temarks that Petasios
added by way of explanation: “The lead is the water W'hl(?h is-
sues from the masculine element.” 3 But the masculine ele-
ment, he said, is the “sphere of fire.” o
This train of thought indicates that the spirit which is a
water, or the water which is a spirit, is essentially a paradox, a
pair of opposites like water and fire. In the agua nostra of the
alchemists, the concepts of water, fire, and spirit coalesce as they
do in religious usage.® ' o
Besides the motif of water, the story that forms the setting of
the Isis treatise also contains the motif of violation, The text
says:*2 ‘
Isis the Prophetess to her son Horus: My child, you should go fort’h
to battle against the faithless Typhon for the sake of your father’s

kingdom, while I retire to Hormanuthi, Egypt's [city] of the sacred
art, where I sojourned for a while. According to the circumstances

of the time and the necessary consequences of the movement of the

27 Cf. the identification of the Agathodaimon with the'transformative substance,
supra, IIL, v, 3. . .

28 Berthelot, Aich. grecs, I, ii. o ) ) .
29 "Qqpls &orir % Tady dogLypdy, kplbrrovra whrTe e "Qalpidos ye?\?,v-.' 'I_'IEaLisu of
Olympiodorus of Alexandria (ibid., I, iv, 42} Here Osiris is the “principle of.all
moisture” in agreement with Plutarch. This refers to the relatively low melting
point of lead.

30 Ibid., II, iv, 43. ) .
31 GE, the hymn of St. Romanus on the theophany: *. . . him who'was seett of
old in the smidst of three children as dew in the fire, now a fire Hickering and
shining in the Jordan, himself the light inaccessible” (Pitra, Adnalecta sacra, L
21). . H

32 Berthelot, Alch. grees, 1, xiii, 1—4.
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spheres,?® it came to pass that a certain one among the angels, dwell-
ing in the first firmament, watched me from above and wished to
have intercourse with me. Quickly he determined to bring this
about. I did not yield, as I wished to inquire into the preparation
of the gold and silver. But when I demanded it of him, he told me
he was not permitted to speak of it, on account of the supreme
importance of the mysteries; but on the following day an angel, ’
Amnael, gredter than he, would come, and he could give me the
solution of the problem. He also spoke of the sign of this angel—
he bore it on his head and would show me a small, unpitched vessel
filled with a translucent-water. He would tell me the truth. On the
following ddy, as the sun was crossing the midpoint of its course,
Amnael appeared, who was greater than the first angel, and, seized
with the same desire, he did not hesitate, but hastened to.where 1
was. But I was no less determined to inquire into the matter.®t -

She did not yield to him, and the angel revealed the secret, -
which she might pass only to her son Horus. Then follow a
number of recipes which are of no interest here.

The angel, as a winged or spiritual being, represents, like

- Mercurius, the volatile substance, the pneuma, the éodparor (dis-

embodied). Spirit in alchemy almost invariably has a relation to
water or to the radical moisture, a fact that may be explained
simply by the empirical nature of the oldest form of “chemistry,”
namely the art of cooking. The steam arising from boiling water
conveys the first vivid impression of “metasomatosis,” the trans-
formation of the corporeal into the incorporeal, into spirit or
pneuma, The relation of spirit to water resides in the fact that
the spirit is hidden in the water, like a fish. In the “Allegoriae
super librum Turbae” %8 this fish is described as “round” and
endowed with “a wonder-working virtue.” As i evident from
the text,®® it represents the arcane substance. From the alchemical
transformation, the text says, is produced a collyrium (eyewash)

83 Instead of geypinis in the text.

84 The secrets of theatt.

85 Art. qurif., I, pp, 141£. . - :
88 “There is in the sea a round fish, lacking bones and scales [?], and it has in

" itself a fatness, a wonder-working virtue, which if it be cboked on a slow fire

until jts fatness and moisture have wholly disappeared, and then be thoroughly
cleansed, is steeped in sea water until it begins to shine, , . .” This is a descrip-
tion of the transformation process. [Cf. dion, pars. 1g5(E.]
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which will enable the philosopher to see the secrets better.3” The
“round fish” seems to be a relative of the “round white stone”
mentioned in the Turba.®® Of this it is said: “It has within itself

the three colours and the four natures and is born of a living _

thing.” The “round” thing or element is a well-known concept
m alchemy. In the Turbe we encounter the rotundum: “For the
sake of posterity I call attention to the rotundum, which changes
the metal into four.” * As is clear from the context, the rotun-
dum is identical with the aqua permanens. We meet the satne
train of thought in Zosimos. He says of the round or omega ele-
ment: “It consists of two parts. It belongs to the seventh zone,
that of Kronos,* in the language of the corporeal (rard iy tvawuor
¢phow); but in the language of the incorporeal it is something
different, that may not be revealed. Only Nikotheos knows it,
and he is not to be found.*! In the language of the corporeal it
is named Okeanos, the origin and seed, so they say, of all the
gods.” #* Hence the rotundum is outwardly water, but inwardly
the arcanum. For the Peratics, Kronos was a “power having the
colour of water,” ® “for the water, they say, is destruction.”

Water and spirit are often identical. Thus Hermolaus Bar--

barus** says: “There is also a heavenly or divine water of the
alchemists, which was known both to' Democritus and to Her-
mes Trismegistus. Sometimes they call it the divine water, and
sometimes the Scythian juice, sometimes pneuma, that is spirit,
of the nature of aether, and the quintessence of things.” % Ru-

land calls the water the “spiritual power, a spirit of heavenly

nature.” * Christopher Steeb gives an interesting explanation
of the origin of this idea: ““I'he brooding of the Holy Spirit

37" . . whose anointed eyes could easily look upon the secrets of the philoso-

phers.”

48 Codex Vadiensis ggo (St. Call), i5th cent. (mentioned by Ruska, Turba, p. 93).
Concerning the fish, see 4ion, ch. X.

30 Sermo X1I

40°That is, Saturn, who was regarded as the dark “counter-sun.” Mercurius is
the child of Saturn, and also of the sun and moon.

41 CL Pyychology and Alchemy, par. 456, §6.

42 Berthelot, Alch. grecs, I, xix, t,

43 Apwogus vép ¢dnoly idardxpovs, frrwve Srauw, guat, ouréare Tow kpbvor. Hippolytus,
Elenchos, V, 16, 2 (irans. Legge, Philosophumena, 1, p. 154).

44 1454~1493. Cardinal archbishop of Aquileia, and a great humanist. .

48 Corollarium in Dioscoridem. Cited in Maier, Symb. aur. mens,, p. 174.

48 Lexicon alchemiae, pp. 46£. ; :
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upon the waters above the firmament brought forth a power
which permeates all things in the most subtle way, warms them,
and, in conjunction with the light, generates in the mineral
kingdom of the lower world the mercurial serpent, in the plant
kingdom the blessed greenness, and in the animal kingdom the
formative power; so that the supracelestial spirit of the waters,

~united with the light, may fitly be called the soul of the |
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world.” #7 Steeb goes on to say that when the celestial waters
were animated by the spirit, they immediately fell into a circu-
lar motion, from which arose the perfect spherical form of the
anima mundi. The rotundum is therefore a bit of the world
soul, and this may well have been the secret that was guarded by
Zosimos. All these ideas refer expressly to Plato’s Timaeus. In
the Turba, Parmenides praises the water as follows: “O ye celes-
tial natures, who at a sign from God multiply the natures of the
truth! O mighty nature, who conquers the natures and causes
the natures to rejoice and be glad! *® For she it is in particular,
whom God has endowed with a power which the fire does not
possess. . . . She is herself the truth, all ye seekers of wisdom,
for, liquefied with her substances, she brings about the highest
of works.” . ,
Socrates in the Turba says much the same: “O how this na-
ture changes body into spirit! . . . She is the sharpest vinegar,
which causes gold to become pure spirit.” % “Vinegar” is syn-
onymous with “water,” as the text shows, and also with the “red
spirit.” % The Turba says of the latter: “From the compound
that is transformed into red spirit arises the principle of the
world,” which again means the world soul.”? dyrora comurgéns
47 Coelum Sephivoticum, p. 33.
48 An allusion to the axiom of pseudo-Demacritus,
49 Ruska, p. 1go.
60 P. 199.

H1Pp. z00f. dqua nosira is “fire, because it burns all things and reduces them

to powder; quicksilver is vinegar” (Quotation from Calid in Rosarium, p. 218).
“Our water is mightier than fire. . . . And fire in respect thercto is like water
in respect to common fire. Therefore the philosophers say: Burn our metal in
the mightiest fire” (ibid., p. zyo).- Hence the “water” is 2 kind of superfire, an
ignis coelestis. : '

52 Contrary to Ruska (Turba, p. 201, 0. g), X adhere to the reading in the MSS,
because it is simply a synonym for the moist soul of the prima materia, the radi-
cal moisture. Another synonym for the water is “spiritual lood” (ibid., p. 12g),
which Ruska rightly collates with muppdv alpe (lire-coloured Blood) in the Greek
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says: “Send forth thy Spirit, that is water . . . and .th(_)u wilt
renew the face of the earth.” And again: “The ram_of the
Holy Spirit melteth. He shall send out his word . . . his-wind

shall blow and the waters shall run.” % Arnaldus de Villanova
(1285-1313) says in his “Flos Florum”: “They .have c‘alled
water spirit, and it is in truth spirit.” # ‘The Rosarium phfloso-
phorum says categorically: “Water is spirit.” % In the treatise of
Komarios (1st cent. A.p.), the water is described as an el_lxu‘“ oﬁ
life which wakens the dead slecping in Hades to a new spring-
time.*® Apollonius says in the Turba:" “But then, ye sons of the
doctrine, that thing needs the fire, until the spirit of that body is
transformed and left to stand through the nights, and turns to
dust like a man in his grave. After this has happened, G(?d will
give it back its soul and its spirit, and, the inﬁrmiv%r being re-
moved, that thing will be stronger and better after its destruc-
tion, even as a man becomes stronger and younger after the res-
urrection than he was in the world.” The water acts upon- the
substances as God acts upon the body. It is coequal with God
and is itself of divine nature. :

As we have seen, the spiritual nature of the water comes
from the “brooding” of the Holy Spirit upon the chaos (Genesis
1:3). There is a similar view in the Corpus Hermeticum.:
“There was darkness in the deep and water without form; and
there was a subtle breath, intelligent, which permeated the
things in Chaos with divine power.” * This view is sup_ported
in the first place by the New Testament motif of baptism by
“water and spirit,” and in the second place by the rite of the
benedictio fontis, which is performed on Easter Eve.” But the

sources. The equation fire == spirit is common in alchemy, Thus, as Ruska himseif:

remarks (p. 271), Mercurius {a frequent synonym for the agua permanens, cf.
Ruland’s Lexicon) is called pépparor whpwwor (fiery medicine). )

538 Cf. durora Consurgens (ed. von Franz), pp. 85, g1.

54 Art, aurif., 11, p. 482. 55 Ibid., II, p. 259-

56 Berthelot, Alch. grecs, IV, xx, 8: “Make known to us how the blessed walters
come down from above to awaken the dead, who lie round about in the midst
of Hades, chained in the darkness; how the elixir of life comes to them and
awakens them, rousing thenr oug of their sleep. . . .”

