PAGE  
4
Codes of Conduct, Conscience


AN ENQUIRY INTO CODES OF CONDUCT FOR PSYCHOLOGISTS

AND

THE PLACE OF PERSONAL CONSCIENCE

RUNNING HEAD: Codes of Conduct, Conscience
 David Johnston, PhD

Registered Psychologist,

December 31, 2007
Christians often ask why God does not speak to them, as he is believed to have done in former days.

…We are so captivated by and entangled in our subjective consciousness that we have forgotten the age-old fact that God speaks chiefly through dreams and visions.  The Buddhist discards the world of unconscious fantasies as useless illusions; the Christian puts his Church and his Bible between himself and his unconscious; and the rational intellectual does not yet know that his consciousness is not his total psyche…..But if a theologian really believes in God, by what authority does he suggest that God is unable to speak through dreams?  C. G. Jung (as recorded in M. L. von Franz and Fraser Boa, 1988, p. 81)
For a moral man the ethical problem is a passionate question which has its roots in the deepest instinctual processes as well as in his highest idealistic aspirations.  The problem for him is devastatingly real.  It is not surprising, therefore, that the answer springs from the depths of his nature (C. G. Jung, 1974c, p. 211).
She puts forth a small portion of herself,

A being no bigger than the thumb of man

Into a hidden region of the heart

To face the pang and to forget the bliss,

To share the suffering and endure earth’s wounds

And labour mid the labour of the stars.   

  Savitri Book VII Canto V Sri Aurobindo (1970a).
Man’s sufferings did not derive from his sins but from the maker of his imperfections, the paradoxical God (C. G. Jung, as recorded in Edward Edinger, 1996 p. 115).
I consciously and intentionally made my life miserable because I wanted God to be alive and free from the suffering man has put on him by loving his own reason more than God’s secret intentions (C. G. Jung, as recorded in Edward Edinger, 1986, p. 156).
Because he [the divine physician] was the sickness, he himself was afflicted (wounded or persecuted like Asclepius or Trophonius), and because he was the divine patient he also knew the way to healing (C. A. Meier, 1967, p.  3). 

……[the] realization of [a synchronistic event] coinciding with the act of creation (which is what synchronistic phenomena are) is a psychic event, an experience of whose essence has a healing effect or, a destructive one.  If it brings healing, it is because even the greatest pain becomes bearable when we glimpse its meaning.  The meaning links us with the numinous – the meaning of the Whole, the Tao – and, so to speak, puts us once again in our proper place in the Whole.  It gives us a feeling of “that which is just as it is”; it brings reconciliation with life and death, joy and sorrow, conflict and peace (M-L von Franz, 1992, p. 258).
Our work should be according to the truth within us, it should not be an accommodation with outward and artificial standards: it must be a living and sincere expression of the soul and its inborn powers (Sri Aurobindo, 1970b, p. 507).
…[North American] women and men …use an “ethic of justice” and an “ethic of care” in their [higher] moral reasoning…..Hindu Indians tend to regard interpersonal responsibilities as….moral duties…..and a natural part of what most individuals are inclined to do anyway (Martha Stout, 2005, pp. 177, 178).
...the hero’s behaviour does not conform to the ordinary civilian’s standards; ...however he behaves, you still have the feeling he is right...this “rightness” could perhaps better be defined as being in complete accordance with the wholeness of the situation…Thus no recipe is possible…for what the hero does is always a surprise;….it comes from the depth of the personality and is in accordance with the Self…we can also observe in psychologically difficult situations,…there is no conventional answer to an individual complex (M-L von Franz, 1980, p. 20).

 …..conscience does not always follow the rules.  It places people (and sometimes animals) above codes of conduct and institutional expectations……..In small and large ways, genuine conscience changes the world.  Rooted in emotional connectedness, it teaches peace and opposes hatred and saves children……it makes individual lives better and increases human dignity overall (Martha Stout, 2005, pp. 34, 35).
These individuals are somehow chosen to by fate and destined by their own natures to suffer under a collectively unsatisfactory condition and to make it a problem.  Therefore it is always single individuals who are moved by the collective problem and who are called upon to respond and contribute to its solution by tackling it in their own lives and not running away from it (C. G. Jung, 1974, p. 296).

The development of personality ………is at once a charisma and a curse, because its first fruit is the conscious and unavoidable segregation of the single individual from the undifferentiated and unconscious herd.  This means isolation, and there is no more comforting word for it (C. G. Jung, 1974, pp. 308, 309).

The man who has attained consciousness of the present is solitary…..every step forward towards fuller consciousness removes him further from…..submersion in a common unconsciousness (C. G. Jung, 1974, p. 30).
There still exist psychologies which limit the psychic field of experience to consciousness and its contents or which understand the psychic to be only a phenomenon of reaction without any trace of autonomy……..there can be no psychology of consciousness without the recognition of the unconscious (C G Jung,1932, in Esther Harding, 1975, p. xvi).
The statistical method shows the facts in the light of the ideal average but does not give us a picture of their empirical reality…..The distinctive thing about real facts, however, is their individuality….the real picture consists of nothing but exceptions to the rule, and that, in consequence, absolute reality has predominantly the character of irregularity….It is not the universal and the regular that characterize the individual, but rather the unique.  He is not to be understood as a recurrent unit but as something unique and singular which in the last analysis can neither be known nor compared with anything else (C. G. Jung, 1958, pp. 17, 18).
Concepts are coined and negotiable values; images are life (C. G. Jung, 1974c, p. 201).
Good comparative study,………of course depends heavily on the ability of the comparativist to articulate a viable understanding of the “other,” in which the encountered “other” is not manufactured to fit the comparativist’s prejudices and expectations (Francis X. Clooney, S. J., 1993, p. 7). 
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Introduction
In this paper, I discuss different points of view on the nature of what constitutes ethical behavior for the sake of gaining a wider perspective and some approximation to truth.  Although I recognize the legal requirement of the BC College of Psychologists to enforce its code of conduct, limiting my enquiry to the standards of its Code of Conduct would be far too narrow a focus for my purpose.  As an essential aspect of my enquiry, I describe events as I experienced and understood them in order to provide a contextual framework for ethical evaluation.  Without context, it seems to me, it is impossible to make a substantive ethical judgment of value.  
In keeping with Jung’s understanding on the nature of conscience and what is required to resolve ethical dilemmas, my reflections constitute a genuine creative exercise.  They are, in fact, an important aspect of my ethical response with regard to the situation as narrowly defined that led to alleged breeches of conduct.  They are also ethical considerations on the overall matrix of events that include the acceptance of Jungian Psychology, my representation of Jungian psychology and my acceptance of mainline approaches to psychology.  
I examine the nature of two codes of conduct for psychologists in relationship to personal conscience, one based on the British Columbia’s College of Psychologist’s Code of Ethics and the other, the Canadian Psychological Association’s Code of Ethics for Psychologists.  I first acknowledge the British Columbia’s College of Psychologists mandate to enforce its code of conduct according to the Health Profession’s Act.  I begin my enquiry by identifying the codes of conduct and standards of behavior that constitute the focus of my concern.  I then discuss the fundamental meaning and value of ethics and conscience for the development of character.  Following that I examine the Canadian Psychological Association’s Code in terms of its selective choice of four Principles and values in relationship to the standards of concern.  In passing, I critically examine and comment on its priority ranking for the Principles in question.       
I then discuss the practice of ethical decision making referring to the point of view of the Canadian Psychological Association’s Code of Ethics for Psychologist and the BC College of Psychologist Code of Conduct.  I also allude to Jung’s view on conscience as well as the Canadian Psychological Association’s perspective on conscience.  Following that I describe my experience of the situation that led up to the alleged breaches of conduct for the simple purpose of establishing the context for what happened from my point of view, and not the rightness or wrongness of my actions per se.  Particularly relevant ethically are the many synchronicities [meaningful coincidences] involved both at the time, and now during the writing of this paper, both inwardly and outwardly.  I therefore describe the external synchronicities and amplify the meaning of two synchronistically-related dreams in relationship to the concern of this paper.

Following that I study in some detail the College of Psychologist’s judgment on my alleged breeches of conduct regarding code 11:40 the Review of Other’s Report and code 5:17 regarding Prohibited Dual Relationships.  First I indicate how, from my point of view at the time, I believed that I was fulfilling each of the four Ethical Principles as established by the Canadian Psychological Code of Ethics.  There is no other purpose for doing this but to establish the context for what happened and my perspective and ethical reasoning at the time.  I am not trying to mount an argument for the rightness what I did.  In fact, in both cases I discuss the principles and values which were overlooked in my conduct from the perspective of the BC Code of Conduct for Psychologists.      
My next topic for reflection is when ethical decision and action as an act of conscience is relevant.  I first discuss the ten-step process of ethical decision making for ethical dilemmas recommended by the Canadian Psychological Associations Code of Ethics.  I go through the practical process of retroactively applying the ten-step formula to the dilemma I believed I faced.   I acknowledge its value as a way of helping one to become dispassionate about the ethical dilemma one faces.  I nonetheless argue that a more meaningful way of dealing with difficult ethical dilemmas is working creatively with the constellated emotions and feelings and not repressing or suppressing them.  
I see a need to turn to a broader and more elevated understanding of the nature of conscience, which I find in a study by Joseph Cardinal Ratzinger representing the Catholic [Christian] position, and in Jung’s view.  I am particularly drawn to the latter for his pragmatic approach to resolving ethical dilemmas and conflicts of interest.   I apply his approach to my present circumstances and the alleged breaches of conduct and conclude that, although I believe I acted with a genuine conscience in the situation under discussion, there still remains some ethically behavioral inferiority on my part that has been brought to my attention by the BC College of Psychology that requires resolution.  
I come to the conclusion that a true understanding of what happened goes well beyond the situation that led up to the alleged breeches of conduct and needs to include a wider canvas.  At the same time I arrive at reconciling the College’s perspective with my Jungian approach to life and the practice of psychology.  I also realize that there is a need to attempt to bring harmony into my relationships with Drs. X and A.  
The Mandate of the British Columbia College of Psychologists
I am especially concerned with the British Columbia College of Psychologists enforcement of its code, which it is mandated by law to do in legal compliance with the Health Professions Act R.S. B. C., 996, chapter 18.3 as amended (The “Act”).   Although this is a legal requirement, to put it in perspective, it needs to be understood in terms of a moral community of psychologist’s social contract with society, in this case, the province of British Columbia, whereby the discipline of psychology has been granted relatively autonomous control over itself, including its educational demands, requirements for the development of knowledge, and ethical standards, practices and methods.
One can understand this social contract to be an overriding ethic based on mutual trust between the profession in question and society.  According to the Canadian Code of Ethics for Psychology, the discipline of psychology is committed to do what it can to ensure that, in professional matters, its members function ethically; in particular that each member places the welfare of the society and individuals in the society above the discipline of psychology and its own members (Canadian Psychological Association, 2000).  Moreover, psychologists are required to have a higher duty of care to members of society than the general duty of care of each member of society to others.
Codes and Standards of Concern
Before proceeding, I believe it is relevant to note that codes of conduct reflect minimum behavioral and attitudinal standards and codes of ethics refer to aspirational behavioral and attitudinal standards.  In fact they both refer to what can be called ethical practice within a profession.  In this paper, my specific concern is regarding two standards of the College of Psychologist’s of British Columbia Code of Conduct, which I will first discuss in relationship to principles and values in the abstract, and then in relationship to a particular unusual emotion-full situation concerning a client.  This allows me to bring a realistic focus into this discussion, although the general drift of my argument does not depend on any particular code and behavioral and attitudinal standard.  

The two codes in question are code 11:40 regarding the Review of Other’s Report and code 5:17 regarding Prohibited Dual Relationships.  It is also relevant to note that, according to code 1.4, although psychologists are encouraged to examine the Code of Ethics of the Canadian Psychological Association and elsewhere for advice on interpreting the BC Code, should there be any conflict between the standards, according to code 1.5, the interpretation of the standard promulgated in the BC Code will prevail.   At this point I will simply observe that one potential difference in interpretation of standards lies in the fact that the Code of Conduct of the Canadian Psychological Association endorses the possibility of a personal conscience, which does not seem to be the case with the British Columbia College of Psychologist’s Code of Conduct.  This is an important difference that can obviously lead to very different interpretations of a psychologist’s ethical conduct.      
The Meaning of Ethics and Conscience
Both ethics and conscience refer to standards of attitude and behavior and personal morality.  Although there are overlapping jurisdictions, each word has a specific meaning that emphasis a different significance.  Whereas ethics is more concerned with character and character development, the morality of conscience is a type of consciousness that generally refers to acting on the revelation of a higher will.  Ideally, the moral code of a religion, culture or profession, including the discipline of psychology acts as a bridge to a well differentiated conscience.

Ethics
Both Codes of Conduct and Codes of Ethics are, for all practical purposes, concerned with right behavior and the determination of ethical practices, with the former referring to minimum acceptable standards, and the latter, standards of a higher order.  In order to put this discussion in proper perspective, it is, therefore, essential to have an understanding of the meaning of the word ethic.  Its etymological root meaning is derived from Greek, ethos, which refers to custom, character and disposition.  
Although in the Western culture, there has been a tendency to understand ethics as an abstract quality unrelated to one’s station in life, relating ethical standards to one’s professional conduct is a way to understand one’s character and ethical nature in a more realistic and related way, at least potentially.  In India, ethics have always been directly associated with one’s profession, what in ancient times was known as the caturvarna, or order of society, which is debased today as the cast system. There were four essential orders of society, Priest, Leader, Trader and Servant, and four different codes of behavior to fit the function fulfilled.  In this understanding of an ethical life, one’s custom, character and disposition come together.  The ethical attitude involves the aspiration for the good, which relates directly to the development of will, discipline and strength of character in relationship to one’s discipline.  

