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ABSTRACT

Knowledge Derived from the Imaginal Heart:

The Process of Perceiving an Ambiguous Reality

by 

Britten S. Poulson

The research question for this theoretical study is “What is the imaginal heart’s role in the process of knowing the imaginal?” In other words, “how does the heart participate in the experience of the imaginal?”  Using the head and heart as metaphoric or metonymic terms, the literature review on imaginal scholarship indicates that there is a way of knowing the imaginal that is unavailable to the head and accessible via the heart.  What is the common ground between the heart, the imaginal, and knowledge?

A more foundational question is what is the process of knowing the imaginal? Using the perception of the visible as an analogy, a framework was developed in this study for the process of knowing (physical) reality that may also fit knowing imaginal reality. This framework has five arenas: noumena, stimuli, organ of sensibility, cognitive processing, and phenomena. These five arenas in the process of knowing reality were then applied to the imaginal to derive a corresponding set of five arenas in the process of knowing the imaginal: imaginal reality, imaginal field, imaginal heart, metaphoric imagination, and imaginalia. The ambiguous nature of the imaginal reality is preserved throughout the process in its various forms to create an image that has a relational charge. The imaginal heart reinforces the creative tension or affinity that is created between unlike things.  The imaginal heart serves as an organ of sensibility that detects or senses stimuli that emerge from the imaginal reality and imaginal field and then transduces those ambiguous stimuli into cognitive information that is placed in charged images. 

This study also indicates that the imaginal, especially the imaginal heart, serves as a medium or relational bridge between the material and ideological realities as well as between the individual and the charged image.  The imaginal heart’s central role is relational, holding together and being a vessel for the tension of the opposites.   The primary learning within this study is that the imaginal heart provides a bridge between the ambiguous stimuli (noumena, infinite) and the cognitive formation of the charged image (phenomena, finite). 
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Chapter 1

Proposal

Research Background


The topic for this research project is the imaginal heart's nature and its process for deriving metaphoric knowledge of the imaginal reality.  The intention of this Introduction section is to orient the reader to the topic of what knowledge can be derived from the imaginal heart, including why the topic has been selected, and to explore possible biases that I may have as a researcher.  The intention of this exploration is to have a better understanding of the role that the imaginal heart does or can play in the process by which we know imaginal reality.  For the beginning of this paper, the definition of imaginal is our ability to form images that carry energy (Hollis, 2010, p. 6).  Using head and heart as metonymy for both the sensible or cognitive functions generally associated with their respective physical locations, the distinction is made between the kinds of knowledge derived from the imaginal heart and the analytical head.  

The following experience of Jung (1989) illustrates the two different orientations that set the stage for this entire research project.  When Jung spoke with the chief of the Taos Pueblo Indians, the chief spoke of the difference between thinking with the head and thinking with the heart.  Jung’s experience in the following dialogue presents the central theme of this dissertation, which is how thinking from the head is different from thinking from the heart:

“Their eyes have a staring expression; they are always seeking something.  What are they seeking? The whites always want something; they are always uneasy and restless.  We do not know what they want.  We do not understand them.  We think that they are mad.”  I asked him why he thought the whites were all mad.  “They say that they think with their heads,” he replied.  “Why of course.  What do you think with?” I asked him in surprise.  “We think here,” he said, indicating his heart.  (p. 248) 

The Taos chief is suggesting that the West is thinking from a head orientation in contrast to a heart-oriented thinking.  The literature review section will begin exploring the difference between these ways of knowing.  The body of this paper will continue to elaborate on these differences in knowing, with the primary emphasis on creating a better understanding of the role that the imaginal heart plays in the process of knowing reality.  This research project uses an epistemological approach with a hermeneutic methodology to study the imaginal heart’s knowing within the field of depth psychology.
Autobiographical origins of the researcher’s interest in the topic.  The purpose of the autobiographical section is to understand my personal impetus for the research.  Since depth psychology includes a basic assumption that the researcher cannot be separated from the research, this section includes personal experiences that elucidate my interest in researching the knowing of the imaginal heart.  


The autobiographical origins of my interest in the knowledge of the imaginal heart stem primarily from wanting to have a more meaningful experience of life than what I had been living.  My heart had been dead to me for most of my life.  Or, I was dead to my heart.  While I spent my early years as a gregarious and religious individual, these activities were not rooted in a depth of humanity, but in a treadmill of activity.  I chose accounting as my major field of study over computer science because I thought it would be a way to amass great power and wealth.  During my 20s, I was warm, outgoing, and continued to have good friends, but inside I was primarily numb and narcissistic.  In retrospect, my heart seemed frozen.  

Over time, there has been a thawing.  Through therapy, humanistic and depth psychology, religious practices, existentialism, Taoism, Buddhism, Sufism, and many workshops, retreats, and spiritual groups or experiences, I have become more heart-oriented.  People who know me now cannot believe that I was an accountant—a fine career, but it is not who I am.  I am beginning to have a palpable experience of my heart.  The more I experience my heart, the more I realize how blind I was to it.  The more tangible my heart is now, the more distant and frozen it seems when I revisit my past.  I lived my life from my head, from what was rational and empirical.  I made sense, except for the occasions when I was irrational and driven.  There were times when I was impatient, indulgent, and self-righteous.  And there are still those times.  They do not come from my heart.  I experience that somehow these attitudes and resultant behaviors also come as a consequence of being in my rational and empirical head.  When I primarily come from my heart, and when my head is serving my heart, I am patient, complete, and compassionate.  In those moments, I am a loving human being.  


In the preceding description of myself, there is a clear difference between living from my analytical head and those moments when I am living from my heart.  Within the literature review section, I will reference scholars who indicate that the mainstream Western academia and culture are permeated with a head orientation.  According to this literature, the contemporary intellectual worldview is dominated by an orientation toward the analytical, empirical, and rational.  Within this autobiographical section, I will share a few incidents that have come to shape this view that I have of multiple ways of knowing reality.  In some cases, the incidents merely demonstrate the interests that were already there within me.

Coming from the head.  It makes sense that I primarily have a head orientation to reality given my family of origin and our larger contemporary worldview.  Dennis Slattery (2000), in his book, The Wounded Body, provides a phenomenological account of his going into hip surgery.  I explained to my mother that because of her three hip surgeries I thought that she would appreciate Slattery's beautiful description that he gave of his hip surgery experience.  Later in the day, I asked my mother what she thought of the passage.  She responded by saying, "I love the way he described being wheeled into the surgery room, but when the nun asked him to talk to his hip and share his appreciation for all his hip had done for him, I had to stop reading."  While I was questioning my mother as to why she thought that the nun’s request was so odd, my father, having overheard the conversation, interjected, "Well I think that talking to your hip is really strange too."  While much love came from their hearts, I use this interaction to represent a literalism and the resistance that my parents have to the imaginal world.  While there are those in contemporary middle-class America who would be fine with reading about talking to their hip and some might be willing to do it, the reaction of my parents represents to me the cultural milieu of our time: anything that cannot be incorporated into the head's way of knowing is rejected outright. 


My parents have always been supportive of my interests.  Just as my mother was reading the Slattery book in the previous paragraph, my father was reading a couple-hundred-page book on spirituality, not because he was interested in it, but because I was.  At one point in his reading, he said to me, "This book talks a lot about healing and interconnection between people, but I am sitting over here and you are standing over there and there is nothing connecting us."  His comments moved us to a lengthy discussion on physical energies and spiritual dimensions whereby we would be intimately connected.  Again, I believe that my father's comment reflected the modern, even postmodern, cultural worldviews within which he and I both grew up, worldviews where one thinks more from the separations that come from a head orientation.  In the body of this research, there will be references made to unseen energies such as electromagnetic fields, most of which are invisible and permeate the space around us and through us, as well as to an imaginal field.  Those latter two incidents represent the head and the separation perspective within which I was raised, both by my parents and by the larger head-oriented culture.

Another way of knowing.  The previous experiences mentioned speak to the nature of my head experiences and to my becoming aware of the head orientation.  The following two incidents refer to my opening up to the possibility of a different reality than the one I was previously able to understand.  In 2004, after my father and I had gone to see a provocative movie on the life of Jesus, he and I sat in the car in front of the house and had a long and wonderful conversation.  At one point, I remember saying to him, "I believe that there is some experience of being alive or knowing of reality that is available that I don't have right now.  I don't know what it is, but I know that it's there.  I can sense that the experience is available, but I don't perceive the world in the way that it is available."  My father was very supportive, especially given that neither one of us really knew what I was talking about.  The more I experience the knowing of the imaginal heart, the more I am moving into that experience of reality about which I spoke to my father.  


I did have a particularly powerful experience wherein I felt my heart guide my hands to move in a way that they were reflecting, mirroring, and being a conduit for something beyond me.  I had a strong sense of another reality.  I was participating in a transformational massage workshop where two participants provided deep massage for a third participant while that participant was lying on the massage table engaged in deep breathing exercises.  When the recipient’s turn is over, he takes one last large breath and holds it for a very long period.  All this is done to very loud and evocative music.  During my experience, I completed massaging one of the participants and moved to the foot of the table where we were instructed to stand.  As I stood at the end of his table, I felt an impulse to move my hands in front of my heart.  Very shortly after I began to move my hands, I was struck by the synchronicity between my movements and the writhing on the table in which the participant was engaged.  The participant could not see me because he had a blindfold over his eyes.  Yet just as I moved my hand in a big way with a grand gesture, his body would lurch in a big way on the table.  Similarly, if I shifted to a more subtle way of moving my hands, the participant began to move in more subtle ways.  It was clear to me that there was no connection, or at least no consciously identifiable connection, between the participant and me.  Yet the correlation of movements was uncanny, almost exact.  We concluded with that participant, and I moved on to my next participant.  As we reached the point where this next participant took his large breath and I moved to the end of the table, I felt moved again to begin moving my hands around.  I was shocked again at the seeming coincidence of my hands’ movements and the participant’s movements.  This participant, too, was blindfolded.  It was like being part of a symphony.  As I would crescendo, so would the participant.  As I would act in a staccato fashion, so too, the undulations of the participant on the table seemed staccato-like.  This phenomenon had a synchronous quality because the two events that seemed quite unrelated, the movement of my hands and the body on the table, were somehow in tandem.  I was following the prompts and movement impulses as they were arising from my heart.  They made absolutely no sense to my analytical head.  I simply trusted in the impulse to move in a particular way.  At one point, I felt moved to gesture my hand in such a way that would actually cut off the movement entirely, to end the symphony.  This was my head's chance to interject.  It said “No! Who are you to interfere with this man's experience, to cut it off abruptly?” So I avoided the gesture and the man and I continued our dance of synchronicity.  However, I awoke to some reality that made it clear that I was not controlling this man's experience.  I had a deep knowing that there was some third presence that was blowing through us both.  In my arrogance, from my head, I leapt to the presumption that it was me who was not just directing, but controlling.  With my revelation was an awakening that led to humility.  I was moved to make the same gesture as before, to shut my hand abruptly and pull as if I was tugging on a rope.  At once, I made the closing gesture in a clear and emphatic way.  At the very same moment, the man dropped completely limp on the massage table.


Even though I had the same experience with two participants, it was incomprehensible to me and I doubted it.  At the end of the workshop, I made some vague reference to my experience.  The lead facilitator made the comment “yes, we [the trainers and assistants] were watching you.” Even with the witnessing from the trainers, I seemed and still seem to allow this encounter with the correlation of imaginal gestures originating from my heart to leave me untouched as if it never happened.  In saying that, my assumption is that if I really incorporated this experience into my worldview, I would be more imaginal heart oriented and have more faith in and be more engaged with my heart, the imaginal, and with numinous possibilities.  My own distrust of my heart experience represents the nature of coming primarily from a head knowledge.


I shared this experience with a close relative who is an atheist.  He is typically funny and gregarious, but as the conversation went on, he became uncharacteristically agitated.  He suggested that the two other participants were able to see through their blindfolds and felt social pressure to move as I did.  I shared that I could not see anything when I was blindfolded but acknowledged that that was possible.  I added that the likelihood of both people being able to see and feel some social pressure to move with me seemed small.  As the conversation went on, he seemed angry and suggested that I just wanted to believe that something happened because I was arrogant and wanted to feel like I had power.  Because I knew he was an atheist, I was trying to present the facts and thoughts as they unfolded for me in that moment and not give explanatory suggestions such as there being a power of my own, of spirit, or of some other energy.  I repeated that I was primarily left with the experience of surrender to the impulse and humility of something greater than me.  He took on an angry and hostile affect and repeated that I just wanted to think that I was great and powerful over these other men.  The conversation ended there, but I kept wondering what provoked him so.  I am trying to stay open to the flaws in my personality.  I am also exploring the possibility that the activity of the imaginal heart is not only elusive but somehow threatening.  I wonder if the analytical head has a natural defense against the knowing of the imaginal heart.  This wondering is explored in this research.  The incidents mentioned in this section, as well as other life experiences have continued to reinforce this idea of another reality, a reality where one perceives and knows the reality via the imaginal heart.

Opening to the heart.  The incident of the last section illustrates the experience of a reality or activities that were beyond my comprehension.  The following incidents revolve around choosing the heart as my research subject matter as well as sensing the nature of the imaginal heart as a means of knowing and understanding reality.  The first proposal that I completed for my dissertation at the Pacifica Graduate Institute was a participatory action research proposal in which I would engage in a phenomenological study at one of the corporations where I was providing leadership consulting.  When I completed the presentation of my proposal to my advisor, Jennifer Leigh Selig, PhD, she was very excited and stated something to this effect, "This is very doable.  It sounds like a good research project with a great research question.  You have it contained well so that you will be able to execute it without worrying about it expanding on you and never finishing."  I was excited about Dr. Selig’s support and her belief in the project.  I felt relieved that I could complete the project in a reasonable amount of time.  Toward the end of our conversation, Dr. Selig shared, "By the way, I just want to mention to you that I hear you expressing a great interest in the heart.  You do have a great project here so you are fine going ahead with this.  I had just noticed your pull toward the heart and wanted to mention that to you."  Even as she said this to me, I could feel the palpable difference between the head orientation that had come up with my participatory action research proposal and my heart orientation that was calling me to come home to my heart during the dissertation process.

 In 2008, I awoke from the following dream: I am in a class.  The teacher starts with just three of us and says to me that “name” is the person who will be giving the example.  I'm disappointed.  I remember submitting homework that outlined a presentation.   One woman asks me about my writing/work but she is preoccupied.  Another asks.  I start to explain and see that someone is videotaping.  I start speaking to the video camera and the second person who asked the question.  I speak of the heart for a while saying that, “There is a difference between the head and heart and that the head was rational, analytical, breaks things down, and separates.  The heart takes things as wholes and does not break down but takes as a whole experience.  It is focused on experience.  Heart gives the actual experience of life, but we do not realize it.”  I feel that what I am saying is helpful and meaningful, and want a copy of the video.  I finish speaking and the video man leaves.  I feel emotional and spent.  My face makes weird contortions and people see it.  I accept this as a price I pay to do heart work.  The video guy comes out of the jungle.  This is a scene change of the same video person who just taped me.  He meets two men on a jeep.  They ask if he got it.  He is very pleased with what he got, but I cannot tell if it is because what he got was so meaningful or because my sharing was so wacky.  I awoke at this point feeling greater conviction for doing heart work even in the face of being ignored or shamed.


In 2009, I was leaving a workshop just after midnight.  I looked up at the full moon and was struck by the bond between the moon and the Earth.  I had the direct experience of the ancient relationship between the Earth and the moon, almost like siblings. The relationship was not completely clear and could have been that of parent and child or of lovers, but it was clear that they had a long, robust and powerful connection.  Then I began to notice my own affinity with the moon and even the earth.  My heart was fully open and I experienced a large field that held the Earth, moon, and me within it that consisted of some type of relational energy that held us in a heart connection.  In all of the last three incidents there was a deep understanding of the heart, the way it works, and the reality that it offers that is different from the head’s knowing of reality.

Conclusion.  Still today, I have what seems to be two parts of me.  One is the analytical head, the intellectual part that calculates my finances and plots for me to be rich and powerful. The second is the imaginal heart, the loving part that wants to give all my money away and support others in living holistic, soulful, spirit-filled, and loving lives.  I still primarily live from my analytical head.  I do believe that as I live more from my imaginal heart the analytical head will help to serve it in mitigating its more outlandish appetitions and, more importantly, that I will come from a place of greater meaning, connection and love.  My deepest hope for this research is to illuminate for myself and others the nature of the imaginal heart's knowing in such a way that it can be more easily accessed and lived from.  

The researcher’s predisposition to the topic.  The autobiographical section presents the personal engagement that I, as the researcher, have with the research.  Included in that personal impetus for the research are personal assumptions, biases, and agendas, in short, my own transference and complexes.  This section explores my understanding of my own predispositions, how they might impact the research, and how I will monitor and even utilize the transference in my research.

Separating from my culture.  Like the old phrase “the fish is the last to know the water,” how can I extradite myself from the thinking of the cultural worldview within which I was raised and from which my thinking grew?  Given the head orientation of the contemporary Western culture, how can I move into a heart orientation?  I was raised in a family with a politically moderate, Anglo-Saxon, Protestant, middle-class American worldview.  My first predisposition or bias is that the very culture that I am trying to move beyond is an inherent part of my being. This research will run counter to much of the Zeitgeist of the modern Western mentality.  A challenge will be in how to conduct the research as an individual who is a product of the modern/postmodern Western mindset and is stepping away from that mindset in order to capture a phenomenon that may run counter to that worldview.  

Predisposition against basic research.  After completing my Master’s program, I entered into a basic research doctoral program in cognitive psychology at Georgia State University from the fall of 1987 until the spring of 1993.  After giving up on my fifth proposal for a dissertation, my faculty advisor, James Pate, PhD, said to me in a supportive, insightful, and compassionate way, "Brit, your problem is that you want to help people and this is a basic research program."  I gratefully thanked him for the gift of his sharing his observation as well as the hundreds of hours that he had invested in me, and then I sadly but appropriately left the program.  Another predisposition that I have is that I want this current research to be meaningful and helpful to people.

During my time at Georgia State University, I also picked up another predisposition.  I came to believe that in pursuing certainty, psychologists as scientists would often create irrelevant experimental structures to collect data from which they would make theoretical claims about nature and humans in particular.  Then the scientists would invent more experiments measuring a different set of behaviors, sometimes natural and sometimes sterile and irrelevant, and come up with different theoretical claims.  For example, Cherry (1953) designed an experiment where people would repeat whatever was said on the speaker in one of their ears.  The empirical data was that, other than physical features of voice such as male or female, they were not able to answer questions about what was said on the speaker for the other ear.  The theoretical interpretation was the development of the early filter model of attention, meaning humans decide what they will attend to (be processed) early in the process of perception.  Broadbent (1958) designed another experiment where research participants were able to detect (empirical data) information such as their name from an information source to which they were not giving their primary attention.  The theoretical interpretation of this data lead the researchers to create the late filter model wherein everything is attended to and only that which is selected is brought into awareness.  There has been much research in the field of attention since these experiments; however, the examples given illustrate to me that theoretical interpretations in mainstream basic research psychology may be irrelevant in that they are more likely to reflect experimental design than some scientific truth.  Through my own research and in observing the professors around me, I was able to witness churning in the theoretical claims of scholars in a way that reminded me of the larger shifts in scientific paradigms described in Kuhn’s (1962) The Structure of Scientific Revolutions.  So not only do I have a predisposition toward applied research, but I also have a predisposition against mainstream psychological research that appears too sterile or too sequestered from the natural environment of the participant.  I have a predisposition that the head-oriented experiments of the West can preclude our gaining of essential knowledge about human nature.

Predisposition toward the imaginal heart’s knowledge of an imaginal reality. Because of the experiences that I have mentioned in the autobiographical section of this paper, I have a predisposition that there is knowledge that can only be gained through the imaginal heart.  This is an example of utilizing the transference within the predisposition to move me toward researching the imaginal heart.  This research is likely to be steeped in two polemic campaigns.  The first and foremost is to argue that knowledge from the imaginal heart is more essential than is represented in scientific literature.  The second polemic campaign is to undermine the seemingly totalitarian nature of the head’s knowing and the consequent scientific and cultural orientation.  The intention behind the second polemic is not to destroy rational and empirical approaches but instead to see the limitations of and to loosen the head orientation to reality.  The hope of both of these polemics is to provide research regarding the experiencing of the imaginal heart and its knowledge.

Monitoring the predispositions.  Given the strengths of these predispositions, it becomes imperative that I continually self-check to make sure that I am not rejecting the positives of the head’s orientation and that I am not going beyond what is reasonable in my own theoretical interpretations of the data on the imaginal heart.  Throughout the research process, I will have my work monitored by my research committee as well as other colleagues within and outside of the field of psychology.

Assumptions, limitations, and delimitations.  The following section supports the definition of this paper including some assumptions the research will cover, limitations that constrain the research and some choices that create a scope for the dissertation.

Assumptions.  All of the assumptions below are supported by the writings of scholars of the imaginal.  While I am stating these assumptions toward the beginning of this paper, each of them will be borne out within this document by the citations of the scholarly work completed by researchers of the imaginal.

Imaginal heart.  The following are all assumptions on which this research is based: (a) that there exists an imaginal heart, (b) that the imaginal heart is as valid as an epistemé as the rational and empirical, (c) that the phraseologies, “organ of sensibility,” “organ of perception,”  “sensible organ,” or “organ,” can be, and often are, used in imaginal scholarship to symbolically represent the function of sensing or perceiving, (d) that the imaginal heart is an organ of perception for imaginal reality, and (e) that understanding the knowledge that is derived from the heart will provide a better framework for understanding what the imaginal is.

Synonyms for the imaginal.  Whether appropriate or not, very frequently imaginal scholars use terms such as metaphor, psyche, soul, archetype, archetypal, psychological life, and so on as interchangeable with imaginal.  These terms are not synonyms because each of these terms has at least some nuance that is different from the imaginal and often has a defining difference from the imaginal.  However, consistent with imaginal reality, much of the richness in the terms is born from their ambiguity and overlap with the other terms.  Where this paper cites these terms, the scholars are using the words in a way that is primarily synonymous with the term imaginal.   
The problem with the knowledge of the imaginal heart is that the professional literature is still insufficient in clarity and volume in comparison to the paramount role that imaginal scholars give the imaginal heart whenever it is mentioned in the literature.  One intention of this research is to further clarify ambiguous terms related to the imaginal heart’s knowledge.

Head and heart metaphors.  Head and heart are metonymy in that they represent cognitive functions and or sensory functions that are either literally or figuratively associated with their general physical location.  Head is used to represent analytical thinking and perception while Heart is used to represent metaphoric/symbolic thinking and perception.  The metonyms of head and heart are based on the brain and many of the physical sensory organs being located in the head while the capacity for an imaginal orientation is often written as located at or around the physical heart.  

Limitation.  A significant limitation of this research is the challenge in studying the imaginal world itself.  As discussed throughout this paper, between the conventional Western orientation as well as the imaginal’s ambiguous and elusive nature, the subject matter of this study is difficult to observe in a concrete and palpable way.  

Delimitation.  The following are choices that I have made as a researcher in order to optimize the scope of this research.  Because of the ambiguous nature of the imaginal and the prolific usages of the word heart, there are endless rabbit holes down which to pursue scholarly work and interesting conceptions.  In scoping this research to create a manageable but worthwhile piece of work, there are a number of closely related avenues of research that I have decided are outside the parameters of this paper.  

Experimental or qualitative research.  My scope for this theoretical study is to focus on integrating the common theoretical frameworks for the three domains of heart, imaginal, and knowledge, rather than creating a qualitative study or an experiment that demonstrates the outcomes of the theoretical research.  The experimental research remains a possibility for a future study.

Domain mastery.  Each of the three primary concepts of this research, heart, knowledge, and the imaginal, has extensive literature written on it.  The intention of this study is not to have complete mastery and coverage of each domain.  The intention is to find the essential thread that weaves through all three domains.  In creating a Venn diagram [See Figure 1] of the three domains, the objective in this work is to define and research the common space where the three domains overlap.  One example of a topic that will not be included in this research is the physical heart.  While there is some interesting scholarly work on the physical heart even within imaginal fields of study, the physical heart is not central enough to the direction of this current research to be included.
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Figure 1.  The Three Primary Concepts:  Demonstration of the focus of this dissertation on the overlap among the three topics


C. G. Jung.  This research paper is primarily based upon the writings of Jung and those scholars who follow in his tradition or write on the imaginal. I have chosen Jung (1989) and also Ibn al-‘Arabi (1980) because these two scholars, and even more so a number of those who significantly cite their work, provide the greatest cache of writing on the knowledge of the imaginal and the imaginal heart.  Ibn al-‘Arabi is a significant source of scholarly work because either directly through Corbin (1972) or indirectly through Hillman (1981), many imaginal scholars are impacted by his work.  Many of these scholars are cited in this current research.


Cross-cultural references.  Other than a few cross-cultural references, the primary references from outside of the West will be through Jung as he frequently refers to “primitive cultures” or through Ibn al-‘Arabi of the Middle East and those whom he has influenced.  Because these references are not sufficient to call this a cross-cultural study, it is a given that this research is focused primarily on the West.

The empirical eye.  Within the empirical or scientific epistemé, quantifying various observations is the primary way of knowing.  The process of perception based on sensory organs is central to empiricism.  I will be examining the process of knowing that occurs when a sensory organ, in this case the eye, is involved. I will articulate a process of knowing for the empirical eye so that parallels can then be drawn to the imaginal heart as a sensible organ.

Radical empiricism.  Because so much of the scholarly work on the imaginal and heart mention meaning and connection, there is an overlap with the move that James (1912) makes in proposing his radical empiricism.  However, as much as the relations between things will be paramount in this research, the focus will be on the imaginal in particular and the heart as an organ of sensibility.  A valid argument could be made that in focusing on the heart as an organ of sensibility that this paper is engaging in, like James, a different form of empiricism.  
Over the course of this paper, I will focus on correlating the imaginal heart as the organ of sensibility for the imaginal with the physical eye as an organ of sensibility for the mainstream empirical.   This is a metaphorical move rather than a literal one.  The assumption that I am making in this research is that each epistemé has its vehicle or organ through which it is ascertaining knowledge.  The rational or ideological epistemé also uses logical thinking as a faculty for accessing its knowledge.  While in this research I am drawing the parallel between the empirical eye and the imaginal heart, this research will also make evident the distinction between the imaginal and its fellow epistemés, the empirical and rational.  

Literature Review

Introduction to the literature review.  Specifically, the intention of this entire theoretical research project is to focus on the knowledge derived from the imaginal heart.  The intention of the literature review is to locate the topic of the imaginal heart within psychological literature and to demonstrate how this proposed work will address particular needs for research within the field of psychology.  This literature review will contain minimal assertions other than citing the already existing literature on the topic of the knowledge derived from the imaginal heart and briefly restating the literature in a way that provides a meaningful context and solid foundation for the remainder of this research.  This section is a situating literature review in that it locates the study of the knowledge of the imaginal heart within depth psychology.   

The three primary concepts within this research are knowledge, heart, and the imaginal.  The largest contextual conception of this research is the pursuit of knowledge as it shows up in epistemological approaches and epistemés.  Epistemology will be examined under the Literature Relevant to the Researcher's Theoretical Approach sub-section of this literature review.  The preliminary understanding of the knowledge (in addition to epistemology), the heart and the imaginal will be briefly introduced in the Literature Relevant to the Topic section of this literature review.  Given how little is explicitly and definitively written about the heart within imaginal writings, much of this research is exploring the process of knowing the imaginal.  The need for research on the process by which the imaginal heart comes to know will be covered in the “Need for Research on the Topic in Psychology” sub-section of this literature review.   

Literature relevant to my theoretical approach.  Epistemology is the primary theoretical approach for this research because it sets the foundation for understanding the criteria for the acquisition and validity of knowledge.

Why epistemology?  The purpose of this section of the literature review is to discuss the particular theoretical set that I will use to interpret the data that will be researched.  Epistemology provides the best theoretical or interpretive set to provide the context and overarching orientation for interpreting the data on the knowledge of the imaginal heart.  Since the research topic focuses on what the imaginal heart knows, the nature of knowledge becomes a central concern.  Epistemology is the study of different ways that we know, and examines the validity of each of those ways of knowing.   Epistemology provides a broad context for this research in that it examines the nature of knowledge itself and how that knowledge is acquired.  The APA Dictionary of Psychology defines epistemology as “the branch of philosophy concerned with the nature, origin, and limitations of knowledge . . . is also concerned with the justifications of truth claims” (VandenBos, 2007, p.337).

The American Psychological Association’s (APA) dictionary also states, “In psychology, interest in epistemology arises from two principal sources.  First, as the study of the behavior of human beings, psychology has long had [an] interest in the processes of knowledge acquisition and learning of all sorts” (p. 337).  As a good portion of this dissertation will focus on the imaginal heart’s process of perception, this research is in alignment with the APA.  However, this research is not congruent with the APA's second psychological definition; it states “. . . most work on epistemology in psychology has concentrated on [the] scientific method. . . . In general, the guiding epistemology of psychology has been empiricism, although some approaches to the subject . . . are heavily influenced by rationalism” (p. 337).  In the end, an assumption and focus of this research is that the imaginal is an epistemé that has as much epistemic value as the rational and empirical.  In a way that is not mainstream nor well-trod, this research borrows freely from the many traditions and models within philosophy and psychology in an attempt to weave a plausible understanding of the nature of the imaginal heart and how it derives knowledge of reality.  In a sense, this research is an attempt to cultivate further an imaginal epistemology.


Since epistemology is the theoretical approach as well as that which is to be researched, the question of the value of the various epistemés and their relationship to one another will be a central theme of this research.  Many of the sections of the research will illustrate the controversial nature of the pursuit of certainty in knowledge.  In evaluating the validity of the knowledge of the imaginal heart, the approach itself must be reasonable while realizing that absolute certainty in knowing truth propositions is not possible regardless of epistemé.

Framework for interpretation.  The intention of The Literature Relevant to the Researcher’s Theoretical Approach is to provide the interpretive set or broader framework within which data will be interpreted.  Epistemology provides that greater context in that it examines the nature of knowledge itself.  However, within the next section of the literature review, Literature Relevant to the Topic, the analytical head approaches of the empirical and rational traditions of the West come further into question.  What begins to arise in studying the imaginal literature is the possibility that the imaginal heart can become an epistemological organ in the process of ascertaining knowledge.  The research approach and methodology discussed later in the Methodology and Procedures section of the proposal is focused on a hermeneutic methodology because hermeneutics will provide the process through which the data will be analyzed.   

Literature relevant to the topic.  The purpose of this sub-section of the literature review is to establish the foundational but preliminary conceptions of the topic of research, knowledge derived from the imaginal heart.   

Scoping and the iterative process.  Because this is a theoretical research paper, the intention of the literature review of the proposal is to provide a brief background on the research topic as well as provide the context and need for the research.  The body of this paper will provide greater depth of the literature as part of this theoretical research project.  The proposal’s literature review also provides the beginning of the scope of the topic.  For example, within the literature review there will not be an exhaustive presentation of all of the literature on the heart, the imaginal, or knowledge.  Each of the three primary concepts of this research scopes the selection of literature for one another.  For example, as will be discussed later, the term heart is used in so many different ways that most of what is written in texts on the heart is irrelevant to this research.  This research will attempt to focus exclusively on the heart texts that relate to the heart as an organ of imaginal knowledge.  The Venn diagram of the heart, the imaginal, and knowledge that was shared previously can illustrate how each of the concepts within the topic set the scope for one another.

While this dissertation is neither about addressing all aspects of heart nor about an exhaustive definition of “heart,” the intention of this research is to provide a comprehensive understanding of how the heart relates to the imaginal and to knowledge.   Therefore, the entire theoretical research is an iterative process where the three primary concepts of this paper—the heart, the imaginal, and knowledge—will continue to redefine one another.  The scoping of “the knowledge of the imaginal heart” is an inherent part of the iterative process of defining and explicating this research topic.  The intention of the Literature Relevant to the Topic sub-section of the literature review serves to set the stage and provide an introductory understanding of these concepts.

Literature review of the three primary concepts.  As mentioned above, much of the research for the primary concepts of this research—the heart, the imaginal and knowledge—will be elsewhere in this theoretical research paper.  While this section will introduce knowledge, the heart, and the imaginal, knowledge also is presented as epistemology in the Literature Relevant to the Researcher’s Theoretical Approach sub-section.  The imaginal will be discussed in the section on the need for this research in psychology and more thoroughly in the five arenas in the process of knowing the imaginal section of the body of the dissertation.  The topic of heart is covered under organ of sensibility and the five arenas in the process of knowing the imaginal sections in the body of this research. 

Knowledge.  Within this research, the domain of knowledge is conceived of from two principal perspectives: epistemology and worldview.  These are two different notions of knowledge.  Epistemology focuses on how one can be certain of knowledge and is discussed in the Literature Relevant to the Researcher's Theoretical Approach section of the literature review as well as in the body of this research on knowledge.  Audi (1999) writes, “A worldview constitutes an overall perspective on life that sums up what we know about the world, how we evaluate it emotionally, and how we respond to it volitionally” (p. 236).  In other words, one’s worldview consists of knowledge that is used to understand, relate to and act in the world.  Worldview is included in this research because it is important to examine to what degree the knowledge brought on by the imaginal epistemé is included in our worldviews as well as taking into account that the predominant worldview of the West, empirical and rational, may make it difficult to explore knowledge that comes from the imaginal heart.  This is discussed at length in the “Need for Research on the Topic in Psychology” section of the literature review.  

Imaginal. At the outset of this research, the ambiguous nature of the imaginal must be established.  According to Watkins (1976):

The imaginal has the quality for us of being another world about which we know practically nothing. . . . The imaginal resists being known except in its own terms . . . . It is as if one can say what the imaginal is like, but cannot utter what it is.  (p. 99) 

While there will be frequent citing throughout this paper of imaginal scholars’ assertions regarding the ambiguous and intangible nature of the imaginal, it is important to establish here in the literature review that this research is an exploration in knowing the imaginal better while accepting its unknowable nature.  For his own text on the imaginal and imagination, Casey (1976) provides a similar hedging as he puts forth his terminology around imagination: “This list of terms does not pretend to constitute a distinct family or to achieve exact definitions.   Rather it merely gives a preliminary indication of particular usages that will be used in the text of this book” (p. xxv).  Casey goes on to present imaginal as “an alternative adjectival form of "imagination," To be found principally in such semi-technical terms as "imaginal margin," "imaginal space," and "imaginal time” (p. xxv).  Rather than contrasting imaginal with imagination, most imaginal scholars tend to make a distinction between the terms imaginary and imaginal.  According to Chittick (1989):

One of the important contemporary thinkers who have pointed in this direction is the late Henry Corbin, who has bequeathed to us the word "imaginal."  As Corbin has explained in his works, the "imaginal world" or mundus imaginalis possesses an independent ontological status and must be clearly differentiated from the "imaginary" world, which is no more than our individual fantasies. (p. ix)  

Another scholar of the imaginal world, Watkins (2000), gives similar credit to Corbin and describes the difference between the imaginal and the imaginary in the following way,

In using the word “imaginal” (“imaginal other,” “imaginal dialogue”) we follow Henry Corbin's (1972) distinction between the “imaginary” and the “imaginal.”  Corbin rejects the word “imaginary” when referring to these phenomena because in modern non-premeditated usage the “imaginary” is contrasted with the “real.”  “Imaginary” is equated with the unreal, the nonexistent. . . . By using the term “imaginal,” Corbin hopes to undercut the real-unreal distinction, and propose instead that the imaginal not be discussed in terms of a narrowed conception of “reality,” but a broader one, which gives credence to the reality of the imaginal.

 (p. 4)

It is important to note as well that frequently Corbin (1972) uses the Latin phrase mundus imaginalis rather than imaginal.  Also, he frequently defines the imaginal or the mundus imaginalis in terms of what it is not, such as the imaginal is not the imaginary or the unreal.  In his words, the imaginal is “An order of reality, which I call the mundus imaginalis” (p. 2).  The references in this section already point to different definitions of imaginal and how it is often defined as what it is not.  At the beginning of this paper, I used a different definition by Hollis (2010) of the imaginal as an image with a charge.  As was stated at the beginning of this section, it is difficult to define the imaginal.  For now, suffice it to say that the imaginal refers to the realm of imagination in a way that does not imply that the image or contents of imagination are unreal.  The remainder of this research will be focused on unpacking the nature of the imaginal especially in regard to the imaginal heart’s knowledge of this reality.

The non-physical heart.  Can the modern Western culture be open to the possibility of a heart that we can know far more intimately than we currently know it? This section of the literature review will explore the concepts and research that help us to shift our focus beyond the coarse physical heart to the nonphysical, metaphoric, symbolic, archetypical, or imaginal heart.  This is a significant shift in the definition of heart because the most common denotation of the word heart is as the physical organ that pumps blood throughout our body and generates a heartbeat.

According to the Concise Oxford English Dictionary (2006), the first five definitions of heart are: 

Heart n [oun].  1 a hollow muscular organ that pumps the blood through the circulatory system by rhythmic contraction and dilation. 2 the central, innermost, or vital part of something.  3 a conventional representation of the heart with two equal curves meeting at a point at the bottom and a cusp at the top.  4 (hearts) one of the four suits in a conventional pack of playing cards, denoted by a red figure of such a shape.  > A card of this suit.  5 a person's feeling of or capacity for love or compassion. > Mood or feeling: they had a change of heart.  > Courage or enthusiasm: you may lose heart as the work mounts up. (p. 658)

The next few paragraphs will refer to these definitions to illustrate the diverse nature of the heart.


It is common to hear phrases such as “the heart of the matter” or “the heart of the organization” or “the heart of a process.”  These phrases are consistent with the second definition in the earlier list of definitions.  While the heart as the physical organ tends to be the first definition given by most dictionaries, this second definition describing something as critical, key, essential or central by using the term heart is also common.

In Godwin’s (2001) book Heart: A Natural History of the Heart-Filled Life, Godwin fills the 308 pages with the history of the many references and articulations of heart: heart as heartbreak, heartlessness; the darkness, change, hardening or conversion of the heart; heart in love and consciousness; etcetera.  This text and many others are examples of the heart that is the nonphysical heart.  

The fifth definition begins to approach what we mean by the imaginal heart in that it is referring to something that is characteristic of the person such as their feelings or mood.  But it is the portion of that definition referring to courage and enthusiasm that begins to lead toward the imaginal.  Hillman (1981) provides scholarly work along this latter thinking that is instrumental in this research.  The intention of this section is to illustrate the plethora of uses of the word heart in contrast to the more specific conception of the imaginal heart.  Understanding the nature of the imaginal heart will continue to evolve throughout this research. 

The need for research on the topic in psychology.  The primary need for research on the imaginal heart’s role in the process of knowing the imaginal arises from the dearth of research on this ambiguous topic that is claimed by imaginal scholars to be of paramount importance.

Introduction: The dance of certainty and ambiguity.  The larger context within which this research is situated is the tension between the allure of certainty and inherent ambiguity.  Perhaps the first research question should be how much can one do scientific research from an analytical head orientation with the imaginal heart as subject matter? Can one provide an analytical head explanation of the imaginal heart?  The following literature review will unpack the ambiguous nature of imaginal psychology, which is a discipline that predominantly resides within psychology, a science primarily populated with scholars who use degrees of certainty as a measure of what is scientifically appropriate.  How can the ambiguous be scientific if science uses that which is logical and rational as the criterion for knowledge?  What is the place of the knowledge of the imaginal heart within science?  What is the process of ascertaining knowledge for the imaginal heart?


While imaginal psychology may accept that it is ambiguous by its nature, within that context, it still seeks to understand the imaginal.  One might ask, what can scientifically be known about the imaginal or more specifically the imaginal heart?  The remainder of the literature review will examine four specific opportunities regarding the process of the imaginal heart’s knowing: the need for more definition regarding the imaginal, the need for more research on the imaginal heart in general, the need for more research on the imaginal heart as an organ of perception in particular, and the possibility of the imaginal heart as an empirical instrument in discerning the validity of imaginal knowledge.


The ambiguous nature of the imaginal.  The topic of this research is the knowledge yielded by the imaginal heart.  Already within the survey of epistemology in the Literature Relevant to the Researcher’s Theoretical Approach section, challenges in ascertaining the validity of knowledge were mentioned.  The imaginal has additional challenges that come from its ambiguous nature.  That is, if the goal of knowledge is certainty, how can certainty be achieved if the nature of the knowledge is ambiguous?  According to Chittick (1994):

Its [imagination’s] outstanding feature is its inherent ambiguity.  On whatever level it is envisaged, it is always a barzakh—an isthmus or interworld—standing between two other realities or worlds and needing to be defined in terms of both.  Thus a dream image needs to be described in terms of both subjective experience and objective content.  We affirm the image as both true and untrue since in one sense a specific thing is seen, and another sense it is not.  (p. 70)

If Chittick is correct in that imagination and the imaginal are essentially ambiguous, then one cannot achieve imaginal knowledge that is specific and certain as in the mainstream traditional intellectual Western sense.  Hollis (2010) begins each chapter of his imaginal text, Archetypal Imaginings, with the following sentence, “What we wish most to know, most desire, remains unknowable and lies beyond our grasp.” 

Within the imaginal texts there is the allusion to knowledge that is either ambiguous or hidden or both.  The following text from Romanyshyn (2001) explains the science of psychology as a discipline that would be difficult to test with the scientific method:

It is not only that the science of psychology conceals psychological life, it is also that psychological life conceals itself in the science of psychology.  Concealment is an aspect of psychological life as a reality of reflection.  It is an intrinsic feature of its confusion.  The particular materials through which psychological life appears are and are not what it is, and this manner of concealment, this way of being elusive, is how psychological life matters.  As a reality of reflection, psychological life matters by not being literally what it is.  (p. 166) 

The description pays tribute to both the ambiguous and the hidden nature of psychology in general as it appears within psychological life or the imaginal.  The very nature of the imaginal is to not be subject to certainty, but to be elusive.

In an earlier paragraph of the same text, Romanyshyn (2001) discusses the ambiguous and hidden nature of psychological life and the imaginal and adds the poetic flair that speaks to both the confronting and even ominous nature of the imaginal:

But the reality of psychological life which must always be recovered from forgetfulness, from its hiddenness in habit and routine, is destined to be covered over again.  Recovered means not only “found again” but also “hidden again.” The mirror reflection whose significance is recovered must eventually be abandoned in order that one may pursue the tasks of the day.  One cannot stay forever, or even for very long, before the mirror noticing the reflection.  Indeed to do so may even be dangerous.  Narcissus, after all, lingers before the mirror—forever—and we are aware of his fate.  His involvement with the reflection leads to death.  Does this figure present us with a warning about psychological life? Is psychological life inextricably bound up with the theme of death? (p. 22) 

If this is the context within which an imaginal scholar must work, there is an implication that it may be more satisfactory for the scholar to pursue knowledge that is more consistent and easier to validate.  This has been the path of mainstream traditional Western intellectuals and scholars.

The West takes a left turn.  In the West’s focus on certainty, it left out the ambiguous yet essential.

The Western commitment to the empirical and rational.  In one sense, the Western commitment introduced here is very similar to the earlier presentation of epistemology.  The West, including mainstream psychology, is committed to generating knowledge of which one can be certain.  Conventional Western scholars will typically employ methodologies based on empiricism, rationalism, or some variation or combination of the two.  In his chapter entitled, “Logical Positivism: the Received View in Philosophy of Science,” Bechtel (1988) states: 

Logical Positivism emerged and became the dominant philosophical perspective on science in the first half of the century.  Although its popularity has declined in recent decades, it continues both to set the agenda for many ongoing philosophical discussions and provide the criteria that many scientists, including those in the cognitive sciences, use to judge what good science is.  . . . The term positivism comes from the philosophy of August Comte, an early 19th century philosopher who . . . emphasized knowledge based on experience.  . . . The positivists used the resources of logic in attempting to provide a formal rendering of the structure of science. (pp. 17-18) 

Bechtel’s description of Logical Positivism as a representation of the predominant Western view, gives an excellent description of the rigor to which conventional Western scholars are committed in their pursuit of knowledge.  As a result, most mainstream psychologists, in an effort to be “scientific,” structure their work to pass the test at the .05 or .01 level of statistical significance.  This example demonstrates psychology's clear commitment to the empirical and rational.

Not all scholars agree with the direction that mainstream Western thought has taken.  Chittick (1989) writes:

Somewhere along the line, the Western intellectual tradition took a wrong turn     . . . . Many important thinkers have concluded that the West never should have abandoned certain teachings about reality which it shared with the East. . . . In putting complete faith in reason, the West forgot that imagination opens up the soul to certain possibilities of perceiving and understanding not available to the rational mind.  (p. ix) 

The imagination is neglected by the modern worldview.  Neither the imagination nor the imaginal are a central part of current Western mainstream academia and they are not part of the thinking of everyday modern society.  In an effort to be certain, different aspects of our culture reinforce the ignoring of the imaginal and in doing so misses out on the certain possibilities of perceiving and understanding not available to the rational mind.

The institutionalizing of the Western commitment.  The institutionalization of the Western commitment to some form of the empirical and rational is included in this research in an effort to unearth a better understanding of the imaginal heart that has been buried by views such as those of the logical positivists.   Bateson and Bateson (1987) warn us of the juggernaut that can be created regarding assumptions around human knowledge:  

Kurt Vonnegut gives us wary advice—​that we should be careful what we pretend because we become what we pretend.  And something like that, some sort of self-fulfillment occurs in all organisations and human cultures.  What people presume to be “human” is what they will build in as premises of their social arrangements, and what they build in is sure to be learned, is sure to become a part of the character of those who participate.  And along with this self-validation of our answers, there goes something still more serious—namely, that any answer which we promote, as it becomes partly true through our promoting of it, becomes partly irreversible.  There is a lag in these affairs.  (p. 178) 

In other words, the premises that we hold about what it means to be human and what is human knowledge take on a life of their own and not only self-perpetuate, but actually define and generate what human beings become.  For Bateson this holds true at an institutional level as well as for the cultural milieu of the populace.  His statement suggests a mutually reinforcing nature to the assumptions that organizations and cultures take on.  This relates to the current research topic on the knowing of the imaginal heart because its very nature in studying the ambiguous runs counter to what is acceptable knowledge in the mainstream West.  

Miller states, “As C. G. Jung and George Herbert Mead would aver: I am in a perspective, rather than having the perspective in me.  We are always in some metaphor” (as cited in Romanyshyn, 2001, p. xiv).  In combining this quote with the previous references, one could say that the West is locked into a logical positivist metaphor and anyone or anything that does not fit with that metaphor is often not seen or acknowledged and even rejected outright.  

Compliance with and perpetuation of the Western commitment. Even the foremost scholars in depth psychology had to contend with and navigate the Western commitment to a particular science based on empiricism and rationalism.  According to Giegerich (2001):  

In our text JUNG [upper case in the original] expressly distances himself from the stance of the scientist:  “as a young man my goal had been to accomplish something in my science.  But then, I hit upon the stream of lava” [my emphasis].  In his early days he had tried to work as a scientist, but his mature work has by and large left behind that phase and the intellectual orientation belonging to it. . . . Jung had to capture the raw material of his initial experiences in the vessel of his scientific work and to incorporate it in the world view of his time.  It was this mediation effort that was responsible for the scientific varnish that the work obtained.  But the substance did not of itself require a scientific dressing.  It was necessary to the extent that this complaisance achieved the true mediation with the dominant spirit of his age, in the spirit of Hermes; to the extent, however, that it compromised and obscured what was to be mediated, laying it open to fundamental misunderstandings, it deserves severe criticism.  (p. 63) 

As much as Jung needed to pay homage or mediate his work through the current worldview, once he was established as a scholar, he broke off and more freely followed his own methodology.  Giegerich (2001) writes:

Inasmuch as JUNG started out with a given knowledge that had only to be incorporated into the picture of the world (Weltanschauung) prevailing at this time, his work was not that of a scientist. . . . Science operates on the basis and by means of the radical dissociation of the subject as ego . . . from nature conceived as an obstinate defendant who has to be violently forced to admit the truth; this disassociation mirroring itself in the clear-cut division between “first questions” and “then answers.”  For JUNG, by contrast, “nature” had already spoken from the onset and of its own account, in “the material that burst forth from the unconscious.” He was “in the grip” of it.  No secondary checking and testing was necessary or, for that matter, conceivable.  (p. 62)

Most of the literature in depth psychology and imaginal psychology that is presented in this review is consistent with the idea that Jung’s source of knowledge was led more by his discovering through imaginal experiences than by discovering through the scientific method.  However, it is not helpful to decry the scientific method without providing another means or process to seek knowledge.  What is the faculty or organ of perception for Jung’s knowledge?  The organ of sensibility for Jung’s knowing and the validity of that organ’s knowing are not fully answered by the current literature.


Freud, too, needed to comply with the scientific paradigm of his day.  Coppin and Nelson (2004) cite:

In fact, inquiry is more art than science for many reasons.  Perhaps the best explanation is found in the following passage from Freud's lectures on psychoanalysis wherein he staunchly defends its scientific basis or worldview (Weltanschauung). Psychoanalysis, he says, “is quite unfit to construct a Weltanschauung of its own: it must accept the scientific one.  It asserts that there are no sources of knowledge of the universe other than the intellectual working-over of carefully scrutinized observations—in other words, what we call research—and alongside of it no knowledge derived from revelation, intuition or divination.” We refer to Freud the scientist to take issue with him. The art of inquiry presumes and even insists on a wider array of knowledge sources than those which science, at least in Freud's definition, is willing to credit.  (p. 19)

Coppin and Nelson are imaginal scholars who use Freud’s compliance with the current Western worldview as a springboard against which to broaden their methodology and field of inquiry.  And further, much of the research on the heart is an initiation to a knowledge that may seem at times to be derived from revelation, intuition or divination as Freud mentions and even discounts.  This research on the imaginal heart is an inquiry into the nature of knowledge and its pursuit.  In the next section, I will cite many scholars who have run counter to the mainstream Western current. 

Imaginal scholarship counters the mainstream.  While, according to the earlier references to Bechtel (1988), scholars supporting rational and empirical research have dominated the Western intelligentsia, there have been many splinter groups and movements such as postmodernism, existentialism, phenomenology, and so on.  One faction of those who run counter to the mainstream Western culture is the sect of imaginal scholars, who write about the imaginal and the heart.  This section provides a sampling of some of the polemics.  If mainstream science is the status quo and not welcoming of the ambiguous nature and knowledge of the heart, then any introduction of the imaginal heart may serve as a rupture to the Western intellectual community.  Romanyshyn (2001) writes: 

Like the mirror reflection, therefore, psychological life is a recovered reality, and it is the moment of disruption, which allows the recovery.  An interruption of the natural course of life is the eruption of the psychological, and indeed psychological life is always something of an opus contra naturam, a work against the natural attitude of forgetfulness so characteristic of everyday life. Re-membering, which means a gathering together again when it is written in this fashion, is an index of psychological life, and it is not surprising that modern depth psychology begins with remembering and its difficulties.  Freud’s psychology, which is in many respects not modern psychology at all, first remembers psychological life through the disruptions provided by symptoms and dreams.  (p. 21)

In a circular fashion, the very disruption that the study of the imaginal heart provides is itself an example of the psychological life or ambiguity characteristic of the imaginal world. 

In modern society's attempts to generate accurate knowledge, it creates the illusion of certainty and loses the humility that is provided by the imaginal or metaphoric heart.  As Miller states, “The function of reflecting by and in metaphors reveals the shadows and twilights in enlightened knowledges.  It produces humility of knowing in the face of the real obscurity of imagined clarity” (as cited in Romanyshyn, 2001, p. xiv).  There is a hubris that comes from the sense that one's knowledge is enlightened and has the ring of concrete certainty.

A primary consequence of seeking certainty in science is the tendency to teach certainty in schools.  According to Moore (1997):

One of the great problems of our time is that many are schooled but few are educated.  True to our modern values and vision, we tend to the instruction of the mind and the training of the body, while we would generally neglect the soul.  It's not surprising that as our culture advances in information and technology, we seem to become more inarticulate about matters of the heart.  (p. 3)

Again, the focus of this paper is on the understanding of an imaginal heart that, as evidenced by this literature review, has been educated out of our modern society.

There is a move by some imaginal psychologists to contextualize science as a historical phenomenon rather than fact.  This moves the current Western knowledge from a state of fact to simply a current state in history which in turn invites a Kuhnian revolution of which imaginal psychology may be an instrumental part.  Romanyshyn (2001) writes: 

Our psychological life today, which is recorded as the science of psychology, is such a historical appearance.  It began early in the 16th century with the naming of psychology as a separate science and with the rise of the new sciences of nature and the body.  This work tells the story of that appearance and in so doing it recovers as historical what we today assume to be the natural state of our psychological existence.  (p. xxi) 

By shifting one’s focus from the standpoint that one is living the truth to the standpoint that one is living a particular experience within an ever-changing psychological life invites an orientation that one is living from a particular perspective and invites greater tolerance for ambiguity which in turn may invite a greater experience of the imaginal heart.