57P, 159. 88 Scott, Hermetica, 1, p. 347. ) o
59 Praefatio: “May the power of the Holy Ghost dcs_cend into .thls brlmml.ng
font, and may it make the whole substance of the water fruitful in regenerative

power” (Missal, p. 431).
n8
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idea of the wonder-working water derived originally from Hel-
lenistic nature philosophy, probably with an admixture of
Egyptian influences, and not from Christian- or biblical sources.
Because of its mystical power, the water animates and fertilizes
but also kills. ,

In the divine water, whose dyophysite nature (76 oroixetor rd
Suuepts)® is constantly emphasized, two principles balance one
another, active and passive, masculine and feminine, which con-
stitute the essence of creative power in the eternal cycle of birth
and death.5* This cycle was represented in ancient alchemy by
the symbol of the uroboros, the dragon that bites its own tail,®2
Self-devouring is the same as self-destruction,® but the union of
the dragon’s tail and mouth was also thought of as self-fertiliza-
tion. Hence the texts say: “The dragon slays itself, weds itself,
impregnates itself.” 6 :

0 It shares this quality with Mercurius duplex.
61 : “In the floods of life, in the storm of work,

In ebb and flow,

In warp and weft,

Cradle and grave,

An eternal sea,

A changing patchwork,

" A glowing life,

At the whirring loom of Time I weave

‘T'he living clothes of the Deity.” )
Thus the Earth Spirit, the spiritus mercurdalis, to Faust. (Trans. by MacNeice,
P- 23, . .
62 In Egypt the darkness of the soul was represented as a crocodile (Budge, The
Gods of the Egyptians, I, p. 286). . - .
82 In the Book of Ostanes (Berthelot, Chimie au moyen dge, I11, p- 120) there is
a description of a monster with wings of a vulture, an elephant’s head, and a
dragon’s tail. These parts mutually devour one another, .
64 Of the quicksilver (aqua vitae, perennis) it is said: “This is the serpent which
rejoices in itself, impregnates itself, and brings itself forth in a'single day: it
slays all things with its venom, and will become fire from the fire (et ab igne
ignis fuerit)” (“Tractatulus Avicennae,” Art. aurif, 1, p. 406) “The dragon
is born in the nigredo and feeds upon its, Mercurius and slays itself” (Rosarium,
ibid., II, p. =30). “'The living Mercurius is called thé scorpion, that is, venom;
for it slays itself and brings itself back to life” (ibid., pp. 271f). The oft-cited
saying, “The dragon dieth not save with its brother and sister,” is explained by -
Maier (Symb. aur. mens., p. 466) as follows: “For whenever the heavenly sun
and moon meet in conjunction, this must take place in the head and tail of
the dragon; in this comes about the conjunction and uniting of sun and moon,
wlhen an cclipse takes place.”
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This ancient alcherhical idea reappears dramatically in the
vision of Zosimos, much as it might in a real dream. In II1, 1, 2
the priest fon submits himself to an “unendurable tonem:.”
The “sacrificer” performs the act of sacrifice by piercing lon
through with a sword. Ion thus foreshadows that dazzling wh1t§—
clad figure named the “Meridian of the Sun” (IIl, v"i“'), wl}o is
decapitated, and whom we have connected with the solificaiio of
the initiate in the Isis mysteries. This figure corresponds to the
kingly mystagogue or psychopomp who appears in a v‘ision re-
ported in a late medieval alchemical text, the “Dec.laratlo et Ex
plicatio Adolphi,” which forms part of the “Aurelia occulta.” %
So far as one can judge, the vision has no connection whatever
with the Zosimos text, and I also doubt very much whether one
should attribute to it the character of a mere parable, It contains
certain features that are not traditional but are entirely original,
and for this reason it seems likely that it was a genuine dr‘earr}-
experience. At all events, I know from my professional experi-
ence that similar dream-visions occur today among people who
have no knowledge of alchemical symbolism. The vision is con-
cerned with a shining male figure wearing a crown of stars. His
robe is of white linen, dotted with many-coloured flowers, those
of green predominating. He assuages the anxious doubts of the
adept, saying: “Adolphus, follow me. I shall show thee what is

prepared for thee, so that thou canst pass out of the darkness

into the light.” This figure, therefore, is a true I—Ierm‘es Psycho-
pompos and initiator, who directs the spiritual transitus of the
adept, This is confirmed in the course of the latter’s adventures,
when he receives a book showing a “parabolic figure” of the Old
Adam. We may take. this as indicating that the psychopomp is
the second Adam, a parallel figure to Christ. "There is no talk of
sacrifice, but, if our conjecture is right, this thought would be
warranted by the appearance of the second Adam. Genex"ally
speaking, the figure of the king is associated with the motif of
the mortificatio. ' ' ‘
Thus in our text the personification of the sun or gold is to

* be sacrificed,® and his head, which was crowned with the aure-

65 Theatr. chem., IV (1659), pp. 5ooff. :

66 The killing (mertificatio) of the king occurs in later alchemy (cf. Psychology
and Alchemy, Fig..173). The king's crown makes him a kind of sun. The motif
belongs 1o the wider context of the sacrifice of the god, which developed not

8o
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~ole of the sun, struck off, for this contains, or is, the arcanum.é7
Here we have an indication of the psychic nature of the ar-
canum, for the head of a man signifies above all the seat of con- - -
sciousness.”® Again, in the vision of Isis, the angel who bears the
secret is connected with the meridian of the sun, for the text says
that he appeared as “the sun was crossing the midpoint of its
course.” The angel bears the mysterious elixir on his head and,
by his relationship to the meridian, makes it clear that he is a
kind of solar genius or messenger of the sun who brings “illumi-
-nation,” that is, an enhancement and expansion of conscious-
ness. His indecorous behaviour may be explained by the fact
that angels have always enjoyed a dubious reputation as far as
their morals are concerned. It is still the rule for women to-cover
their bair in-church. Until well into the nineteenth century, es-
pecially in Protestant regions, they had to wear a special hood
when they went to church on Sundays. This was not because of
the men in the congregation, but because of the possible pres-
ence of angels, who might be thrown into raptures at the sight of
a feminine coiffure. Their susceptibility in these matters goes
back to Genesis 6 : 2, where the “sons of God” displayed a partic-
ular penchant for the “daughters of men,” and bridled their en-
thusiasm as little as: did the two angels in the Isis treatise. This
treatise is assigned to the first century A.p. Its views reflect the
Judaeo-Hellenistic angelology™ of Egypt, and it might easily
have been known to Zosimos the Egyptian. :

Such opinions about angels fit in admirably with masculine

only in the West but also in the East, and part'icu!.arly in ancient Mexico. There
the personifier of Tezcatlipoca (“fiery mirror™ was sacrificed at the festival of
Toxcatl (Spence, The Gods of Mexico, pp. gyft). The same thing happened in
the cuit of Ultzilopochtli, the sun-god (ibid., p. 73), who also figured .in the
eucharistic rite of the teoqualo, “god-eating” (cf. ‘“I'ransformation Symbolism in
the Mass,” pp. z2gk). : ’ '

67 The solar nature of the victim is confirmed by the tradition that the man
destined to be behcaded by the priests of Harran had to have fair hair and blue
eyes (ibid,, p. 240} ) .
98 CE. my remarks on the Harranite head mystery and the legendary head oracle
of Pope Sylvester I {ibid., pp. 24oL.). o

49 Its form can siill be seen in the deacon’s hood.

10 According to Rabbinic tradition  the angels (including Satan) were created on .
the second day of Creation (the day of the moon). They were immédiate!y divided
on the question of creating man. Therefore God created Adam in secret; to avoid
incurring the displeasure of the angels. '
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as well as with feminine psychology. If angels are anything at all
they are personified transmitters of unconscious contents thalz
are se-ekmg expression, But if the conscious mind is not ready to
assm'ulalfe these contents, their energy flows off into the affective
and instinctual sphere. This produces outbursts of affect, irrita-
t19n, bad moods, and sexual excitement, as a result of which con-
scrousness gets thoroughly disoriented. If this condition becomes
chronic, a dissociation develops, described. by Freud as repres-
sion, with all its well-known consequences. It is, therefore, of the
greatest therapeutic importance to acquaint oneself with ‘the
contents that underlie the dissociation.