Jung’s personality typology, with the two attitudes, extraversion and introversion and the four functions of consciousness, thinking, feeling, intuition and sensation, with superior and inferior aspects, can indicate areas of superior and inferior functioning that affect one’s behavior, and way of resolving ethical challenges.  According to Jung (1970, p. 437) authentic ethical consciousness and acts of conscience require “positive or negative” subjective [value] judgment “grounded on rational feeling” evaluation and Eros or relatedness as well as Logos or meaning and understanding.  This point of view differs markedly from one that relies exclusively on a written code of conduct that tends to rely on a one-sided intellectual analysis, possibly, with the addition of a nod to the effect of emotional engagement on one’s conduct.  I will allude to this perspective further in a section on Jung’s view of Conscience below.
Barbara Lipinski (2002, p. 26) approvingly referred to Macintyre’s belief in the value of “virtue-based” ethical systems to promote character development.  I personally believe this to be the case when one takes one’s life seriously, including with an active psychologically introspective attitude and practice.  In the Hindu’s Bhagavad Gita, the ethic of the warrior is described as a path leading towards enlightenment and the development of a sattwic [balanced and luminous] personality, a personality of integrity.  Joseph Cardinal Ratzinger (1991), now Pope Benedict XVI, considered it to be the Church’s role is to provide a moral code that can promote integrity and act as a bridge to conscience.  Without laboring the point here, I wish to observe only that the development of integrity does not happen through the blind adherence to a code of conduct or code of ethic or any set of external rules, but refers to the natural internalization of a way of being related to one’s wholeness.  In Jungian terms this is reflected in the integration of all functions of consciousness and two attitudes, at which time the Self, one’s center and wholeness takes over the direction of one’s life.  
Many of the more profound thinkers of life dating back through Schiller to Plato in the Western cultural sphere understand ethics to be concerned with harmony in relationships and consequently subsume ethics to aesthetics and the search for beauty.  In contemporary times, this list of students of human behavior includes such notable cultural figures as the mytholologist, Joseph Campbell, and psychologists Rollo May and James Hillman (Johnston, 1997).  Although Sri Aurobindo (1972, p. 241) a contemporary yogi of considerable wisdom, related positively to the influence of aesthetical considerations in ethical conduct, he wrote “the aesthetic motive in conduct limits and must be exceeded in order for humanity to rise.”  “Without character, without some kind of strong discipline there is no enduring power of life,” he also observed, and “will, character, self-discipline, self-mastery” are indispensable for psychological development Sri Aurobindo (1971, pp. 89, 91).  These comments point to the need for ethical self-reflection and action as being essential for a fulfilled life and professional integrity.  
Jung’s view was similar to Sri Aurobindo’s, acknowledging that for the more primal mind, “the anima believes in the Kalon Kagathon, the beautiful and the good” and that in the West it took more than a thousand years of Christian differentiation to make it clear that “the good is not always beautiful and the beautiful not always the good (Jung, 1974a, p. 28).”  Therefore, according to Jung, not aestheticism, but “what is needed is a supreme moral effort, the greatest self denial and sacrifice ….(ibid, p. 121).”  Ethical self-discipline is important if, for no other reason, that individuation requires an increasingly differentiated ethical attitude. Although harmony in relationships is an important factor in ethical considerations, the search for the good per se is the essential concern that, in today’s harsh world of good and evil, may in some cases require the suppression of aesthetic values in relationships.  
The Code of Conduct of the C P A: Principles and Values
Although the regulation of the professional behavior for psychologists reflects current cultural beliefs and expectations, it is important to recognize the historical traditions involved in formulating the Canadian Code of Ethics for Psychologists and that it was not produced from scratch (Canadian Psychological Association, 2000).  The first example of a recorded code of ethic was the Code of Hammurabi in Babylon, with nine laws for physicians, dating from the 18th Century BC. The first written behavioral and attitudinal standards of practice for physicians were discovered on an Egyptian Papyri dated the 16th Century BC.  In 4th century BC Greece, the Hippocratic Oath was formulated, probably as a part of a rite of induction into a medical guild.  It is considered to be the first code of ethic in the Western world, since it was the first to specify member’s obligations to the public.  Four ethical principals documented in the Hippocratic Oath continue to inform present codes of ethic for psychologists. They are: avoiding harm and concern for being of benefit, practicing within the limits of one’s competence, privacy and confidentiality, and the responsibility of members of the psychological community to that community.      
There were no codes of ethics for psychologists prior to World War II, and the Nuremberg Trials led to the development of the Nuremberg code based on existing codes in Germany and the USA.  The American Psychological Association [APA] was the first professional psychological body to develop a code of ethics, provisionally in 1953, with the final edition in 1959, and later revisions, the last one being in 2002.   The Canadian Psychological Association [CPA] adopted the Canadian Code of Ethics for Psychologists in 1986, with later revisions, the latest being 2000.  In the formulation of its code, there was constant referral to the American Psychological Association’s Code of Ethics and the Association of States and Provincial Psychology Board Codes.  

The primary purpose for the Canadian Psychological Association [CPA] to develop a psychological code of ethics was to help establish psychology as a profession in the context of a moral community with a contract with society.  The code can also act as a guide to individual psychologists regarding standards of practice in everyday professional life and responsibilities of being a profession.  It provides a priority statement of four moral principles and attending values, and includes a place for personal conscience to help individual psychologists to resolve ethical dilemmas.  Finally, the Canadian Code provides ethical codes of that assist Colleges of Psychologists adjudicate complaints against members to determine whether or not corrective action is required and then to enforce remedial behavior or a penalty.   
Empirical methodology was used in formulating the Canadian code of Ethics for Psychologists that involved asking a sample of practicing psychologists how they would resolve specific ethical dilemmas (C. Sinclair, S. Poizner, K. Gilmour-Barrett, & D. Randall, 1987) (C. Sinclair, J. L. Petitfor, 2001).  From the results of their enquiry, four main ethical principles were derived, which the College ordered in priority according to the weight it determined each should be given in case of conflict between them. 
The Principles in order of significance are: 
1. Principle I: Respect for the Dignity of Persons,
2. Principle II: Responsible Caring,
3. Principle III: Integrity in Relationships and
4. Principle IV: Responsibility to Society (C. Sinclair, 1998).  
In addition to identifying a priority list of principles, the Canadian Code encourages consultation with other psychologists for ethical decision making.  It also recognizes a legitimate place for decisions made by personal conscience as long as they are based on ethical principles and that the act of conscience can withstand critical scrutiny, and the psychologist acted in good faith.  
I am in general agreement with the order of significance attributed to the principles, although I would place Responsible Caring as top priority and Respect for the Dignity of Persons as number two. My reason for this is twofold: [1] responsible caring is so fundamental to the practice of psychology, if not its primary concern, it is certainly of intrinsic value to fulfilling the duties of a psychologist, and [2] responsible caring is directly based on empathy and sympathy, which are arguably at the foundational core of morality itself, the instinctual basis for which are evident in the fellow-feeling and caring animals can display towards each other (Jeffrey Kluger, 2007).  Empathy is the ability to project oneself into another for the sake of comprehension, and sympathy is the ability to feel with another, etymologically based on fellow-feeling and compassion (Ernest Weekly, 1967a).  
Empathy and sympathy are primal qualities of instinctual being that do not suppress individual worth but embrace it.  In fact, the instinct for individuation and truth of individual being includes the quality of Eros or relatedness, as well as Logos or meaning and personality differentiation.  This is the instinct that is at the roots of individual integrity and the most profound basis for morality and conscience.   It promotes both individual differentiation as well as relatedness to others, the community and the Divine.
The drive for individual difference does, in fact, seem to exist at an animal level, not only as expressed in rank order organization according to power differential, but in the fact that there always seems to be an individual animal that initiates new behavior in the pack or herd.  One could therefore argue that respect for the dignity of persons, a philosophic concept that in the West did not take root until ancient Greece, is directly related to the instinct for individuation in terms of meaningful individual difference.  Like responsible caring, it is therefore based on a primal quality of being and also deserves a high priority ranking.  Although of exceptionally important value, I place it as a second priority principle of a code of conduct as in itself it is not directly concerned with the moral act per se on the part of the psychologist.  It is concerned, rather, with the individual worth of another person that, by definition, is subsumed in true responsible caring.  
This discussion points to the need for another principle, which I would place on a par with the Principle I: Responsible Caring.  Based on the instinct for individuation there is a need to have a principle based on Eros or relatedness and another based on individual differentiation, by which I do not mean ego development.  Individuation is not individualism or individualism modified by social interest.  It is the drive to become one’s unique person and totality of being, which has a component of Eros and one of Logos.   The principle based on Eros in the context of psychology is Responsible Caring.   The principle that is presently missing, implicitly in the BC Code and explicitly in the Canadian Code, is one referring directly to the integrity of the individual psychologist as an overriding principle, perhaps called Principle A: Respect for the Dignity of the Person of the Psychologist.   
Such a principle would recognize the need for an ethic of conscious individuation and self-healing, recognizing that healing others requires a life-long continuous conscious search on the part of the psychologist for self-healing and individuation.  This principle goes well beyond the one implied in codes 7:9, Recognition of personal problems, and 7:10, Seeking assistance, of the BC Code of Conduct, which relates the need to acknowledge when personal problems interfere with effectiveness as a psychologist and the need to seek consultation or remedial psychological assistance under the larger rubric of Professionalism (College of Psychologists of British Columbia, 2005).  It also goes beyond the idealized ethical standard II: 12, under Principle II: Responsible Caring, recommended in the Canadian Code of Ethics for Psychologists for self-care to avoid potentially impaired judgment that could interfere with the ability to benefit and not harm others (Canadian Psychological Association, 2000).  
The ethic of conscious individuation is intrinsically directed from the Self or one’s intrinsic wholeness, and, by definition, it includes empathy and sympathy with others and responsible caring through Eros.   Its unconscious roots aim at wholeness and, in fact, can be found in animals.  According to the noted Jungian, Barbara Hannah “the dog knows this morality better than we do,” suggesting an instinctive depth that cannot be disregarded, without serious negative psychological consequences (as recorded in Dean Frantz, 1992, p. 100).  These considerations indicate how important it is for a psychological healer to be in touch with the instinct of individuation and to follow its lead, which may direct behavior in a way not always or not fully condoned by collective behavioral standards.
Principle A: Respect for the Dignity of the Person of the Psychologist would include openness to acts of personal conscience similar to that defined by Jung, the meaning and significance of which I develop below.  It would also encourage others, including the BC College of Psychologists, to treat their member psychologists with respect for the dignity of their person as knowledgeable psychologists rather than in an adversarial way, which, I have been informed on several occasions, is presently the perception of many psychologists.  An important value of this principle would be the demonstration by the College of appropriate respect for the knowledge, insight and experience of psychologists in particular pertaining to the explanation of their conduct.  In this regard, the College may be well-advised to heed a warning from the low morale that has developed in the RCMP because officers do not feel respected or fairly treated and the new commissioner, William Elliott, sees the need to implement procedures that “support a culture of fairness and respect (Jonathon Gatehouse and Charlie Gillis, 2007).” 
Another value of significance would be Fair Treatment/Due Process, which I propose is ideally undertaken in the context of amicable and sympathetic collegial concern for ethical issues rather than taking a distant and judgmental, adversarial approach involving lawyers from early on in the process.  Psychologists I have spoken with who have been alerted about a breach or breaches of conduct, without exception, complain about being treated as if they were guilty with the need to prove their innocence.  They are treated as if they were subjected to a lawsuit where, in our increasingly litigious society, a growing number of Canadians feel they are unjustly assumed guilty with the need to prove their innocence or counter-sue.    
Although one can also relate Integrity in Relationships and Responsibility to Society to a primal dynamism, this time concerning the instinct for group affiliation, they are relatively abstract concepts, especially responsibility to society, at least in comparison to Responsible Caring.  They are also less an act of caring or object of a psychologist’s moral concern per se than is expressed in either Responsible Caring or Respect for the Dignity of Persons.  For this reason I place them as priorities three and four in my scale of values, with the most abstract principle, Responsibility to Society as priority number four and Integrity in Relationships as number three.
Relevant Values for Principle I: Respect for the Dignity of Persons
I will now discuss each of the principles in turn, focusing on some of the values attributed to the principle in question that I think are particularly relevant to the two codes of conduct I am concerned about:  code 11:40 regarding the

Review of Other’s Report and code 5:17 regarding Prohibited Dual Relationships.  Principle l, which ranks highest in priority of significance according to the Canadian Code of Ethics for Psychologists, is respect for the dignity of persons.  All other values related to Principle l are derived from the following fundamental beliefs: 

1. “that each person should be treated primarily as a person or an end in him/herself, not as an object or a means to an end,”  and 

2. “All persons have a right to have their innate worth as human beings acknowledged, and that this worth is not dependent upon their culture, nationality, ethnicity….physical or mental abilities….or any other preference or personal characteristics…… (Canadian Psychological Association 2000, p. 8).”
The psychologist’s greatest responsibility is owed to the most vulnerable person[s], normally the direct client, although there can be exceptions.  The more vulnerable are the clients, the greater the responsibility of the psychologist to protect their rights. 
Respect for moral rights, one’s fundamental and inalienable human rights, is also an essential value for Principle I: Respect for the Dignity of Persons, where all persons are considered to be of equal worth and dignity.   Moral rights are relevant no matter how much they are protected by society’s existing laws and statutes, and considered an essential component in the respect for the dignity of persons.  The most relevant moral rights for psychologists are privacy, self-determination, personal liberty and natural justice.    There are circumstances, however, when moral rights are limited, including when one is considered to be a danger to self or others, there is risk of child sexual abuse and there is a court mandated restriction on an individual’s freedom of choice.  
General Respect involves regarding each and every person to be of equal worth and dignity and, therefore, they are all entitled to benefit directly from a psychologist’s service. This includes treating all people with humanness and without unjust discrimination, regardless of background.  It also means respecting the knowledge, insight and experience of others, including one’s client.  Respect for General Rights includes respect for human, legal and civil rights.  A key moral right that is integral to natural justice involves fair treatment/due process, including protecting a person’s rights when there is a judgment about to be made and enforced.  A final value and standard regards a psychologist’s extended responsibility as a member of a moral community of psychologists to “encourage others to respect the dignity of persons and to expect respect for their dignity (ibid, p. 14). “
 Relevant Values for Principle II: Responsible Caring
Whereas Principle I refers to respect for the dignity of the individual, Principle II is concerned about the individual’s well-being.  Psychologists need to actively promote the client’s welfare and avoid harm, taking responsibility for the consequence of their actions.  They should avoid assuming a paternalistic/maternalistic role out of respect for the dignity of persons and their ability to make decisions for themselves, including caring for themselves and others in their field of concern.  A primary value of this principle reflects the basic ethic of the Hippocratic Oath, to be of benefit and do no harm. It is defined in both physical and psychological terms and with regards to the immediate, short-term and long-term effects.  Psychological benefit/harm includes family relationships, sense of identity, feelings of self-worth, self-knowledge and general knowledge.  The psychologist’s greatest responsibility normally involves protection of the well-being of the most vulnerable person, including family members; the responsibility increases with increasing vulnerability.  The duty to protect is both an ethical and legal obligation and a broader concept than duty to warn.  
An important value involves competence, where incompetent action is considered to be unethical per se, because of the likelihood it will not be of benefit but do harm.  Competence includes thorough knowledge and skills in one’s area of practice as well as self-knowledge.  There is always the need to stay within the limits of one’s competence and to assess the potential for harm/benefit of one’s actions, proceeding only if potential benefits outweigh harm.  Should a situation prove to take one beyond the limits of one’s skills and knowledge, consultation or referral is ideally sought.  Should one be required to work beyond one’s area of competence, caution and consultation is required as well as advising the client.  The psychologist should refer clients to other service providers when deemed to maximize their client’s benefit.  

