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ABSTRACT

In this paper I critically examine the thought of Charles Poncé and Robert Romanyshyn.  The common thread tying their thinking together is concern over the imprisoning nature of the current zeitgeist or cultural dream and their interest in the nature of consciousness.  I indicate how their respective theses can be broadened by conceptually integrating the Self and the archetype as presented by C. G. Jung.  Such a move deepens understanding on the nature of the changing zeitgeist and provides a more integral psychological foundation for therapy than the one proposed by either of these two thinkers. 

PONCÉ, ROMANYSHYN AND THE CULTURAL DREAM
Introduction

In this essay I critically examine the thought of both Charles Poncé and Robert Romanyshyn.  The thread that unites these two thinkers is their interest in the nature of consciousness and their concern over the restrictive nature of contemporary culture, for which they each offer their own psychological solution.  First, I study Poncé's views on the nature of consciousness, the archetype, the unconscious and the purpose of therapy.  I argue that a sympathetic interpretation of Jung's writings, for purposes of this essay especially as presented by Erich Neumann and Joseph Henderson, can considerably deepen understanding.  Next, I describe the nature of the present evolving zeitgeist, what Romanyshyn refers to as the cultural dream, as seen through his eyes.  Here, too, I indicate how Romanyshyn’s view can be profitably broadened in such a way as to become conceptually more powerful.  

In the case of both Poncé and Romanyshyn, their theses suffer from essentially the same thing, a lack of reference to an integral and transformative Self. Following Jung, I define the Self as being paradoxically both the centre of personality and wholeness.  In my view, experience of the Self can lead to a far-reaching transformation of individual personality - and ultimately of culture.  Again, following Jung, I define the archetype as an essentially non- representable formal faculty of a psychoid nature that both embraces and transcends both spirit and matter, along with the dynamic nature and that is expressed in patterns of behaviour.

Poncé: The Socialization of Consciousness and Beyond
Someone with a classical Jungian orientation like me could too easily dismiss Poncé's iconoclastic writings as coming from a person who does not truly understand Jung.  But that would be too facile.  It is probably closer to the truth to see him as something of a modern incarnation of Nietzsche, someone genuinely concerned with how contemporary convention and values limit or restrain the potentially many-sided, multi-crested, wave-like expression of the life force, the will-to-power.

“If there is any one truth”, writes Poncé (1990, p. 123), “it is the expression of continued becoming”. He believes that, at its core, contemporary society is based on guilt and pathology is symptomatic of diverted desire.  In his view, the goal of therapy, therefore, should be to help individual analysands to become progressively aware of how much their expression of life is imprisoned by the circumscribed and inhibiting value system generated by contemporary society.  With each advance in understanding on the nature of one's entanglement in the network of socially constructed values, he believes, one become that much freer to make responsible choices, presumably in the direction of a more liberated and more varied expression of life.

The question is, Poncé might ask, “what does soul want?”  What it wants, he would respond, is freedom to become; that is to say, it wants full expression of being in the becoming.  It wants the intensity that may bring suffering but that also brings joy and laughter.  Soul wants play, ultimately desiring the unrestricted aesthetic interweaving of the surface of life.  Soul, in such a way, we are told, paradoxically seeks profundity.

Institutions in the present socially constructed reality do not encourage this kind of freedom.  Not even psychotherapy, argues Poncé, which maneuvers, cajoles, or directs people into adapting to the accepted norm.  He includes Jungian depth psychology with its goal of wholeness, which the psychologist sees as illegitimately based on the assumption of a lack. Moreover, a restrictive monotheistic self defines wholeness.  Although at first glance one might think that a polytheistic depth-psychotherapy would be compatible with Poncé’s view, it too does not escape his scathing attack.  In his mind, it also restricts the expression of life by pre-defining ways of becoming.  According to Poncé, then, all contemporary institutions, regardless of their stripe, restrict the free expression of being and encourage adaptation.