_ Just as the angel Amnael brings the arcane substance with
him, so the “Meridian of the Sun” is himself a representation of
it. In alchemical literature, the procedure of transfixing or cut-

" ting up with the sword takes the special form of dividing the

ph;]osgphical egg. It, too, is divided with the sword, i.e., broken
glown into the four natures or elements. As an arcanum, the egg’
1s 2 synonym for the water.™ It is also a synonym for th(’t dragoﬁ
(mercurial serpent)™ and hence for the water in the special
sense of the microcosm or monad. Since water and egg are syn-
ontymous, the division of the egg with the sword is also applied
to tht? water. ““T'ake the vessel, cut it through with the sword
take' 1ts._souI . . . thus js this water of ours our vessel.” 73 Thé
vessel likewise is a synonym for the egg, hence the recipe: “Pour
into a round glass vessel, shaped like a phial or egg.” ™ The egg
is a copy of the World-Egg, the egg-white corresponding to the
“‘waters above the firmament,” the “shining liquor,” and the
yolk to the physical world.™ The egg contains the four ele-
ments."® :
71.“'1.‘he§‘r compared t‘he water to an egg, because it surrounds everything that is
w1th1{1 it, and has in itself all that is necessary” (“Consilium coniugii,” drs
:Z;r;a::‘a, p. 140}, “Having all that is necessary” is one of the attributes of, God.
o de::::xges‘{f;l;.ﬁur. mens., p. 466, CE. Senior, De chemia, p. 108: “The dragon is
"8 Mus. herm,, p. 78;.

74 Ibid., p. go.

6 Steeb, Coelum Sephiroticum, p. 33.

78 Turba, Sermo 1V, p. 112, Cf. also the “nomenclature of the egg” in Berthelot.
Alfh. grees, I, iv, and Olympiodorus on the egg, the tetrasomia, and the sphericai
Phlal (I, iv, 44). Concerning the identityJoE uroboros and egg, and the division -
into Eorlr, see the Book of El-Habib (Berthelot, Moyen dge, 11X, pp. 92, 104)
There is a picture of the egg being divided with the sword in Emble;n \;Illotf.

82

THE VISIONS OF ZOSIMOS

20

The dividing sword seems to have a special significance in
addition to those we have noted. The “Consilium coniugii” says
that the marriage pair, sun and moon, “must both be slain by
their own sword, imbibing immortal souls until the most hid-
den interior [i.e., the previous] soul is extinguished.” 7 In a
poem of 1620, Mercurius complains that he is “sore tormented
with a Rery sword.”” ™ According to the alchemists, Mercur-
ius is the old serpent who already in paradise possessed “knowl-
edge,” sifice he was closely related to the devil. It is the hery
sword brandished by the angel at the gates of paradise that tor-
ments him,™ and yet he himself is this sword. There is a pic-
ture in the “Speculum veritatis” * of Mercurius killing the
king and the snake with the sword-—"‘gladio proprio s¢ ipsum
interficiens.” Saturn, too, is shown pierced by a sword.? The
sword is well suited to Mercurius as a variant of the telum pas-
sionis, Cupid’s arrow.’? Dorn, in his “Speculativa philosoph-
ja,” 8 gives a long and interesting interpretation of the sword:
it is the “sword of God’s wrath,” which, in the form of Christ the
Logos, was hung upon the tree of life. Thus the wrath of God
was changed to love, and “the water of Grace now. bathes the
whole world.” Here again, as in Zosimos, the water s connected
with the sacrificial act. Since the Logos, the Word of God, is
“sharper than any two-edged sword” (Hebrews 4 : 12), the words

Maier's Scrutinium chymicum (p. 23), with the inscription: “Take the egg and
pierce it with a fiery sword.” Emblem XXV shows the killing of the dragon.
Killing with the sword is also shown in Lambspringk’s Symbol II (Museeum
hermeticum, p. 345, titled “Putrefactio.” Killing and division into four go
together. “Mortificatio (scl. Lapidis) separatio elementorum™ (*Exercit. in Turb.
IX"). CE the dramatic fights with the dragon in the visions of Krates {Berthelot,
Moyen dge, TI1, pp. 73fE}-

7 Ars chemica, p. 259- :

78 Perus Hermes, p. 16. {CE. infra, par. 276.] ] .
78 "This motif also occurs in the Adam parable in “Aurelia occulta” (Theair.

chem., IV, 1659, pp. 511f), which describes how the angel had to deal Adam sev-
eral bloody wounds with his sword becanse he refused to move out of Paradise.
Adam is the arcane substance, whose “extraction from the garden” of Eve is
finally accomplished by means of blood magic. ’ : '
80 Codex Var. Lat. 7286 (17th cent). Fig. 150 in Psychology and dlchemy.
81 Codex Vossianus 29 (Leiden), fol. 73 ‘
82 Ripley’s "Cantilena,” vezse 17. [CE. Mysterium Coniunctionis, p. 285.—EDITORS.]
88 Theatr. chem., I (16509), p. 254, GE “Transformation Symbolism in the Mass,”
pp- 234f. [Also cf. infra, pars. 4478
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of the Consecration in the Mass were interpreted as the sacrifi-
cial knife with which the offering is slain.®* One finds in Chris-
tian symbolism the same “circular” Gnostic thinking as in al-
chemy. In both the sacrificer is the sacrificed, and the sword that
kills is the same as that which is killed.

In Zosimos this circular thinking appears in the sacrificial
priest’s identity with his victim and in the remarkable idea that

the homunculus into whom Ion is changed devours himself.® -

He spews forth his own flesh and rends himself with his own
tecth. The homunculus therefore stands for the uroboros, which
devours itself and gives birth to itself (as though spewing itself
forth). Since the homunculus represents the transformation of
Ton, it follows that Ion, the urcboros, and the sacrificer are es-
sentially the same. They are three different aspects of the same
principle. This equation is confirmed by the symbolism of that
part of the text which I have called the “résumé” and have
placed at the end of the visions. The sacrificed is indeed the
uroboros serpent, whose circular form is suggested by the shape
of the temple, which has “neither beginning nor end in its con-
struction.” Dismembering the victim corresponds to the idea of
dividing the chaos into four elements or the baptistnal water
into four parts, The purpose of the operation is to create the
beginnings of order in the massa confusa, as is suggested in
111, i, 2: “in accordance with the rule of harmony.” The psycho-
logical parallel to this is the reduction to order, through reflec-
tion, of apparently chaotic fragments of the unconscious which

have broken through into consciousness. Without knowing any-- .
thing of alchemy or its operations, I ‘worked out many years

ago a psychological typology based on the four functions of
consciousness as the ordering principles of psychic processes in
general. Unconsciously, I was making use of the same archetype
which had led Schopenhauer to give his “principle of sufficient
reason” a fourfold root.%® :

The temple built of a “single stone” is an obvious para-
phrase of the lapis. The “spring of purest water” in the temple
is a fountain of life, and this is a hint that the praduction of the

84 Ibid,, p. 215. : .

85 The parallel to this is the old view that Christ drank his own blood (ibid,,
p.211). '

88 Cf. my “A Psychological Approach to the Dogma of the Trinity,” p. 167,
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round wholeness, the stone, is a gnarantee of vitality, Similarly,
the light that shines within it can be understood as the illumina-
tion which wholeness brings.3" Enlightenment is an. increase
of consciousness. The temple of Zosimos appears in later al-
chemy as the domus thesaurorum or gazophylicium (treasure-
house).58

Although the shining white “monolith” undoubtedly stands.

for the stone, it clearly signifies at the same time the Hermetic

vessel. The Rosarium says: “One is the stone, one the medicine,
one the vessel, one the procedure, and one the disposition.” %
The scholia to the “Tractatus aureus Hermetis” put it even
more plainly: “Let all be one in.one circle or vessel.” #¢ Mi-
chael Maijer ascribes to Maria the Jewess (“sister of Moses™) the
view that the whole secret of the art lay in knowledge of the Her-
metic vessel. It was divine, and had been hidden from man by
the wisdem of the Lord.** durora consurgens I1%2 says that the
natural vessel is the aqua permanens and the “vinegar of the

-philosophers,” which obviously means that it is the arcane sub-.

stance itself. We should understand the “Practica Mariae” ¥ in
this sense when it says that the Hermetic vesse] is “the measure
of your fire” and that it had been “hidden by the Stoics™;* it is
the “toxic body” which transforms Mercurius and is therefore
the water of the philosophers.®s As the arcane substance the ves-
sel is not only water but also fire, as the “Allegoriae sapientum’
makes clear: “Thus our stone, that is the flask of fire, is cre-
ated from fire.” * We can therefore understand why Mylius™

calls the vessel the “root and principle of our art,” Laurentius

87 The shining of the veéssel is often mentioned, as in “Allegoriae super librum
Turbae”, (drt. aurif., T, p. 143): “. . . until you see the vessel gleam and shine
like a jacinth.” :
88 Ars chemica, p. 9.

80 1550 edn., fol. A 1IL.

00 Bibl. chem., 1, p. 442.
81 Symb. aur, mens.,, p. 63.
02 Art. aurif., 1, p. 203.

93 Ibid., p. 323.

" #4'The "Stoics” are. also mentioned in “Liber quartorum,” Theatr. chem., V

(1660), p. 128. '
85 Hoghelande, “De difficuit. alch.,” Theatr. chem., 1 (1659), p. 177
98 Theatr. chem., V (1660), p. 6o. :
o1 Phil. ref., p. 32. : :
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Ventura® calls it “Luna,” the foemina alba and mother of the
stone. The vessel that is “not dissolved by water and not meited
by fire” is, according to the “Liber quartorum,” ® “like the
work of God in the vessel of the divine seed (germinis divi), for
it has received the clay, moulded it, and mixed it with water and
fire.” This is an allusion to the creation of man, but on the other
hand it seems to refer to the creation of souls, since immediately
afterwards the text speaks of the production of souls from the
“seeds of heaven.” In order to catch the soul God created the vas
cerebri, the cranium, Here the symbolism of the vessel coincides
with that of the head, which I have discussed in my “Transfor-
mation Symbolism in the Mass.” 1% :

The prima materia, as the radical moisture, has to do with
the soul because the latter is also moist by nature'® and is some-
timmes symbolized by dew.'? In this way the symbol of the vessel
gets transferred to the soul. There is an excellent example of
this in Caesarius of Heisterbach:1% the soul is a spiritual sub-
stance of spherical nature, like the globe of the moon, or like a
glass vessel that is-“‘furnished before and behind with eyes” and
“sees the whole universe.” This recalls the many-eyed dragon of
alchemy and the snake vision of Ignatius Loyola.’** In this con-
nection the remark of Mylius!® that the vessel causes “the
whole firmament to rotate in its course” is of special interest
because, as 1 have shown, the symbolism of the starry heaven
coincides with the motif of polyophthalmia.'? _

After all this we should be able to understand Dorn’s view
that the vessel must be made “by a kind of squaring of the cir-
cle.” 397 It is essentially a psychic operation, the creation of an

98 Theatr. chem., I1 (16509), p. 246.

98 Ibid., V (x660), p. 132.

100 Pp. 234,

101 The moisture is “retentive of souls” (“Lib. quaxt.,” Theatr. chem, V, 1660,

p. 132).