A psychologist’s self-knowledge needs to include awareness of how personal values and attitudes as well as cultural norms, educational level and achievements influence their practice of psychology.  Their responsibility is to ensure that these factors do not cause harm or interfere with being of benefit.   In psychologists’ concern about minimizing harm, they should avoid “abandoning” clients or exploiting them through the abuse of power.   Psychologists need to take action to offset/correct harm, including intervening, when in their opinion a colleague is causing harm. They have, in fact, the extended responsibility to encourage other psychologists to care responsibly for others.  Psychologists are also responsible to be open to others when their concerns about one’s practice are brought forward in good faith.
 Relevant Values for Principle III: Integrity in Relationships
Mutual trust between society and psychologists, including expectations of integrity on the part of the psychologist, are fundamental to the relationship between the discipline of psychology and society.  A value of core importance in this regard is accuracy and honesty, without which the public’s trust in the profession will be undermined.  A related value is the need for the psychologist to give understandable and unambiguous reasoning about assessments and findings.  Psychologists are consequently not only responsible for their own actions in this regard, but also to correct misleading, inaccurate misrepresentations of others, including other psychologists. Self-reflection and self-knowledge in order to understand one’s biases and manage them is essential to fulfill this principle.  The value of straightforwardness/openness is also important in terms of integrity of relationships, including in the relationship between members of a moral community of psychologists with a mutual concern regarding a common psychological client.  
Another key value concerning the maintenance of public trust is avoiding conflicts of interest and the appearance of conflicts of interest, which potentially lead to distorted judgment and seeking personal goals at the expense of therapeutic objectives in the best interest of the client.   Such conflicts of interest include dual/multiple relationships, with at least two potentially conflicting responsibilities.  The concern is over the fact that objectivity can be reduced as well as the ability to be of benefit, and the fact that it can also potentially lead to exploitation or otherwise not serve the best interest of the client.  The psychologist should therefore avoid all multiple and dual relationships or appearances of multiple/dual relationships to the extent possible.  It is, however, noteworthy that the Canadian Code of Ethics for Psychologists acknowledges that psychologists are often presented with situations involving conflicts of interest, some of which are unavoidable.  Should there be conflict of interest, psychologists need to ensure that it is manageable, safeguards are established to protect the best interest of the client, exploitation is avoided and that they seek on-going consultation with colleagues or, when relevant, supervision.
As with Principle II: Responsible Caring, in Principle III: Integrity of Relationships, it is essential to maintain competence in all areas of practice.  In the former case the purpose of maintaining competence is to increase benefit and do no harm, whereas, in this case, the purpose is to maintain integrity of relationships.  As a member of a moral community of psychologists, each member has a responsibility to that community, an idea that refers back to the Hippocratic Oath.  
With regard to the principle of integrity in relationships, each psychologist, accordingly, has an obligation to participate in helping the discipline of psychology fulfill its contract with society.  This, in turn, means that psychologists are responsible to rely on and be guided by the community and its codes of conduct, a standard known as Reliance on the Discipline.  They are also ethically required to seek consultation from colleagues when faced with difficult situations and respect their advice.   Provisions on dealing with apparent conflicts of interest are also indicated in Principle IV: Responsibility to Society.   According to the value of extended responsibility, as with Principles I, II and IV, psychologists are expected to encourage other members of the discipline of psychology to relate with others with integrity according to the codes of conduct and ethics.  
 Relevant Values for Principle IV: Responsibility to Society
Psychologists have a responsibility to the societies in which they live and work that includes all members of the society.  The underlying concern behind Principle IV: Responsibility to Society is that, in its contract with society, the community of psychologists requires its members to conduct their affairs in an ethical manner, with respect for and accountability to society.  There is a need to acknowledge that existing institutions have developed according to human need and are valued by the members of that society. In cases where institutions and policies oppose the four ethical principles of the psychological community, the psychologist has an ethical obligation to speak out. 
This includes the recognition that science of psychology is not value-free and that practitioners need to obtain informed consent, minimize harm and tell the truth in their activities as psychologists.  An important value concerns the development of knowledge, along with the expectation that psychologists contribute through the pursuit and expression of knowledge and ideas and do not interfere with other’s free pursuit and expression of knowledge and ideas, in either case, inasmuch as they do not conflict with ethical requirements.  Psychologists also need to ensure that psychological knowledge is used for beneficial and not harmful purposes, meaning purposes that support the four ethical principles: dignity of persons, responsible caring, integrity in relationships, and respect for society.   In addition to protecting psychological knowledge from misuse, it needs to be protected from being made useless, for instance the loss of validity of a psychological assessment tool because of public exposure or critical review that becomes assessable to public scrutiny.
Another important and relevant value concerns beneficial activities, which includes continuing education as well as the education of others for the sake of maintaining high standards of practice.   In addition to the ethical obligation of promoting and maintaining the highest professional standards, the psychologist is mandated to bring incompetent or unethical behavior to the attention of appropriate authorities, if informal resolution is not deemed appropriate or possible.  This helps the discipline of psychology to be accountable to society.  
Respect for society includes the obligation to be familiar and abide by the laws and regulations of society, including the Health Professions Act.  As in the case of the other three principles, psychologists have the extended responsibility to encourage others to exercise responsibility to society, within the limits of the Code.
Ethical Decision Making
The Canadian Psychological Association Code of Ethic differentiates three levels of ethical decision making:  [1] ethical decisions made as a matter of course, [2] relatively straight forward ethical decisions, where the psychologist refers to ethical codes and guidelines for direction, and may also seek consultation and, [3] ethical dilemmas involving a conflict of obligations or principles (Canadian Psychological Association, 2000).  In the first case, ethical decisions are automatic, being routine and integral to everyday life as a psychologist, for which one has been educated.  The second case refers to ethical decisions made in the face of situations for which the psychologist is unprepared.  The third category, which involves an ethical dilemma, is the most difficult of the three situations in which to act ethically.  Dilemma can be defined as “…a perplexing or awkward situation [Webster Dictionary]” “…in which a difficult choice has to be made [Oxford Dictionary].”  
The Canadian Code of Ethics for Psychologists recognizes the difficulty in resolving ethical dilemmas and the emotional stress that is often involved.   Its answer to solving ethical dilemmas involves following a ten-step ethical decision making process in order to resolve one’s emotional reactions to the dilemma by finding an appropriate balance between the principles, values and obligations rather than choosing one.  After a conscientious mental application of principles, values and standards to the dilemma psychologists take action according to their personal conscience, along with the commitment to assume responsibility for the consequences.  According to the Canadian Code, this is considered to be an ethically legitimate process.  
Although Jung and the Canadian Code each recognize the place for personal conscience, there is no evidence that I am aware of that the BC College of Psychologist’s Code of Conduct allows for this eventuality.  From its perspective, should there be any conflict between its standards and those of the Canadian Code, according to code 1.5 of the BC Code, the interpretation of the standard promulgated in the BC Code will prevail.  Moreover, a psychologist practicing in British Columbia is required by law to comply with the Health Professions Act R.S. B. C., 996, chapter 18.3 as amended (The “Act”) and as enforced by the BC College of Psychologists.   

The Situation and Synchronistic Events 
I will discuss below the alleged breach of conduct of each of the two codes of conduct, specifically code 11:40 regarding the Review of other’s report and code 5:17 regarding Prohibited dual relationships.  In order to put the ethical concern over the two codes of conduct in a relevant context, I believe there is a need to understand what transpired in a series of related events and not simply my response to the situation per se, which included a written report in answer to Dr. X’s custody and access report and perceived dual relationship with his client Y and his lawyer W.  Not only was this an extremely unusual once-in-a lifetime circumstance, but emotions were highly engaged and there were a high degree of meaningful coincidences or synchronistic events.  According to Jung this opens up the need for ethical action based on personal conscience as he defines it.   
I will first describe the overall situation and the dilemma as I experienced it and examine it, first considering the judgment of the BC College of Psychologists, then the Canadian Code’s approach to resolving ethical dilemmas, and finally  from Jung’s point of view on conscience.  What follows is a description of the overall matrix of events.  The writer was acquainted with Dr. A, who initiated a proposal that I give a workshop on Jung’s approach to psychology during another psychologist, Dr. B’s, workshop on dissociation, which we all paid $60.00 a head to attend.  I agreed to do it expecting some remuneration for my efforts.  Dr. A then organized the workshop and it took place at Dr. X’s place, where she served lunch.  At the completion of the workshop certificates of attendance were passed around, duly signed by Dr. X and Dr. C that could be used as partial fulfillment of the College’s ethical requirements for education and training.  Since I was not offered any money, I later asked Dr. A why that was the case as I had expected something.  He replied that if I wanted money for the event I should have produced a contract for our mutual signatures stipulating financial obligations on his part.

During the presentation, which seemed to be generally well received, I made several noteworthy observations.  One of the psychologists in attendance, Dr. D, made a point of indicating that he had an excellent practical understanding of Jung, especially regarding dream interpretation and the management of archetypes, despite the fact that he did not practice according to Jungian principles management of archetypes per se in Jungian treatment is not recommended but considered to be a sign of inflation.  Another psychologist in attendance, Dr. E, seemed to believe that Gendlin’s focusing and felt-sense body scan approach to psychology has something in common with Jung’s approach.  At least he asked about what is the difference and, in the ensuing discussion, gave me the impression that there was little to choose between the two approaches and that Gendlin’s focusing may have more practical value.  Dr. B., the presenter of the first workshop, also made a point of insisting that the Myer’s Brigg’s test on personality types is not a valid assessment tool and implied that Jung’s fourfold personality typology, as Jung described it, is an invalid personality structure.  Meanwhile Dr. X, who hosted the workshop, was frequently in and out of the room, presumably attending other matters.
Outside of the fact that the above observations indicated a general devaluation of Jung’s approach to therapy and my education as a Jungian therapist, in themselves they are not particularly relevant.  They are, however, of interest in relationship to the related synchronistic events that took place at a later time, which concern the ethical dilemma in question.  Synchronicity means meaningful coincidence of both inner and outer events, which relate acausally and not causally.  I do not see what eventually transpired in terms of a collective causal conspiracy of psychologists against me and Jungian therapy, but as coincidences that are ultimately significant and meaningful in one way or another. 
What, then, are the events in question?  To begin with, I had been working psychologically with client Y for some time, and there was now a question of custody and access regarding his child W.  My client had been caught watching child pornography by his ex-girlfriend F, and mother of W, and she initiated court proceedings to limit Y’s access to X.  She lost the first case, where I acted as an expert witness.  She then initiated a second appeal and court case.  
Dr X, who hosted the party for my workshop and who was often out of the room, was nominated to do a custody and access report.  She interviewed me briefly once and, on leaving my office, informed me that she would rely heavily on my opinion.  As it turned out she not only did not pay any attention at all to my opinion, but wrote a report that was very critical of my approach to therapy, while both misrepresenting me and the therapy. In fact, she never verified her observations on the therapy with me and made factual errors as well as, from my point of view, serious errors in judgment about the nature of my application of Jungian therapy.   Overall I experienced her approach as an abrupt feeling violation of my practice and office as a sacred temenos.
Not only did Dr. X not review any of her findings with me, including her understanding of my therapeutic approach or my therapy with my client Y, but she did not send me a copy of the custody and assess report at all.  I obtained a copy of the report from Y, who was visibly shaken by the report and his self-esteem shattered.  All this upset and angered me and the emotion drove me to study Dr. X’s report in some detail so as to understand her reasoning process.  In fact, shortly after I received a copy of the report, I attended a dinner at Dr. X’s for which I had been invited along with others.  Neither one of us mentioned the report.  In my case, I felt the need to avoid any upsetting emotional discussion at a social occasion and I had not yet worked out my position on what she had written in any event.  
The coincidence of events involving Dr. X is meaningful in the context of other synchronistic events involving the participants at my Jungian workshop.  To begin with, sometime after the workshop, the organizer, Dr. A, who had been charged by the BC College of having breached codes of conduct, came to an agreement with the college to retire early.  He was and continues to be on very friendly terms with Dr. X and I have learned that he mentored her in the way of doing psychological assessment reports.  He had also previously done a sexual deviancy report on my client Y on my request, which I took into consideration, but eventually dismissed for several, what I believe, to be psychologically legitimate reasons.   Dr. A also guided me on what to look for in understanding assessment reports, which I applied to my study of Dr. X’s custody and access report concerning my client.  As he is a friend of Dr. X, he became very upset with me for my sending my response to her report to the lawyer and for reporting her to the College.  Dr. A strikes me as an extraverted intuitive, who sees “business” possibilities and is undeterred by obstacles or conventional considerations.  At this point I would say that his role in the series of unfolding events had the effect of opening up the door to the unknown and, as it turned out, more consciousness of extraverted interventionist type therapy and its shadow.
In addition, Dr. D, who shared an office with Dr. X, was recommended to personally access my client Y, as he presents himself as an expert on internet addiction.  As it turned out, he agreed with my assessment and absolved my client from any charge of pedophilia while, at the same time, he  recommended body scan therapy due his perception that my client suffered from an anxiety disorder, a viewpoint held by Dr. X and expressed in her report.  I was, in fact, perfectly aware of my client Y’s anxiety, as it had often come up in his dreams.  The way I deal with the difficulty is through discussion and concentration on the image, which automatically involves body felt-sense.  It is, however, not just the discussion and concentration on the image per se that is important, but the fact that dream discussion in a sympathetic and non-judgmental atmosphere allows Y to become more aware of when he suffers anxiety, how it affects him and the need to come to terms with it.  
From the point of view of synchronicity, however, what is relevant was not only Dr. D’s attendance at the workshop and the superior attitude he expressed there, but also the fact that he shared an office with Dr. X.  Moreover he recommended a kind of therapy [body felt-sense] to my client that, during my workshop, Dr. E indicated he found to be equivalent to the approach taken by Jung’s with more practical value.  Dr. D clearly didn’t think I did that kind of therapy and obviously believed that approach to be practically superior to the approach taken by Jungian therapists in treating anxiety, at least my approach to Jungian therapy.  Although this intervention upset me, I let my client decide on his own what kind of therapy he would pursue, without bringing any influence to bear.  He chose to stay with me.  I later discovered that Dr. D had begun his own personal Jungian therapy by an inadvertent remark he made to me, which he clarified on my insistence.