The Nature of Consciousness, the Archetype and the Unconscious 

To better appreciate why Poncé believes this to be the case, it is helpful to understand his view on the nature of consciousness, the unconscious and the archetype.  As will become clear, he radically revises the usual meaning given to these terms.  His central focus is on consciousness, outside of which everything except the life force itself, a chaotic sea of possible perspectives, is but part and parcel.

In Poncé's (1990) view, consciousness is a social phenomenon.  It is, according to him, a psychological function that humans bring into existence through the necessity of communicating to others the need for assistance and co-operation in order to survive.  As such, he views consciousness as being ultimately reactive and defensive, eventually ensuring any given social order its continual survival.  

Poncé, (1990) identifies three “imaginary” persons, who not only represent the values of the socially constructed reality, but who participate in the shaping of consciousness.  They include the cultural person, the social person and the metaphysical person.  The cultural person embodies the idiosyncratic characteristics of any given culture while the social person incarnates society's meanings, ideas and values, which are formed through social intercourse.  The metaphysical person, meanwhile, is the source of creation and preservation of a sense of meaning.  Individuals, consisting of any of these three socialized persons are therefore themselves largely imaginary, and made up of something of an illusory reality.  Choice, chance and circumstance, Poncé believes, ultimately determine the formation of the individual ego consciousness which is lifted out of the “overlapping folds of the three socially constructed persons” (Poncé, 1990, p. 121).  By identifying with consciousness, itself the result of a reactive need to protect the socially constructed reality at a cultural, social or metaphysical level, one therefore drastically limits the will-to-become.

In contrast to Jung, who defines archetypes as a priori images of the instincts, Poncé argues that they are formed as the result of “the habituated modifications a society has brought to bear upon the instincts “(p. 38).  They are socially constructed habits, “the personified amalgamation of culturally embedded ideas” (Poncé, 1988 pp 152 ff) that are embodied in institutions such as family, marriage, doctor, priest, soldier, etc.  Identifying these archetypes, which have assumed autonomous existence, reveals where specific cultural values have become codified and fixated and where “life has been submitted to the limitations of formulaic images” (Poncé, 1990 p. 57).

Virtually turning Jung's concept of the unconscious upside down, Poncé sees it as an ephemeral property of consciousness, albeit the essence of its organizational activity (p. 52).  It forms itself by way of a series of foldings or imaginations of consciousness and is always present, even if invisible.  The collective unconscious, then for him, consists of a history of self-foldings of consciousness, which allows it to relate to the socially constructed world of the archetype that pre-exists the individual.  The Husserelian “natural attitude,” (p. 39) represented by society's institutions and their values, with which the average person is enmeshed in participation mystique, expresses this.

Poncé (1992) observes that consciousness itself consists of nothing but autonomous memories, the deepest of which are embedded in the DNA, while others are implanted through socialization.  The most superficial, every day consciousness, he hypothesises, becomes inscribed through our day to day behaviour.  As an organ of the psyche, consciousness, according to Poncé, does not develop or grow, although it can turn back upon itself and, through self-reflection, recognise the source of its values.  It then becomes possible to make responsible choices and to construct a personalized value system that liberates the expression of becoming beyond socialization.  There can then be, argues Poncé, a progressive differentiation of personal values [in agreement with society's values or not] away from social prescriptions.  Should one not do this, he warns, “the authority and numinosity of societal values will win over” (1988, p. 141).

Poncé makes a plausible argument.  Even a cursory study of history reveals that the archetypes take on something of an autonomous existence and over time become rigidly crystallized in the institutions of society.  Moreover, there comes a time for conventions to be broken, for new bottles for new wine.  We live in such a time, and the writings and charismatic presence of Charles Poncé are forceful reminders of the dangers of identifying with the old way and encouraging adaptation rather than self-becoming.

However, Poncé's thesis does not answer some fundamental questions, suggesting a structural weakness in his theoretical edifice.  It does not explain how society developed in the first place, or the nature of the impetus behind its transformations.  Nor does it explain the spiral- like movement of culture over time and leaps in consciousness, that is, radically different orientations based on different structures of consciousness that take place over relatively short periods of time.