102 CI. the descent of the soul in my “Psychology of the Transference,” pars. 483

and 497. ) .
108 Dialogus mireculorum, Dist. IV, ch, xxxix (Eng. edn., p. 42).

104 C£. my “On the Nature of the Psyche,” p. 198.

105 Phil. ref., p. 33

108 “On the Nature of the Psyche,” pp. 198f.

107 Theatr, chem., I (165g), pp. 5o6f.: “Our vessel . . . should be made accord-

ing to true geometrical proportion and measure, and by a kind of squaring of the
circle,” .
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inner readiness to accept the archetype of the self in whatever
subjective form it appears, Dorn calls the vessel the vas pellican-
icum, and says that with its help the quinta essentia can be ex-
tracted from the prima materia.’®® The anonymous author of
the scholia to the “Tractatus aureus Hermetis” says: “This ves-
sel is the true philosophical Pelican, and there is none other to
be sought for in all the world.” 1% It is the lapis itself and at the
same time contains it; that is to say, the self is its own container.
"This formulation is borne out by the frequent comparison of
the lapis to the egg or to the dragon which devours itself and
gives birth to itself. ,

The thought and language of alchemy lean heavily on mys-
ticism: in the Epistle of Barnabas!® Christ’s body is called the
“vessel of the spirit.” Christ himself is the pelican who plucks
out his breast feathers for his young,'* According to the teach- -
ings of Herakleon, the dying man should address the demiurgic
powers thus: “I am a vessel more precious than the feminine
being who made you. Whereas your mother knew not her own
roots, I know of myself, and I know whence I have come, and I
call upon the imperishable wisdom which is in the Father®:?

108 Ibid., p. 442.

109 Rhid., IV (1659), p. 6g8. [CL. infra, Fig. By.]

110 Lake, Apostolic Fathers, I, p. 383,

111 Honorius of Autun, Speculum de myst. ecel. (Migne, P.L., vol. 142, col. g36).

- Christ’s tearing of the breast, the wound in his side, and his martyr's death are
~- parallels of the alchemical mortificatio, dismemberment, faying, etc., and pertain

like these to the birth and revelation of the inner man. Cf. the report in Hip-
polytus (Elenchos, V, g, 1-6) of the Phrygian system. The Phrygians taught that

¢ the Father of all things was called Amygdalos (almond-tree), was pre-existent,
- and bore in himself the “perfect fruit pulsating and stirring in the depths.” He
" “tore his breast and gave birth to his invisible, nameless and unnameable child.”
: That was the “Invisible One, through whom all things were made, and without
- whom nothing was made” (an allusion to John 1:3). He was “Syriktes, the

piper,” ie. the wind (pneuma). He was “thousand-eyed, not to be compre-
hended,” the Word (#fue) of God, the Word of annunciation and great power.” -

" He was “hidden in the dwelling wheve the roots of all things are established.”
. Fle was the “Kingdom of Heaven, the grain of mustard-seed, the indivisible
» point . . . which none know save the spiritual alone.”, (Cf, Legge trans., Philo- -

'sophumeﬂa, L pp. 140f) |

- 132 Herakleon taught that the Ground of the world was a Primordial Man named
- Bythos (depths of the sea), who was neither male nor female. From this being

was produced the inner man, his counterpart, who “came down from the

- ‘Pleroma on high.”
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and is the Mother of your mother, which has no mother, but also
has no male companion.” *** -

In the abstruse symbolism of alchemy we hear a distant echo
of this kind of thinking, which, without hope of furthe1: de-
velopment, was doomed to destruction under the censorship of

the Church. But we also find in it a groping towards the future, .

a premonition of the time when ‘the Proje-ction would be taken
back into man, from whom it had arisen in t_:he ﬁr_st plat':e. It és
interesting to see the strangely clumsy ways in 1a'v}cnch this ten 1
ency secks to express itself in the phantasmagoria of alchemlcg
symbolism. The following instructions are given in ](;xhlannesE ¢
Rupescissa: “‘Cause a vessel . to be ma_de.m the .fash_lon of a
Cherub, which is the face of God, and let it have six wings, like
to six arms folding back upon themselves; and above, 2 roul}d
head. . . .’ 3 From this it appears that although the 1dea.1 dl'S-
tilling vessel shounld resemble some monstrous kind of deity, 1t

nevertheless had an approximately human shape. Rupescissa -

calls the quintessence the “ciel humain” and says it is “cor,nme le
ciel et les étoiles”” The Book of El-Habib"® says: Man s head
likewise resembles a condensing apparatus.” ‘S‘peak;_n-g of the
four keys for unlocking the treasure—l_lou‘se, the “Consilium con-
jugii” 1% explains that one of them is “the ascent of the lvya_ter
through the neck to the head of the vessel, that is like a living
man.” There is a similar idea in the “Liber quartorum = The
vessel . . . must be round in shape, that the artifex may be the
transformer of the firmament and the brain-pan, just as the
thing which we need is a simple thing.” 17 These ic}eas gs back
to the head symbolism in Zosimos, but at the same time they are
an intimation that the transformation takes place in tl.lf: head
and is 2 psychic process. This realization was not something that

118 Epiphanius, Panarium (ed. Hoil), 1L, pp. 406E.

114 La Vertu et propriété de la quinte essence, P. 26,

115 Berthelot, Moyen dge, 11, p. 8o. |

lli: ‘;‘232};:.”1:;‘;{).,‘ l\;':.('11‘360), p. 134. The res simplex .refers, ultimatelyy to Golcli.
It is “insensible.” The soul is simple, and the “opus is not peffect.ed un]esls t le
matter is turned into the simple” (p. 116). “The understanding is the manpf
soul,” and “knows also what is higher than it, and the One Gc?d sun:oun 1? it,
whose nature it cannot comprehend” (p. 12g). “That from t_vhlch thlggst ;::
their being is the invisible and immoveable God, by whose will the understa
ing is created” (p- 129)-
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was clumsily disguised afterwards; the laborious way in which it
was formulated proves how obstinately it was projected into
matter. Psychological knowledge through withdrawal of projec-
tions seemus to have been an extremely difficult affair from the
very beginning. :

18 The dragon, or serpent, represents the initial state of uncon- -

sciousness, for this animal loves, as the alchemists say, to dwell
“in caverns and dark places.” Unconsciousness has to be sacri-
ficed; only then can one find the entrance into the head, and the
“way to conscious knowledge and understanding. Once again the
universal struggle of the hero with the dragon is enacted, and
each time at its victorious conclusion the sun rises: consciousness
dawns, and it is perceived that the transformation process is tak-

~ ' ing place inside the temple, that is, in the head. It is in truth the

inner man, presented here as a homunculus, who passes through
the stages that transform the copper into silver and the silver

into gold, and who thus undergoes a gradual enhancement of
value. ' '

19 It sounds very strange to modern ears that the inner man

and his spiritual growth should be symbolized by metals. But
the historical facts cannot be doubted, nor is the idea peculiar to .
alchemy. It is said, for instance, that after Zarathustra had re-
ceived the drink of omniscience from Ahuramazda, he beheld in
a dream a tree with four branches of gold, silver, steel, and
mixed iron.'*® This tree corresponds to the metallic tree of al-
chemy, the arbor philosophica, which, if it has any meaning at
all, symbolizes spiritual growth and the highest 1llumination..
Cold, inert metal certainly seems to be the direct opposite of
spirit—but what if the spirit is as dead and as heavy as lead? A
:dream might then easily tell us to look for it in lead or quick-
silver! It seems that nature is out to prod man’s consciousness
towards greater éxpansion and greater clarity, and for this rea-
son continually exploits his greed for metals, especially the pre-
cious ones, and makes him seek them out and investigate their
properties. While so engaged it may perhaps dawn on him that
not only veins of ore are to be found in the mines, but also ko-
bolds and little metal men, and that there may be hidden in lead
either a deadly demon or the dove of the Holy Ghost.11?
118 Reitzenstein and Schaeder, Studfen zum antiken Synkretismus aus Iran und
Griechenland, p. 45. 119 [CE. Psychology and Alchemy, par. 448.]
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It is evident that some alchemists passed through this process

of realization to the point where only a thin wall separated them
from psychological self-awareness. Christian Rosencreutz is still
this side of the dividing line, but with Faust Goethe came out on
the other side and was able to describe the psychological prob-
lem which arises when the inner man, or greater personality that
before had lain hidden in the homunculus, emerges into the
light of consciousness and confronts the erstwhile ego, the ani-
mal man. More than once Faust had inklings of the metallic
coldness of Mephistopheles, who had first circled round him in
the shape of a dog (uroboros motif). Faust used him as a famil-
iar spirit and finally got rid of him by means of the motif of the
cheated devil; but all the same he claimed the credit for the
fame Mephistopheles brought him as well as for the power to
work magic. Goethe’s solution of the problem was still medieval,
but it nevertheless reflected a psychic attitude that could get on
without the protection of the Church. That was not the case
with Rosencreutz: he was wise enough to stay outside the magic
circle, living as he did within the confines of tradition. Goethe
was more modern and therefore more incautious. He never
réally understood how dreadful was the ‘Walpurgisnacht of the
mind against which Christian dogma offered protection, even
though his own masterpiece spread out this underworld before
his eyes in two versions. But then, an extraordinary number of
things can happen to a poet without having serious conse-
quences. These appeared with a vengeance only a hundred years
later. The psychology of the unconscious has to reckon with
long periods of time like this, for it is concerned less with the
ephemeral personality than with age-old processes, compared
with which the individual is no more than the passing blossom
and fruit of the thizome underground. :