All the above events are, from my point of view, evidence of a devaluation of my more introverted therapeutic approach in favor of what I would call extraverted psychological interventions including both assessment reports and the recommended therapies.  They also involved a high level of synchronicity and emotional engagement on my part during the process that included my writing a response to Dr. X’s custody and access report and my reaction to the recommendation that my client Y undergo body scan therapy.  
In addition to these experiences, prior to writing my report, I arranged a meeting with my client Y’s lawyer W sometime before the court case to inform her of my response to the custody and access report.  Her reaction to my interest in explaining my view to her was “You called this meeting, I didn’t.”  Her indifference and possible hostility surprised and even shocked me.   It was also another ingredient that added to my emotional engagement in the situation.   On completion of my written response to Dr. X’s report and as an aspect of my act of conscience I, nonetheless, sent her a copy, believing that I was ethically obliged to protect my client Y as much as I could.  She never thanked me for it.  All this to say, at the time, I did not experience my connection with lawyer W as an aspect of a dual relationship with potentially contrasting obligations or points of view, but a necessary albeit important link in the protection of my client.   I never felt that actively supporting my client with regard his court case, one end of a supposed dual relationship, contrasted with my being his therapist, in fact my primary and, in my view, only real relationship with him.   Nor do I believe that I experienced any erosion of my competency or prejudice in treatment as a treating psychologist because of my having been involved to the point of writing the report.  
Neuroscience has come to recognize the importance of relational factors and transference/counter-transference phenomena in psychological development and therapy, for a long time understood by both Jung, in the greatest depth, and Freud and their disciples (Margaret Wilkinson, 2007).  I was, In fact, concerned about transference/counter-transference with my client and scrutinized both my conscious situation and my dreams for any indications of counter-transference on my part, but found none including anything involving a savior fantasy.  At this point in time [August 30, 2008], I can see the possibility of some identification with my client in terms of feelings of being disrespected or judged negatively by cognitive-behavioral psychologists and mainline psychology along with perceived injustice.  The sense of justice and fair play has, in fact, been intrinsic to my nature for as long as I can remember, and was often played out in fantasy as a little boy in favor of my older brother, who had some difficult life challenges, and the unfair way I perceived people treated him.   The enacted counter-transference on my distressed client would then be something like the ‘rectifier of injustice’.  Had I been able to dispassionately recognize this counter-transference at the time of the dilemma, it may have introduced a cautionary note to my actions.  However, that is far from certain.  Moreover the identification is very vague and to this day, [September 16, 2008], I do not recall ever having had a dream of my client that would suggest such counter-transference on my part, despite a rich inner life, easy connection to and interest in the significance of dreams.   Nor have I ever consciously identified him with my brother or my relationship to him with my relationship with my brother.
I should also add that I did not write the report, which took me many hours to complete, for any contractual reason and did not expect to earn anything near normal fees, if anything at all, for having done it.  I felt compelled to write it, rather, as a way to meaningfully come to terms with my frustration over events, the perceived injustice I experienced personally and on behalf of my client, and my sympathetic and empathic feelings toward my client Y, fuelled by the anger that I felt.  As I argued above, sympathy towards another is of a primal instinctual nature, and therefore needs to be heeded one way or another, although not necessarily in the way I did.   It is, in fact, typically considered appropriate to show empathy more within the bounds of a standard therapeutic relationship.  The court case, in fact, went well for my client Y and he later expressed thanks to me especially, he said, as I was the only one that he felt really believed in him.  This made me feel as if I had done the right thing and, for me at the time, justified my act of conscience. 
The anger towards Dr. X was an emotional aspect of the counter-transference towards her that can be characterized as something like, ‘you can’t ignore the value of the established therapeutic alliance between me and my client, and disrespect and treat us both so badly and get away with it’, although such feelings were half-conscious at best and not deliberated on.  Having written the report does not mean that I was obliged to either share the contents with my client and/or give it to Y’s lawyer W.  Although it would have been difficult to separate writing the report from sharing my observations with my client or submitting it to lawyer W, instead of the latter two courses of action, I could have opted to immediately discuss my observations, reasoning and conclusions with Dr.  X, a point of view that finds support in the codes of conduct.  Had I been able to more consciously differentiate my counter-transference feelings toward Dr. X, along with the implications of my enacting them, it might have been possible.   The fact that I wasn’t able to do so speaks for the complexity of the situation, as I indicated above, as well as the constellation of my inferior side, as I point out on page 79.
The psychoanalytic approach to counter-transference insists on the need for therapists to scrutinize all counter-transference reactions in order to prevent their enactment (Glen O. Gabbard, M.D. and Eva P. Lester, M. D., 1995).  Counter-transference enactments are not only considered to be legally and ethically problematic, but they are also viewed as being therapeutically ill-advised.  In fact, transference reactions and, with discretion, counter-transference reactions are a major aspect of ongoing analysis and therapy.  Cognitive-Behavioral psychology seems to have a similar position, although transference/counter-transference issues have only relatively recently begun to be considered as an important an issue in therapy as it is with psychoanalysts.   In either case, the approach to resolving transference/counter-transference is fundamentally based on rational considerations and the apparent belief that, through the application of conscious knowledge and education, reason and self-discipline, the therapist can, at least potentially, avoid being trapped in counter-transference enactments.
Jungian-oriented therapists accept the fact that it is essential for therapists to monitor all counter-transference feelings and reactions in order to prevent counter-transference enactments as well.   Transference/counter-transference reactions are, however, not typically subjected to persistent analysis for therapeutic purposes as it is in contemporary psychoanalysis although, at times, it may be considered therapeutically relevant by the therapist to warrant discussion.  In addition, It is noteworthy that in Jungian depth-therapy it is acknowledged that therapists as well as their clients are both unconscious in important deeper areas of their mutual psyches, and the relationship between therapists and their clients include not only conscious dynamics but unconscious dynamics at an archetypal level that are not readily assessable to consciousness, at least when first constellated.   In these circumstances, understanding requires in-depth empathy, which too much concern for definitional clarity regarding transference/counter-transference phenomena and behavioral standards repels.
Moreover, according to Jung the unconscious enmeshment between the therapist and client can actually lead to far-reaching personality transformations on the part of both the therapist and the client if the transference/counter-transference is taken seriously and consciously worked through, ideally by both parties (Murray Stein, 2005).  From the point of view of in-depth healing itself, the archetype behind healing is the ‘wounded healer’ and the realization that it is through therapists’ own wound, in symbiotic identification with the client, and their self-healing that healing of the client potentially takes place (C. A. Meier, 1967).  Neither psychoanalysis nor cognitive-behavioral psychology functions according to this archetypal principal, at least knowingly.  
In the case under consideration, the situation was complicated to the point that there was not only the potential for counter-transference, there is potential for personality transformation for all the actors involved, including myself, client Y and Dr. X.  There is no doubt that I have been personally affected by this ordeal, which I have taken very seriously, and that I have become much more conscious of my inferior functions and collective shadow in such a way as amounts to personality transformation.  Moreover my identification with client Y and engagement through my own wound and self-healing seems to have had a positive healing effect on him, although this may not be easy to prove.  Indeed, as far as client Y is concerned, I witnessed a positive personality transformation that was, in part, related to my sympathetic support as well my in-depth concern and involvement in his well being and the establishment of a positive therapeutic alliance.  He coincidentally, and after the termination of counseling, underwent a positive developmental process professionally as well as in his personal bonding with his son and his relationship with his girlfriend, who he married on August 25, 2008.   As far as Dr. X is concerned there is no evidence that I am aware of that she has gained psychologically from the situation at all.  Despite my having written her a letter of apology, I have not heard from her since I sent her a copy of my report for discussion, outside of indirectly through the accusations she made against me directed to the B. C. College of Psychologists.
The fact that Dr. X’s Custody and Access Report, which I found to be very biased, was already submitted to the lawyer’s concerned, however, encouraged me to make my report available to lawyer W as well.  Although, at the time, this seemed to expedient and justified, after considerable reflection and the passage of time, I can now [September 12, 2008] appreciate that, in the unlikely eventuality that I be involved in similar circumstances in the future, a more judicious approach may well be to initiate discussion with my colleague, whoever it may be, in an attempt to resolve our differences, failing which I would have recourse to other courses of action, including informing the B. C. College of Psychologists of my concerns.  In this case there would be no dual relationship or perceived dual relationship with my client as both his counseling therapist and advocate.  
This Paper and Continuing Synchronicities
Now that I am involved in writing this paper, which is directly related to the above mentioned events, synchronicities continue, which suggest that the exercise I am presently involved in is important in coming to terms with what happened.  This is not unusual as, by definition, synchronicity is a space/time phenomenon, not limited by either space or time and can take place over both space and time.  Although synchronicities involve meaningful coincidences in both the inner [dream] and outer worlds, for purposes of this paper, I am mainly concerned with the outer variety.  
I was originally not going to discuss any inner synchronicities in relationship to this paper, believing it was only relevant to stick mainly to the outer facts.  I eventually changed my mind and have selected two of several synchronistically-related dreams for examination.  An enquiry that leads to the approximation of truth needs to include the data of consciousness that involves both subjective thoughts, feelings, intuitions and sensations and external events.  The archetypal nature of the inner experiences insists on this reality for purposes of accessing authentic insight.  Inasmuch as neuroscience has discovered that [archetypally-based] metaphor has the effect of lighting up more brain centers than any other form of human communication “indicating the formation of new neural pathways” supports this understanding [(Margaret Wilkinson, 2007, p. 29).  So does research on REM sleep and dreams by neuroscientists, which illustrates compatibility of their understanding of dreaming with contemporary Jungian dream analysis.   For one thing, according to Rossi and Ribeiro, dreams play an important role in the consolidation of memory (ibid). 
The following amplifications on the two dreams, in fact, give meaning to inner synchronicities concerned with my alleged breaches of conduct and writing this paper and tie events to universal archetypal principles.   They have made me more conscious of the fact that my ethical concern goes well beyond the incidents in question and relate to acceptance of Jung’s approach to therapy and my representation of it as well as my acceptance of contemporary mainline healing practices.  My approach to amplification involves finding parallels in other historical expressions of the archetype to the ones expressed symbolically in the dreams.  This is standard Jungian practice. Although it may seem fanciful or beside the point for those who are not habituated to Jungian thinking, I can assure the reader that, inasmuch as the amplifications tie events to archetypal energy, they are relevant and help find understanding and richness in meaning.  

The first dream took place on August 24, 2007 and it involved a cover for a musical CD by William Gaither the genius behind Gaither Gospel Hour, a TV program on different varieties of Christian Gospel music, including music with   earthy Afro-American rhythm.  I quite love this program and watch it every Friday evening.  The cover showed a boar’s head on deep red bricks, which I have painted (Exhibit A).  
Throughout the ancient pagan world in Europe, the Middle East and India, the boar was renowned for its strength, its intrepid and ferocious temperament and considered sacred.  Both dying and resurrecting son-gods, Attis from Syria and Adonis from Phrygia respectively, were, according to some myths, killed by a boar by an attack to the groin.  Amongst the Celts, the hero, Culhwch, was required to kill a ravaging boar that was devastating the countryside and, one of his many tasks, was to save its tusks, his imperishable phallic spirituality born from the corruptible boar’s head as womb (John Layard, 1975).  Here the boar is the emissary of the devouring aspect of the Great Mother from whom the hero seeks liberation.  In Christianity’s search for purity of intention and moral goodness, the chthonic was repressed and the boar became a manifestation of the devil.