The head’s bull’s-eye of knowledge.  In examining the intellectual work from conventional Western as well as imaginal scholars, there seems to be a range in the scrutiny of measurability and logic through which individuals place their work.  On the one hand some scholars use statistical analysis and proofs and on the other hand many of the writers on the imaginal refer to God (Chittick, 1994, 1989), angels (Corbin, 1972), invisible guests (Watkins, 2000), and so on, which are difficult to demonstrate with measurements and logic.  Bateson (1987) notes, “Yet few of those who assert casually the limits on scientific knowledge have troubled to understand them, but simply take them as license for speculative or occult thinking” (p. 199).  Many of the authors that I will cite in this research contributed to Sardello’s The Angels (1995).  This is not to say that there are or are not angels, invisible guests, or God, but how does one determine the epistemological veracity of such assertions?  

Mary Catherine Bateson (1987) writes:

Gregory [Bateson] was always in the difficult position of saying to his scientific colleagues that they were failing to attend to critically important matters, because of methodological and epistemological premises central to Western science for centuries, and then turning around and saying to his most devoted followers, when they believe they were speaking about these same critically important matters, that the way they were talking was nonsense.  (p. 6) 

Within the vast literature on knowledge, it is clear that there is a range of logical and measurable certainty.  Bateson seems to place himself between those that use science to the degree that it eliminates “critically important matters,” but does not put himself so distant from logic that like some he would be talking “nonsense.”  A bull’s-eye or series of concentric circles can be used as a convenient metaphor for the level of measure or logic that one employs.  At the center of the head’s bull's-eye, we place statistical significance and the most fundamental logical propositions.  At the outlying rings of the target are the assertions of knowledge that are not founded at all on measure or logic.  It is important to note that just because an assertion is on the outer ring of the target does not mean that it does not have truth.  It just means that the truth of the assertion cannot be justified on the basis of measure or logic. If this is the case, then how can one decide whether an assertion in the outer rings is pure fantasy or has merit?

This last question leads directly into the nature of this dissertation, which is a dance of not taking the left turn of the West, but also not opening up speculation so far that we create an ungrounded psychology.  Once we leave the empirical or rational microscope of Western scholarship, how does one discern between that which has consensual validity and that which is idiosyncratic fantasy?  How does one not dismiss the imaginal too soon as fantasy?   According to Romanyshyn (2001):

In this moment of becoming psychological, one steps through the mirror, an action that deepens, re-figures and reflects the ordinary events of one’s life as an image, as a story, and one steps into the imaginal and subtle worlds of the soul.  In this moment of soul making, one has a change of heart about everything, and whether it lasts for a lifetime or a second does not matter.  It happened, and that’s what matters, because in that moment one has a glimpse of that other realm from which each of us has come, that other place, which being nowhere is now-here, that subtle realm of the imaginal world, a moment when the timeless collapses into and intersects with the time bound, a moment in time of the eternal when one glimpses the soul image of his or her embodied form, the face, if you wish, that you have and have always had, the image of the soul twin in the mirror of eternity.  (p. 218) 

Not only does Romanyshyn highlight a central theme within this research, which is the meeting of the finite and infinite, in so doing he invites the reader to the outer rims of the head’s bull's-eye where there are no measures and logic turns to poetry.  Do we dismiss any possibility of knowledge in this outer rim because we cannot validate it?  This question is central to the need for research on the imaginal heart because the ambiguous nature of the imaginal heart places it on the outer rims of the head’s bull's-eye of knowledge.  While the mainstream West has ignored the imaginal heart, imaginal scholars have still not delivered full clarity and definition to the imaginal heart’s process of knowing.  This section brings us to the central research question that invites further clarity regarding the role of the heart in gaining knowledge:  What is the role of the imaginal heart in the process of knowing?  Based on the literature presented, the following sections further discuss a number of related opportunities for research regarding the imaginal heart and its way of knowing.

Opportunities in imaginal scholarship.  To excavate more specifically in determining the role and nature of the imaginal heart, there are three fertile opportunities for providing needed research in imaginal psychology:  

1. The Need for Research on the Imaginal Heart in General  

2. The Heart’s Utility as an Organ for Providing a Measure of Validity 

3. The Process by which the Imaginal Heart Perceives Imaginal Reality.

The need for research on the imaginal heart in general.  The role of the nonphysical heart deserves much attention and scholarship since it is central to humanity.  Godwin (2001) writes, “In the chronicle of our species, ever since we acquired speech and symbols, the imaginative place accorded to the heart can tell you a great deal about how a people defines itself and what it holds sacred” (p. 15).  The nonphysical heart is essential to most of the imaginal scholars just as it is central to Jung and Ibn al-‘Arabi.  The nonphysical heart is also central in other cultures outside of the West.  The term for psychology in China is literally the study of the heart.  According to Audi (2009), Hsin is a “Chinese term meaning ‘heart’, ‘mind’, ‘feeling’.  Generally, the hsin is both the physical organ referred to as the heart in English as well as the faculty of appetition, cognition, and emotion.” (p. 394).  So heart as more than merely the physical heart has much significance throughout the world. 

Within the earlier section of this writing, Literature Relevant to the Topic, literature was presented that established the imaginal heart as the organ of perception of the imaginal.  Two of the primary texts used in this research that focus on heart are Hillman’s (1981) The Thought of the Heart & Soul of the World and Romanyshyn’s (2002) Ways of the Heart, since each text has the heart as its central theme and since both scholars fall within each of the lineages of both Ibn al-‘Arabi (through Corbin) and Jung.  Also, this paper will continue to cite other texts from imaginal scholars since many of them comment on the imaginal heart.  While both of the texts mentioned have heart at their center, neither explicitly analyzes and presents the imaginal heart’s process of knowing or perceiving in a way or to the extent that parallels the research conducted on the empirical or physical sensory organs.  In the end, what is missing from imaginal scholarship is a clear anatomy of the imaginal heart as an organ of perception.

As seen in an earlier literature review section of this research, Literature Relevant to the Topic, most of the imaginal scholars, when referring to the heart or the imaginal heart, refer to the heart as the organ of perception for the imaginal and give it a central place within the imaginal.  However, as much as the value of the imaginal heart is high when mentioned, it is rarely mentioned.  Given that this section is the literature review, it would be best to provide literature that includes scholarly examples in which intellectuals shared their concerns about the lack of literature on the imaginal heart and its role in knowing the imaginal.  Unfortunately, there are few scholarly references to this effect.  One notable exception is by Hillman (1981) who states, “we are bereft in our culture of an adequate psychology and philosophy of the heart, and therefore also of the imagination” (p. 6).  

The heart’s utility as an organ for providing a measure of imaginal validity.  The work of Jung, and secondarily Ibn al-‘Arabi, and their adherents are the focal point of this paper on the imaginal heart.  Jung is an example of simply experiencing a knowing that is then analyzed in a descriptive and logical way.  Under a section entitled, “The Revelation of Similitudes,” Chittick (1994) translates “As he [Ibn al-‘Arabi] remarks about his knowledge in general, ‘I am not one to follow authority, thanks be to God.  In my case, just as I have taken faith in the actual situation from my Lord, so I have witnessed the actual situation directly’ ” (p. 73).  Here Chittick is pointing out that Ibn al-‘Arabi’s knowledge is derived from revelation or a direct experience that is similar to Giegerich’s comment regarding Jung in the previous section.  Both gained knowledge from direct experience or revelation as opposed to logic or the rational.  The writings from both of these scholars would be placed on the outer rim of the head’s bull's-eye. 

The perspectives of Jung and Ibn al-‘Arabi do not have measurement at their core and are congruent with the legitimacy and value of the imaginal heart.  The imaginal was incorporated within Islamic scholarship.  Chittick (1994) states that “In contrast, Averroes [representing orthodox Western thought] was largely forgotten in the Islamic world, but Ibn al-‘Arabi’s perspective [representing imaginal writing] was integrated into the mainstream of intellectual life” (p. 3).  Given that the scholars of the imaginal run counter to conventional Western scholarship, it may be best to dispense with the Western predispositions and base this dissertation primarily on revelation.  However, given the unproven revelatory capacity of myself as a researcher, this research will employ a hermeneutic method which will be discussed in a later section.  With the hermeneutic method, my dissertation research will attempt to bring some of the strengths in the research paradigms of the West to the perceptual capacity or perhaps the revelatory experience of the imaginal heart.  This paper is an effort to bring more of the Western scrutiny to the knowing of the imaginal heart.  It is less seeking new information and more seeking a new understanding.  Proust (1948) proposes that real discovery or science comes from a changing in the way we see: “The only real voyage of discovery, the only Fountain of Youth, consists not in seeking new landscapes but in having new eyes.” (p. 129).  Is there a different means of seeing what knowledge is?  

Conventional Western standards for scholarship would not allow the inclusion of many of the assertions of Jung or Ibn al-‘Arabi on the imaginal as knowledge.  An assumption of this research is that Jung’s and Ibn al-‘Arabi’s works each contain legitimate knowledge.  If that is the case then the approach of Western scholarship is not legitimate as a means of judging knowledge for their work.  Yet, referring back to the derogatory statements of Bateson’s “nonsense” and Freud’s “revelation, intuition or divination”, should there not be some means or measure of discernment, certainty, or confidence to bring to bear the claims of imaginal writers?  If the head-oriented approaches of measurement and logic fall short in their value to the imaginal, then perhaps the approach suggested in the imaginal literature referring to the imaginal heart as an organ of perception may be a more appropriate means of ascertaining the certainty of imaginal knowledge.  To reshape the bull’s-eye metaphor, this would be the heart’s rather than the head’s bull's-eye of knowing.  Just as the eye, as an organ of perception, can help the traditional West in its measuring of knowledge, can the imaginal heart, as an organ of perception, help imaginal scholarship in its measuring of the veracity of knowledge?

How can the imaginal heart provide some means of determining a level of certainty or confidence in imaginal knowledge that is being asserted?  Might one be able to place scholarly claims in imaginal psychology along a continuum from the heart’s innermost bull’s-eye to the outer rims?  This question invites the examination of: (a) the imaginal heart’s role in the process of knowing and attaining knowledge; (b) how the imaginal heart as an organ of perception can serve in a way that resembles the scientific method.  

Again, the missing pieces within imaginal scholarship may be telling in themselves in that it may not be the nature of the imaginal or the imaginal heart to be utilized or even comprehended in these ways.  Based on the literature, the imaginal heart is an organ that can engage the ambiguous, but can it do so in a way that provides a critical examination of its contents?  An exploration that attempts to create a methodology or framework for the imaginal heart as an organ of perception in the assessment of the legitimacy of imaginal knowledge may come up short.  Nevertheless, this lack of definition in the imaginal heart’s role is especially a loss if understanding that role would provide a greater level of certainty for imaginal scholars around the veracity of imaginal knowledge.  In the end, what is first missing in imaginal psychology is a better defining of the role of the imaginal heart as an organ of perception in the process of knowing and secondly the possibility of the imaginal heart’s being used as an empirical means for ascertaining some level of certainty or confidence in our knowing.  Within these previous statements, it becomes clear that a prerequisite to determining the value of the imaginal heart as a source or measuring stick of the validity of imaginal knowledge is having that better understanding of the imaginal heart's process of perceiving.  This paper focuses on scholarly work that would lead up to but not include the exploration of the imaginal heart as a tool for certainty.  Therefore, this paper will focus on a greater understanding of the imaginal heart and specifically its process of deriving knowledge.

Because it is difficult to assess the validity of an imaginal perception without having an understanding the process of how one has an imaginal experience, it is foundational to discern the process through which one comes to know the imaginal.  Therefore, while validity is an important background concept for the epistemological nature of this dissertation, this research will focus more on ascertaining the process of knowing imaginal reality as a more preliminary focus than validity.

The process by which the imaginal heart perceives imaginal reality.  The imaginal heart as an organ of perception has already been established in this research by citing scholarly work in the imaginal; however, what has not already been established in this research nor in the scholarly work on the imaginal is the process of knowing for the imaginal heart.  What is the process through which the imaginal heart has its perceptions?  A number of the quotes cited within this text use the organ of vision, the eye, as a comparison with the heart.  Volumes have been written for each of the various aspects involved in the process of vision from the perception of color to the workings of the brain’s various processes that influence vision.  This text will present how there is much disagreement and many models for the process of knowing in sensation and perception; however, this lack of agreement does not take away from the prolific exploration of the various aspects within the process of knowing in sensation and perception.  The reverse is true in terms of the imaginal heart’s role as an organ of perception.  In exploring the literature in sensation and perception and on the physical organs of perception, there were voluminous texts to cite.  However, this research is based on exploring the literature of the imaginal heart as an organ of perception, and I found scholarship on this topic to be negligible and with few complaints from scholars that it is so.  An assumption of this dissertation is that this lack of emphasis on defining the role of the imaginal heart in deriving imaginal knowledge is a problem for imaginal psychology.  

The following are research questions related to this section that are intended to delve into and support the exploration of the imaginal heart:

· What is a useful framework for describing the nature of the imaginal heart?

· What is the process that the imaginal heart goes through in ascertaining knowledge?

Statement of the Research Problem and Question

The research problem.  As noted in the previous sections of this proposal, imaginal scholars give a central role and great importance to the imaginal heart on those occasions that they mention it.  However, in contrast to the centrality and magnitude of the imaginal heart's role, there is a dearth of literature that expounds upon and organizes its functioning in the process of imaginal knowing.  The lack of scholarly work in research on the imaginal heart and how it senses as an organ of perception is a significant research problem within mainstream psychology in general and imaginal psychology in particular.

Based on the research provided in the Literature Review of this proposal, there are two primary and related challenges that provide the foundation for this lack of professional literature on the knowledge from the imaginal heart, first, the irreconcilable nature of the imaginal heart with the West's mainstream worldview, and second, the challenges inherent in the ambiguous nature of the imaginal.

Challenge one: The irreconcilable nature of the imaginal with the West’s mainstream worldview. Like oil and vinegar, the imaginal does not mix well with the analytical nature of a culture that is dominated by a Cartesian worldview as well as rational and empirical methodologies.
Descartes.  Descartes has come to represent the division between the mind and body.  Cartesian dualism allowed for the empirical focus on the material scientific domain as well as the rational focus in the mental philosophical domain.  The gift of the modern age is the scientific method, which can be logically or empirically demonstrated through the experimental process.  The modern mind has rooted itself in a worldview that is empirical and rational.  This not only allows for good science, but it also allows for people to join together in community in a way that is grounded in fact or logic rather than fantasy, fiction, and outlandish beliefs.  So what is the problem? If modern people view the world primarily from the empirical and rational perspectives, then anything that is not measurable or logical is approached with great skepticism.  While modernity may not be as extreme as I just stated, the question still remains: What are the ramifications of Cartesian Dualism?  What are we not experiencing as fully when we view the world primarily through the empirical, rational lenses?


There could be many answers to these questions, such as the possibility of the shadow side of the rational and empirical coming out as the irrational or indulgent head manifesting in the forms of religious, political, or nationalistic fanaticism, or in an excessive focus on wealth, attractiveness, eating, sex, nationalism, weight, television, busyness, and so on.  However, the focus of this paper is on the opportunities for a deeper experience of heart, soul, spirit, the poetic, and the imaginal.  The narrative of human history and individual lives is not easily reduced to logical and empirical scrutiny.  The meaning of human existence cannot be extracted by the orthodox scientific method alone.  The Western worldview needs to be complemented with the perspective that humans can be seen as characters in a real life story.


This research is about experiencing what the heart knows.  Each of us has areas and moments of clarity where we are living from our hearts.  Regarding our visual spectrum, some of us do not see 20/20.  We have blurred vision; we see clearly only in the center of our visual field and only within a limited range on the light spectrum. Similarly, most of our hearts perceive in a blurry way, with few areas of clarity.  What spectrums are we not seeing yet with our hearts? If our modern age gives us a partial experience of heart and lack of deeper meaning, we may be living incomplete lives.  Stated more positively, we may have a greater experience of heart available to us.  

Methodologies.  Given the predominance of Cartesian dualism in our contemporary society, it makes sense that the methodologies within the sciences reflect the same mind-body, rational-empirical orientation.  The imaginal heart is dismissed as an organ of knowledge because it is difficult to apply conventional Western research and philosophical methodologies to the ambiguous nature of the imaginal heart.  This results in less heart-oriented research in the West and less agreement and structure in imaginal writings.  Research into the imaginal heart is difficult in that the methodologies of conventional Western research and philosophy cannot easily be applied to the imaginal given its ambiguous nature, yet completely abandoning the Western analytical orientation toward certainty invites even greater chaos and personal bias into scholarly work.   

Hermeneutics.  The researcher of the imaginal seems to be trapped, caught between the scientific milieu of Cartesian dualism and the ambiguous nature of meaningful imaginal knowledge.  According to Mary Catherine Bateson and Bateson (1987):

For nothing sensible could be said about these matters, given the version of the Cartesian separation of mind and matter that has become habitual in Western thought.  Again and again he [Gregory Bateson] returns to his rejection of this dualism: mind without matter cannot exist; matter without mind can exist but is inaccessible.  (p. 6)

How does a researcher within a particular cultural worldview explore and come to knowledge of the world that is incongruent with the researcher’s cultural worldview?  In part, the Western researcher must begin to move past the mind-body, rational-empirical orientation by realizing its imperfections.  Russell (1945) writes: “Empiricism and idealism alike are faced with a problem which, so far, philosophy has found no satisfactory solution.  This is the problem of showing how we have knowledge of other things than ourself and the operations of our own mind” (p. 611).

While the theoretical approach for this research is epistemology, the previous question and quote foreshadows the need for both an imaginal heart oriented exploration of the process of knowing and the use of the hermeneutic methodology and procedure for this research.  The knowledge of the imaginal heart represents a hermeneutic circle outside of the mainstream Western worldview.  When the research problem is inherent within the approach and worldview of the researcher’s culture and even the researcher, how can that researcher enter a new hermeneutic perspective?
Challenge two: The resistance of the imaginal to being known.  The question at the end of the previous section is ominous in and of itself.  As will be discussed in the Methodology and Procedures section of the proposal on hermeneutics, it is difficult to enter into a hermeneutic circle that is not part of one's current worldview.   However, that challenge is exacerbated by a second challenge, an aspect of the new hermeneutic circle is that it resists being known.  Most of the literature on the imaginal presented in the Literature Review refers to the imaginal as ambiguous, but there were also references to the resistance or elusive nature of the imaginal, as demonstrated by referring back even to just two phrases cited earlier, “psychological life conceals itself,” (Romanyshyn, 2001, p. 166) and, “The imaginal resists being known except in its own terms” (Watkins, 1976, p. 99).

To truly appreciate the elusive nature of the imaginal may shed light upon the mainstream Western scholarship’s resistance to the imaginal as well as the lack of research in the imaginal scholarship regarding the imaginal heart as an organ of knowing.   Within this dissertation is an epistemological paradox.  I am attempting to research the nature of a knowledge that is inherently elusive.   
Conclusion.  Based on my own drive to explore the ambiguous yet meaningful knowing of the imaginal heart, this paper is an effort to make up for the lack of research on the imaginal heart’s role as an organ of knowing especially in light of the importance that imaginal scholars give it.  This research hopes to provide a more thorough and structured understanding of the function that the imaginal heart plays in ascertaining imaginal knowledge.  So one contribution of this research to the field of psychology is the generation of a framework for the process of knowing within which to explore the imaginal world.   A second contribution is using that framework to increase the understanding of the imaginal heart’s contribution in the process of knowing the imaginal.  Also, this research will seek to work with a pragmatic defining and categorizing of the imaginal heart’s knowing of the imaginal while honoring the ambiguous and enchanting nature of the imaginal.
The research question.  The primary research question for this research project is as follows: “What is the role of the imaginal heart in the process of knowing?”  Each of the separate concepts of the heart, imaginal, and knowledge has been discussed at length, as have the opportunities and challenges of researching knowledge from the imaginal heart.  The intention of this research is to explore the intersection of these three concepts in a structured and organized way.

The following are auxiliary questions that are intended to guide and support the exploration of the primary research question.

1. What is a useful framework for researching and organizing the nature of the knowledge derived from the imaginal heart?

2. What is the process that the imaginal heart goes through in ascertaining knowledge?

3. Can the imaginal heart be understood as an organ of perception in a way that parallels how the bodily senses contribute to empirical knowledge?  

4. What is the validity of the knowledge that appears to be derived from the imaginal heart?  

Each of the auxiliary questions is increasingly stringent regarding how fully the imaginal heart will be relied upon in its role as an organ of knowing.  The first auxiliary question is merely seeking an understanding of the general role that the imaginal heart plays in knowing.  The second question is an invitation to create some framework or organizational structure within which the process of knowing for the imaginal heart will be explored.  The third auxiliary question explores the possibility of the imaginal heart working in a quasi-empirical way that is similar to the physical senses.  The fourth question will not be answered in this research yet it is somewhat implied by the third question and provides a directional orientation for this research.  For the third question a researcher could loosely apply perceptions of the imaginal heart in a research study in a way that resembles how a researcher might ask a subject to see or hear a stimulus.  While not attempting to answer the fourth auxiliary question in this research, it provides a sense of the next level of rigor in the study of the imaginal heart by pressing the scholarly work regarding the imaginal heart to the point of being able to discern the accuracy, veracity or truthfulness within imaginal psychology.  Given the citations presented in the Literature Review, fully answering each of the auxiliary questions becomes progressively less likely from the first question to the last.  Given the ambiguous and elusive nature of the imaginal, it is unlikely that the imaginal heart will be used in a way that parallels propositional logic or the .05 level of statistical significance.   However, the auxiliary questions create a continuum that provides the context within which this research will proceed.  How well documented, precise, and reliable can the knowledge from the imaginal heart be?  

In summary, “What is the role of the imaginal heart in the process of knowing?” is the primary research question of this research project.  The auxiliary questions will serve as a guide by which this research will attempt to answer the research question.

Definition of terms.  Most of the central terms for this research, such as heart, imaginal, epistemology, have already been defined in the Literature Relevant to the Topic section or other sections of the literature review.  Since the term heart has been defined at length, the additional term to be defined in this section is the term head, as it will be used in this research (Oxford Advanced Learner’s Dictionary Online, 2010): 

Mind: 2 [countable] the mind or brain: “I wish you'd use your head (= think carefully before doing or saying something).” The implication in the example is that one should use one’s head meaning undertake careful analysis.

This particular dictionary was used because it articulated well the connotation of the mind or brain with the term head as well as the denotation that the term head is correlated with analysis.

The term head in this research project will provide a contrast with the imaginal heart.  Where imaginal heart refers to an organ of perception that experiences an imaginal world that is real yet highly ambiguous, the analytical head refers to an orientation toward the world dominated by the analytical, empirical, and rational.  In alchemical terms, where the ambiguity of the imaginal heart allows for more of a coniunctio, the term head refers to more of a separatio, a dissecting of the world.  

Methodology and Procedures


Using the epistemological perspective to provide a theoretical set or framework, this research will use a hermeneutic methodology to explore the knowing of the imaginal heart.  The procedures section describes the process of extracting a process of knowing from mainstream Western thinking using the eye that will help guide the organization of the research on the imaginal in general and on the imaginal heart as an organ of perception or knowing in particular.

Research approach.  As discussed within the Literature Relevant to the Researcher’s Theoretical Approach sub-section of the Literature Review, the theoretical approach for this research is epistemological.  Throughout this research, particular strains of thought within epistemology are introduced such as rationalism versus empiricism.  The next section will describe how the hermeneutic method will be used as a means for providing a methodology for studying the processes and ways that the imaginal heart knows. 
Research methodology.  The methodological approach that I will be using in this research is hermeneutics.  According to Bentz and Shapiro (1998), “The term hermeneutics simply means ‘the art and science of interpretation’ ” (p. 105).  Hermeneutics is the study of how we understand and interpret anything from texts to experiences to approaches.  Having a worldview is not hermeneutics.  However, the attempt to try to understand and interpret a particular worldview is one application of hermeneutics (Denzin & Lincoln, 2003).

History of hermeneutics.  Historically, hermeneutics began as an approach to exegesis, primarily translating the Bible, and later for analyzing literature.  Later, hermeneutics broadened to include an approach to interpretation (Grondin, 1994; Palmer, 1969).  In the progression of his text, Hermeneutics: Interpretation Theory in Schleiermacher, Dilthey, Heidegger, and Gadamer, Palmer (1969) teaches that in the historic tradition of hermeneutics, the focus of hermeneutics becomes broader and broader, moving from studying texts to studying understanding to studying the hypothetical Being from which understanding arises.  Various hermeneutists propose to focus on the Bible, texts, philology, or on human disciplines.  Others focus on the importance of history, language, understanding, or Being itself.  Currently, hermeneutics is most broadly used as a means of interpretive inquiry.  Packer and Addison (1989) write: “Interpretive inquiry focuses on human activity situated in context and the offspring of such activity: institution, histories, accounts, records, texts, stories, lives” (p. 19).

Main goal of interpreting.  The principal intention of a hermeneutic method is to interpret.  Historically, the goal of hermeneutics was not just interpretation and understanding, but also application.  Bentz and Shapiro (1998) state:

For people living within a Christian frame of reference, this need for interpretation was essential if they were to be able to live a Christian life, especially as they became increasingly conscious of the historical gap between our time and the time of Jesus.  (p. 105) 

As Hermes, the mythological Greek deity and psychopomp, is the inspiration for hermeneutics, the ultimate goal of this hermeneutic study is to give access to a deeper level of heart-oriented knowing.  According to Bentz and Shapiro (1998), “Going back to Hermes, his other (in addition to language and translation) areas of responsibility, such as invention and cunning, perhaps testify to the power of interpretation to change the course of events” (p. 107).  Referring back to the literature review, this research is a change in the course of events as it goes against the mainstream cultural milieu: it is a clear break from traditional course of events in academia.  

Hermeneutics as context.  Context is central in hermeneutics.  Hermeneutics is the study and successful application of theories of interpretation or understanding.  Hermeneutical schools debate over the particular end results to be sought within the discipline of hermeneutics.  In most all of the debates, the idea of context seems to show up as a primary means through which hermeneutics arrives at its end (Bentz & Shapiro, 1998; Denzin & Lincoln, 2003; Grondin, 1994; Packer & Addison, 1989; Palmer, 1969)

Context, the greater whole in relation to its parts, is at the heart of what hermeneutics offers.  It is the understanding of the individual parts only in relation to the greater context and vice versa that defines the hermeneutic circle where, according to Steiner (1989), “We attempt to define a thing by the use of attributes that already presume a definition” (p. 20).  The context consists of the presuppositions, pre-understandings, circumstances, and situations within which an item exists.  One part has meaning only in relationship to its context, its relationship to each of the other parts as well as to the gestalt (the whole).  Packer and Addison (1989) write:

We can never be sure at the outset that we have found the best access to the circle of understanding and interpretation, and the test of the access we chose will come only as an interpretation is worked out, but we can at least avoid, so far as possible, understanding what we are studying in terms of either subjective fancies or commonly accepted misconceptions.  (p. 103)

In hermeneutics, understanding is based on relationships.  The individual part gains its meaning only through the other parts and through its relationship to the context within which it exists.

 For each of the texts on heart, the imaginal and/or knowledge, the primary methodology that I will use is to interpret the text from the context within which the author is writing, including examining the author’s intention for writing and assumptions.  As Flyvbjerg (2003) states, “Context both determines and is determined by the researcher’s self-understanding” (p. 33).   

Most of the texts that will be researched in my dissertation work are about heart, the imaginal, perception, and knowledge.  Therefore, rather than focusing just on the literal translation of the words of each text, this study will also focus on the contexts, intentions, and assumptions of each text so as to create breadth and greater applicability for each text so that it can be applied with integrity to what the imaginal heart knows.

Suppositions and biases.  Another intention of hermeneutics is to understand one’s pre-approaches as clearly as possible so that one takes more into account how one’s contextual perspectives influence one’s interpretation of the understandings of others and of their works (Coppin & Nelson, 2004; Moustakas, 1990).  According to Flyvbjerg (2003), “The researcher’s self-understanding and concepts do not exist in a vacuum, but must be understood in relation to this context” (p. 33).  I have discussed some of my presuppositions of which I have some awareness in the Researcher’s Predisposition to the Topic section so as to minimize any adverse impacts and to enable me to step into the worldview of an author, which is necessary to interpret a text from the perspective of the author.  Hermeneutics highlights the limitations and biases one has in one’s understanding of others.  


Because I have studied so much about the heart, the imaginal, and knowledge already, I have formed many opinions on all three topics.  It will require constant vigilance to not subjugate texts to my unconscious judgments and instead read these texts with fresh eyes.  To this end, I will journal and communicate with colleagues whatever reactions I have to the texts and examine what assumptions and biases that I may have that are leading to those reactions.

Research procedures.  The following sections will address the organization of this study as well as the gathering and analyzing of the data.

Organization of the study.  Based on the information within this proposal as well as the texts that have been read and the research that has been conducted thus far, the anticipated organization for this research will include four sections under the following headings: 

1. Introduction (Proposal) 
2.  Process of Knowing  

3.  The Five Arenas in the Process of Knowing the Imaginal   

4.  Conclusion  

The Five Arenas in the Process of Knowing the Imaginal has subsections for each of the five arenas: imaginal reality, imaginal field, imaginal heart, metaphoric imagination and imaginalia. 

Procedures for gathering data.  The criteria and procedures that I will use for selecting the texts that will provide data for this theoretical research will be discerned and selected to the degree that the text is scholarly and to the degree that the text provides clarity regarding the heart, the imaginal, and knowledge as they relate to one another.  The earlier conception of a Venn diagram mentality is helpful here.  Using the same perspective, texts will be evaluated based on their contribution in bringing together the three primary concepts of this research topic as well as the scholarly nature of the text.  
Procedures for analyzing data. Texts on the heart, the imaginal, and knowledge will be hermeneutically researched from an epistemological standpoint in order to create a dissertation that interprets and synthesizes the texts in a way that integrates the concepts of the heart, the imaginal, and knowledge.  The following elaborates upon some of the perspectives used in analyzing the various imaginal texts and their concepts. 

Defining concepts with the imag’ root.  As was pointed out in the literature review section, there is resistance to narrowly defining terms such as imagination, imaginal, image, imaginary, and imaginal heart, and so on, in a way that creates a clear distinction between them.  This research will define or redefine each of these terms as a way of better navigating the ambiguity of research based on words with the common imag’ root.


Knowledge.  Even as epistemology is the theoretical approach for this dissertation, cognitive representation is also a central theme that is questioned and investigated.  The imaginal is not alone in its challenges as an epistemé.  While this research is primarily situated within psychology, it has been acknowledged that it also draws from multiple sources of understanding and integrates them.  This paper investigates theories about knowledge and perception ranging from the epistemology of philosophy and psychology to cognitive science and cognitive psychology in order to explore how knowledge is formulated.

The imaginal heart.  Based on the scholarship presented within the literature review and research problem sections of this research, one of the biggest challenges in understanding the imaginal heart's worldview is that the analytical head’s worldview inhibits the stepping into the hermeneutic circle of the imaginal heart worldview.  Texts will be examined that explore the possibility of a worldview that is oriented toward the heart.  This paper is a pursuit of knowledge about the imaginal heart and is also an exploration of worldviews in order to set the stage for the possibility of knowing from the imaginal heart.  This paper also explores the understanding of worldviews based on the analytical head in contrast with the imaginal heart.

The demarcations in the process of knowing.  A central move of this research project is to examine a number of the processes set forth primarily in the West for perceiving and knowing.  In examining texts on the process of perception or knowing, a generic or prototypical process of knowing based on the eye will be generated.  This generic framework will serve to create categories within which the imaginal literature will be organized.  This framework will consist not so much of definitive categories, but rather of convenient groupings to organize the scholarly research on the imaginal heart's knowing of reality under logical headings.  The categories are convenient because while they are not absolute, neither are they arbitrary.  The categories are merely one way of placing similar kinds of procedural information into a common bucket.  The intention of this exercise is to bring some of the methodological or systematic tendencies within the traditional Western orientation, as well as the analytical head's worldview, to the ambiguous subject matter of imaginal psychology.  Within this paper, this prototypical process of knowing is then utilized by taking the generic demarcations in the process of knowing and then sorting the data from the scholarly texts on the imaginal heart into those categories.  
Procedure for dealing with ethical considerations.  Since the data being gathered is from public texts and other public sources, it contains no human subjects.  Therefore, ethical considerations regarding subjects are not relevant.  Any references to my working with clients will be generalizations across hundreds of clients or will be individual cases that are amply disguised.
   Chapter 2

The Process of Knowing

In understanding the imaginal heart’s role in knowing imaginal reality, it is important to understand the larger process of knowing the imaginal world within which the imaginal heart functions.  Starting with epistemology to supply the broadest conception of knowledge and then introducing a representative sampling of theories of knowledge and perception, one possible framework for working with the process of knowing is suggested: the five arenas involved in the process of knowing.

Epistemology


Within the Literature Relevant to my Theoretical Approach section of this dissertation, many of the APA’s definitions related to this paper were already presented.  It was made clear that the psychological approach was primarily empirical and occasionally rational while the primary epistemé of this dissertation, the imaginal, was not mentioned as part of mainstream psychology.  It was stated that since epistemology is the theoretical approach to this dissertation as well as that which is to be researched, the question of the value of the various epistemés and their relationships to one another is a central theme of this research.  In examining epistemology’s philosophical roots, this section will provide a richer background of the two predominant epistemés, the empirical and rational, as well as highlight some of the challenges of these epistemés.  While the imaginal has its challenges as an epistemé, I assert that the imaginal becomes more credible as the challenges with the rational and empirical become clearer. 

Need for epistemology.  Similar to the definition for epistemology cited previously from the American Psychological Association, one of the primary pursuits of philosophy is to seek truth and knowledge and explore the possibility of levels of certainty for that knowledge.  Mautner (1997) defines epistemology as: 

[The] theory of knowledge; the branch of philosophy that inquires into the nature and the possibility of knowledge. It deals also with the scope and limits of human knowledge, and with how it is acquired and possessed. It also investigates related notions, such as perception, memory, proof, evidence, belief and certainty. (p. 174) 

Additional definitions are provided in order to enable seeing themes across definitions.  Durant (1961) defines epistemology as “The logic (logos) of understanding (episteme), .i.e., the origin, nature and validity of knowledge” (p. 151). 

In pursuing fields such as ethics, the nature of science and other philosophical endeavors, scholars are confronted with the question of whether or not they could count on some of their most basic notions as being true knowledge.  Durant (1961) writes: 

The honest and clear headed philosopher comes at once upon the problem: how do I know that my knowledge is knowledge, that my senses can be trusted in the material which they bring to my reason, and that my reason can be trusted with the conclusions which it derives from the material of the sensation? . . . We must distinguish carefully the various forms of knowledge, and trust only the best. (p. 167) 

Epistemology, the theory of knowledge and its aim of seeking the best sources of knowledge, is intended to serve as a vehicle for ascertaining truth.  According to Mautner (1997), “Pervading all epistemology was a desire to provide a foundation for knowledge which would make it immune to skepticism. . . . This made it necessary to examine our notions of belief, of certainty and evidence, both deductive and inductive” (p. 175).

Schools of epistemological thought.  Throughout the history of philosophy in the West, there have been two primary schools of thought within epistemology: empiricism and rationalism.  They have been based on sensory data, or observation, and the rational, or logical. Mautner (1997) states: 

The great historical division has been between the empiricists . . . and the rationalists. . . . The former held that all our knowledge must ultimately be derived, as it is in the sciences, from our sense-experience, while the latter insisted that knowledge properly so called requires a direct insight or demonstration, for which our faculty of reason is indispensable. (p. 175) 

The following sections elaborate on the primary orientations of each of the schools and the challenges that each school had with the other.

Empiricism.  Empiricism is the branch of philosophy that focuses on the senses and observation as the primary source of true knowledge.  According to Mautner (1997) empirical means,

pertaining to experience, especially sense-experience.  A belief, statement, theory, method, etc. is said to be empirical if it originates in, has a basis in, is derived from, or can be confirmed by, sensory observation.  Empirical science has commonly been contrasted with formal or deductive science, such as logic and mathematics, whose theorems are taken to be valid independently of sense experience. (p. 166)

Logical positivist.  The logical positivists are proponents of an epistemology that is tightly aligned with the empirical approach of modern science.  Mautner (1997) writes:

Positive philosophy and positivism are used to designate a worldview which is conceived of as being in tune with modern science, and which accordingly rejects superstition, religion, and metaphysics as pre-scientific forms of thought, which will cede to positive sciences as mankind continues its progress.  According to positivist theories of knowledge, all knowledge is ultimately based on sense-experience. There cannot be different kinds of knowledge. All genuine inquiry is concerned with the description and explanation of empirical facts. There is therefore no difference in principle between the methods of the physical and the social sciences, for instance. (pp. 437-438)  

Logical positivism proposes empiricism to the point of having all of philosophy under the jurisdiction of empirical principles.

Criticisms of empiricism.  It would seem that knowledge based on our senses and direct observation would be safe from skepticism; however, there are number of criticisms of the empirical approach.  Regarding empiricism, Mautner (1997) states: 

There are, however, important theoretical difficulties, since essential parts of human knowledge seemed indeed to be a priori   . . . . Again, an explanation has to be given of the seemingly a priori nature of the truths of logic, mathematics, and even ethics. (p. 167) 

A priori knowledge is knowledge that is inherent in the mind prior to sensory information.  Mautner (1997) writes, “Knowledge a posteriori is based on experience, knowledge a priori is independent of experience. The two kinds of knowledge were assigned to different faculties of the mind (sensibility v. intellect)” (p. 33).  Philosophers such as Durant (1961) have attacked empiricism and its tenets, stating:

knowledge is not all derived from the senses . . . these false conclusions . . . are the result of false premises: you assume that all knowledge comes from “separate and distinct” sensations; naturally these cannot give you necessity, or invariable sequences of which you may be forever certain; and as naturally you must not expect to “see” your soul, even with the eyes of the internal senses.  (pp. 265-266)  

Like Kant, most of the critics of empiricism are proponents of rationalism. According to Russell (1945): 

Hegel asserts that the real is rational, and the rational is real. But when he says this he does not mean by “the real” what an empiricist would mean.  He admits, and even urges, that what to the empiricist appear to be facts are, and must be, irrational; it is only after their apparent character has been transformed by viewing them as aspects of the whole that they are seen to be rational.  (p. 730)

Rationalism.  Rationalism focuses on mental activity such as ideas and reason.  Mautner (1997) writes that Rationalism is “a method of gaining knowledge, appropriate in the human sciences, and contrasted with the method characteristic of the natural sciences: experimental testing of hypotheses” (p. 578).  So rather than knowledge based on the natural sciences, rationalism is the branch of philosophy that focuses on ideas and logic as the primary source of true knowledge.  According to Mautner (1997), “Throughout the history of philosophy, theories of knowledge have at different times treated it [valid knowledge] as a mental act, a mental achievement, a mental state, a mental disposition, and a mental ability” (p. 175).  Rationalists propose that what is derived from mental activity is real, the true source of knowledge.


Rationalism gives preeminence to the world of ideas and the logical juxtaposition of ideas.  Mautner (1997) writes that Rationalism is, 

a theory or practice which claims to be based on rational principles. In philosophy the word is mainly used to designate a certain kind of theory of knowledge, according to which knowledge properly so-called springs from the operations of the faculty of reason, rather than being based on experience. (p. 470)

Just as there are a number of derivations of empiricism, rationalism has its derivations, for example idealism.

Idealism.  While the idealists believe in a rational approach, their focus is on the idea or thought as ultimate knowledge.  According to Durant (1961), for the idealists: “All reality is idea; we know nothing except in the form it takes in our sensations and our thoughts. Hence all philosophy is reducible to logic; and truth is a perfect relationship in our ideas” (p. 470).  Much of idealism came from a rejection of empiricism. Durant (1961) presents the idealist's argument for seeking a priori knowledge: 

Let us grant that absolute certainty of knowledge is impossible if all knowledge comes from sensation, from an independent external world which owes us no promise of regularity of behavior. But what if we have knowledge that is independent of sense-experience, knowledge whose truth is certain to us even before experience—a priori? Then absolute truth, and absolute science, would become possible, would it not? Is there such absolute knowledge? (p. 266)

Knowledge being a priori is central to the idealists.  A priori does not mean that experience is not necessary to bring forth knowledge. It means that the a priori knowledge is not completely dependent on experience.  According to Mautner (1997) “the general idea of the a priori can be formulated more precisely: ‘it can be known a priori that ‘p,’ if anyone whose experience is enough for him to know what ‘p’ means, requires no further experience in order to know that ‘p’ ” (p. 34).  Empiricism is based on the same principles of modern natural science, primarily observation.  Rationalism is based more on logical argument. The philosophical approach of Plato, Descartes, and Kant will be discussed to make clear the rationalist approach to knowledge.

Plato (427-347 BCE).  Plato not only distinguishes between the world of the senses and the world of ideas, but he places greater value on the world of ideas.  Russell (1945) writes:

Plato's vision, which he completely trusted at the time when he wrote the Republic, needs ultimately the help of a parable, the parable of the cave, in order to convey its nature to the reader.  But it is led up to by various preliminary discussions, designed to make the reader see the necessity of the world of ideas. First, the world of the intellect is distinguished from the world of the senses. (p. 124) 

Through the parable of the cave, Plato relegates the world of senses to mere opinion as opposed to knowledge.  According to Russell (1945), “[with Plato] opinion is of the world presented to the senses, whereas knowledge is of a super sensible and eternal world; for instance, opinion is concerned with particular beautiful things, but knowledge is concerned with beauty in itself” (p. 121).  Plato distinguishes between the ‘particular’ and ‘beauty in itself’. “There is, however, something of great importance in Plato's doctrine . . . that is the theory of ‘ideas’ or ‘forms’ (p. 121).”  Plato believes that the particular forms of a category of items are distinct from and inferior to the idea that represents the entire category. The idea represents the general nature and commonality of all the particulars. It is as if the particular forms were poor carbon copies of some original ideal. This concept of some abstraction manifesting in particulars will be further discussed later in this research under the topic of the process of knowing.  For now, Plato brings the ontological commitment to the abstraction of the particular.  He takes the idea or ideal behind a sense object as the real.

Descartes (1596-1650).  For Descartes ultimate knowledge is derived from thought itself.  According to Russell (1945):

If there is to be both a logical and empirical knowledge, there must be two kinds of stopping points: indubitable facts, and indubitable principles of inference. Descartes's indubitable facts were his own thoughts—using “thought” in the widest possible sense. “I think” is his ultimate premise. (p. 567)

Descartes’ focus for his epistemology was on the individual mind and consciousness, on the ‘I think’ or ‘I reflect’ denoted by cogito.   Durant (1961) states:

The central notion in Descartes was the primacy of consciousness—his apparently obvious proposition that the mind knows itself more immediately and directly than it can ever know anything else; that it knows the “external world” only through the world’s impress upon the mind in sensation and perception; that all philosophy must in consequence (though it should doubt everything else) begin with the individual mind and self, and make its first argument in three words: “I think therefore I am.” (Cogito, ergo sum).  (p. 151) 

For Descartes true knowledge could only be based on the foundation of thinking itself, of the experience of one’s own thought: I think, reflect, speculate; therefore I am.

Kant (1724-1804).  Kant helps to make clear that idealism, even as a development of rationalism does not negate or completely discount the sensory.  According to Durant (1961):

[Kant’s]Idealism does not mean, as the man in the street thinks, that nothing exists outside the perceiving subject; but that a goodly part of every object is created by the forms of perception and understanding: we know the object as transformed into the idea; what it is before being so transformed we cannot know. Science, after all, is naïve; it supposes that it is dealing with things in themselves, in their full-blooded external and uncorrupted reality; philosophy is a little more sophisticated, and realizes that the whole material of science consists of sensations, perceptions and conceptions, rather than of things. (p. 273)

Kant further distinguishes between the object and the idea of the object by introducing the terms noumena and phenomena. Russell (1945) explains,

Kant does not at most times question that our sensations have causes, which he calls “things-in-themselves” or “noumena.” What appears to us in perception, which he calls “phenomenon,” consists of two parts: that due to the object, which he calls the “sensation”, and that due to our subjective apparatus, which he says, causes the manifold to be ordered in certain relations. This latter part he calls the form of the phenomenon. (p. 712)

Kant does not say that material objects do not exist. He makes the point that we do not know these material objects (noumena) directly, but we only know our idea or construction of these objects (phenomena).  Noumena and phenomena will be discussed in greater detail throughout the remainder of this dissertation since they are central conceptions in the framework developed for the process of knowing the imaginal.

Criticisms of rationalism.  With Kant in particular, the interplay between the sensory and the idea is evident.  However, simply because some empirical influences to knowledge are cited by Kant does not mean that there are not criticisms of the rational or logical orientation of the rationalists.  As Mautner (1997) states:

There is a great variety of philosophical opinion regarding claims that knowledge of a certain kind is a priori.  Many anti-metaphysical philosophers consider all metaphysical knowledge-claims to be spurious. Moral non-cognitivists claim that there is no such thing as moral knowledge. Other philosophers accept that there is metaphysical knowledge, moral knowledge, etc., but argue that it is not a priori but a posteriori. (p. 34)

The most basic criticism of rationalism, as discussed in the empirical section, is simply that many philosophers assert that true knowledge comes only from an empirically based approach.

The Imaginal as an Epistemé.  The ambiguous nature of the imaginal is clear, as the two principal imaginal scholars within this research make clear in the following passages.  At the outset, imaginal scholars are conceding that the certainty that the West seeks is not possible.

The soul was a tacit assumption that seemed to be known in every detail. With the discovery of a possible unconscious psychic realm, man had the opportunity to embark upon a great adventure of the spirit, and one might have expected that a passionate interest would be turned in this direction. Not only was this not the case at all, but there arose on all sides an outcry against such an hypothesis. Nobody drew the conclusion that if the subject of knowledge, the psyche, were in fact a veiled form of existence not immediately accessible to consciousness, then all our knowledge must be incomplete, and moreover to a degree that we cannot determine. The validity of conscious knowledge was questioned in an altogether different and more menacing way than it had ever been by the critical procedures of epistemology. The latter put certain bounds to human knowledge in general, from which post-Kantian German Idealism struggled to emancipate itself; but natural science and common sense accommodated themselves to it without much difficulty, if they condescended to notice it at all. Philosophy fought against it in the interests of an antiquated pretension of the human mind to be able to pull itself up by its own bootstraps and know things that were outside the range of human understanding.  (Jung, 1954/1969, p. 169 [CW 8, para. 358])

Where Jung is pointing to the unconscious as a primary source of ubiquitous uncertainty, Ibn al-‘Arabi focuses on the limitations of every mode or epistemé.   

In other words, by situating himself in the Station of No Station, he [Ibn al-‘Arabi] is able to accept and reject every station. He acknowledges the validity of every mode of human knowing, and at the same time he recognizes the limitations of every mode. Thus he considers every perspective, every school of thought, and every religion as both true and false. (Chittick, 1994, p. 10)


This ambiguity and uncertainty regarding the nature of valid knowledge is not just the unfortunate consequence of imaginal knowledge.  As this dissertation explores, ambiguity and uncertainty are central characteristic of the imaginal itself, and therefore its own epistemology warrants investigation on its own merit.

Conclusion.  There has been a long historical debate between empiricism and rationalism; however, has the West made an epistemological error by assuming that empiricism and rationalism are the only two worthwhile approaches within epistemology?  Might the very schism itself between the rational and empirical be the central error of the Western philosophy?  Russell (1945) writes, “the philosophy of Descartes was important. First: it brought to completion, or very nearly to completion, the dualism of mind and matter which began with Plato and was developed, largely for religious reasons, by Christian philosophy” (p. 567).  Russell does not mean complete as in over, but complete as in full fruition. Cartesian dualism was the culmination of a historic intellectual trend toward separating mind and matter.  The intention of this epistemology section is not to undermine empiricism or rationalism. While each of these systems has its challenges and naysayers, there seems sufficient argument to accept the possibility that some form of knowledge could be derived through empirical or rational means.  But to say that the empirical and rational are the only two means of having knowledge may be an error in our knowing.

Within the Literature Relevant to my Theoretical Approach section of this dissertation, it was mentioned that the validity of the knowledge of the imaginal heart, the approach itself must be reasonable while realizing that absolute certainty in knowing truth propositions is not possible regardless of epistemé.  Based on Ibn al-‘Arabi’s and Jung’s comments, finding valid and concrete knowledge may be beyond the nature of the imaginal.  However, it may be possible to better understand the process by which human beings ascertain imaginal knowledge. This dissertation is focused on creating a framework that models the activities related to gaining imaginal knowledge.  

Theories of Knowing and Perception

Throughout this dissertation, there are a number of citations of imaginal scholars that state that the imaginal is ambiguous.  Also throughout this dissertation, it will be seen that due to this ambiguity the imaginal scholars use the terms of the imaginal inconsistently with one another and often use many of the different terms interchangeably. Also, many of the writings on the imaginal are poetic, but often lack a rigorous framework within which to understand the imaginal, its terms, and the process of knowing it. This dissertation is an effort to bring greater rigor, process and clarity to the research and understanding of the imaginal, using the imaginal heart as the focal example.

This research on the knowledge of the imaginal heart is venturing into subject matter that has received considerable resistance from mainstream western intellectuals.  Therefore in order to create credibility, an essential piece of this dissertation will be to establish a solid understanding of the nature of knowledge and a prospective process for knowing reality based on Western scholarship.  I will first establish a reasonable framework in terms of the West's process of knowing empirically. Once a sufficient guideline for knowing empirical reality is established, that same process will be applied to the knowing of the imaginal.   

Most intellectual endeavors try to arrive at some belief on a designated topic, or to formulate a statement on the problem at hand.  Accordingly, the “product” of the scientist or scholar is typically a body of assertions-presumably accompanied by a body of beliefs.  So epistemology naturally focuses on either beliefs or assertive claims.  (Goldman, 1988, p. 13) 

In an effort to elaborate on the imaginal epistemé, the product of this dissertation will be an assertion about the process that one goes through in knowing the imaginal as well as greater clarity about the activities of each arena of the process.

In developing a better understanding of the process of knowing imaginal reality, rather than following one particular discipline in the pursuit of knowledge, I will examine a number of disciplines from the plethora of models on knowing and perception in an effort to seek out common themes among them in order to construct a process of knowing for the empirical that may be easily applied to the process of knowing for the imaginal.   “epistemology should be a multi-disciplinary affair. . . . Though philosophy is the chief conductor or orchestrator of epistemology, many other disciplines-including empirical disciplines are important parts of the ensemble” (Goldman, 1988, p. 1).  It is through a multi-disciplinary exploration that a generic process of knowing will be developed for the empirical reality using the eye as an organ of sensibility and then that process will be applied to the imaginal. 

Relevant disciplines of the process of knowing.  In examining the imaginal heart as an organ of perception of the imaginal, this research will be better guided by a systematic approach to this knowledge rather than a haphazard survey of the scholars within the imaginal field.  Given that the West made a wrong turn in neglecting the imaginal, the challenge in this research is to highlight the previous scholarly work of the West in such a way that that allows for a building upon that knowledge in the pursuit of better understanding the imaginal reality that western intellectuals have rejected. The assumption is that there has been much good thinking in western scholarly work in terms of the areas on which the West has chosen to focus and that by building on some of the West’s structures and frameworks for the process of knowing, the same structures and frameworks can be applied to the knowledge of the imaginal heart.

The five arenas of the process of knowing.  This section gives a brief presentation of a number of perspectives and schools of thought regarding what is involved in coming to know reality.  There are also some assertions as to what humans cannot know.  Goldman (1988) states, “The psychology of perception is such a huge and complex topic that my treatment of it will, of necessity, be extremely selective and shallow.  Nonetheless, since it bears on such central issues in epistemology, it cannot be neglected” (p. 84).  Similarly, this brief survey is not intended to be comprehensive, but is intended to provide enough background on scholarly approaches to knowledge to support the creation of a convenient framework that will be applied to the knowledge of the imaginal heart.  The five arenas in the process of knowing that will be suggested after the survey of disciplines are Noumena (objective reality), Stimuli (energy fields), Organs of sensibility (transducers), Cognition (information processing), and Phenomena (perceptual experience).  I emphasize that these demarcations are no more valid than the many other steps presented in the models below as well as the multitude of theories in the process of knowing that are not presented.  I present the disciplines to create enough context and understanding for the five arenas in the process of knowing that are suggested.  These arenas will be most valuable as a tool for discernment when applied to the imaginal and the heart as its organ of sensibility.