4. THE PERSONIFICATIONS.

What I have taken as a résumé, pamely the piece we have
been discussing, Zosimos calls a wpoolpor, an introduction.! It is

therefore not a dream-vision; Zosimos is speaking here in the

conscious language of his art, and expresses himself in terms
that are obviously familiar to his reader. The dragon, its sacrifice
1{Supra, pax. 87 (111, i, 6).} :
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and dismemberment, the temple built of a single stone, the mir-
acle of goldmaking, the transmutation of the anthropar,ia, are all
current conceptions in the alchemy of his day. That is why this’
piece seems to us a conscious allegory, contrasting with the an-
thentic visions, which treat the theme of transmutation in an
unorthodox and original way, just as a dream might do. The ab-
stract spirits of the metals are pictured here as suffering human
beings; the whole process becomes like a mystic initiation and -
has been very considerably psychologized. But Zosimos' con-
sciousness is still so much under the spell of the projection that
he can see in the vision nothing more than the “‘composition of
the waters.” One sees how in those days consciousness turned
away from the mystic process and fastened its attention upon the
matqnal ong, and how the projection drew the mind towards the
Physical. For the physical world had not yet been discovered.
Had ?osmjos recognized the projection, he would have fallen
back into the fog of mystic speculation, and the development of
the scientific spirit would have been delayed for an c¢ven longer -
time. For us, matters are different. It is just the mystic content
of his visions that is of special importance for us, because we are
famxhau? enough with the chemical processes which Zosimos was
out to investigate. We are therefore in a position to separate
them from the projection and to recognize the psychic element
they contain. The résumé also offers us a standard of comparison
which enables us to discern the difference between’ its style of
exposition and that of the visions. This difference supports our
assumption that the visions are more like a dream than an alle-
gory, though there is little possibility of our reconstructing the
dream from the defective text that has come down to us. '
"T'he representation of the “alchemystical” process by persons
peeds a little explanation. The personification of lifeless things
1s a remnant of primitive and archaic psychology. It is caused by
unconscious identity,> or what Lévy-Bruhl called participation
mystique. The unconscious identity, in. turn, is caused by the
projection of unconscious contents into an object, so that these
contents then become accessible to consciousness as qualities ap-
parently belonging to the object. Any object that is at all inter-

‘esting provokes a considerable number of projections. The

difference between primitive and modern psychology in this

. 2.CL Psycholegical Types, Def. 25.
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respect is in the first place qualitative, and in the second place
one of degree. Consciousness develops in civilized man by the ac-
quisition of knowledge and by the withdrawal of projections.
These are recognized as psychic contents and are reintegrated
with the psyche. The alchemists concretized or personified prac-
tically all their most important ideas-—the four elements, the ves-
sel, the stone, the prima materia, the tincture, etc. The idea of
man as a microcosm, representing in all his parts the earth or the
universe,? is a remnant of an original psychic identity which re-
flected a twilight state of consciousness. An alchemical text* ex-
presses this as follows: - '

Man is to be esteemed a little world, and in all respects he is to be

compared to a world, The bones under his skin are likened to
mountains, for by them is the body strengthened; even as the earth

is by rocks, and the flesh is taken for earth, and the great blood

vessels for great rivers, and the little ones for small streams that
pour into the great rivers. The bladder is the sea, wherein the great
as well as the small streams congregate. The hair is compared to
sprouting herbs, the nails on the hands and feet, and whatever else
may be discovered inside and outside a man, all according to its
kind is compared to the world. '

Alchemical projections are only a special instance of the
mode of thinking typified by the idea of the microcosm. Here is
another example of personification:® ‘

Now mark further Best Beloved / how you shoﬁld do / you should.

go to the house / there you will find two doors / that are shut / you
should stand a while before them / until one comes / and opens the
door / and goes out to you / that will be a Yellow Man / and is not
pretty to look upon / but you should not fear him / because he is
unshapely / but he is sweet of word [ and ‘will ask you /my dear

what seckest thou here / when truly I have long seen no man /so .
near this house / then you should answer him / I have come here .

and seek the Lapidem Philosophorum / the same Yellow Man will
answer you and speak thus /my dear friend since you now have

5 Cf. the medieval melothesige. [For a definition, sce “Psychology and Religion,”
p- 67, n. 5—EDITORS ] ' -

4 “Gloria mundi,” Mus. herm., p. 270.

5 “Ein Phildsophisches Werck und Gesprich, von dem Gelben und Rotien Mann
Reverendissimi Domini Melchioris Cardinalis et Episcopi Brixiensis,” reprinted
in Aureum vellus, pp. 177, After the Red Man he finds the Black Raven, and
from this comes the White Dove.
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come so far / I will show you further / you should go into the house
/ until you come to a running fountain / and then go on a little
while / and there will come to you a Red Man / he is Fiery Red
and has Red eyes / you should not fear him on account of his ugli-
ness / for he is gentle of word / and he also will ask you / my dear
friend / what is your desire here / when to me you are a strange
guest / and you should answer him /I seek the Lapidem Philoso-
phorum, . . . . '

Personifications of metals are especially common in the folk-
tales of imps and goblins, who were often seen in the mines.®
We meet the metal men several times in Zosimos,” also a brazen
eagle.® The “white man” appears in Latin alchemy: “Accipe il-
lum album hominem de vase.” He is the product of the con-
junction of the bridegroom and bride,® and belongs to the same
context of thought as the oft-cited “white woman” and “red
slave,” who are synonymous with Beya and Gabricus in the
“Visio Arislei.” These two figures seem to have been taken over
by Chaucer:1° ‘

The statue of Mars upon a carte stood,
Armed, and looked grym as he were wood;
And over his heed ther shynen two figures
» Of sterres, that been cleped in scriptures,
That oon Puella, that ocother Rubeus.

Nothing would have been easier than to equate the love
story of Mars and Venus with that of Gabricus and Beya (who-
were also personified as dog and bitch), and it is likely that
astrological influences also played a part. Thanks to his uncon-
scious identity with it, man and cosmos interact. The following
passage, of the utmost importance for the psychology of alchemy,
should be understood in this sense: “And as man is composed of
the four elements, so also is the stone, and so it is [dug] out of
man, and you are its ore, namely by working; and from you it is
extracted, namely by division; and in you it remains inseparably,

8 CL the interesting examples in Agricola, De animantibus subterraneis, and
Kircher, Mundus subterraneus, lib, VIII, cap. IV.

T dich, grees, IIT, xxxv.

B 1Ibid,, IIT, xxix, 18f,

9 “Aenigma” VI, in Ari. aurif., I, p. 151,

10 The Canterbury Tales (ed. Robinson), p. 43 (The‘Knight’s “Tale, 204:—4'5).
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namely through the science.” * Not only do things appear per-
sonified as human beings, but the macrocosm personifies itself

as a man too. “The whole of nature converges in man as in a-

centre, and one participates in the other, and man has not un-
justly concluded that the material of the philosophical stone
may be found everywhere.” 12 The “Consilium coniugii” 12 says:
“Four are the natures which compose the philosophical man.”
“The elements of the stone are four, which, when well propor-
tioned to one another, constitute the philosophical man, that is,
the perfect human elixir.” ““They say that the stone is a man, be-
cause one cannot attain to it!* save by reason and human knowl-
edge.” The above statemnent “you are its ore” has a parallel in
the treatise of Komarios:'® “In thee [Cleopatra] is hidden the
whole terrible and marvellous secret.” The same is said of the
“bodies” (sdpara, i.c., ‘substances’): “In them the whole secret
is concealed,” 18

.4. THE STONE SYMBOLISM

Zosimos contrasts the body (sépf in the sense of ‘flesh’) with

thf} spliritual man (mvevparwss).! The distinguishing mark of the
spiritual man is that he seeks self-knowledge and knowledge of
God.? The earthly, fleshly man is called Thoth or Adam. He

bears within him the spiritual man, whose name is light (gds). -

This first man, Thoth-Adam, is symbolized by the four elements.
'The spiritual and the fleshly man are also named Prometheus
and Epimetheus. But “in allegorical language” they “are but one
man, namely, soul and body.” The spiritual man was seduced
into putting on the body, and was bound to it by “Pandora,

11 “Rosinus ad Sarrat.,” Art, aurif., 1, p. g11.

12 “Qrthelii epilogus,” Theatr. chem., VI (1661), p. 438.

18 Ars chemica, pp. 247, 255 254.

14 The text has “ad Deum” (instead of “ad eum"), which is meaningless. State-
ments like “our body is our Stone” (“Authoris ignoti opusculum,” Art. aurif.,
L p. 392) are doubtful, because “corpus nostrum” can just as well mean the
arcane substance.” : '
15 Alch, grecs, IV, xx, 8.