 Amongst the Germanic peoples, the boar was revered for its dangerous aggressiveness and defensive ability to attack its adversary when surrounded (Brian Bates, 2004). Warriors associated themselves with the boar spirit, wore boar-skin and had a boar head emblazoned on their helmets and armor.  They believed the boar-spirit magically accompanied them into battle giving them the necessary strength, ferocity, intrepidness and defensive instinct for victory.  Not only did warriors gain their authority as fighters from the boar-spirit but some pagan kings also based their kingly authority on the same animal spirit.  
The boar-god was a sacrificial animal and sacred to the Great Mother, of whom, given its phallic snout and tusks and aggressive nature, it was an apt instinctual male representative.  In Hindu Puranic mythology, Vishnu had an early incarnation as a Boar, where His self-sacrifice led to the creation of the universe (Barbara G. Walker, 1983).  He was considered to be so closely associated with the Mother Goddess that His blood was reputed to have the same creative power as Hers.  In ancient India, sacred altars that were built from the earth where boars wallow were considered to include strength and were particularly auspicious.  
Anger and angry outbursts always indicate unconsciousness of aspects of one’s physical-vital nature and, symbolically, enmeshment in the devouring Mother at the instinctual level of masculine being.  The dream indicates that there is a union of opposites of masculine and feminine energies and that instinctual aggressiveness is now contained by deep red bricks, the creative matrix of Eros or relatedness, as expressed by earthy [Christian] spiritual music.  Effectively this suggests that boar-like defensive anger and aggression has been transformed into creative directed assertiveness and strength for the sake of a higher purpose and community.  Inasmuch as I was moved by anger in my response to Dr. X, this is a positive indication of healing.  One area of expression has been in writing this essay, where I have been able to direct my energy towards finding a reconciling viewpoint. 
The second relevant dream that took place on October 25, 2007 involves my being drawn to a black phallic  figure situated at the heart level in a bookshelf in a spacious living room.   I then notice that there are outlines of two ochre red squares on the front of the figure, one above the other.   Inside the top square is the word, ENQUIRE.   As I was writing this essay I realized that it, in fact, is referring to an enquiry into codes of conduct and the place of conscience.   
The figure in the dream, which I have since formed out of clay, is related to the archetype of Telesphoros, a phallic god who accompanied Asclepius the Divine physician of ancient Greece as his genius (EXHIBIT B).  In antiquity, he was depicted as cloaked and hooded, thus effectively hidden, and was known as a veiled kabir.  Telesphoros also accompanied Jung throughout his life, which is unquestionably an important reason for his creativity and capacity as a healer, not only of individuals but of Western culture.     
Dating back to 8th BCE in Asia Minor [Phrygia and Samothrace], he was one of the Kaberoi and child of the Great Mother, a great deity who pointed the way and guided souls of the dead.  Like his fellow deities, he worked in secret and his mystery was meant to be kept secret.  Telesphoros was known as “The Finisher” inasmuch as he was connected to death, but also as “light-giving” and “life-bringing (C. A. Meier, 1967, p 38) (Anne Maguire, 2006, p.  365).”  His name means “he who brings completeness” and he was known as the god who fulfills dreams and answers prayers (ibid, p. 366).  Psychologically, one can say that the archetype of the veiled kabir guides one on a creative life of individuation, bringing the light of consciousness and psychological death for rebirth and wholeness.  As a phallic god, he was a chthonic deity who works creatively in the darkness of the unconscious, giving birth to consciousness and life. 
In the case of my writing this paper it is evident to me that I have been directed by healing energy similar to the archetype of Telesphoros.  Situated at the heart level in the living room suggests connectedness at the integrative and ethical center of being and heart-consciousness in the field of life.  Inasmuch as it involves moral behavior, it functions like the golden compass that finds truth beyond that imposed by the moral authority, the Magisterium, as portrayed in the movie, The Golden Compass.  It was, released on December 07 of this year as I was beginning to write this section of the paper; its unexpected popularity speaks to the fact that it is touching a felt-truth in the general population, especially amongst the youth.  The genius of Telesphoros expressed itself by creatively weaving together disparate perspectives for the sake of a finding a reconciling viewpoint.  Black points to the unknown, the phallic shape, penetrating creative energy, and the ochre red squares, relatedness to the earth and truth.  
The word ENQUIRE printed within the top square is directive and indicates an ethical demand for me to engage in an investigative enquiry initiated and propelled by the archetype of the phallic deity.  Enquire, which is also spelt “inquire,” means to search into a subject and to seek information, and is based on Middle English and Old French, in both cases, for which the spelling begins with “e (Ernest Weekly, 1967b).” The prefix “e” in English is based on Latin “ex”, meaning “out of (ibid, p. 489).”   The implication of the spelling that begins with “e” is that it is related directly to historical and instinctual depths of being without conscious revision, and that it is a search that draws “out of” the psyche rather than only being an external search for information.  
This paper has been a creative enquiry that has drawn heavily on internal psychic resources.  It has, in fact, gone far beyond my original intentions, as if guided and prodded by a force superior to the ego.  Following the inner voice, researching and writing this paper is, in itself, a genuine ethical act.   On August 29, 2008, it was unexpectedly brought to my attention by an interested woman who had seen Exhibit B that in the bottom picture of the Telephoros figure there were two projected shadows onto the back of the bookcase.  This is an interesting observation because, symbolically, when images come in pairs, there is conscious differentiation, in this case, the implication being of the shadow and the unknown, both individual and collective.  That is in fact what has been and continues to be happening, as it is becoming increasingly obvious to me over time, always involving making additions to the paper.  Since I am once again directly and intensely concerned with the ethical issue explicated in this paper, this is another example of synchronicity.
Writing this document has, without doubt, brought understanding and healing to me personally and possibly to others as well.  For one thing I am now psychologically in a position to actively attempt to bring harmony back into my relationships with Dr. X and Dr. A.   I also believe that should the BC College of Psychology study this paper dispassionately it may discover some ideas on the nature of ethics and conscience that would benefit the profession as a whole.
A striking example of an external synchronicity involved a woman I did not recognize introducing herself in a café and reminding me that we had met at the dinner mentioned above at Dr. X’s.  This happened at the precise moment that I was beginning to examine Code 11:40 with regard to my report that I wrote in response to Dr X’s custody and access report below.  It happened just after I had typed in the code’s requirements and, quite naturally, engaged me emotionally to some degree.  She is a hypnotist and EMDR practitioner and now also does what she refers to as brain stage therapy.  Inasmuch as her work involves external intervention and she seems to be on the leading edge of new therapies, I suspect that she is an extraverted intuitive type. 
A second recent experience of related synchronicity happened just as I was working on the ten-step process recommended for ethical resolution of difficult dilemmas, when I unexpectedly received an e-mail from the colleague, Dr. F, who, on consulting him,  had advised me to go ahead with sending my response to Dr. X’s report to the College.  I hadn’t heard from him in some time. In the e-mail he was lamenting about the difficulty he had in responding to a client’s unfounded complaint to the BC College of Psychologists, which he was able to resolve after some effort and the experience of effectively being considered guilty until he proved his innocence.  He has the reputation of doing excellent assessment reports and gives me the impression of being a good analytical thinker and an introverted thinking type.  The two synchronicities taken together represent two attitudes, one extraverted, more similar to Dr. X’s and one introverted and closer to mine.  
If nothing else the meaningful message to me involves the need to accept the validity of both attitudes to life and the practice of psychology.  Dr. F also does act-in-context therapy which is a goal-oriented pragmatic therapy with emphasis on contextual dynamics.  My emphasis in this enquiry on the need to examine the situational context as a whole in order to come to a valid ethical judgment harmonizes with his approach.  His pragmatic goal orientated therapy, which I do in cases where I find it relevant, is something for which I could be more cognizant.  I can never, however, lose sight of the fact that it is opposite to my usual Jungian approach to Therapy, which is fundamentally open-ended by definition.  Another message was Dr. F’s experience of being guilty until he proved himself innocent, which another psychologist I recently met, without any prompting on my part, extemporaneously affirmed is always the case for alleged conduct infractions by psychologists.  
A third interesting synchronicity involves Dr. G, who, once I was alleged to be in breach of conduct by the BC College, counseled me to go with the flow and to turn the situation to my advantage, which I interpret to mean being able to logically represent my values and point of view in order that my dignity as a psychologist be fully expressed.  On the same day that I was scheduled to pick up Dr. G and his wife from the airport after a long journey, I had the insight that this paper actually fulfills the Canadian Code’s Principle IV: Responsibility to Society.   I am particularly referring to the ethical obligation for a psychologist to participate in critical self-evaluation of practices within the professional community of psychologists under value II, Beneficial Activities and value IV, Contribution to the Development of Society.  It is also the day that I realized that a principle on the Respect for the Dignity of the Person of the Psychologist is missing in both the Canadian Code and BC Code, with serious consequences.  The following day my attention was drawn to what I found to be relevant investigative report on the poor morale in the RCMP, in part due to the lack of respect and fair treatment accorded their officers. 
The College of Psychologist’s Judgment and My Initial Response
According to the College there has been misconduct on my part with regards to two codes of conduct, code 11:40 regarding the Review of Other’s Report and code 5:17 regarding Prohibited Dual Relationships.  I will examine each in turn.  Before I do, I will work though the fact that, as far as I am concerned, I believed at the time and still believe that, in a reasonable measure, I acted according to all the ethical principles as indicated in the Canadian Code.  In particular, my main concern was fulfillment of Principles I: Respect for the Dignity of Persons and Principle II: Responsible Caring, priority 1 and 2 according to the Canadian Code’s classification.  I write the following not in order to justify any of my actions or to argue for their rightness, but simply to help establish the context for what I did.   
Fulfillment of the Four Ethical Principles

With regard to Principles I: Respect for the Dignity of Persons, which I place as priority number two in my scale of values,  I always respected my client Y’s dignity as a person and treated him as being of innate worth despite all the assessments and the allegations made against him.  Inasmuch as a Jungian approach to therapy relies on the value of an individual’s inner world, and there is typically no external intervention outside of that indicated by dreams and other inner fantasy, there is intrinsic belief and action based on the individual’s dignity and conscious determinations, which I am always careful not to transgress.  This approach contrasts markedly with all the therapies that apply external intervention, especially where there is no informed consent given or it is given because of authoritative persuasion or mandatory requirement.  From my perspective, the recommendation by Dr. D. for body scan therapy fits this category. 
I also always acted with my client Y in accordance to Principle II: Responsible Caring, which I give the highest priority as a psychologist, always concerned about his well-being and the well-being of his five year old son E.   I was specifically interested in Y’s self-worth, sense of identity, self-knowledge, and his relationship with his son E in order to maximize benefit and reduce harm.  I considered both Y and his son E to be particularly vulnerable, which enhanced my sense of concern, ethical responsibility and need to protect Y from psychological harm regarding his sense of dignity.  In my opinion Dr. X’s custody and access report was a serious blow to Y’s dignity as a person as was the pressure for therapy involving external intervention.  My caring was never paternalistic and I always encouraged Y to make his own decisions in life in his own time.  I have, in fact, been constantly impressed with the intelligent nature of what he has done in order to improve his circumstances both in terms of relationships and professionally.
I also believe that, at least in some measure, I complied with Principle III: Integrity in Relationships, a third level priority, which is concerned about the mutual trust between the discipline of psychology and society.   Inasmuch as psychologists are assigned the ethical responsibility to correct misleading and ambiguous reasoning of other psychologists, I acted in accordance with this principle in my review to Dr. X’s report.  In addition, I was acting to what I perceived as her lack of openness to me in relationship to Y, for one thing in her promise that she would depend heavily on my opinion, which turned out not to be the case.  She also made factual errors in reporting on my therapy that she could have easily verified with me but didn’t.  In her later accusations against me, Dr. X also insisted that she had two meetings with me in the preparation of her report, when there was, in fact, only one rather brief interview.    
Dual/multiple relations or the appearance of dual/multiple relations are also considered to be a conflict of interest and a breach of conduct related to Principle III and should be avoided by psychologists to the extent possible.  The reason for this is that they can potentially lead to misjudgment, exploitation and the seeking of personal goals that undermine integrity in relationships and public trust.  In my estimation, however, there was little or no likelihood at all of distorted judgment or exploitation in any way on my part with regard to my client Y due to my perceived dual relationship with Y and Y’s lawyer W.  I felt then and continue to feel that there was absolutely no conflict in obligation in my relationships with Y or his lawyer W although there was the appearance of dual relationship.
I also believe that, to some extent, I was acting in accordance with Principle IV: Responsibility to Society, a fourth level priority, as well.   The concern here regards the discipline of psychology’s accountability to society and the establishment of mutual trust.   Inasmuch as I was influenced by the value that psychological knowledge is used for beneficial and not harmful purposes, I was acting according to this principle.  My review of Dr. X’s report was based on the perception that psychological knowledge was being misused to the disadvantage of the dignity and well-being of my client Y.   According to this principle, psychologists are mandated to bring incompetent or unethical behavior to the attention of the appropriate authorities, which is what I believed I was doing, despite my natural resistance to reporting a colleague to the College.  In this regard I was heavily influenced by my sense of ethical obligation to Y in relationship to Principles I and II. 
One standard related to this principle is the search for informal resolution, in this case with Dr. X, before submitting my report to the lawyer.   I felt it was too late to do that, as she had already submitted her custody and access report to the two lawyers involved.  I believed that, realistically, it was highly unlikely that she would reconsider what she had written or withdraw it as my point of view differed too radically from hers.  I therefore decided to go ahead without attempting any informal resolution at that point.   Had I consulted colleagues at this point it is possible that they would have convinced me to take another course of action and   I now recognize the value in doing so in similar circumstances.  
I eventually did report Dr. X to the College.  I first consulted two colleagues with regard to my concern and showed them my review.  One of them, Dr. F, encouraged me to go ahead, while the other, Dr. G, although sympathetic to my point of view, warned me to fear potential legal reaction and an adverse response from the College and/or Dr. X.  I took both perspectives into consideration and went ahead with sending my report to Dr. X for discussion and potential informal resolution, aware of the possibility of being charged with behavioral misconduct.  My initiative was forcefully rejected, at which point I reported Dr. X to the College.  Dr. X then reacted by reporting me to the College with a series of extremely negative and exaggerated allegations of breaches of ethical conduct. 
Alleged Breach of Conduct: Code 11:40: Review of Other’s Report
“I then shall live as one who’s learned compassion/…. I know how fear builds walls instead of bridges/ I dare to see another’s point of view (Gloria Gaither (2007).”  
Overall, I believe that I acted in good faith despite the College’s judgment that I was delinquent with regard to two codes of conduct concerning dual relationships and review of other’s report.  Still, I recently watched the movie, Beowulf, and have been reminded that even the legendary Nordic hero of that name had to concede that he was a weak and fallible human being.  Only after that admission and severing one arm from his body in a gesture of self-sacrifice was he able to find the dragon’s soft spot and slay it by tearing out its heart.  Severing an arm symbolizes the sacrifice of the active ego-will, a radical act of humility and an important message for me to incorporate in making these reflections especially in this section.
I will now specifically examine Code 11:40: Review of Other’s Report according to my perception of my review of Dr. X’s custody and access report and with regard to principles, values and standards.  According to code 11:40 of the College of Psychologists of British 
Columbia,
when reviewing assessments prepared by other registrants or other professionals, a registrant must:
1. limit their comments to aspects pertaining to the methods, procedures and process of the assessment employed by the registrant or other professional,
2. not state any conclusions, diagnosis, or recommendations specific to the individuals assessed in the original report unless they have directly assessed them, and

3. restrict their comments to the sufficiency of the conclusions, recommendations or diagnosis in the original report with such comments based upon and limited to the data presented by or referred to by the registrant or other professional  (College of Psychologists of British Columbia, 2005, p. 29).  