Just as the section on epistemology uncovered multiple and often oppositional points of view around the nature of knowledge, another benefit of this section is that it continues to reinforce the idea that there is no one correct understanding of the process of knowing.  This survey represents many different approaches and perspectives on how it is that we attain the knowledge that we believe we have.  The arenas that I will suggest regarding the process of knowing are demarcations that combine major themes of the following disciplines and will provide a convenient and logical way of categorizing the knowledge belonging to the imaginal.

Philosophy: noumena and phenomena.  This section provides background on the different components or segments that constitute knowledge and the acquisition of knowledge from a philosophical perspective.  This section overlaps with and serves as a supplement to the presentation on epistemology.  The focus here is on pulling from philosophy those aspects that can help to develop greater utility regarding a model for the process of knowing.  Throughout this section is the idea that what we know is only an approximation of the reality that we seek to know.  

Kant.  In understanding what the imaginal heart knows, refocusing on Kant’s work can provide a helpful framework in discerning the difference between knowing objects in and of themselves as opposed to knowing the objects of experience.  His Copernican revolution “consists in considering not how our representations may necessarily conform to objects as such, but rather how objects may necessarily conform to our representations (Audi, 2009, p. 462).”  The focus becomes not on knowing the object directly, but in acknowledging that we can only know our representations which are distinct from the object.  “objects are considered just by themselves, i.e. as “things-in-themselves” (Ding an sich) totally apart from any intrinsic cognitive relation to our representations, and thus it is mysterious how we could ever determine them a priori (p. 462).”

Contrasting noumena and phenomena.  Kant espouses that objects do exist in reality and are the source of our sensory experience.  “Kant does not at most times question that our sensations have causes, which he calls “things-in-themselves” or “noumena” (Russell, p. 712).”  He suggests that noumenal objects exist as such, but we do not experience the objects directly.  We only comprehend the object through our sensory abilities.  

a noumenon is not a particular intelligible object for our understanding; on the contrary, the kind of understanding to which it could belong is itself a problem, for we cannot form the most distant conception of the possibility of an understanding which should cognize an object, not discursively by means of categories, but intuitively in a non-sensuous intuition. . . . It is not limited by, but rather limits, sensibility, by giving the name of noumena to things, not considered as phenomena, but as things in themselves. (Kant, 1902, pp. 248-249)

Instead of knowing an object that is beyond sensory experience, Kant highlights our experience of the object, the phenomenon.  “A phenomenon is a thing (a quality, a relation, a state of affairs, an event, etc.) as it appears to us, as it is perceived” (Mautner, 1997, p. 421).
Through our sensory experience of an object, the phenomena, we gain what knowledge we can.  However, it is important to note that we do not know the object itself, the noumenon; I repeat the point for emphasis that instead, we can only know the phenomenon, the experience of the object.  “In Kant's philosophy, awareness of the phenomenon is based on sense-experience, which involves sensory intuition.  In contrast, we can have no direct awareness of noumenon, since we have no intellectual intuition analogous to the sensory” (Mautner, 1997, p. 421).  So for Kant:

If we begin, however, with our own faculties of representation we might find something in them that determines how objects must be—at least when considered just as phenomena (singular: phenomenon), i.e., as object of experience rather than as noumena (singular: noumenon), i.e., things-in-themselves specified negatively as unknown and beyond our experience, or positively as knowable in some absolute nonsensible way—which Kant insists is theoretically impossible for sensible beings like us. (Audi, 2009, pp.462-463)

This impossibility or limitation in what we can know and not know is central to this research.  There is a knowledge of reality, the noumena, that we cannot directly attain.  The focus of the next section is on Kant’s differentiation of what can be known and what we do not have the capacity to know.

Limits to knowledge: Incapacity to know the noumena.  This section provides scholarly citations on the conception that human beings do not have the capacity to know ultimate reality directly.  The contents of ultimate reality are noumena.

Kant: Noumena cannot be known.  Kant explains that people use a priori categories in order to have an indirect or sensory experience of an object, a noumenon: 

If, therefore, we wish to apply the categories to objects which cannot be regarded as phenomena, we must have an intuition different from the sensuous, and in this case the objects would be noumena in the positive sense of the word.  Now, as much as in intuition, that is an intellectual intuition, is no part of our faculty of cognition, it is absolutely impossible for the categories to possess any application beyond the limits of experience. (Kant, 1902, pp. 246-247)

Kant explains the limits of experience in two ways, the negative, and the positive:  

If, by the term noumenon, we understand a thing so far as it is not an object of our sensuous intuition, thus making abstraction of our mode of intuiting it, this is a noumenon in the negative sense of the word.  But if we understand by it an object of a non-sensuous intuition, we in this case assume a peculiar mode of intuition, an intellectual intuition, to wit, which does not, however, belong to us, of the very possibility of which we have no notion and this is a noumenon in the positive sense. (Kant, 1902, p. 246)

The positive affirms that there is an object out there that we could comprehend if we had the intuition for it.  The negative focuses on our inability to comprehend objective reality through our sense faculties.

The categories shape our experience of an object, phenomenon.  We create representations based on our senses and the categories instead of a direct understanding of the thing in itself, the noumenon.   

The conception of noumenon . . . is necessary to restrain sensuous intuition within the bounds of phenomena, and thus to limit the objective validity of sensuous cognition; for things in themselves, which lie beyond its province, are called noumena, for the very purpose of indicating that this cognition does not extend its application to all that the understanding thinks.  But, after all the possibility of such noumena is quite incomprehensible, and beyond the sphere of phenomena, all is for us a mere void. ( Kant, 1902, pp. 247-248)

Kant posits that there are noumena, things in themselves, which we cannot directly experience.  Kant articulates that there is knowledge which we cannot access due to the limitations of our capacity to sense.  This idea of having noumena that are incomprehensible or a void is a central theme in this research.  The first arena of the proposed five arenas of the process of knowing is an objective reality that is unknowable, noumena.  The fifth arena is sensory experience or perception, phenomena.  Even the third arena plays out in Kant’s thinking in that we can only access and know that for which we have an organ of sensibility.
Plato: The idea as the real.  The noumena are often spoken of in connection with the real being a physical object.  But the reality as things in themselves can also include ideas.  In Plato and in Jung, abstract ideas are given a reality of their own.  There exists a reality that we cannot know directly, the unseen, but can only know through the sensible objects that correlate with the reality.

Through citing Socrates, Plato introduces the idea of there being two worlds, forms and the sensible world.  Socrates creates a distinction between that which is the idea, the essence, the unchanging and the object.   Plato calls this knowledge or epistemé as opposed to that which is constantly changing which Plato calls opinion or doxa.  The following is a dialogue between Socrates and Cebes where Socrates is giving a lecture and Cebes response is consistent agreement with Socrates and affirming the unchanging nature of essence, but in this writing his dialogue is replaced by ellipses.   

Is that idea or essence, which in the dialectical process we define as essence or true existence-whether essence of equality, beauty, or anything else-are these essences, I say liable at times to some degree of change? Or are they each of them always what they are, having the same simple self-existent and unchanging forms, not admitting of variation in all, or in any way, or at any time? . . . And what would you say of the many beautiful—whether men or horses or garments or any other things which are named by the same names and may be called equal or beautiful,—are they all unchanging and the same always, or quite the reverse?  May they not rather be described as almost always changing and hardly ever the same, either with themselves or with one another? . . . And these you can touch and see and perceive with the senses, but the unchanging things you can only perceive with the mind—they are invisible and are not seen? . . . Well, then, added Socrates, let us suppose that there are two sorts of existences--one seen, the other unseen. . . . The seen is the changing, and the unseen is the unchanging?  

(Plato, 2008, p. 85)

Socrates is differentiating between the unseen essence or idea, which is unchanging as opposed to the world that is in constant flux.

Plato makes a distinction between the object of the senses and a reality that is beyond senses.  There is also the implication that we can know the sensible object but there is something invisible to us.  The following is a dialogue between Parmenides and Socrates where most of the ellipses are places where Socrates is answering in the affirmative to Parmenides’ line of reasoning.  

These things that belong to us, although they have the same names as the forms, are in their turn what they are in relation to themselves but not in relation to the forms; and all the things named in this way are of themselves but not of the forms. . . . Things in us do not have their power in relation to forms, nor do they have theirs in relation to us; but, I repeat, forms are what they are of themselves and in relation to themselves, and things that belong to us are, in the same way, what they are in relation to themselves. . . . But wouldn’t knowledge that belongs to us be of the truth that belongs to our world?  And wouldn’t it follow that each particular knowledge that belongs to us is in turn knowledge of some particular thing in our world? . . . But, as you agree, we neither have the forms themselves nor can they belong to us. . . . And surely the kinds themselves, what each of them is, are known by the form of knowledge itself? . . . The very thing that we don’t have. . . . So none of the forms is known by us, because we don’t partake of knowledge itself. . . . Then the beautiful itself, what is, cannot be known by us, nor can the good, nor, indeed can any of the things we take to be characters themselves.  (Plato, 1997, p. 368)

In this dialogue, Parmenides with Socrates makes clear that the forms are beyond us, ‘we don't partake of knowledge itself’.  Here again, we have an objective reality which we cannot know versus the sensory experience which are the things that “belong to us” and “our world.”  Whereas Plato’s ‘form’ and Kant’s ‘noumena’ are far from synonymous, they both distinguish some reality of objects or ideas that does not show itself to us through direct perception.  For this dissertation, Kant contributes the conceptions of the noumena and phenomena where Plato’s forms will parallel imaginal conceptions such as archetype and myth.

Depth psychology: Jung, Hillman.  In the writings of C. G. Jung, his use of the term archetype is similar to Plato's forms or Kant’s noumena in that the archetype is not directly knowable.  It has its reality in the unconscious.  “The term “archetype” thus applies only indirectly to the ‘representations collectives,’ since it designates only those psychic contents which have not yet been submitted to conscious elaboration and are therefore an immediate datum of psychic experience.”   While the archetype resides in the unconscious, it takes on the attributes of the conscious mind of the individual experiencing the influence of the archetype as only the archetype’s features, but not the archetype, become conscious.  “The archetype is essentially an unconscious content that is altered by becoming conscious and by being perceived, and it takes its color from the individual consciousness in which it happens to appear” (p. 5).  Hillman (1991) echoes Jung in describing the archetype as ineffable:  

We find ourselves less able to say what an archetype is literally and more inclined to describe them in images.  We can't seem to touch one or point to one, and rather speak of what they are like.  Archetypes throw us into an imaginative style of discourse.  In fact, it is precisely as metaphors that Jung—who reintroduced the ancient idea of archetype into modern psychology—writes of them, insisting upon their indefinability.  (p. 23)

In Re-Visioning Psychology, Hillman (1975) refers to the conscious experience of the object that arises from the archetype as archetypal.  Using Kantian terms, the archetypes are unknowable and as such are noumena where the archetypal images or objects are all that our senses can pick up and perceive and are therefore, phenomena.  Jung and other scholars of the imaginal provide the foundation of the scholarly work that is applied to the five arenas of the process of knowing for the imaginal.

Conclusion of philosophy and depth psychology.  Therefore, in philosophy and in depth psychology, there is the belief that there is a reality that we cannot know directly.  “The noumenal lies behind the mind-imposed forms of time, space, and causation, and is therefore unknowable” (Blackburn, 2008, p.255).  The noumena, the things in themselves, can be an object or an idea, which we can only know through our experience of the idea or sensible object, the phenomena.  

The next section focuses on sensation and perception which begins with some physical property in the environment and ends with our having an understanding of that physical property.  So just as philosophy and depth psychology do not go into detail regarding the physical properties of objects, typically studies in sensation and perception minimally engage the question of whether there is an ultimate reality.  These models most often begin with the stimuli of a sense object.

Sensation and perception.  In investigating sensation and perception, the principal focus is on the experience of physical properties and pattern recognition.  “Sensation refers to the responses of sensory receptors and sense organs to environmental stimuli.  Perception, on the other hand, is a process which involves the recognition and interpretation of stimuli which register on our senses” (Rookes & Wilson, 2000, p. 1).  Perception relates to earlier writings in this text in that it focuses on the individual’s experience of particular properties that the individual can detect and recognize.  “Perception is conscious sensory experience” (Goldstein, 2010, p.8).  Most of the scholarly writing on sensation and perception tend to avoid the question of ultimate or objective reality altogether and begins with detectable qualities in the environment or sensation. 


In this next definition of perception, the cognitive psychologist Margaret W. Matlin (1989) defines perception as “A process that uses our previous knowledge to gather and interpret the stimuli that our senses register.  Three aspects of perception are most relevant for cognition: sensory memory, pattern recognition, and attention” (p. 23).  Noteworthy from Matlin’s definition are the allusions to previous knowledge and interpretation and other cognitive processes.  Information processing, cognition, is the fourth arena in the five arenas of the process of knowing. Matlin’s highlighting three aspects provides a segue into the next section which mentions a number of models that break sensation and also perception down into various aspects or arenas in the process of knowing.

Multiple models in the process of perceiving.  The intention of this section of the research is less to provide a full explanation of multiple models of sensation and perception and more to illustrate that there is not a common agreement on the divisions within sensation and perception and to highlight some of the common themes within the field.  Most of the models provided in studies of sensation and perception do mention the following:  reference to an object (rarely includes a discussion on the epistemology of objects), stimuli (physical property of the object), an organ of sensation, sensation and perception.  Please note the similarity to the five arenas in the process of knowing that were mentioned earlier.  Even referring back to Kant, the following illustrates yet another presentation of the ways that Kant approaches the perception of an object.  Kant “divided the overall perceptual setting into four aspects: appearance, sensations, perceptions, and representation. . .”  (Stark & Choi, 1996, p.53).  Sensation and perception can be sliced in many ways.

What seems obvious or adequate to one researcher is approached differently by other researchers.  For example, Savage (1992) defines the aspects of perception in this way: “Any adequate theory about the acquisition of human empirical knowledge will imply that such knowledge is acquired through the various stages of perception: initial (presensational), intermediate (sensational), and final (perceptual) (p. 230).”  Savage gives three basic stages in a particular order where Leeuwenberg (2004) states, “In perception, the process order is supposed to begin with the stimulus and to end with the representation.  However, according to the SIT approach, only the reverse order is accessible” (p. 503).  The point made in this dissertation is that even those scholars most fervently dedicated to the scientific method arrive at different models and conclusions based on the interpretation of data on which each is focusing.

The previous paragraphs point out the differences in many models of sensation and perception.  The following model is another model that shows a more complex approach to the stages of perception.  Goldstein (2010) uses four categories that align with nine steps in the perceptual process.  The four categories are Stimulus, Electricity, Experience and Action, and Knowledge.  According to Goldstein:

Stimulus refers to what is out there in the environment, what we actually pay attention to, and what stimulates our receptors.  Electricity refers to the electrical signals that are created by the receptors and transmitted to the brain.  Experience and Action refers to our goal-to perceive, recognize, and react to the stimuli.  Knowledge refers to knowledge we bring to the perceptual situation.  (p. 5) 

Goldstein’s (p. 6) nine steps of the perceptual process follow:  (under Stimulus) (a) Environmental stimulus, (b) Attended stimulus, (c) Stimulus on the receptors; (under Electricity), (d) Transduction, (e) Transmission, (f) Processing; (under Experience and Action), (g) Perception, (h) Recognition, and (i) Action.  All four of the categories interact with one another and Knowledge does not have its own separate steps in the process.  Some scholars break sensation and perception down into something like Goldstein’s four categories while others provide a more detailed segmentation such as Goldstein’s nine steps.  However, most scholars at least include phases for stimuli, sensation, cognitive processing, and perception.  Note that while Goldstein’s model of dividing the process of perception does not include a reference to an object, his text frequently does refer to objects of perception such as a moth on a tree.  It is easy to see in Goldstein’s work the more prototypical stages mentioned earlier: physical property (stimuli of an object), an organ of sensation, cognitive processing and perception.  With the exception of a noumenon, these correlate well to the five arenas in the process of knowing mentioned earlier.  

Stimuli and sensory organs.  From stimuli to neural activity, the organ of perception plays a central role in the process of perceiving and knowing.  The organ of perception relates to the organ of sensibility within the five arenas of the process of knowing.  In this section, a basic understanding of stimuli and sense organs will provide a context for later exploring the imaginal stimuli and the heart as the organ of perception.  
The end of this section will focus on the electromagnetic field that corresponds to visual perception since that will be the physical sense used to provide a reference in understanding our imaginal sense.

Table 1 illustrates the various stimuli that humans can detect through the different neuroreceptors of the various sense organs, which are then in turn experienced as sense images in the mind.   

In order for us to perceive something, there must be a source that triggers our perception.  That source is called a stimulus.  A stimulus is composed of some kind of energy that our senses are tuned to detect.  For example, the visual system can detect electromagnetic energy, that is, light, and the auditory system can detect vibrational energy, that is, sound.  In turn, the sense of smell, called olfaction, is sensitive to detecting chemical energy stored in some particular compounds called odorants.  The odorants constitute the olfactory stimuli. (Goldstein, 2010, p. 703)

The following table illustrates a sampling of sensory organs and one way of categorizing some of the stimuli, neuroreceptors and senses.  The table does not start with the object, but with the stimulus.  The stimulus is detected by the neuroreceptors, which are part of the sensory organ, which transmutes the stimuli to neural activity.

Table 1.

Organs of Sensation

	Stimulus
	Neuroreceptor
	Sensory Organ
	Sense

	Electromagnetic
	Photoreceptors
	Eye
	Vision

	Pressure waves
	Mechanoreceptors
	Ear
	Auditory

	Chemical
	Chemoreceptors
	Nose
	Smell

	Chemical
	Chemoreceptors
	Tongue
	Taste

	-Temperature change

-Pressure, stretching
	Thermoreceptors

Mechanoreceptors
	Skin, internal organs, muscles, tendons, joints 
	Touch, visceral, kinesthetic 

	Pressure, gravity
	Mechanoreceptors
	Ear (vestibular)
	Balance


Cognition: From neural to image.  This portion of the sensation and perception section is included to illustrate the sensible organ (arena 3), information processing (arena 4) and perception or phenomena (arena 5).  In the following variation on the process of perceiving, note the reference to the brain’s reconstruction of the image and color.   

A lens focuses light to form an image, retinal cells convert light waves to electrical signals, optic nerves carry the signals to the brain, the brain reconstructs the image and constructs color, and another part of the brain makes a decision about how the body will react to that image.  (Goldstein, 2010, p.440)

What is the difference between the energy property being detected and the image or qualia?  “Qualia are those properties of mental states or events, in particular of sensations and perceptual states, which determines “what it is like” to have them. Sometimes ‘phenomenal properties’ and ‘qualitative features’ are used with the same meaning” (Audi, 2009, p. 762).  

While this research is not focused on the brain, it is important to note that there is the leap that takes place between the translation from our physical organ of sensibility with its connection to the brain versus the sensation, qualia or image that the individual experiences.  “A large proportion of the brain’s most highly developed structure, the cerebral cortex, is devoted entirely to perception.  Vision alone consumes over half of the neurons in the cortex” (Mather, 2006, p.3).  Much of our brain and mental activity is dedicated to the transduction of stimuli into an image or understanding that is experienced by the individual.

The following quote is provided because it highlights the gap between sensation and the mental images or qualia that we have of objects.  This relates to the discussions throughout this text on image.  

All the senses share one fundamental property—stimulation of the sense organ causes a conscious mental state. . . . These mental states have particular qualitative, experiential, or felt properties such as loudness, pain, or color (sometimes called sensations or qualia).  Most researchers believe that sensations can be regarded as identical to specific brain states or functions of brain states. . . . However, an “explanatory gap” (Levine, 1983, 1999) remains between the physical world (brain states) and the mental world (sensations).  No one has been able to explain precisely how the qualitative nature of sensation can be explained by references to neural activity.  (Mather, 2006, p. 17)

The preceding section highlights the different forms and inexplicable transformations that the energy or data go through in the sequence from objective reality to stimuli to organ of sensibility to information processing to perception. 


Regardless of whether information is processed as neural activity or cognitive information, the data received from the sensory organ undergoes the process of pattern recognition prior to perception, experiencing of the phenomenon.  Within cognitive psychology: 

Pattern recognition transforms and organizes this raw information.  More specifically, pattern recognition is the identification of a complex arrangement of sensory stimuli.  Pattern recognition involves comparing the sensory stimuli with information in other memory storages. In some cases, pattern recognition involves applying a label to a particular arrangement of stimuli. For example, you recognize the letter Z, you recognize your Aunt Matilda, and you recognize Beethoven’s Fifth Symphony. In each case, you match a particular set of stimuli with a name or label you have stored in memory. In other cases, pattern recognition involves the realization that you have seen a particular pattern before. For example, you may notice a supporting actor in a movie. You recognize his face, even though you cannot attach a name or a label.   (Matlin, 1989, p. 33)  

In the end, an individual has an experience of recognizing an object.  The process of perception is complete when the internal representation is consciously experienced.


The assumption is that these internal representations help the species to know and navigate its world more effectively.  Borrowing from semiotics, modeling is used to create an internal representation of the species biological world. “In Sebeok’s biosemiotic framework, the notion of modeling is pivotal.  This is definable as the species-specific ability to produce forms to stand for referents to have some relevance to species continuity” (Danesi, 2003, p. 8). The assumption is that a species develops the capacity to sense and model its biological world in a way that increases the likelihood of survival. 

Physics.  Physics helps to explain how individuals may be able to impact ultimate reality as well as to understand energetic fields from which stimuli emerge.

Participation.  Through quantum physics we find that through observation and witnessing alone, we can influence objective reality.  “Quantum measurements interject our consciousness into the arena of the so-called objective world” (Goswami, Reed, & Goswami 1995, p. 77).  Adding this last statement to Kant’s position on objective reality being noumena, objective reality is unknowable but we can influence it even through our observations of its stimuli.  Regarding the double slit experiment, Goswami states, “The uncertainty principle says that as soon as we determine which slit the electron is passing through, the process of looking destroys the interference pattern” (p. 70).  This means that our observations alone have collapsed possibilities into a particular outcome and have therefore influenced the physical world. While the primary focus of this dissertation is on the observations that we make to gain knowledge of objective reality, it is noteworthy that the same observations potentially shift the objective reality.  “What attribute the quantum wavical reveals depends on how we choose to observe it” (p. 73).  These references set the stage for later comments in the dissertation around the non-unidirectional nature of the process of knowing.  Organs of sensibility not only perceive fields, they can impact the fields.

Fields.  In this physics section, I introduced the idea of fields. In this section, first the electromagnetic field will be explored and then later extrapolated upon to include imaginal fields.  

Instead of interpreting the interaction between a positive and negative charge simply by saying that the two charges attract each other like two masses in Newtonian mechanics, Faraday and Maxwell found it more appropriate to say that each charge creates a “disturbance,” or a “condition,” in the space around it so that the other charge, when it is present feels a force.  This condition in space which has the potential of producing a force is called a field.  It is created by a single charge and it exists whether or not another charge is brought in to feel its effect.  (Capra, 1975, pp. 47-48)

The purpose of citing research on fields is to validate their existence and to introduce the idea that these fields impact human beings. “Electric fields are thus created by charged bodies and their effects can only be felt by charged bodies” (Capra, 1975, p. 193).  The neuroreceptors of the eye represents a charged body that is affected by the electromagnetic field.  The following quote highlights that even in mainstream science there is ambiguity. 

In this chapter [of “Electromagnetic Field Theory Fundamentals], we intend to show that the study of electromagnetic field theory is vital to understanding many phenomena that take place in electrical engineering. . . . Before we proceed any further, however, we mention that the development of science depends upon some quantities that cannot be defined precisely.  We refer to these as fundamental quantities; they are mass (m), length (l), time (t), charge (q), and temperature (T).  (Guru & Hizirogulu, 2004, p. 1) 

In addition to the theoretical nature of electromagnetic fields, the latter quote is presented to introduce the applied or pragmatic nature of fields. The role of the imaginal field is another example of the pragmatic nature of fields and is part of the second arena in the process of knowing that will be explored as this dissertation progresses.  The primary point of this physics section is to have preliminary information on some of the dynamics of fields.  Fields will be discussed further as the five arenas in the process of knowing begin to unfold.

Conclusion.  Again, the purpose of this section was to explore some of the many models for explaining stimuli, sensation, perception, and knowledge in an effort to create a reliable knowledge producing process as a model for how human beings gain knowledge. 

Whether a true belief is knowledge depends on why the belief is held, on the psychological processes that cause the belief or sustain it in the mind. . . . If, however, the belief-producing process is reliable, that helps qualify the belief for knowledge. (Goldman, 1988, pp. 42-43)

As part of my methodology, this section presents a process of knowing that is based on the common processes of knowing for the material world.  The five arenas in the process of knowing that I am suggesting are Noumena (objective reality), Stimuli (energy fields), Organs of sensibility (transducers), Cognition (information processing) and Phenomena (perceptual experience).  Again, the intention of these demarcations is not to present truth or a rigid system of pursuing knowledge. However, these five arenas for the process of knowing that flow easily from the disciplines that study the perception of the material world are principally a tool with which to approach the imaginal. These five arenas will be elucidated upon using the physical eye in the next section and then used to more fully scrutinize, categorize, and cull forth scholarly work on the process of knowing for imaginal reality.

“Psychology always fares better and approaches its true destiny of perpetual subtlety and elusiveness, when its adherents do not approach soul head on, but rather work in the interstices of several discipline (Sardello as cited in Romanyshyn, 2002, pp. xi-xii).  Within this section, many disciplines have been brought together to create a Western based model that can be readily applied to the imaginal.

The Five Arenas in the Process of Knowing and the Eye

The intention of this section is to provide a brief introduction and use the physical eye as an example for each of the five arenas of the process of knowing as applied to empirical reality.  As the five arenas in the process of knowing become clearer through their application to vision, they will be easier to translate to possible parallel functioning of the imaginal heart.

Noumena: Arena one.  In keeping with Kant's perspective of the noumenal nature of objective reality, objective physical reality cannot be known, but may be indirectly experienced through the sensory organs.  “According to Kant we have no faculty of non-sensory intuition. . . . Hence, we can have no noumenal knowledge.  All knowledge of objects requires a basis in sense experience and relates to the realm of phenomena” (Mautner, 1997, p. 391).  While one can say that she sees an object, the assumption is that she does not see the objective reality of the object, but only its appearance.   “Phenomena, appearances, data, etc. are implicitly contrasted with the way things really are.  This contrast gives rise to one of the fundamental problems of philosophy: whether or how far we can have knowledge of the way things really are” (p. 421).  The physical matter that we assume makes up physical reality cannot be known. We can only begin the process of knowing with the energy, stimuli, that is given off by objective reality.  Applying this to the eye, we assume that we see something that relates to physical reality; however, physical reality as noumena cannot be seen and at best, we detect some particular feature that emerges from physical reality that eventually we will call sight.

Stimuli: Arena two.  Since we cannot see physical reality, what is it that we do see?  The assumption is that there are some stimuli that emerge from the noumenal physical reality that are detected by sensory organs. This section provides a context for the stimuli of the imaginal by briefly describing the stimuli for the eye, the electromagnetic field:  

[E]lectrodynamics was the realization that light is nothing but a rapidly alternating electromagnetic field traveling through space in the form of waves.  Today we know that radio waves, light waves, and x-rays are all electromagnetic waves, oscillating electric and magnetic fields different only in the frequency of their oscillation, and the visible light is only a tiny fraction of electromagnetic spectrum.  (Capra, 1975, p.48)

Within the electromagnetic field, there is a wide spectrum of electromagnetic wavelengths.  

The full electromagnetic spectrum of wavelengths extends from wavelengths as small as 10 to the -13 m (y-rays) to wavelengths spanning several kilometers (radio waves). . . . Wavelengths that can stimulate the receptors in the eye to produce a visual sensation occupy only a very narrow band of wavelengths in the spectrum (between 400 and 700 nm). . . . The wavelength of light is closely associated with visual sensations of color. (Mather, 2006, p. 147)

The second arena in the process of knowing, stimuli, for the sense of vision starts when the stimuli, electromagnetic waves, radiate from an object and move through the electromagnetic field which then stimulates the photoreceptors in the eye.  

Organ of sensibility: Arena three.  The intention of this organ of sensibility section is to explore the nature of organs of sensibility.  We can only know the energetic stimuli or fields that arise from noumenal realities because we have organs of sensibility that detect the stimuli. The eye is the organ of sensibility for physical sight.  Another intention of this section is to begin exploring the idea that organs of sensibility are the primary category or means through which we have any understanding of the world.

Eye.  Earlier, Kant’s understanding of noumena was introduced as well as his point around our need and limited capacity to have objects be sensible or intelligible: 

a noumenon is not a particular intelligible object for our understanding; on the contrary, the kind of understanding to which it could belong is itself a problem, for we cannot form the most distant conception of the possibility of an understanding which should cognize an object, not discursively by means of categories, but intuitively in a non-sensuous intuition.  Our understanding attains in this way a sort of negative extension.  That is to say, it is not limited by, but rather limits, sensibility, by giving the name of noumena to things, not considered as phenomena, but as things in themselves. (Kant, 1902, pp. 248-249)

This section focuses on the faculties or organs that make it possible to discern something about the world.  

A concrete example of an organ of sensibility for the physical reality is the eye.  The eye has photoreceptors that detect the photons coming from the electromagnetic field; through the eye, human beings have access to some dimension of physical reality or its stimuli (Mather, 2006). The eye is a transducer that takes the electromagnetic energy that stimulates its photoreceptors and converts it into neural activity that is sent to the occipital lobe of the brain.  If human beings did not have a sensory organ that detected electromagnetic fields, light, that would be one less avenue available in the knowledge of physical reality. Human beings would lose experience of visual image, qualia, as well as be more reliant on the other sensory organs in gaining knowledge of physical reality.


Having used the eye as an example of the third arena in the process of knowing, it is appropriate to explore the larger role that the organs of sensibility play in gaining the knowledge that we have about the world. Within philosophy (Kant, 1902; Plato, 2008), there are many ways that are suggested in terms of the way that a priori categories are used to impose some order, structure, or meaning on the stimuli that come from an otherwise indiscernible reality.  I suggest that between these philosophical categories and the stimuli reside the organs of sensibility.   These are the first gatekeepers in the meaning making process.  There may be dozens of realities each giving off a multitude of potential stimuli, but we only have a limited number of sensibilities to detect reality. 

Returning to the earlier discussion on semiotics, 

useful sensory information is something that a species would virtually not recognize, if it were not for the presence of an in-built modeling system designed to accomplish this task.  Signs are, in effect, "recognition-enhancing forms," which allow for the detection of relevant incoming sensory information in a pattern fashion.  (Danesi, 2003, p. 15)

For example, how would the experience of the world that human beings have be different if human beings had senses with the capacity of echolocation similar to owls or bats or could sense infrared electromagnetic energy in a way that is similar to how it is sensed by moths, ticks and a number of other insects? 

It is concluded that the compound eye [of the corn earworm, Heliothis zea, and other moths] is a high absorber of far infrared radiation and of such a configuration that it could orient to hot or warm spots of longwave infrared radiation in total darkness. (Callahan, 1965, p. 746)

There are different organs of sensibility of different species that give alternate models or views of reality.

Sebeok argued that every species had different modeling systems, which were equipped to provide a specific species with a semiosic apparatus for understanding the particular type of biological world in which it existed and thus for coping with this particular form of existence. (Danesi, 2003, p. 8)

From this perspective, a species in order to increase its likelihood of survival has the capacity to detect and then represent activity in its environment. The flavor of these writings is that a species exists and has these add-on features that allow it to cope in its environment. Throughout this dissertation, I will interject the perspective that the modeling, perceptions, or worldviews that exist for species are completely dependent upon organs of sensibility. In other words, if there is not an organ of sensibility for a species for a possible reality, then there is no knowledge, worldview or ontological validity to that reality as far as that species is concerned.  The essence of the species is determined by what organs of sensibility it has.  I contend that the primary orientation, knowledge base and existence, for any species, are founded on the organs of sensibility for that species.  

Depth psychology.  In this dissertation, I assert that the three primary types of organs of sensibility are the physical senses, the intellect, and the imaginal heart. Romanyshyn presents the ways that people detect, sense, know, be or have gnosis for each of the three realities.

Image belongs to the imaginal world, like fact belongs to the empirical world and idea to the conceptual world. Image, fact, and idea are the ways through which each of these different ontological domains show themselves. Each is also the specific way in which we know these domains: image as a metaphoric gnosis, fact as an empirical one, and idea as a rational way of knowing and being. (Romanyshyn, 2001, pg. 213)

When Romanyshyn states that “each is also the specific way in which we know these domains,” he mentions the epistemé, the type of approach that is used to work with and validate the knowledge from each domain; however, Romanyshyn does not mention the organ or the means through which we are able to detect activity within each of these domains.

The following passage by Corbin not only refers to the three categories of comprehending the universe, the three noumenal realities, he also refers to the three organs of knowledge: the physical senses, the imagination (which I separate out into the imaginal heart as organ plus metaphoric imagination as cognitive processing) and the intellect. 

These few lines refer us to a schema on which all of our mystical theosophers agree, a schema that articulates three universes or, rather, three categories of universe. There is our physical sensory world, which includes both our earthly world (governed by human souls) and the sidereal universe (governed by the Souls of the Spheres); this is the sensory world, the world of phenomena (molk). There is the supra-sensory world of the Soul or Angel-Souls, the Malakut, in which there are the mystical cities that we have just named, in which begins “on the convex surface of the Ninth Sphere.” There is the universe of pure archangelic Intelligences. To these three universes correspond three organs of knowledge: the senses, imagination, and the intellect, a triad to which corresponds the triad of anthropology: body, soul, spirit. (Corbin, 1995, p. 8)  

Corbin not only refers to the three organs of knowledge, but by correlating those directly to the triad of anthropology, he defines human beings by the three natures of body, soul, and spirit.  In essence human beings are equated with the three natures for which we have organs of knowledge.  While this is not a central theme of this dissertation, it is important to note that not only do the organs of sensibility help us to determine reality; the organs of sensibility largely determine what it means to be human.

The nature of human beings.  There is a correlation between the organs of sensibility, and what it means to be a human being.  The terms mirror or reflection are often used by imaginal scholars to indicate that the experiences and worldviews that we have are models or mere fabrications of reality.  The faculties that we have for knowing reality determine the nature of humanity. Meaning that our organs of sensibility provide us with the avenues for knowing whatever reality is. Stated in the negative, we do not know any realities that are irrelevant to us.  If we do not have an organ of sensibility for a particular aspect of reality that does exist, then it has not been a significant aspect in the evolution of who we are. This dissertation is less about noumena and reality than it is about the human experience. Within this dissertation is discussed the physical, imaginal and mental realities, but there may be dozens of realities or even one reality that has dozens of ways of knowing it if one had the corresponding organs of sensibility. The focus of this dissertation is on the windows that human beings have to ascertain our best guess at reality. In essence, what we detect is meaningful and that which we cannot detect tends to be outside the realm of human experience.  The organs of sensibility provide the means through which we understand and then navigate our worlds.  The organs of sensibility are responsible for detecting the stimuli, but cognitive process is essential to reach perception.

Cognitive processing: Arena four.  The fourth arena is cognitive processing, which consists of creating mental representations of reality based on the stimuli that come from one of the three realities.  Once information is received by the organs of sensibility, that information is turned into neural and cognitive information.  For sensory stimuli such as the eye, the new information goes through the process of pattern recognition based on previous experiences. In the end all of the information from all of the organs of sensibility are melded together to create an experience of the world or a phenomenon.

Neural activity from the eye enters the occipital lobe and begins to interact with the rest of the brain. Cognitive processes begin to work with the data. With the eye, analytical thinking and pattern recognition in particular are significant cognitive processes for generating meaningful images from sensory stimuli.  Adults do not typically see the world as a chaotic mass of colors and shapes. Through pattern recognition, the visual world is experienced as a collection of visual images that are familiar. Indeed, it is often the case that an object that is new, unusual, or unfamiliar is the visual image that stands out in the scene. The primary point in this section is that data collected from the eye is cognitively processed so that it eventually occurs as meaningful information.

One way that the experience of visual information may be affected is based on the memories that are available for pattern recognition. Another influence on the experience of visual information is top-down processing versus bottom-up processing.  

Bottom-up processing (also known as data-driven processing) stresses the importance of the stimulus in pattern recognition. Data arrive from the sensory receptors (from the bottom level in processing). The arrival of the data sets the pattern recognition process into motion.  (Matlin, 1989, p. 43)

With bottom-up processing for the eye, the sequence is much as has already been described where objective reality puts off the stimuli that is received by a sensory organ, the eye, which is processed to determine a pattern by using previous memories.  “The other important process in pattern recognition is called top-down processing or conceptually driven processing. This approach stresses the influence of a person’s concepts and higher-level processes in shaping pattern recognition” (Matlin, 1989, p. 43).  With the top-down processing of visual information, higher cognitive functions are used to anticipate the data that is coming which influences not only what is selected to be seen but also affects the process of pattern recognition itself. The importance of this last paragraph is to emphasize that the five arenas of the process of knowing are not a unidirectional activity. There are a number of ways throughout the process of knowing that the individual impacts what is known.  Another example of this comes from the physics section previously addressed in this dissertation; information was presented that suggested that observation impacts the nature of what is observed.  Observation can impact what is viewed.  That is another way that the five arenas in the process of knowing are not unidirectional moving only from noumenal reality to phenomena.


The fourth arena in the process of knowing, cognitive processes, creates a mental representation of reality based on the stimuli received through the organs of sensibility. For the eye, the most illustrative cognitive process is pattern recognition. For the intellect, the predominant cognitive function is concept formation. For the imaginal heart, the primary cognitive activity is imagination. In the end, the primary purpose of the fourth arena is to translate stimuli into  mental representations.

Phenomena: Arena five.  The fifth arena, phenomena, of the five arenas of the process of knowing is phenomena where the individual has an experience of an object or scene.  For the eye, the experience is one of seeing. The individual sees an object within a panorama of other objects. As discussed previously, there is an inexplicable leap between neural activity and the experience of qualia, the image. In the end, human beings have the illusory experience of seeing reality directly.  As one gazes at a flower, it appears that the objective reality is the flower and that one is perceiving reality directly as if there is no gap between the flower as an objective reality and the experiencing of the flower. 

Kant's (1902) perspectives on noumena and phenomena as well as the multiple theories and models that catalog the process of events that occur between reality and experience all indicate the complexity as well as the many layers that stimuli must move through to go from objective reality to a visual perception.  The five arenas in the process of knowing for the eye can be found in seminal research such as that conducted by Crick (1994).  He provides research that elaborates on ways information moves from stimuli to visual perception with a focus on consciousness.  This dissertation is focused on exploring the activities that take place that provide the conscious experience of the imaginal world by using the five arenas in the process of visual perception as a model.

The intellect.  So far the five arenas of the process of knowing have been applied to the knowing of the empirical reality and specifically through the eye as the organ of visual perception.  Before making the leap of the five arenas of the process of knowing from empirical to imaginal, the five arenas will be briefly applied to the process of knowing of the ideological reality in an effort to support the cross reality applicability and validity of the five arenas of the process of knowing.  Again, this is not truth nor is it a rigid structure. It is simply a structure for organizing the activities within the continuum from objective reality to experience.  For the first arena, noumena, the ideological reality as an objective reality cannot be known.  However, for arena two, a field of mental energy serves as stimuli. For arena three, the intellect is the organ of sensibility for mental activity. For arena four, cognition, analytical thinking in general and specifically higher cognitive functions are the information processing that takes place for the intellect. For arena five, phenomena, the individual has the experience of a mental picture, conception or an idea.

Similar to the disciplines that present various stages and processes regarding the perceptions and knowledge that come from empirical reality, the ideological reality could be categorized or packaged in a variety of ways. It suffices for this dissertation to illustrate that the five arenas of the process of knowing provide a convenient explanatory framework through which the ideological reality can be understood.  

Table of the Five Arenas 

Now that this framework has been used with both the empirical reality as well as the ideological reality, the five arenas of the process of knowing will be applied to imaginal reality.  The following table provides a reference for the provisional categories, the five arenas in the process of knowing, as well as the proposed breakdowns for each of the three realities.
Table 2.

	Label
	Brief Description
	I. Empirical
	II. Rational
	III. Imaginal

	1. Noumena
	Reality: Unknowable Realm
	Material Reality
	Ideological Reality
	Imaginal Reality: intermediary

	2. Stimuli
	Energy Field: Properties of reality that have the potential to be detected 
	Physical Energy: e.g. Electromagnetic Field
	Mental Energy
	Imaginal Energy: ambiguous

	3. Organ of Sensibility
	Transducer: Faculty that transmutes particular energy to neural/cognitive activity
	The Sensory Organs/  neuroreceptors: e.g. Eye/ photoreceptors
	The Intellect
	The Imaginal Heart: 

vessel

	4. 

Cognitive processes
	Interpretation of information: Integrates current data with previous frameworks for understanding
	Analytic 

Thinking 

(head): 

e.g. Pattern Recognition
	Analytic Thinking (head): Concept Formation
	Metaphoric Imagination: Figurative process (figuring)

	5. Phenomena
	Perceptual experience: Conscious encounter of the world
	A physical object: 

e.g. Sight 
	An abstract idea
	Imaginalia: evocative artifact


How the activities of knowing for the imaginal can be distributed among the five arenas in the process of knowing will be explored in the next section.

Chapter 3

 The Five Arenas in the Process of Knowing the Imaginal

Introduction to the Process of Knowing the Imaginal


After examining a number of schools and theories surrounding the process of knowing and perceiving, a framework, the five arenas in the process of knowing, was suggested and then applied to the eye and the intellect as organs of sensibility.  Having used the five arenas in the process of knowing for the two primary and established realities, the empirical and ideological, those five arenas will now be applied to the imaginal reality.  The five arenas for the imaginal are imaginal reality, the imaginal field, imaginal heart, metaphoric imagination, and imaginalia. 

Imperfect, frayed, loosely woven, but a tissue of themes nevertheless. Take two ends of this cloth, billow it so that it becomes an enveloping canopy. At one end is the theme of image [phenomena] and the metaphoric nature of psychological life.  At the other it is the Imaginal [noumenal reality] and its metaphoric structure as the autonomous domain of soul.  (Romanyshyn, 2001, pp. 212-213)

This section will start with imaginal reality as the noumenal arena for the imaginal and move through each of the arenas until completing with imaginalia, the phenomenal arena, even though the process itself is more emergent than unidirectional.

Five categories.  In the following passage, Jung begins by speaking of a foreknowledge that is absolute and noumenal.  He then moves to discussing subjectless images that are not quite cognition but a type of perceiving that is the source of all images. Jung (1952/1960) seems to address each of the five arenas in the process of knowing within the same passage: 

Whether we like it or not, we find ourselves in this embarrassing position as soon as we begin seriously to reflect on the teleological process in biology or to investigate the compensatory function of the unconscious, not to speak of trying to explain the phenomenon of synchronicity.  Final causes, twist them how we will, postulate a foreknowledge of some kind.  It is certainly not a knowledge that could be connected with the ego, and hence not a conscious knowledge as we know it, but rather a self-subsistence “unconscious knowledge” which I would prefer to call “absolute knowledge.”  It is not cognition but, as Leibniz so excellently calls it, “perceiving” which consists—or to be more cautious, seems to consist—of images, of subjectless “simulacra.”  These postulated images are presumably the same as my archetypes, which can be shown to be formal factors in spontaneous fantasy products.  Expressed in modern language, the microcosm which contains “the images of all creation” would be the collective unconscious   . . . the spirits that “penetrates all things,” or shapes all things, is the World Soul. (pp. 493-494 [CW 8, para. 931])   

From what Jung has written, it is not clear to me whether the collective unconscious and World Soul would be equated to or included in the noumena of the imaginal reality or the imaginal field.  The primary point in citing Jung in this instance is to demonstrate how closely the five arenas in the process of knowing parallel activities that Jung is noting.

Placing different imaginal activities and orientations within each of the five arenas invites greater differentiation around the use and implication of various terms regarding the imaginal. 

For all this purpose we must first make it quite clear to ourselves that all knowledge is the result of imposing some kind of order upon the reactions of the psychic system as they flow into our consciousness--an order which reflects the behaviour of a meta-psychic reality, of that which is in itself real. (Jung, 1954/1970, p. 171 [CW 8, para. 362])  

This section explores the process involved in the bringing of order related to the meta-psychic reality of the imaginal.  The keystone of this dissertation is the clarity that arises in terms of definitions and conceptions of the imaginal once its process of knowing is further cultivated through the use of the five arenas as a tool for analysis.  This dissertation is a head or cerebral understanding of the imaginal heart and its way of knowing by coming from a more intellectual or empirical orientation.  While the best way to know the imaginal heart may be to read or write a poem or song or even to sit with the images from a dream, the intention of this dissertation is to invite a common understanding and language with which to academically approach the imaginal in a scholarly way.

Because many of the scholars in the imaginal field will tend at various times to emphasize and even define imaginal as one and then another of the following five descriptions, a seemingly different definition of imaginal will arise from each of the arenas. Is the imaginal (a) an intermediary reality between the empirical and rational, (b) an imaginal field that can be engaged with, (c) an experience of the heart, (d) full engagement with imagination or (e) a charged image?  Each of the following arena sections that correlate to those five descriptions will highlight the nature and importance of that arena or aspect of the imaginal. Each arena section will also seek to connect its arena with the other four arenas in the process of knowing. In so doing, the hope is to have a more comprehensive, organized and integrated view of the imaginal rather than the imaginal being represented predominantly by either the imaginal reality, the imaginal field, the imaginal heart, imagination or the image.

Illustrations of images and imaginal reality.  The intention of this dissertation is less to evoke the imaginal experience and more to constellate an underlying framework in how one knows the imaginal.  In the abstraction of the five arenas in the process of knowing the imaginal, I do not want to lose the sense of soul that is the imaginal or become so distracted that the concepts become meaningless.


Within the next five sections of the dissertation, each of the five arenas in the knowing of imaginal will be examined starting with the noumenal, imaginal reality, and ending with the phenomenal, imaginalia.  Before launching into the abstracted understanding of the process of knowing the imaginal, this section provides the opportunity to ground our understanding in something tangible such as the image. This section will briefly provide images, phenomena, and follow their intimations back toward the noumenal.


In her poem, Paixão, which translates to Passion in English, Prado (1991) mentions the rock and a celestial body: “There are times when / God takes poetry away from me. / I look at rock, and rock is all I see. / The world full of departments / is not the beautiful ball / floating freely in space” (p. 199). Clearly she is alluding to a reality beyond the empirical and rational for which she is longing. What she is wanting is to look at rock and see more than the physical image of the rock. There is some experience of reality that she wants to have. She wants to experience the imaginal.  


I have had similar experiences of a rock is just a rock. Within the vast electromagnetic field, as I sit in this cabin where I write this research, I look across the lake and see a particular rock next to a particular house which I can see because the particular light reflected from the house is contained within the larger electromagnetic field.  But in the end, I just see a rock. There is no poetry there. 

On another occasion I did experience a big rock or a celestial body as poetry. I remember this experience: as I look across the night sky, I experience the Moon as an imaginal figure because something has been activated between us that is contained within the larger imaginal field.  I have a relationship with the Moon that cannot be explained by the empirical and rational; however, I am in a relationship with the Moon that seems to have a meaning in my heart. As I continue to look at the moon I detect a connection or field not only between it and me, but between the Moon and the Earth. There is sibling energy between them with an ancient flavor. Their affinity, their love is palpable.

 
Clearly in the previous examples, images are being provided that are simply images. Sometimes the rock and celestial bodies are simply things. At other times rocks and celestial bodies can have a charge. Somehow one can have a relationship with these images that can move one and often be powerful. 

In his writings, Robert Romanyshyn (2002) not only conveys that something of the noumenal shows up in the image of the flower and the sun, he also articulates the relational nature between the flower and sun.  Note all of the relational words and phrases that he uses within the section: affinity, kinship, attuned to, attracted by. In the same section of Romanyshyn's text he uses words and phrases such as resonance, sympathy, attraction, love each other, aspire to unite, collected in communities, and to gather.  Romanyshyn (2002) writes:

Proclus, the fifth century neo-Platonist philosopher gives a beautiful example of the attunement of the pathetic heart to an otherwise ordinary moment. In its heliotropic movement, a flower manifests its affinity with the sun. In this tropism or inclination, the flower and the sun exchange their mutual regard for each other. This turning of the flower, he says, is a conversion toward its “Angel,” an action that is an expression of the pathos between them, the feeling of the one for the other . . . when I myself saw such a fully blossoming rose.  Its deep redness was the offspring of its surrender to the light of the sun, sunlight made manifest as shape and color. This moment was an epiphany because it allowed me to glimpse their affinity for each other, a spiritual kinship rooted in the passion of light for form and matter, and matter for the wild freedom and excesses of light. It was an epiphany that changed my vision. For a moment, I lost sight of either the sun or the rose in their separateness; I saw the sun through the rose and the rose through the sun. I lost single vision, the look that hardens the world into its literal facts and identifies things by virtue of their fixed identities. For a moment, I beheld this erotic display with the double vision of metaphoric eyes, which seeing one thing through the other, is sym-pathetic to differences that establish mutual fields of attraction and desire. . . . Thus Corbin adds, “We may speak of a pathos experienced by Proclus in common with the flower, a pathos necessary to his perception of the sympathy which aroused it and which, when he perceived it, invested the flower with a theophanic function.” The poetic sensibility of the pathetic heart is a knowing in the moment of the experience, not a knowing about. It is a gnosis that arouses one, knowing as awakening. It is Plato’s an-amnesis, a remembering of what we have already seen. It is also a way of knowing, which, as Proclus’ words about the praying flower claim, is an epiphany of the numinous, the sacred in the ordinary, a knowing that reveals the face of the divine. . . . The examples of the rose, the lotus, and the baboons are examples of the pathetic heart as a mode of being openly attuned to, attracted by, and converted toward the pathos of all things. In this regard the pathetic heart belongs to a hieratic science practiced by Proclus. According to Proclus, those who practice this science “take as their starting point the things of appearance and the sympathies they manifest among themselves and with their invisible powers.” (pp. 161-165)

Clearly image is an important part of each of the above writings; however, I am suggesting that it is the ambiguous relational nature of the individual and the image or between images that creates the charge that is the imaginal. Throughout the following writings on the five arenas in the process of knowing, ambiguity, relationship and charge will be common themes along with the image itself.

Jung (1928/1972) presents an experience that one of his patients had with images that move a patient from being suicidal to ecstatic:

He was so desperate that he went straight to the river to drown himself. It was late at night, and the stars gleamed up at him from the dark water. It seemed to him that the stars were swimming two by two down the river, and a wonderful feeling came over him. He forgot his suicidal intentions and gazed fascinated at the strange, sweet drama. And gradually he became aware that every star was a face, and that all these pairs were lovers, who were carried along locked in a dreaming embrace. An entirely new understanding came to him: all had changed—his fate, his disappointment, even his love, receded and fell away. . . . What had happened? His poor head had glimpsed a Dantesque vision, whose loveliness he could never have grasped had he read it in a poem. But he saw it, and it transformed him. (p. 146 [CW 7, para. 231-232])
In Jung's commentary on his patient’s experience, the images are transformative. The images contained a charge which is noumenal and beyond what his patient’s ‘poor head’ could grasp. This is the essence of this dissertation. How is it that an image of something holds poetry for us and even transforms significant life experiences?  The five arenas in the process of knowing the imaginal is an attempt to answer the question. These illustrations are inserted here in this section before the explanation of the five arenas in the process of knowing the imaginal as a way of giving more context and texture for the more abstracted passages.

Arena One: The Noumena that is Imaginal Reality

I have already discussed the West’s orientation toward the ideological and material worlds and the logical and empirical methods of testing that information goes through to determine if a scholar has ascertained legitimate knowledge, ideas and facts respectively, of those worlds.  “science reduces multiple planes of reality to a single, material plane” (Sardello, 1995, p. 5).  It is also assumed in the imaginal literature that just as the material and ideological worlds are realities in their own right, the imaginal world has its own existence. The imaginal world, the mundus imaginalis, with its images, is just as much a reality as the worlds of ideas and facts.  

For the imaginal, the noumenal, the first arena of the five arenas of knowing is imaginal reality.  We operate from information that comes from the imaginal reality, but similar to the ideological and material realities, we cannot know its ultimate existence.  