18IV, xx, 16,

1111, xlix, 4. :

2 The importance of self-knowledge is stressed in the alchemical texts. CE dion,
pp. 162ff.
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‘whom the Hebrews call Eve.” ® She played the part, therefore,

of the anima, who functions as the link between body and spirit,
just as Shakti or Maya entangles man’s consciousness with the
world. In the “Book of Krates” the spiritual man says: “Are you
capable of knowing your soul completely? If you knew it as you
should, and if you knew what could make it better, you would
be capable of knowing that the names which the philosophers
gave it of old are not its true names.” * This last sentence is a
standing phrase which is applied to the names of the lapis. The
lapis signifies the inner man, the &r0pwros wrevpards, the natura
abscondita which the alchemists sought to sct free. In this sense
the Aurora consurgens says that through baptisma by fire “man,
who before was dead, is made a living soul.” # _
The attributes of the stone—incorruptibility, permanence,
divinity, triunity, etc.—are $0 insistently emphasized that one
cannot help taking it as the deus absconditus in matter. This is
probably the basis of the lapis-Christ parallel, which occurs as
early as Zosimos® (unless the passage in question is a later inter-
polation). Inasniuch as Christ put on a “human body capable of
suffering” and clothed himself in matter, he forms a paralle} to
the lapis, the corporeality of which is constantly stressed. Its.
ubiquity corresponds to the omnipresence of Christ. Its “cheap-
ness,” however, goes against the doctrinal view. The divinity of
Christ has nothing to do with man, but the healing stone is “ex-
tracted” from man, and every man is its potential carrier and
creator. It is not difficult to see what kind of conscious situation
the lapis philosophy compensates: far from signifying Christ, the
lapis complements the common conception of the Christ figure
at that time,” What unconscious nature was ultimately aiming
at when she produced the image of the lapis can be seen most
clearly in the notion that it originated in matter and in man,

~ that it was to be found everywhere, and that its fabrication lay at

least potentially within man’s reach. These qualities all reveal
what were felt to be the defects in the Christ image at that time:
an air too rarefied for human needs, too great a remoteness, a

8 For a translation of the entire text, see Psychology and Alchemy, par. 456.
4 Berthelot, Moyen dge, I11, p. 5o. . :

5 Cf, durora Consurgens (ed. M.-L. von. Franz), p. 87.

6 Alch. grecs, 11, xlix, 4.

7 Cf. infra, “The Spirit Mercurius,” pars. 28gfE.
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place left vacant in the human heart. Men felt the absence of the
“inner” Christ who belonged to every man, Christ’s spirituality
was too high and man’s naturalness was too low. In the image of
Mercurius and the lapis the “flesh” glor1ﬁed itself in its own
way; it would not transform itself into spirit but, on the con-
trary, “fixed” the spirit in stone, and endowed the stone with all
the attributes of the three Persons, The lapis may therefore be
understood as a symbol of the inner Christ, of God in man, I use
the expression “symbol” on purpose, for though the lapis is a
parallel of Christ, it is not meant to replace him. On the con-
trary, in the course of the centuries the alchemists tended more
and more to regard the lapis as the culmination of Christ’s work
of redemptmn This was an attempt to assimilate the Christ fig-
ure into the philosophy of the “science of God.” In the sixteenth
century Khunrath formulated for the first time the “theologi-
cal” position of the lapis: it was the filius macrocosmi as opposed
to the “son of man,” who was the filius microcosmi. 'This image
of the “Son of the Great World” tells us from what source it was
derived: it came not from the conscious mind of the individual
man, but from those border regions of the psyche that open out
into the mystery of cosmic matter. Correctly recognizing the
spiritual one-sidedness of the Christ image, theological specula-
tion had begun very early to concern itself with Christ’s body,
that is, with his materiality, and had temporarily solved the
problem with the hypothesis of the resurrected body. But be-
cause this was only a provisional and therefore not an entirely
satisfactory answer, the problem logically presented itself again
in the Assumption of the Blessed Virgin, leading first to the
dogma of the Immaculate Conception and finally to that of
the Assumption. Though this only postpones the real answer, the
way to it is nevertheless prepared. The assumption and corona-
tion of Mary, as depicted in the medieval illustrations, add a
fourth, feminine principle to the masculine Trinity. The result
is a quaternity, which forms a real and not merely postulated
symbol of totality. The totality of the Trinity is a mere postu-
late, for outside it stands the autonomous and eternal adversary
with his choirs of fallen angels and the denizens of hell. Natural
symbols of totality such as occur in our dreams and visions, and
in the East take the form of mandalas, are quaternities or multi-
ples of four, or else squared circles.
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* The accentuation of matter is above all evident in the choice
of the stone as a God-image. We meet this symbol in the very
earliest Greek alchemy, but there are good reasons for thinking
that the stone symbol is very much older than its alchemical
usage. The stone as the birthplace of the gods {e.g., the birth of
Mithras from a stone) is attested by primitive legends of stone-
births which go back to ideas that are even more ancient—for
instance, the view of the Australian aborigines that children’s
souls live in a spec1a1 stone called the “child-stone.”” They can be
made to migrate into a uterus by rubbing the “child-stone” with
a churinga. Churingas may be boulders, or oblong stones artifi-
cially shaped and decorated, or oblong, flattened pieces of wood
ornamented in the same way. They are used as cult instruments.
The Australians and the Melanesians maintain that churingas
come from the totem ancestor, that they are relics of his body or
of his activity, and are full of arunquiltha or mana. They are
united with the ancestor’s soul and with the spirits of all those
who afterwards possess them. They are taboo, are buried in
caches or hidden in clefts in the rocks. In order to “charge”
them, they are buried among the graves so that they can soak up
the mana of the dead. They promote the growth of field-
produce, increase the fertility of men and animals, heal wounds,
and cure sicknesses of the body and the soul, Thus, when a
man’s vitals are all knotted up with emotion, the Australian ab-
origines give him a blow in the abdomen with a stone chur-

inga.® The churingas used for ceremonial purposes are daubed

with red ochre, anointed with fat, bedded or wrapped in leaves

- and copiously spat on (splttle = mana).?

129

These ideas of mag1c stones are found not only in Australia
and Melanesia but also in India and Burma, and in Europe it-
self. For example, the madness of Orestes was cured by a stone in
Laconia.!® Zeus found respite from the sorrows of love by sit-
ting on a stone in Leukadia. In India, a young man will tread
upon a stone in order to obtain firmness of character, and a
bride will do the same to ensure her own faithfulness. According

8 Spencer and Gillen, The Northern Tribes of Gentral Australia, pp. agyff, -
% Hastings, Encyclopaedia of Religion and Ethics, X1, p, 874b, and Frazer, Magic

- 4rt, 1, pp. 16off. Similar ochre-painted stones can still be seen in India today,

for instance in the Kalighat at Calcutta,
10 Pausanias, Descriptio Graeciae {ed. Spiro), I, p. goo.
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to Saxo Grammaticus, the electors of the king stood on stones
in order to give their vote permanence.!* The green stone of
Arran was used both for healing and for taking oaths on.i2 A
cache of “soul stones,” similar to churingas, was found in a cave
on the river Birs near Basel, and during recent excavations of
the pole-dwellings on the little lake at Burgaeschi, in Canton
Solothurn, a group of boulders was discovered wrapped in the
bark of birch trees. This very ancient conception of the magical
power of stones led on a higher level of culture to the similar
importance attached to gems, to which all kinds of magical and
medicinal properties were attributed. The gems that are the
most famous in history are even supposed to have been responsi-
ble for the tragedies that befell their owners.

A myth of the Navaho Indians of Arizona gives a particularly
graphic account of the primitive fantasies that cluster round the
stone.™ In the days of the great darkness,’* the ancestors of the
hero saw the Sky Father descending and the Earth Mother rising
up to meet him. They united, and on the top of the mountain
where the union took place the ancestors found a little figure
made of turquoise.!® This turned into (or in another version
gave birth to) Estsdnatlehi, “the woman who rejuvenates or
transforms herself.” She was the mother of the twin gods who
slew the primordial monsters, and was called the mother or
grandmother of the gods (yéi). Estsdnatlehi is the most impor-
tant figure in the matriarchal pantheon of the Navaho. Not only
is she the “woman who transforms herself,” but she also has two
shapes, for her twin sister, Yolkafestsan, is endowed with similar
powers, Estsdnatlehi is immortal, for though she grows into a
withered old woman she rises up again as a young girl—a true
Dea Natura. From different parts of her body four daughters
were born to her, and a fifth from her spirit. The sun came from
the l:urqu01se beads hidden in her right breast, and from white
shell beads in her left breast the moon. She issues reborn by roll-
11 So did the archons in Athens when taking their oath.’

12 Frazer, Magic dri, 1, p. 161,

18 Schevill, Beautiful on the Earth, pp. 24f. and 38ff

14 For the Australian aborigines, this would be the primeval alcheringa time,
which means both the world of the ancestors and the warld of dreams.

16 CE. the treatise of Komarios (Berthelot, Alch. grees, IV, xx, 2): “Go up into the

highest cave on the thick-wooded mountain, and behold there a stone on the
mountain top. And take from the stope the male. . . "
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ing a piece of skin from under her left breast. She lives in the
west, on an island in the sea. Her lover is the wild and cruel Sun
Bearer, who has another wife; but he has to stay at home with
her only when it rains. The turquoise goddess is so sacred that
no image may be made of her, and even the gods may not look
on her face. When her twin sons asked her who their father was,
she gave them a wrong answer;“evidently to protect them from
the dangerous fate of the hero.

T'his matriarchal goddess is obviously an anima figure who at
the same time symbolizes the self. Hence her stone-nature, her -
lmmortahty, her four daughters born from the body, plus one
from the spirit, her duality as sun and moon, her role as para-
mour, and her ability to change her shape.'® The self of a man
living in a matriarchal society is still immersed in his uncon-
scious femininity, as can be observed even today in all cases of
masculine mother-complexes. But the turquoise goddess also ex- -
empllﬁes the psychology of the matriarchal woman, who, as an
anima figure, attracts the mother-complexes of all the men in
her vicinity ‘and robs them of their independence, just as .
Omphale held Herakles in thrall, or Circe reduced her captives
to a state of bestial unconsciousness—not to mention Benoit’s
Atlantida, who made a collection of her mummified lovers. All
this happens because the anima contains the secret of the pre-
cious stone, for, as Nietzsche says, “all joy wants eternity.” Thus
the legendary Ostanes, speaking of the secret of the “philoso-
phy,” says to his pupil Cleopatra: “In you is hidden the whole

terrible and marvellous secret. . . . Make known to us how the

highest descends to the lowest,-and how the lowest ascends to the
highest, and how the midmost draws near to the highest, and is
made one with it,”” 17 This “midmost” is the stone, the mediator .
whiich unites the opposites. Such sayings have no meaning unless
they are understood in a profoundly psychological sense.
W1despread as is the motif of the stone-birth (cf. the crea-

tion myth of Deucalion and Pyrrha)}, the American cycle of leg-

ends seems to lay special emphasis on the motif of the stone- -
body, or animated stone.!® We meet this motif in the Iroquois
tale of the twin brothers. Begotten in a miraculous manner in