As I understand it, according to point 1 of code 11:40, in reviewing Dr. X’s report, my comments must be limited to aspects pertaining to the methods, procedures and process she used in making her assessments.  In fact, much of my report is a commentary on just that, the methods, procedures and process utilized.  However, I went well beyond these limits, taking space to establish the value of my type of [Jungian Therapy], questioning Dr. X’s assumptions and what I referred to as her pretentions of objectivity, labeling her approach to doing the custody and access report destructive and prejudiced against my client Y, and accusing her of creating confusion.   Moreover, I questioned her reasoning ability, logic and diagnostic assumptions.  I also indicated the need for some testing that, I believed would be essential but was left out, and made a case for Y’s psychological well-being.  
Regarding point 2, which I understand to mean that, in reviewing Dr. X’s report, I have no right to state any conclusions, diagnosis or recommendations unless I have directly assessed Y.  Since Y was my client beginning on September 23, 2002 and it was then May, 2005, I believe that I had more than enough direct psychological experience with him, which includes both conscious and unconscious factors,  to make a valid assessment and therefore had the right to state conclusions, diagnosis and recommendations.  My assessment  may not have been formal in the sense of utilizing a series of assessment tests but, in my opinion, it was valid, nonetheless. 
According to point 3, my comments need to be restricted to the sufficiency of the conclusions, recommendations or diagnosis in Dr. X’s report, with my comments based upon and limited to the data presented by or referred to by Dr. X.  As I indicated above I went well beyond these restrictions in my comments.  Not only did I criticize Dr. X’s approach and assumptions, but I alluded to other data than was in her report that I believed was relevant.  

Before bringing this section to a conclusion, it would be appropriate to consider which principles and values were overlooked by my alleged ethical misdemeanor.   As an overriding value, as a member of a moral community of psychologists, each member has a responsibility to that community, including relying on and being guided by the community and its code of conduct.  According to the BC Code of Conduct for psychologists, inasmuch as I didn’t do that, I was delinquent.  Principle III: Integrity in Relationships is concerned about the establishment of mutual trust between the discipline of psychology and society.  In particular, publically discrediting Dr. X to Y’s lawyer W, could not only potentially affect the discipline of psychology pejoratively, but also Dr. X herself in terms of her establishing a mutually trusting relationship with society, in particular with lawyer W, with regards to her competency.   Similarly, the underlying value behind Principle IV: Responsibility to Society is that, in its contract with society, the community of psychologists requires its members to conduct their affairs in an ethical manner, with respect for and accountability to society.  
A natural concern for the discipline of psychology that comes under this principle is the loss of validity of psychological assessment tools due to critical reviews. According to the BC Code, inasmuch as my actions were not ethical and my review potentially put the use of assessment tools in disrepute, I disrupted feelings of mutual trust between the public and the discipline of psychology, including its use of assessment tools, and I may have sown seeds of distrust.  Regarding Principle II: Responsible Caring, the client’s welfare is essential and needs protection.  Disregarding the value of mainline scientific psychology, including its use of assessment tools, can be construed as ethically irresponsible and an attack on the principle of responsible caring.  In my questioning of Dr. X’s assumptions and objectivity, and what I perceived as her belief in the superiority of Cognitive Psychology to a Jungian approach to therapy, I can be accused of doing just that. 
Alleged Breach of Conduct: Code 5:17: Prohibited Dual Relationships
I will now examine code 5:17 with regards to my perceived dual relationships in terms of principles, values and standards.  According to code 5:17 the College of 
Psychologists of British Columbia,
a registrant must not undertake or continue a professional relationship with a client when the objectivity or competency of the registrant is impaired because of the registrant’s present or previous familial, social, sexual, emotional, financial, supervisory, political, administrative, or legal relationship with the client or with another relevant person associated with or related to the client (College of Psychologists of British Columbia, 2005, p. 15).
In relationship to my situation concerning client Y, as I understand it, this standard states that I must not undertake or continue a professional relationship with client Y when my objectivity or competency is impaired because of my present relationship with another relevant person, presumably Lawyer W, associated with client Y.  
My association with Lawyer W began when she subpoenaed me to act as an expert witness in an earlier custody and access court case regarding Y.  I was supportive of client Y and I never felt that my objectivity or competency as a treating psychologist was impaired at that time, although it may have been perceived as such.  Because of the possibility of such a perception, perhaps I should have advised Y that, if I acted as expert witness, the therapy with me needs to end.  This thought, in fact, never crossed my mind at the time as I didn’t see my competency as a therapist for Y being eroded and I did not like the idea of “abandoning my client” or applying undue pressure on him in any way according to Principle II: Responsible Caring.  
After the court case I had nothing at all to do with Lawyer W until I approached her regarding Dr. X’s custody and access report and then sent her a copy of my report on May 16, 2005.  After that I never heard from her again, nor have I contacted her or tried to contact her.  There was absolutely no contractual arrangement or verbal agreement for my writing the report with anybody at all, including W.  My submitting the report to her was solely motivated by my concern to protect my client Y and his son Z from psychological harm, at least to minimize any potential harm.  In my estimation, not only was my objectivity not affected, it never crossed my mind to exploit the situation with Y or not to serve his best interest.
I believed and still believe that the son is better served as a vulnerable human being by having Y in his life as much as possible, which meant the best custodial arrangements possible for Y.  According to anecdotal reports regarding unstable living conditions, manipulations and difficulties at school for E caused by Y’s ex, who has been diagnosed with a borderline personality disorder, time seems to be proving my assumption to be correct.  In fact, one of the benefits Y has gained from therapy is the importance and value of bonding both with his present girlfriend and his son.  
Examining code 5:17 alone, to whatever extent there was a dual relationship, in keeping with the viewpoint of the Canadian Code of Ethics for Psychologists, I believed it was manageable.  However, when examined in relationship to the breach of code 11:40, there were several ethical principles, values and standards that were broken, all an indication that I was guilty of not managing the conflict in dual relationships very well.  Moreover from the point of view of the BC College of Psychologist’s Code of Conduct even the perception of a dual relationship is a breach of conduct.
Ethical Decision and Action as an Act of Conscience

According to law the British Columbia College of Psychologists is mandated by law to enforce the Health Professions Act R.S. B. C., 996, chapter 18.3 as amended (The “Act”), and apply the standards of its code of conduct.  All psychologists in British Columbia are likewise required by law to practice in compliance with the British Columbia College of Psychologists Code of Conduct.  The reality of this legal requirement notwithstanding, as described in the Canadian Psychological Association Code of Ethic for Psychologists, there are three levels of ethical decision making, the first one being relatively automatic, the second being fairly straight forward but involving an area of practice for which the psychologist is unprepared, and the third involving conflicts of principles and/or obligations that can only be resolved through an act of personal conscience (Canadian Psychological Association, 2000). 
The situation I experienced clearly involved, at the least, the second and third levels of ethical decision making.  I had never previously been involved in a custody and access case or, for that matter, any situation involving psychological assessment or external intervention on my therapy, or a legal case as a psychologist.  The situation I experienced was completely new for me, fulfilling the requirements for the second level of ethical decision making.  But the situation clearly went far beyond that and involved conflicts of principle/obligations.  For this level of ethical decision making, the Canadian Code recommends a rational ten-step process, applying ethical principles, values and standards to the dilemma in order to find a balanced response and resolve one’s emotional reactions (Canadian Psychological Association, 2000a).  
I will now examine the ten steps proposed by Canadian Psychological Association in relationship to the situation being discussed, recognizing that I am doing it some two years and six months after the alleged misdemeanors in the context of the College of Psychologists of British Columbia’s point of view.   Time itself has brought a measure of detachment that wasn’t there at the time of the alleged breaches of conduct.  Perhaps this process would have brought some detachment from my emotions but, given the out-of-the-ordinary and archetypal nature of the events in question, in my opinion, it is unlikely that it would have been of much help in that regard.   
1. Identify all the individuals involved.  The relevant individuals involved were Y, Y’s son Z, Y’s ex, Y’s girlfriend, Dr. X, Dr. C., Dr. B, Dr. A, Lawyer W and me. 

2. Identify ethically relevant issues and practices and the circumstances in which the ethical problem arose.   The ethically relevant issues are discussed above.  They include my response to Dr. X’s custody and access report and dual relationship with both my client Y and lawyer W.
3. Examine influence of personal biases, stresses, or self-interest.  My personal bias is Jung’s approach to therapy and psychology.  My self-interest involves its acceptance, and respect accorded to Jungian psychology and my ability as a Jungian practitioner.  Specifically, my self-interest involves positive recognition of my therapy with Y, which includes his bonding with his son Z. 
4. Develop alternative courses of action.  Alternative courses of action need to be examined in light of codes 11:40: Review of Other’s Report and 5:17: Prohibited Dual Relationships, which taken together limit possible courses of action.   With these restraints what remained possible at the time was writing a dispassionate report and going over my misgivings with Dr. X or studying the situation without writing a report and going over my misgivings with Dr. X.  In either case, the purpose would have been an attempt to resolve our differences in opinion along with, from my point of view, remedial action on the part of Dr. X.  In retrospect either of these options would have been appropriate.  Should I not have been satisfied with my attempts to resolve the issues involved, I would have then been ethically obliged to make a formal complaint with the BC College of Psychologists.  In all cases my responsibility would have been to continue with responsible caring for client Y.  Another option could have been to do nothing at all except offer responsible caring as narrowly defined to client Y, although the circumstances were such that this would probably not have proved viable over time.  
5. Analyze likely short-term, ongoing, and long term risks and benefits of courses of action on individuals likely to be affected.  The people mainly affected were Y, Y’s son Z, Dr. X, Y’s ex, and Y’s girlfriend.  The main short and long term benefits of my action were potentially more positive self-regard on the part of Y, and positive bonding between Y and son Z, between Y and Y’s girlfriend and between Y’s girlfriend and Z.  The benefit to Dr. X would have been that she would have become aware of my point of view and my perception of her violation of my trust, and adjusted her perspective in a way that improved her reading of the situation.  As far as Y’s ex is concerned, the potential benefit could have been that Y, with more positive self-esteem, would be more able to influence his ex to be able to make more positive decisions to the well-being and benefit of their son.  
The potential risk would have been that Dr. X rejected my attempts at finding a mutually agreeable reconciling viewpoint, which I think would have been likely, and I reacted in anger.  Although the anger would have been relatively well contained it would have frustrated me personally and added considerable stress to my life.    
6. Choose course of action after conscientious application of existing ethical principles, values and standards.  I have considered relevant principles, values and standards in relationship to the situation under review above. 
7. Act with concomitant commitment to assume responsibility for action taken.  At this point, I see my responsibility being to comprehend the situation in terms of the Canadian Psychological Association’s Code of Conduct, the BC College of Psychologists Code of Conduct and Jung’s approach to Conscience and, if possible, find a reconciling value.
8. Evaluate consequences of the results of action.  The consequences of my actual actions involved upsetting Dr. X, possibly hurting her reputation as a psychologist, and potentially upsetting mutual trust between the discipline of psychology and the public, especially Lawyer W.  I believe my actions also improved Y’s sense of appreciation for me as his therapist and feeling of being given responsible caring and treating him with dignity as a person.  Finally, my action led to charges of breaches of conduct regarding codes 11:40 and 5:17 by the BC College of Psychologists.
9. Assume responsibility for the consequences. My ethical reflections and writing this paper is an important aspect of assuming responsibility for the consequences.    
· Correct negative consequences if any.  According to the judgment of the BC College of Psychologists, I need to undergo 6 sessions of supervision and write a letter of apology to Dr. X or the equivalent to lawyer W.   Given the atypical nature of the situation undergoing 6 hours of supervision at my expense does not make any sense at all.  After going through this exercise, writing a letter of apology to Dr. X. or the equivalent to Lawyer W is now possible, as is a letter of apology to Dr. A. for what I believe he perceives as my betrayal of his trust.  As harmony in relationships can be a significant ingredient in ethical concerns, honest attempts to re-establish harmony with both Dr. X and Dr. A are important.  In fact, after submitting this document to the College, the penalty for the alleged misconduct was changed to the need to undergo psychological assessment to determine whether or not I require supervision or some other remedial action. 
· Or re-engage in the decision making process if the ethical issue is unresolved.  Writing this paper is a serious approach to re-engage in the ethical decision making process.  