What we wish most to know, most desire, remains unknowable and lies beyond our grasp. Each of the chapters that follow [in Hollis’s book]begins with this same sentence, a reminder of the central dilemma of our condition—the Sehnsucht fur Ewigekeit or yearning for eternity, as the Romantics defined it—and our existential limitations, finitude, and impotence before the immensity of the cosmos. (Hollis, 2000, p.3)

If we cannot know imaginal reality itself, what is the process of gaining knowledge from it?

Intermediate reality.  For the Arena One: Noumena section, I could simply refer to the earlier writings on noumena and end this section with the statement nothing can be known about the imaginal reality as noumena.  However, just as much is spoken about regarding the nature of physical reality in spite of it being noumena, much is written about the imaginal as a reality.  This section is a summary of the nature of the imaginal reality as imaginal scholars assume it to be.  This section focuses on imaginal reality as an intermediary, as a third between the ideological and material realities.

Cartesian dualism. The modern western worldview tends to divide the world into mind and matter.  This worldview tends to be that matter affects matter and mind affects mind.   Bertrand Russell (1945) explains:

 the Cartesian system presents two parallel but independent worlds, that of mind and that of matter, each of which can be studied without reference to the other.  That the mind does not move the body was a new idea. . . It had the advantage of making it possible to say that the body does not move the mind. . .the body and the mind were like two clocks and that when one indicated “thirst” the other indicated sorrow.  (pp. 567-568)

The correlation of these two “clocks” is similar to a cartoon (Harris, 1994, p. 1) that featured a scientist that had written on a chalkboard “a miracle happens” between two halves of a lengthy scientific formula.  In the cartoon, a second scientist mentions to him.  “I think you should be more explicit here in step two.” By what miracle do these two parallel and independently working clocks of mind and matter keep in perfect correlation? 

In the writings on the imaginal, much is written about the realm of the imaginal as an intermediary between idea and material being.  The authors of imaginal scholarship invite us into an intermediary world between Descartes’ world of ideas and world of the material.  This imaginal literature section suggests that there exists an imaginal world, a realm that is an intermediary within the Cartesian dualism of mind and matter. 

Some third in the middle.  In Russell’s (1945) description of the Cartesian system, there is no metaphoric or imaginal realm.  Reality consists of a duality, mind and matter.  This is the worldview that is one of the foundations of the modern era.  This worldview has been central in preventing the modern person from accessing the imaginal.  The imaginal authors cited within this dissertation suggest that there is an imaginal realm.  In Psychology and Alchemy (1937/1980), Jung states: 

But, just because of this intermingling of the physical and the psychic [conceptual], it always remains an obscure point whether the ultimate transformations in the alchemical [imaginal] process are to be sought more in the material or more in the spiritual realm. Actually, however, the question is wrongly put: there was no "either – or" for that age, but there did exist an intermediate realm between mind and matter, i.e., a psychic realm of subtle bodies whose characteristic it is to manifest themselves in the mental as well as material form. (pp. 278-279 [CW 12, para. 394])   

This section places the imaginal alongside or in between mind and matter.  The imaginal is neither mental nor material.   It is one of three realms where the other two have dominated modernity and the imaginal has been primarily dismissed. As one moves further from logical philosophy and empirical science and into spiritual or revelatory writings, there is clearly the articulation of an intermediary realm between the mind and matter. 

The universe has three fundamental worlds. The highest is the world of the simple (or “noncompound”) spirits, who are pure life, intelligence, and luminosity. The lowest is that of bodies, which are inanimate and compound, or made of parts. The middle domain is the world of imagination, whose inhabitants are both simple and compound at the same time. Hence, they are not totally different from either spirits or bodies, and through them the two sides are able to interrelate.  (Chittick, 1994, p. 83)

A similar sentiment is described by Corbin (1969): 

there exists between the universe of pure spirit [intellect] and the sensible [material] world an intermediate world, which is the idea of “Idea Images” as the Ṣūfīs put it, the world of “supersensory sensibility,” of the subtile [sic] magical body, “the world in which spirits are materialized and bodies spiritualized”; that in it the Imagination produces effects so real that they can “mold” the imagining subject, and that the Imagination “casts” man in the form (the mental body) that he has imagined.  (p. 182)

Each of the citations articulates the intermediary nature of imaginal reality.   The imaginal is some combination of the other two realities as it pulls from the knowledge of the senses without being physical while has the abstracted nature of the intellect without being completely void of the experience of the physical.  Corbin adds the same three worldviews from the tradition of the Sufis:  

The sensible world is the world of the phenomenon (molk). There is also the supersensible world of the Soul or Angel Souls. . . . And there is the world of pure archangelic Intelligences. Each of these three worlds has its organ of perception: the senses, imagination, and the intellect, corresponding with the triad: body, soul and mind. The triads govern the threefold development of man. (pp. 6, 7)

These scholarly writings in the tradition of Ibn al-‘Arabi, mention three ontological realities, along with their organs of perception, that each have the specific phenomena that we experience as fact, image and idea.  

Babel. The imaginal reality is difficult to study because of its noumenal nature as well as its intermediary or ambiguous nature.  Adding to that, different scholars use different names for these realities mentioned in the previous paragraph. The ambiguity becomes even more complex from the standpoint that all imaginal scholars refer to what I am calling the material, one of the two primary realities, as physical, corporeal or the like. Additionally, imaginal scholars refer to what I am calling the ideological, the other primary reality, in even more divergent terms such as rational, mental or even spiritual. While philosophers tend to expound upon the rational or mental nature of the non-corporeal reality, scholars in the tradition of Ibn al-‘Arabi tend to describe the primary non-corporeal reality in strictly spiritual or faith based terms as illustrated in the previous paragraphs. Scholars from the psychodynamic tradition, primarily in the tradition of Jung, at times describe the ideological reality as rational, mental, spiritual, or intelligent. Even though the ideological, rational, mental, and spiritual are all different terms referring to different disciplines, within the imaginal literature they tend to refer to the same general intellectual reality. Similarly, somewhat divergent terms such as psyche, psychological life, soul as well as other terms tend to refer to imaginal reality.  

On one hand, this makes scholarly work with the imaginal difficult. On the other hand, this experience of the myth of Babel of Babylonia is predictable given that imaginal reality is unknowable and ambiguous. We cannot know imaginal reality directly and its very nature is multidimensional to begin with. This research will cite the imaginal scholars using whichever phrase they prefer and aligning the term with the reality toward which it seems to refer.  Most significant for this section is the support that there are three ontological realities, material, ideological, and imaginal,

An isthmus. Many imaginal scholars write about the imaginal as an intermediary world or isthmus between the material and ideological worlds. The imaginal serves a bridging or mirroring function for the other two realities. Romanyshyn (2001) uses imaginal, psychological life, and metaphorical reality fairly synonymously in his writing and often refers to them as an intermediary between the mental and the material.  He suggests:

 The recovery of psychological life [the imaginal] as radically historical is also the recovery of psychological life as another reality between the material fact and the mental idea.  Psychological life is not a reality inside humanity divorced from the historical events and cultural conditions which surround it on the outside. It is on the contrary, these events and conditions. But, on the other hand, it is not these events and conditions. Human psychological life is not given in or as these events and conditions; it is given through them as a reflection. They are the mirrors through which psychological life appears and changes, and the second concern of this book is to show how psychological life as a reflection is a reality between the material and the mental, that is, a metaphorical reality. 

(p. xxii)

The metaphor of the imaginal reality being a bridge, mirror or isthmus is used often to describe the intermediary nature of the imaginal reality.  “A commonly given example of an imaginal reality is a mirror image, which acts as a bridge or ‘isthmus’ (barzakh) between the reflected object and the mirror” (Chittick, 1994, p.25).  Not only is the imaginal reality an ontologically real third world between the material and ideological, the imaginal serves as an isthmus through which the material and ideological are reflected and connected.

Imaginal reality as projection.  It is surreal to contemplate that the experiences that we know as truth are more based on phenomena than a direct experience of objective reality: “the spiritually sensitive person remembers, in the words of the Surrealist poet Paul Eluard, ‘There is another world, and it is this one’ ” (Hollis, 2000, p. 4).  How does one decide what world is real?  How does one decide if there is an imaginal reality?  “In the words of William Blake, “If the doors of perception were cleansed, everything would appear to man as it is, infinite” (as cited in Campbell, 1986, p. xxii).  The infinite is beyond our sensibilities.  Previous citations in this dissertation from many disciplines assume that there is an objective reality, but diverge significantly in terms of how much one can know this objective reality. When it comes to the imaginal reality, there seems to be even more doubt. Even Jung was ambiguous about the imaginal reality.

In citing Jung (1942/1983), we find a mix of perspectives where at times he supports the idea of an autonomous reality for the imaginal and at other times, as in the following paragraph, he refers to imaginal phenomena derived from one of its arenas, metaphoric imagination, as projections. 

Although his homunculi, Trarames, Durdales, nymphs, Melusines, etc., are the grossest superstitions for us so-called moderns, for a man of Paracelsus's time they were nothing of the sort. In those days these figures were living and effective forces. They were projections, of course; but of that, too, Paracelsus seems to have had an inkling, since it is clear from numerous passages in his writings that he was aware that homunculi and suchlike beings were creatures of the imagination. (pp. 158-159 [CW 13, para. 195])
However, Jung continues to speak of the merits of psychic phenomena and implies that there may be truth to be gained from them.  

His more primitive cast of mind attributed a reality to these projections, and this reality did far greater justice to their psychological effect than does our rationalistic assumption of the absolute unreality of projected contents. Whatever their reality may be, functionally at all events they behave just like realities. We should not let ourselves be so blinded by the modern rationalistic fear of superstition that we lose sight completely of those little-known psychic phenomenon which surpass our present scientific understanding. Although Paracelsus had no notion of psychology, he nevertheless affords—precisely because of his "benighted superstition"—deep insights into psychic events which the most up-to-date psychology is only now struggling to investigate again. Even though mythology may not be "true" in the sense that a mathematical law or a physical experiment is true, it is still a serious subject for research and contains quite as many truths as a natural science; only, they lie on a different plane. One can be perfectly scientific about mythology, for it is just as good a natural product as plants, animals, or chemical elements (p. 159 [CW 13, para. 195]).   

Note that even within this last paragraph where Jung is primarily suggesting that alchemical and imaginal activities are projections, he is also acknowledging psychic phenomenon that the current science cannot address. Jung is still leaving a window open for there being a reality beyond “a mathematical law or a physical experiment.” In the statement is also a testimony to the idea of the imaginal being so powerful that individuals can experience imaginal figures. Clearly within the five arenas that have been established, these figures constitute phenomena and specifically charged images. But within this noumenon section, it must be stated that whether or not these figures exist within the imaginal reality is unknowable.

Further, Jung (1937/1980) makes a connection between the need for projection in the study of matter as a necessary part of engaging the intermediate realm. 

Obviously, the existence of the intermediate realm comes to a sudden stop the moment we try to investigate matter in and for itself, apart from all projection; and it remains nonexistent so long as we believe we know anything conclusive about matter or the psyche. (p. 279 [CW 12, para. 394]) 

Again, these previous citations of Jung throughout this entire imaginal reality as noumena section serve to show the full range of ontological substance that the imaginal reality may or may not have as well as shows the ambivalence that Jung had in his thinking that reflects the ambiguity that is at the core of imaginal reality. 

Noumenal vs. numinous.  In discussing noumena, it is important to distinguish the noumenal from the numinous since they are related and can easily be confused. “The numinous comes from numinosum which is “Rudolf Otto’s term (in his Idea of the Holy) for the inexpressible, mysterious, terrifying, directly experienced, and pertaining only to the divinity” (Jung, 1989, p. 397).  The overlap occurs because some of the imaginal scholars refer to the imaginal reality as being spirit or divinity.  If that is the case, one might say one had a numinous experience of noumena meaning that the person had an awesome perception of divinity experienced as objective imaginal reality. However, in keeping with the five arenas of the process of knowing the caveat would need to be added that individual had a numinous experience of the stimuli related to the noumenal, objective reality of the divine. 

To illustrate the possible confusion of the terms, in the following paragraph Jung could be speaking of the imaginal reality as noumena just as easily as he refers to the numinous. 

How could we be lifted from our pathologies, Jung asked, if we are not imaginatively open to the depth of those energies which both conflate us and tumble us in harness to the sea? The approach to the numinous, he insisted, is the true therapy. It will no more spare us suffering or death than the other buzzing buggers which have been a moment on this earth. But, by way of the archetypal imagination, these buzzing buggers of which we are a part have intimations of immortality, are participants in a recurrent eschatological drama, and bring their small individuated piece to the great mosaic. (Hollis, 2000, p. 123)

While the definition of noumena as an objective reality that exists beyond knowing and the definition of numinous as a significant experience of divinity seem very different, when one has a significant experience of the imaginal, one could say that it came from a noumenal reality as well as be a numinous experience. 

All of the points made in this dissertation regarding the metonymic head’s avoidance of noumena which is imaginal reality could also be made for the head’s avoidance of the numinous: “While describing and counting behaviors may be provisionally useful and certainly contribute to statistics, such an approach to psychology may prove an unwitting contrivance to avoid the numinous” (Hollis, 2000, p. 120). While one may not call an imaginal experience numinous, it is likely a difference in referring to divinity or the sacred or something of that nature as opposed to the imaginal experience itself being that different from a numinous experience. One might say that the numinous only overlaps with the more significant imaginal experiences. However, this next citation increases the commonality between noumenal and numinous:  “Finally, it is important to remember that while numinous experiences are impressive, the sacred reveals it’s self in the ordinary if we have eyes to see it” (Corbett, 1996, p. 37). When one has a numinous experience, the question remains whether one truly accessed the noumenal reality directly or is it the more likely case that the individual had a potent experience of the stimuli derived from noumenal reality.

Regarding the numinous and the divine, within the ambiguous body of scholarly work on the imaginal, there are implications of a fourth, spiritual reality. Because there is so much ambiguity and overlap between the ideological or imaginal reality with the use of the terms, spirit or spiritual and even psyche or psychic, in imaginal writings that I will continue to collapse spiritual in with the ideological or imaginal depending on how the scholar is using the terms.  The intention of this section was to point out the overlap in the usage of the two similar sounding words as well as to highlight the technical differences in their definitions.  This Intermediate Reality section has explored the intermediary nature of the imaginal.  The next sections will additionally draw more on the revelatory tradition of Jung and emphasize a more substantial nature of the imaginal reality.

World unto itself.  Stating that the imaginal reality exists just as much as the ideological and material realities reinforces the idea that the two true or given realities are the empirical and rational.  Imaginal scholars often present the imaginal as substantial as an additional reality while describing the imaginal as an intermediary validates the reality of the imaginal as a corollary to the material and ideological, I believe it is important that the imaginal reality is a reality in its own right.  “My intention in proposing the two Latin words mundus imaginalis as a title for this paper was to circumscribe a very precise order of reality, which corresponds to a precise mode of perception” (Corbin, 1972, p. 1).  Corbin’s (1972) statement suggests a reality that does not need other realities in order to justify its existence.  This dissertation is an attempt to articulate the “precise mode of perception” for the “precise order of reality” that is the imaginal reality.

The primary thrust within the writings of imaginal scholars is that the imaginal reality is an intermediary and is often described as something like an isthmus or bridge between two significant land masses. This section of the dissertation runs counter to the main thrust of the writings by imaginal scholars in that I believe that referring to the imaginal as an isthmus or intermediary diminishes the role that the imaginal plays. While imaginal scholars grant an ontological status to imaginal reality, there is a flavor even in some of the earlier citations of this work of reducing the imaginal reality to a secondhand shack built from the leftover bricks and mortar of the other two realities. But the imaginal has its own ontological status.  Romanyshyn’s use of “subtle world” and “domain of reality” imply that even as the imaginal is an intermediary, the imaginal has some type of dimension or realm of existence of its own. Romanyshyn (2001) explains, “A careful phenomenologist, Corbin (1998) differentiated the imaginal from the imaginary, and in so doing affirmed the ontological validity and primacy of this world as an intermediate and intermediary world” (p. 213).  It is noteworthy that even while the imaginal scholars state the reality of the imaginal realm, they frequently describe the imaginal primarily in terms of it being an intermediary world.  

While the imaginal reality seems to be an immaterial materiality or some combination of form and extension, the imaginal also has an organ of sensibility of its own, the imaginal heart, and a cognitive faculty of its own, metaphoric imagination. 

We realize immediately that we are no longer confined to the dilemma of thought and extension, to the schema of a cosmology and a gnoseology restricted to the empirical world and the world of abstract intellect. Between them there is a world that is both intermediary and intermediate, described by our authors as the 'alam al-mithal, the world of the image, the mundus imaginalis: a world that is ontologically as real as the world of the senses and that of the intellect. This world requires its own faculty of perception, namely, imaginative power, a faculty with a cognitive function, a noetic value which is as real as that of sense perception or intellectual intuition. (Corbin, 1972, p. 7)

Greater than isthmus.  This following section is an interjection of this researcher’s biases.  While the primary thrust of the writings on the imaginal and therefore this dissertation will describe the imaginal as a bridge or isthmus, I believe that the imaginal reality is not just an isthmus but the primary world from which the two reified extremes manifest.  This section cites supportive scholarship that indicates that the imaginal is not a slim line of connection where the two irreconcilable ideological and material worlds are joined or overlap, but where the seemingly irreconcilable realities are the two distant sides of the same substance. The imaginal is the body of the coin where the empirical and rational are the tail and the head of the coin. They are the mere faces of the coin while the imaginal is the true substance of the coin. The faces help identify the coin and are what people most think about when they think of a coin since they are the most salient. The faces of a coin provide value as they create the basis for exchanging with the coin, but are not the primary substance of the coin.  So we must say “corporeal and light” or “mind and matter” because the mind cannot easily articulate and comprehend the relation and substance between the two, the ambiguous.


Another metaphor for the same phenomena would be the trunk as the core of a tree being the imaginal joining together the more peripheral leaves and roots of the ideological and material. Or in keeping with the landmass metaphor where an isthmus is a strip of land connecting two larger masses, I contend that the imaginal reality in the middle is the larger mass.  The imaginal reality is the continent that lies between opposite seashores. The ideological and material are the coasts on the extreme sides of the great expanse in between. Because the imaginal is often referred to as the isthmus or intermediary in scholarly work, I will continue to use that languaging of the imaginal. However, it is my strong conviction that the imaginal is the core reality that becomes manifested concretely into the two more literal realities.   

If a person does not “believe” in salt, it is up to the doctor to tell him that salt is necessary for physiological health. Equally, it seems to me that the doctor of the soul should not go along with the fashionable stupidities but should remind his patient what the normal structural elements of the psyche are. For reasons of psychic hygiene, it would be better not to forget these original and universal ideas; and wherever they have disappeared, from neglect or intellectual bigotry, we should reconstruct them as quickly as we can regardless of “philosophical” proofs for or against (which are impossible anyway). In general, the heart seems to have a more reliable memory for what benefits the psyche than does the head, which has a rather unhealthy tendency to lead an “abstract” existence, and easily forgets that its consciousness is snuffed out the moment the heart fails in its duty.

I believe that the imaginal is the essential salt that the individual needs.  The imaginal reality is more substantial than being just an isthmus.  

Superior world.  If we will indulge the possibility of the overlap between conceptions of psyche and the imaginal, Jung (1954/1970) supports the idea that the imaginal is greater than the other two realities.  

The psyche [imaginal] is the greatest of all cosmic wonders and the sine qua non of the world as an object. It is in the highest degree odd that Western man, with but very few—and ever fewer—exceptions, apparently pays so little regard to this fact. Swamped by the knowledge of external objects, the subject of all knowledge has been temporarily eclipsed to the point of seeming non-existence. (p. 169 [CW 8, para. 357])
Here is a place where as a researcher I need to check in regarding my own biases.  I believe that the imaginal reality is equal to the other realities.  At the same time, I can sense that I want to make the imaginal more important than the material and ideological worlds. For example, I chose to describe the imaginal reality as a continent with a coast on either side that represents the material and ideological.  This simile represents the significance that the imaginal plays over the two other worlds.  Having reported on my own predisposition, I will continue to cite scholarship that further extols the merit of the imaginal reality, such as: 

It must be stressed that the world into which these Oriental theosophers probed is perfectly real. Its reality is more irrefutable and more coherent than that of the empirical world, where reality is perceived by the senses. Upon returning, the beholders of this world are perfectly aware of having been "elsewhere"; they are not mere schizophrenics. This world is hidden behind the very act of sense perception and has to be sought underneath its apparent objective certainty. For this reason, we definitely cannot qualify it as being imaginary in the current sense of the word, i.e., as unreal, or non-existent. (Corbin, 1972, p.15)

Note that even as Corbin mentions “more irrefutable and more coherent than that of the empirical world,” he still is defending the imaginal as not “imaginary” or “non-existent”.  It occurs frequently in the literature that when imaginal scholars refer to imaginal reality that there is a defensive flavor in stating that it is just as real as matter and ideas and that it is not unreal.  This next paragraph of Corbin’s provides the reader with an exploration or invitation into the imaginal reality that starts with the imaginary but moves past it unapologetically referring to the imaginal as “true reality,” and then  returns to referring to the imaginal’s limitations and degradations that I am suggesting that shcolars move beyond.

 And to find the courage to travel this road, we would have to ask ourselves what our reality is, the reality for us, so that, when we leave it, we would attain to more than an imaginary world, or a Utopia. Furthermore, we would have to ask: what is the reality of these traditional oriental thinkers that enables them to reach the eighth clime, Nâ-Kojâ-Abâd. How are they able to leave the sensible world without leaving reality; or, rather, how is it that only in so doing they attain true reality? This presupposes a scale of being with many more degrees than our own. Let us not make any mistake and simply state that our precursors in the West conceived imagination too rationalistically and too intellectualistically. Unless we have access to a cosmology structured similarly to that of the traditional oriental philosophers, with a plurality of universes arranged in ascending order, our imagination will remain out of focus, and its recurrent conjunctions with our will to power will be a never-ending source of horrors. In that event, we would be confining ourselves to looking for a new discipline of the Imagination. It would, however, be difficult to find such a new discipline, as long as we continue to see in it no more than a way of getting a certain distance to what is called reality and a way of acting upon reality. Now, this reality we feel is arbitrarily limited as soon as we compare it to the reality described by our traditional theosophers, and this limitation degrades reality itself. (Corbin, 1972, p. 16)  

It is my intention to remove the focus on “limitation that degrades reality itself” and step fully into the imaginal in all of its merit.  However, in the literature, there is a consistent dance between the imaginal in its own right and the imaginal as an isthmus or intermediary reality.  This dance is another example of the ambiguous nature of imaginal reality.


Jung (1937/1980) gives us hope that we may return to an understanding of the imaginal as more continent than isthmus: 

But the moment when physics touches on the "untrodden, untreadable regions," and when psychology has at the same time to admit that there are other forms of psychic life besides the acquisitions of personal consciousness—in other words, when psychology too touches on an impenetrable darkness—then the intermediate realm of subtle bodies comes to life again, and the physical and the psychic are once more blended in an indissoluble unity. (p. 279 [CW 12, para. 394])     

Perhaps Jung is pointing toward the imaginal as the one blended, indissoluble unity with the two faces of the ideological and material.

While there has been some discussion of the qualities and nature of the imaginal world, most of the discussion in this imaginal reality section has been on establishing that the imaginal world is an intermediary between the ideological and material realities and that it has ontological merit. Future sections in this dissertation will continue to explore additional qualities of the imaginal reality as well as the process of knowing the imaginal reality.

Conclusion.  This section suggested that the imaginal reality is similar to the ideological and material realities in that it is noumena and it has a valid ontological status. The question still remains as to how we gain knowledge from that which exists but is unknowable. Romanyshyn (2001) intimates the connection between these realities that are directly unknowable and our indirect experience of them:  

Image belongs to the imaginal world, like fact belongs to the empirical world and idea to the conceptual world. Image, fact, and idea are the ways through which each of these different ontological domains shows themselves. Each is also the specific way in which we know these domains: image as a metaphoric gnosis, fact as an empirical one, and idea as a rational way of knowing and being. In moving from image to Imaginal, I have only been re-turning to and turning over the core theme of Psychological Life. Image and its metaphoric reality already argued for the ontological autonomy of psychological life. The Imaginal is and has been a way of furthering that claim.  (p. 213)

The inquiry within the next section is the exploration of what the imaginal reality provides that gives human beings some access to it. The next section is on the stimuli that are produced from the imaginal reality, the imaginal field.

Arena Two: The Imaginal Field as Stimuli

Noumena as Source. Imaginal reality is a noumenon that cannot be known yet is the source of the imaginal stimuli, which human beings can perceive. 

If, therefore, a transcendental substratum lies at the foundation of the complete determination of things-a substratum which is to form the fund from which all possible predicates of things are to be supplied, this substratum cannot be anything else than the idea of a sum-total of reality (omitudo realitatis). . . . This conception of a sum-total of reality is the conception of a thing in itself. (Kant, 1902, p. 433)

To apply Kantian perspectives to imaginal reality, the imaginal as an objective reality is part of transcendent substratum from which all phenomena will be experienced. Because objective reality is ineffable, meaning unknowable or indescribable, we must rely on the stimuli that it presents which become phenomena. “The great difficulty is that we have absolutely no scientific means of proving the existence of an objective meaning which is not just a psychic product” (Jung, 1931/1970, pp. 482-483 [CW 8, para. 915]).  This section represents the second arena of the five arenas of the process of knowing where the stimuli arena of the imaginal will be examined. Much of this imaginal field section will explore the possibility that the imaginal reality produces stimuli that parallel the type of field already discussed regarding the electromagnetic field and physics. “the imaginal is the quantum field of soul, and the quantum field the imaginal domain of nature” (Romanyshyn, 2001, p. 214).  Within Romanyshyn's imaginal/quantum field metaphor is the implication that the imaginal domain has a structure that is similar to a quantum field.

Imaginal energy.  The following paragraph from Jung (1954/1970) refers to imaginal stimuli that provide the energy needed to experience psychic content.  He also alludes to a just noticeable difference (Matlin, 1989) which requires a threshold of energy before an imaginal organ of sensibility can detect it.  

Moreover, the idea of a threshold presupposes a mode of observation in terms of energy according to which consciousness of psychic contents is essentially dependent upon their intensity, that is, their energy. Just as only a stimulus of a certain intensity is powerful enough to cross the threshold, so it may with some justice be assumed that other psychic contents too must possess a higher energy-potential if they are to get across. If they possess only a small amount of energy they remain subliminal, like the corresponding sense-perceptions. (p. 172 [CW 8, para. 363])   

Hollis believes that Jung’s work was largely a study of the behavior of imaginal energies and warns not to reduce or minimize the focus on these stimuli. “Reifying Jung’s rich metaphoric mosaic, which tracks the mysterious movement of energies, similarly reduces such metaphors as anima or shadow or complex to metaphysical concepts or the closed systems of allegories” (Hollis, 2000, p. 5).  Hollis points out that it is a field or a systemization of energy that underlies the imaginal whether it shows up in the spiritual or corporeal realities.   

But what is real, what is common to both sides of these dichotomies is not ideology but energy. All of them are energy systems. To be more specific, all of them are systematized images of energy. It does not matter whether the image is religious in character, purporting to embody the encounter with a transcendent reality, or material in character, purporting to describe the mystery of nature in incarnational flux.  (Hollis, 2000, p. 10)

These energies are the stimuli that are derived from the imaginal reality and then detected by the imaginal heart.

Fields beyond the empirical.  While there have been many studies on the biological heart and even the electromagnetic field that is put out by the heart, this research is focused on the overlap between the heart, the imaginal, and knowledge. In this study, the focus is on an imaginal field of meaning as opposed to a material field of electromagnetic energy.  There are many other uses of the term field that are non-physical such as psychic fields, interpersonal fields, religious fields, or spiritual fields.

Social fields.  This section on fields provides support for the existence of fields beyond the physical.  The intention is not so much to explicate the term field in various domains.  The intention is to show how the term field is used in a number of contexts much broader than physical reality.  

I will use Kurt Lewin, one of the founders of the discipline known as organizational development, as an example of a field theory being used in non-physical disciplines. As the following citations point out, similar to this dissertation, Lewin seems to use the physical field as an underlying metaphor for the social field theory that he proposes.   
The illustration Black offers of the influence of an archetype on a theorist’s work is of exceptional interest to me, for this very case had a profound effect of my own early attempts to characterize a “social field.”  Black examines the writings of the psychologist Kurt Lewin whose “field theory” has been fruitful in generating hypotheses and stimulating empirical research.  (Turner, 1974, p. 27)

 Just as this dissertation is borrowing from a physical field theory to extrapolate a model for the imaginal, Lewin also takes specific terminology from the physical realm to gain clarity around interpersonal dynamics.

Well there may be no specific models envisaged; yet any reader of Lewin’s papers must be impressed by the degree to which he employs a vocabulary indigenous to physical theory.  We repeatedly encounter such words as “field,” “vector,” “phase-space,” “tension,” “force,” “valence,” “boundary,” “fluidity”—visible symptoms of a massive archetype awaiting to be reconstructed by a sufficiently patient critic.  (Black, 1962, p. 241)

This helps not only to highlight an example of non-physical field theory, but also highlights that by paralleling the five arenas in the process of knowing the imaginal with the material, this dissertation is largely a metaphor between the imaginal heart and the empirical eye.


Many other scholars have used some type of field theory as a means to describe interactions.  Ognjenovic, Skorc, and Savic use the term field in describing an interactive field: “In order to build new relational activities, the whole potentiality of the interactive field needed to be reconsidered” (Krippner & McIntyre, 2003, p.174).   Later, these same authors refer to a “social field” (p. 174).


The term field has also been used to describe events within the individual's psyche.  Jeffrey Kirkwood (2007) states that “The traumatic memory fragment that overwhelms the present for a veteran acts like a supermassive psychic object whose gravitational field changes the way all other nearby systems behave” (p. xvii).  Field is even being used to describe events within the individual while continuing to rely on the field as a physical event.  Roll and Williams (2009) ask, “Do mental events cause neural events analogously to the probability fields of quantum mechanics” (p.26)?  The purpose of this section is not present a comprehensive survey of nonphysical fields.  The intention of this section is to present enough information to invite an openness to the possibility of nonphysical fields and that the imaginal field is one such field.

An autonomous imaginal field.  Often human beings become fixated on certain paradigms of the world. How willing are human beings to embrace a paradigm that would allow for a better comprehension of the existence of an imaginal field? 

In the Newtonian view, the forces were rigidly connected with the bodies they act upon.  Now the force concept was replaced by the much subtler concept of a field which had its own reality and could be studied without any reference to material bodies. . . . In spite of these far-reaching changes, Newtonian mechanics at first held its position as the basis of all physics. Maxwell himself tried to explain his results in mechanical terms, interpreting the fields as states of mechanical stress in a very light space-filling medium, called ether, and electromagnetic waves as elastic waves of this ether. . . . It was not until fifty years later that the Newtonian mechanics of force was set aside enough to make room for the electromagnetic field.  Einstein . . . declared that no ether existed and that the electromagnetic fields were physical entities in their own right, which could travel through empty space and could not be explained mechanically.  (Capra, 1975, p. 48)

This represents a Kuhnian (Kuhn, 1962) paradigm shift in physics that parallels the shift suggested by this research, that the imaginal fields are “entities in their own right.” The latter sense of field as a condition in space represents the understanding of an imaginal field.  This reference to the electromagnetic field is provided in order to help to make the leap between the stimuli for vision to a similar meaning of field for the imaginal and to invite the question as to psychology’s openness to an imaginal field.


Feinstein and Krippner (2008) state: 

that “fields of information” influence consciousness and behavior. We suggest that just as a magnetic field will line up iron filings, informational fields, as real as magnetic fields, exist in the physical world and exert a tangible influence on your feelings, beliefs, and behavior. (pp. 205-206)

They are acknowledging that there is a field of information that influences an individual's feelings, beliefs and behavior. While they state that this field exists in the physical world, it is not a significant leap to imagine that there is a field that exists in relation to the imaginal world. Feinstein and Krippner continue to say, “The information coded in your personal field corresponds with your personal mythology” (p. 206).  Relating this field of information to mythology moves it even closer toward being an imaginal field.

Where does the imaginal field exist? While it is presumed that the physical reality includes and is external to our bodies, where do the rational and imaginal realities exist? According to the thinking behind noumena, this cannot be known about any of the realities. However, it is plausible to explore the location of the stimuli or energetic fields of the various realities.  Again, the tendency is to think of the physical stimuli as being of the body or as being external, existing in the physical reality. But where do the stimuli for the rational and imaginal exist?  Given the intermediary nature of the imaginal, might it exist in the physical reality to some degree? Characteristic of the West is the belief that meaning is only created through a cognitive process typically inside the brain or head. That meaning exists outside of the individual psyche or even in the individual heart is absurd to many westerners.  The following citation from Jung (1952/1970) suggests that there is a field of meaning that also exists outside of our individual psychic processes and exists within external and independent events.   

If—and it seems plausible—the meaningful coincidence or “cross-connection” of events cannot be explained causally, then the connecting principle must lie in the equal significance of the parallel events; in other words, their tertium comparationis is meaning. We are so accustomed to regard meaning as a psychic process or content that it never enters our heads to suppose that it could also exist outside the psyche. But we do know at least enough about the psyche not to attribute it to any magical power, and still less can we attribute any magical power to the conscious mind. If, therefore, we entertain the hypothesis that one and the same (transcendental) meaning might manifest itself simultaneously in the human psyche and in the arrangement of an external and independent event, we at once come into conflict with the conventional scientific and epistemological views. (p. 482 [CW 8, para. 915])   

Here Jung is referring to a transcendent field of meaning beyond the phenomena or activities that are solely within the human experience. 

As Jung states that meaning may exist outside of the psyche and that it exists as the connecting principle of parallel events, he is pointing to some substratum or field of meaning that impacts physical events.  The implication of Jung’s comment is significant in that it highlights the existence of a field of meaning beyond the activity of the individual psyche.  If this field connects or is a substratum behind events, it is safe to assume that it connects the objects or persons within events. Just as all human beings and objects within a room are existing within an electromagnetic field, the same people and objects are existing within an imaginal field of meaning. 

A field of meaning.  The concept of meaning pervades the imaginal literature. Within the writings that refer to each of the five arenas in the process of knowing, meaning plays a central theme.  Because the imaginal reality is noumenal, the first starting place where we may begin to comprehend some sense of meaning would be through the stimuli, the imaginal field.  I start with the American Psychological Association's definition of meaning: 

The cognitive or emotional significance a word or sequence of words, or of the concept, sign, or symbolic act.  This may include a range of implied or associated ideas (connotative meaning) as well as a literal significance (DENOTATIVE MEANING).  (VandenBos, 2007, p. 561) 

While this definition makes sense, it is limited from the standpoint of imaginal psychology.  Imaginal scholars suggest that imaginal experiences have meaning beyond the cognitive or emotional.  

Jung (1952/1970) refers to the noumenal nature of meaning and emphasizes the limited perspective of meaning that the West holds where meaning originates in our own cognitions.  In many of Jung’s writings, he implies that there is meaning that originates beyond the individual.  

Although meaning is an anthropomorphic interpretation it nevertheless forms the indispensable criterion of synchronicity. What that factor which appears to us as “meaning” may be in itself we have no possibility of knowing. As an hypothesis, however, it is not quite so impossible as may appear at first sight. We must remember that the rationalistic attitude of the West is not the only possible one and is not all-embracing but is in many ways a prejudice and a bias that ought perhaps to be corrected. (p. 485 [CW 8, para. 916])  

You will recall that Jung also mentioned synchronicity, which is one of the terms where he brings in the conception of meaning most frequently. Because Jung has been named as a central figure in this research and because synchronicity seems to provide some sense of a substratum or causal level for meaning and the imaginal, Jung's synchronicity is explored now.

Meaning and synchronicity.  Synchronicity occurs within one's experience when two events that seemed to have no physical cause appear to be related in terms of timing and meaning.  “The causality principle asserts that the connection between cause and effect is a necessary one. The synchronicity principle asserts that the terms of a meaningful coincidence are connected by simultaneity and meaning” (Jung, 1931/1970, p. 485 [CW 8, para. 916]).  Jung's scholarly work around synchronicity is consistent with the conception of an imaginal field in that both seem to be a subtext, substratum, source of meaningful activity. Synchronicity focuses more on events where the imaginal focuses more on the image; however, both point to a common wellspring of meaning.

Another dimension in the nature of the imaginal field is whether it works across space or is transcendent of spatial distance. The imaginal may work in a way that is nonlocal.  

The technical term that we use for such actions-at-a-distance is nonlocality—action transmitted without signals that propagate through space. Signals that propagate through space, taking a finite time because of the Einsteinian speed limit, are called local signals. So the collapse of the quantum wave is nonlocal.  (Goswami, 1995, p. 76)

If the stimuli for the imaginal reality can impact in the same way regardless of distance and without crossing through the space, the imaginal field would be considered nonlocal. This seems to be the case with synchronicity.   Synchronicity seems to link two events together not in a physically causal way but in a meaningfully way. 

I chose this term [synchronicity] because the simultaneous occurrence of two meaningfully but not causally connected events seemed to me an essential criterion.  I am therefore using the general concept of synchronicity in the special sense of a coincidence in time of two or more causally unrelated events which have the same or a similar meaning, in contrast to “synchronism,” which simply means the simultaneous occurrence of two events.  (Jung, 1989, p. 400) 

The commonality between synchronism and synchronicity is that two events are occurring at same time. The difference is that with synchronicity there is the experience of meaning within the two events occurring at same time. 

It is important to note that there may seem to be a unidirectional nature in reference to the imaginal where the imaginal field causes the meaning, but more accurately there is a simultaneous emergence of meaning that arises in the individual from the event or image at the very same moment as the meaning arises from the imaginal field. This will be discussed further in subsequent sections of this research. While it is important to note that the emergence of meaning is not causal, the meaning still has a source. I assert that the meaningful coincidences of synchronicity arise from the imaginal reality and subsequently the imaginal field at the same time that they arise from the events themselves.

The ambiguous nature of the imaginal is playing out here with the imaginal field, meaning and synchronicity. To say that something arises or emerges from something but is not caused by something seems nonsensical. But perhaps again the imaginal is more like quantum physics where if you think you understand it, then you really do not.  The following statement by Corbin is indicative of the paradoxical nature of the imaginal field and synchronicity where imaginal reality is nowhere, now here, everywhere, and yet somehow meaningful. 

Yet strange as it may seem, once the journey is completed, the reality which has hitherto been an inner and hidden one turns out to envelop, surround, or contain that which at first was outer and visible. As a result of internalization, one has moved out of external reality. Henceforth, spiritual reality envelops, surrounds, contains so-called material reality. Spiritual reality can therefore not be found "in the where". The "where" is in it. In other words, spiritual reality itself is the "where of all things. It is not located anywhere and it is not covered by the question "where", the ubi category referring to a place in sensible space. Its place (abâd) as compared to the latter is Nâ-kojâ (nonwhere) because, in relation to what is in sensory space, its ubi is an ubique (everywhere). Once we have understood this, we perhaps understand the most important thing enabling us to follow the topography of visionary experiences. We may discover the way (sens in French), both in terms of meaning and in terms of direction. Moreover, it may help us to discover what distinguishes the visionary experience of spiritualists, like Sohrawardi and so many others, from such pejorative terms in our modern vocabulary as "figments of the mind" or "imaginings"—to wit, Utopian fantasies. (Corbin, 1972, pp. 5, 6)

From Corbin’s descriptions we see the paradoxical nature of inner and outer of everywhere and nowhere. This type of meaning remains hidden and invisible. “ ‘Meaning’ (ma‘nā) is a key term in dogmatic theology, Sufism, and literary theory.  The Sufis typically identify it with the inner, invisible reality of a thing, in contradistinction to its ‘form’ (sūra), which is the thing’s outer, apparent reality” (Chittick, 1994, p. 74).  To be clear Chittick is not using the term form in the same way that Plato and Jung use form in its abstracted sense.  He is referring to form as object or artifact The object or image is the primary carrier for meaning since ultimate reality is noumenal; however, the meaning is not in the image, but the inner.  “This image, as we have seen, is not itself divine, though it carries and is animated by the eternal exchange of that energy which we may call divine” (Hollis, 2000, p. 119).  In Hollis’ statement, the meaning is originated not within the individual, but from the divine.

Given the internal, hidden, and paradoxical nature of meaning and given that our primary access to meaning arises in events and images, it is understandable why so many human beings become fixated on a literal sense of meaning where it seems to be attached to the objects that carry the meaning.  Perhaps, it takes a particular giftedness or practice to become aware of and appreciate the deeper or transcendent meanings that these artifacts hold.  

The thoughts now transformed into the chapters of this book were influenced by the metaphors and inquiring spirits of two imaginative sensibilities: Jung and Blake. Both were intuitives with a keen eye for the suggestive detail, the reading of the surface to intimate the implicit subtext or the layers of meaning which are embodied through the image but which are indiscernible to the sensate eye. (Hollis, 2000, p.4)


Beyond the objects that carry the meaning is the meaning itself, some of which is noumenal. As Jung has made clear, we may have no possibility whatsoever in knowing the factors that make meaning.  As Jung has pointed out, there is a possibility that meaning originates outside the individual psyche.  “We are so accustomed to regard meaning as a psychic process or content that it never enters our heads to suppose that it could also exist outside the psyche” (Jung, 1952/1970, p. 482 [CW 8, para. 915]). It may never enter our heads, but might it enter our hearts?

Based on the scholarly work of imaginal scholars brought forth in this research, meaning seems to come from holding in relationship (an affinity between) two things that have some apparent separateness.  This could be between an individual and object, another person, or life itself.  It could also be some charged connection that a person experiences between two other objects.  Again, terms such as affinity and charged are simply other words that take the place of meaning. There exists a hermeneutic circle where one must already have some sense of the term or its referent terms before one can begin to understand any of the terms. We have an experiential sense of what meaning is, but it is difficult to reduce a meaningful experience to its component factors. For now, the essence of the scholarly writings around the imaginal seems to intimate that meaning denotes a charged relation between seemingly disparate things.  Somehow it is meaningful when we bridge the gap between two individuals, between an individual and objects in this world, and between the infinite and the finite. Perhaps the charge that we experience as meaningful comes from the holding together of that which seems separate.  Perhaps it is that which is relational that is central to meaning.

Meaning as relation.  Corbin (1969) makes a direct correlation between an individual's relationship to the world and meaning itself. 

Today, with the help of phenomenology, we are able to examine the way in which man experiences his relationship to the world without reducing the objective data of this experience to data of sense perception or limiting the field of true and meaningful knowledge to the mere operations of the rational understanding. (p. 3)

Romanyshyn (1989) discusses at length how the development of linear perspective actually created more distance and less relationship between an individual and the world. He asserts that, while this distance may be helpful from a scientific perspective, the distance also creates a world that is less imaginal, less soulful, and less meaningful. Meaning is held within the relationship between two seemingly disparate objects.  For example, in the following passage, Hollis (2010) suggests that meaning is created through the connection between our lives and the divinity that is carried by the image. 
What we wish most to know, most desire, remains unknowable and lies beyond our grasp. Thus, as the meaning-seeking, meaning-creating species, we depend on the image which arises out of depth encounters. This image, as we have seen, is not itself divine, though it carries and is animated by the eternal exchange of that energy which we may call divine. (Hollis, 2000, p.119)

It is in the relatedness of the divine with the mundane object that taps into both the infinite and finite within ourselves and creates meaning between the individual and the object and between the individual and divinity.


Meaning and relationship are at the very core of each of the arenas of the five processes of knowing for the imaginal.  Because meaning is first detectable in the second arena and because it is counter to western thinking that it is belabored here.  However, meaning as relational will be a central theme and essential to understanding each of the arenas.  Meaning is at the very core of depth psychology and all that is imaginal.  “Watkin’s phenomenological orientation moves depth psychology into that place where the other as difference is the depth of Self. The unconscious is between us and the notion of depth [imaginal] is radically relational and dialogical” (Romanyshyn as cited in Watkins, 2000, p.ii).

A field of ambiguity.  A correlation with the intermediary nature of the imaginal reality that was discussed in previous sections is that the imaginal is ambiguous. As will be seen in the following discourse, the very nature of imaginal reality is ambiguous because it is a combination, overlap or isthmus between the two “primary” but disparate realities.  Where the focus on the imaginal reality is on its being an intermediary, the focus of the imaginal field is on its being ambiguous.

As already noted, imagination [the imaginal] can be considered on three basic levels: as the cosmos itself, as an intermediate macrocosmic world, and as an intermediate microcosmic world. Its outstanding feature is its inherent ambiguity.  In whatever level it is envisaged, it is always a barzakh—an isthmus or interworld—standing between two other realities or worlds and needing to be defined in terms of both. Thus a dream image needs to be described in terms as both subjective experience and objective content.  We affirm the image as both true and untrue, since in one sense a specific thing is seen, and in another sense it is not. (Chittick, 1994, p. 70)

This latter statement again reflects both the surface structure and the deep structure of the imaginal.  Sometimes the ambiguity of the imaginal comes from holding together two disparate things, sometimes the things are not just disparate but opposite.

Opposites.  The following citation articulates well both the intermediary and ambiguous nature of imaginal reality. Note that the paragraph is another example where imaginal scholars use the term imagination when the better term would be imaginal.

In a second sense, imagination [the imaginal] is the intermediate world between the two fundamental created worlds, the spiritual and corporeal worlds. These two worlds are contrasted in terms of opposite qualities, such as luminous and dark, unseen and visible, inward and outward, non-manifest and manifest, high and low, subtle and dense.  In every case imagination is an isthmus between the two sides, possessing attributes of both.  Hence the macrocosmic “World of Imagination” needs to be described as “neither/nor” or “both/and.”  (Chittick, 1994, pp. 70-71)

So as part of its ambiguous nature the imaginal holds or is a reality of opposites. 

When imagination is considered as a reality within the human microcosm, the term is used in two closely related meanings.  In the first sense, imagination is the soul, and thus it corresponds to the World of Imagination in the microcosm.  It is the human self, which acts as an intermediary between the luminous and immaterial divine spirit and the dark and dense body.  Spirit and body—light and clay—have no common measure.  The spirit is one, luminous, subtle, high, and invisible, while the body is many, dark, low, and visible. But the soul is both one and many, luminous and dark, subtle and dense, high and low, invisible and visible.  (Chittick, 1994, p. 71)

The nature of human beings is to exist in these different and even opposing qualities at the same time. The holding of these different or opposing characteristics provides a sense of the nature of ambiguity, but what is a good definition of ambiguity?

Defining ambiguity.  While the implication of this section heading, defining ambiguity, is likely to be interpreted as the seeking of a definition of ambiguity, it is also possible to read the section heading as trying to gain some clarity within a situation that is ambiguous.  This section's title is ambiguous because it could have at least those two meanings. In this case, both meanings are true. This section seeks a definition of ambiguity, but also tries to place some parameters and clarity around the ambiguous nature of the imaginal. The American Psychological Association defines ambiguity as: 

n. 1. In linguistics, the property of the word, phrase, or sentence that has more than one possible meaning. Ambiguity in a phrase or sentence may be lexical, as in The students are revolting, or structural, as in black cats and dogs; often there is a combination of both factors. In PSYCHOLINGUISTICS, the main area of interest has been the process used to interpret sentences whose SURFACE STRUCTURE could reflect two quite different DEEP STRUCTURES. (VandenBos, 2007, pp. 41, 42)

While the focus of this dissertation is the imaginal and not linguistics, the definition still works if it is restated using image rather than word, phrase, or sentence:  Ambiguity is the property of the event or image “that has more than one possible meaning.” Further the idea of surface structure and deep structure of the APA's definition work well with the imaginal in that imaginal reality or imaginal fields would represent the deep structure and the image would represent the surface structure. Using the APA definition and orientation, ambiguity is the holding together of at least two disparate meanings in one object. In keeping with the West's predisposition to be too literal or concrete, this definition requires some type of object or artifact.  This is fine if there is an object such as a word, sentence, image, or event. However, if we are focusing on the deep structures such as imagination or the imaginal field, is a surface structure needed? The answer to that question would be no unless we assume that thoughts or even psychic energy can be thought of as objects. In that case, the imaginal field itself can be an object that is ambiguous. 

To state that the imaginal field is ambiguous admits to a permanent confusion in the nature of the imaginal. Romanyshyn (2001) states that “Confusion has a place in psychological life [the imaginal]. Psychological life is confusion” (p. 5).  For ambiguity to be confusing does not mean complete chaos. 

In its root sense, confusion means “to pour together.” It suggests a blending or mixing of things, and at this level it carries no connotation of either error or madness. If the long past of psychology’s confusion is read in this fashion, then this past tells us that psychological life always appears with and/ or through something else. We begin to suspect that the confusion of psychological life is its reflection through other things. We begin to suspect that not only is psychological life confused with metaphysics, logic and physics, but it is also reflected in the way in which an age builds its buildings, paints its paintings, and creates its works of art. Indeed we begin to suspect that the way in which an age understands the things of the world (nature) and the human body mirror human psychological life, making it a reality of reflection.  (p. 6)

In the end, ambiguity is not chaos in a pejorative sense, but multiple meanings held in unison, poured together.


The following statement by Chittick (1994) is another example of the holding of two opposites as well as the non-delimitation that tends to go with the imaginal. 

In combining the two perspectives of incomparability and similarity, revelation provides knowledge closest to the truth of God. For both reason and imagination delimit God, the one by making Him incomparable and the other by making Him similar.  But in fact, God is neither incomparable nor similar. It is precisely His non-delimitation by any attributes that allows Him to be perceived in both modes. (p. 166)

Similarly, it is the imaginal's non-delimitation that allows it to be a carrier of the ambiguous.


In some ways, the imaginal's capacity to hold opposites is not only ambiguous, but it's paradoxical. Within many of the citations mentioned in this dissertation, it is clear that the imaginal holds together opposites that are ultimately irreconcilable yet the imaginal holds them together. The following passage by Corbin (1972) illustrates the paradoxical nature of the imaginal as well as hints that the understanding of how these irreconcilable qualities can be joined together is cloaked in hidden inner realities.

Undoubtedly what is involved is not a movement from one locality to another, a bodily transfer from one place to another, as would occur in the case of places in the same homogenous space. As suggested at the end of Sohrawardi's tale by the symbol of the drop of balsam in the hollow of the hand held up to the sun, it is essential to go inward, to penetrate to the interior. Yet, having reached the interior, one finds oneself paradoxically on the outside, or, in the language of our authors, "on the convex surface" of the ninth Sphere, in other words "beyond Mount Qâf". Essentially the relationship involved is that of the outer, the visible, the exoteric (in Greek ta exo, in Arabic zahir) to the inner, the invisible, the esoteric (in Greek ta eso, in Arabic batin), or the relationship of the natural to the spiritual world. Leaving the where, the ubi category, is equivalent to leaving the outer or natural appearances that cloak the hidden inner realities, just as the almond is concealed in its shell. For the Stranger, the Gnostic, this step represents a return home, or at least a striving in this direction. (p. 5)

Ambiguity has elements of confusion, non-delimitation and where two opposites are held together, paradox.  These are not difficulties to work through in order to get to the imaginal.  Instead, they are the essence of the imaginal.  It is only through having some capacity to experience ambiguity that we can experience the imaginal at all.

Tolerating ambiguity.  The American Psychological Association defines the tolerance of ambiguity as “The degree to which one is able to accept, and to function without distress or disorientation in, situations having conflicting or multiple interpretations or outcomes” (VandenBos, 2007, p. 944).  This tolerance of ambiguity is critical in that the primary nature of imaginal reality is ambiguous.  Our analytical minds function based on duality or comparison. Our head thinking is based on a flatland of continuums that form multiple matrices to create a picture or mental model of our world.  This multidimensional mental representation of the world is a linearity cubed. However, a more direct experience or perception of the more fundamental fabric of reality would be based in ambiguity. Rather than linear thinking and perspectives, multiple truths and multiple perspectives would reign at the same time. More than just chaos, multiple understandings converge as truth.

There is a reality that our modern minds miss. Perhaps we miss it more than in any other era. It is not a literal, but a figurative reality.  It is impossible to describe in words the reality of dissonant impressions being co-mingled as a single truth. The greater truth of the multidimensional reality only comes to the fore as the blunt and crude reality of intellectual and physical sense fades to the background. We cannot access the imaginal, subtle, and metaphoric realm through our rational and empirical minds. It is only when we quiet these faculties that the more subtle world of the imaginal arises.

The central nature of ambiguity is not chaos, but of being two things at the same time.  The intention of this dissertation is to bring clarity, unravel some of the ambiguity in imaginal scholarship and more importantly to name the inherent ambiguity regarding the imaginal in order to generate a better schema for imaginal reality. 