Furthermore, it does not allow for the possibility of a deep-seated widening of consciousness, over and above the liberation of the will-to-become beyond socialization.  His repudiation of a collective unconscious that transcends the socially constructed reality undervalues the power of both creative and destructive forces that history informs us reside there.  Not only is the potential for creative change conceptually underestimated in Poncé's approach to psychology, but so, too, is the danger of identifying with or playing with demonic agencies.  

Poncé's vision is so radical that he offers unrestricted will-to-power to replace contemporary values, while acknowledging the tenacious grip of the present socially constructed reality.  In contrast, Fromm, who also questions contemporary values and social patterns, argues for the need to replace them with those of reason, which includes truth, hope, love and productive living.  But Fromm’s solution and the use of elevated reason do not suffice either as, like with Ponce’s approach, it lacks an integrating and transformative Self.

As there is conceptually no all-embracing or transcendent Self beyond the ego, his will-to-power, like Neitzsche's, could be at the service of an inflated ego.  This is a distinct danger.  The actual liberation of the will-to-power itself inflates the human ego when it is not at the service of a larger Self.  Poncé's conception of the ego, although apparently with self-reflective ability, is according to his own logic, a social construction sculpted by chance, circumstance and choice.  Although his psychology may liberate the will-to-become, his system does not point the way for the ego to find a way beyond itself.

Despite the fact that Poncé seeks to liberate the multi-varied life force, his psychology, in the final analysis, suffers from a kind of shadow monotheism.  Poncé really allows for only one archetype, a Dionysian-like life force which, however varied, is spiritually one-sided. Ultimately, Poncé splits “the world of becoming” from “the world of being” in his psychology of immanence.  Although he claims to allow for all possible perspectives including one represented by the Platonic idea, there is no indication in his approach to psychology of a continual dialectic between being and becoming or even idea and becoming.  Another way of looking at it is that Poncé's psychology is basically of an aesthetic nature, with little or no emphasis put on the need for psychologically staying with the tension of opposites and ethical resolution.  In my view, an important ingredient in creative living is a conscious dialectic between being and becoming or ethics and aesthetics.  Poncé’s recipe for the way out of the current zeitgeist is, therefore, severely limited.

C. G. Jung and the Cultural Unconscious

Appealing to the insights of C. G. Jung and Erich Neumann, Joseph Henderson (1988), elaborates on the nature of the relationship between the individual and the zeitgeist that I find far more appealing.  It allows for extensive transformation of both the individual and social and cultural patterns.  Moreover, it allows for a potentially transformation of the individual within the context of the present nomos, one that works creatively with the social order as it is presently constructed.

Henderson observes that Jung pointed to the existence of a cultural unconscious which, as the former defines it, “is an area of historical memory that lies between the collective unconscious and the manifest culture pattern (p. 7).”  He suggests that it may, in fact, include both modalities, but that its root source is the archetypes of the collective unconscious.  Drawing on both Neumann and Jung, the archetypes, in his view, exist a priori, finding expression in myth, ritual and social institutions.  They also govern the way individuals comprehend the world and dynamically express themselves in it.

The archetype in itself is a purely formal structure that is intrinsically imageless and formless, and that expresses itself variously according to time, place and the psychological makeup of the individual through whom it manifests.  Therefore, patterns of culture arise that include “configuration(s) of definite symbols, values and attitudes” (p. 8) which over time become crystallized in myth, cult and the institution.  In such a fashion, archetypes find effective and living expression through the cultural canon of any particular group and historical period and are accessible to the general population.

There are times, however, when the archetypes themselves seek new forms through a process of transformation that is ultimately induced by the archetype of the Self.  We are living in such a time, a time of transition, where the old ways hold on tenaciously while the new labours to be born.  In this view, although the mutation of consciousness is neither a product of chance, nor conscious will, individual will power can be applied to aid the process.  

Henderson observes that with a living experience of the cultural unconscious, for example, by way of dream experience of a historical memory, doors are opened “on to the primordial mystery of how cultural patterns ever come into being in the first place (p. 15)”.  Jung's dream of living in a multi-levelled house, with each floor representing a different historical period is illustrative (appendix).  It suggests the need to assimilate the essence of each of these periods into awareness without losing one's way in the contemporary world.  In my view, such a dream has a collective message and indicates cultural and psychological renewal for the coming zeitgeist.  It points to an integral consciousness that extends downwards or backwards to distant prehistoric times, as much as it is contained in the living moment. 