10.  Take appropriate action to prevent future occurrences of the dilemma.    This paper and the resulting understanding it has given me on the BC College of Psychologists Code of Conduct in general and especially relating to codes 5:17 and 11:40, the Canadian Psychological Associations Code of Conduct and Jung’s view on conscience helps me put what happened in perspective.  It also assists me in finding a reconciling position.  It will undoubtedly help prevent future occurrences of similar situations as narrowly defined, i.e. without all the synchronicities and emotional involvement as I experienced them in this particular case.   I am, to begin with, more comfortable with the BC College of Psychologists Code of Conduct as well as that of the Canadian College of Psychologists. I am, in particular, much more conscious of codes 5:17 and 11:40 and the need to be wary of their violation.  For another, custody and access or any outside psychological assessment or proposed intervention of my client will not be a new situation for me and I will certainly be able to deal with the process in a more proactive fashion.  
Working through the ten-step process, which is essentially an extraverted rational-mental pragmatic exercise, can be of definite value in resolving difficult ethical dilemma and conflicts of principle/obligations.  It may be an important factor in the ethical examination process for someone with superior and differentiated extraverted thinking-sensation functions of consciousness.  For somebody like me, however, where extraverted thinking-sensation is adaptive at best, this kind of process tends to be uncreative and somewhat stilted.  It also leaves out very important aspects of my personality, most significantly with regard to ethics, Eros [relatedness] and the introverted feeling function. These observations need to be understood as statements of fact, corroborated by Jungian theory, and not as a justification for my actions.  In principle, the suppression of one’s feelings and emotional reactions, rather than creatively working through them, is psychologically questionable in any event. 
Principles and Values and the Resolution of Ethical Dilemmas
When there is an uncustomary situation beyond simply experiencing a new area of practice, the archetype is constellated, emotions run high and there is a conflict of duties, from my perspective, it is essential to seek a creative solution and act on the basis of conscience as understood by C. G. Jung.   Following this section I discuss the nature of conscience from a Christian [Roman Catholic] point of view and then from Jung’s perspective.  Both points of view on the nature of conscience are different from that expressed in the Canadian Psychological Association Code of Ethics and point to the need for submission to a higher will.  I then discuss the implications of Jung’s approach to conscience with respect to the ethical dilemma in question.  Finally, I examine the possibility of reconciling Jung’s perspective on conscience with that of the BC College of Psychologists and the Canadian Psychological Association views on codes of conduct, following which I then bring these reflections to a conclusion.  

Although moral codes, in principle, have a commendable place in encouraging ethical consciousness, many psychological thinkers have held that a true ethic demands going beyond collective standards as propagated in moral codes.  There are, nonetheless, consequences to one’s moral choices and a need to differentiate between right and inferior conduct.  From Jung’s perspective, difficult ethical dilemmas involve emotional dynamism, and require subjective feeling evaluation plus the creative response of the whole person. Moreover, as we can see below, from the point of view of Christian morality as well as that of Jung and other students of human behavior like Campbell, Hillman and May, the collective moral code is not relevant and can be misleading in cases of true moral choice.
The reality of aspects of the psyche that are unconscious, however, opens up the question of whether or not the principles, values, and behavioral and attitudinal standards of psychological codes of ethics and conduct can help determine right conduct in both normal circumstances and normal, yet newly experienced situations, as well as ethical dilemmas involving conflicts of principles and/or obligations that can only be resolved through acts of personal conscience. From the above discussion it is clear that codes of conduct can help prepare the psychologist during normal circumstances and when one experiences new situations as well. It can also have a significant role to play in cases involving ethical dilemma. In addition, the Canadian College of Psychologist’s ten-step problem solving process can help the psychologist find an appropriate balance for conflicts of principles/obligations. 
What is not so evident is whether or not codes of conduct can be of any assistance to the psychologist during out-of-the ordinary uncustomary situations or not or if they are either misleading or irrelevant.  To encourage examining this question, in Psalm 19:12, one reads “But who can discern his errors? “Clear thou me from hidden faults.”  Inasmuch as there is unconsciousness, one is prone to error and poor judgment and one can use all the help one can get to act ethically as an integrated human being. 
Conscience

Etymologically, the word conscience, like consciousness, derives from the Latin, con or cum, meaning “with,”  “together” and scire, meaning “to know,” “to see.”  Thus, the root meaning of the word is “knowing with or seeing with an “other” (Edward F. Edinger (1984, pp. 30, 36).”  Regarding the meaning of consciousness, Edinger concludes that etymology, therefore, indicates that it involves the coniunctio of logos, knowing, and Eros, relatedness.   Likewise, conscience, which is a form of consciousness, involves the same coniunctio.  In more straightforward language, this means that a true conscience requires both differentiated understanding and relatedness, which is not possible without a transcendent connection with the Self, or wholeness of being.  From this point of view, the resolution of ethical conflicts requires hearing and acting on the voice of God or a higher will.  Thus, according to Jung ( as reported in Gerhard Adler, 1975, p. 301), the genuine ethical decision and morality requires resolving “conflicts of duty,” which involves going outside of a collective moral code and accessing the “Will of God.” 
The Christian [Roman Catholic] View of Conscience
Joseph Cardinal Ratzinger (1991b, p. 57), now Pope Benedict XVI, argued from a Christian perspective that there are four sources for morality, which “must do 
justice to truth,” as follows:
1. “reality-and reason, which knows and explains reality,”
2. conscience, which Ratzinger defined as “a ‘co-knowing’ with the truth”  and “above any human law” or collective moral code (ibid, p. 60) (1991a, pp 27, 28).

3. “wisdom of tradition” embodied in a living community, and

4. the presence of the “will of God (1991b, p. 57).”
According to Ratzinger, the first three sources of morality leads to a true morality if and when the Will of God is present.  He takes a position that, in this secular age, many people would find extremely challenging and provocative: “When there is no God,” he writes, there is no morality and, in fact, no mankind either (1991b, p. 68).”  From the Christian perspective, without accessibility to the Divine presence there is no authentic conscience.  The importance of Ratzinger’s accounting of the sources of Christian morality lies in the fact that Christianity forms the bedrock of Western Civilization, despite it generally being held in considerable disfavor today in the confusion of the contemporary post-modern world. 
Following St Augustine and St Thomas, Ratzinger held that the good is imprinted in humans and that there is, therefore, a deep memory of this imprint and a natural attraction to doing good and aversion to doing evil or what is not good.  He put special emphasis on conscience as the vox Dei, “the voice of God within us” and understands that man has an “organ of knowledge about good and evil (ibid, pp. 58, 62).” that can be formed, cared for and educated.  Similarly, he approvingly quotes St Paul, who wrote that “They show that what the law requires is written in their hearts, while their conscience also bears witness (1991a, p. 31).”  Ratzinger’s observations here are, relatively speaking, in harmony with the findings of Jungian psychology and the yoga of Sri Aurobindo and the Mother, who wrote explicitly about what they referred to as the incarnated soul and psychic being in these terms.  According to the Mother (as reported in Dalal, 2002, p. 11), humans can be educated to attend the psychic being, which “is formed by the inner Truth and organized around it” and knows through feeling.  
Conscience, as Ratzinger presented it lies outside human law and codes of ethics. What about the other two sources of morality, keeping in mind that, in this definition, true morality exists only when the Will of God is present?    Whether or not this is truly or always the case in Christian tradition and definition of reality is debatable and open to discussion. However, the Pontiff’s insights on these other two sources of morality are significant and help one understand how they are reflected, if at all, in psychological codes of conduct.  

Reality, according to the Christian position, includes not only the incarnation of a living God, but also the reality of transpersonal good angels, evil principalities and a human soul made in the image and likeness of God.  This is reflected in the Church’s concern for the person and recognition of the dignity of human beings.  The sacraments, which acknowledge a spiritual presence in the world, including the Eucharistic presence of Christ, opens one to the sacred nature of life and a sacramental attitude to all life, including the psychological temenos, where psychological counseling takes place.  Since 1956 the assumption of the Virgin Mary as Sophia to the Bridal Chamber with Christ has attained the status of official church dogma. According to Jung (1974b) this is very significant for the West and symbolizes the spiritualization of the feminine and bodily nature and all that implies, which for one thing refers to the spiritualization and differentiation of Eros or the interrelatedness of all life.  
The Roman Catholic Christian view of reality is a far cry from that of the present liberal humanism that is currently playing such a large role in defining Western cultural and its values.  George Weigel (2005), following the theologian, Henri de Lubac, refers to the latter as atheistic humanism as if to punctuate the fact that the Divine presence is not there.  Contemporary liberal thinking is firmly based on secular reasoning that purports openness to all points of view, but given its repression of spiritual and religious values, especially Christian it is, in fact, relatively narrow and limited in both breadth and historical depth.   Inasmuch as the development of the Canadian Code of Ethics did not rely on any particular philosophic approach to ethics but an empirical survey in order to uncover the “collective wisdom” of Canadian Psychologists, a post-modern liberal humanist worldview along with reference to Western healing traditions and the empiricism of Newtonian science, defines its codes of ethics and conduct (C. Sinclair, J. L. Petitfor, 2001, p. 8).  
Reason, from the Christian point of view, is a reflection of the Logos or Word and in the best Christian Humanist tradition it is constantly seeking to enlarge its understanding of truth that includes both the natural world and Christian spiritual and supernatural reality. The wisdom of tradition dates back to Christian understanding of Jewish history, its covenant with God and wisdom tradition, as well as Christ’s teachings and evolution of understanding according to continuing revelation of the Holy Spirit.  It includes reflections of Theologians on the nature of Being as well as experiential insights gained from the Christian mystical tradition.  Inasmuch as Christianity is a religion of Love and now that Mary, according to dogma, has assumed to the Heavenly Bridal chamber, the quality of spiritualized Eros is also a significant factor in the Christian worldview and its understanding of Reason’s explanation of reality. 
Although the Jungian philosophy of life is not confined to Christianity per se, generally speaking, it is in agreement with the view expressed here by Joseph Cardinal Ratzinger with regard to the wisdom of tradition and the need for Reason to be defined by a search tor truth, as well as the importance of relating to a higher will.  The essential difference between the Christian view and that of Jung could be defined in terms of the perceived need by the latter to include a more earthy femininity in addition to the celestial Mary, as well as a chthonic masculinity to the more spiritual understanding of the dogmatized, essentially light figure of Christ, as reflected in the Christian point of view.

Historically, many Christian leaders and practitioners, such as Albertus Magnus and Paracelsus, who were also alchemists, understood this need and integrated the earthy dimension of being into their spiritual lives.  In general, the archetypal reality of the objective psyche is of major experiential importance in the Jungian worldview.  The chthonic aspect of the archetype adds an effective dimension of formative power to life that is not only transpersonal but completely unknown in mainline Newtonian scientific approaches to ego psychology.  From the point of view of ethical considerations, it is relevant to note that the constellation of the archetype, along with attending synchronistic experiences or meaningful coincidences, has a definite effect on the individual’s psyche that is beyond ego control, although, with the proper discipline, one can learn to integrate its meaning and dynamism into one’s life. 

The most important archetype is that of the Self, paradoxically both the integrating center of the psyche and wholeness that, when constellated, always challenges the ego to the point of the relativization of its value and control, including its conscious ethical management of life.  There is an immanent aspect of the Self that becomes involved in the daily problems of existence and which, ideally, become the spiritus rector of everyday life.  From the point of view of conscience and a genuinely ethical attitude to life, this means that a Jungian worldview encourages a continuing search for truth in life, and its ethic demands constantly heeding the message of the Self and other archetypal realities.   This can be done by assiduous referral to dreams, visions, and other images of archetypal realities, as well as external synchronistic phenomena. 
Jung’s View on the Nature of Conscience