As to the imagined universe, the reply will perhaps take the form of a wish or challenge, because there has ceased to be a schema of reality admitting of an intermediate universe between, on the one hand, the universe of sensory data and the concepts that express their empirically verifiable laws, and, on the other hand, a spiritual universe [the rational], a kingdom of Spirits, to which only faith still has access. (Corbin, 1969, pp. 180-181)

The work of this dissertation as well as all imaginal scholarship is to bring back a schema of the imaginal that is coherent and true to imaginal nature.  

Perhaps we cannot know objective reality directly; however, we can attempt to make claims about its nature.  Based on the process of knowing, we are in fact making claims about noumenal reality that are more accurately claims about the stimuli that come from the noumenal reality. We can try to elaborate on a schema of imaginal reality based on the phenomena that it generates in the process of knowing through which the phenomena was created.  Ideally, the schema or model will clearly reflect even the ambiguous nature of the imaginal.

Imaginal field conclusion.  From the noumenal world of the imaginal reality arise stimuli that are being called the imaginal field.  Just as the imaginal reality is an intermediary between two other realities, the imaginal field contains ambiguous psychic energy filled with multiple meanings and possibilities.


The imaginal field is an ineffable ontological relational field. It is ineffable and ontological because of the field’s inseparability from the noumenal and existent nature of imaginal reality. The relational character of the imaginal field has already been described in the sections on meaning and ambiguity. And, it is not a hypothetical field but an actual field of possibilities and possible relationships.

In the following Rumi poem, it is possible to explore the richness and ambiguity of the term field within the context of this writing on imaginal fields.  

Out beyond ideas of wrongdoing and right doing, there is a field. I'll meet you there. When the soul lies down in that grass, the world is too full to talk about ideas, language, even the phrase each other doesn't make any sense.  (Barks, 1995, p. 36)

The use of field is ambiguous in that it represents a literal pasture in a figurative way.  Field could also literally represent the imaginal field.

In the next section on the imaginal’s organ of sensibility, the imaginal heart senses the imaginal field, the individual gains knowledge from the imaginal field that originates from the imaginal reality that eventually becomes an imaginal phenomena.  

Arena Three: The Imaginal Heart as an Organ of Sensibility

Introduction: Third arena of the five arenas in the process of knowing.  This section encapsulates the foundation of this dissertation, which is that the imaginal heart is the organ of sensibility for the imaginal.  The rest of this dissertation is either focused on differentiating the imaginal heart (ambiguous, relational, metaphoric) from the analytical head (empirical or rational) or focused on greater discernment around the nature of the imaginal and the process of knowing it.  In this section on the third arena, the imaginal heart, a number of scholarly writings are presented to support the notion that the heart is the organ of sensibility for the imaginal.  At a minimum, the imaginal heart transduces or transforms the energy of the imaginal field into an energy that is fitting for cognitive processing.

In using the physical eye as a metaphor, this examination is not on dissecting the physical makeup of the eye with its retina and cornea but on its function.  Similarly, in examining the imaginal heart, the focus is not on dissecting the structure of the imaginal heart as much as examining the function that it plays in the knowing of the imaginal reality.  In terms of the function of the organs that help humans have knowledge, it is only those stimuli that we can detect through organs of sensibility that provide information of the realities.  There may be many other realities that exist but we do not have organs of sensibilities for them. Referring back to semiotics, the organs that we have define our ability to survive and define what it means to be human.  We can only know that for which we have an organ of sensibility.  In this section, we explore the organ of sensibility for the imaginal, the heart.

Similar to the repetition in other sections of this dissertation, this theme of the heart as the organ of knowing for the imaginal will be repeated in a number of ways within this section. The purpose of the repetition is to demonstrate that imaginal scholars support this idea as well as to note the different ways that even the same author articulates the imaginal heart as the organ of knowing the imaginal. The heart is the organ of sensibility that detects subtle energies and fields that are not sensed by the other sensory organs.  

The heart as an organ of sensibility.  The primary point of this section is to provide scholarly support for the assertion that the heart is the organ of sensibility for imaginal reality. 

Heart as imaginal organ.  The imaginal heart is a perceptual organ that perceives the stimuli that arise from the imaginal reality. Hillman (1981) states: 

Rather, philosophy begins in a philos arising in the heart of our blood, together with the lion, the wound, and the rose.  If we would recover the imaginal we must first recover its organ, the heart, and its kind of philosophy. (p. 6)

Hillman, as one of the eminent scholars in the field of imaginal psychology, clearly indicates that the heart is the organ of the imaginal.  If we are to recover or know the imaginal, we must know the imaginal heart first.  For example, if one closes one’s eyes, one cannot perceive the visual.  If one is closed off from the heart’s experience, one cannot perceive the imaginal.

In the following statement, Corbin (1969) alludes to both the ambiguous or paradoxical nature of the imaginal as well as to the heart as its organ: “A number of notions and paradoxes follow in strict sequence. We must recall some of the essential ones before considering the organ of this theophanic Imagination in man, which is the heart and the creativity of the heart” (p. 183). In the next statement, Corbin adds the flavor of metaphor and poetry in his attempt to better explain the role of the heart as the subtle organ of the imaginal.  As the head tries to analyze and understand the heart, rarely is the head’s experience of our heart the experience that Corbin (1978) describes: 

Just as the mountain of Qaf (the psycho-cosmic mountain) wholly takes on the coloration of the Emerald Rock which is its summit (the pole, the cosmic north), so “is the heart a subtle organ which reflects suprasensory things and realities that revolve around it.” (p. 78) 

The heart is the organ through which human beings can access the imaginal. Corbin (1969) notes:

In Ibn ‘Arabī as in Ṣūfism in general, the heart, (qalb), is the organ which produces true knowledge, comprehensive intuition, the gnosis (ma’rifa) of God and the divine mysteries in short, the organ of everything connoted by the term “esoteric science” (‘ilm al-Bāṭin).  It is the organ of a perception which is both experience and intimate taste (dhawq), and although love is also related to the heart, the specific center of love is in Ṣūfism generally held to be the rūh, pneuma, spirit. (p. 221)

It has been acknowledged repeatedly within this dissertation that many of the terms that imaginal scholars use may differ from one another. Most imaginal scholars do not happen to use terms such as “esoteric science” or “intimate taste” though much of their writing would parallel the sentiments. Looking past the particular vocabulary of various imaginal scholars, it becomes clear that the imaginal heart is the organ of sensibility for the imaginal.

Sensibility.  In many of the imaginal writings, the heart is connected with sensing the aesthetic. “In Aristotelian psychology, the organ of aesthesis is the heart . . . there the soul is ‘set on fire.’ Its thought is innately aesthetic and sensately linked with the world” (Hillman, 1981, p. 47).  The heart seems to be able to sense the aesthetic. This is a function of sensibility different from physical sensing.

A key word for this dissertation is sensibility. Because the imaginal writers borrow so heavily from the physical realm, frequently words that have a connotation of the physical realm such as sensing, seeing, and even perceiving, are used. The term sensibility is primarily used in with the senses or the intellect.  I am using the word sensibility as a way of denoting information that comes from some organ that detects the stimuli from the imaginal reality as well as the ideological, or material realities.  

Sensation and perception are different even though in this research I am using both terms across the three realities.  The words perception or perceiving can be used to denote a knowing or an understanding that arises from the heart and the intellect in addition to the physical sensory organs.   While perception is typically associated with the physical senses, in this research there is a special case being made for intellectual perception (an idea or concept) and imaginal perception (a charged image).  Going beyond the organ of sensibility’s capacity for detecting stimuli, perception is the resultant experience of the process of knowing.

In order to sense and eventually perceive imaginal reality, it has its own corresponding organ of sensibility, the heart. Romanyshyn (2001) notes:

The soul’s poetic voice and its imaginal landscapes require an aesthetic sensibility, which is a way of knowing with and through the heart, a way of knowing that is neither benumbed by un-examined facts nor bewitched by clever ideas.  It is a feeling sense, which is passionate and attuned to its object.  In the late 17th century, Blaise Pascal, counterpart to Descartes, recognized this special gnosis of the heart, when he said that, “the heart has its reasons that Reason does not know.”  Moreover, for the Sufi mystics the heart was the organ of perception for the imaginal world. (p. 215)

If we are willing to go beyond the intellect and the physical senses, there is a gnosis available to us through the heart. Romanyshyn (2002) notes: 

To linger in the moment is a prelude to this act, and in this pause you let go of your mind and risk yourself to the heart and its ways of knowing and being.  It is a gnosis rooted in the etymology of the word, which relates heart to memory. 

(p. 144)

Through the imaginal heart’s aesthetic sensibility, a world opens up to us. Romanyshyn (2002) states:

The invitation is to enter into a style of reading that goes through the heart.  As such, this invitation is into a way of knowing that is about neither facts nor ideas, a gnosis that is an aesthetic sensibility, a gnosis that opens one to feeling those more elusive presences that haunt the imaginal world.  It is a gnosis where one is capable of being touched and moved by the otherness of this world where the dead and the living have already been transformed into matters of and for the heart.  It is a gnosis whose arc begins in a turning where you lose your mind for the sake of the heart. (p. 145)

Romanyshyn explains that we must go beyond the reasonable mind and open to a different kind of organ of sensibility, the heart. These last few paragraphs also reflect the previous conversations around the ambiguous nature of the imaginal where that which is mutually exclusive truly exist together and correspond with one another in a way that is incomprehensible. The imaginal heart detects the ineffable, ontological, relational field.

In addition to the aesthetic, the imaginal heart can sense relations and affinity between persons. Romanyshyn (2002) explains:

One’s pathetic heart betrays how we have forgotten that we are fundamentally in kinship through passion and not reason, and how, in this kinship, we are available to being penetrated by the pathos of other beings, able to be in sym-pathy with the passions of others and nature.  (p. 160)

 One may experience another person as imaginal.  The head’s orientation toward ‘the other’ is as an object.  For the heart, as the organ of sensibility, another person is not seen as the “other” over there, but is perceived as a charged image where the charge, affinity, or emotional connection is an integral part of the sensing of the person.  Romanyshyn (2002) explains:
Henry Corbin, the foremost western scholar of Sufi mysticism, tells us that sym-pathy is a “condition and mode of perception,” which belongs to the subtle heart. The prefix, “sym” means “like,” while the stem, “pathy,” comes from “pathos,” which means feelings, emotion, passion, suffering. This stem is also joined with the prefix “com,” meaning “with,” and gives us our word compassion. Sym-pathy and com-passion, then, are the ways of the heart, which make us like others and bring us near to them. In our feeling, passionate, and suffering hearts we are in communion with others who are like us. (p. 159)

The previous paragraphs speak of the heart’s capacity to sense the aesthetic and relational.  In each of these cases, the imaginal heart is drawing on or sensing the imaginal field to set up a connection or affinity between the perceiver and the image.

Heart senses like the eye.  Because of the ambiguous nature of the imaginal, much terminology is borrowed from the material reality to describe the activities within the imaginal.  Within this dissertation, I have already used the visual process as the primary metaphor for the imaginal process.  In other words, the process of knowing for the empirical eye is being used as the primary template or model for the imaginal heart’s process of knowing imaginal reality. 

The heart receives stimuli. Just as the empirical eye detects activity in the electromagnetic field, the imaginal heart detects disturbances or conditions in the imaginal field. Capra (1975) explains:

each charge creates a “disturbance,” or a “condition,” in the space around it so that the other charge, when it is present feels a force.  This condition in space which has the potential of producing a force is called a field. (pp. 47-48)

As was mentioned in the Imaginal Field as Stimuli section of this dissertation, Jung argues for a minimum threshold in the observation of the imaginal that parallels the “just noticeable difference” for the physical senses.  The imaginal heart is an organ of sensibility that has the potential to detect stimuli from the imaginal reality if the stimuli are strong enough and if the individual is receptive enough. Romanyshyn (2002) explains:

The poet brings the heart and its ways of knowing and being, the heart that Pascal said had “its reasons which reason itself does not know.”  The heart too, that the poetry of the Sufi mystics celebrated as the organ of perception for the subtle worlds of the imaginal realm that are no-where now-here.  The mind races ahead, but the heart waits.  It lingers, just long enough on occasion to be penetrated by the mysteries of the world, by the numinous presence of the sacred in the ordinary. (p. 142)

The imaginal heart senses the stimuli from the numinous presence of the noumenal imaginal reality and transmutes that energy into the possibility of gnosis.
The eye as metaphor.  The empirical eye is frequently used by imaginal scholars as a direct metaphor for the imaginal heart. Corbin (1969) explains:

If the heart is the mirror in which the Divine Being manifests His form according to the capacity of this heart, the Image which the heart projects is in turn the outward form, the “objectivization” of his Image. Here indeed, we find confirmation of the idea that the gnostic’s heart is the “eye” by which God reveals Himself to Himself. (p. 224)

Corbin places the heart at the center of theophanic vision, one's capacity to experience the divine.  


Another common metaphor relating the heart and the eyes is one where the heart is not equivalent to the eye but that the heart has eyes that see imaginally. “It is also through the eyes of the heart the dead become present to us, and through these same eyes that the dead and the living are changed into the more subtle shapes of an imaginal presence” (Romanyshyn, 2002, p. 144).  Whether the heart is the eye or has eyes, the heart has the capacity for seeing or vision.

The heart sees.  It is common for imaginal scholars to relate the heart and “seeing.” “The Lord spoke to her, saying: ‘look at my heart, and see!’ ” (Jung, 1980, p. 388 [CW 12, para. 388]). Writers from other disciplines such as organizational development also discuss the heart's capacity to see. Senge (2004) writes: 

I think that when it comes to seeing systems like the environment, empowerment starts with the instrument or organ of perception.  You can’t just analyze such systems from the outside to get to the root causes of things—you have to feel them from within. . . . Again and again in our interviews, people used the image of the heart when they talked about the shift to seeing from inside the whole. (p. 55)

A primary objective of this dissertation is to clarify terms and place them in categories that make sense based on the proposed process of knowing the imaginal. The conception of seeing with the heart does create confusion with the physical eye; however, as the following passages illustrate, using the physical eye’s capacity to see creates a potent and palpable metaphor for the power of the heart.  The following quote by Senge (2004) refers to the transformative nature of the heart due to its capacity to see: “The only change that will make a difference is the transformation of the human heart. For me, it’s almost like learning to see with the heart” (pp. 66-67). While I have been using the term seeing and sight as being metaphorical for the heart, those terms are used commonly enough to make the argument that they are not metaphorical for the heart. There is a unique sight or vision that can only come from the heart.

Heart versus eyes.  Because of the capabilities of the physical eye, it is not only used as a metaphor for some of the capacities of the heart, it is used as a means for demonstrating the differences between the heart and the ways of perceiving through the physical senses.

The heart contrasted with the eye.  The eye is a good example for why the term head is more metonymic then metaphor. The linear perspective (Romanyshyn, 1989) that comes from an analytical or head orientation is directly associated with the eye. This section pits the empirical eye against the imaginal heart in a way that the head was contrasted early in the dissertation with the heart. The following citations are put forth to highlight not only the contrast between the eye and the heart but also to substantiate the conception that something of value can be gained from the sensibilities of the heart. Romanyshyn (2001) explains:

The recovery of psychological life as a metaphorical reality leads us into a way of life, which is unfamiliar.  It leads us into a domain of living where story rather than fact or idea informs experience, and where the Imaginal understanding of the human heart supersedes the empirical understanding of the observing eye, and the logical understanding of the human mind. (p. xxii)

Jung (1937/1980) also speaks of the heart as a way of gaining critical knowledge that is different from the knowledge gained from the eye:  “Alexander says that there are two categories: seeing through the eye [head] and understanding through the heart” (p. 374 [CW 12, para. 462). 
In this dissertation, one’s understanding of the world is divided up into the three organs of sensibility: the physical senses, the intellect as an organ of sensibility, and the imaginal heart.  Jung's previous commentary divides the world up into two realities the eye (or head) and the heart.  The physical and the rational worlds are more head orientation and are detected by the sensory organs and the intellect respectively. It is also another example of the heart providing an understanding that may be subtle yet is essential.

A shift in vision.  While there may be the potential for the pendulum to swing too far away from a reliance on the physical eye and over relying on the imaginal heart, imaginal scholars tend to inspire us to live more from the heart’s knowing. Romanshyn (2002) recalls of his mentor, Van Den Berg:

He did not teach me merely to look at the world with open eyes.  Any phenomenologist could have done that. No! His lesson was far more subtle.  To re-gard the world, to look again, to linger with open eyes that love the world.  This is what he gave me, a way of seeing the world that shifts the locus of vision from eye to heart.  In doing so, he prepared me for the poets, who practice this kind of vision. (p. 143)

These imaginal scholars invite us to live less from a world of the empirical eye and linear perspective (Romanyshyn, 1989) and more the world of the subtle.  Romanyshyn (2002) reflects:

In his poem, “Turning Point,” Rilke says, “Work of the eyes is done, now go and do heart-work.” This heart work is a work of transformation, and the heart that Rilke speaks of here is a kind of alchemical vessel whose processes mirror those of the physical heart.  Just as the physical heart transforms venous blood into arterial blood with the air of the world, the alchemical heart transforms the dense material of the seen world into its more subtle forms with the breath of the word.  (pp. 143-144)

The following is a quote by Saint Exupéry (1943) that explicitly states the priority of the seeing with the imaginal heart over the empirical eye: “It is only with the heart that one can see rightly; what is essential is invisible to the eye” (p. 97). I believe that these sentiments of the imaginal heart being superior in nature to the empirical eye parallel the comments made earlier in this dissertation asserting that the imaginal is not a mere isthmus between two larger landmasses. These comments on the imaginal heart reinforce the notion that the imaginal is the continent that exists between the two shores of the material and ideological realities. 

The heart as an organ of sensibility is not engaged in passive perception, a hollow conduit through which information flows.  “To sum up, the power of the heart is a secret force or energy (quwwat khafīya), which perceives divine realities by a pure hierophanic knowledge” (Corbin, 1969, p. 222).  The following section elaborates on the nature of the heart and the role that it plays in a way that may justify the imaginal scholars’ statements as to the heart's importance.

Heart as vessel for the ambiguous.

Introduction.  As stated in the introduction to the imaginal heart section, the imaginal heart detects the imaginal field, which is derived from imaginal reality, and engages with metaphoric imagination to produce imaginalia that carry ambiguity and meaning.  Again, this is not a linear process beginning at imaginal reality and going through the imaginal field, the imaginal heart, metaphoric imagination and becoming imaginalia.  Instead, the imaginal's five arenas in the process of knowing are dialogical. It is the heart's capacity to be the vessel holding all of the ambiguity and paradox of the imaginal within it that enables any experience of the imaginal. This section focuses on the heart's ability to bring together that which seems irreconcilable to the head. Note Romanyshyn’s use of relational terms such as ‘emotional affinity’, ‘belong together’, ‘tribal kinship’, ‘held together’, ‘emotional gravity’ and ‘shared pathos’ in conjunction with the heart.  

The heart’s vertical time is, perhaps, best imaged as a spiral, or a vortex, or a whirlpool, which sweeps within its currents all those moments, characters, and occasions, which have an emotional affinity with each other, which belong together by virtue of their tribal kinship. In this swirl, the line of time is bent into memories that turn round each other at different levels, held together by an emotional gravity, by a shared pathos, which goes beyond facts and beyond logical reasons. These connections of remembrances are not about a “Cogito,” not the work of a thinking mind. Rather, these connections arise more or less spontaneously, while the thinking mind is off guard, seduced into a state of reverie. 

(Romanyshyn, 2002, p. 157)

The imaginal heart is the vessel that holds together ambiguity, the multiple meanings derived from the relationships between the disparate and paradoxical.  Ambiguity is the holding in relationship of two apparently disparate items and it is this connection that creates meaning.  As Kearney (1998) states it is, “A simultaneous juxtaposing of two different worlds which produces a new meaning, as Ricoeur would hold” (p. 145).  It is the affinity between that which is incongruent that generates the meaningful experience. This conception regarding meaning creation is not incidental to the imaginal. Ambiguity is the central feature of the imaginal field therefore any meaning that is sensed arises from the holding of the ambiguity is central to the nature of the imaginal. 

The imaginal heart holds the many disparate and often paradoxical meanings or artifacts together in one ambiguous experience. The idea is that the imaginal heart can hold together and manage the tension between even that which seems irreconcilable. For example, the imaginal experience available through joining  the material and ideological, finite and infinite, noumena and phenomena, divine and human , mental and physical, transcendent and mundane, unknowable reality and palpable experience,  idea and matter, literal and figurative, spirit and matter, conscious and unconscious, self and other is rooted in holding the meaning of two disparate objects together. 

Three primary ambiguities.  While it is possible to add to the many examples of opposites or disparate items above, for the sake of clarity, the multiple ambiguities that the heart holds will be boiled down into three key ambiguities that the heart holds that are central to the imaginal. The first ambiguity, intermediary, comes from the mixing of the three realities. Here the intermediary or ambiguous nature of the imaginal reality contains both the ideological and the material realities. The second ambiguity, the process of knowing, is reflected in the entire continuum from the noumena to the phenomena, from the imaginal reality to the imaginalia. An imaginal experience always carries the deep structure meaning as well as the surface structure object or artifact. This refers back to Romanyshyn's (2001) comment about “Psychological life always appearing with and/or through something else” (p. 6).  The third ambiguity, relational, refers to the relational nature of the imaginal when it exists as phenomena, the level of the imaginalia. Here, there are always two objects joined together in an ineffable yet meaningful relationship. This could be an individual's relationship with an object such as the moon or another person. Or, it could be an individual's charged experience of the relationship of two related objects such as the Earth to the moon, or a metaphoric interaction such as a flower’s metaphoric relationship to an engineering project.  It is the imaginal phenomena, or human experience, creating a story or history through the relationships of various meaningful artifacts.

All three types of ambiguities can be seen in the following statement by Romanyshyn (2001):

The Imaginal is the term that Henry Corbin gives to those regions of reality and experience explored by the Sufi mystics nearly a thousand years ago. A careful phenomenologist, Corbin differentiated the Imaginal from the imaginary, and in so doing affirmed the ontological validity and primacy of this world as an intermediate and intermediary world. Like the image, the imaginal world is neither the sensible, empirical, nor the intellectual, conceptual world. This other world is not the time bound world or our empirical-rational sensibility. It is not the cultural-historical world. But, again like the image, it shows itself through the material world, as breakdowns of the cultural-historical time bound world that are breakthroughs of the timeless world. The Imaginal is the chiasm of the historical and the eternal, a pivotal world, like image is the visionary pivot of things and thoughts. In the language of Jung, it is the world of the archetypes playing themselves out through history, preserving and transforming fundamental human experiences. In the language of quantum physics, the Imaginal is the quantum field of possibilities before its collapse into local space-time.  (p. 213)

In the previous passage, the level of chaos increases due to the mixing of the three types of ambiguity. It is clear that that Romanyshyn collapses the various ambiguities thus adding unnecessary confusion.  For example, he goes back and forth between the pivot between the sensible and intellectual worlds, the pivot between the time bound (phenomenal) world and the timeless (noumenal) world, and even the pivot which is the meaningful relationships among the cultural-historical (imaginalia) events that are the interconnected fabric of the his-story.  The primary intention of this vessel or crucible section is to gain an appreciation for the role that the imaginal heart plays as a means of holding multiple tensions. Additionally, this section increases the clarity around the types of ambiguity that the imaginal heart holds.

 Intermediary reality.  The first type of ambiguity, intermediary, where the imaginal reality is the medium between the ideological and material realities has already been discussed at length within this dissertation. “The heart which we have recovered psychologically as a reality of reflection matters metaphorically. Psychological life, which is neither thing nor thought, fact nor idea, empirical nor mental, is a metaphorical reality” (Romanyshyn, 2001, p. 164).  The heart holds the tension between the material and ideological realities. Using Romanyshyn's (2001) terms, the heart is the vessel for holding thing and thought, fact and idea, as well as the empirical and mental.

The center of the process of knowing. The second type of ambiguity, the process of knowing, is a continuum ranging from noumena to phenomena where the organs of sensibility function directly in the middle of the process of knowing as a means of holding or transforming the energy of the stimuli that arise from noumenal reality into cognition. Specifically, the organs of sensibility transduce stimuli into cognitive information.  It is an essential role that the organs of sensibility play between the noumena and phenomena. Hollis (2000) explains:

We too are obliged to wrestle anew with the paradox that, while our condition remains fragile and sometimes terrible, we are nonetheless afforded a means by which to participate in the deepest mysteries of which we are a part and with which we long to connect. (p. 11)

Hollis repeatedly points out the opportunity that the imaginal provides in bridging the gap between the finite and infinite. “Despite what we know to be the infinity of our yearning and the limits of our powers, we have been provided a means of communication with the mysteries (Hollis, 2000, p. 12).  The organs of sensibility provide that means of communications.

Placed in even more theological terms, the imaginal heart serves as a theandric organ of meaning where the imaginal heart is literally a place where the divine and the mundane are one. Corbin (1969) notes:

For Ṣūfism the heart is one of the centers of mystic physiology.  Here we might also speak of its “theandric” function, since its supreme vision is of the Form of God (suat al-Haqq)—this because the gnostic’s heart is the “eye,” the organ by which God knows Himself, reveals Himself to Himself in the forms of His epiphanies. (p. 221)

This last sentence by Corbin has much contained in it regarding this imaginal heart section. It speaks of the heart as an organ of sensibility for the imaginal. It speaks of the heart as the eye for the imaginal. And, it speaks of God, as noumena, revealing itself in form, phenomena. This latter statement regarding the theandric function of the imaginal heart represents its capacity to hold the transcendent and immanent.


Imaginal relations. In this third type of ambiguity, relational, there is always a relationship where, similar to synchronicity, the relationship is based more on the experience of meaning itself than causal events or cognitive descriptions of relational roles. One experiences some imaginal charge in these relationships, an imaginal charge that is difficult to define. It is ambiguous.  This third type of ambiguity will become clearer within the imaginalia section of the process of knowing the imaginal.  

At a minimum, there is always a relationship between the individual experiencing the phenomena and the image. The individual encounters some artifact in a way that is meaningful to the individual. For example, a woman could have a dream where a great Sequoia seemed significant. She feels that there is a charged or meaningful relationship between the image of the Sequoia and herself.  Additionally, an individual may experience a meaningful relationship between two images.  For example, an individual who I worked with used the symbol of a knot or a tie to represent the work that he was doing to bring communities together: “I am the tie that binds.” The tie and the community had a relationship with one another that was meaningful to the gentleman.

While images or artifacts belong in the fifth arena in the process of knowing, imaginalia, I contend that the images are held together by the imaginal heart as it detects the ambiguity (multiple meanings) within the imaginal field.  The imaginal heart is more than a passive vessel and is fully participating in the alchemical process that amalgamates the contents within it. The heart shares in the multiple meanings of the ambiguity that it contains as part of the creation of image and symbol. Jung (1942/1983) explains,

What takes place between light and darkness, what unites the opposites, has a share in both sides and can be judged just as well from the left as from the right, without our becoming any the wiser: indeed, we can only open up the opposition again. Here only the symbol helps, for, in accordance with its paradoxical nature, it represents the "tertium" that in logic does not exist, but which in reality is the living truth. (p. 164 [CW 13, para. 201]) 

As Jung says, what unites the opposites has a share in both sides. This is true for the imaginal heart. As the imaginal heart is the tertium or vessel that holds the opposites, it participates in the alchemical mixing of the realities, of the noumena and phenomena and of the multiple imaginalia.  The next section will explore the nature of the imaginal heart’s active participation in the process of knowing the imaginal.

The imaginal heart as a bidirectional conduit.  Most of the discourse within this imaginal heart section has been about the movement of data from the imaginal field through the heart and to cognition’s imagination, which implies that the process is sequential and unidirectional.  “What is involved is the organ that makes possible a transmutation of inner spiritual states into outer states, into vision-events symbolizing with these inner states” (Corbin, 1972, p. 12). 

Sequential.  There is a connotation of the five arenas of the process of knowing, imaginal reality, imaginal field, imaginal heart, metaphoric imagination and imaginalia, that the arenas are sequential even though a number of the processes are happening at same time.  Using the physical eye as an example, as the eye receives the electromagnetic wavelengths from an object, a bird; pattern recognition begins and continues even as the eye continues to bring in information about the bird.  Based on the process of pattern recognition, the individual may shift the eye to attend to aspects of the bird that aid in the ongoing pattern recognition.   Pattern recognition, especially top down processing, and the detection of the bird’s electromagnetic energy are occurring simultaneously. Similarly, the heart is engaging with the imaginal field directly even as imagination is working with the material that it has already received.  The seemingly sequential nature of the arenas does not apply. The five arenas work simultaneously. 

Bidirectional.  There is a second implication in the sequence of the five arenas of the process of knowing that is that the data only flows in one direction.  However, as discussed in the previous paragraph with the bird, the cognition can impact where the organs of sensibility focus their attention.  Additionally, based on the previous discussion of the quantum physics conception on the impact of observation, it is possible that empirical observation can impact the physical energetic field being observed. Similarly for the imaginal, the heart as an organ of sensibility can impact the imaginal energetic field being observed.

Because the heart is being compared to organs of sensibility, it may be seen as only a receiver of stimuli from the imaginal field. However, referring to the section on quantum physics and observation, even organs of sensibility may have the capacity to influence energetic fields simply by witnessing them. Traditional western thinking often assumes that one can detach and separate from the observed. However, based on findings in anthropology and quantum physics, the observer does impact the observed. Similarly, as the heart (as the imaginal’s organ of sensibility) perceives the imaginal field, it is affecting the field.  The imaginal heart is a co-participant with the imaginal field.

The imaginal field is being altered by the imaginal heart. If this thinking is combined with the scholarly research that has been presented regarding the imaginal field as a substratum within which people exist, there would be the potential for one person within the imaginal field to be impacted by another.  If one person is having an imaginal experience regarding another, the other person would have the potential to be affected. Two of the best examples of a person experiencing this kind of impact would be synchronicity or prayer.  For example, similar to synchronistic events, the activity of the imaginal field and the imagination itself may not be causal in one direction but may rise at the same time in both arenas through the vessel of the heart holding the activity of both arenas.  Perhaps prayers that impact others work by the individual utilizing the heart to shift the imaginal field.  Another possibility, that may be foreign to the experience of most people in prayer, but is similar to synchronicity, is that some shift in the imaginal is emerging through the heart via the emergent joining of the person consciously praying within the imaginal field. 

Heart as intelligent.  In some of the readings of imaginal scholars, there is an indication that the heart does more than just perceive, receiving data from the imaginal field.  In this section, the imaginal heart keeps the characteristic as perceiver but adds the characteristic of facilitator or even creator of meaning.  “This ‘formative power’ is at one and the same time receptive and productive (spontaneous). In this ‘at one and the same’ is to be found the true essence of the structure of imagination [the imaginal heart]” (Heidegger as cited in Kearney, 1998, p. 144).  The imaginal heart is receptive and generative at the same time.  The imaginal heart is a participant in a field where relatedness is a pregnant possibility that is quickened and conjured. 

The intelligence of the imaginal heart.  The imaginal heart not only has its own knowing, according to many imaginal scholars, it has its own intelligence and wisdom.  Helminski (1992) explains:

It is necessary to attain some intellectual clarity, but once the conscious mind has become familiar with certain transformative ideas, these ideas may penetrate to the level of subconscious mind, which is traditionally called “the heart.” Having been received and grasped as far as this level, these ideas help to create a new receptivity of mind to all levels of Being. . . . From a more spiritual perspective, this Subconscious is also the Heart, the source of wisdom and subtle perceptions.  It is infinite, at least compared to the conscious mind, and is spontaneously in communication with other minds and Mind-at-large. (pp. 12-13)  

The heart not only perceives images but understands them. “This imaginational intelligence resides in the heart; ‘intelligence of the heart’ connotes a simultaneous knowing and loving by means of imagining” (Hillman, 1992, p. 7).  Helminski and Hillman both ascribe agency to the heart where it not only actively knows but is also actively providing wisdom, communicating or loving.  This quality of an agent unto itself names an autonomous quality of the heart.


In this paper, I have used both ‘organ of sensibility’ and ‘organ of perception’.  While many imaginal scholars have used organ of perception, I have primarily used organ of sensibility because the primary function of the imaginal heart in the five arenas of knowing the imaginal is its capacity to sense or detect stimuli within the imaginal field.  These paragraphs on the intelligence of the heart allude to some capacity for the heart to perceive also.  Does the heart merely aid in perception or does the heart perceive autonomously?  I believe that it perceives directly and autonomously and this view is consistent with the view of many imaginal scholars, but is an argument that is primarily tangential to the scope of this dissertation.

The agency of the imaginal heart.  Many imaginal scholars ascribe an autonomous quality to the psyche and label that autonomous dynamism by different names.  The “Moral reaction is the outcome of an autonomous dynamism, fittingly called man’s daemon, genius, guardian angel, better self, heart, inner voice, the inner and higher man, and so forth” (Jung, 1931/1970, p. 447 [CW 10, para. 843]).   Whatever name is given to the autonomous aspects of the psyche, the experience from the head or more cognitive vantage point is that there is an autochthonous quality of the psyche.  Autochthonous means that ideas and images seem to arise spontaneously and independently from a person’s current train of thought.  The individual may experience these impressions as having a foreign or alien origin from the person.  

The imaginal scholars tend to attribute an autonomous quality to the heart where it has its own knowing, intelligence, wisdom and communication.  The imaginal heart realizes (comprehends, appreciates, generates, and makes real) deep meaning. It is the obscured perceptual organ that witnesses the tensions within the ambiguous and its unapparent yet ubiquitous interconnectivity. The imaginal heart makes connections of affinity or relationship of a contiguous nature even while holding the differences.  

Closing.  This imaginal heart section can be summarized as follows: the imaginal heart detects the imaginal field that is derived from imaginal reality, and engages with metaphoric imagination to produce imaginalia that carry ambiguity and meaning.  Again, this is not a linear process beginning at imaginal reality and going through the imaginal field, the imaginal heart, metaphoric imagination, and becoming imaginalia.  Instead, the imaginal's five arenas in the process of knowing are dialogical. It is the heart's capacity to be the vessel holding and intelligently working with all of the ambiguity and paradox of the imaginal within it that enables any experience of the imaginal. 

Arena Four: Metaphoric Imagination Is a Cognitive Process 
Image Generation. Once the heart has detected energy from the imaginal field and transduced it into neural activity, cognitive processing begins.  It is only with the metaphoric imagination, rather than the analogic imagination that the imaginal is grasped. The fourth arena of the five arenas in the process of knowing is metaphoric imagination although it is called by many other names, such as archetypal imagination, creative imagination, and active imagination in particular. The intention of this section is to articulate how the ambiguous nature of the imaginal can be kept as faithfully as possible as it moves toward a charged experience that can be comprehended, through an image.  The metaphoric imagination receives information from the imaginal heart and forms it into a charged figure or image or series of images. The charge arises from the ambiguity that is an inherent part of the imaginal.  Experiencing these images as charged or meaningful is the fifth arena, called imaginalia, in the process of knowing the imaginal. The focus of this section is on the capacity of the metaphoric imagination to generate charged images or imaginalia.


As mentioned before, what there is of the imaginal reality that the heart, as the organ of sensibility for the imaginal, cannot detect may be lost information. Similarly, what information that the metaphoric imagination cannot pack into images may be lost also. Often the subtle perceptions of the heart are too elusive for our cognitive processes to register. This is why the metaphoric imagination as a cognitive function is so critical. It must figure the imaginal energy into a particular image that can contain the charge or the tension of ambiguity of the imaginal.

Cognition: Defined.  This section provides an understanding of cognitive processing that supports the process of knowing imaginal reality including explorations of stimuli and image. 

Understanding stimuli.  Where metaphoric imagination is the name of the fourth arena in the process of knowing for the imaginal, cognitive processing is the more global term for the fourth arena of processing for all perception (imaginal, intellectual, physical).  “Man lives in the meanings he is able to discern.  He extends himself into that which he finds coherent and is at home there.  These meanings can be of many kinds and sorts” (Polanyi & Prosch, 1975, p. 66).  Cognition is the hub where the information from all of the organs of sensibility are translated into knowledge. What we know comes from what we can cognitively translate from our organ of sensibility. It is from the gifts and limitations of a species’ organs of sensibility and its capacity to translate that information into usable information that largely defines the species (Danesi, 2003).  Cognition is the primary term used for human beings in our converting stimuli into knowledge.

Cognitive processing.  Matlin (1989) refers to cognition as “Human thought processes” (p. 3).  She also states that: “Cognition, or mental activities, involves the acquisition, storage, retrieval, and use of knowledge” (Matlin, 1989, p. 2).  Through accumulated or previous knowledge, cognition provides the activities necessary to create and manipulate an internal representation of the world. Within the numerous topics within the domain of cognition, the focus of this dissertation is on perception and the acquisition of knowledge.  “Perception involves the use of previous knowledge to gather and interpret the stimuli registered by the senses” (p. 23). Cognitive processing integrates new information with old information. Matlin (1989) notes:

Another phase in memory formation is integration.  Schema theories argue that a single, integrated representation is created in memory from the information that was selected in the first phase, abstracted in the second phase, and interpreted (with the aid of background knowledge) in the third phase. (p. 235) 

Cognitive processing also integrates the ideological, material, and imaginal to create new understandings and meanings.  Within cognitive processing, information is received from all organs of sensibility to the degree that they are determined to be pertinent to the current experience and then they are integrated into perception.

Image cognitively defined.  In focusing on cognition as it relates to the imaginal, it is important to understand and define the term image.  Matlin (1989) explains:

we will use imagery [image] to refer to mental representations of things that are not physically present.  Unlike a visual image, a mental image is not produced by stimulation of the sensory receptors (for example, the rods and the cones of the eye). We can have mental images of events, such as walking into a classroom, or objects, such as the cover on a favorite record. Mental images can represent events and objects that we have actually experienced, and they can represent events and objects that we have purely imagined. (p. 149)

While both visual images and mental images are mental representations, a visual image is physically present where a mental image is not.  The visual (or sensory) image is created directly through sight (or other sensory organs) and is not a mental image. The mental image is purely an internal representation with no physical stimuli.  Within Matlin's text, she refers to a mental image as a mental representation where no visual or physical image is present. For example, if a subject is presented with the letter R and then rotates the mental image of the letter R in their mind, the R is initially physically and visually present. Once the subject rotates the image mentally, it becomes an image, a mental representation.  The key in understanding Matlin’s “not physically present” is to separate the visual image from the mental image that exists beyond the immediate sensory stimulation. A visual or physical image may exist, but it is separate and distinct from the mental image once the physical stimuli is removed or if the mental representation is manipulated beyond what is generated from the physical stimuli. For example, as I see a chair, the physical stimuli is being turned into cognitive information and a visual image is being created.  If I look away and remember the chair, it is a mental image.  Or if I rotate the chair in my mind even while the physical chair is present, it is a mental image.  Jung (1921/1976) gives a similar distinction between his use of the term image and physical reality: the charged or primordial image “never takes the place of reality, and can always be distinguished from sensuous reality by the fact that it is an ‘inner’ image” (p. 442 [CW 6, para. 743]).  Also note that an image is not just a picture that comes from the eye, but a mental representation that can represent any of the physical senses.

Where cognitive psychology defines image as  “A mental representation of something that is not physically present” (Matlin, 1989, p. 149), most imaginal scholars use the term image with the connotation or even denotation of being charged, archetypal, primordial, or metaphoric.  This is another example of where imaginal scholarship is ambiguous where it does not need to be. Not all mental or inner images have a charge. For example, I am thinking of a chair in this moment and it does not have any charge on it whatsoever. Therefore, within this research, the term image will be reserved solely to refer to a mental representation of something beyond the physical sensory stimulation.  The term image does not necessarily mean charged image.

These last few paragraphs have mentioned the creation of an image as a mental representation of physical stimuli; however, the two other sources of the mental image are that the images arise directly from memory or from imagination. The next section explores the nature of the imagination.

What is imagination?  In order to understand metaphoric imagination, imagination itself is explored.  The common definition of what it means to imagine is to “form an image of, picture in one's mind” (Barnhart, 2002, p. 509) or “form an image of, represent, fashion” (Onions, 1979, p. 462). This dissertation explores a more complex as well as a more imaginal understanding of imagination.

Presence in absence.  In philosophy, “Modern philosophers developed the basic understanding of imagination as presence-in-absence—the act of making what is present absent and what is absent present” (Kearney, 1998, p. 3).  Most modern scholars of imagination have some commonality in their conception of imagination in that it helps to bring that which is not in existence yet, mentally into existence. Kearney (1998) suggests:

The plurality of terms for imagination . . . have at least one basic trait in common: they all refer, in their diverse ways, to the human power to convert absence into presence, actuality into possibility, what-is into something other-than-it-is. (p. 4)

Imagination is a cognitive function that brings into existence mental representations that are beyond the existence of physical objects and current mental representations. Just as children may assemble their Legos to represent different objects in their environment, imagination can shift mental representations to alter a mental image, shift a worldview, create works of art or come up with a new plan. Turner (1974) explains:

Genuine creative imagination, inventiveness, or inspiration goes beyond spatial imagination or any skill in forming metaphors [analogies].  It does not necessarily associate visual images with given concepts and proportions.  Creative imagination is far richer than imagery; it does not consist in the ability to evoke sense impressions and it is not restricted to filling gaps in the map supplied by perception.  It is called “creative” because it is the ability to create concepts and conceptual systems that may correspond to nothing in the senses (even though they may correspond to something in reality), and also because it gives rise to unconventional ideas. (p. 51)

As we use our imagination to shift our mental representations we generate new meanings that did not exist before. Kearney (1998) notes:

In this historical context, imagination promises to present “absent” value in the immediate here and now. It encourages consciousness to defy the historical postponement of meaning. Imagination resolves to create its own meaning, out of nothing, even if it has to invert an unreal world in which to do so.  (p. 6)

Not only can imagination be a source of our meaning, many philosophers hold imagination as central to our very being and existence.
Being.  Bringing an ontological perspective to bear on imagination, many imaginal scholars insinuate an overlap between the imagination and being.  “And better to appreciate what it means to imagine is, I will argue, better to appreciate what it means to be” (Kearney, 1998, p. 1).  Imagination seems to play a key role in being and existence. “The plurality of terms for imagination mentioned above . . . all designate our ability to transform the time and space of our world into the specifically human mode of existence (Dasein)” (p. 4).  Chittick (1994) also gives imagination a key role in human existence, stating, “Only by placing imagination near the center of our concerns will we be able to grasp the significance not only of religion, but also of human existence” (pp. 11-12).  Note the first definitions provided here where imagination is the forming of an image versus these philosophical definitions of imagination as being central to our knowledge and even our existence.  “Kant’s description of it [imagination] as the ‘common root’ of all of our knowledge and Schelling’s identification of it with the ‘unconscious poetry of being’ were to have momentous impact on the entire Romantic movement” (p. 4).  

Kearney (1998) highlights the central role that imagination plays in freedom and creating new possibilities:

Thus we find phenomenology exploring imagination as an intentional act of consciousness which both intuits and constitutes essential meaning. It wagers that imagination is the very precondition of human freedom—arguing that to be free means to be able to surpass the empirical world as it is given here and now in order to project new possibilities of existence. (pp. 5-6) 

Kearney (1998) also highlights that some philosophers place imagination as central to the formation of reality itself: “Fichte even goes so far as to claim that ‘all reality is brought forth solely by imagination . . . this act which forms the basis for the possibility of our consciousness, our life’ ” (pp. 3-4). Imagination is central to the generation of knowledge received through detecting the imaginal, intellectual and material realities. Next, how metaphoric imagination in particular helps in the experiencing of imaginal reality will be explored.

Analogy versus metaphor.  The intention of this section is to discern between literal analytical leaps versus figurative imaginal identification.  The analogy represents the literal mapping of the relationships of the two component parts of the analogy with one another where the metaphor provides a means by which the limits of the cognitive analytical mind are transcended.  The metaphor is the holding of ambiguity created by a kinship between two apparently distinct items.  “The effect of exposing the metaphorical character of psychological life [the imaginal] is to restore the story of the fundamental nature of imagination that has been, for many, eclipsed in our time” (Miller, 2001, p. xiii).  Because metaphor represents a cognitive function that encapsulates much of the ambiguity of the imaginal, many imaginal scholars use metaphor interchangeably with imaginal.  Metaphor is a vital cognitive function that maintains imaginal ambiguity that is beyond literal translation.  In other words, metaphor points beyond itself by invoking the imagination to represent together two items that seem disparate.  This section draws the distinction between analogy and metaphor and then elaborates on the essential features that the metaphor brings in carrying the ambiguity.

Analogy.  Grothe (2008) defines analogy: “Formally, an analogy is an attempt to state a relationship between two things that don’t initially appear to have much in common” (p. 2).  But what is the purpose of the analogy?  In the following citation, note that Turner (1974) collapses basic analogy and root metaphor.  Ultimately, this section of the dissertation is intended to correct such collapses and insist on a distinction between analogy and metaphor.  The following statement by Turner is speaking primarily of analogy and its literal analytical nature rather than metaphor which includes but goes beyond using structural characteristics.  

The method in principle seems to be this: A man desiring to understand the world looks about for a clue to its comprehension.  He pitches upon some area of common-sense fact and tries to see if he cannot understand other areas in terms of this one.  The original area then becomes his basic analogy or root metaphor.  He describes as best he can the characteristics of this area, or if you will, “discriminates its structure.” A list of its structural characteristics becomes his basic concepts of explanation and description. (p. 26)

Note that Turner as well as a number of the other scholars that are cited here use metaphor as if it is interchangeable with analogy. A distinction between the two will be made in due course. 

What is the fundamental structure of analogy?   “An analogy preserves the relationship that exists between items 1 and 2 in a series, and the next pair of items (3 and 4) in the series” (Matlin, 1989, p. 400). So A is to B as C is to D. Its formulaic structure is A:B::C:D, where the basic analogy or source domain, A:B, corresponds to the target domain, C:D.  Kovecses (2002) further explains:

In the cognitive linguistic view, metaphor [analogy] is defined as understanding one conceptual domain in terms of another conceptual domain . . . The conceptual domain from which we draw metaphorical expressions to understand another conceptual domain is called a source domain, while the conceptual domain that is understood this way is the target domain.  (p. 4)

An analogy works with the tropes, features, or qualities of known objects (source domain) in relation with qualities of the object that is sought to be understood better (target domain).  

As an example, dog is to puppy as cat is to kitten could be written as Dog: Puppy:: Cat: Kitten. The following statement is a more complex example: “conducting psychological research reminds me of playing squash, painful yet gratifying.”  The statement can be rewritten using the analogical formula as “(source domain) playing squash: physical pain & gratification:: (target domain) conducting psychological research: mental pain & gratification.”  Another example is: “Being a therapist is like being at Disneyland all day.”  This analogy is a simile because it uses like and can be represented as Disneyland: recreational fun:: therapeutic facilitation: work fun.  These examples illustrate that the features of the source domain correspond in some way to the features of the target domain.  Even though the two domains are different, there are some features of the source domain that have a similarity to some feature(s) of the target domain.  This represents an analytical approach whereby features of two domains are cross examined to derive a match that provides a better understanding of the features of the target domain.

Bateson (1984) deepens the understanding of the structure of the analogy by focusing not on the particular features of the domains, but rather on the parallel relationships of particular features to their corresponding concept:

This is why it is important to see that each term of a metaphor [analogy] is manifold—must have its own internal complexity.  If “all the world’s a stage,” it is not a matter of identity between the parts of the theater and the parts of the wider world, but equivalents of the relationships between the parts of the metaphorical structure and that which it models.  Similarly, one does not provide diagrams of the single point-or if one does, the meaning is in the relationship with the surrounding text, not in the single entity.  The terms of a metaphor must each be both manifold and unitary: A: B:: X: Y. (p. 193)

Whether one is focusing on the feature or the relationship, the key to understanding the analogy is to understand the parallel nature of the corresponding parts of each domain within the analogy.  Romanyshyn (2001) further explains:

Aristotle’s example is “As old age is to life, so evening is to day.”  The metaphor, then, may be “Old age is the evening of life.”  And the metaphor works, according to Dwiggins, not because there is a direct resemblance between old age and evening, but because a relationship between old age and life “parallels” a relationship between evening and the day.  In place of any theory of resemblance at the heart of Aristotle’s theory of metaphor, Dwiggins suggests that a metaphor offers a relation in which one reality parallels another. (p. 176)

To reiterate, while most of the scholars in this analogy section are using the term metaphor, I contend that each of the descriptions used in this section is referring to the basic structure of an analogy.  The term metaphor will be used in this research to denote a function beyond the meaning of the term analogy.

The primary difference between analogy and metaphor.  Metaphor has the same structure as analogy which is A:B::C:D.  Imaginal scholars often define metaphor as synonymous with the imaginal, psychological life or even imagination. Using metaphor as synonymous for these other terms indicates that there is a significant difference between metaphor and analogy.  These are just a few examples of the many definitions or interpretations that metaphor can have.  The difference between an analogy and a metaphor is not discrete. This means that the difference is more of a continuum than an easy discernment as to whether a statement is simply an analogy versus having the rich overlay and ambiguity of the metaphor. “Metaphor has by now been defined in so many ways that there is no human expression, whether in language or any other medium, that would not be metaphoric in someone’s definition” (Booth, 1979, p. 48). For this research, metaphor will be explored and defined in the way that best represents the writings of imaginal scholars as well as best fits with the five arenas in the process of knowing.

As mentioned in the introduction to this analogy and metaphor section, metaphor deals with identification of two items or concepts in a way that holds the tension of ambiguity and provides a greater meaning than the literal cross-referencing of the two items.  “If an analogy can be formatted as A is to B as C is to D, a metaphor is the flat assertion that A is B” (Grothe, 2008, p. 7).  For example, in the statement, "the president is a lame duck,” the implication is that the president is as powerless and as ineffective as a duck that is lame. However, in using the term “is,” there is an identification between the president and the duck as if they were the same. By drawing attention away from the particular features of each of the objects (e.g., ineffective, powerless), a charge or deeper meaning is created by equating president and duck and holding that ambiguity.


 Often metaphor is reduced to the level of concreteness and rationality of analogy and simile. Romanyshyn (2001) comments:

In the Poetics Aristotle defines a metaphor as “the application of an alien name by transference either from genus to species, or from species to genus, or from species to species, or by analogy, that is, proportion.”  This definition inspires what Cyril Dwiggins calls the “transfer tradition” of metaphor.  It is a tradition which presumes that the transfer of meaning is based on a similarity or a likeness between things.  It is a tradition which emphasizes resemblance as the core of metaphor.  As such, therefore, this tradition, which offers perhaps the most common conception of metaphor, reduces metaphor to a factual datum.  Metaphor becomes a special case of simile: the likeness or resemblance which a metaphor hides is nevertheless at its base.  A is like B, even though I may say A is B. 

(p. 175)

Romanyshyn and Dwiggins are suggesting that metaphor is more than an analogy, more than an examination of factual datum where one is examining similarity, likeness or resemblance that is a rational or empirical approach. The implication is that to reduce metaphor to these things is to miss the whole point of the metaphor. It misses the imaginal nature inherent in the ambiguity as well as the potency of the images contained within the metaphor.


While this writing has focused on the difference between using the word “is” instead of “like” or “as” or some other form of a sentence that does not imply identification, the power of the metaphor is less in the structure of the sentence and more in the identification itself. The statement, "he is as defensive as a wounded animal," has the structure of an analogy or simile. However, the statement provides an imagery whereby the focus is less on the similarity of the features of the man and the animal and is more on the identification of the man and animal. 

Understanding the “is” qualities of metaphors.  The metaphor’s use of “is” confronts the head’s analytical nature and invokes the heart.  Grothe (2008) states:

All metaphors are violations of logic in the sense that they assert that two different things are the same. In a fascinating world of human discourse, we make allowances for such flights of fancy by calling them figuratively true.  Like leaps of faith in religion, when people believe things that cannot be proved, we make leaps of logic. When we use metaphors—we say something is true, even when we know it is literally untrue or logically false.  (pp. 7-8)  

Because a metaphor is not literally true even as it is assumed as truth, it forces an interaction between two disparate conceptions.  Turner (1974) explains:

My own view of the structure of metaphor is similar to I. A. Richards’ “interaction view”; that is, in metaphor “we have two thoughts of different things active together and supported by a single word, or phrase, whose meaning is a resultant of their interaction” (1936:93).  This view emphasizes the dynamics inherent in the metaphor, rather than limply comparing the two thoughts in it, or regarding one as “substituting” for the other.  The two thoughts are active together, they “engender” thought in their coactivity. (p. 29)

 The “is” nature of the metaphor opens up a new way of seeing.  “A metaphor, then, is not essentially a way of seeing how one reality is like another.  It is a way of seeing one reality through another” (Romanyshyn, 2001, p. 177).  Through the interaction of two concepts one sees or experiences a new reality or at a minimum a third meaning that was not part of the previous reality. Romanyshyn (2001) explains:

A metaphor too generates a third meaning which is not already contained in the two terms of the metaphor.  When Nietzsche speculates, for example, that “truth is a woman” the metaphor announces a meaning which is not given in either term. (pp. 161-162)

Through the interaction brought on by the affinity or identification of the two concepts, a third meaning or new reality that is creative or imaginative is generated.  “As soon as something old is seen in a new way, it stimulates a torrent of new thoughts and associations almost as if a mental floodgate has been lifted” (Grothe, 2008, p. 10).  Metaphor is popular with imaginal scholars because of its capacity to hold the tension of ambiguity and carry rich meaning from the imaginal reality and field into powerful images.