18 Cf. Rider Haggard’s She. :
17 Alch. grees, IV, xx, 8. ‘ .
181 am indebted to Dr. M.-L. von Franz for thls material.
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the body-of a virgin, a pair of twins were born, one of whom
came forth in the normal way, while the other sought an ab-
normal exit and emerged from the armpit, thereby killing his
mother, This twin had a body made of flint, He was wicked and
cruel, unlike his normally born brother.* In the Sioux version
the mother was a tortoise. Among the Wichita, the saviour was
the great star in the south, and he performed his work of salva-
tion on earth as the “fAlint man.” His son was called the “young
flint.” After completing their work, both of them went back into
the sky.2¢ In this myth, just as in medieval alchemy, the saviour
coincides with the stone, the star, the “son,” who is “super
omnia lumina.” ‘The culture hero of the Natchez Indians came
down to earth from the sun, and shone with unendurable
brightness. His glance was death-dealing. In order to mitigate
this, and to prevent his body from corrupting in the earth, he
changed himself into a stone statue, from which the priestly
chicftains of the Natchez were descended.? Among the Taos
Pueblos, a virgin was made pregnant by beautiful stones and
“bore a hero son,? who, owing to Spanish influence, assumed the
aspect of the Christ child.#* ‘The stone plays a similar role in the
Aztec cycle of legends. For instance, the mother of Quetzalcoatl
was made pregnant by a precious green stone.* He himself had
the cognomen ‘priest of the precious stone” and wore a mask
made of turquoise.?® The precious green stone was an animat-
ing principle and was placed in the mouth of the dead.?® Man’s
original home was the “bowl of precious stone.” 27 The motif of
transformation into stone, or petrifaction, is common in the
Peruvian and Colombian legends and is probably connected
with a megalithic stone-cult,?® and perhaps also with the palaeo-
lithic cult of churinga-like soul-stones. The parallels here would
be the menhirs of megalithic culture, which reached as far as the

19 Krickeberg, Indianermdrchen aus Nordamerika, pp. gzft.
20 Van Deursen, Der Heilbringer, p. 227.
21 1bid., p. 238. .
22 Cf, the fertility significance of the churingas.
23 Van Deursen, p. 286. -
24 Krickeberg, Mirchen der Azteken, Inka, Maya und Muiska, p. 36.
26 Ibid,, p. 65. .
28 P. ggo.
2T P. 317
28 P, g82.
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Pacific archipelago. The civilization of the Nile valley, which
originated in megalithic times, turned its divine kings into stone
statues for the express purpose of making the king’s ka everlast-
ing. In shamanism, much importance is attached to crystals,
which play the part of ministering spirits.*® They come from
the crystal throne of the supreme being or from the vault of the
sky. They show what is going on in the world and what is hap-
peginago to the souls of the sick, and they also give man the power
to fly. -

5133 The connection of the lapis with immortality is attested

as4

from very early times, Ostanes (possibly 4th cent, B.c.) speaks of
“the Nile stone that has a spirit.” #* The lapis is the panacea,
the universal medicine, the alexipharmic, the tincture that
transmutes base metals into gold and gravel into precious stones.
It brings riches, power, and health; it cures melancholy and, as
the vivus lapis philosophicus, is a symbol of the saviour, the An-
thropos, and immortality, Its incorruptibility is also shown in
the ancient idea that the body of a saint becomes stone. Thus the '
Apocalypse ef-Elijah says of those who escape persecution by the
Anti-Messiah:* “The Lord shall take unto him their spirit and -
their souls, their flesh shall be made stone, no wild beast shall
devour them till the last day of the great judgment.” In a Basuto
legend reported by Frobenius,% the hero is left stranded by his
-pursuers on the bank of a river. He changes himself into a stone,’
and his pursuers throw him across to the other side. This is the
motif of the transitus: the “other side” is the same as eternity.

5. THE WATER SYMBOLISM

“Psychological research has shown that the historical or eth-
nological symbols are identical with those spontaneously pro-
duced by the unconscious, and that the lapis represents the idea
of a transcendent totality which coincides with what analytical
psychology calls the self. From this point of view we can under-
stand without difficulty the apparently absurd statement of the

28 Eliade, Shamanism, p. 52.

B0 Ibid., pp. 363f.

31 Alch. grecs, IEL vi, 5, 12ME

82 Steindorff, Apokalypse des Elias, 36, 17-37. L p. 97
83 Das Zeitalter des Sonnengottes, p. 106,
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. . . ! ! N
alchemists that the lapis consists of body, soul, and spirit, is 4

living being, a homunculus or “homo.” It symbolizes man, or

- rather, the inner man, and the paradoxical statements about it

135

136

~and of the spirit .

are really descriptions and definitions of this inner man. Upon
this connotation of the lapis is based its parallelism with Christ.
Behind the countless ecclesiastical and alchemical metaphors
may be found the language of Hellenistic syncretism, which was
originally common to both. Passages like the following one from
Priscillian, a Gnostic-Manichaean heretic of the fourth century,
must have béen extremely suggestive for the alchemists: “One-
hored is God, Christ a rock to us, Jesus a cornerstone, Christ
the man of men” ' —unless the matter was the other way round,
and metaphors taken from natural philosophy found their way
into the language of the Church via the Gospel of St. John.
The principle that is personified in the visions of Zosimos is
the wonder-working water, which is both water and spirit, and
kills and vivifies. If Zosimos, waking from his dream, immedi-
ately thinks of the “composition of the waters,” this is the obvi-
ous conclusion from the alchemical point of view. Since the long-
sought water, as we have shown,? represents-a cycle of birth and

death, every process that consists of death and rebirth is natu-

rally a symbol of the divine water.
Tt is conceivable that we have in Zosimos a parallel with the
Nicodemus dialogue in Jobn g. At the time when John’s gospel

was written, the idea of the divine water was familiar to every -

alchemist. When Jesus said: “Except a man be born of water
" an alchemist of that time would at once
have understood what he meant. Jesus marvelled at the igno-
rance of Nicodemus and asked him: “Art thou a master in Israel,
and knowest not these things?” He obviously took it for granted
that a teacher (Suidorados) would know thé secret of water and
spirit, that is, of death and rebirth. Whereupon he went on to
uiter a saying which is echoed many times in the alchemical
treatises: “We speak that we do know, and testify that we have
seen.” Not that the alchemists actually cited this passage, but
they thought in a similar way. They talk as if they had touched
the arcanum or gift of the Holy Spirit with their own hands,

1 Tractatus I, Corp. Script. Ecel. Lat,, XVIII, p. 24.
Z See supra, par. 105.
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and seen the workings of the divine water with their own eyes.®
Even though these statements come from a later period, the
spirit of alchemy remained more or less the same from the
earliest times to the late Middle Ages.

The concluding words of the Nicodemus dialogue, concern-
ing “earthly and heavenly thlrrgs,” had likewise been the com-
mon property of alchemy ever since Democritus had written of
the “physika and mystika,” also called ‘‘somata and asomata,”

“corporalia and spiritualia.” * These words of Jesus are immedi-
ately followed by the motif of the ascent to heaven and descent
to carth.® In alchemy this would be the ascent of the soul from
the mortified body and its descent in the form of reanimating
dew.®* And when, in the next verse, Jesus speaks of the serpent
lifted up in the wilderness and equates it with his own self-
sacrifice, a “‘Master” would be bound to think of the uroboros,

8%, ., which I have seen with my own eyes and touched with my hands”
(Rosarium, in drt. aurif., II, p. 2o5). . .
4 It must be remembered, however, that John uses other terms than those found
in the alchemy of the time: ra &rlyea and ra émoupa_w,a, (terrena and coelestia in
the Vulgate). '
§ The souree for this is Hermes Trismegistus in (he “Tabula smaragdma e (3
ascends from earth to heaven and descends again to earth. . The wind hath
borne it in his belly.” This text was always interpreted as referrmg to the stone
{cf. Hortulanus, “Commentariolum,” Ars chemica). But the stone comes from the
“water.” A perfect alchemical parailel to the Christian mystery is the following
passage from the “Consilium coniug.” {(ibid., p. 128): “And if T ascend naked into
heaven, then will T come clothed to earth and perfect all minerals. And if we
are baptized in the fountain of gold and silver, and the spirit of our body ascends
to heaven with the father and the son, and descends again, our souls will revive,
and my animal body will remain white.” The anonymous author of “Liber de
arte chymica” (Ari. aurif, I, pp. 612f) speaks in the same way: “It i3 certain
that the earth cannot ascend, except first the heaven' descend, for the earth is
said to be raised up to heaven, when, dissolved in its owm spirit, it is at last
united therewith. I will satisfy thee with this parable: The Son of God descend--
ing into the Virgin, and there clothed with flesh, is born as man, who having
shown us the way of truth for our salvation, suffered and died for us, and after
his resurrection returned into heaven, where the earth, that is mankind, is
exalted above all the circles of the world, and is placed in the intellectual heaven
of the most holy Trinity. In like manner, when I die, my soul, helped by -the
grace and the merits of Christ, will return to the fount of life whence it de-
scended. The bedy returns to earth, and at the last judgment of the world the
soul, descending from heaven, will carry it with her, purified, to glory.”
6 The motif of ascent and descent is based partly on the motion of water as a
natural phenomenon (clouds, rain, etc.).
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which slays itself and brings itself to life again. This is followed
by the motif of “everlasting life” and the panacea (belief in
Christ). Indeed, the whole purpose of the opus was to produce
the incorruptible body, “the thing that dieth not,” the invisible,
spiritual stone, or lapis aethereus, In the verse, "“For God so
loved the world that he gave his only begotten Son . . . ,” Jesus
identifies himself with the healing snake of Moses; for the Mo-
nogenes is synonymous with the Nous, and this with the serpent-
saviour or Agathodaimon. The serpent is also a synonym for the
divine water. The dialogue may be compared with Jesus’ words
to t‘he woman of Samaria in John 4: 14: “. . . a well of water
sprmging. up into everlasting life.” 7 Significantly enough, the
conversation by the well forms the context for the teaching that
“God is Spirit” (John 4 : 24).8 o '
 Inspite of the not always unintentional obscurity of alchem-
lcal language, it is not difficult to see that the divine water or its
symbol, the uroboros, means nothing other than the deus ab—
sconditus, the god hidden in matter, the divine Nous that came
down to Physis and was lost in her embrace.? This mystefy of
the “god become physical” underlies not only classical alchemy
but 2lso many other spiritual manifestations of Hellenistic syn-
cretism. 0

T Justin Martyr says: “As a fount of living water from God ... this Christ
gushed forth” (cited in Preuschen, Antilegohzena, p. 129). Gaudentius (Sermo
XI1X) compares Christ’s humanity to water (Migne, P.L, vol. 20, col. g83).
f.uchf:rlus of Lyons (Liber formularum spiritalis intelligentiae) says that Christ
'carrm('l up to heaven the flesh he assumed for us” (ibid., vel, 50, col. 734). This
idea coincides with the saying in the “Tab. smarag.” that the arcanum “ascends

from earth to heaven, and descends again to earth; and receives the power of
Abave and Relow.”