Although the demands implied in Jung's dream may be exceptionally far-reaching, the dream is suggestive of what is involved in the current restructuring of consciousness and patterns of culture.  It helps give an overview for the direction psyche is moving, and to which each individual can potentially actively relate.  Depth-therapy, in other words, can be seen as an activity that aids in giving birth to a new structure of consciousness that individuals relate to each in their own way.  That may extend from realizing more will-to-become, as Poncé proposes, to widening awareness to potentially embrace something of an integral consciousness.

Robert Romanyshyn and the Changing Cultural Dream

If we are going through a major cultural transition and, if the archetypes themselves are being subjected to a process of transformation, as Henderson suggests, then there are two questions that need answering. The first is: what is the essential nature of the cultural paradigm that we are leaving, and the second: what are the indications on the nature of the new dream that we are entering?  Answers to these questions can help therapists in understanding what the contemporary psyche ultimately wants.  We are all actors contained in the larger scene, microcosms of a macrocosm.  What the psyche wants writ-large is indicative of what the individuating psyche seeks as well.

In response to these questions, Romanyshyn presents a kind of McCluenesque portrait of culture from a post-Freudian point of view.  In his fascinating study, Technology as Symptom and Dream, he penetrates to something of the essence of Western culture since the Renaissance and provides a provocative glimpse into the direction the psyche is now attempting to flow (Romanyshyn, 1992).  In a recent lecture he extended his vision to incorporate previous periods of history down to Homeric Greece, giving more body to his thesis (Romanyshyn 1992).  

Western culture, observes Romanyshyn, has evolved in a spiral-like fashion, albeit discontinuously and with periods of radical shifts in the structure of consciousness.  In this process, the soul remembers the ever-present past and transforms it into harmony with, or as part of, the actual cultural paradigm.  For example, in ancient Greece Logos, discerned by way of philosophic inquiry grounded on myth, was eventually transformed into knowledge for the sake of production and power in the industrial world and knowledge as information and organization in the post-modern industrial age.

The period extending from the Renaissance up to the present day is of special interest for this paper.  The radical paradigm shift that began during the Renaissance is still with us, although rapidly breaking down to make way for a new order.  In particular, Romanyshyn seizes on linear perspective as metaphor for the shift in consciousness that took place at that time.  The sensuous, aural tactile world of medieval times, where the body is depicted as a felt-body with what Romanyshyn refers to as “e-motions” moving out of themselves, gave way to the world of science and the objectified body of a scientific mind.  A spatially contained world, where people lived in harmony with the rhythmic time of the cathedral bell, gave way to the precision of clock time and the fragmenting, mentally imposed, three dimensional world of linear perspective.

The result was increased clarity and focus, but a specialist's vision, narrowed to the vanishing point of materialism.  Although there have been decided material benefits, this restricted worldview does not come without its psychic toll.  It has resulted in the self becoming a spectator to life, increasingly distanced from the objectified world.  In the process, there has been a gathering psychological fragmentation, which includes neglect or even denial of the emotions and the physical body itself.  In Romanyshyn’s view, the “e-motional” body of desire of the middle ages returned as the repressed body of hysteria at the turn of the century and became the objectified “dead” body of the anorexic today.  Along with the objectification of nature, life possibilities have been systematically reduced to a single overriding homogeneous vision of culture based on science-technology and consumerism, along with its levelling influence on democracy.

Romanyshyn, however, notes that contemporary art heralds a breakthrough into a new cultural paradigm.  Although it necessarily comes with dissolution or breakdown of the old way, it opens the way for the development of a new person.  In contrast to linear perspective, the spatialization of time and objectification of the world inaugurated during the Renaissance, a-perspective contemporary art, for example impressionism, collapses space, while time enters the painting itself.  This, he argues, suggests a radically new structure of consciousness.  