In conclusion, an analogy is based on a literal correspondence based on parallel tropes or features in other words similitude. A metaphor is based on a figurative identification between two conceptions or images which hold the tension of ambiguity and brings forth rich imaginal meaning. 

Two types of imagination.  Through understanding the difference between analogy and metaphor, a distinction can be made of two types of imagination: analogic imagination and metaphoric imagination.  Analogic imagination allows one to fill in the blanks, presence-in-absence, through analogy where the parallels between features within a domain are rationally deciphered in order to create parallel relationships between the features. Metaphoric imagination allows for one to create new mental representations or images that maintain the tension of ambiguity inherent in imaginal reality.  There exists a continuum with each imaginative act where on one end of the continuum is pure analogic imagination while at the other is metaphoric imagination. The former is illustrated by the question “what is to cat as puppy is to dog?” The latter is represented by “the sea is a harsh mistress.”   “The cognitive function of imagination provides the foundation for a rigorous analogical knowledge permitting us to evade the dilemma of current rationalism, which gives us only a choice between the two banal dualistic terms of either ‘matter’ or ‘mind’ ” (Corbin, 1972, p. 10).  The latter statement by Corbin indicates even the value of the analogous for the imaginal reality; however, to reduce the confusion within imaginal scholarship, “metaphorical knowledge” would be preferred to Corbin's use of “analogical knowledge.” 

In the following statement by Campbell (1986), the prosaic reification of the metaphor is equivalent to reducing metaphor to an analogic thinking: “For some reason which I have not yet found anywhere explained, the popular, unenlightened practice of prosaic reification of metaphoric imagery has been the fundamental method of the most influential exegetes of the whole Judeo-Christian-Islamic mythic complex” (p. xxiv).


The primary intention of designating two different types of imagination is to acknowledge that there is an imagination that is more literal and feature oriented and that there is an imagination that goes beyond the literal and invites human beings into an experience of the imaginal. This latter imagination, metaphoric imagination, will be further explored in the next section.

Exploring metaphoric imagination.  The purpose of this section is to elucidate the role that metaphoric imagination has in the knowledge that comes from imaginal reality.  As has already been explored, metaphoric imagination plays a key role as a bridge between the imaginal noumena and phenomena.  Metaphoric imagination creates images based on information that originates in imaginal reality.  These are not fantasy images but represent an imaginal reality. Metaphoric imagination is often given the attribute of an organ similar to the imaginal heart as well as being described as having an autonomous existence beyond the individual psyche. Each of the latter themes will be discussed within the exploring metaphoric imagination section.


While my personal bias remains that the imaginal is much more substantial than just a bridge or isthmus, the imaginal serves at a minimum in a linking or joining role.  Therefore, much of this dissertation is on the relational nature of the imaginal as a bridge between the ideological and material realities and as a bridge between the divine and the mundane as well as the relationship between images. “I want to suggest a point in metaphor which is independent of the question of its cognitivity, and which has nothing to do with its aesthetical character.  I think of this point as the achievement of intimacy” (Cohen, 1979, p. 6).  There is a powerful difference between the relationship that is created through the head’s rational, analogic, empirical thinking and the relationship that is created through the heart’s metaphoric imagination. The former connects the dots between things based on similarity and contiguity. The latter creates identification through affinity and kinship. Romanyshyn (2001) questions:

Are we not invited by the metaphor toward new discoveries? The meaning which the work of metaphoring achieves is not to be found, therefore, in the meaning of the terms which compose the metaphor.  On the contrary, a metaphor seems to work by bringing together two terms or two realities which in their mutual facing generate or reflect a third term; another meaning, a different reality. (p. 162

)

The metaphoric imagination creates an intimacy with reality, divinity, other people, objects, and even with ourselves.  The imaginal could be equated with intimate relationship and knowing of imaginal reality.

Knowledge of reality.  Many scholars have claimed that imagination is the means by which one could access truth.  According to Kearney, Edmund Husserl declared “the act of imagining to be the very life-source of essential truth” (Kearney, 1998, p. 4).  Or as Kearney (1998) states more clearly:

Where traditional theories generally placed the emphasis on the suspect role of imagining within the pre-given order of being, the modern turn towards humanist models of subjectivity lays great stress on imagination’s power to fashion truth rather than merely represent it.  (p. 5)

Some imaginal scholars propose that without imagination not only is there no truth, there is no knowledge at all.  “Ibn Al Arabi goes so far as to claim that those who have not grasped the role of imagination have understood nothing at all.  ‘He who does not know the status of imagination has no knowledge whatsoever’ ” (Chittick, 1994, pp. 11-12).  


 Corbin (1972) acknowledges both the cognitive nature of the imagination as well as its noetic capacity to comprehend the imaginal world:

Spiritual imagination is indeed a cognitive power, an organ of true knowledge. Imaginative perception and imaginative consciousness have their function and their noetic (cognitive) value within their own world, which is—as pointed out earlier—the 'alam al-mithal, the mundus imaginalis. (p. 13)

The realization of the mundus imaginalis or imaginal world through metaphoric imagination is an epiphany beyond the head’s empirical and rational consciousness. “Whereas, in fundamental contrast, the way of the mystic and of proper art (and we might also add, religion) is of recognizing through the metaphors an epiphany beyond words” (Campbell, 1986, p. xxiv). What are the types of epiphanies and truths that are available through metaphoric imagination?  Corbin (1972) notes:

Active imagination is the mirror par excellence, the epiphanic place for the Images of the archetypal [imaginal] world. This is why the theory of the mundus imaginalis is closely bound up with a theory of imaginative cognition and of the imaginative function, which is a truly central, mediating function, owing both to the median and the mediating position of the mundus imaginalis. (p. 9)

This mediating position will be elaborated upon within the next sections.

Bridge between ideological and material.  As part of the five arenas in the process of knowing the imaginal, the metaphoric imagination plays a central role in knowing imaginal reality as it exists between the ideological and material realities.  This dissertation is a recovery of the imaginal as a bond between these two realities.  Chittick (1994) “Proposed that Ibn al-'Arabi's teaching on imagination may suggest that something was lost when the mainstream intellectual tradition in the West dismissed imagination as a faculty that can acquire real and significant knowledge” (p. 11).  This theme of imagination being an essential medium between the intellectual and sensory world is a central and consistent theme in scholarly writing on the imaginal between authors. The following citations from different authors represent a common platform within the otherwise ambiguous imaginal discipline. Because metaphoric imagination helps to create or is the relationship between concept and fact, I bolded the relational (sometimes as mediating or liminal) nature of the imaginal within each of the following citations to highlight relationship as a central theme in the imaginal.

·  “Imagination is thus solidly placed around the axis of two other cognitive functions: its own world symbolizes with the worlds to which the two other functions correspond (sensible [material] cognition and intellective [ideological] cognition)” (Corbin, 1972, pp. 13-14).

· “We would thus have the imaginal world as an intermediary between the sensible world and the intelligible world” (Corbin, 1972, p. 15).


·  “Yet the fact remains that between the sense perceptions and the intuitions or categories of the intellect there remained a void. That which ought to have taken its place between the two, and which in other times and places did occupy this intermediate space, that is to say the Active [metaphoric] Imagination, has been left to the poets. The very thing that a rational and reasonable scientific philosophy cannot envisage is that this Active Imagination in man . . . should have its own noetic or cognitive function, that is to say it gives us access to region and reality of being which without that function remains closed and forbidden to us” (Corbin, 1977, p. vii).

· Imagination “is a cognitive power in its own right. Its mediating faculty is to make us able to know without any reservation that region of Being which, without this mediation, would remain forbidden ground, and whose disappearance brings on a catastrophe of the Spirit, where we have by no means yet taken the measure of all the consequences” (Corbin, 1977, p. viii).

· “The existence of this intermediary world, the mundus imaginalis, therefore, became a metaphysical necessity. Imagination is the cognitive function of this world. Ontologically, it ranks higher than the world of the senses and lower than the purely intelligible world; it is more immaterial than the former and less immaterial than the latter” (Corbin, 1972, pp. 8-9).

· Heart or imagination “is that subtle organ which perceives the correspondences between the subtleties of consciousness [ideological] and the levels of being [material]. This intelligence takes place by means of images which are a third possibility between mind and world” (Hillman, 1981, p. 7).

· “A metaphoric mind bridges the abyss between nature [material] and consciousness [ideological], and in this regard it re-animates the world” (Romanyshyn, 2002, p. xxi).

· “A metaphor, too, is neither a thing nor a thought.  It is the witnessing of a vision that arises in that no-where place between mind and matter, as if a secret dialogue has already taken place between one’s heart and the mystery of things” (Romanyshyn, 2001, p. 207).

· “A metaphor, the literary critic Howard Nemerov says, “stands somewhat as a mediating term between a thing and a thought.”  It claims, in other words, neither the eye nor the mind. A metaphor is no more a matter of what the eye sees than it is a matter of what the mind thinks. It is no more a question of perception than it is a question of conception. A metaphor neither discovers a fact which is already there, nor creates an idea out of nothing. On the contrary, a metaphor embodies mind and minds the body. It brings mind to eye and incarnates mind.  With a metaphor eye is deepened through mind and mind now matters through eye” (Romanyshyn, 2001, p. 173).

· “Three decisive claims made by phenomenology . . . are: (1) imagining is a productive act of consciousness, not a mental reproduction in the mind; (2) imagining does not involve a courier service between body [material] and mind [ideological] but an original synthesis which precedes the age-old opposition between the sensible and intelligible; and . . . (3) imagining is not a luxury of an idle fancy but an instrument of semantic innovation” (Kearney, 1998, p. 6).

The previous quotes point out metaphoric imagination’s place between the conceptual and the sensual as well as point out the relational and semantic nature of the imaginal and metaphoric imagination.   Not only do the previous quotes reflect the relational nature of the metaphoric, they also reinforce the relational nature that is already a central and inherent part of the makeup of the imaginal itself that is preserved through the metaphor so that human beings can experience the relational and ambiguous nature of the imaginal.

Metaphoric imagination is suited for the processing of information that is derived from the imaginal reality. As Romanyshyn (2002) explains:

The metaphoric mind is, therefore, particularly informative of and formed by the imaginal realm, in the same fashion that the empirical mind is suited to the realm of matter and its exploration, and the rational mind to the world of ideas. (p. xxii)

The metaphoric mind helps us to understand the imaginal and to let go of the myopic empirical and rational perspectives.  Miller (2001) explains, “The function of reflecting by and in metaphors reveals the shadows and twilights in enlightened knowledges. It produces a humility of knowing in the face of the real obscurity of imagined clarity” (p. xiv). Through this humility that allows us to let go of imagined clarity, we are open to the imaginal world, a noumenal and perhaps divine world that will be explored in the next section.

Bridge between noumena, phenomena, and the spiritual.  The five arenas in the process of knowing are essentially the different activities that take place between the realities that are noumenal and the experiences that are phenomenal.  In most of the imaginal scholars’ writing, there are some or many references to soul, mystery, the divine, spirit, etc.  In abstracting the five arenas from imaginal scholarship, I have left out some of the soul of imaginal writings.  In an effort to approach the imaginal in a scholarly fashion, I do not want to do a disservice to the imaginal. In other words, in approaching the heart through the head in this dissertation, I do not want to leave out the heart.  Many of the citations that have been referenced in this dissertation, especially Corbin (1972), have referenced religion, God, and other religious or spiritual concepts. While I have referenced in a number of places the bridging between noumena and phenomena, couching this process of connecting the two solely in terms of the five arenas would leave out the experiential nature of the connection of the noumenal with the phenomenal, the divine with the secular. The metaphoric imagination provides a bridge between the infinite and the finite. Kearney (1998) writes that Samuel Taylor Coleridge “Defined the ‘primary imagination’ in the following quasi-divine terms: ‘It is the repetition in the finite mind of the eternal act of creation in the infinite I Am’ ” (p. 4).  Hollis (2000) gives metaphoric imagination credit for providing meaning as well as an understanding of divinity:

It is the archetypal imagination, which, through the agencies of symbol and metaphor and in its constitutive power of imaging, not only creates the world and renders it meaningful but may also be a paradigm of the work of divinity.  (p. 6)

Campbell (1986) provides an example where the analogic structure behind the metaphor is used to create an identification between the sun and ātman-brahman:
But equally, Alles Unvergängliche ist nur ein Gleichnis, “Everything eternal is but a metaphor.” For as already told, long since, in the Kena Upanishad: “That (which is beyond every name and form) is comprehended only by the one with no comprehension of it: anyone comprehending, knows it not. Unknown to the knowing, it is to the unknowing known.”  Hence, as the light of the moon (a) is to that of the sun (b), so my mortal life (c) and the lives of all around me (c’) are to that ātman-brahman (x) which is absolutely beyond name, form, relationship, and definition. (pp. 86-87)  

Metaphor is being explicitly used to know the unknowable, the noumenal. 

Chittick (1994) speaks of metaphoric imagination’s capacity to bridge between the spiritual and corporeal:
In a second microcosmic sense, imagination corresponds more or less to the faculty of the mind known by this name in English. It is a specific power of the soul that builds bridges between the spiritual and the corporeal. On the one hand, it “spiritualizes” corporeal things that are perceived by the senses and stores them in memory.  On the other, it “corporealizes” the spiritual things known in the heart by giving them shape and form. The soul’s “storehouse of imagination” (khizānat al-khayāl) is full of images derived from both the outward and the inward worlds.  Each image is a mixture of subtlety and density, luminosity and darkness, clarity and murkiness.  (pp. 71-72)

What is the relationship between the experience of the divine and image? Hollis (2000) articulates this relationship well: 

Underneath these cultural splits, the archetypal imagination seeks, through effectively charged images, to connect us to the flow of energy that is the heart and hum of the cosmos. With such images we have provisional access to the Mystery. Without them we would remain locked forever within our bestial beginnings. Surely only fools and literalists would confuse the bridge toward the other shore with the shore itself, or the arrow with the target, or the desire with the object of desire. (p. 10)

The primary point in this section is that whether it is called spiritual, soul, mystery, divinity, cosmos, or energy, metaphoric imagination creates a bridge that infuses the experience of that list of terms into our daily lives in consciousness.  “Apparently, what is real and omnipresent is energy; what allows us to stand in relationship to that mystery is image; and what generates the bridge is an autonomous part of our nature, the archetypal imagination” (p. 11).  The next section will further explore the relationship between metaphoric imagination and the image.

Making images with imaginal reality.  Just as the imaginal is an intermediary between the ideological and material is a central theme in imaginal scholarship, an even more central theme throughout imaginal scholarship is the image.  In this research, image primarily refers to a charged mental image, imaginalia.  “Metaphor is our means of effecting instantaneous fusion of two separated realms of experience into one illuminating, iconic, encapsulating image” (Nisbet, 1969, p. 4).The encapsulated image provides the numinous experience of the cosmos. “Thus, when the cosmos reveals itself to us, it is by way of the image foreign to consciousness.  And it is through this encounter with the numinous that the power of the archetypal imagination makes growth possible” (Hollis, 2000, p. 11).
In the following passage by Romanyshyn, metaphoric imagination shows up as dream. The metaphoric nature of dreams pushes past or dissolves  literalism and erupts in meaning and soul through image. Romanyshyn (2001) writes:

A metaphor is an invitation into a way of experiencing the world, a prescription for vision, and in its birth, it does erupt as a surprise and delight.  It is not a reasonable act, nor is it based upon careful empirical comparison, which measure and weighs the likenesses and differences between the two terms of a metaphor.  Reasons come late, after the metaphor has erupted.  A metaphor makes sense after the fact so to speak.  In this regard, a metaphor works in the same way as a dream.  It has us before we get it.

Indeed, I would now suggest that a metaphor is a kind of waking dream. Dream and metaphor are both ways of living with soul in mind, and each dissolves our conventional wisdom about things and thoughts. Metaphor and dream invite us to see through the fact minded literalisms of our individual and collective minds. Each is a kind of psychological alchemy, a work of dissolving and de-literalizing old habits, customs, and routines.  In this respect, psychological life as a metaphoric [imaginal] reality is not about solutions.  It is about dis-solutions. . . . [I have spoken] to this point in terms of disruption as the metaphoric function of psychological life.  Those moments when our facts and ideas breakdown are the occasions when the image breaks through. (p. 207)


Dreams are tools of the metaphoric imagination to not only breakdown the rational and empirical monopolies, but also to bring imaginal energy into figures (figuring) or imaginalia. Romanyshyn (2001) goes so far as to say that the metaphoric image is the very basis of psychological life: “Rather, the primary contribution of Psychological Life [the imaginal] was, and still is, the development of the metaphoric quality of the image as the ontological ground of psychological existence” (p. 206).  


Jung (1936/1980) discusses metaphoric imagination’s role in the ascertaining of inner facts:

The imaginatio is to be understood here as the real and literal power to create images (Einbildungskraft = imagination)—the classical usage of the word in contrast to phantasia, which means a mere "conceit," "idea," or "hunch" (Einfall) in the sense of insubstantial thought. In the Satyricon this connotation is more pointed still: "Phantasia non homo" means "facetiousness." Imaginatio is the active evocation of inner images secundum naturam, an authentic feat of thought or ideation, which does not spin aimless and groundless fantasies "into the blue"—does not, that is to say, just play with its objects, but tries to grasp the inner facts and portray them in images true to their nature. (p. 167 [CW 12, para. 219]) 

Note that Jung differentiated between fantasy as insubstantial thought and imaginatio as authentic images. The next section will explore imaginations and the difference between fantasy and metaphoric imagination.

Fantasy versus imaginal reality?  A concern that many imaginal thinkers have when working with imagination is the confusion that the terms imagination or imaginary have with idle daydreaming, fantasy, make-believe or madness.  “But a warning is necessary at the very outset: this Imaginatio must not be confused with fantasy.  As Paracelsus already observed, fantasy, unlike Imagination, is an exercise of thought without foundation in nature, it is the ‘madman’s cornerstone’ ”  (Corbin, 1969, p. 179).  Sardello (as cited in Romanyshyn, 2002) attempts to define fantasy in a way that it can be more clearly differentiated from imagination by placing the ego at the center of fantasy: “Reverie is completely different from fantasy.  The ego is always the center of fantasy images, seeking to get some personal pleasure out of what it concocts or seeking to transcend the arduous reality of the present” (p. xiv).

A number of Greek philosophers as well as theologians have warned against the dangers of the imagination. However, modern philosophers and phenomenologists focus on a different kind of imagination. “The conflation of classical and biblical cultures extended the litany of accusations against imagination. Christian thinkers like Augustine, Aquinas and Bonaventure all warned against susceptibility to irrational passion (even demonic possession)” (Kearney, 1998, p. 3). These accusations against imagination make it all the more important to differentiate the fantasy aspect of the criticisms from what may be advantageous in metaphoric imagination.

Corbin (1972) makes the case that because of the common usage of the term imaginary as synonymous with fantasy, the term itself is central to the difficulty: “Despite all our efforts, we cannot prevent that, in current and non-premeditated usage, the term imaginary is equated with the unreal, with something that is outside the framework of being and existing, in brief, with something Utopian” (p. 1).  Because of the concern that imaginal scholars had regarding the confusion between imagination and fantasy, Corbin (1972) provided the term, "Mundus imaginalis," or the imaginal world, to make clear what was accessed by metaphoric imagination.

I had to find a new expression to avoid misleading the Western reader, who, on the contrary, has to be roused from his old engrained way of thinking in order to awaken him to another order of things. In other words, if in French (and in English) usage we equate the imaginary with the unreal, the Utopian, this is undoubtedly symptomatic of something that contrasts with an order of reality, which I call the mundus imaginalis. (p. 2) 

Corbin (1972) adds that metaphoric imagination is figuring or creating images from the reality that is the mundus imaginalis.

I have proposed the Latin mundus imaginalis, because we must avoid any confusion between the object of imaginative or imagining perception, on the one hand, and what we commonly qualify as “imaginary,” on the other. For the general tendency is to juxtapose the real and the imaginary as if the latter were unreal, Utopian. (p. 14)

As metaphoric imagination has been dismissed as fantasy, the perception of the mundus imaginalis has been lost. “Thus one can understand the warning issued later by Paracelsus, who cautioned against any confusion of Imaginatio vera, as the Alchemists called it, with fantasy, that ‘mad-man's corner stone’ ” (Corbin, 1972, p. 14).  Embracing the metaphoric imagination as distinct from fantasy is critical to imaginal scholars.


As mentioned in the introduction to this dissertation, the metaphor of a bulls-eye of certainty can be used to create a continuum of imaginings that range from egocentric idle fantasy to the bull’s eye of authentic representations of imaginal ambiguity. I prefer this continuum approach as opposed to thinking that an image is either fantasy or from the mundus imaginalis. This allows for varying degrees ranging from no charge to a strong presence of the imaginal within an image. 
Organ of imaginal reality?  While I believe it is important to distinguish the heart as an organ of sensibility that detects energy from the imaginal field from the metaphoric imagination that takes that information and turns it into an image, it is important to note that there is an ambiguity within scholarly writing where the same imaginal scholars who refer to the heart as the organ of sensibility for the imaginal will also refer to imagination as the organ of sensibility for the imaginal.  While it is a useful partition to separate heart and cognition, it is important to note that imagination in all likelihood is central to the cognitive function and is also a critical aspect of the heart's translation of imaginal energy into a format with which cognitive processing can work.

The citations in this section are provided to acknowledge the fact that imagination itself is cited as an organ by imaginal scholars as well as to acknowledge the heart's capacity for imagining. Corbin (1969) asks:

What is the meaning of man’s creative need?  These objects themselves have their places in the outside world, but their genesis and meaning flow primarily from the inner world where they were conceived; it is this world alone, or rather the creation of this inner world, that can share in the dimension of man’s creative activity and thus throw some light on the meaning of his creativity and on the creative organ that is the Imagination. (p. 180) 

Corbin (1972), like a number of other imaginal scholars, clearly names imagination, in addition to naming the heart, as an organ that is the intermediary for the imaginal,

What is this organ capable of producing a movement that constitutes a return ab extra ad intra (from the outside to the inside), a topographical inversion?  It is not the senses or the faculties of the physical organism, much less is it pure intellect. Rather, it is the intermediary power which has a mediating role par excellence, i.e., active [metaphoric] imagination. (p. 12)


I want to stay true to the separation of the organs of sensibility and the cognitive processing of the five arenas in the process of knowing because I believe it is a helpful discernment. At the same time, the following citations around imagination, heart, and metaphor are also testaments to keeping the convenient boundaries between the arenas very loose. “The heart is also the seat of the imagination, and is the ‘sun in the Microcosm’ ” (Jung, 1942/1983, p. 164 [CW 13, para. 201]). For Hillman (1981), the centrality of the heart regarding the imaginal and imagination is a given: 

We do not have to establish the primary principle: that the thought of the heart is the thought of images, that the heart is the seat of imagination, that imagination is the authentic voice of the heart, so that if we speak from the heart we must speak imaginatively. (p. 4)

 Romanyshyn (2001) also adds that the heart is a metaphor itself which in turn assists with metaphoric imagination: “The recovery of the heart as a metaphoric reality prepared the way, however, for the imaginal heart” (p. 215).  While it reduces ambiguity and gains clarity by separating out the arena of organs of sensibility from the arena of cognitive processing, it is important to remember that especially with the imaginal and with metaphoric imagination in particular the separation between the arenas is not black-and-white. 

Imagination as autonomous.  Much of the activity in the five arenas in the process of knowing the imaginal takes place beyond the inner world of the individual.  “We confuse imaginal with subjective and internal” (Hillman, 1981, p. 6).  Even though imagination seems to occur as a subjective and internal process safely within the bounds of the individual, many imaginal scholars make references to the imagination being beyond the individual.  So just as metaphoric imagination seeps beyond the bounds of the cognitive arena itself as in the previous section, metaphoric imagination may also seep outside the boundaries of the individual psyche.  There is a tendency to think of the metaphoric imagination as all internal to the individual as well as dependent on the individual.  Metaphor, “Describes an autonomous domain of reality, which is neither about things nor thoughts.  It is the domain of the image” (Romanyshyn, 2002, p. xix).  Not only is metaphoric imagination not just subjective and internal, but it is autonomous.  Corbin (1972) gives metaphoric imagination an independence from the physical:

The first postulate is that this Imagination must be a purely spiritual faculty, independent of the physical organism and therefore able to continue to exist after the latter has disappeared.  Sadra Shirazi, among others, insisted on this point on several occasions. Just as the soul is independent of the material, physical body, as to intellective capacity for the act of receiving the intelligibles, the soul is also independent as to its imaginative capacity and its imaginative activity. Moreover, when it is separated from this world it can continue to avail itself of active imagination. (p. 12) 

Not only is metaphoric imagination autonomous and independent of the physical, Ibn al-‘Arabi suggests that metaphoric imagination is the foundation of mind and the entire cosmos.  Chittick (1994) notes, Ibn al-‘Arabi “Departs from contemporary views by giving imagination a grounding in objective reality.  He makes imagination the fundamental constitutive element not only of the mind, but also of the cosmos at large” (p. 11). While all scholars may not agree that metaphoric imagination is the fundamental constitutive element of mind and the cosmos at large, most imaginal scholars make statements that are similar to those here that allude to metaphoric imagination being beyond the individual psyche. 

The intention of the metaphoric imagination section has been primarily to present the ways in which metaphoric imagination may help one to better comprehend imaginal reality. This section discussed other aspects of the metaphoric imagination such as its capacity to bridge and create relationships through the creation of image. Its autonomy and its relationship with the heart are testaments to the elusive nature of metaphoric imagination as well as to its significance.

Conclusion.  Metaphoric imagination serves the process of knowing the imaginal by generating images, imaginalia, that metaphorically contain the tension of ambiguity that is inherent within imaginal reality.  In this sense the metaphoric imagination creates a bridge between multiple realities and meanings and figures them into an image. This brings us to the fifth arena in the process of knowing the imaginal, imaginalia.

Arena Five: Imaginalia as Phenomena

The fifth arena in the process of knowing the imaginal is called imaginalia. The intention of this section is to examine those images that have been generated by metaphoric imagination and that contain a charge through maintaining the ambiguity and meaning that originated from imaginal reality.  For each of the three realities, Corbin (1977) names the representation or form of phenomenal experience: the intellectual world has the “intellectual forms,” the imaginal world has the “imaginal forms” and the sensible, physical world has the “sensible forms” (p. ix). In other words, he names the concepts, imaginalia and objects respectively.  This section examines imaginalia, charged images, which are the phenomenal experience of the imaginal.


Corbin (1972) alludes to there being a need for a term other than “image” for the phenomenon of the imaginal:

We are no longer participants in a traditional culture.  We are living in a scientific civilization, which is said to have gained mastery even over images. It is quite commonplace to refer to our present day civilization as the "civilization of the image" (to wit our magazines, motion pictures, and television). But one wonders whether—like all commonplaces—this one does not also harbor a radical misunderstanding, a complete misapprehension. For, instead of the image being raised to the level of the world to which it belongs, instead of being invested with a symbolic function that would lead to inner meaning, the image tends to be reduced simply to the level of sensible perception and thus to be definitely degraded. Might one not have to say then that the greater the success of this reduction, the more people lose their sense of the imaginal and the more they are condemned to producing nothing but fiction? (p. 17)

Given the definition of image that is provided by cognitive psychology as well as the challenges with image presented by Corbin in the previous paragraph, this dissertation uses the term imaginalia to refer to the charged images that arise from the imaginal. Corbin (1972) uses the term imaginalia and acknowledges the reality of the imaginal beyond the physical or conceptual:
Sohrawardi and his school understand by this a mode of being corresponding to the realities of this intermediary world, and which we shall designate as imaginalia.  This well-defined ontological status is based on visionary spiritual experiences which Sohrawardi holds to be as fully relevant as the observations of Hipparchus or Ptolemy are considered to be relevant for astronomy. Of course, the forms and figures of the mundus imaginalis do not subsist in the same manner as the empirical realities of the physical world; otherwise anyone would have the right to perceive them. The authors also noticed that these forms and figures could not subsist in the purely intelligible world, that they had indeed extension and dimension, an "immaterial" materiality compared to the sensible world, but that they also had a corporality and spaciality of their own. (p. 9)

The intention of this imaginalia section is to provide an understanding of how imaginalia serve as a carrier of the charged relations that come from the ambiguous nature of the imaginal reality.

Defined.  What is the charged image, the imaginalia?  Jung (1921/1976) provides a comprehensive view of imaginalia:

The inner image is a complex structure made up of the most varied material from the most varied sources.  It is no conglomerate, however, but a homogeneous product with a meaning of its own. The image is a condensed expression of the psychic situation as a whole, and not merely, nor even predominately, of unconscious contents pure and simple. It undoubtedly does express unconscious contents, but not the whole of them, only those that are momentarily constellated. This constellation is the result of the spontaneous activity of the unconscious on the one hand and of the momentary conscious situation on the other, which always stimulates the activity of relevant subliminal material and at the same time inhibits the irrelevant. Accordingly the image is an expression of the unconscious as well as the conscious situation of the moment. The interpretation of its meaning, therefore, can start neither from the conscious alone nor from the unconscious alone, but only from their reciprocal relationship. (pp. 442-443 [CW 6, para. 745])
Jung’s first two sentences speak of the holding of multiple material being brought together in one image. The complex structures underlying imaginalia bring together many meanings in relationship as if they were one. He then goes on to speak of how the imaginalia bridge the unconscious and the conscious in both the creation of the image and in the knowing of it.   

Based on the various definitions referring to a charged image provided by imaginal scholars I will define imaginalia as mental images generated through the senses or metaphoric imagination where the individual palpably experiences the charge of the imaginal’s relational field within one or more images. There is a shift here from the imaginalia coming solely from metaphoric imagination. The definition that I provided also includes mental images that come from direct sensory experience. Referring back to the section on Illustrations of Image and Imaginal Reality, most of the images provided there were based on some physical sensing experience that had an imaginal heart/metaphoric imagination overlay so that it was both charged image, imaginalia, as well as a sensory image. Jung (1921/1976) explains:

The organism confronts light with a new structure, the eye, and the psyche confronts the natural process with a symbolic image, which apprehends it in the same way as the eye catches the light.  And just as the eye bears witness to the peculiar and spontaneous creative activity of living matter, the primordial image expresses the unique and unconditioned creative power of the psyche. (pp. 444-445 [CW 6, para. 748])  

These two ways of apprehending do not need to be mutually exclusive.  
Also the charged image does not necessarily have to be visual, but the image can be a mental representation that corresponds to any physical sense. As Chittick (1994) explains:

Hence imaginal perceptions may be visual, but this vision does not take place [solely] with the physical eyes; it may be auditory, but things are not heard with the physical ears.  Again, dreams prove that everyone has nonphysical sense experience. (p. 70)

The key here is not whether the image was originally generated from the imaginal heart and metaphoric imagination based on memory or based on sensory experience. The key is that there is a mental representation that carries a charge.  

Relational images.  While the definition that I am providing speaks of a charge on an image, the relational nature of the imaginal needs to be underscored in that there is always a relationship between the charged image and the individual experiencing the charge.  Examples of this were provided in the section, Illustrations of Image and Imaginal Reality, in terms of the individual’s relationship with either the rock, a celestial body or stars dancing in pairs down the river.  That same section also illustrates how an individual can experience relationship between images, for example the relationships between the Moon and the Earth in my situation as well as the relationship between the sun and the flower in the examples provided by Romanyshyn. Hollis (2000) alludes to a bridge between our finite experience and the unfathomable as well as provides an excellent distinction between metaphors and symbols:

Humankind has developed resources to intimate the unfathomable, to help us reach for the hem of the gods and goddesses, and to stand in the presence of infinite values. We call these resources metaphor (something that will “carry over” from one thing to another) and symbol (something that will “project toward” convergence). With metaphor and symbol, we are provisionally able to approximate, to apprehend, to appreciate that which lies beyond our powers to understand or to control. (p. 4)

As Hollis is using the term metaphor, there is the relationship between two things. As Hollis is using symbol, the image, when being used symbolically, has a converging influence where there is a relationship between the individual and the image. Staying consistent within this dissertation, metaphoric imagination is behind every charged image. Metaphoric imagination is not only behind metaphors but it also provides the power of the symbol as well as all imaginalia. Metaphoric identification creates the affinity or identity between the individual and the image or within an individual experiencing charged relationships among multiple images. 

Relational charge.  As mentioned earlier, the key to an image being imaginalia is that the image has a charge.  This section examines the nature of the charge from its roots in the metaphor that provides the ambiguity and creates the tension behind the charge.  Nowottny (1965) states:

The term “ambiguity” now has wide currency as a means of referring to diverse ways in which the language of poetry [imaginalia] exhibits a charge of multiple implications and fits itself to contain within the form of discourse aspects of human experience whose difference or distance from one another might seem such as not easily to permit their coherent assembly in linguistic form.  (p. 146)

The key to the tension or charge is that two things that are different enough as to not be in complete union are connected.  In most writings in imaginal psychology, the focus is generally on the image itself and secondarily on the charge.  The metaphoric writings tend to emphasize the relational nature of the imaginal.  The image unites or creates an affinity that transcends the disparate nature of the individual and material objects.    

Ambiguity.  Ambiguity is not chaos but the capacity to hold multiple meanings at the same time.  As Kearney (1998) explains:

In so far as hermeneutics is concerned with multiple levels of meaning, it is evident that images can no longer be adequately understood in terms of their immediate appearance to consciousness.  Replacing the visual model of the image with the verbal, Ricoeur—like Bachelard—affirms the more poetical role of imagining: that is its ability to say one thing in terms of another, or to say several things at the same time, thereby creating something new. (p. 145)

Whether imaginalia are visual or verbal, having meanings that are dissimilar or opposite that are held together creates a tension.  “For just as there is no energy without the tension of opposites, so there can be no consciousness without the perception of differences” (Jung, 1955/1977, p. 418 [CW 14, para. 603]).

Relational. I suggest that the most striking feature of the imaginal is its relational nature. As mentioned in previous sections, it is an essential aspect of the imaginal that it is a bridge that holds together opposites.  In referring to a letter written by novelist Gustave Flaubert, Hollis (2000) states, “Such images as cracked kettles and dancing bears hardly ennoble humans, but the juxtaposition with the distant longing, which the stars suggest, certainly creates an affective bridge across that abyss which we all experience” (p. 3).  Throughout this dissertation words such as affinity, connection, affective bridge, longing, and identification are used to highlight the relational, perhaps loving nature of the imaginal.  Romanyshyn (2002) describes this affective bridge in another way:

Laughter and tears are what make us human, and the capacity for each is also what makes us capable of receiving the divine. Both are, if you wish, tropisms of the heart’s soul, natural inclinations that arise within a heart that is moved and touched by and attuned to the other beyond any reasonable measure of restraint. (p. 158)

He goes on to talk about the resonance and attunement that are similar to Hollis’ affective bridge: “Tears and laughter are like harmonic resonances that attune us to others, vibrations on the web of Being that place us in sympathy with all creation” (p. 159).  These “Vibrations on the web of Being that place us in sympathy with all creation” represent the imaginal field (p. 159).  The image is figured in such a metaphoric way that it holds a coherent assembly of the disparate. How much of an affinity or pull is generated within the relational field among disparate objects will influence the level of charge with the imaginalia.

Charge. As much as there is the key relational aspect of the image holding together multiple meanings, there are also the disparate aspects of what is being held together.  VandenBos (2007) defines cognitive dissonance as:

An unpleasant psychological state resulting from inconsistency between two or more elements in a cognitive system. It is presumed to involve a state of heightened arousal and to have characteristics similar to physiological drives (e.g., hunger).  Thus, cognitive dissonance creates a motivational drive in an individual to reduce the dissonance. (p. 189) 

Perhaps there is a similar heightened state of arousal resulting from inconsistency between two or more elements in an imaginal system.  The primordial image has one great advantage over the clarity of the idea, and that is its vitality. “It is a self-activating organism, “endowed with generative power.” The primordial image is an inherited organization of psychic energy, an ingrained system, which not only gives expression to the energic process but facilitates its operation” (Jung, 1921/1976, p. 447 [CW 6, para. 754]).  It seems that the imaginal dissonance has a similar motivational drive as cognitive dissonance. However, there seems to be a focus on expressing and operating from the imaginal.  The imaginal can be associated with an unpleasant psychological state. Jung (1946/1985 ) explains,

Words like “nonsense” only succeed in banishing little things—not the things that thrust themselves tyrannically upon you in the stillness and loneliness of the night.  The images welling up from the unconscious do precisely that.  What we choose to call this fact does not affect the issue in any way (p. 254 [CW 16, para. 465]).
While imaginalia may have a tyrannical affect, they can also be born of passion and mysteries of the heart.  Cheetham (2003) states,

This is the real meaning of himma: real being is created not by thought, but by passion.  Creation as Imagination is founded upon Desire, Love, and Sympathy.  Symbolic perception, mystic perception, gives birth to forms, to things, to personifications, out of the depths of the mysteries of the Heart.  And these beings, lifted thus away from their entrapment in the opacity of the world perceived as merely physical, have their true being revealed in the light of the mundus imaginalis.  The Image thus created and perceived is no phantasm, no fluttering wisp of spirit.  It is more real than any “thing” can be. (p. 152)

Whether there is a pleasant or unpleasant psychological state associated with the imaginal, there is always a charge.  


There is always a charge for imaginalia or the image is just another image.  However, how much charge needs to be there?  Earlier discussions in this dissertation, suggested a minimum threshold with just noticeable differences. Often in scholarly imaginal writing there is no discussion of charge at all.  Others assume that if it is an image or has any charge at all, then it is imaginal.  Another question is whether the relational charge on the image is helpful or not.

Helpfulness.  Many imaginal scholars view the relational charge of an image as having healing, directive, and motivational power.  Jung (1954/1980) states:

Mankind has never lacked powerful images to lend magical aid against all the uncanny things that live in the depths of the psyche.  Always the figures of the unconscious were expressed in protecting and healing images and in this way were expelled from the psyche into cosmic space. (p. 12 [CW 9, para. 21]) 
Sometimes Jung (1943/1972) writes as if the purpose of the image and imaginal process is to serve the conscious situation:
Its [the unconscious] mentality is an instinctive one; it has no differentiated functions, and it does not “think” as we understand “thinking.”  It simply creates an image that answers to the conscious situation. This image contains as much thought as feeling, and is anything rather than a product of rationalistic reflection. Such an image would be better described as an artist’s vision. (pp. 182-183 [CW 7, para. 289])

However, most of the time, Jung (1921/1976) writes as if the purpose of the charged image is to serve the unconscious:

Although, as a rule, no reality-value attaches to the image, this can at times actually increase its importance for psychic life, since it then has a greater psychological value, representing an inner reality which often far outweighs the importance of external reality. In this case the orientation (q.v.) of the individual is concerned less with adaptation to reality than with adaptation to inner demands. (p. 442 [CW 6, para. 744])

Regardless of whether the image is to serve the conscious mind or the unconscious or both, Jung states:

The primordial image is thus a condensation of the living process. . . . At the same time, it links the energies released by the perception of stimuli to a definite meaning, which then guides action along paths corresponding to this meaning. It releases unavailable, dammed-up energy by leading the mind back to nature and canalizing sheer instinct into mental forms. (p. 445 [CW 6, para. 744])

While individuation, as the name for Jung's process of development, is out of the scope of this dissertation, it is easy to see how the developmental nature of the image supports the development of the individual.  As Jung (1917/1966) explains it:
From one point of view the unconscious is a purely natural process without design, but from another it has that potential directedness which is characteristic of all energy processes.  When the conscious mind participates actively and experiences each stage of the process, or at least understands it intuitively, then the next image always starts off on the higher level that has been won, and purposiveness develops. (p. 232 [CW 7, para. 386])  
According to Jung there seems to be a teleology to the charged images.

Head or ego.  Just as imaginal and heart have many symptoms, the head and ego are often used interchangeably by imaginal scholars especially in relation to usurping the gifts of the imaginal heart. Since imaginalia are helpful, it is important that the analytical mind, head, not try to possess or take credit for the imaginalia.  Jung (1928/1972) argues:

As a result of the repressive attitude of the conscious mind, the other side is driven into indirect and purely symptomatic manifestations, mostly of an emotional kind, and only in moments of overwhelming affectivity can fragments of the unconscious come to the surface in the form of thoughts or images.  The inevitable accompanying symptom is that the ego momentarily identifies with these utterances, only to revoke them in the same breath. (p. 202 [CW 7, para. 323])

The literalism of the head in trying to concretize the imaginal gets in the way of the imaginal power of the image. This has significant implications for Jungian analysis in that the analyst and patient must be vigilant in preserving the image for the sake of the heart and not over analyze the image and lose its ambiguity. As Campbell (1986) states:

The second best [metaphors] are misunderstood because. . . they are misread prosaically as referring to tangible facts.  The connoted messages are thus lost in the symbols, the elementary ideas in local “ethnic” inflections. (p. xxiii)

The head does not like cognitive dissonance. If we do not bring forth the imaginal heart to perceive the ambiguity, it will be lost.  Hollis (2000) explains:

When the temptation [of the ego] triumphs, the images that arise out of primal experience, phenomenological in character, are subordinated to the needs of consciousness and thus become artifacts of ego rather than intimations of eternity . . . We then lose the tension of ambiguity that would allow images and dreams to suggest, intimate and point beyond themselves toward the precincts of mystery. (pp. 4-5)

The Head or ego confiscates and concretizes imaginalia for the ego’s own purpose. 
Image for its own sake.  Not only do many imaginal scholars try to impede the head's influence on experience of the imaginal, many also try to eradicate the utilitarian approach to the charged image.  Romanyshyn (2001) espouses a phenomenological approach in order to comprehend the charged image without interpretation or agenda. “Phenomenology is that approach as a methodology which allows us to take the appearance of what appears precisely as it appears prior to any judgment about the factuality or illusory status of what appears”  (p. 158). In this thinking, the image exists for its own sake.

In Hillman’s article, An Inquiry into Image (1977), the author’s primary point is to distinguish between the symbolic and the imaginal.  Where the symbol takes on meaning through its associations beyond the image, the charged image maintains its meaning through chewing on the image itself.  The primacy of the image is paramount.  Based on Hillman's article, we are to focus on not so much the amplifications, relationships and multifarious meanings that we can tag onto the image.  We are to focus on an “iteratio of the prima material.”  Alternatively, as Hillman (1977) says, “Going over and over again the same opaque ‘unpsychological’ stuff” (p. 74).  The aim is not to analyze the image but to receive a greater possibility of a connection to appear and psychic patterns to emerge.  Hillman implies in his use of the term “unpsychological” that we should bypass the conscious mind with all its interpretations of image and instead stay true to the image directly.  Hillman (1977) adds, “Restatement and iteratio are also a mode of admitting one's lostness in front of the image, which in turn heightens the value of the image” (p. 75).  Hillman’s entire article is a testament to the value of the image (and the imaginal) for its own sake.


Hollis (2000) reiterates the idea of the image pointing beyond mystery, emphatically stating that part of the function of the image is to point beyond itself, as it is not an end in itself.
Each image presents itself to consciousness through what the philosopher Hans Vaihinger called a "useful fiction,” an image whose purpose is to point beyond itself toward the mystery.  As the mystery is by definition that which we cannot know, lest it no longer be the Mystery, our images are tools, not ends in themselves. (p. 10)

Hollis’ comment is a rare statement by an imaginal scholar that relegates the image to a tool and further opens the reader to the value of the relational (directional, pointing) aspect or the charge of the imaginalia. I am suggesting that an over focusing on the image may be another way that the ego concretizes the imaginal. Imaginal scholars do emphasize what is brought up from the image, but I am suggesting there is additional value in allowing one's focus to move from the image toward more of the relational aspect of the imaginal and its corresponding charge.

Numinous or mystery.  Another quality of the image about which most imaginal scholars write is the capacity for the imaginal to support one in shifting from ordinary consciousness and toward a connection with the extraordinary, with mystery, spirit, the divine, or God.  Romanyshyn (2001) argues:

Like the mirror reflection, therefore, psychological life [imaginal reality] is a recovered reality, and it is the moment of disruption, which allows the recovery.  An interruption of the natural course of life is the eruption of the psychological, and indeed psychological life is always something of an opus contra naturam, a work against the natural attitude of forgetfulness so characteristic of everyday life. (p. 21)

Knowing God.  The image has a theophanic capacity in that it represents or is an appearance of the divine to human beings. “The organ of this universe is the active imagination; it is the place of theophanic visions, the scene on which visionary events and symbolic histories appear in their true reality” (Corbin, 1969, p. 4). It is the imaginal that is the bridge that links humanity with the eternal. Hollis (2000) explains:

That disparity, the longing for eternity and the limits of finitude, is our dilemma, the conscious suffering of which is also what most marks our species. It is the symbolic capacity which defines us uniquely. The images which arise out of the depths, be they the burning bush of biblical imagery, the complaint of the body, or the dream we dream tonight, link us to that throbbing, insistent hum which is the sound of the eternal. (p. 119)

Once the individual experiences  theophanic imaginalia, her or his consciousness is changed.  “Consciousness is transformed by the encounter with mystery as invested in images theretofore foreign to it” (Hollis, 2000, p. 11).

Not knowing God. Images provide an experience of the noumenal, infinite, mystery, but in the end we only know our experience of the infinite rather than the infinite itself.  Hollis (2000) argues: 

Here again, the utilization of imaginative figures helps us cross the bridge from the knowable world to the unknowable, just as dreams help us intimate a relationship with that which, categorically, we can never know: the presence and intention of the unconscious. (p. 4)

We do not only have an intimation of God by the image, but by the charge on the image that summons us.  “What summons us forth, then, is the image which is not the divine but for the moment contains the numinous” (Hollis, 2000, p. 122).  We can have some sense of that mystery that the imaginal is inviting us to relate to. However, our primary knowledge is of the image and its charge.

Modes.  Within this dissertation, the focus has been on the image, but the mediums or modalities through which the imaginal is figured have so far been incidental.  In the previous examples within Illustrations of Image and Imaginal Reality section of this dissertation, the individuals experienced visual images while having an imaginal experience; an individual had seen a rock, a celestial body and a flower. But in many of the citations within this dissertation there have been many other modalities through which the images appear such as metaphors, dreams, and symbols. There are many other imaginal forms or expressions that arise directly from one's internal representations such as narrative, somatic experience, poetry, story, literature, music, photography as well as other arts and other mediums.  Kant (1902) explains:

Matter and form.  These two conceptions lie at the foundation of all other reflection, so inseparately are they connected with every mode of exercising the understanding.  The former denotes the determinable in general, the second its determination. (p. 255)

This section explores some of those modalities, the forms that matter takes, through which the imaginal is expressed.


All of these modalities can provide an expression of the imaginal in some sort of charged image, many of them become means for invoking the imaginal also. For example, the inspiration for the architectural design of a Cathedral may come directly from imaginal reality. This is the expression of the imaginal. Once the church is built, it can invoke the experience of the imaginal within those that view it. While all of the examples given in Illustrations of Image and Imaginal Reality came from nature, many of the human made expressions of the imaginal can have a charge that invokes the imaginal experience, for example, poetry, music as well as symbols and mythologies. Hillman (1981) notes:

As the Gods are given with creation so is their beauty in creation, which is the essential condition of creation as manifestation.  Beauty is the manifest anima mundi-and do notice here it is neither transcendent to the manifest or hiddenly immanent within, but refers to appearances as such, created as they are, in the forms with which they are given, sense data, bare facts, Venus Nudata.  Aphrodite’s beauty refers to the luster of each particular even . . . that particular things appear at all and in the form in which they appear. (p. 43)

Bringing the imaginal into particular form is an act of creativity, or a poiesis, where that which is noumenal moves through the five arenas and ends with a creation, a physical manifestation of the transcendent.


Not all particular images or modalities are imaginalia. While most of the modalities referenced here will tend to bring up mental images of one sensory function or another, the images may not be charged and therefore are not imaginalia. Also, not all imaginalia for one person that are physical objects or artifacts are imaginalia for the second person.   Simply because a piece of music was written through the imaginal heart’s and metaphoric imagination’s engagement with the imaginal field and reality of one individual does not mean that every person who hears the music will have an imaginal experience.

While the imaginal shows up through the imaginalia of a particular modality, the imaginalia only represent the imaginal reality while imaginal reality itself is still noumena.  Romanyshyn (2001) argues:

Concealment is an aspect of psychological life [the imaginal] as a reality of reflection. It is an intrinsic feature of its confusion. The particular materials through which psychological life appears are and are not what it is, and this manner of concealment, this way of being elusive, is how psychological life matters. As a reality of reflection, psychological life [the imaginal] matters by not being literally what it is. (p. 166)

When one has an imaginal experience, there is some sense of the aesthetic or relational charge that arises from the noumenal. “Beauty as Plato describes it in the Phaedrus . . . is the manifestation, the showing forth of the hidden noumenal Gods and virtues like temperance and justice” (Hillman, 1981, p. 43).

Metaphoric figuring. The section on metaphoric imagination discussed that metaphoric imagination takes the information received from the heart and figures it, places it into some image. This section on metaphoric figuring suggests that the metaphor or ambiguity from metaphoric imagination is still contained in an image. It is this ambiguous or metaphoric quality that provides the relational and motivational power of the image as it shows up in its multiple modalities.  Throughout this modes section, statements of various imaginal scholars are presented to support the notion that the metaphoric nature of the imaginal is maintained across modalities. “Psychological method [imaginal scholarship] is a work of de-literalizing, of de-realization.  In this work it is not the factual status of things or events which matters but the story which is reflected through them” (Romanyshyn, 2001, p. 162). The intention of this section is not to go through every modality nor is it to explain any of the modalities. The intention of this section is to demonstrate that the imaginal may be figured in imaginalia that manifest as a variety of modalities. The metaphoric imagination maintains the ambiguity and relational charge within the figures that it creates regardless of modality.
Religion and mythology.  
Religion.  Jung discusses the mediating nature of imaginalia in relationship to religion: “In this way the primordial image acts as a mediator, once again proving its redeeming power, a power it has always possessed in the various religion.”  Note in this next statement by Jung (1935/1980) that while he does not use metaphoric imagination or imaginal heart, he talks about an inward experience that provides a relationship or correspondence that is very much like the meaning provided by the imaginal heart and the relational charge that is maintained in the outward creed through metaphoric imagination:

In religious matters it is a well-known fact that we cannot understand a thing until we have experienced it inwardly, for it is in the inward experience that the connection between the psyche and the outward image or creed is first revealed as a relationship or correspondence like that of sponsus and sponsa. (p. 14 [CW 12, para. 15])
One of the primary ways that religions provide an experience of the imaginal is through the creeds and mythologies that underlie the religion.