8 "Spirit” in alcheiny, means anything volatile, all evaporable substances, oxides,
etc, but also, as a projected psychic content, a corpus mysticum in the sense of
a “subtle body.” (Cf, Mead, The Doctrine of the Subtie Body in Western Tradi-
tton) Tt is in this sense that the definition of the lapis as a spiritus humidus
¢t aereus should be understood. There are also indicatjons that spirit was under-
stoed as “mind,” which could be refined by “sublimation,”

9(;;. the fate of the “man of light” in Zosimos {(Psychology and dlchemy, par.
459} '

-, 10In the oldest sources this mystery is expressed in symbolical terms. But from

the 13th cent. on there are more and more texts which reveal the mystical side
of the arcanum, One of the best examples is the German treatise Der Wasser-
stein der Weysen, “A Chymical Tract, wherein the ‘Way is Shown, the Materia
Named, and the Process Described,”
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6. THE ORIGIN OF THE VISION

Since alchemy is concerned with a mystery both physical and
spiritual, it need come as no surprise that the “composition of’
the waters” was revealed to Zosimos in a dream. His sleep was
the sleep of incubation, his'dream “a dream sent by God.” The

divine water was the alpha and omega of the process, desperately

sought for by the alchemists as -the goal of their desire. The -
dream therefore came as a dramatic explanation of the nature of -
this water. The dramatization sets forth in powerful imagery the
violent and agonizing process of transformation which is itself
both the producer and the product of the water, and indeed con-
stitutes its very essence. The drama shows how the divine process
of change manifests itself to our human understanding and how
man experiences it—as punishment, torment,! death, and trans-
ficuration. The dreamer describes how a man would act and
what he would have to suffer if he were drawn into.the cycle of
the death and rebirth of the gods, and what effect the deus ab-
sconditus would have if a mortal man should succeed by his
“art” in setting free the “guardian of spirits” from his dark
dwelling. There are indications in the literature that this is not
without its dangers.? ‘ :
The mystical side of alchemy, as distinct from its historical
aspect, is essentially a psychological problem. To all appear-
ances, it is a concretization, in projected and symbolic form, of
the process of individuation. Even today this process produces

1The element of torture, so conspicuous in Zosimos, is not uncommon in al- -
chemical literature, “Slay the mother, cutting off her hands and feet” (“Aenigma™
VI, drt. aurif, I, p. 151). CE Turba, Sermones XVIII, XLVII, LXIX, “Take a
mat, shave him, and drag him over a stone . , ., until his body dies.” “Take a
cock, pluck it alive, theén put its head in a glass vessel” ("Alleg. sup. lib, Turb,”
Art. aurif, I, pp. 139ff). In medieval alchemy the torturing of the materia was
an allegory of Christ's passion (cf. Der Wasserstein der Weysen, p. g7).
2“The foundation of this art, for whose sake many have perished” (Turba,
Sermo XV), Zosimos mentions Antimimos, the demon of error {dlch. grees, III,
xlix, g). Olympiodorus quotes -the saying of Petasios that lead (prima materia)
was so “shameless and bedevilled” that it drove the adepts mad (ibid,, 11, iv,
48). The devil caused impatience, doubt, and despair during the work (Mus.
herm., p. 461), Hoghelande deseribes how the devil deceived bim and his friend
with delusions ("De difficult, alchem.,”” Theatr, chem.,, 1, 1649, pp. 152ff.). The
dangers that-threatened the alchemists were obviously psychic, Cf, infra, pars.
429%, ' ‘
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symbols that have the closest connections with alchemy. On this

peint 1 must refer the reader to my earlier works, where 1 have.

discussed the question from a psychologxcal angle and illustrated
it with practical examples.

. The causes that set such a process in motion may be certain
pathological states (for the most part schizophrenic) which pro-
duce very similar symbols. But the best and clearest material

comes from persons of sound mind who, driven by some kind of

spiritual distress, or for religious, philosophical, or psychological
reasons, devote particular attention to their unconscious. In the
period extending from the Middle Ages back to Roman times, a
natural emphasis was laid on the inner man, and since psycho-
logical criticism became possible only with the rise of science,
the inner factors were able to reach consciousness in the form of
projections much more easily than they can today. The follow-
ing text® may serve to illustrate the medieval point of view:

For as Christ says in Luke 11: The light of the body is the cye,
but if your eye is evil or becomes so, then your body is full of dark-
ness and the light within you becomes darkness. Moreover, in the
seventeenth chapter he says also: Behold, the kingdom of God is
within you-—from which it is clearly seen that knowledge of the
light in man must emerge in the first place from within and cannot
be placed there from without, and many passages.in the Bible bear
witness to this, namely, that the external object (as it is usually
called), or the sign written to help us in our weakness, is in Matthew
24 merely a testimony of the inner light of grace planted in and
imparted to us by God. So, too, the spoken word is to be heeded
and considered ‘only as an indication, an aid and a guide .to this.
To take an example: a white and a black board are placed in front
of you and you are asked which is black and which.is white. If the
knowledge of the two different colours were not previously within

you, you would never be able to answer from these mere mute ob-.

jects or boards the question put to you, since this knowledge does

not come from the boards themselves (for they are mute and in-

animate), but originates in and flows forth from your innate facul-
ties which you exercise daily. The objects (as, stated earlier) indeed
stimulate the senses and cause them to apprebend, but in no way
do they give knowledge. This must come from within, from the
apprehender, and the knowledge of such colours must emerge in

3 Der Wasserstein der Weysen, pp. 7sff. [For this translation I am indebted to
Dr. R. T. Llewellyn.—TRANSLATOR.)
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an act of apprehension. Similarly, when someone asks you for a
material and external fire or light from a flint (in which the fire
or light is hidden) you cannot put this hidden and secret light into
the stone, but rather you must arouse, awaken, and draw forth the
hidden fire from the stone and reveal it by means of the requisite
steel striker which must bé necessarily at hand. And this fire must
be caught and vigorously fanned up in good tinder well prepared
for this purpose, if it is not to be extinguished and disappear again.
Then, afterwards, you will obtain a truly radiant light, shining like
fire, and as long as it is tended and preserved, you will be able to
create, work, and do with it as you please. And, likewise hidden in
man, there exists such a heavenly and divine light which, as previ-
ously stated, cannot be placed in man from without, but must
emerge from within.

For not in vain and without reason has God bestowed on and
given to man in the highest part of his body two eyes and ears in
order to indicate that man has to learn and heed within himself
a twolold seeing and hearing, an inwaird and an outward, so that
he may judge spiritual things with the inward part and allot spirit-
ual things to the spiritual (I Corinthians 2), but also give to the

"outward its portion.

For Zosimos and those of like mind the divine water was a
corpus mysticum.* A personalistic psychology will naturally ask:
how did Zosimos come to be looking for a corpus mysticum?
The answer would point to the historical conditions: it.was a
problem of the times. But in so far as the corpus mysticum was
conceived by the alchemists to be a gift of the Holy Spirit, it can
be undesstood in a quite general sense as a visible gift of grace
conferring redemption. Man’s longing for redemption is univer-

“sal and can therefore have an ulterior, personalistic motive only -

in exceptional cases, when it is not a genuine phenomenon but
an abnormal misuse of it. Hysterical self-deceivers, and ordinary
ones too, have at all times understood the art of misusing every-
thing so as to avoid the demands and duties of life, and above all
to shirk the duty of confronting themselves, They pretend to be
seekers after God in order not to have to face the truth that they
are ordinary egoists. In such cases it is well worth asking: Why
are you seeklng the divine water? '

We have no reason to suppose that all the alchemists were

4This term occuts in alchemy, eg.: “Congeal [the quicksilver] with its mystic
body” (“Consilium coniug.,” Theair. chem., 1, 1659, p. 137).
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self-deceivers of this sort. The deeper we penetrate into the ob
scurities of their thmkmg, the more we must admit their right
to style themselves “philosophers.” Throughout the ages, al-
chemy was one of the great human quests for the unattainable.
So, at least, we would describe it if we gave rein to our rational-
istic prejudices. But the religious experience of grace is an irra-
tional phenomenon, and cannot be discussed any more than can
‘the “beautiful” or the “‘good.” Since that is so, no serious quest
is without hope. It is something instinctive, that cannot be re-
duced to a personal aetiology any more than can intelligence or
musicality or any other inborn propensity. I am therefore of the
opinion that our analysis and interpretation have done justice to
the vision of Zosimos if we have succeeded in understanding its
essential components in the light of how men thought then, and
in elucidating the meaning and purpose of its mise en scéne.
When Kékulé had his dream of the dancing pairs and deduced
from it the structure of the benzol ring, he accomphshed some-’
thing that Zosimos strove for in vain. His “composition of the
waters” did not fall into as neat a pattern as did the carbon and
hydrogen atoms of the benzol ring. Alchemy projected an inner,
psychic experience into chemical substances that seemed to hold
out mysterious possibilities but nevertheless proved refractory to
the intentions of the alchemist.

Although chemistry has nothing to learn from the vision of
Zosimos, it is a mine of dxseovery for modern psychology, which
would come to a SOTTY pass if it could not turn to these testimo-
nies of psychic experience from ancient times. Its statements
would then be without support, like novelties that cannot be
compared with anything, and whose value it is almost impos-
sible to assess. But such documents give the investigator an Ar-
chimedean point outside his own narrow field of work, and
therewith an invaluable opportunity to find his bearmgs in the
seeming chaos of individual events,
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