As indicator of the dawning consciousness, Romanyshyn observes that contemporary art shows that the world is no longer objectified but contained in a many-sided a-perspective space - time continuum.  He further suggests that this involves an erotic return to the earth and acceptance of the body.  It also involves re-integration of both the imaginative, Homeric body and the “e-motional” medieval body without losing the rational and logical mind that entered history during classical Greece.

Extending Romanyshyn's Vision
Romanyshyn's vision is remarkable, although he gives little indication of how individuals can make the transition into the new culture, except by being carried along by the zeitgeist, perhaps with the help of a subversive therapist.  Here, it is worthwhile noting that there is considerable shadow that is coming along with the new advent of a culture that really does amount to dissolution and breakdown of the old way more than breakthrough into the new.  Indeed, we are witness to an increasingly fragmented borderline-cum-narcissistic world ruled by a sporadic episodic kind of consciousness and self-interest.  In my estimation, Romanyshyn does not adequately come to terms with this.  

By extending his vision backwards to include what Jean Gebser (1989) refers to as the archaic and magic levels of consciousness or what Sri Aurobindo (1971) calls the symbolic one comes to a deeper understanding.  We then come to a time when the world was not split, unity reigned and people lived in inner harmony with life.  It was a period of general participation mystique with nature and unconscious containment in the Self, which can be defined as both totality, including the physical body itself, and core of being.  It was a time, too, when gifted individuals, notably from Vedic India, realised unparalleled spiritual experiences.

It suggests that the kind of psychology that fosters the new integral consciousness ultimately includes the physical body itself, in addition to the mental, imaginative and     “e-motional” bodies.  It also needs to involve the magic and symbolic aspects of the psyche, that is effective relationship to the dynamic archetype and the Self, where inner transformation automatically extends into the outer world.  Such is the nature of Jung's (1965) psychology of the Self, where institutions ultimately change as a reflection of human transformation and not the other way around.

Conclusion
I have examined both the thought of Charles Poncé and Robert Romanyshyn, whose common concerns are the nature of consciousness and the limitations imposed on the individual psyche by contemporary culture.  I began by studying Poncé's approach to psychology and his quest for the liberation of the will-to-become.  I showed how his psychology could be profitably deepened by a return to Jung.  I then presented Romanyshyn's insights on the nature of the changing cultural dream.  I argued that extending his research back to archaic and magic times could expand his understanding of the new paradigm.  In each case, their thesis is limited by a lack of reference to an effectively dynamic archetype and an integral and transforming Self.  I propose that it is precisely these realities that conceptually deepen understanding and promote the advent of a new cultural paradigm or structure of consciousness for both individuals and society alike.

APPENDIX

Jung's Dream

I was in a house I did not know, which had two stories.  It was “my house.”  I found myself in the upper story, where there was a kind of salon furnished with fine old pieces in rococo style.  On the wall hung a number of precious old paintings.  I wondered that this should be my house and thought, “not bad.”  But then it occurred to me that I did not know what the lower floor looked like.  Descending the stairs, I reached the ground floor.  There everything was much older, and I realized that this part of the house must date from about the fifteenth or sixteenth century.  The furnishings were medieval; the floors were of red brick.  Everywhere it was rather dark.  I went from one room to another, thinking, “Now I really must explore the whole house.”  I came upon a heavy door, and opened it.  Beyond it, I discovered a stone stairway that led down into the cellar.  Descending again, I found myself in a beautifully vaulted room, which looked exceedingly ancient.  Examining the walls, I discovered layers of brick among the ordinary stone blocks, and chips of brick in the mortar.  As soon as I saw this I knew that the walls dated from Roman times.  My interest by now was intense.  I looked more closely at the floor.  It was of stone slabs, and in one of these I discovered a ring.  When I pulled it, the stone slab lifted, and again I saw a stairway of narrow stone steps leading down into the depths.  These, too, I descended, and entered a low cave cut into the rock.  Thick dust lay on the floor, and in the dust were scattered bones and broken pottery, like remains of a primitive culture.  I discovered two human skulls, obviously very old and half-disintegrated (Jung, 1965, p 158f).
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