Mythology.  Campbell (1986) uses metaphoric figures as a central component to his definition of mythology: “A mythology is, in this sense, an organization of metaphorical figures connotative of states of mind that are not finally of this or that place and time, notwithstanding that the figures themselves initially suggest such localization” (p. xxiii).  A key point in Campbell's definition is that a mythology is not a charged image but an organization of charged images in juxtaposition of one another. Jung (1951/1980) refers to a myth forming structural element that parallels the nature of the functions of the imaginal heart and metaphoric imagination:

But, in point of fact, typical mythologems were observed among individuals to whom all knowledge of this kind was absolutely out of the question, and where indirect derivation from religious ideas that might have been known to them, or from popular figures of speech, was impossible. Such conclusions forced us to assume that we must be dealing with “autochthonous” revivals independent of all tradition, and, consequently, that “myth-forming” structural elements must be present in the unconscious psyche. (p. 152 [CW 9, para. 259])
Campbell (1986) explains the capacity of imaginalia to invite not only the experience but also the participation of the individual with imaginal reality:

The life of a mythology derives from the vitality of its symbols as metaphors delivering, not simply the idea, but a sense of actual participation in such a realization of transcendence, infinity, and abundance, as this of which the upanishadic authors tell.  Indeed, the first and most essential service of a mythology is this one, of opening the mind and heart to the utter wonder of all being. (p. xx)

Note that Campbell speaks of the metaphoric quality of symbols. In each of the examples above the metaphoric structure is an important aspect of the mythologem. 
Symbols. One of the primary motivators for writing this dissertation is the ambiguity within imaginal scholarship. For example, Jung makes the symbolic almost synonymous with imaginalia: “The symbolic process is an experience in images and of images” (p. 38 [CW 9, para. 82]).
 Further examples of this type of ambiguity occur throughout imaginal scholarship.  In the references to Hillman (1977)  presented earlier in this dissertation on image versus symbol, he distinguishes symbol from image where image is the rich generator of the imaginal in contrast to the symbol that has limited capacity for unfolding the imaginal. As Hillman’s article downplays symbol in contrast to the virtues of image, Corbin (1969) extols the merit of symbol in a comparison with allegory.  He states that allegory is the limited modality and symbol becomes rich with a multifaceted meanings and capacity for expressing and invoking the imaginal:

At this point we must recapitulate the distinction, fundamental for us, between allegory and symbol; allegory is a rational operation, implying no transition either to new plane of being or to new depths of consciousness; it is a figuration, at an identical level of consciousness, of what might very well be known in a different way. The symbol announces a plane of consciousness distinct from the rational evidence; it is the "cipher" of a mystery, the only means of saying something that cannot be apprehended in any other way; a symbol is never "explained" once and for all, but must be deciphered over and over again just as a musical score is never deciphered once and for all, but calls for ever new execution. (p. 14)

Corbin’s description of symbol is also included here as an example of the symbolic being imaginalia to the degree they have a metaphoric quality. The intention of these latter quotes on symbols is to supplement a number of the earlier quotes on symbol to demonstrate the ambiguous treatment of symbol within imaginal scholarship and to highlight the metaphoric quality of symbols.

Other modalities.  The long list of types of imaginalia presented earlier in the modality section represents a number of the forms that imaginal can take as it is born into the physical.  Two additional modalities, poems and humor, are mentioned here in order to provide a greater sense of the role that modalities play. Metaphoric imagination is one of the more central or obvious characteristics of most poems.  Collete Guadin (2005) comments on  Bachelard's work by stating:
Better than common experiences, which are frozen by logical and utilitarian categories, poetry reveals an active contact with the world; it enables us to discover a reality already enchanted by imagination, already composed of dynamic contraries.  The alchemy of images has its source in the inversion of the subject and the universe, in which Bachelard sees the “total metaphor.” (p. 76)

This latter citation suggests that dynamic contraries, metaphors, play a key role in the inversion or bridging of the subject and the universe within poetry and all imaginalia.

Just as metaphor and poetry frequently go hand-in-hand, it is infrequent that metaphor and humor are brought up in the same conversation. “In these respects metaphors are surprisingly like jokes.  With a joke, too, there is the first realization that it is a joke and then the understanding—what’s called getting the joke” (Cohen, 1979, p. 8). Here, Cohen suggests that humor has a metaphorical quality. The underlying metaphoric quality where there is the charge of ambiguity may be the key to understanding why laughter at times can erupt from us at times that cannot be explained rationally or empirically.

Imaginal figures.  Just as the writings of the imaginal scholars indicate an autonomous quality to the imaginal heart and metaphoric imagination, imaginal scholars also give imaginalia autonomy from purely internal representation and purely physical representation of the image. For example, a dream is typically experienced as an internal phenomena or purely mental representation. However, many visions are experienced as neither internal representations nor external physical presentations. Once again, the imaginal is in that third space between the rational and empirical. Imaginal scholars also refer to imaginal figures which are typically human beings, Angels or some personage with whom they have a relationship that is not experienced as internal nor experienced as completely external (Watkins, 2000). The person exists in the in between of the internal and external.   Chittick (1994) uses the example of  prophets, some deceased, as a imaginal figures, stating that, “the ‘opening’ of the door to specific prophetic knowledges often meant personal contact with the prophet in question in the visionary realm that he commonly calls the World of Imagination” (p. 10).  The head or the egocentric psyche may be willing to admit the imaginal exists in multiple modalities. However, it is difficult for the head to grasp something as ambiguous as imaginal figures. “The ego-centric psyche with its one eye fixed on wholes and unities may grudgingly admit personifying as a figure of speech, but never that the imaginal realm and its persons are actual presences and true powers” (Hillman, 1975, p. 41).

While I have mentioned many examples of types of modalities, I have used music, poetry, humor, visions, and imaginal figures as a representative sample for all of the modalities.

Multiple modalities.  One way to think about the expression of the imaginal in multiple modalities is to examine how a number of the modalities can be merged into one performance. For example often Opera combines musical instruments, voice, poetry, story, dance, and visual arts in the same performance. Each of the modalities within the Opera provides imaginalia through its modality. At the same time, each of the modalities blend together to create a holistic experience. In the end, multiple imaginalia and phenomena are provided as well as one inclusive phenomenon which is the Opera.
Thinking of multiple modalities a different way, imaginal scholars also mention multiple modalities within the same sentence. For example, Romanyshyn (2002) states,  “The imaginal world is a subtle world, known to us in our dreams and fantasies, in our symptoms and our symbols, in our reveries and emotions” (p. xx).  Through Romanyshyn's listing of the multiple modalities, the focus is not on the modalities themselves but on the imaginal being a subtle world. The value of such sentences is in that they make the modality secondary by highlighting the imaginal that exists across the modalities. Campbell (1986) illustrates that there is a metaphoric quality underlying dream and mythology: “Accordingly, as the imagery of a dream is metaphorical of the psychology of its dreamer, that of a mythology is metaphorical of the psychological posture of the people to whom it pertains” (p. xiv).

Romanyshyn (2001) alludes to the “metaphorical pre-things” that underlie poetry, narrative and all of human life:

[It is] these metaphorical pre-things, which anchor and preserve a human life. For the sake of science, do we wish to lose this story?  For the sake of being empirically minded, do we want to lose the poetry of experience?  Story makes experience believable, and experience makes a believable story.  The metaphorical texture of psychological life opens up this domain of the story.  (pp. 174-175)

Romanyshyn insinuates that not only would metaphor underlie story, but that there is a story quality to metaphor. This metaphorical texture of which Romanyshyn speaks may show up, as a story, as an organization of images over time, but it is the relational charge that gives the story meaning and its metaphoric texture. Underlying all imaginalia regardless of modality is this metaphoric texture which invites the experience of meaning.

As Hollis (2000) lists numerous modalities, it is clear that these modalities are all in service of linkage or relationship with the infinite:

We are never more profoundly human than when we express our yearning, nor closer to the divine than when we imagine.  This linkage with the infinite has of course been the intent of the great mythologies and religions, the healing creative and expressive arts, and the dreams we dream each night. (p. 11)

This modality section is important because the point of the imaginal is less about one modality being better than another and more about the imaginal heart’s and metaphoric imagination’s capacity to bring the ambiguous meaning into some medium that simultaneously suits both imaginal reality as well as the individual.  Again, this is a critical point in that one needs to focus on the particular image or modality. However, the particular image or modality are simply tools through which one can experience the relational quality and the charge that is carried by the image. Also, just because a particular image is in a dream or a poem does not make it imaginal for an individual.  In the end, what is of greatest value is the individual's experience of the imaginal rather than the particular modality or image. 

The individual psyche in contrast to the collective psyche.  So far in this dissertation, the primary focus has been on the individual who through the use of the imaginal heart and metaphoric imagination taps into the imaginal field and reality to produce a charged image.  While the primary focus of the dissertation is on the five arenas in the process of knowing the imaginal, the difference between the individual and collective images is noteworthy. Within this individual section, the focus will be on the clarifying of the individual's process of knowing the imaginal. 

Jung often describes the images from the personal or individual psyche and contrasts those images with the images of the collective psyche,

I call the image primordial when it possesses an archaic (q.v.) character. I speak of its archaic character when the image is in striking accord with familiar mythological motifs. It then expresses material primarily derived from the collective unconscious (q.v.), and indicates at the same time that the factors influencing the conscious situation of the moment are collective (q.v.) rather than personal. (p. 443 [CW 6, para. 746])

Jung goes on to define a personal image as having “Neither an archaic character nor a collective significance, but expresses contents of the personal unconscious (q.v.) and a personally conditioned conscious situation.”  Jung frequently uses the individual psyche as a contrast for the collective psyche.  For example, Jung explains that, “Just as there is a society outside the individual, so there is a collective psyche outside the personal psyche, namely the collective unconscious, concealing, as the above example shows, elements that are no whit less attractive.”  Jung mentions the personal psyche frequently in its impact on collective images.  Jung (1972) explains, “Once the personal repressions are lifted, the individuality and the collective psyche begin to emerge in a coalescent state, thus releasing the hitherto repressed personal fantasies. The fantasies and dreams which now appear assume a somewhat different aspect.” Since most of this dissertation has been focused on the personal imaginalia and this section has briefly introduced the collective images, the next section will focus on the collective images, or archetypes.

The collective psyche.  Because so many terms are used with little consistency within imaginal scholarship, it is important to clarify words that are central to the discipline such as collective unconscious and archetype.  How do these terms become clarified as they are related to the five arenas in the process of knowing?
Collective unconscious. The intention of this collective unconscious section is not to give a detailed report of the collective psyche nor the archetype. The intention of this section is to understand how the collective unconscious and archetypes fit within or overlap with the larger paradigm of the five arenas in the process of knowing.  First, a brief introduction is given of the collective unconscious and then archetype. Jung seeks to explain the collective unconscious, “By this [collective unconscious] is meant that the part of the unconscious which consists on the one hand of unconscious perceptions of external reality and, on the other, of all the residues of the phylogenetic perceptive and adaptive functions” (1916/1972, p. 298 [CW 7, para. 507]).  Jung continues to allude to the nature of the collective unconscious as containing an ancient perspective constructed of images. 

A reconstruction of the unconscious view of the world would yield a picture showing how external reality has been perceived from time immemorial. The collective unconscious contains, or is, an historical mirror-image of the world. It too is a world, but a world of images.  

Jung also indicates that the collective unconscious as well as the archetypes, follow a central theme that has already been articulated in this dissertation that the imaginal is the holding together of disparate or opposite meanings, those which produce the dynamic nature of the charged image:

At the climacteric, on the other hand, it is necessary to give special attention to the images of the collective unconscious, because they are the source from which hints may be drawn for the solution of the problem of opposites.  From the conscious elaboration of this material the transcendent function reveals itself as a mode of apprehension mediated by the archetypes and capable of uniting the opposites. By “apprehension” I do not mean simply intellectual understanding, but understanding through experience. (1952/1960, p. 109 [CW 7, para. 184]) 

In the latter paragraph, Jung reinforces the relation of the opposites and the experiential nature of the apprehension of the imaginal.   Jung goes on to define an archetype as a charged or dynamic image rather than an inert image or concept.  “An archetype, as we have said, is a dynamic image, a fragment of the objective psyche, which can be truly understood only if experienced as an autonomous entity.”  In other words, an image is only an archetype if the image is charged and has an autonomous quality, a life of its own.

Archetypal images.  Within the collective unconscious exists recurrent themes that manifest through charged images that center around a motif.  Campbell (1986) explains:
Adolf Bastian . . . termed these recurrent themes and features “elementary ideas,” Elementargedanken, designating as “ethnic” or “folk ideas,” Völkergedanken, the differing manners of their representation, interpretation, and application in the arts and customs, mythologies and theologies, of the peoples of this single planet. (pp. xiii)

Campbell goes on to make the correlation between Bastian and Jung’s work,

The same mythic motifs that Bastian had termed “elementary ideas,” Jung called “archetypes of the collective unconscious,” transferring emphasis, thereby, from the mental sphere of rational ideation to the obscure subliminal abysm out of which dreams arise.” (pp. xiv)

Here, Campbell could be speaking of the noumenal imaginal reality as the source from which archetypal images arise when he describes the obscure subliminal abysm out of which dreams arise. 

Motifs.  An image or mythologem may have a particular form for a group of people because the archetypes manifest somewhat differently across cultures. As Jung (1980) argues:

These products [imaginalia] are never (or at least very seldom) myths with a definite form, but rather mythological components which, because of their typical nature, we can call “motifs,” “primordial images,” types or—as I have named them—archetypes. The child archetype is an excellent example. (p. 153 [CW 13, para. 352])
An archetype provides the thematic nature of the motifs. It is the universality of the archetype that provides much of its meaning.  While individual manifestations may differ, the thematic nature of the archetype must be seen across time and regions. “An image can be considered archetypal when it can be shown to exist in the records of human history, in identical form and with the same meaning” (1942/1983, p. 273 [CW 13, para. 352]). The archetype does not have to have identical forms or imaginalia at the detail level as long as it contains the essential nature of the archetype. “The primordial image, elsewhere also termed archetype, is always collective, i.e., it is at least common to entire peoples or epochs. In all probability the most important mythological motifs are common to all times and races.”  Jung (1952/1960) also provides a number of concrete examples for the archetype:

The only common factor is the emergence of certain definite archetypes. I would mention in particular the shadow, the animal, the wise old man, the anima, the animus, the mother, the child, besides an indefinite number of archetypes representative of situations. (p. 110 [CW 3, para. 185]) 

The archetypes manifest themselves in the various expressions as great cross-cultural themes such as thief, virgin, king, as well as the Self, and even the Heart. 

History.  Within the collective unconscious reside templates, or psychic molds, that have some similarity to Plato’s forms that Jung calls archetypes.   How did human beings come to have these archetypes?  As Jung (1953/1966) explains it:
The greatest and best thoughts of man shape themselves upon these primordial images as on a blueprint. I have often been asked where the archetypes or primordial images come from. It seems to me that their origin can only be explained by assuming them to be deposits of the constantly repeated experiences of humanity. (p. 69 [CW 7, para. 109]) 

The Psyche of every person is structured with these archetypes that provide us with symbolism, meaning, and understanding. “So this idea has been stamped on the human brain for aeons. That's why it lies ready at hand in the unconscious of every man.”  This implies a notion that parallels the semiotic citations earlier in this dissertation regarding the adaptive nature of meaning.   In the following paragraph, Jung explains in more detail that it is the recurring psychic experiences over the lifespan of the human race that has made these mnemic deposits:

From the scientific, causal standpoint the primordial image can be conceived as a mnemic deposit, an imprint of engram (Semon), which has arisen through the condensation of countless processes of a similar kind. In this respect it is a precipitate and, therefore, a typical basic form, of certain ever-recurring psychic experiences. As a mythological motif, it is a continually effective and recurrent expression that reawakens certain psychic experiences or else formulates them in an appropriate way. (1921/1976, pp. 443-444 [CW 6, para. 748])
Over time, the human race was given a priori these forms or archetypes which can only be manifest in imaginalia, particular mental or physical representations.  Jung explains:

The archetype in itself is empty and purely formal, nothing but a facultas praeformandi, a possibility of representation which is given a priori.  The representations themselves are not inherited, only the forms, and in that respect they correspond in every way to the instincts, which are also determined in form only.  The existence of the instincts can no more be proven than the existence of the archetypes, so long as they do not manifest themselves concretely. (p. 393)

The parallels between the description of the archetype and the five arenas in the process of knowing exist in the unknowable or noumenal nature of the archetype which is eventually manifested in the phenomena that are the charged images, imaginalia.

Overlap with metaphoric imagination.  An additional overlap is that archetypes seem to utilize the same metaphoric mode of thinking as described in the metaphoric imagination section. Jung (1928/1972) argues:
This is not so very surprising, since my patient was born into the world with a human brain, which presumably still functions today much as it did of old.  We are dealing with a reactivated archetype, as I have elsewhere called these primordial images. These ancient images are restored to life by the primitive, analogical [metaphorical] mode of thinking peculiar to dreams. It is not a question of inherited ideas, but of inherited thought-patterns. (pp. 137-138 [CW 7, para. 219])
I suggest that the archetypal process utilizes the same imaginal heart and metaphoric imagination to translate the archetype of the collective unconscious into an archetypal image as is used to translate the content of the imaginal reality for the individual unconscious into personal images.

Difference from individual psyche.  The following portion of an earlier quote by Jung (1952/1960), “besides an indefinite number of archetypes representative of situations,” implies that there are more common or mundane archetypes.  Jung's sentiment reflects a number of statements made by imaginal scholars around there being as many archetypes as there are concepts and situations. As this dissertation is trying to clear up unwarranted ambiguity within imaginal scholarship, I suggest that the term archetype be saved only for motif-oriented imaginalia. If an archetype can be most anything, then it's not really differentiated from the images that are coming up in the individual psyche. For example, the king is a clear cross-cultural motif that warrants calling it an archetype.  While a computer's keyboard may fall under a larger category of archetypes such as tool, the keyboard archetype does not exist. However, a computer's keyboard may show up powerfully as a charged image in a person's dreams.  One can debate whether a particular charged image is an archetype, but it is important to be clear that only those thematic charged images that are experienced across cultures and time are archetypes.
Difference from ideological.  It is important to differentiate the a priori archetype of the imaginal from the concept formation of the intellect and even from a priori knowledge of the ideological reality. To stay consistent with the writings of this dissertation, an image is only imaginal if it has a charge on it.  In this dissertation, I am defining the imaginal as a charged image.  If it is not charged, it is not imaginal.  The charge would be up to the individual to try to discern.  In the section of this research exploring topics for future research, I suggest that more research be done on the imaginal heart and its capacity to discern the imaginal and its charge.  

Staying consistent within this dissertation, an archetype is imaginal because it is a primordial image that has a charge on it.  This runs contrary to the way many depth psychologists think of archetype because they see an archetype as more like a template for common images or conceptions than an image with a requisite charge.  I save the term, imaginal, only for charged images including archetypes.  I suggest that where there are motifs or common conceptions that do not have a charge on them, the images reside within the domain of the intellect and not the heart (imaginal).  These conceptions may be formed through concept formation or inherited a priori.   For example, Jung (1952/1960) was cited earlier as referring to the “wise old man” archetype (p. 110 [CW 3, para. 185]). It is conceivable that if an individual had an experience of a number of intelligent, experienced, and seasoned older men, that through concept formation alone the conception or the image of wise old man could be formed.  Or, I am suggesting that the conception of wise old man may be inherited a priori. But if the image of wise old man has no charge on it, the image is not imaginalia.   This is also consistent with the myth that still exists but has no charge.  This myth that once had archetypal origins may still perpetuate certain names, ideas and concepts related to the archetypal; but if there is no charge on the myth, it is no longer a conduit of imaginal reality.  Regular attendance at a religious service or engaging in a routine myth-related ritual due to habit or social pressure is not imaginal.  An imaginal myth provides the charge that gives meaning, relatedness and orientation to life.  A rote or purely habitual myth moves from imaginal reality to reside more in the ideological reality.   Again, this move is not commonly accepted in imaginal psychology, but I suggest it here as a possibility for preserving the charged relational character for the imaginal which is a key theme throughout this dissertation. An image is only imaginalia if it has a charge on it. If the cross cultural and historic conception or the image does not have a charge on it, then it is more of the rational domain. One could say it  is not imaginal and is not archetypal. Alternatively, one may choose to say that cross cultural and historic images are archetypes that are imaginal if they have a charge and ideological if they have no charge. Archetypes are not a central theme of this dissertation, but since it warrants being mentioned, it warrants this modification of the concept so that it is consistent with this dissertation.  I also believe it is a powerful distinction to only classify a thematic image as an imaginal archetype (imaginal cross-cultural artifact) if it carries a relational charge.  Thematic images that have no charge are part of the cognitive processes or ideological realm.

One last comment on the archetype is that while Jung focuses on the broader theme or motif and like Corbin the existence of some world or noumenal reality that is apart from the physical world,  Hillman (1975) focuses on the image itself as the focal point of the imaginal. For Hillman, the image is the beginning and end of the imaginal. Hillman (1975) argues that imaginal experience therefore comes directly from the image itself and not from some other plane of existence:

In Jung, the particular image that shows up becomes just one example of a broader theme, teaching, principle, or concept that is manifesting and subsumes the image.  In contrast, archetypal psychology holds that the true iconoclast is the image itself which explodes its allegorical meanings, releasing startling new insights. (p. 8)

This dissertation has followed more along the lines of Jung, Ibn al-‘Arabi, and Corbin in its presentation of the first arena in the process of knowing being the imaginal reality itself that we can never know but experience indirectly through the fifth arena imaginalia.

Conclusion to collective psyche.  The purpose of this section was not to elucidate  all of the aspects of the collective unconscious and the archetype. It was to situate those conceptions within the larger body of work of the five arenas in the process of knowing. Most significantly, it was seen in the course of this section that the archetypal does follow some type of pattern that flows from noumenal reality through some analogic and sometimes metaphoric mode of thinking and into a charged image that is experienced by the individual. The same activities that represent the process of knowing for an individual significantly apply to that of the collective.

Conclusion to arena five.  The purpose of this section was to explore how imaginalia charged images are the vessels through which the individual has the experience of imaginal reality. Through the capacity of the image to hold the relational charge that arises from the imaginal reality, an imaginal phenomenon is generated. It is only through the imaginalia, the charged image that imaginal reality is known.

Close to the Five Arenas in the Process of Knowing the Imaginal

This section on the five arenas in the process of knowing the imaginal is intended to categorize significant arenas in the process of experiencing the imaginal and to name and clarify some of the central areas of ambiguity within imaginal scholarship.  This is challenging due to the ambiguous nature of the imaginal. As Casey (1976) has suggested, it is challenging or even impossible “to achieve exact definitions” (p. xxv) and differentiate all of the words related to imagination and the imaginal. The family of related words with “imag-” at their beginning tend to have ambiguity as part of their nature.  Many of the concepts and terms are often used interchangeably as scholars present the imaginal in their work.  They tend to mention the various categories without noting any difference between them and typically leave out one of the categories.  The inconsistency of terms used between imaginal scholars is even more pronounced  than the inconsistencies regarding categories.  There are also significant differences of opinion about what the basic definitions and connotations are for these words.  For example, Corbin (1972) does not support the view that the imagination is about thinking of something in absence as Kearney (1998) suggests.  Alternatively, Kearney (1998) does not espouse the spiritual reality of imagination in the way that Corbin (1972) does. 

Given the ambiguity and contradictory nature among the imaginal scholars as well as imaginal reality itself, a rigid clear-cut definition of the imaginal will not be representative of the true nature of the imaginal. This dissertation does not presume to have truth, but instead focuses on a more practical, palpable, and workable framework for approaching the imaginal. None of the imaginal scholars breaks down the imaginal in a way that has been presented in this dissertation, the five arenas in the process of knowing the imaginal world.  It is merely one way of understanding what takes place when one has an imaginal experience. It is an attempt to access more of what is going on behind the scenes and present it in an organized and systematic fashion.

Summary of the Five Arenas in the Process of Knowing for the Imaginal 

The following is a brief summary of the five arenas in the process of knowing the imaginal: imaginal reality, imaginal field, the imaginal heart, metaphoric imagination, and imaginalia.

Imaginal reality.  Many citations were provided from a number of imaginal scholars that the imaginal world is an ontological reality. Romanyshyn (2002) states:

While these subtle realms are different from the realms of matter and mind, imaginal psychology insists they are real.  Indeed, imaginal psychology insists that the imaginal world is the invisible that subtends the visible world. The imaginal world is the real world, and the real is fundamentally imaginal. (p. xx)

Human beings have the knowledge that this imaginal reality exists because from it emerged imaginal stimuli.

Imaginal field. The imaginal field consists of the emissions that arise from imaginal reality. Similar to the noumenal nature of imaginal reality, the contents of the imaginal field are not directly knowable. We can only sense the contents of the imaginal field through what the organs of sensibility detect. “Beginning with things as they appear, the pathetic heart at the core of a hieratic gnosis is sensitive to the non-causal connections among things” (Romanyshyn, 2002, p. 166). The stimuli consist of ambiguous connections that provide some potential for meaning when detected by the organ of sensibility, the imaginal heart.

Imaginal heart.  Many citations were provided that indicated that the heart is the organ of sensibility for the imaginal. The heart detects the energy of the imaginal and translates it into cognitive information that can provide relatedness and meaning to the individual. Perhaps not all possible connections are meaningful or potentially meaningful within the imaginal field.  But just as the mind creates a figure and ground for the eye, so too does the imaginal heart create a figure and ground within the imaginal field to allow the heart to select out relevant connections and ambiguity among the imaginal stimuli.  Ideally, the heart attends to those stimuli that have the most potential meaning and engages the metaphoric imagination with that material. 

Metaphoric imagination.  Imagination refers to a cognitive process where perceptions, information, and knowledge are reorganized or constructed.  All internal representation from all realities and perceptions are like Lego pieces that the imagination moves about to create new images, figures, narratives and worldviews. Imagination is the octopus that coordinates all of the moving parts among the stimuli from the various realities: the imaginal, material, and ideological.  Metaphoric imagination uses the metaphoric quality of identification to create ambiguity.  Many scholars use other terms for the metaphoric yet are speaking of the metaphoric quality.  For example, Black (1962) uses the term “archetype” over “metaphor,” yet defines archetype in metaphoric terms: “By archetype, I mean a systematic repertoire of ideas by means of which a given thinker describes, by analogical [metaphoric] extension, some domain to which those ideas do not immediately and literally apply” (p. 241). 

As the imaginal heart provides the means by which the supersensible world, meaning the world beyond the ordinary senses, can be detected or sensed, metaphoric imagination provides the means by which the imaginal is perceived.  As Corbin (1972) explains:

As a world beyond the empirical control of our sciences it is a supersensible world [imaginal reality]. It is only perceptible by imaginative perception and the events taking place there can be lived only by imaginative or imagining consciousness. Let me again emphasize that what is involved is not imagination as we understand it in our present-day language, but a vision which is Imaginatio vera. And this Imaginatio Vera must be recognized as possessing fully noetic or cognitive value. (p. 15)

Metaphoric imagination generates images that carry ambiguity or a relational tension so that images can be experienced as charged.

Imaginalia. I have used a cognitive definition of image, as a mental representation of a physical sensation or perception. Image refers to the phenomena that are mental pictures that are sensory representations, memories or imagined.  Imaginalia are charged images, phenomena.  While these images can take form in many modalities, the key to having the images be imaginal is the relational charge that they hold.  While the imaginalia tend to be the manifestation of an imaginal process, images such as a song (i.e., auditory images) or piece of artwork (i.e., visual images) can also invoke the imaginal experience and be imaginalia for some but not for others depending on whether the images hold a relational charge for an individual or not. 

A danger in imaginal scholarship.  In this dissertation, I am espousing the need for greater clarity, differentiation, and organization of imaginal scholarship. I realize that this approach has its limitations. Jung (1942/1983) states:

Of course we all have an understandable desire for crystal clarity, but we are apt to forget that in psychic matters we are dealing with processes of experience, that is, with transformations, which should never be given hard and fast names if their living movement is not to petrify into something static. The protean mythologem and the shimmering symbol express the processes of the psyche far more trenchantly, and, in the end, far more clearly than the clearest concept; for the symbol not only conveys a visualization of the process but—and this is perhaps just as important—it also brings a re-experiencing of it, of that twilight which we can learn to understand only through inoffensive empathy but which too much clarity only dispels. (pp. 162-163 [CW 13, para. 199]) 

I agree with Jung that the charged mythologem, symbol, art, and poem are all far greater expressions of the imaginal than a concept. It is important to discern whether one is writing poetry or writing scholarly work. If one is writing scholarly work, then more is to be done than creating imaginalia. Imaginal scholarship is primarily about studying the imaginal not just generating imaginalia.  Hollis (2000) describes Jung's use of the archetype as a “useful tool” indicating that the concept of an archetype is not imaginalia, but an ideological conception that helps one to understand what is going on with the imaginal:

We can abide the tension of ambiguity in respectful service to mystery. Jung’s concept of the archetype is an eminently useful tool for us to employ in service of meaning while still respecting the ambiguous character of the cosmos. (p. 5)

It is important to use concepts and tools such as the five arenas in the process of knowing during scholarly discourse. At the same time, imaginal scholarship without the influence of the imaginal is wanting. This dissertation has been an attempt to draw from the imaginal even though the final modality for the process is a written scholarly paper.  It is an attempt to befriend imaginal concepts, but not to cage them.

Being sensitive to the ambiguous nature of the imaginal, the five arenas in the process of knowing the imaginal are not a list of rigid definitions. I do not present these five categories to represent some objective truth. I present them because they are a useful way of talking about and working with the imaginal.  The categories are convenient because while they are not absolute neither are they arbitrary.  The categories are merely one way of placing similar kinds of information or activity into a common bucket with a distinct term to label them. I have defined each of the five arenas in the process of knowing as a move toward clarity rather than as a presentation of truth.  This clarity allows a richer understanding of the process of knowing for the imaginal heart and provides some substance for other scholars to agree with or push against what I have presented.  

Relationship: Metaphor.  This dissertation differs from most imaginal scholarship in its emphasis on the analytical or categorical structure of the process of knowing the imaginal.  This dissertation is also different from the writings of most imaginal scholars, especially Hillman (1977), with its emphasis on the relational charge.   While I acknowledge the image as the principal carrier of the relational charge, it is the relational charge, not its vessel that is critical. Focusing too much on the vessel can be another literalism. The principal focus here is on the ambiguous nature of the imaginal. Romanyshyn (2002) discusses the imaginal in terms of being “between the dualism”:

Caught, however, between the dualism of matter and mind, public and private, interior and exterior, things and thoughts, facts and ideas, we learn to dismiss these subtle realities as unreal, or we reduce them to the material or the mental realms. (p. xx)

Hollis (2000) talks about the image culture and even spirituality, which are all phenomena of the imaginal:

It is our imaginal capacity (our ability to form images which carry energy) that constructs the requisite bridges to those infinite worlds which otherwise lie beyond our rational and emotional capacities.  Without the archetypal [metaphoric] imagination, we would have neither culture nor spirituality. (p. 6)

As much as Hollis is speaking of image, he also includes that which connects or creates an affinity. My focus is on the “requisite bridges” between the noumena and phenomena, between the ideological and material  realities and between the individual and the image. This dissertation centers on the charged relationship that holds the opposites together and frequently becomes carried by an image.

Conclusion to the Five Arenas of the Process of Knowing the Imaginal

The intention of the five arenas in the process of knowing the imaginal is to cull out the categories that are already inherent in the writings of imaginal scholars and elaborate upon them.  The citations in this section are all paragraphs where the authors are highlighting different arenas in the process of knowing the imaginal without labeling them as overtly as this dissertation articulates. In the next paragraph,  Hollis (2000) speaks primarily of archetypes, he also presents a process of knowing the imaginal. While it is less demarcated, it articulates the overall process from noumena, through some sort of sequence of processes that eventually figure the unintelligible into the intelligible. Hollis (2000) explains:

Jung speaks of the archetype  as a formative process, more properly understood as a verb than a noun. The psyche has an apparent desire to render a raw flux of atoms intelligible and meaningful by sorting them into patterns. These patterns themselves form patterns, that is, archetypes create primal forms which are then filled with the contents unique to a particular culture, a particular artist, or a particular dreamer. (p. 5)

Hollis speaks of a process similar to the five arenas of moving from the noumena of imaginal reality to the phenomena of imaginalia.

In the following paragraph, Romanyshyn (2001) provides an overarching summary for much of the landscape that has been covered within the five arenas in the process of knowing.

A careful phenomenologist, Corbin differentiated the imaginal from the imaginary, and in so doing affirmed the ontological validity and primacy of this world as an intermediate and intermediary world. Like the image, the imaginal world is neither the sensible, empirical, nor the intellectual, conceptual world. This other world is not the time bound world or our empirical-rational sensibility. It is not the cultural-historical world. But, again like the image, it shows itself through the material world, as breakdowns of the cultural-historical time bound world that are breakthroughs of the timeless world. The Imaginal is the chiasm of the historical and the eternal, a pivotal world, like image is the visionary pivot of things and thoughts. In the language of Jung, it is the world of the archetypes playing themselves out through history, preserving and transforming fundamental human experiences. In the language of quantum physics, the Imaginal [field] is the quantum field of possibilities before its collapse into local space-time. (p. 213)  

In the latter paragraph, Romanyshyn named a number of the arenas in the process of knowing the imaginal by bouncing back-and-forth contrasting the role of the imaginal reality, the first arena, with the role of the image, the fifth arena, while also alluding to the role that the imaginal field plays in the process of knowing.  

While the five arenas in the process of knowing are the primary focus of this dissertation, a byproduct of this process has been the highlighting of the importance of the relational charge that is carried from the imaginal reality to the imaginalia.  Again, Romanyshyn (2002) suggests that there is a way of experiencing that is beyond the empirical and rational:

The ontological surprise of the imaginal, the collapse of the dreams of soul into this or that event, into this or that moment of experience, induces an epistemological crisis. Neither an empirical consciousness nor a rational one is appropriate. Imaginal psychology requires an aesthetic-ethical way of knowing the world and being in it. (p. xx)

I believe that there is an imaginal way of knowing that is the experiencing of  the relational charge that runs central to the five arenas in the process of knowing the imaginal.  It is an imaginal heart-centered way of perceiving that creates an affinity between disparate things, a process of knowing the imaginal. 

Chapter 4: 

Dissertation Conclusion Section

Summary of Research


The purpose of this summary of research section is to provide an encapsulation of the primary points of this dissertation.  This dissertation started with the question surrounding the imaginal heart’s participation in the knowledge of the imaginal, the intersection of the heart, the imaginal and knowledge.  Next, this dissertation explored epistemology, depth psychology, sensation, perception, and fields as a way of exploring many approaches to the process of knowing.  This led into generating a general framework, the five arenas in the process of knowing reality based primarily on the visible physical reality; noumena, stimuli, organ of sensibility, cognitive processing, and phenomena.  By using these five general arenas as an analogy for the imaginal, the five arenas in the process of knowing the imaginal were generated; imaginal reality, imaginal field, imaginal heart, metaphoric imagination, and imaginalia.  Through defining the five arenas in the process of knowing the imaginal and discerning what took place within each of the arenas, a model of the process of knowing the imaginal emerged.  In creating this model, the role that imaginal heart plays within the overall process of gaining imaginal knowledge became more differentiated.

Western Science and the Imaginal

In creating a theoretical dissertation, the scholarly research that has already taken place on the imaginal and the imaginal heart was examined.  In review, the following quote from Corbin (1972) indicates the difficulty in conducting scholarly work in the West on topics such as the imaginal:

At this point, however, we must make a real effort to overcome what one might call Western man's "agnostic reflex," since it is responsible for the divorce between thinking and being.  Whole hosts of recent theories have their tacit origin in this reflex, and it is expected to help us escape the other realm of reality that confronts us with certain experiences and evidence.  We try to run from this reality, even when we are secretly attracted by it.  As a result, we give it all sorts of ingenious explanations but discard the only one, which would by its very existence, suggest what this reality is!  To understand the hint we would in any event have to have a cosmology that cannot even be compared with the most outstanding discoveries of modern science in relation to our physical universe.  For as long as we are exclusively concerned with the physical universe, we remain tied to the mode of being "on this side of Mount Qâf [indicates material realm rather than spiritual realm].”  (p. 6)

Just as Corbin points out that the imaginal and spiritual are lost with the Western mindset, similarly Chittick (1994) points out that God becomes obsolete in the Western scientific paradigm. “Under the discerning eye of reason, God was gradually abstracted from perceived reality, eventually becoming a hypothesis that could be dispensed with.  The world of nature became the proper site for rational analysis and dissection” (pp. 1-2).  While both of the previous quotes refer specifically to God or the agnostic, I continue to reduce terms such as God, Angels, and the spiritual to a more psychological and imaginal domain.  While it would be too simplistic to say all that is not material and ideological falls under the imaginal, I do believe that these references cited above as well as psyche, archetype, and collective unconscious are all appropriately placed under the umbrella of the imaginal. The following is another example of this where Jung (1931/1970) is using the term psyche in a way that can easily be substituted for the term imaginal.

It would all be so much simpler if only we could deny the existence of the psyche.  But here we are with our immediate experiences of something that is—something that has taken root in the midst of our measurable, ponderable, three-dimensional reality, that differs mysteriously from this in every respect and in all its parts, and yet reflects it. (p. 348 [CW 8, para. 671])

Each of the quotes in this section illustrates two points.  The first is that the Western mentality as an expression of the head orientation has a tendency to neglect the heart orientation.  The second point is made by the various languaging that the three latter scholars as well as the many other imaginal scholars within this dissertation use to describe the imaginal: Consequently, if the goal of science is to be precise and gain certainty, the ambiguous nature of the imaginal added to the multiplicity of terms and approaches taken by imaginal scholars invites the imaginal to be ignored by mainstream analytical Western scholarship.

The Heart’s Knowing

The head and heart in science.  What is the role that the head or heart orientations play in this drama of the Western academic stage?  Parts of the body have a tradition of representing different aspects of human beings in a metonymic way as Jung (1931/1970) describes,

We suppose, of course, that our thoughts are in our heads, but when it comes to our feelings we begin to be uncertain; they appear to dwell more in the region of the heart.  Our sensations are distributed over the whole body.  Our theory is that the seat of consciousness is in the head, but the Pueblo Indians told me that the Americans were mad because they believed their thoughts were in their heads, whereas any sensible man knows that he thinks with his heart.  Certain Negro tribes locate their psychic functioning neither in the head nor in the heart, but in the belly.  (p. 347 [CW 8, para. 669])

In this dissertation, where the head represents the ideological and material, the heart represents the imaginal.  In fact, Romanyshyn (2002) states that the lack of this metonymic quality in our orientation to the heart has significant negative consequences:

the pumping heart, regarded as only a material organ, loses its symbolic resonance.  It becomes matter without spirit, an organ, which is no longer a seat of in-spiration.  Without this locus of the heart, our in-spirations, this breathing in of the divine enmeshed within nature, this moment of being touched by the numinous that beats at the heart of even the most ordinary events, become the manic enthusiasms of our consumer culture.  Overwhelmed, the heart that has been reduced to the pump beats faster and faster as it tries to contain the holy spirit, the divine wind that blows through the soul of the world.  (p. 155)

The following quote from Jung reiterates the negative impact of losing a sense of the imaginal heart.  For Jung (1938/1977) even the rational is less rational without the heart, “Reason becomes unreason when separated from the heart, and a psychic world of universal ideas sickens from undernourishment” (p. 311 [CW 18, para. 745]).  Consequently, a science that disregards the knowledge that can come from the imaginal heart is an unreasonable science.  The head orientation in the absence of one understanding heart knowledge ends up subjugating any knowledge that comes from the heart and converting it into head knowledge.  Jung (1954/1970) discusses the analytical head’s capacity to colonize, consume, or enslave knowledge from the imaginal heart.

The moment one forms an idea of a thing and successfully catches one of its aspects, one invariably succumbs to the illusion of having caught the whole.  One never considers that a total apprehension is right out of the question.  Not even an idea posited as total is total, for it is still an entity on its own with unpredictable qualities.  This self-deception certainly promotes peace of mind: the unknown is named; the far has been brought near, so that one can lay one’s finger on it.  One has taken possession of it, and it has become an inalienable piece of property, like a slain creature of the wild that can no longer run away. (p. 168 [CW 8, para. 356])
It is in the head’s nature to make sense of the world on its own terms.  Western science is merely playing out this tendency as it explains reality primarily in terms of a head orientation.

The head and heart orientations.  In examining the multiple characteristics in each of the arenas in the process of knowing the imaginal, the predominant themes of the imaginal are around ambiguity, tension of the opposites, relational charge, and the metaphoric quality of the imaginal.  These must be central to the imaginal heart and its orientation and knowing, for it to be able to perceive, digest, and generate that which is disparate but joined together.  Within the research on the five arenas in the process of knowing the imaginal, the distinction between the nature of the imaginal heart and the analytical head became clearer.  In contrast to the imaginal heart, the analytical head is about analysis.  It is about separation, or the alchemical term separatio. It breaks things down into components, slicing and dividing.  It can then look for commonalities between the separate objects, but these are categorical impositions where separate items happen to have common features.  The imaginal heart is about relationship or connection, the alchemical term coniunctio.  It has been cited throughout this dissertation that the imaginal and the imaginal heart in particular create or maintain a relational charge where various realities, objects, energies, and experiences have affinity or relationship with one another.  Given that the analytical head and the imaginal heart have two completely different ways of engaging with or interpreting the world, it makes sense that these are seen as two separate epistemés, two different ways of knowing the world.  These two ways of knowing often work together to create a more comprehensive understanding of the world much like the ear and eye can work together to appreciate an opera or a bird singing.  However, this dissertation accommodates the head’s academic need for understanding the heart’s way of knowing as distinct from the head’s knowing.

The Knowing of the Imaginal


The primary research question for this dissertation is “What is the role of the imaginal heart in the process of knowing?”  In other words, this research seeks to determine the imaginal heart’s function in the knowing of imaginal reality.  The focus of this dissertation is not the heart, the imaginal or knowledge, but the intersection of all three.  This epistemological research has broken down the process of knowing the imaginal into five arenas in an effort to understand how it is that one knows imaginal reality.  This framework provides the opportunity to more closely examine what takes place in the knowing of the imaginal.


Examining the processes involved in knowing the imaginal supports the idea that the five arenas of knowing the imaginal make up an epistemé for the knowing of reality, specifically imaginal reality.  In reviewing what an epistemé is Foucault (1980) states: 

I would define the episteme retrospectively as the strategic apparatus which permits of separating out from among all the statements which are possible those that will be acceptable within, I won’t say a scientific theory, but a field of scientificity, and which it is possible to say are true or false.  The episteme is the “apparatus” which makes possible the separation, not of the true from the false, but of what may from what may not be characterised as scientific.  (p. 197)  

Foucault (1966) explores epistemé as an apparatus, mode, or means of discerning and integrating knowledge.  Epistemés provide the set of implicit assumptions and underlying structures that allow for a critique of knowledge.  Foucault (1966) used the term epistemé in reference to ways of integrating knowledge within particular periods such as resemblances, differences, or historical evolution.  In this research, the term epistemé is used in reference to modes of knowing such as the imaginal, empirical and rational.  Just as Foucault acknowledged that several epistemés may exist simultaneously and interact, so too, I acknowledge the interactions of the epistemés as a critical part of their nature.  I am further suggesting that the imaginal is an epistemé along with the empirical and rational epistemés, that there is an imaginal way of knowing the world and discerning what is true.  Consistent with the understanding arising from the five arenas in the process of knowing, the imaginal heart is the organ of sensibility that can be used to support an epistemological approach.  More will be stated about this regarding validity within the future research sections.

The Imaginal Defined


Throughout this dissertation, the term, imaginal, has been defined and used in many ways.  The following is my concluding definition of imaginal based on the five arenas in the process of knowing: Imaginal will be used to refer to the intermediary reality (between the ideological and material) as it becomes perceived in a charged image.  This definition includes the imaginal as noumenal reality, as phenomenal experience and everything in between.  The imaginal spans from the imaginal reality, as noumena, to imaginalia, as phenomena or evocative artifacts.  It includes the entire five arenas in the process of knowing the imaginal: imaginal reality, imaginal field, imaginal heart, metaphoric imagination, and imaginalia.  Anytime anyone is referring to a single arena in the process of knowing the imaginal, one is referring to the imaginal.  However, given the interdependence of each of the arenas and the ambiguous and relational nature of the imaginal, when one is referring to one arena in the imaginal, one is ultimately referring to each of the other arenas also.  By defining the imaginal along the lines of the five arenas in the process of knowing the imaginal, psychology gains a clearer and more pragmatic understanding of what is meant by the imaginal

The Three Imaginal Heart Functions

Based on the information on the heart that was elaborated upon within the five arenas in the process of knowing the imaginal, the capabilities of the imaginal heart can be broken down into three functions, organ of sensibility, vessel, and generator.  The connecting or bridging nature of the heart can be seen with these three functions.  This dissertation has made it clear that imaginal scholars view the imaginal heart as an organ of sensibility that receives information and transduces that information into cognitive information that is generated for the metaphoric imagination.

A Brief Introduction to the Three Functions


While I have broken up the three functions of the imaginal heart into three capabilities, in the end, they all three largely function as one process.  Continuing to use the physical eye as an analogy, the lens plays a part in focusing stimuli where the retina receives the electromagnetic energy and transduces it into neural information and the optic nerve carries the information to the occipital lobe of the brain.  All of these activities play the singular role of sensing electromagnetic activity and converting it into neural activity.  Similarly, the imaginal heart senses imaginal stimuli and converts it into neural or cognitive information.  All three functions are part of the larger process, but it is helpful to discern what each of these functional roles is in order to understand the imaginal heart better.

Organ of sensibility.  As an organ of sensibility, the imaginal heart detects stimuli from the imaginal field.  A number of references have been made to this capacity of the heart to sense the imaginal.  The imaginal heart’s capacity to tap into the imaginal field of stimuli in a way that reveals something about the imaginal reality has been called revelation.  At the same time, given that the five arenas in the process of knowing, the imaginal has been described as bidirectional, the imaginal heart is also receiving cognitive information.  From where is this information coming?  The imaginal heart receives this information through its capacity to sense the activity that is occurring within the metaphoric imagination.  It has been mentioned in this dissertation that the five arenas in the process of knowing are merely convenient demarcations and may not be linear at all.  This opens us up to the possibility that the heart (third arena) can impact the noumenal imaginal reality (first arena) directly as well as impact the images and individuals perceptions (fifth arena) directly.  Given that this was not a focus of this research, the imaginal heart’s capacity for detecting more than the imaginal stimuli (second arena) and activity of the metaphoric imagination (fourth arena) is a topic for future study. 

Vessel.  It has already been mentioned within this dissertation that the imaginal heart is more than just a passive receiver and dispenser of information.  It is not a hollow conduit.  At a minimum, there is a process that occurs that transfigures the energy from the imaginal field to metaphoric imagination.  What the heart receives is not what it passes on.  The imaginal heart is a vessel where disparate information is combined together.  The primary focus of this dissertation has been on the heart’s capacity to be the bridge between the noumenal and phenomenal, the infinite and the finite as well as the ineffable and the perceived.  Additionally, it has already been mentioned that the imaginal has the capacity to bridge between the material and ideological realities as well as the capacity to bridge the individual and the image.  After I have briefly introduced all three functions of the imaginal heart, I will elaborate more on the imaginal heart’s capacity to hold disparate items and activities in a way that creates meaning.

Generator.  Based on the five arenas in the process of knowing the imaginal, the imaginal heart generates information that can be worked with cognitively.  The imaginal heart produces.  It not only produces material suited for cognitive processing, but based on the bidirectional nature of the five arenas in the process of knowing, the imaginal heart also produces some type of information that can impact the imaginal field

The Imaginal Heart as Vessel for Relational Charge

Based on this dissertation, the imaginal heart plays the role of a vessel or container that brings within it disparate items, energies and activities and amalgamates them into a whole that also maintains the individuality of the separate parts.  This maintains a creative tension among the parts.  In so doing, the imaginal heart creates meaning among the various parts by providing a sense of them being in relationship to one another.  I suggest that this relational charge is the source of what people refer to as affinity or meaning.  What appears to be separate at an ideological or material level, has deep meaning and connection through the imaginal heart.  Durant (1961) suggests that for Kant: 

the moon is known to us as merely a bundle of sensations (as Hume saw), unified (as Hume did not see) by our native mental structures through the elaboration of sensations and perceptions, and of these into conceptions or ideas; in result, the moon is for us merely our ideas.  (p. 273)  

So for Kant the moon is primarily our idea and for Hume the moon is merely sensation.  Neither interpretation of the moon grants a soulful or imaginal experience of ‘being’ or ‘relationship’ to the moon.  It is the imaginal heart’s capacity to hold disparate items in relationship to one another that provides meaning.  

Imaginal meaning is central to the heart’s knowing.  Senge (2004) discusses the way the heart

aligns so clearly with what is called “perennial knowledge.” . . . In cultures around the world, when people want to indicate a point that has deep meaning to them, they gesture toward their heart.  The association of the heart with meaningfulness and deeper knowing is common to industrial, agricultural, and preagricultural societies. (pp. 54-55)  
As the imaginal heart plays the go-between as it both receives and dispenses information to and from the imaginal field and metaphoric imagination, it is actively engaged in a meaning making process.  Imaginal meaning comes from the bridging of the infinite with the finite, of connecting one person with the next, of our linking one thing with another by way of a relational charge.  Perhaps ultimate meaning is the knowing that we were never completely or deeply separate in the first place

Conclusion of Three Imaginal Heart Functions 


The three imaginal heart functions work closely together as a single process for the imaginal heart.  Within this next statement by Joseph Campbell (1986), all three of the functions can be seen.  The imaginal heart experiences or perceives something, a “thou” quality is created within that experience and a mythology is generated.  

One cannot predict the next mythology any more than one can predict tonight’s dream; for a mythology is not an ideology.  It is not something projected from the brain, but something experienced from the heart, from recognitions of identities behind or within the appearances of nature, perceiving with a “thou” where there would have been otherwise only an “it.”  (pp. xix-xx)

In this statement, all three of the functions of the imaginal heart work together to create an imaginal experience in the imaginalia that is myth.


Similarly, this dissertation, as literature, is imaginalia that has been generated through the three functions of the imaginal heart as part of the five arenas in the process of knowing the imaginal.  For example, I have shared that after completing and having my concept approved for participatory action research at a large multinational corporation, my dissertation chair, Dr. Selig, mentioned to me that she had noticed that I seemed to have a passion or calling around the heart.  As she made her comment, my own heart was stirred (organ of sensibility).  Within the vessel of my heart something transformed, my attunement and commitment to the heart further congealed.  A different decision was generated that did not come from my head.  I shifted to a far more imaginal path than I had been on than when I was focused on leadership in the corporate world.

Next, my experience in writing this dissertation is one of a constant interaction between head and heart.  There has been an ongoing engagement between the ideological and the imaginal realities as well as the physical reality as I am writing.  Most of the concepts here I experienced first as revelatory and then nuanced and fashioned around the conceptions provided by imaginal scholars.  I could feel an insecurity or compulsion toward excessive citation of imaginal scholars as compensation for the revelatory nature of or as an effort to substantiate the conceptions born of imaginal inspiration.  While this dissertation is scholarly research and not a lengthy poem, it has arisen from a dance between my imaginal heart and my analytical head.  I consciously attended my imaginal heart as it sensed the imaginal and provided meaningful information for the dissertation even as my head continued to analyze the information in an effort to place it in a framework that was intellectually sound.  While my head has been engaged throughout this dissertation, all three functions of the imaginal heart were also highly engaged.  My imaginal heart has been central in guiding this work.

Future Research: Heart Presence

Introduction:  Domain, capacity, necessity. Because the focus of this dissertation is on the heart, the imaginal and knowledge with a particular focus on generating the five arenas in knowing of the imaginal, much was left out of the scope of this project.  Having reached the conclusion of the dissertation, there are particular topics that I wish to espouse for future research for others and myself.  I have titled this section on future research, heart presence, because the word presence provides an umbrella term for domain, capacity and necessity.  Domain represents the jurisdiction of the heart versus the head.  Capacity represents increasing one's ability to perceive with the heart.  Necessity speaks to the preeminence of the imaginal heart in the nature of humanity and its central and essential role for all human beings.  The theme throughout this heart presence section is a focus on research that increases our understanding and our capacity to consciously experience and work with the imaginal heart, to be present to the heart’s presence. 


Some of the sections below will emphasize imagination more or even exclusively while others emphasize the heart.  The conception of the “imaginal heart” within this dissertation covers a broad understanding of the imaginal heart that encapsulates both heart and imagination.  As imaginal scholars sometimes use just one of the two terms, heart, or imagination, it is understood here that the citation is referring to the domain of the imaginal heart.

Domain. Within this dissertation, there has been a focus on the knowledge that comes from the head in contrast to knowledge that is derived from the imaginal heart.  There are experiences, perceptions, and knowledge that can only come from the imaginal heart as an organ of sensibility.  I suggest that more research be conducted around the domain of knowledge that the heart can provide.

Scientific Study: throughout this dissertation, the perspective has been put forth that the orientation and worldview of mainstream Western science is antithetical to research in the domain of the imaginal heart.  Romanyshyn (2002) speaks to the proclivity for Western science and technology to preclude research on the imaginal heart and lose a scholarly understanding of its capacity for presence and ethical response:

The pathetic heart is a responsive presence to things, a response-able presence, a presence that is able-to-respond because it has listened.  In this respect, the pathetic heart is an ethical way of knowing the world and being in it, a way of knowing and being, which in being response-able is rooted in obedience to its ties to nature, unlike mind, which has broken that connection.  This kind of presence, however, is so unfamiliar in our age of science and technology that it would draw to itself the derisive judgment of being a fine example of the pathetic fallacy.  Dismissed in this fashion, the ego mind can protect itself from being touched and moved by the beauty of the world that calls to us.  For the disincarnate mind, the world cannot be alive in this fashion.  The mind, in its splendid isolation will not allow it.  A pathetic presence is neither useful nor productive.  Leave it, therefore, to the artists, poets, madmen, and fools.  It is only a clown’s way of pretending.  (p. 164)

Romanyshyn’s statement underscores the reason that the domain of the imaginal heart is neglected and many of its qualities and characteristics are not understood or even studied thoroughly.