Ratzinger (2007a, 2007b) alluded to the confusion in moral values today and relativity in contemporary life in terms of moral and spiritual values.  It is obvious to most thoughtful people that there is no longer a moral compass and the source of spiritual and moral reference has, by and large, disappeared from conscious life.  This is all the more reason, Ratzinger believed, for the need to educate the subjective organ of feeling discernment of good and evil and the broad and high reason of Christian humanism, as well be a member in a community of likeminded Christians and seekers for the good, with its tradition of wisdom and openness to Grace.   
These observations need to be understood within the context of the accessible reality of a higher will because, in Ratzinger’s (2007b, p. 57) view, “in the final analysis, only the will of God can establish the boundary between good and evil.”  This view may appear to be reflected in the development of the Canadian Code of Ethics, where ethical principles are defined in terms of Kantian moral imperatives that guide behavior unless there is a conflict with a higher moral imperative (C. Sinclair, J. L. Petitfor, 2001, p. 19 n1).  The belief is that a genuine moral imperative can be universalized and represents a universal law.  Humans, moreover, are rational beings and good will, which is universally good according to Kant, demands obedience to duty irrespective of the consequences.
This view does not seem to be so different from the Christian perspective at first glance. Joseph Cardinal Ratzinger recognized the destructive power of evil and, following Christian tradition, as with Kant, he encouraged the avoidance of evil and following the path of goodness through moral discernment.  Without, however, identifying a central spiritual or soul-related organ of feeling differentiation and integrating function along with the potential to access the will of God or higher power, the resultant ethical deliberations and potential for action differs markedly in the Kantian moral view with its dependence on reason, in comparison to the soul-oriented Christian perspective.  
Jung understood the dilemma of relative moral values and took a somewhat different view than Ratzinger, giving greater recognition to the ambiguity of good and evil and its effect on ethical behavior.  His position brings greater clarity of differentiation from the Kantian view, at least in practical terms.  Thus, Jung (1965, p. 329) wrote: “The criterion of ethical action can no longer consist of in the simple view that good has the force of a categorical imperative, while so-called evil can resolutely be shunned. Recognition of the reality of evil necessarily relativizes the good, and the evil likewise, converting both into two halves of a paradoxical whole…In practical terms, this means that good and evil are no longer so self-evident.  We have to realize that each represents a judgment.”   Given the relativity of good and evil, a deliberate act of conscious discernment by way of subjective feeling evaluation is essential in order to increase the likelihood of moral judgment to increase  ‘the good’ in any given ethical dilemma.
Jung also recognized the uncertain foundation of collective and professional moral codes, despite their authoritative claim to know right action from wrong action.  He consequently argued that authentic “ethical decision becomes a subjective creative act” that requires an integrating function beyond categories of either good or evil (ibid, p. 330).  The goal of life is wholeness and following the inner voice and acting on it is ethically essential for individuation and becoming oneself.  This, by definition, involves discerning the nature of good and evil in one’s life, while detaching from both, integrating some shadow values and rejecting others. 
From this point of view, psychological codes of conduct may sometimes prove to be a valuable guide for behavioral and attitudinal standards but, at other times, beside the point or misleading.  Conscience and the moral code are sometimes in harmony and it is difficult to discern any difference, at other times not. Moreover, in some people, conscience can sometimes fall into the unconscious and not be accessible to ego judgment.  In the case of some psychopaths or sociopaths, conscience is never accessible to ego consciousness even through the unconscious.  
In normal practice ethical people, including psychologists, follow the codified moral principles and standards as a matter of course thanks to their natural integrity, education and training.  Likewise, with primal people, normal moral judgments are based on customary ways of acting according to community mores and values. In striking contrast, for out-of-the-ordinary events, to which they attribute to directed magical causation, but which actually involves a special constellation of the archetype, they typically react in a highly emotional way.  The contemporary person’s moral reaction to unusual and untypical situations that accompany an archetypal constellation, likewise, involves highly-charged emotions. 
The common denominator, then, is a numinous experience through the constellation of an autonomous archetype, with its attending emotional dynamism, that asserts itself despite the individual’s conscious intentions and will (C. G. Jung, 1970).  The importance of the emotional component in ethical decision making finds support in neuroscience’s research on emotional intelligence and the observation of the fundamental importance of emotions and feelings to cognition (Daniel Goleman, 1995) (Joseph Ledoux, 1998) (Antonio R. Damassio, 1994).  Suppressing one’s emotional reactions for out-of-the-ordinary situations, as in the Canadian Psychological Association’s ten-step ethical decision making process, instead of staying with them and creatively working through the ethical dilemma is therefore highly suspect.
The archetype per se is in-itself unknowable and, in essence, transcendent and beyond space and time.  In Jung’s later formulations, archetypes are defined as psychoid and beyond psyche and matter, yet embracing both.  The implication of this consideration for ethical discernment is that the constellation of the archetype manifests not only as a spiritual reality but also in the material world.  Archetypes are real forces that manifest in and affect the physical world.  
When individuals or groups are affected unconsciously by a constellated archetype they become possessed.  Although there are plenty of such cases, the most dramatic and destructive example of that happening to a large group of people in recent memory is Nazi Germany.  Hitler was involved in the occult and obedient to an inner voice of falsehood and acted with what can be referred to as a ‘false’ conscience.  The nation became possessed by the pagan Germanic psyche along with a feeling of superiority that resulted in hysterical disassociation and brutality.  
Another extreme example, this time with regard to individual possession, is serial killers who also act according to an inner voice, cleverly depicted in the movie Mr. Brooks.  Kevin Costner played Mr. Earl Brooks, a family man who owned a box company and was voted the man of the year for his civic contribution, and otherwise moonlighted as the “thumbprint” serial killer.  William Hurt played the role of his demonic alter ego and inner voice, who in his addiction to killing, Mr. Brooks reluctantly obeyed despite conscious resistance, 
When a constellated archetypal force is feelingly subjected to subjective scrutiny and worked out creatively, a highly ethical position, not obsession and destruction, but the world is blessed with creative new value. An extraordinary example of an individual who was overwhelmed by roughly the same pagan psyche as Germany, but who worked it out creatively, was Tolkien.  He often referred to his “Atlantis-haunting” dreams, which came with a memory, in which a huge wave swept over him and a verdant island, from which he woke up exhausted (Verlyn Flieger, 1997).  He reported they stopped thanks to his working them out creatively through the fantasy of the Silmarillion, The Lord of the Rings and other products of the imagination.  In his case, the archetypal material that first inundated him inaugurated a consciously creative life-work that continues to have an effect on people in the physical world.  In England, The Lord of the Rings was voted the greatest book in the last 100 years and its “favorite book of any century,”  living evidence of the fact that Tolkien’s creations touch people at a deep psychological level (Joseph Pearce, 1998, pp. 1,3).
Archetypes come with a strong feeling tone and are amoral or morally ambivalent, so that right conscience and ‘false’ conscience derive from the same archetypal source.  Given the possibility of a ‘false’ conscience there is the need for discernment, what is referred to in the Christian worldview as testing of the spirits.  Moral judgment is always essential and carries the burden of psychological consequences.  The attribution of moral qualities to a numinous archetype and an emotionally-charged event, in fact, requires a conscious response involving subjective rational feeling evaluation.  This opens the inner door to the possibility of right conscience and a choice for the moral good.   
Following one’s conscience beyond the professional moral code requires a special act of courage and faith in one’s value and personal integrity.  This can potentially transpire when one is confronted with the difficult choice of deciding between two morally acceptable behavioral options in an emotionally charged ‘conflict of duties’.  In this case, resolution involves an act of conscience that challenges, at least in part, the attitudes and behavioral standards, principles and values of the accepted moral code.  The voice of conscience is a subjective voice of value that attains a position beyond or possibly against the accepted moral precepts and demands obedience.  Its power to demand obedience is expressed by the fact that it “it is a psychological truth that the opinion exists that the voice of conscience is the voice of God (C. G. Jung, 1970, p. 445).”   As the voice of God the believing individual is impelled to act according to its direct guidance even at the risk of external moral condemnation by others or being led astray. 
To find a truly ethical answer to a ‘conflict of duties’ demands conscious scrutiny of synchronistic events, a serious self-reflective attitude, and the creative response of the whole person.  In practice, one is required to hold opposite behavioral positions in consciousness, within the context of a morally ambiguous reality, until a third point of resolution takes over.  The ethically deciding factor comes from the archetypal and instinctual foundation of personality, which is the third point.  This position is somewhat similar to that of Joseph Cardinal Ratzinger (2007a) who, following Cardinal Newman, referred to the moral need to attain the middle term of truth between external authority and subjectivity.  

Jung referred to this third point of truth as the Transcendent Function the attainment of which involves a reconciliation of relevant conscious and unconscious factors through the Self.  Psychologically, the advantage of Jung’s approach is that instead of Cardinal Newman’s three positions, which tend to dissolve into an abstract spiritual ideal, there are, with Jung, actually four positions, not three, which brings in a realistic dimension of practical reality carried by unity and wholeness. The four positions are one’s subjectivity, the two opposite behavioral possibilities, and the transcendent point of truth.  From a psychological perspective, truth involves the conscious and unconscious acting in harmony through the incarnated Self.   Jung’s psychological approach, which is admittedly a difficult undertaking requiring in-depth psychological understanding, is an answer to real-life ethical dilemmas that are seeking resolution.
Jung’s View of Conscience Applied 
The situation under discussion clearly involved intense emotions and an out-of- the-ordinary series of synchronistic events that continue to this day that only a true act of conscience could have and can resolve.  Given my nature and level of consciousness at the time of the alleged infractions in conduct, I believe that what I did was ethical and involved a true act of conscience. However, the testimony of continuing related synchronicities suggests that there is a need to assimilate qualities of being to consciousness that have hitherto been submerged in shadow and unconsciousness.  
In terms of Jungian personality typology, I am an introverted intuitive type, with relatively well differentiated introverted thinking and feeling functions.  Introverted intuition gives me the capacity to see long-term underlying historical trend, while introverted thinking allows me to think in terms of ideas as well as to make penetrating analysis that potentially attains the essential truth of the question at hand.  Introverted feeling allows me to function well in terms of making rational feeling evaluations, which predisposes me to act ethically, although not necessarily in reference to a collective moral code. My inferior function is extraverted sensation, which means there is a tendency to overlook or devalue extraverted facts and physical realities.  My adaptive functions are extraverted thinking-sensation.  Inasmuch as it is adaptive, I have learned to think adequately using extraverted facts, although with a tendency to be inflexible and uncreative.    

I am also inclined to undervalue or neglect this type of thinking.  Applying a professional moral code to my practice, especially in stressful circumstances, fits this category.  This does not mean that I don’t act ethically but, in my case, I tend to put a good deal of emphasis on subjective feeling evaluation for ethical decisions, and less on extraverted thinking involving the application of a moral code.  I am subjectively involved in life situations by nature and subjective feeling, which is a rational function of consciousness, and by which I do not mean feelings or emotions, is dominant in my ethical evaluating process. 
My typology is simply an aspect of my constitutional reality that cannot, in principle, be changed or modified without psychological harm.  With increasing individuation some of the adaptive and inferior sides of my personality can, however, be somewhat assimilated to consciousness, although they remain relatively adaptive and inferior.  For more advanced individuation there is further integration of the inferior side and a collapse of the more differentiated functions of consciousness and attitude for a more balanced life.   I take the present challenge from the BC College of Psychologist is to assimilate inferior aspects of the personality to consciousness.  
My persistent involvement in the situation demands a further ethical response, a part of which is researching and writing this paper.  Other aspects of it are letters of apology to Dr. X and Dr. A, both already drafted, for any hurt and/or disharmony in relationship I caused them with my actions.  Attempting to re-establish harmonious relations can be understood as a legitimate ethical concern. 
The nature of conscience as presented by Ratzinger and Roman Catholic Christianity brings a high and broad dimension to the nature of conscience and the sources of morality, while sharpening understanding on how radically it differs from the more secular position of the Canadian Code of Ethics.  The BC College of Psychologist’s Code does not appear to have a place for personal conscience at all.  Jung’s position on conscience is in general agreement with that of Ratzinger, although, rather than seeing good and evil as oppositional as tends to be the case in Christianity, he recognizes the relativity of good and evil and the moral consequences. He also formulated a realistic view on the nature of conscience that can be applied to unusual and emotionally charged archetypal situations.  
As applied to the situation under discussion, there is no question in my mind but that the only genuine solution possible can be understood in terms of Jung’s deliberations on the nature of conscience.  The broader ethical issue that was constellated involves the acceptance of Jung’s approach to psychology and my practice of Jungian therapy as a member of the moral community of psychologists as well as my personal individuation and need to assimilate more extraverted aspects of the psyche.  It goes well beyond the immediate ethical concern and alleged breaches of conduct as understood by the BC College of Psychologists.  These considerations notwithstanding, I understand the legal obligation and right of the College to administer and enforce its code of conduct.
A Reconciling Viewpoint
From a spiritual and psychological perspective, it is important to accept things as they are.  Consequently, throughout this enquiry, I have made every effort to discover Jung’s third point of reconciliation of the various viewpoints discussed in this paper.   A narrow examination of my actions in relationship to Dr. X cannot do justice to understanding what actually transpired in terms of ethical determinations.  At the same time, given the fact that all actions carry a measure of unconsciousness and ignorance, events and moral judgments against me have brought my attention to the morally inferior shadow side of what I did. In fact alleged breaches of conduct involved both the third and fourth levels of priority, integrity in relationships and respect for society, in the overall scheme of moral conduct of relatively less importance.  Nonetheless, even though I fulfilled the highest two priorities in the scale of values, mainly focusing on what for me is of top priority, responsible caring, there was ignorance and unconsciousness on my part and I was instrumental in creating disharmony in collegial relationships.  
Since I am an introverted intuitive type with differentiated introverted feeling and thinking and a somewhat unconventional life, it is not by chance that my inferior side finds itself wanting in the extraverted arena of applied collective moral standards.  The BC College of Psychologists has brought my attention to areas of moral conduct of which I needed to become more conscious.  All the psychologists involved, especially with extraverted attitudes, have also given me more understanding and need to accept the relative value and validity of their approaches to psychology.   
The Canadian Psychological Association’s emphasis on principles and values fits my introverted thinking style and I appreciate the clarity it gives to the understanding of moral codes and their raison d’être.  I can also appreciate its ten-step process of ethical resolution and find it of value in helping to dispassionately examine an ethical dilemma to help find an equitable solution.    Now that I am more aware of how it functions, it can add a dimension of extraverted thinking-sensation to my ethical deliberation process and potentially help bring in a fuller ethical response.  The step involving the need for corrective action, I find, is particularly relevant.  At the same time I feel obliged to remark that, in the face of an actual ethical dilemma and its emotional demands, personal conscience could still force me to act in a way that is not in harmony with the collective code of conduct.  I would still feel compelled to rely heavily on my Eros based subjective feeling evaluation of circumstances and the need to seek a creative solution based on the whole person, which includes my own and unconsciousness  and wound as a healer.  I would in this way be following what, by all accounts, amounts to a higher moral law that, according to Jung, can lead to personality transformation of both the client and the therapist (Murray Stein, 2005). 
Conclusion
After having gone through this lengthy enquiry on the nature of conscience and behavioral codes with regard to two alleged breeches of conduct, I am better prepared to act with a more integrated psychological ethic, especially in cases involving new areas of practice.  For normal areas of practice, I, like most psychologists, am already reasonably well educated and habituated to acting ethically according to the BC College of Psychologist’s Code of Conduct.  As a byproduct, while writing this paper, I made a case for modifications in the Canadian Code of Ethics for Psychologists priority list of principles as well as the need to include an overriding principle regarding respect for the dignity of psychologists.  
It also became clear to me that the ethical dilemma I have been facing involves far more than the situation under question, but has to do with a genuine acceptance of Jung’s approach to psychology and my representation of it, as well as my need to accept the value of more mainline approaches to therapy including, when relevant, pragmatic goal orientation.  I have also been made acutely aware of the need to fully acknowledge and accept that the nature of the approach taken by the B. C. College of Psychologists is adversarial.  According to my perceived experience, it enforces its interpretation of the code of conduct with the tenacity of a pit bull, without necessarily taking into consideration contextual factors or having any sympathetic or collegial relationship to the allegedly delinquent psychologist, in this case, myself.  
My ethical response to the situation under examination includes this written enquiry, which has increased my understanding of ethical conduct, resulting in further action on my part, for example in writing letters of apology to Dr’s X and A.   I have also eventually been able to acknowledge that in the unlikely case that a similar situation to the one discussed here occur in the future, rather than making my report available to my client’s lawyer, a more judicious approach would involve approaching colleague who writes the custody and access report involving my client, in order to discuss the contents with them in an attempt to resolve our differences.  Should I not be satisfied with the results, I would have access to other courses of action, including reporting my concerns to the B.C. College of Psychologists.  
Regarding resolving difficult ethical dilemmas, I find that consulting the code of conduct in the BC College of Psychologists Code can be very helpful,  as can the Canadian Code of Ethics for Psychologist’s ten-step ethical decision making process, although there are shortcomings to its approach, which tends to be too mental.   This, in any case, does not abrogate the need to engage the constellated emotions, to apply subjective feeling evaluation to the situation, and to creatively work through difficult ethical dilemmas by following the voice of conscience when demanded.  Such a position finds support in the Christian tradition, as well as in Jung’s appreciation of the role and nature of conscience, for which he has demonstrated a realistic psychological approach to realizing.
EXHIBIT A
BOAR’S HEAD ON THE BRICKS OF EROS
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EXHIBIT B
ENQUIRE [TELESPHOROS]
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