Characteristics of the imaginal heart.  Romanyshyn among other imaginal scholars has written much on the characteristics of the imaginal heart and the qualities that it brings.  For example:  

For imaginal psycholgy [sic] the being of nature is the “anima mundi,” the soul of the world.  Imaginal psycholgy [sic] emphasizes that mind is part of this nature that it flows out of it.  In this respect, mind is always suited to what it explores.  But, while mind informs us of nature, it does so only insofar as it is formed by its roots in the soul of the world.  When it forgets these origins, the rational mind loses heart, and when it loses heart it loses its acces [sic] to its ways of knowing the world via passion, love, feeling, and emotion.”  (Romanyshyn, 2002, p. xxi)

I believe that as more research is done on the characteristics of the imaginal heart that more of a focus will be on the relational charge of the experience.  While the image will remain important, it is the relational charge that comes with some images, imaginalia, that will be the focus of the imaginal.  While I have spoken often in this dissertation of the relational charge being one of affinity, the affinity can have such a charge that it can be confronting to the head and even terrorizing.  As Romanyshyn (2002) mentions, even as the heart is about love, it is also about tears and surrender:

Through the tears of the heart, we begin to see that knowing is about loving and not about power, and that its practice requires a surrender of oneself to what one wishes to know, a surrender that places oneself in intimate proximity with the desired other, and not at a distance that allows dominance and control.  In this way of knowing, we know as we let ourselves be known.  Although this way of knowing and being is neither about the empiricism of facts nor the logic of reason, it is a legitimate way of knowing the world and being in it.  It is a gnosis familiar to the artist and the lover, the mystic and the poet, childhood and madness.  (p. 156)

The central role of the imaginal heart is about bringing that which seems disparate into a closer relationship.  We can call this relational charge by the name of love, affinity, passion, sympathy, compassion, or connection.  Whatever we call it, it is important to perform more research on the imaginal heart’s role in providing essential meaning.

While the experience of the imaginal heart may, as Romanyshyn stated, be more familiar or come more readily to the artist, lover, mystic, poet, child, or mad person, in the next section, I explore the possibility of the experiences and helpfulness of the imaginal heart being more available to the average citizen.

Capacity. The intention of this section is to encourage research that helps to bring more of the imaginal heart’s capacity into our daily lives.  I have repeatedly discussed the predominance of the head’s domain in Western culture.  While this research has been focused primarily on documenting the process of knowing the imaginal, I support research that helps one to increase one's capacity to utilize the imaginal heart and to experience more of the imaginal.  In the following statement, Watkins (1976), points out that there are a number of systems created that provide guidance in encountering and developing one’s relationship with the imaginal:
Guidebooks and guides have risen to help us learn to distinguish moving shades and shapes that we might encounter; to help us learn means of moving in relation to this alien territory [the imaginal].  These do their work of quickening the connection between the individual and the imaginal with metaphor and symbol.    . . .  Image requires image.  Image evokes image.  Systems of understanding arise, themselves symbolic. . . .  The systems of imaginal “knowledge” can posit metaphorically where images reside, who created them, how one can meet them, be with them.  Once such a system has enabled a relation to form between the imaginal and the individual, the images themselves can become the real guides.  (p. 99)

Many of Jung’s quotes in this dissertation are part of his approach in working with the imaginal, his process of individuation.  Many of the authors and citations in this dissertation serve as examples of the kinds of guidance that Watkins is mentioning.  

In reviewing the five arenas in the process of knowing the imaginal, it seems that the imaginal heart is one of the key arenas where individuals have the capacity to intervene and experience more of the imaginal.  We can learn to be more sensitive and aware of perceptions from the heart.  Just as one may have no capacity to read Braille and then learn to be fluent in Braille using the sensory modality of touch, one can have a greater mastery around one's capacity to perceive using the imaginal modality of the heart.  There is a plethora of writing regarding accessing the imaginal in general and therapies related to that.  There are also many writings as to how to access one's heart in general.  The writings of guidance around increasing one's capacity to perceive and influence via imaginal heart are negligible.  Hillman (1992) states, “Awakening the imagining sensing heart would move psychology itself from mental reflection to cordial reflex” (p. 108).  Just as Hillman is describing a shift in psychology from a head to a heart orientation, I believe that individuals and society as a whole can increase their capacity to perceive influence and live from the imaginal heart.  With this revolutionary heart centered orientation, the individual and society can live and experience more of the imaginal and more of the richness, meaning, and love that comes with that.  I support more research on the ways that people can live with more awareness of and guidance from the perceptions and inspiration of their imaginal hearts.

Necessity. Throughout this dissertation, I have mentioned the neglect of the domain of the heart in contrast to the head.  In the previous section, I was encouraging having more research on increasing one's capacity to perceive and impact via the imaginal heart.  This current section suggests that an increased focus on the heart and one's capacity to live from the heart is not a tangential pleasantry.  The imaginal heart is at the core of what it means to be human.
Society.  Kearney (1998), throughout his text, speaks of the capacity for imagination to be fundamental to what it means to be human.  Imagination provides a means by which we can conduct ourselves in a meaningful and pragmatic way.  He speaks of imagination as providing the capacity for an ethical way of being as well as a poetic way of being:  

thinkers of the phenomenological and hermeneutic movements have responded to the crisis as a clarion-call to elaborate new accounts of the imaginative enterprise  . . . . A salient element of this response is the re-creation of imagining in a cultural era often described as “the end of modernity”: an era of trauma and transition suspended between the extremes of instrumental rationalism and apocalyptic irrationalism.  This affirmative stance may be said to comprise a “poetics” in the broad sense of that term—an exploration of the human powers to make (poiesis) a world in which we may poetically dwell. (p. 8)

The imaginal heart, especially with its overlap with the metaphorical imagination, provides the understandings and orientations to life that are essential to our society.

The essential nature of the imaginal heart.  This section continues to focus on how the imaginal heart is paramount to the human experience.  The intention is to leave the reader with some sense that there is little or nothing more important to humanity than the imaginal heart.  In introducing this dissertation, I mentioned the focus on Jung and Ibn al-‘Arabi.  Many of the citations regarding Ibn al-‘Arabi, primarily through Corbin and Chittick have already provided the emphasis on the importance of the imaginal and imaginal heart especially as it relates to the spiritual domain.  This section focuses on citations from Jung that make clear the imaginal heart’s central role in human existence.

According to Jung (1942/1983) the light sought by all seekers of the truth resides in the heart: 

. . . we are following the traces of a psychological process that is the vital secret of all seekers after truth. . . . The light that is lighted in the heart by the grace of the Holy Spirit, that same light of nature, however feeble it may be, is more important to them than the great light which shines in the darkness and which the darkness comprehended not.  They discovered that in the very darkness of nature of light is hidden, a little spark without which darkness would not be darkness. (p. 160 [CW 13, para. 197]) 

For Jung, the great light resides in the heart.  Jung alludes to the image of God and to the very breath of God that resides in the heart: In quoting Liber Azoth, Jung states “In the ‘centre of the heart dwells the true soul, the breath of God’ ” (p. 139 [para. 174]). Jung continues this theme in quoting Michael Maier, “The sun is the image of God, the heart is the sun’s image in man. . .” (1980, p. 343 [CW 12, para. 445]). It gives the heart significance that Jung draws parallels between it and God. In the following citation, Jung (1932/1953) poetically describes the role of the heart:

The utterances of the heart—unlike those of the discriminating intellect—always relate to the whole.  The heart strings sing like an Aeolian harp only to the gentle breath of a premonitory mood, which does not drown the song but listens.  What the heart hears are the great things that span our whole lives, the experiences which we do nothing to arrange but which we ourselves suffer. (p. 763 [CW 18, para. 1719]) 
For Jung to say that the heart hears “the great things that span our whole lives” as well as to reference the heart in terms of the great light and God's breath places the imaginal heart as central and even paramount to the fabric of human beings.  I believe that anything that is described as that literally or metaphorically central to human existence is of primary importance and of high necessity for further research.

Future Research: Validity, Soma and Head
Validity. I have suggested that the imaginal is an epistemé, a means, or structure used in an effort to determine if one has knowledge of reality or not.  The imaginal heart as the organ of sensibility for the imaginal can play a central role in determining whether knowledge is epistemologically sound or not.  As we move from philosophy to the science of psychology, an intellectual rigor is sought in utilizing the imaginal heart in the search for valid knowledge of imaginal reality.  Just as the senses support the empirical findings of physical reality, the imaginal heart as the organ of sensibility for the imaginal can support the imaginal findings of imaginal reality.  Are there some imaginal experiences that hit closer to the bull's-eye of imaginal heart validity than others?  The following text from Corbin (1972) illustrates one attempt to pursue validity in imaginal scholarship:
The existence of this intermediary world, the mundus imaginalis, therefore, became a metaphysical necessity.  Imagination is the cognitive function of this world.  Ontologically, it ranks higher than the world of the senses and lower than the purely intelligible world; it is more immaterial than the former and less immaterial than the latter.  This approach to imagination, which had always been of prime importance for our mystical theosophers, provided them with a basis for demonstrating the validity of dreams and of the visionary reports describing and relating "events in Heaven" as well as the validity of symbolic rites.  It offered proof of the reality of the places that occur during intense meditation, the validity of inspired imaginative visions, of cosmogonies and theogonies and above all of the veracity of the spiritual meaning perceived in the imaginative information supplied by prophetic revelations. (pp. 8, 9) 

Corbin is stating that he has an approach that is epistemologically valid. He is attempting to make a logical argument based on the experience of mystical theosophers.  Corbin is presenting an epistemé that is neither completely rational nor completely empirical.  

Auxiliary question.  One of the auxiliary questions for this dissertation is “What is the validity of the knowledge that appears to be derived from the imaginal heart?”  In other words, “What is the validity, soundness, authority, legitimacy, authenticity, dependability, credence, substance, significance or credibility of what people claim to be imaginal knowledge.”  Is there some measure or logic that can determine if an imaginal experience is reflective of imaginal reality?  Perhaps not!  There may be no way to bring the scientific method to the imaginal heart.  Determining the validity of particular contents or experiences of the imaginal reality is a head question.  The contents of the imaginal world exist between the material and ideological worlds and cannot be proven valid in terms of the physical senses (empirical) or reason (rational).  I am suggesting further research into scientific methods that accommodate the ambiguous and experiential.

Through the five arenas in the process of knowing the imaginal, the ambiguous and intermediary nature of the imaginal becomes clear.  The imaginal is not a valid material thing nor is it a logically valid idea.  The imaginal is a third world that requires its own means of validity that is neither empirical nor rational.  Can there be a validity that is based on neither empirical measures nor rational logic?


Measures.  Is there some possibility of determining the validity of imaginal work?  Given that the five arenas in the process of knowing the imaginal are based on an analogical leap from the process of knowing the visible world, perhaps we can take guidance from the empirical methodology.  Is there some aspect of the imaginal that somehow can be measured?  Is there something that can be examined that indicates one degree of imaginal truth versus another degree of imaginal truth?

Consensus.  One might say that any claim of any individual to have an imaginal experience may be valid.  This may be the case, but it is not valid science.  Similar to the traditional sciences, if a researcher could have consensus across a population regarding the degrees or measures of the imaginal in a way that was reliable, and consistent, across the individuals, the researcher could claim that there was some validity in the research.  Corbin (1972) suggests that the imaginal reality is real and mystics do have common experiences and overlapping descriptions of what it is like to perceive this imaginal reality.  Corbin states that one who is not part of this population and is not in this particular state cannot perceive this reality.

There is no external criterion for the manifestation of the Angel other than the manifestation itself.  The Angel is the very "ekstasis", the movement out of ourselves, which represents a change in our state of being.  For this reason, these words also suggest what the secret of the supernatural being of the "hidden Imam" is in the Shi'ite consciousness: the Imam is the ekstasis of this consciousness. No-one who is not in the same spiritual state can see him.  (p. 18)

Those who are in this spiritual state will agree on the imaginal experience.  The commonality between the experiences of people who are fully engaged in the mystical where it overlaps with the imaginal may provide a consensus.


However, is it necessary to rely on individuals with special gifts and states to utilize the imaginal heart as an organ of sensibility to determine the validity of imaginal information?  According to Anderson (2004), imaginal heart research would be valid if it resonates with the general reader:   

Conventionally, a study is considered important to understanding and theory if it can be replicated in other situations, especially similar situations.  However, in the human sciences, I believe that most researchers value a study if they resonate with the reported findings and the findings give their own lives more meaning, value and understanding.  (p. 333)

Anderson (2004) goes on to explain resonance, “Resonance Validity refers to the capacity of the study and its findings to produce sympathetic resonance in its readers” (p. 331).  Anderson is suggesting that as long as there is consistency across the experience of the reader, the research is valid.  I encourage scholars to adopt a scholarly stance similar to Anderson’s in defining science, validity, and method when conducting research on the imaginal heart.  Heart research is empirical based on the internal experience of the subject.

Experience.  An argument is being made here for the use of the imaginal heart as an organ of sensibility to measure the truth-value of imaginal knowledge.  So far I have focused on measurement and consensus, but what is it that is being measured?  Throughout this dissertation and in this discussion around the validity of imaginal heart research, what is measured is not external to the individual.  The individual’s experience is measured.  More important than James’ (1912) following criticism of the mainstream Western empiricism is his highlighting of the internal experience as being a central component of empiricism:

To be radical an empiricism must neither admit into its constructions any element that is not directly experienced, nor exclude from them any element that is directly experienced.  For such a philosophy, the relations that connect experiences must themselves be experienced relations, and any kind of relation experienced must be accounted as “real” as anything else in the system. . . . Now, ordinary empiricism, in spite of the fact that conjunctive and disjunctive relations present themselves as being fully coordinate parts of experience, has always shown a tendency to do away with the connections of things, and to insist most on the disjunctions.  (pp. 42-43)

The type of experience that one is observing can be any one of a number of experiences.  Anderson (2004) suggests the following experiences as heart measures for the validity of scientific inquiry: enthusiasm, transformation, compassion, depth of understanding, authenticity, or inspiration.  Corbin (1972) emphasizes the validity of experiencing  the mystical or spiritual.  There can be numerous types of experiences that can be measured; but in the end, the measures for the imaginal are based on some imaginal experience.

Consistent with this dissertation, the earlier quote by James highlights “relations.”  He is attesting to these relations being as real as anything else that empiricism would study.  The relational nature of the imaginal as affinity and charged images was a central theme that arose in articulating the five arenas in the process of knowing.  Further research needs to be done on the makeup or fabric of the relationship that Romanyshyn (2002, pp. 161-165) was experiencing between the rose and the sun.  Because “relation” and the nature of what it means for one thing to be in relationship with another is paramount to the imaginal experience, I encourage further research on “relations” as a key element in moving forward the validity of imaginal heart research.

Certainty.  While the scholarship of the imaginal is not a precise science, I want to reiterate here statements that I made at the beginning of this dissertation.  Quantitative and statistically based research still has its biases in the structure of the experiment and in the interpretation of the data.  I am more inclined to follow the type of thinking of Kuhn (1962) where science seems to be paradigms that are manifesting in particular types of experiments more than experiments revealing eternal truths.  In other words, the experiments say more about the paradigms of the researcher than reality.  This was my experience of four years in a basic research doctoral program.  The experimental designs were based on assumptions, as were the interpretations of the data.  The intention of this paragraph is less to disparage basic research and more to allow some forgiveness for the ambiguous nature of imaginal research and even an embracing of the ambiguous.  Within the statement made by Jung regarding the work of Paracelsus, “It [imaginal or alchemical investigation] is still a serious subject for research and contains quite as many truths as a natural science.” Jung implies that there is truth available to those who fully engage in an inquiry based on the imaginal heart that may not be available to those who do not engage the imaginal heart in their research.

From this previous section on validity, it is clear that mainstream empirical and rational methods do not work well with the imaginal heart.  Using the scientific method will require scholars in the science of psychology to adopt more creative experiential approaches and methods in order to expand scholarship on the imaginal heart. I suggest greater research on methodologies that focus on an internal or experiential empiricism of the heart.

Soma, Energy, and Body

Most of the scholarship on the imaginal focuses on the visual image.  As highlighted in this dissertation, image can be a mental representation of any of the sensory modalities.  While there is research on the imaginal and body, I am suggesting that more research needs to be conducted on somatic imaginalia.  In other words, what is the nature of feeling the charged somatic images?  Imaginal scholars can draw from the works of somatic psychology, experiential psychology, energy psychology and other body centered disciplines to explore how these disciplines can contribute to the imaginal research on the experience of the charged somatic image.  For example, in speaking of energy psychology, Feinstein and Krippner (2008)  state, “After a combined 70 years of clinical practice, personal development workshops, and teaching on psychological topics, we never expected to see a method that could bring about psychological change as readily and rapidly” (p. x).  Given the clinical roots that depth and imaginal psychology have, energy psychology may be of value to imaginal scholarship.  Energy psychology utilizes imaginal exposure and physical interventions as part of treatment.  Again, this topic is outside of the scope of this dissertation; nevertheless, energy psychology as well as other psychologies that take advantage of the bodies felt images might bring much to bear in terms of greater knowledge of the imaginal as well as greater utilization of this knowledge. 

Head Predisposition


While this research can be foundational and clarifying for imaginal psychology and is an invitation for a greater heart orientation, it is not poetry. I have mentioned in the beginning of this paper that I was reared within a Western culture that was analytical head oriented and consequently within a family and community that was similarly head oriented. Even as an adult, I worked as an accountant and spent approximately four years in a basic research cognitive psychology doctoral program. I mentioned the challenge of conducting research that was counter to my culture. While I have aligned with this Western culture as a way of joining with it by basing the five arenas in the process of knowing the imaginal on the empirical eye, perhaps I went too far. Perhaps this dissertation should have been more poetry than a logical progression of ideas based on an analogy between the empirical eye and the imaginal heart. I am too much in my own worldview to determine that and the messages that I received back from scholars and other readers of my work has been positive, but mixed in terms of wanting more of the poetic.


How has my predisposition toward the head orientation impacted this entire writing? I really do not know.  I have already suggested future research regarding the domain, capacity, and necessity of the imaginal heart.  I also suggested future research on charged somatic images as well as using the imaginal heart for validity.  I am now suggesting further research specifically on the analytical head’s tenaciousness and capacity to obfuscate a heart orientation.


In an effort to bring more poetry to this work, I wrote the following two poems for this section:

The No Thing

Agitation, fear, shame, fear, trepidation, fear

keeping myself in my head

I live from separation

all is “other”

each moment, the possibility of defeat

Behind the fog

the heart is a luminous sprout

the vitality and play of all, Eros, life itself, Love

Behind the fog again

There is something about being lost in one's worldview that allows the head orientation to persist within a fog that veils the imaginal heart. More hermeneutic research needs to be conducted along the lines of entering into the hermeneutic circle for the heart and for the realization that one is still lost in the hermeneutic circle of the head orientation.

Heart Disposition


humility of heart

humility 

how is

the wave separate from the ocean

the limb separated from the tree

the person separated from humanity

in the glimpses that you can accept

the relations and affinity, the love 

that is already there emerges in awareness

the images charged 

awesome meaning revealed

humility


Researcher’s Personal Thoughts


I mentioned early in this research document that I had a number of predispositions regarding this research: I am embedded in a culture that does not fully embrace an imaginal heart perspective, I have some bias against basic research, and a bias toward there being a knowledge that comes from the imaginal heart.  In terms of monitoring these predispositions, I have received feedback from my committee members as well as about ten other people ranging from psychologists to leadership consultants to engineers who have read much of the research.  The feedback has ranged from an individual being taken back by the reading of the massage workshop because it seemed too out there to comments regarding the separation between the heart and head could be my own Cartesian dualism.  I have taken all of the comments seriously and made adjustments with each of them after a discussion with others regarding the feedback.  Regarding the two polemics that I mentioned in the section on my bias toward research on the imaginal heart, I have lived the first one out in that this research promotes a greater understanding of the imaginal heart’s role in the academic community.  For the second polemic concerning loosening the head’s grip on the current intellectual community and inviting more of a heart approach, my hope is that in using the processes of knowing for the physical world as a model to logically transfer over to the imaginal that this research creates a bridge between imaginal scholarship and empirical and rational research.  Rather than just criticize the mainstream psychological community, this research is an attempt to build on its approach in order to introduce it more fully to the imaginal heart.  One goal that I have attempted here is to join with a head-oriented community around the imaginal heart even if it is the head’s nature to resist the ambiguous nature of the imaginal.

A significant theme in this dissertation has been the analytical heads’ resistance to the imaginal heart.  If it is the nature of the head to seek knowledge and clarity through separation, through a sorting and then combining based on common characteristics, it makes sense that the analytical head would be affronted by that which is inherently ambiguous, by that which is fraught with disparity but still in relationship.  In examining the five arenas in the process of knowing the imaginal, the ambiguous and charged relational quality of the imaginal becomes apparent. It makes sense that the head would attempt to subsume the heart's knowledge into its own perspective since the heart's knowledge from the heart’s perspective would be nonsense to the head.  


Also, many of the citations in this dissertation draw on a strong overlap between the imaginal and God, the infinite, the spiritual and that which is filled with awe.  This provides a second reason that there is resistance to imaginal heart research, there may be ways that the imaginal is overwhelming to our everyday human experience and may at times even have the potential to impede survival within the material reality.  The imaginal may just be too awesome or too much for us in large doses.  Marianne Williamson (1992) writes, 

‘. . . our deepest fear is not that we are inadequate. Our deepest fear is that we are powerful beyond measure.  It is our light, not our darkness that most frightens us.’  We ask ourselves, Who am I to be brilliant, gorgeous, talented, fabulous?  Actually, who are you not to be?  You are a child of God.  Your playing small does not serve the world.  There is nothing enlightened about shrinking so that other people won't feel insecure around you.  We are all meant to shine, as children do.  We were born to make manifest the glory of God that is within us.  It's not just in some of us; it's in everyone.  And as we let our own light shine, we unconsciously give other people permission to do the same.  As we are liberated from our own fear, our presence automatically liberates others.  (pp. 190-191)

When imaginal scholars are writing about the infinite or the spiritual, there is a flavor of splendor and the numinous in their writings that may evoke our deepest fear.


Whatever the motivation is that moves us away from the imaginal heart and toward the analytical head, we miss meaningful knowledge, affinity and aliveness that is available to us through the imaginal heart.  Saint Exupéry (1943) explicitly states the priority of the imaginal heart over the analytical head: “It is only with the heart that one can see rightly; what is essential is invisible to the eye” (p. 97).  We believe that we are living from what is truly essential in life, but we are not.  Part of this researcher's predisposition toward the topic is that each person can live more clearly and powerfully from the knowledge derived from the imaginal heart.  To the degree that we ignore the imaginal heart, we are living half-lives.  To the degree that we are living from the imaginal heart, our lives are filled with that which is most important in life, wellbeing, meaning, and love.

The intention of this dissertation was to understand the imaginal heart's role in accessing knowledge of the imaginal reality through creating a framework for the process of knowing the imaginal that is metaphorical to the physical eye’s process of knowing the material reality.  Further, my hope is that this study provides a solid foundation for future research and better models on the nature and function of the imaginal heart.

References

Anderson, R. (2004). Intuitive inquiry: An epistemology of the heart for scientific inquiry. The Humanistic Psychologist, 32, 307-341.
Audi, R. (Ed.). (1999). The Cambridge dictionary of philosophy (2nd ed.).  Cambridge, UK: Cambridge University Press.
Barks, C. (1995). The essential Rumi. San Francisco: Harper Collins.
Barnhart, Robert. (2002). Dictionary of Etymology. New York, NY: The H. W. Wilson Company, 509.
Bateson, G., & Bateson, M. C. (1987). Angels fear: Towards an epistemology of the sacred. New York, NY: Macmillan.
Bechtel, W. (1988). Philosophy of science: An overview for cognitive science. Hillsdale, NJ: Lawrence Erlbaum.
Bentz, V., & Shapiro, J. (1998). Mindful inquiry in social research. Thousand Oaks, CA: Sage.
Black, M. (1962). Models and metaphors: Studies in languages and philosophy. Ithaca, NY: Cornell University Press.
Blackburn, S. (2008). Oxford dictionary of philosophy. Oxford, UK: Oxford University Press.
Booth, W. C. (1979). Metaphors as rhetoric: The problem of evaluation.  In S. Sacks (Ed.), On metaphor (pp. 47-70). Chicago, IL: University of Chicago Press.
Broadbent, D.E. (1958). Perception and communication. New York, NY: Pergamon.
Callahan, P. S. (1965). Intermediate and far infrared sensing of nocturnal insects. Part II. The compound eye of the corn earworm, Heliothis zea, and other moths as a mosaic optic-electromagnetic thermal radiometer. Annals of the Entomological Society of America, 58, 746-756.
Campbell, J. (1986). The inner reaches of outer space: Metaphor as myth and as religion. Novato, CA: New World Library.
Capra, F. (1975). The Tao of physics. New York, NY: Bantam Books. 
Casey, E. S. (1976). Imagining: A phenomenological study (2nd ed.). Bloomington, IN: Indiana University Press.
Cherry, C. (1953). Some experiments on the recognition of speech with one and with two ears. Journal of the Acoustical Society of America, 25, 975 – 979. doi: 10.1057/cognit.chry.850012

Cheetham, Tom. (2003). The World Turned Inside Out: Henry Borbin and Islamic Mysticism. Woodstock, CT: Spring Journal, Inc. 

Chittick, W. C. (1989). The Sufi path of knowledge: Ibn al-‘Arabi's metaphysics of imagination. Albany, NY: State University of New York Press.
Chittick, W. C. (1994). Imaginal worlds: Ibn al-‘arabi’ and the problem of religious diversity. Albany, NY: State University of New York Press.
Cohen, T. (1979).  Metaphor and the cultivation of intimacy. In S. Sacks (Ed.), On metaphor (pp. 1-10). Chicago, IL: University of Chicago Press.
Concise Oxford English Dictionary (11th ed.). (2006). New York: Oxford University Press.
Coppin, J., & Nelson, E. (2004). The art of inquiry: A depth psychological perspective. Putnam, CT: Spring Publication.
Corbett, L. (1996). The religious function of the psyche. New York, NY: Routledge.
Corbin, H. (1969). Alone with the alone: Creative imagination in the Sufism of Ibn Arabi. Princeton, NJ: Princeton University Press.
Corbin, H. (1972). Mundus imaginalis or the imaginary and the imaginal (pp.1-19). (R. Horine, Trans.). Dallas: Spring.
Corbin, H. (1977). Spiritual body and celestial Earth: From Mazdean Iran to Shi’ite Iran. Princeton, NJ: Princeton University.
Corbin, H. (1995). Mundus imaginalis or the imaginary and the imaginal. In H. Corbin, Swedenborg and esoteric Islam (pp. 1-34). (L. Fox, Trans.). West Chester, PA: Swedenborg Foundation.
Crick, F. (1994). The astonishing hypothesis: The scientific search for the soul.  New York: Simon and Schuster.
Danesi, M. (2003). Modeling systems theory: A Sebeokian agenda for semiotics. Cybernetics and Human Knowing, 10(1), 7-24.
Denzin, N. K., & Lincoln, Y. S. (2003). The landscape of qualitative research: Theories and issues (2nd ed.). Thousand Oaks, CA: Sage.
Durant, W. (1961). The story of philosophy: The lives and opinions of the greater philosophers. New York: Washington Square Press.
Feinstein, D., & Krippner, S. (2008). Personal Mythology: Using ritual, dreams, and imagination to discover your inner story.  Santa Rosa, CA: Energy Psychology Press.
Flyvbjerg, B. (2003). Making social science matter: Why social inquiry fails and how it can succeed again. Oxford, UK: Cambridge University Press.
Foucalt, Michel. (1966). Les Mots et Les Choses (The Order of Things). New York, NY: 
Vintage Books, a Division of Random House. 
Foucalt, Michel. (1980).  Power/Knowledge. New York, NY: Pantheon Books

Giegerich, W. (2001). The soul’s logical life: Toward a rigorous notion of psychology (3rd ed.). Frankfurt am Main, Germany: Peter Lang.
Godwin, G. (2001). Heart: A natural history of the heart-filled life. New York, NY: Harper Collins.
Goldman, A. I. (1988). Epistemology and cognition. Cambridge, MA: Harvard University Press.
Goldstein, E. B. (2010). Sensation and perception (8th ed.). Belmont, CA: Wadsworth.
Goswami, A., Reed, R. E., & Goswami, M. (1995). The self-aware universe: How consciousness creates the material world. New York, NY: Tarcher/Putnam Books.
Grondin, J. (1994). Introduction to philosophical hermeneutics. New Haven, CT: Yale University Press.
Grothe, M. (2008). I never metaphor I didn’t like: A comprehensive compilation of history’s greatest analogies, metaphors and similes. New York, NY: HarperCollins.
Guadin, C. (2005). Alchemy of imagination (pp. 76-100). In G. Bachelard, On poetic imagination and reverie (C. Gaudin, Trans.). Putnam, CT: Spring.
Guru, B. S., & Hizirogulu, H. R. (2004). Electromagnetic field theory fundamentals (2nd ed.). Cambridge, UK: Cambridge University Press.
Harris, S. (1994). Chalk up another one. New Brunswick, NJ: Rutgers University Press.
Helminski, K. (1992). Living Presence: A Sufi Way to Mindfulness and the Essential Self. New York, NY: G. P. Putnam’s Sons, Mautner, T. (1997). The Penguin Dictionary of Philosophy. New York, NY: Penguin Books. 
Hillman, J. (1975). Re-visioning psychology. New York, NY: Harper and Row.
Hillman, J. (1977). An inquiry into image. In Spring: An Annual of Archetypal Psychology and Jungian Thought. Zurich: Spring. (pp. 62-88)
Hillman, J. (1981). The thought of the heart & the soul of the world. Dallas, TX: Spring.
Hillman, J. (1991).  A Blue fire. New York, NY: Harper Perennial. 
Hollis, J. (2010). The archetypal imagination. College Station, TX: Texas A&M University Press.
Ibn al-‘Arabi (1980). Ibn Al’Arabi: The bezels of wisdom. Mahwah, NJ: Paulist Press
James, W. (1912). Essays in radical empiricism. London: Longmans, Green.
Jung, C. G. (1953). On the tale of the otter. In H. Read et al. (Series Eds.), The collected works of C. G. Jung (R. F. C. Hull) (Vol. 18, pp. 762-764). Princeton, NJ: Princeton University Press. (Original work published 1932) 
Jung, C. G. (1960). Synchronicity: An acausal connecting principle. In H. Read et al. (Series Eds.), The collected works of C. G. Jung (R. F. C. Hull) (2nd ed., Vol. 8, pp. 417-519). Princeton, NJ: Princeton University Press. (Original work published 1952) 
Jung, C. G. (1966). On the psychology of the unconscious. In H. Read et al. (Series Eds.), The collected works of C. G. Jung (R. F. C. Hull) (2nd ed., Vol. 7, pp. 64-79) Princeton, NJ: Princeton University Press. (Original work published 1917)
Jung, C. G. (1966). On the psychology of the unconscious. In H. Read et al. (Series Eds.), The collected works of C. G. Jung (R. F. C. Hull) (2nd ed., Vol. 7, pp. 227-244) Princeton, NJ: Princeton University Press. (Original work published 1917)
Jung, C. G. (1969). On the nature of the Psyche. In H. Read et al. (Series Eds.), The collected works of C. G. Jung (R. F. C. Hull, Trans.) (2nd ed., Vol. 8, pp. 159-236). 
Princeton, NJ: Princeton University Press. (Original work published 1947)
Jung, C. G. (1970). Basic postulates of analytical psychology. In H. Read et al. (Series Eds.), The collected works of C. G. Jung (R. F. C. Hull Trans.) (2nd ed., Vol. 8, pp. 338-357). Princeton, NJ: Princeton University Press.  (Original work published 1931)
Jung, C. G. (1972). The relations between the ego and the unconscious. In H. Read, H. Read, M. Fordham, G. Adler, & W. McGuire (Eds.), The collected works of C. G. Jung (R. F. C. Hull, Trans.) (2nd ed., Vol. 7, pp. 139-155). Princeton, NJ: Princeton University Press. (Original work published 1928)
Jung, C. G. (1972). On the psychology of the unconscious. In H. Read, H. Read, M. Fordham, G. Adler, & W. McGuire (Eds.), The collected works of C. G. Jung (R. F. C. Hull, Trans.) (2nd ed., Vol. 7, pp. 188-211). Princeton, NJ: Princeton University Press. (Original work published 1917)
Jung, C. G. (1972). The structure of the unconscious. In H. Read, H. Read, M. Fordham, G. Adler, & W. McGuire (Eds.), The collected works of C. G. Jung (R. F. C. Hull, Trans.) (2nd ed., Vol. 7, pp. 269-303). Princeton, NJ: Princeton University Press. (Original work published 1916)
Jung, C. G. (1972). The personal and collective unconscious. In H. Read, H. Read, M. Fordham, G. Adler, & W. McGuire (Eds.), The collected works of C. G. Jung (R. F. C. Hull, Trans.) (2nd ed., Vol. 7, pp. 127-138). Princeton, NJ: Princeton University Press. (Original work published 1916)
Jung, C. G. (1976). Psychological types. In H. Read, H. Read, M. Fordham, G. Adler, & W. McGuire (Eds.), The collected works of C. G. Jung (R. F. C. Hull, Trans.) (Vol. 6, 408-486) Princeton, NJ: Princeton University Press. (Original work published 1921)
Jung, C. G. (1977). Mysterium coniunctionis. In H. Read, H. Read, M. Fordham, G. Adler, & W. McGuire (Eds.), The collected works of C. G. Jung (R. F. C. Hull, Trans.) (Vol. 14, 382-456) Princeton, NJ: Princeton University Press. (Original work published 1955)
Jung, C. G. (1977). Forward to Jung: Phénoménes occultes. In H. Read et al. (Series Eds.), The collected works of C. G. Jung (R. F. C. Hull, Trans.) (Vol. 18, pp. 309-311). Princeton, NJ: Princeton University Press.  (Original work published 1938)
Jung, C. G. (1980). Archetypes of the collective unconscious. In H. Read, H. Read, M. Fordham, G. Adler, & W. McGuire (Eds.), The collected works of C. G. Jung (R. F. C. Hull, Trans.) (Vol. 9, Pt. 1, 3-41). Princeton, NJ: Princeton University Press. (Original work published 1934) 
Jung, C. G. (1980). Psychological aspects of the mother archetype. In H. Read, H. Read, M. Fordham, G. Adler, & W. McGuire (Eds.), The collected works of C. G. Jung (R. F. C. Hull, Trans.) (Vol. 9, Pt. 1, 75-112). Princeton, NJ: Princeton University Press. (Original work published 1938) 
Jung, C. G. (1980). The psychology of the child archetype. In H. Read, H. Read, M. Fordham, G. Adler, & W. McGuire (Eds.), The collected works of C. G. Jung (R. F. C. Hull, Trans.) (Vol. 9, Pt. 1, 151-181). Princeton, NJ: Princeton University Press. (Original work published 1940) 
Jung, C. G. (1980). Religious ideas in alchemy. In H. Read et al. (Series Eds.), The collected works of C. G. Jung (R. F. C. Hull, Trans.) (2nd ed., Vol. 12, pp. 242, 345-431). Princeton, NJ: Princeton University Press. (Original work published 1937)
Jung, C. G. (1980). Religious ideas in alchemy. In H. Read et al. (Series Eds.), The collected works of C. G. Jung (R. F. C. Hull, Trans.) (2nd ed., Vol. 12, pp. 345-431). Princeton, NJ: Princeton University Press. (Original work published 1937)
Jung, C. G. (1980). Individual dream symbolism in relation to alchemy. In H. Read et al. (Series Eds.), The collected works of C. G. Jung (R. F. C. Hull, Trans.) (2nd ed., Vol. 12, pp. 103-202). Princeton, NJ: Princeton University Press. (Original work published 1936)
Jung, C. G. (1980). Introduction to the religious and psychological problems of alchemy. In H. Read et al. (Series Eds.), The collected works of C. G. Jung (R. F. C. Hull, Trans.) (2nd ed., Vol. 12, pp. 1-38) Princeton, NJ: Princeton University Press. (Original work published 1935)
Jung, C. G. (1983). Paracelsus as a spiritual phenomenon. In H. Read et al. (Series Eds.), The collected works of C. G. Jung (R. F. C. Hull, Trans.) (Vol. 13, pp. 109-190). Princeton, NJ: Princeton University Press. (Original work published 1942)
Jung, C. G. (1983). The philosophical tree. In H. Read et al. (Series Eds.), The collected works of C. G. Jung (R. F. C. Hull, Trans.) (Vol. 13, pp. 272-350). Princeton, NJ: Princeton University Press. (Original work published 1945)
Jung, C. G. (1985). Psychology of the transference. In H. Read et al. (Series Eds.), The collected works of C. G. Jung (R. F. C. Hull, Trans.) (Vol. 16, pp. 163-318). Princeton, NJ: Princeton University Press. (Original work published 1946)
Jung, C. G. (1990). Archetypes of the collective unconscious. In H. Read et al. (Series Eds.), The collected works of C. G. Jung (R. F. C. Hull, Trans.) (2nd ed., Vol. 9 pt. 1, pp. 3-41). Princeton, NJ: Princeton University Press. (Original work published 1934)
Jung, C. G. & Jaffé, A. (1989). Memories, dreams, and reflections (C. Winston & R. Winston, Trans.). New York, NY: Vintage. 
Kant, I. (1902). Critique of pure reason (J. M. D. Meiklejohn, Trans.). New York, NY: American Home Library.
Kearney, R. (1998). Poetics of imagining: Modern to post-modern. New York: Fordham University Press.
Kirkwood, J. (2007). Introduction: private traumas, personal mythologies: post-traumatic stress disorder among combat veterans.  In D. S. Paulson, & S. Krippner (pp. xv-xxi). Haunted by combat: understanding PTSD in war veterans including women, reservists and those coming back from Iraq. Westport, CT: Greenwood.
Kövecses, Z. (2002). Metaphor: A practical introduction. Oxford, UK: Oxford University Press.
Krippner, S., & McIntyre, T.M. (Eds.). (2003) The psychological impact of war trauma on civilians: An international perspective. Westport, CT: Praeger.
Kuhn, T. S. (1962). The structure of scientific revolutions. Chicago, IL: University of Chicago Press.
Leeuwenberg, E. L. J. (2004). Structural information theory and visual form. In C. Kaernbach, E. Schröger, & H. Müller (Eds.), Psychophysics beyond sensation: Laws and invariants of human cognition (pp. 481-506). Mahwah, NJ: Lawrence Erlbaum.

Levine, S. K. (1992). Poiesis: The language of psychology and the speech of the soul (2nd ed.). London, UK: Jessica Kingsley.
Mather, G. (2006). Foundations of perception. New York, NY: Taylor & Francis.
Matlin, M. W. (1989). Cognition (2nd ed.). Fort Worth, TX: Holt, Rinehart and Winston.
Mautner, T. (1997). The Penguin dictionary of philosophy. New York, NY: Penguin Books.
Miller, D. (2001). Forward. In R. D. Romanyshyn, (pp. 13-16) Mirror and metaphor. Pittsburgh, PA: Trivium.
Moore, T. (1997). The education of the heart: Readings and sources for care of the soul, soul mates, and the re-enchantment of everyday life. New York: NY: Harper Perennial. 
Moustakas, C. E. (1990). Heuristic research: Design, methodology, and applications. Newbury Park, CA: Sage.
Nisbet, R. A. (1969). Social change and history: Aspects of the Western theory of development. London, UK: Oxford University Press.
Nowottny, W. (1965). The language poets use. London, UK: Atholone Press.

Oxford Advanced Learner's Dictionary Online. (2010). Retrieved from http://www.oxfordadvancedlearnersdictionary.com
Onions, C. T. (1979). The Oxford Dictionary of English Etymology. Oxford: Oxford University Press, 463.  
Packer, M. J., & Addison, R. B. (1989). Entering the circle: Hermeneutic investigation in psychology. Albany, NY: State University of New York Press.
Palmer, R. E. (1969). Hermeneutics: Interpretation theory in Schleiermacher, Dilthey, Heidegger, and Gadamer. Evanston, IL: Northwestern University Press.
Plato (1997). Parmenides. (M. L. Gill & P. Ryan, Trans.). In J. M. Cooper & D. S. Hutchinson (Eds.), Plato: The complete works (pp. 359-397). Indianapolis, IN: Hackett.
Plato (2008). Phaedo (B. Jowett, Trans.). Fairfield, IA: 1st World Library.
Polanyi, M., & Prosch, H. (1975). Meaning. Chicago, IL: University of Chicago Press.
Prado, A. (1991). Poesia reunida. São Paolo, BR: Siciliano.
Proust, M. (1948). The maxims of Marcel Proust. New York, NY: Columbia University 


Press.
Roll, W. G., & Williams, B. J. (2009). Quantum theory, neurobiology, and parapsychology.  In S. Krippner & H. L. Friedman (Eds.)  Mysterious minds: The neurobiology of psychics, mediums, and other extraordinary people (pp. 1-34). Westport, CT: Greenwood.
Romanyshyn, R. D. (1989). Technology as symptom and dream. New York, NY: Routledge.
Romanyshyn, R. D. (2001). Mirror and metaphor. Pittsburgh, PA: Trivium.
Romanyshyn, R. D. (2002). Ways of the heart: Essays toward an imaginal psychology. Pittsburgh, PA: Trivium.
Rookes, P., & Wilson, J. (2000). Perception: Theory, development, and organization. Philadelphia, PA: Taylor & Francis.
Russell, B. (1945). A history of Western philosophy and its connection with political and social circumstances from the earliest times to the present day. New York, NY: Simon and Schuster.
Saint Exupéry, A. d., & Woods, K. (1943). The little prince. New York,: Reynal & Hitchcock Sardello, R. J. (Ed.). (1995). The angels. New York, NY: Continuum.
Sardello, Robert. (1995).  The Angels. New York, NY: The Dallas Institute Publications. 
Savage, C. W. (1992). Foundationalism naturalized. In R. N. Giere (Ed.), Cognitive Models of Science (pp. 207-238). Minneapolis, MN: University of Minnesota Press.
Senge, Peter. (2004). Presence: Human Purpose and the Field of the Future. Cambridge, MA: The Society for Organizational Learning, Inc. 
Slattery, D. P. (2000). The wounded body: Remembering the markings of flesh. Albany, NY: State University of New York Press.
Stark, L., & Choi, Y. (1996). Experimental metaphysics: The scanpath as an epistemological mechanism. In W. H. Zangemeister, H. S. Stiehl, and C. Freksa (Eds.), Advances in psychology: Visual attention and cognition (pp. 3-72). New York, NY: Elsevier.
Steiner, G. (1989). Martin Heidegger. Chicago: University of Chicago Press Thomas, G., Stroud, J., Moore, T., Romanyshyn, R. D., Mitchell, P., Cowan, D., ... Vernon, M. (1995). The angels (R. J. Sardello, Ed.). New York: Continuum.
Turner, V. (1974). Dramas, fields, and metaphors: Symbolic action in human society. Ithaca, NY: Cornell University Press.
VandenBos, G. R. (2007). APA dictionary of psychology. Washington, DC: American Psychological Association.
Watkins, M. (1976). Waking dreams (3rd ed.). Woodstock, CT: Spring.
Watkins, M. (2000). Invisible guests: The development of imaginal dialogues. Woodstock, CT: Spring.
Williamson, Marianne. (1992). A Return to Love: Reflections on the Principles of A Course in Miracles. New York, NY: HarperCollins Publishers. 
Appendix 1: Imaginalia Citations

Some readers of this dissertation may find it beneficial and even supportive of the dissertation to have access to additional citations regarding imaginalia, the charged image. The following citations did not warrant being part of the body of the dissertation, but merit being included in this appendix as they provide additional reinforcement or clarity of a number of the concepts within the imaginalia section.

Defining Charged Image and Imaginalia

· “The reality of the image [imaginal], which is neither an empirical fact nor a mental idea, is metaphoric in its structure, texture, and function” (Romanyshyn, 2002, p. xix).

· “These images, like the mirror image, are neither facts to be verified or falsified, nor ideas projected onto the world” (Romanyshyn, 2002, p. xix).

· “The image in the metaphor is not a conceptual idea in his mind. But neither is it a fact in the world” (Romanyshyn, 2001, p. 207).

· “The inner image can easily be projected in space as a vision or an auditory hallucination without being a pathological phenomenon” (Jung, 1976, Vol. 6, para. 743).

· Romanyshyn (2002) states that:

The fruit of this dialogue between a phenomenology of the mirror experience and Jung’s psychology, especially his studies of alchemy, is imaginal psycholgy [sic]. The field of this psycholgy [sic] is the autonomous domain of soul, which is neither body nor mind, even though it partakes of them and reveals and conceals itself [imaginally] symbolically and symptomatically through them. (p. xx).

· “Our sciences ask only the questions we are capable of knowing. When however we are visited by images which come from another place, from mysterious origin, we are opened to something larger than heretofore possible” (Hollis, 2000, p. 11)

·  Regarding the autochthonous nature of the psyche, Jung (1928/1972) states:

This latter point is technically very important; we are so in the habit of identifying ourselves with the thoughts that come to us that we invariably assume we have made them. Curiously enough, it is precisely the most impossible thoughts for which we feel the greatest subjective responsibility. If we were more conscious of the inflexible universal laws that govern even the wildest and most wanton fantasy, we might perhaps be in a better position to see these thoughts above all others as objective occurrences, just as we see dreams, which nobody supposes to be deliberate or arbitrary inventions. (Vol. 7, para. 323)

· Jung (1983) states:

The alchemist, on principle, worked alone. He formed no school. This rigorous solitude, together with his preoccupation with the endless obscurities of the work, was sufficient to activate the unconscious and, through the power of imagination, to bring into being things that apparently were not there before. Under these circumstances "enigmatical speculations" arise in which the unconscious is visually experienced as a "vision appearing in the mind.” (Vol. 13, para. 220)

Collective Psyche and Archetypes

· Turner (1974) states:

I believe it would be an interesting exercise to study the key words and expressions of major conceptual archetypes or foundation metaphors, both in the periods during which they first appeared in their full social and cultural settings and in their subsequent expansion and modification in changing fields of social relations.  I would expect these to appear in the work of exceptionally liminal thinkers—poets, writers, religious prophets, “the unacknowledged legislators of mankind”—just before outstanding limina of history, major crises of societal change, since such shamanistic figures are possessed by spirits of change before changes become visible in public arenas. (p. 28)

· An infallible sign of collective images seems to be the appearance of the “cosmic” elements, i.e., the images in the dream or fantasy are connected with cosmic qualities, such as temporal and spatial infinity, enormous speed and extension of movement, “astrological” associations, telluric, lunar, and solar analogies, changes in the proportions of the body, etc. The obvious occurrence of mythological and religious motifs in a dream also points to the activity of the collective unconscious. (Jung, 1972, Vol. 7, para. 250)

·  “The effect of these unconscious images has something fateful about it. Perhaps—who knows? These eternal images are what men mean by fate” (Jung, 1960, Vol. 3, para. 183).

· Jung states:

The fact is that archetypal images are so packed with meaning in themselves that people never think of asking what they really do mean. . . . In reality, however, he has merely discovered that up till then he has never thought about his images at all. And when he starts thinking about them, he does so with the help of what he calls “reason”—which in point of fact is nothing more than the sum total of all his prejudices and myopic views. (Vol. 9, Pt. 1, para. 22)

· Jung states:

The collective unconscious, being the repository of man’s experience and at the same the prior condition of this experience, is an image of the world which has taken aeons to form. In this image certain features, the archetypes or dominants, have crystallized out in the course of time. They are the ruling powers, the gods, images of the dominant laws and principles, and of typical, regularly occurring events in the soul’s cycle of experience. In so far as these images are more or less faithful replicas of psychic events, their archetypes, that is, their general characteristics of the physical world. Archetypal images can therefore be taken metaphorically, as intuitive concepts for physical phenomena. For instance, aether, the primordial breath or soul-substance, is a concept found all over the world, and energy, or magical power, is an intuitive idea that is equally widespread. (Vol. 7, para. 151)

· “In such cases collective images appear with a more or less mythological character. Moral, philosophical, and religious problems are, on account of their universal validity, the most likely to call for mythological compensation” (Jung, 1972, Vol. 7, para. 284).

· Jung states:

The forces that burst out of the collective psyche have a confusing and blinding effect. One result of the dissolution of the persona is a release of involuntary fantasy, which is apparently nothing else than the specific activity of the collective psyche. This activity throws up contents whose existence one had never suspected before. But as the influence of the collective unconscious increases, so the conscious mind loses its power of leadership. Imperceptibly it becomes led, while an unconscious and impersonal process gradually takes control. Thus, without noticing it, the conscious personality is pushed about like a figure on a chess-board by an invisible player. It is this player who decides the game of fate, not the conscious mind and its plans. (Vol. 7, para. 251)

· “The world of consciousness and reality.  By this is meant those contents of consciousness which consist of perceived images of the world, and of our conscious thoughts and feelings about it” (Jung, 1972, Vol. 7, para. 507).

· Jung (1983) states:

In consequence of the collective nature of the image it is often impossible to establish its full range of meaning from the associative material of a single individual. But since it is of importance to do this for practical therapeutic purposes, the necessity of comparative research into symbols for medical psychology becomes evident on these grounds also. For this purpose the investigator must turn back to those periods in human history when symbol formations still went on unimpeded, that is, when there was still no epistemological criticism of the formation of images, and when in consequence, facts that in themselves were unknown could be expressed in definite visual form. (Vol. 13, para. 353)

· “In the individual, the archetypes appear as involuntary manifestations of unconscious processes whose existence and meaning can only be inferred, whereas the myth deals with traditional forms of incalculable age” (Jung, 1980, Vol. 9, para. 260).

· Jung states:

The lifting of personal repressions at first brings purely personal contents into consciousness; but attached to them are the collective elements of the unconscious, the ever-present instincts, qualities, and ideas (images) as well as all those “statistical” quotas of average virtue and average vice which we recognize when we say, “Everyone has in him something of the criminal, the genius, and the saint.”  Thus a living picture emerges, containing pretty well everything that moves upon the checkerboard of the world, the good and the bad, the fair and the foul. A sense of solidarity with the world is gradually built up, which is felt by many natures as something very positive and in certain cases actually is the deciding factor in the treatment of neurosis. (Vol. 7, para. 236)

Modalities

·  Bateson (1987) states that he:

Gregory [Bateson] focused especially on one kind of extended metaphor: a parable (or story).  The distinctive characteristics of this kind of metaphor are its elaboration and its temporal framing in terms of narrative. . . . As with so many soap operas and heroic epics, the successive stories prove to be the same story, with small variations.  It is because a metaphor has multiple parts that we can use it to think with. (p. 193)

· Campbell (1986) states:

So that one of the first concerns of the elders, prophets, and established priesthoods of tribal or institutionally oriented mythological systems has always been to limit and define the permitted field of expression of this expansive faculty of the heart, holding it to a fixed focus within the field exclusively of the ethnic monad, while deliberately directing outward every impulse to violence. (p. xviii)

· “The primary connection between image and instinct explains the interdependence of instinct and religion in the more general sense” (Jung, 1977).

· “Apparently, a religious symbol or a prayer, a work of art, or an expressive practice can so act on our psyche as to move that energy when it has been blocked, deadened, or split off” (Hollis, 2010, p. 10). 

· Campbell (1986) argues:

In short, the social, as opposed to the mystical function of a mythology is not to open the mind, but to enclose it: to bind a local people together in mutual support by offering images that awaken the heart to recognitions of commonality, without allowing these to escape the monadic compound. (p. xxiv)

· Campbell (1986) explains:

These mythologies were all conditioned, of course, by local geography and social necessities.  Their images were derived from the local landscapes, flora and fauna, from recollections of personages and events, shared visionary experiences, and so forth.  Narrative themes and other mythic features, furthermore, have passed from one domain to another. However, the definition of the “monad” is not a function of the number and character of such influences and details, but of the psychological stance in relation to their universe of the people, whether great of small, of whom the monad is the cohering life. (p. xv)


